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PREFACE

The Daozang, or Taoist canon, is a vast collection of texts in a wide variety of genres
that comprehensively define Taoism and its scriptural development through the ages.
Along with revealed books, ritual texts, inspired poetry, and other religious docu-
ments, this library of the Tao contains works on subjects of broad interest to students
of Chinese thought— philosophy, cosmology, medicine—as well as encyclopedic com-
pendia, literary anthologies, and collected works of individual authors. At every turn,
the Daozang holds new and significant discoveries in store that are transforming our
perceptions of Chinese religion and society.

The exploration of this neglected treasure house of information has been held back
by its apparent impenetrability. To some extent, this is due to the esoteric or ahistorical
nature of certain Taoist writings. In large part, however, generations of scholars have
come to regard the Taoist canon as inaccessible as a result of the manner by which the
Daozang was assembled and organized over the centuries. As Taoism evolved through
history, the Taoist canon outgrew its original rationale.

The first organizational structure, dating from the fifth century, separated the canon
into three divisions named the Three Caverns. This structure and its subsequent addi-
tions relate sets of scriptures to grades of Taoist initiation. Subordinate to this system,
a twelve-fold generic organization indicates the types of writings represented in each
division. Beside scripture, exegesis, and ritual, we find categories comprising histori-
cal annals and lives of saints, precepts, graphic materials, and works on miscellanecous
Taoist arts and techniques. The Daozanyg thus charts the path for an adept’s initiation,
while simultaneously functioning as a library for all branches of Taoist learning.

Successive editions of the Taoist canon were compiled under imperial auspices
and distributed to selected temples. Clergy close to the court generally supervised the
editorial work. But Taoism at no time knew a determinant ecclesiastical authority. The
Taoist canon is, rather, the fruit of a prolonged negotiation. The “Repository of Taoist
Scriptures of the Great Ming” (Da Ming daozanyg jing K HAE kAR ), the basis of the
work presented here, was completed in the Zhengtong reign (1436-1450), a thousand
years after the fundamental organization of the Three Caverns had been laid down.
It still stands as the provisional conclusion to the drawn-out process of constituting a
canonized corpus for Taoism.

The Three Caverns initially served to channel a flood of new, fourth-century texts
and to integrate them with existing Taoist traditions. A comparable reconfiguration
of the canon took place in early modern China, beginning in the tenth century, when
local medium cults generated a new upsurge of texts claiming canonization. Many of
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their scriptures and rituals found a place in the Daozanyg. At one level, therefore, the
question of whether or not a work belongs in the canon reflects the give and take over
the integration of distinct cults and text traditions into the liturgical system of Taoism.
From the Taoist perspective, the object of this negotiation was the evolving corporate
identity of Taoism in Chinese society.

The changing contents of the Daozang provide, on another level, a key to the
historical self-definition of the Taoist tradition within China’s religious and intel-
lectual landscapes. Some borderline inclusions are controversial: works from several
Warring States (475—221 B.C.) schools of thought were adopted alongside the Laozi
#F and the Zhuangzi §£F . At the other extreme, the Daozang preserves and trans-
mits a significant number of works of Chinese popular religion from all periods. The
original Three Caverns accommodated far-reaching assimilations of Buddhist thought
and practices that were gaining ground in the fourth and fifth centuries. Whereas
the Buddhist canon (Dazanyg jing K% ) upheld the non-Chinese origin of a work
as a criterion for canonicity, the Daozang was looked upon as a bastion of Chinese
indigenous tradition. Yet just as Buddhist writings of Chinese origin soon found their
way into the Buddhist canon, the Daozang also incorporated Buddhist-style sutras,
Tantric rituals, and hymns boasting the sanctity of Brahmanism. The history of the
Taoist canon, set out in the general introduction below, can be read as a core history
of Taoism itself in its continuous interaction with the rest of the Chinese religious
system.

The concept “canon” is implicit in the Chinese designations jing #8, meaning
“classic” or “scripture,” and zany ik, “repository” The fundamental Taoist scripture,
Laozi’s “Classic of the Way and its Power” (Daode jing SE248), was a jing in the
received canon of early Chinese philosophy. Later, the Buddhist and Taoist canons
were referred to as the “aggregate scriptures” (yigie jing —HJ#%) in their respective
domains. The first deliberate canon formation in China, the “Five Classics” (Wujing
71.#8) made up of the ancient writings revered by Confucius, was undertaken in the
reign of Han Wudi (140-87 B.c.) with a view to defining the values of China’s emerg-
ing state orthodoxy. The Daozanyg, by contrast, reveals the unofficial face of China. It
constitutes perhaps the richest, and still scarcely explored mine of primary sources on
all aspects of the history, thought, and organization of the various strata of China’s
civil society that were labeled as “Taoist.” Over the past century, a growing number of
specialists have discovered the rewards of investigating this unexpected virgin territory
in the midst of a civilizatibn as prestigious and well studied as China’s. It is the editors’
hope that the present Companion will stimulate wider circles of China scholars and
nonspecialists alike to participate in this discovery.

The pioneering work of the original Tao-tsang Project is described in the general
introduction. The task of shaping the inchoate materials inherited from the early
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research phase into the present book raised equally demanding challenges. An organi-
zation of the material on historical principles had been envisaged by Kristofer Schipper
from his inception of the project. The long editorial phase, meanwhile, spanning the
period 1991 to 2003, brought the benefit of new insights that enabled us to sharpen
the historical focus of this Companion. The format finally adopted invites the reader to
explore, for the first time, the whole of the Taoist canon in a historically meaningful
chronological framework and by categories corresponding to the needs of modern
scholarship.

The funding and institutional organization of the Tao-tsang Project were coordi-
nated by the European Science Foundation. The editors wish to express their deep
appreciation of the Foundation’s decisive role in this multinational undertaking. At
different stages, we were generously helped by the many colleagues and collabora-
tors named in the introduction. Here I would like to acknowledge my personal debt
to Mrs. Shum Wing Fong % 3k 7 of the library of the Institut des Hautes Etudes
Chinoises, College de France, for her painstaking assistance provided over the years.
The Institute for Advanced Study of the Royal Netherlands Academy of Arts and
Sciences opened its resourceful and congenial facilities to both editors to work on this
project, myself as fellow-in-residence in 1996—97. Finally, I am honored to record in
this place our gratitude to Mrs. Monique Cohen, curator of oriental books and manu-
scripts, for permission to reproduce the illustrations from the Ming edition of the
Daozany in the Bibliotheque nationale de France. Our special thanks go to Mr. Alan
Thomas, editorial director for humanities and sciences at the University of Chicago
Press, with his expert staff, and to Professor Anthony C. Yu of the Divinity School,
University of Chicago, for their unfailing support in seeing this work into print.

Franciscus Verellen



USER’S GUIDE

STRUCTURE AND CONTENT

The Companion assigns an entry to each work in the Daozang. The works are identi-
fied by their full titles and by “work numbers” in the sequential order of their original
appearance in the Ming canon.

For the intents of this Companion, the works in the Ming canon are grouped here
in categories based on historical principles. In the first place, all works are assigned
to one of three periods: (1) Eastern Zhou to Six Dynasties; (2) Sui, Tang, and Five
Dynasties; or (3) Song, Yuan, and Ming.

Within these chronological divisions, the classification follows a typological scheme
that applies roughly the same structural pattern across the different periods. For each
period, a first distinction is made between texts in general circulation (A), and texts
in internal circulation (B). Within the category A, the texts are classified according to
subject, whereas in category B the framework is determined by the orders, schools, or
textual traditions to which the works belong. The principles for the grouping of the
texts by major categories is further explained in the chapter and section introductions.
For an overview, see the tables of contents for volumes 1 and 2 and the classified title
index in volume 3. For further information on the historical and thematic arrangement
of the contents of the Ming canon for the purposes of this Companion, the reader is
referred to the general introduction, pp. 48-50.

In addition to the works included in the canon, a number of titles that are not or no
longer found as integral entities in the Daozanyg form the subject of separate entries.
These fall into two categories: (1) canonical works missing from the Ming canon that
can be recovered among the manuscripts from Dunhuang, identified according to
manuscript numbers in the respective collections Stein, Pelliot, and DX and (2) major
works that are anthologized in two collections contained within the Daozang (1032
Yunji qiqian and 263 Xiuzhen shishu) but do not feature as separate titles in the canon.
These are numbered by a combination of the work and first chapter numbers of the
anthology in which they occur (e.g., 263.26 Wuzhen pian denotes the edition of that
work preserved in 263 Xiuzhen shishu 26-30).

The Companion can be read as a historical guide to Taoist literature or as a classified
and annotated bibliography of individual works. To find the entry for an individual
work, the user is referred to the indexes described below under the heading Accessory
Materials.
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ENTRIES

Each entry consists of a heading, an article and, if applicable, a bibliography.

Heading. Set off from the main body of the entry, the heading comprises several
lines containing the following categories of bibliographic information:

1. The complete title as given at the beginning of the work

2. The length of the work in chapters (juan) or folios (fols.)

3. Attribution and date: the proper names of authors, commentators, and
preface writers mentioned at the beginning of the work (information on authorship
established by research in other sources is found in the main body of the article),
followed by courtesy names (zi %), styles (hao 5% ), and posthumous titles (sb7 &) as
applicable. This is followed by the date of compilation of the work or its prefaces, if
known, or the best available approximation in the form of authors’ dates or historical
period. Exceptionally, lacking all of these criteria, the work’s placement within the
chronological plan of the Companion indicates the editors’ best estimation as to its
date.

4. The work number according to the title concordance by Shi Zhouren [Kristofer
Schipper]| and Chen Yaoting, Daozang suoyin, followed by the serial number of the
fascicles in parentheses (fasc.) in the Commercial Press edition of 1926. Users of the
Yiwen yinshu and Xin wenfeng reprints of 1977 or the Sanjia edition of 1988 may
obtain corresponding volume and page numbers from the Finding List for Other
Daozanyy Editions in volume 3.

Abrticle. The main body of each entry focuses on the following items: translation
or paraphrase of the work’s title; details of provenance, authorship, and transmis-
sion, based on factual evidence from prefaces, postfaces, colophons, or bibliographic
sources; important independent editions outside the Ming Daozany; internal evidence
bearing on chronological relationships and affiliations with other works in the canon;
description of the nature and the purpose of the work, including a characterization or
brief summary of its contents.

Bibliggraphy. Here are included only references to studies that are exclusively or
substantially concerned with the subject of the entry. References concerning points of
detail appear in the text of the entry. All references are given in abbreviated form. For
full details, the reader is referred to the main bibliography in volume 3.

ACCESSORY MATERIAI‘S

In addition to the general index, the materials in volume 3 include:
Biographical notices. This section features short biographies of frequently mentioned
Taoists. In the main body of the work, their names are typographically set off in
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small capitals (e.g., TAo HONGJING, whose biography is found in volume 3, on page
1277).

Bibliography. This is a list of the complete references to primary and secondary
sources cited in abbreviated form throughout the Companion. In addition, selected
titles of general interest concerning the Daozang and the historical bibliography of
Taoist literature are included here.

Work indexes. The classified title index, work number index, and pinyin title index
each permit the localization of a work’s main entry in the Companion. The latter two
indexes list in addition all cross-references to works outside their main entries. For
the entries on Dunhuang manuscripts, the work indexes give the corresponding
manuscript numbers in the Pelliot (P.), Stein (S.), and St. Petersburg (DX) collections
in the place of Daozang work numbers.

CONTRIBUTORS

The list of contributors is found at the beginning of each volume. The authors of the
entries are indicated at the end of each article. The editors have endeavored to preserve
individual contributor’s translations and vocabulary to the extent that demands for
consistency and standardization throughout the Companion permitted. Biographical
notes on the contributors are found in volume 3, followed by lists of their respective
contributions identified by work number in the Daozanyg for articles and by section
number in the Companion for introductions.

OTHER CONVENTIONS

Selected Chinese terms have been left untranslated to allow for multiple meanings in
different contexts (e.g., qi) or, occasionally, for lack of a corresponding concept or satis-
factory translation (e.g., zhenren, fu). As terms adopted into the English vocabulary
of the Companion, these are printed in roman type.

All references to works in the Daozanyg, other than the title given in the main entry,
are in the form of the complete or abbreviated title in pinyin romanization, preceded
by the work number in italics (e.g., 690 Daode zhenjing zhu).
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GENERAL INTRODUCTION
Kiistofer Schipper

In the summer of 1406, ZHANG YUCHU, forty-third successor to the hereditary of-
fice of Heavenly Master, received an imperial prescript asking him to edit a complete
collection of Taoist scriptures and to present them to the throne.” Zhang, then forty-
five years old, was not only the most eminent among the Taoists of his time, but also
a recognized scholar and calligrapher.> Zhu Di %4 (1360-1424), who issued the
prescript for this collection, had only recently become emperor. From the beginning
of his reign (1403), he had ordered all the existing literature of his day to be collected
and copied out, in order that it might be preserved as the Great Compendium of the
Yongle Period (Yongle dadian 7k %5 K B ). His desire to have a complete collection of
Taoist books may well have been inspired by this preoccupation.

Similar Daozang i&j#k (Repositories of the Tao) had been compiled by earlier
Chinese dynasties, always under the authority of the Son of Heaven himself. As such,
these successive collections served not only to preserve the spiritual inheritance of
Taoism, but also to define and sanction the place that Taoism occupied within the con-
text of Chinese civilization. That the West referred to these repositories with the term
canon is, therefore, well justified. Today, only the above-mentioned Ming Daozany
has survived. All the earlier canons have fallen victim to the vicissitudes of Chinese
history.

As soon as ZHANG YUCHU received the Yongle emperor’s request, he started to
collect the works he deemed fit to be included. He may have found many of these
works in the library of his own temple on the Longhu shan #g 2 [1] in Jiangxi.* Some
works may have come from the imperial library, as, for instance, the imperial commen-
taries of the Daode jing & &8 (The Book of the Way and Its Power). The Yongle da-
dian also contained a great number of Taoist texts. The editing work took place in the
palace. The works were presented to the throne, examined by the appointed officials,

1. 1462 Huang Ming enming shilu 3.4a-b and 1232 Daomen shigui 2a.

2. See Zhang’s biography by Sun Kekuan $& 5 %, “Mingchu tianshi Zhang Yuchu ji gi
Xianguan ji WA ) K Gl 55 F 9] B E R SR 88 in Hanyuan daolun, 313—47. On Zhang’s activity
with respect to the Daozang, see below.

3. The Longhu shan Shangqing zhengyi gong | /& IE—& temple was rebuilt in 1299, and
a revolving library for the Daozang was installed in it. According to the Longhu shan Daozang
bei BE B2 | L1 :E BB (Chen Yuan, Daojia jinshi liie, 967) by Yu Ji [l £ (1272-1348), this collection
was much larger than the old one, the latter being, in all likelihood, the Zhenghe daozang ELFI
B, destroyed in 1281.
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and then either authorized to “enter into the canon” (ruzang Aji&) or discarded. It
took almost forty years, until 1445, for the canon to be completed. By that time, the
Yongle emperor had died and it was his successor, the Zhengtong emperor, who had
the collection printed in 1447. The canon, which bore the official name Repository of
Taoist Scriptures of the Great Ming (Da Ming daozanyg jing XA 18 i AT ), was there-
upon distributed to major Taoist centers, as the emperor’s gift.*

The Ming Daozany remains the last. The Qing dynasty (1644-1912) did not un-
dertake any endeavor of this kind. Instead, it sought to reduce the status of Taoism in
Chinese culture. The repressive measures instigated by the Manchu rulers and contin-
ued by their successors were so effective that in the 1920s only two or three copies of
the Ming canon remained extant. From these copies it was luckily reprinted in 1926 by
photolithographic facsimile process, allowing it to be preserved and making it avail-
able for the first time to a wider public.

The Ming canon comprises some 1,500 different works.* These works vary from
only a few pages to several hundreds of scrolls (juan %) in length.® The texts vary
not only in size, but also in form and subject matter. The Ming canon contains many
different categories of writings. One would expect these categories to cover mostly
mystical or scholastic works, but in fact these writings are in the minority. Although
the philosophical texts of Laozi # ¥, Zhuangzi #t ¥, and others, together with their
numerous commentaries, figure prominently in the Daozany, they do not amount to
more than some 200 titles. Other subjects that readily come to mind when one thinks
of Taoism, such as alchemy and Tending Life (yangsheny #£) practices, including
medicine and dietetics, are also represented by many hundreds of texts. Yet these texts
also do not constitute the most important part of the canon, and neither do the works
on cosmology and hagiography. The place of preeminence, in terms of ranking and
volume, is given to liturgy. This vast category comprises the scriptures to be ritually
recited, the hymns to be chanted, the memorials to be read, as well as the instructions
for meditation and visualization to be performed within the framework of the Retreat
(zhai B ) and Offering (jiao ) services. All in all, these works account for some 800
texts, more than half of the Ming canon. As to volume, these texts take up not less than

4. See VDL 38, 46, 58.

5. The exact number of texts depends on the method of separating certain works. In this
study we have 1,487, but this figure is open to revision. Some texts have separate numbers for
the table of contents and for the main text. These texts should normally be assigned a single
number. Others are in fact collections (congshu # & ) and should have multiple numbering. See
also below. »

6. On the more or less standard length of the juan, see VDL 60—61. A juan in the Ming canon
averages approximately 7,000 Chinese characters.
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3,000 juan, out of a total of 4,551. Ritual is as central to the canon as it is to Taoism
itself. A strong link ties scriptures to ritual in Taoist history, and this relationship has
influenced the way Taoism thinks about texts, as well as about writing in general.

Scriptures are essential to the transmission of the Tao, as shown in the founding
myth of Laozi, the keeper of the books, who on his departure from this world trans-
mitted the Daode fing to the guardian of the Pass. This revelation marks, for Taoism, a
beginning or a renewal, a new covenant with the Tao and with all beings. The Daode
Jing, like many other Taoist texts that were to follow, does not contain any personal
names, place names, or dates that would allow it to be reduced to a temporal context.
The message of these writings is meant to be universal, yet it is considered accessible
only to those apt to receive it. As the Daode jing (chapter 41) states so forcefully: when
inferior people laugh at the Tao, they prove thereby its very value; only superior people
can understand it and put it into practice.

That the transmission of the Tao is a matter of initiation is clearly perceptible in
the Zhuangzi. A great many of its stories concern the passage of the true Tao from
master to disciple. These roles are played by a great variety of historical, semihistorical,
mythical, and allegorical persons.” These stories of transmission make important dis-
tinctions, between those who are apt to be initiated and those who are not,* between
Taoism and shamanism,® between Zhou sacrificial religion and the initiates of the
search for Long Life, between those bound by the outer values of human society and
those who have chosen freedom by realizing that the entire universe is within them-
selves.” As a fundamental paradox, that which holds “those who love the Tao” together
and founds their institutions is each person’s individual relationship to the Tao.

In the hagiography of the immortals that developed along with their worship in the
late Warring States (475—221 B.C.) and early Han periods (206 B.C.-A.D. 220), initia-
tion is again a central theme. There is also growing evidence that the places of worship
of a given immortal saint became organized in regional or even national networks.?

7. One of the main themes of the Zhuangzi is the conversion of Confucius by Taoist sages,
and the conversion by Confucius of his own disciples.

8. See, for instance, the story of Niiyu % {# and Nanbo Zikui #§ {H ¥ 3% in chapter 6.

9. This is one of the meanings expressed in the story of Liezi 51|, his master Huzi 7%+,
and the shaman in chapter 7.

10. This is a recurrent theme in stories about animals that would rather not be used for sac-
rifice and about ancient trees that survive because they are useless.

11. See, for instance, the dialogue between Jianwu /§ & and Madman Jieyu 4 4% 8 in chap-
ter 7.

12. See Schipper, “Dao yu wu ;&85 in Daojia wenhua yanjiu 38 SALFZE 15 (1999):
399-403.

13. On the worship of Tang Gongfang, see Schipper, “Le culte de 'immortel Tang Gong
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There is no evidence, as yet, that the adhesion to these communities entailed specific
rites of passage. Future discoveries, especially through archaeology, may yet contrib-
ute to our knowledge in this field. After all, most of what we know from the religious
associations of the ancient Mediterranean world comes from dedicatory inscriptions
and tesserae.™

In the institutionalized Taoism of medieval times, adepts were initiated and or-
dained through the ritual of the transmission of scriptures. As we shall see, the very
way in which the Taoist canon became organized bears witness to this fact. Its later
division into seven parts, called the Three Caverns and the Four Supplements (sandong
sifu = il /9§ ), was originally conceived to correspond to the successive stages on the
way to the ultimate union with the Tao or, to put it otherwise, to establish the grades
of the Taoist hierarchy. We will return to this question later. The vast majority of the
books in the Daozany are those that in principle should be transmitted only within the
framework of initiation and ordination. This method of transmission is a typically Tao-
istinstitution called ke £} (literally, “classification”), and the liturgical tradition through
which it is enacted is the keyi £} 3 (literally, “the ritual of classification”). The texts that
are transmitted in this way can be found only in the Taoist canon or, mostly in manu-
script form, in the private possession of Taoist masters who, as a rule, do not transmit
them to outsiders. Before the commercial reproduction of the Ming canon of 1926,
these texts were normally not available in general libraries.” Not all works contained
in the canon were, however, subject to ritually prescribed transmission. Most writings
by philosophers, doctors, historians, and the like, were intended for everybody and
thus circulated freely. These texts can therefore also be found outside the canon.

The distinction between books in general circulation and those whose distribution
was ritually restricted is of great importance for the study of Taoist literature. In the
present work these books have therefore been separated into different categories. The
bibliographical problems for the two categories are not at all the same. Research on
ancient catalogues and early editions, which constitute the main tools of sinological
bibliography, is feasible only for those books in the Taoist canon that were in general
circulation. This traditional approach based on external criteria is of little help for the
identification and dating of scriptures in restricted circulation. For these texts, we
developed a methodology that corresponds to what may be called “internal textual
criticism.” This method traces quotations and identical text passages and searches for

fang) in Cultes populaires et sociétés asiatiques, ed. Alain Forest, Yoshiaki Ishizawa, and Léon
Vandermeersch (Paris: Harmattan, 1991) 59—72.

14. See, for instance, J. T. Milik, Dédécaces faites par les dieusx: (Palmyre, Hatra, Tyr) et des thiases
sémitiques i I'époque romaine (Beirut: Institut frangais d'archéologie de Beyrouth, 1972).

15. This fact is strikingly illustrated by the VDL bibliography.
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datable elements such as specific names and terms and—with due precautions—the
use of stylistic and linguistic criteria. These internal criteria can be used to construct
relative chronologies consisting of dates terminus ante quem and terminus post quem,
which then, whenever they can be linked to some clearly datable source, may be trans-
formed into a fairly accurate absolute chronology.

Between the two categories of texts, there is some inevitable overlap: the Daode
Jing, always a book in general circulation, became subject to ritual transmission in the
carly medieval Taoist ecclesia. The Yinfu jing BEFF#8, although no doubt originally
intended as a text for initiates, became a work in general circulation. These instances
of overlap, however, remain limited, and we may say that, by and large, the two cat-
egories are mutually exclusive. A work in general circulation normally does not even
quote a work in restricted distribution, and vice versa.

The distinction between these two categories of texts is important not only for
bibliographical reasons but also because of the particular nature of the works in limited
circulation. It is the liturgical institution of the keyi that has regulated the transmission
of Taoist writings and that has been the primary factor in setting them apart from the
mainstream of Chinese literature and creating a separate canon for them. Other histor-
ical developments, such as the “parting of the Way” between Confucianism and Tao-
ism in early imperial China, as well as the influence of Buddhism, have been equally
instrumental. Many of these factors have yet to be studied in detail, and a number of
questions that could be raised in this respect remain, for the time being, unanswered.
Yet the enduring presence and virtually uninterrupted development of an independent
Taoist canon is a fact of such magnitude and importance within the general context
of Chinese culture that we have to make an attempt to explain how this canon came
about, even if the account we can give here is necessarily tentative and incomplete.

THE HISTORY OF THE TAOIST CANON
BEFORE THE MING DYNASTY

Many questions related to the origins of what we now call Taoism—the search for
personal salvation and the lore of the transcendent xiaz {|l| (immortals); the exact na-
ture of the Huang-Lao # % (Huangdi and Laozi) persuasion of the Warring States;
the fangshi 75 1 religion of the early imperial period—remain basically unanswered.
For all we know, these forms of thought and practice, which evoke the mystery reli-
gions of ancient Greece and the Hellenistic world, did not originally constitute a sepa-
rate entity within Chinese society, although the ritual practice of adepts may well have
been distinct from the public religion of the Zhou dynasty and its blood sacrifices. In
the “Tianxia X ” chapter of the Zhuangzi, which presumably dates from the late
Warring States period and contains a survey of different schools, the term daoshu &



[6] General Introduction

fii7 (the arts of the Tao) is used not just for the thought of Laozi, but for all schools.
The teachings of Lao Dan ¥/ (Old Long Ears) and his disciple Yin Xi # &, the
guardian of the Pass, are singled out as representing the most mystical of all ways of
thought and are listed alongside other teachings, including those of the Confucians
(Rujia fF ZR).

The term Daojia & 5K itself does not occur in pre-imperial times for any school of
thought then current, like Mojia 58 %, Fajia £ 5%, and so on. We encounter it only at
the time of Han Wudi (r. 140-87 B.C.). Its appearance coincides with the emergence
of the new syncretistic Confucianism as the imperial orthodoxy. It should be noted
that the term Huang-Lao, which until then was generally used in the context of the
mysteries of Laozi and the worship of the immortals, tends to disappear at about the
same time that the term Daojia appears, and it may be that the latter was intended to
replace the former. In Taoist literature from the Han period until the Tang (618-907),
however, the term Huang-Lao continues to occur frequently in all kinds of contexts.
More research needs to be done on this question.

Sima Qian 7] 5 (145-86 B.C.) uses the term Daojia in his biography of Laozi.*
He stresses the mystical and esoteric nature of the teachings of the Old Master but
does not give any information on any institutions of the “school” (literally, “family”) of
the Tao. As for Liu Xin’s B #k Oslsie 0, the earliest bibliography in Chinese history
(6 B.C.), it also lists the Daojia philosophical works alongside those of other schools as
a part of the literature of the time, without giving to Taoist texts any special status.

Many misunderstandings persist concerning the term Daojia, and this may be a
good place to attempt a clarification. It has become a sinological dogma to distinguish
between the so-called Taoist school (Daojia & 5% ), said to have produced the classical
mystical texts (although the term, as we have seen, occurs only later), and the so-called
Taoist religion (Daojiao i #{), often said to have begun in the Later Han period. The
successive Daozang never made this distinction. When we look at the way the terms
Daojia and Daojiao occur in the texts preserved in the Ming canon, we see that they are
practically synonymous and interchangeable. There are instances when philosophical
texts are considered part of Daojiao and when religious movements —for example, the
ecclesia of the Heavenly Master (Tianshi dao K fffii ) of the Later Han period—call
themselves Daojia. The distinction between Daojia and Daojiao that we find today in
sinological literature did not originate within Taoism itself and cannot be related to
the difference between texts in general and texts in restricted circulation. The distinc-
tion originated with outsiders” and is flawed by the erroneous assumption that jia

16. Shiji 63. The mythological antecedents of Sima Qian’s narrative are clear.
17. The theory was propagated by Zhu Xi 4 & (1130-1200). See his “Lun daojiao i 38 £,
Zhuzi yulei 125.3005.
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necessarily means “philosophy” and jiae, “religion” The distinction has no taxonomic
value and serves no other purpose than to divide Taoism into an acceptable and a
disdained form—to fundamentalist Confucians. It is therefore tainted by prejudice.
Every religion has the right to define itself without outside interference, and Taoism
should be no exception. As long as Taoism itself does not distinguish between the
Daojia and Daojiao, and moreover considers that its mystical thought and its liturgical
practice belong together, we should follow suit. That Taoism did evolve in time and
that new forms did appear is only natural. It is to this historical dimension that we
now return.

Wang Chong’s Daozang

According to our present state of knowledge, it does not seem that in ancient
China the teachings of Lao Dan and the tenets of the Huang-Lao persuasion were in
some way marginalized and their followers given a place apart in society. Only in the
Later Han period do we find forms of polarization and separation, which appear in
the context of the emergence of syncretistic Confucianism as the dominating ortho-
doxy. Later Han Confucianism successfully absorbed and integrated all other ways of
thought—such as that of the Mohists, the Legalists, and the Cosmologists—with the
exception of Taoism. That the new imperial orthodoxy borrowed much from Taoism
is well known, yet the Confucian search for universal legitimacy is one of the major
factors in its own hostile stand toward, and therefore gradual estrangement from, the
living religion of its times.

This growing Confucian partisanship is noticeable in the Lunheny i # of Wang
Chong E7E (27-ca. 100). Much of the argumentation of the Lunkeng centers on the
questions whether the supernatural existed and whether the beliefs current at the time
had any value. Wang Chong’s aim is to distinguish Confucianism from the beliefs and
practices of the fangshi 75+ and daoren ;& A, which he assimilates explicitly with
Daojia. Nowhere is this assimilation clearler than in chapter 24 of the Lunkeng, on
“The Spuriousness of the Tao” (daoxu J& [ ). Wang begins by quoting “the works of
the literati” (vushu {f; ) that contain stories about Long Life and immortality that
are completely irrational and do not agree with the tenets of Confucianism but belong
to the teachings of Taoism. He criticizes the search for salvation through physical
practices and alchemy and declares that the Way of Lao Dan for transcending the
world is unworthy of credence.® Wang Chong wishes to remove everything related
to Daojia from the true Confucian tradition as he understands it, which suggests that
at the time the two traditions were still intimately intertwined and that Wang Chong
wanted them separated.

18. Lunheng 7.313-38.
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That is not to say, however, that Wang Chong wished to do away with Taoism
altogether and exclude it from the culture of scholars. During the Later Han period,
the palace library was situated in a building called the Eastern Belvedere (Dongguan
B ). Tradition had it that this building once housed Laozi, when he was keeper of
the archives (zhuxia shi # T 5% ) under the Zhou. Hence the place was sometimes
called “Mr. Lao’s library” or “The Mount Penglai [i.e., paradise] of the Daojia Wang
Chong concurs by saying that although the post of librarian was a minor one, this
library was nevertheless a state-sponsored Taoist repository (dianguo Daozany 32 5] &
j#% ) and was useful to allow superior scholars (tongren i A) to acquaint themselves
with it.*> Here we have, to my knowledge, the first occurrence of the term Daozany
in Chinese literature. Moreover, the definition given here to the expression resembles
that of the Daozanyg of later times: a repository of books that, while part of Chinese
culture as a whole and placed under the aegis of the state, nevertheless belonged to a
special domain and formed a separate body of literature.

Ge Hong’s Catalogue of Taoist Books

The Baopu zi neipian ¥t F AR of GE HONG (283-343), and its ardent plea
that the search for immortality of the Daojia be taken seriously, must be seen in the
context of the above-mentioned Confucian and Taoist controversy. Ge describes his
work as “speaking of things like divine immortals and their drugs, demonic beings
and their tricks, Tending Life and longevity, expelling evil and averting calamities; it
[therefore] belongs to Daojia™* Although Ge’s treatise postdates the institutionaliza-
tion of the Tianshi dao, it is based on a form of Taoism that is in fact more ancient.”
When he wrote it in the years around 310, the Tianshi dao had not yet penetrated, it
seems, to southern China where Ge lived. The practices Ge describes in such great
detail are in fact closer to the Han Taoism criticized by Wang Chong, whose Lunbeny
Ge had read.» GE HONG’s arguments in favor of the Taoist search for immortality
mainly through alchemy are very much directed at countering skeptics like Wang and
his followers.

GE HoNG devotes a whole chapter (19) of his book to the bibliography of Tao-
ism as he knew it. As for the books listed in his catalogue, Ge claims that his master,
ZHENG YIN, had originally obtained them from Ge’s own ancestor GE XUAN (tra-
ditional dates, 164-244). The bibliography lists approximately 300 different works

19. See Schipper, “Le monachisme taoiste”
20. Lunhenyg 13.604-s.

21. 1187 Baopu zi waipian 50.3a.
22. This point has been made by Strickmann in “The Mao Shan revelations,” 135.

23. See 1187 Baopu zi waipian 43.4b.
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amounting to some 670 juan. In addition to these works, Ge lists some fifty-five talis-
mans or collections of talismans. How many of these he had actually copied or knew
only by title remains uncertain.

GE HONG’s list is the first extant catalogue exclusively devoted to Taoist books. Yet
it would seem that it did not result from the wish to create a canon but proceeded
from the opposition between Taoism and Confucianism. Ge’s other work, the Baopu
zi waipian HIFHF91 5, is entirely devoted to Confucianism. As regards the ritual
transmission of the Taoist texts, Ge gives us some important details. Apart from em-
phasizing time and again that they should be given only to those who are worthy, Ge
tells us, for instance, that his master ZHENG YIN said to him:

Among the Taoist books, none are more important than the Inner Writs of the
Three Sovereigns and the Image of the True Form of the Five Sacred Peaks.* The
immortal officials and superior persons of old treasured their methods; those who
did not have their names inscribed among the immortals were unable to obtain
them. They can be transmitted only once in forty years, and at the moment of the
transmission, after having daubed one’s lips with [sacrificial] blood, an oath [of
secrecy] should be sworn and pledges given for the covenant.

There are a number of similar passages in the Baopu zi neipian, some giving concrete
information about the kind of pledges to be offered, the oaths to be proffered, and so
on. They constitute the first references we have of what may have been a much older
ritual tradition of initiation.>* However, while publishing a catalogue of Taoist books,
GE HonG did not yet make distinctions among these texts as to which were “canoni-
cal” and which were not. In fact, concerning the many handbooks and methods for
meditation, GE HONG writes that there were thousands of different kinds, “yet all
have their efficacy!”™”

The Canon of the Early Taoist Ecclesia (Zhengyi fawen I — i 37)

In the preceding paragraphs, we have seen that it was the Han Confucian rejection
of Taoism that provoked the separation between the two traditions. Taoism did, how-
ever, also have a natural tendency to exclusiveness owing to the esoteric nature of its
initiation, and this tendency certainly was reinforced by its relationship to Confucian-
ism. One of the cornerstones of the Tianshi dao is the rejection of the worship of the

24. On these texts, see Schipper, “Gogaku shinkei zu?”

25. BPZ 19.308.

26. On the ritual for trasmission of these texts, see Dunhuang manuscripts Stein 3750 and
Pelliot 2559 and 1281 Wuyne zhenxing xulun.

27. BPZ 18.297.
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Six Heavens (liutian 752K ), a term that, in Han Confucianism, denoted the pantheon
of saints and gods of the state religion. These figures were branded as abominable
demons, filthy and treacherous powers, whose reign had come to an end with the
new covenant that Lord Lao # # had made with his vicar on earth, Zhang Daoling
jRiE[E, in A.D. 142.% The proscription of Confucian divination text and their related
practices is documented in the early set of precepts for libationers, the Taishang Laojun
yibai bashi jie X _I#E— 5 /\ 7. Also within Taoist literature, certain distinc-
tions appear between books that adepts should read and those they should not. The
Rules Governing the Family of the Tao (Dadao jialing jie K38 5% 55 7%, in 789 Zhengyi
fawen tianshi jinofie kejing, a document that can be dated A.D. 255), has the Heavenly
Master say to his followers:

None of you, who should apply yourselves entirely to what is good, accept the
words of the scriptures. Instead you transmit to one another what is heterodox;
you are familiar with falsehoods and reject the truth. I formerly made a list of un-
principled and heterodox writings, and ordered them all to be destroyed. But the
libationers lacked [moral] strength, and hid these writings in secret places, so that
they continue to exist until the present day. The students of these latter days revel
in superficial words; they point to the false and call it true. All this contravenes the
interdictions of Heaven. Those who do this shall suffer and never obtain grace.*

The scriptures that were transmitted within the Tianshi dao were, as far as we know,
the Daode jing and the Taiping jing K F#8. The ecclesia also had its own writings.
These writings appear to have been, for the most part, purely ritual in nature and
linked to the initiation of the members of the communities, at different stages in their
life.” These writings consisted mainly of cosmic diagrams and signs (z» [, fis 7F )
symbolizing divine powers.** The graphic representations were accompanied by texts
that identified the transcendent powers, giving their names and sometimes their ap-
pearance, in order to guide the adept in invoking them mentally. These documents
were called registers (/» £%), and the sacred texts thus transmitted were called ulu [
% or fulu 4% To these texts could be added the ritual for transmission, the rules to
be observed by the adepts who received the text, the story of its origins, its transmis-
sion, and its efficacy. Other materials, such as instructions for meditation, rules to be
observed, and models for the petitions (zbang ) to be presented to the divine agents,

28. See the introduction to part 1.B.1.

29. Preserved in 786 Taishany laojun jingli (third century?).
30. Dadno jialing jie 17a.

31. See Schipper, “Taoist ordination ranks.”

32. Such as the above-mentioned Wuyue zhenxing tu.

General Introduction [ 11 |

could also be added. So, from the core of the cosmic diagrams or the revealed text
whole scriptures developed, which, for the Taoists, retained the sacred quality of a /u.
As mentioned, the Tianshi dao used and transmitted not only its own holy writings of
the One and Orthodox Covenant with the Powers (zhengyi mengwei 1 — 83 &% ), but
also the Daode jing. This fundamental book of Taoism had been made into the Text
in Five Thousand Characters, giving it the status of a cosmic writing expanded from
the symbolic number five.

The early Heavenly Master ecclesia united its own texts under the title of Zhengyi
fawen TE—1% 3L (Statutory Texts of the One and Orthodox [Ecclesia]). When exactly
this unification took place we do not know, but it is certain that this Heavenly Master
canon existed in the Six Dynasties period, because a text from the Zhengyi fawen is
quoted in the Wushang biyao f |55 (ca. 563). It is thought that the Zhengyi fawen
at one time counted no less than roo different texts. As shown by the status given to
the Zhengyi Statutory Texts in the later Daozanyg, this collection represents the core
liturgical tradition of Taoism.

The Books of the Three Caverns (Sandonyg jing =A%)

Many of the prominent families that fled from the north to South China follow-
ing the invasions of the nomadic Central Asian peoples in the early fourth century
belonged to the ecclesia of the Heavenly Master.** These families spread the new form
of liturgical Taoism also in the south, where, as we have seen, it was still unknown to
GE HoNG a few decades earlier. That this endeavor was successful is borne out by the
fact that the aristocratic Xu gF family of Jiankang 2 (Nanjing), the main recipient
of the revelation of the Shangqing /& scriptures by YANG X1, around 360 adhered
to the Tianshi dao. As to the legendary matriarch who was at the origin of the Shang-
qing revelation, WE1 HUACUN, she was reputed to have been a libationer (sijin %%
{#) of the Heavenly Master ecclesia. Moreover, the liturgical Lingbao scriptures that
were revealed a quarter of a century later to GE HONG’s grandnephew GE CHAOFU
contain many elements from the rituals of the Way of the Heavenly Master.» As for
Lu X1UJING (406-477), who made the first inventory of the canonical scriptures of
the Three Caverns (see below), we know from his writings that he belonged to the
Tianshi dao.>

At the same time, these scions of aristocratic families in the south were heirs to the

33. WSBY 46.16b-18a.

34. See Strickmann, Le taoisme du Mao Chan, 341F.

35. Such as the rites for the consecration of the incense burner and the presentation of me-
morials, etc.

36. See 1127 Lu xiansheng daomen kelsie.
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no doubt older and perhaps more refined Taoism of the “arts of immortality” transmit-
ted by GE HoNG. It may well be that this xian Taoism was at first rejected by the new
masters who came from the north.” If that is so, this old form of Taoism may have
experienced some kind of rehabilitation through the new revelations.

Best known are the texts of the Shangqing jing L 7518 revealed to YANG X1 in the
years 364—370.* They amount to some forty complete books and many fragments that
were collected into such famous compilations as the Zhenyao E 3% . Also important
and most influential are the texts of the Lingbao jing & B 1%, received by GE HONG’s
grandnephew GE CHAOFU around 400.* Soon YANG X1 and GE CHAOFU found
many epigones who added similar works to those they had received, thus greatly
increasing the stock of newly revealed texts. It is in this corpus that the hypothesis of
the “rehabilitation” of southern Taoism is most easily verified. It has been shown that
many Shangqing and Lingbao scriptures were inspired by books that were mentioned
by GE HONG.** Most of these scriptures, especially the Shangqing, were beautifully
written, in contrast to the texts of the Zhengyi fawen. As a result, they have exerted a
great influence on Six Dynasties and Tang literature. They were also given a prominent
place in the Taoist canon.

The wave of revelations was by no means limited to these famous works. Other
works of a different kind but certainly no less important had appeared at the turn of
the century in the Jiangnan area. These works were, in the first place, the Dongynan
shenzhou jing e i £ JL 48+ and the similarly influential but now partly lost Shengxuan
neigino jing 7 3% NWHAE. The Dongyuan shenzhou jing is a vast apocalyptic prophecy
anchored solidly in the Heavenly Master tradition. Here the charisma of the newly
revealed books is expressed most explicitly. The newly revealed books are called the
Scriptures of the Three Caverns (Sandony jing —3@#R), or often simply The Three
Caverns. These texts, the Dongyuan shenzhou jing says, “circulate from now on; all true
adepts receive them” (2.4b), in the Middle Kingdom (7.1a). These texts were to be kept
and recited in the dioceses (z/ &) so that the people could be healed and protected
against the onslaught of the demon armies that would come to exterminate evil per-
sons in this world. The Scriptures of the Three Caverns comprise the Shangqing, the
Lingbao, and the Sanmei =B (i.e., samadhi) scriptures, the latter being a different
name for the Dongyuan shenzhon jinyg itself (see 5.4a and 8b).

37. See Strickman, “The Mao Shan revelations,” 131-39.

38. See the introduction to part 1.B.2.

39. See the introduction to part 1.B.3.

40. See Bokenkamp, “Sources of the Ling-pao scriptures,” and Schipper, introduction to
Concordance du Houang-t'ing king.

41. At least the original ten juan. See Mollier, Une apocalypse taoiste.
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From the term Sanmei, as well as from many other textual elements, both in the
Lingbao and in the Dongyuan texts, Buddhist influences are manifest.+* Ofuchi has
rightly pointed out that the period of the revelation of these new scriptures coincides
with that of the massive introduction and translation of Buddhist texts in North
China, notably by such scholars as Kumarajiva (350-409).# Like the Buddhist sitra,
the Sandong scriptures were supposed to come “from the West” At that time, many
Chinese considered Buddhism to be a foreign form of Taoism, and there was a belief
that the Buddhist texts introduced by the sramana had been originally written by
Laozi after his departure for the West.** When these texts were instead found to be
quite different and not Taoist at all, and were claimed by the Buddhists as their own,
a “nativist” reaction ensued, resulting in the creation of a comparable Taoist literature
of true scriptures (zhenjing EA8). As for the methods by which this was effected, we
know that trance techniques played an important role.

Ofuchi has also shown that, contrary to a commonly held view, the term sandong —.
{d (Three Caverns) did not derive from the Buddhist Tispitaka (three receptacles), but
had quite a different signification. The concept was in the first place cosmological. One
of the most important and influential definitions of sando‘ng occurs in an early Lingbao
text.* It starts out by describing the cosmic eras that preceded our present world and
that were governed in succession by the Three Treasures: Tianbao K #, Lingbao &
%, and Shenbao I # . These treasures represented the Three Primordial 47 (pneu-
mata). They originated in the Three Caverns and the Three Pure Ones (sanging —
78 ). From this fundamental triad, the whole universe (the ten thousand beings) was
created.*® Here, then, we see that the Three Caverns correspond to the primordial
chaos that engendered the three original pneumata.*” The idea that writing appeared
spontaneously with the creation of the universe as the beginning of all phenomena is
a traditional Taoist belief. It was further elaborated in the Lingbao scriptures. These
primordial characters were considered to be the True Writs (zhenwen (& ), and their
manifestation at the beginning of time is recalled until today, each time a Taoist ritual
area is installed:

42. See Ziircher, “Buddhist influence on early Taoism?” Buddhist influence is remarkably
absent in the Shangqing jing.

43. Ofuchi Ninji, “The formation of the Taoist canon.” 253—57.

44. We cannot enter into the important issue of the “conversion of the barbarians” (huahu
1k#H) controversy here. See Ziircher, The Buddhist conquest of China, 288—320.

45. 318 Dongxuan lingbao zivan jiutian shengshen zhangjing 1a.

46. Ofuchi’s conclusion that the Three Caverns were assimilated with the Three Vehicles of
Buddhism is based on sources of a later date (see below).

47. On this cosmogony, see the introduction to part 1.B.1.
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The True Writings,

Heavenly treasures in vermilion writing on jade tablets,
Were born before the Original Beginning,

In the middle of the Void Caverns.

The universe had not yet taken root,

Sun and moon did not yet shed their radiance.
Obscure! Dark!

No originator!

No lineage!

When the marvelous writings appeared, they gathered and mingled,
Now present, now absent.

Yin and yang nurtured them into distinctness,

The great yang assisted them in obtaining brightness.+

The appearance of all these new texts during the fourth and fifth centuries was a major
turning point in the history of Taoism. The nature of the writings is complex. On the
one hand, the fact that they are all, or nearly all, of mediumistic origin may reduce
their importance in our eyes. However, once we study them carefully, we see that
they combine different and sometimes contradictory elements: the old Taoism of the
south with the liturgical institutions of the Tianshi dao from the north; the doctrines
of Buddhism that conquered China during that time and the most traditional and
ancient cosmology of China proper. In elaborating this multiple synthesis, the books
of the Three Caverns recentered Taoism and at the same time created the conditions
for the development of its canon.

Lu Xiujing and the Canon of the Three Caverns

Lu X1UJING served as Taoist master at the court of the Liu-Song dynasty (420-
479). In 437 he presented, at the request of the emperor, a list of “genuine” Taoist
scriptures.*” Indeed, since the appearance of the new texts, not only the true heirs to
the legacy of GE HONG had “received” holy texts, but many others as well. Hence the
necessity that someone knowledgeable and of undisputed religious authority establish
an inventory of scriptures to be considered as canonical. This Catalogue of the Scrip-
tures of the Three Caverns (Sandong jing muly =@ B #%) comprised, apart from
the above-mentioned Shangging and Lingbao texts, also a book, or more probably
a set of talismans, called the Writ of the Three Sovereigns (Sankhuang wen = 2 ).
This document, originally the pride of the library of GE HONG (see above), had been

48. Lingbao ritual for the consecration of the altar. See Schipper, The Taoist body, 871F.
49. This is the date of the preface to the Catalogue of Lingbao Scriptures (Lingbao jingmu
xn AR H FF), preserved in YJQQ 4.4a—6a.

g
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“rediscovered” by BAO JING (260-330?) during the Yuankang era (291-299) of the Jin
dynasty in a cave on the Song shan & [1]. BAO JING was the governor of Nanhai F
## (modern Canton), as well as GE HONG’s father-in-law.*® He was also the master
of the famous hermit Xu MaATI, the elder brother of Xu M1, the main recipient of the
Shangqing jing. Thus, BAo JING’s “discovery” of a “new” version of the Sanhuany
wen may in several respects be considered the forerunner of the wave of “revealed”
rewriting of ancient texts that produced the Shangqing and Lingbao scriptures. This is
the reason Lu X1UJING attributed one of the divisions of his Catalogue af the Three
Caverns to BAO JING’s scripture. The catalogue therefore looked like this:

1. Dongzhen {f| (& (the Cavern [Penetrating] Truth),” containing the texts of
the Shangqing jing.

2. Dongxuan {[i % (the Cavern [Penetrating] Mystery), containing the texts
of the Lingbao jing.

3. Dongshen i ffi (the Cavern [Penetrating] Divinity), containing the texts
of the Sanhuang wen.

How many works were listed in each category is not entirely clear. According to the ex-
tant fragments of Lu’s catalogue, the Dongzhen division comprised thirty-four works
totaling forty-one juan, and the Dongxuan division twenty-seven works, possibly with
later additions by Lu’s disciple and successor SONG WENMING (ca. 550). As for the
Dongshen division, it appears to have been quite small, comprising only four scrolls
(juan) of what must have been essentially talismans and invocations.

More important, however, is the fact that in Lu X1UJING’s scheme, each of the
primordial caverns is associated with the revelation not just of cosmic writings but of
a particular group of texts. Each of these groups, moreover, had not only, as we have
seen, its particular history, but also its own characteristics.

The Shangqing texts concern almost exclusively Tending Life techniques, includ-
ing meditation, visualization, and (spiritual) alchemy. The practices they contain were
intended to be performed by the individual adept, as the highest and purest form of
self-cultivation, in the search of immortality.

The Lingbao texts were meant to be recited in a liturgical context. They are linked
to the Retreat (zhai ) and Offering (jiao ) rituals and contain many instructions
for the performance of these essentially collective religious services.

50. See the introduction to part 1.B.4. This story is independent from the tradition repre-
sented by GE HONG, so there is no reason to suppose that the Sanbuang jing mentioned by
him (see above) is the same text as that “discovered” by BAo JING.

s1. In Taoist scholarship, the concept of dong, cavern, is defined as tong J#, “to penetrate.”
See Daomen dalun 38 K& in YJQQ 6.1a.

52. See Ofuchi Ninji, “On Ku Ling Pao Ching;” and Lagerwey, Wu-shang pi-yao, 2221F.
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The Dongshen writings were used for “calling upon the gods of Heaven and Earth
and making them obey one’s orders. Their efficacy is fathomless; hence they were
given the name of shen (god, divine).™

In other words, the first division is concerned with the individual’s search for the
ultimate truth (zben [& ), the second with the mystery (vuan X ) of Taoist liturgy, and
the third is dedicated to intercourse with the gods (shen fifl) as practiced by groups
united in the worship of a particular deity. The texts that compose this part of the
canon bear this out. They contain not only talismans and spells, but also divination
techniques for predicting the future, at all times an important aspect of these cults.
Indeed, the Three Sovereigns, to whom the third (or Dongshen) division was de-
voted, were the most important deities of ancient China, and their veneration was
widespread even in the imperial period. As such they stand here for all these forms of
veneration, such as, for instance, the worship of the Five Sacred Peaks (wuyue 11 5#ft).

Lu X1UJING’s categorization goes much beyond a mere bibliographical classi-
fication. It aims at bringing together in one coherent structure the three main aspects
of any religious tradition: (1) the individual mystical search for transcendence, (2) the
liturgical celebration of the mystery, and (3) the worship of the deities, saints, and an-
cestors. LU XTUJING’s categorization provides a scriptural legitimization for each of
these. If we compare this canon with those of other great religious traditions, we read-
ily see that few of them have accomplished such a perfect integration. Lu X1UJING’s
three-tiered canon is a work of genius that allowed Taoism to develop and remain a
single tradition. Its multiple forms of practice did not result in any schisms. Its great
flexibility enabled it to survive many persecutions.

Yet Lu X1ujING did not include all the newly revealed scriptures of his time. As we
have seen, he left out the apocalypse of the Taishang dongynan shenzhou jing and other
major texts. A reason for these omissions is suggested by the fact that all the works
he did include were in some way or another linked to the texts of GE HoNG’s bibli-
ography. In this way, through the filiation with this undisputed patriarch of southern
Taoism, Lu established the canonicity of the new revelations.

Other texts not included in Lu X1UJING’s catalogue are those of the Heavenly
Master ecclesia. These texts were not excluded because Lu considered them unca-
nonical, but, on the contrary, because the Tianshi dao, to which Lu himself belonged,
already had its Zhengyi fawen 5+ Later, when the successors of Lu X1UJING compiled
a new canon, including not only the newly revealed texts classified according to the
Three Caverns system but also the older groups of texts, they gave the Zhengyi scrip-

53. Preface to the Three Caverns, in YJQQ 6.1b: i #fi & 73 i /., H oh AN, #E & af .
54. Compare Ofuchi Ninji, “The formation of the Taoist canon.” 265.
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tures of the Heavenly Masters the seventh division. As the last, and uneven, division,
it served as the single and universal foundation of the entire structure.

The Seven Parts

In the course of several centuries during the early middle ages, North and South
China underwent quite separate developments. As we have seen, only in the fourth
century did the Tianshi dao penetrate to the south. As for the newly revealed scriptures
of the Three Caverns, there is no evidence that they became known in North China
before the sixth century. Yet, in an ironical shift in ideology, the north, which had
been forcibly converted to state Buddhism in the early phase of the period of division
(fourth century), turned to Taoism in the middle of the fifth century, right at the time
Lu X1uyiNG compiled his Sandony jing mulu.* Thereafter, in the south it was Bud-
dhism that in turn established itself among the higher strata of society, which led to
the first official persecution of Taoism, during the Liang dynasty (502-557).

In the later half of the sixth century, the Northern Zhou dynasty (561-580) began
its drive for the unification of the empire. Searching for a faith that would assist him
in this ambition, Emperor Wu ultimately chose a form of state Taoism. Around 574,
against a background of anti-Buddhist measures, the emperor founded an academy,
named Tongdao guan i#iE#, purportedly for the study of the Three Religions
(sanfiao =#)) in order to show the fundamental unity of all doctrines, old and new.
For the first time, the equality of the Three Religions became official policy.* Such a
policy agreed with Taoism.” The daoshi of the Tongdao guan, under the direction of
WANG YAN (d. 604), were asked to make a critical appraisal of all Taoist texts. At the
same time, a vast summa theologicae of Taoism was compiled with the title of Wushangy
biyao in one hundred juan.® It mainly consists of citations taken from the Sandong
scriptures as codified by Lu X1UJING. It also refers to the Daode jing, the Zhengyi
canon, and the Shengxuan neijiao jing. There are four degrees of initiation and trans-
mission: (1) the Daode jing, (2) the Sanhuang jing, (3) the Lingbao jing, and (4) the
Shangqing jing, the last three stages being those of the Three Caverns of Lu X1UJING.
The Zhengyi ordination degrees are notably absent from this scheme, probably, as

55. This is related to the famous patriarch Kou QIANZHI (365-4438). See 785 Laojun yinsong
Jicjing.

56. See Lagerwey, Wu-shanyg pi-yao, 10-13. There is much confusion surrounding this episode
in Chinese history, making it difficult to give a more circumstantial account here.

57. Taoism formerly maintained that Confucius was Laozi’s disciple, and the Buddha the
latter’s avatar. Hence the Three Religions had a common origin in Laozi.

58. The WSBY and the history of its compilation are studied in detail in Lagerwey, Wu-shang
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Lagerwey has pointed out, for political reasons. ® There is as yet no trace of any other
ordination degree or classification system.

The work of collecting and collating the texts continued after the fall of the Zhou
under the Sui dynasty. The name of the Tongdao guan was changed into Xuandu
guan X ##. A manuscript of the Laozi bianhua jing ¥ T 8L discovered at
Dunhuang has a colophon indicating that it was copied in 612 under the supervision
of a master of the Xuandu guan, in order to be included in the imperial library.*° This
work must have been part of the general editorial effort undertaken at the Xuandu
guan. Moreover, this evidence shows that the work by WANG YAN and his colleagues
was no longer limited to the scriptures of the Three Caverns and the Zhengyi canon,
but had been extended to encompass such works as this popular text from the Later
Han period. The editors treated the primitive messianic text with much respect, as all
ancient and corrupt characters were copied verbatim.

According to the Buddhist polemical work Xiazodao lun % 3& i , by Zhen Luan &
&, which was presented to the court in 570, the Taoists of the Xuandu guan produced
a catalogue of the texts they had copied and edited. The entire collection amounted to
2.040 juan made from 40,000 sheets of paper.”

We have seen that WANG YAN and his colleagues pursued their work under the
Northern Zhou in an imperial foundation called the Tongdao guan 3# & # and that
this foundation was perpetuated by the Sui dynasty after the fall of the Northern Zhou
(in 581), when the Tongdao guan was renamed Xuandu guan. At some time, perhaps
during the Sui, Wang produced a new catalogue of the collection he had assembled,
called Sandong zhunang = {72 3%, in seven juan.® This catalogue is reputed to have
listed all Taoist works and books by the classical philosophers, but we do not know
how many juan it comprised.®

We may speculate on the possibility that WANG YAN’s catalogue was divided
into seven parts because it had seven juan, but there is no proof of this. The first time
we find reliable evidence of the way the enlarged canon was organized is in a work
named The Order of Succession of The Taoist Scriptural Legacy (1128 Daomen jingfa
xiangchenyg cixu), written by the patriarch PAN SHIZHENG around 680. After having

59. See Lagerwey, Wu-shang pi-yao, 32 and passim.

60. See Seidel, La divinisation de Lao Tseu, 59-60, and Ofuchi Ninji, Tonko dokys: Moku-
rokuhen, 325.

61. Xinodao lun in Guang hongming ji 9. See also the discussion in CGF 108-9.

62. Now lost. To be distinguished from the encyclopedia SDZN.

63. See CGF 108. Chen’s reconstruction, stating that the entire collection amounted to 8,030
juan, is confusing, and more so because titles of scriptures “not yet revealed” (weichu 7 H ) but
still hidden in the Three Caverns were included in the catalogues.
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introduced the cosmogony and the spontaneous birth of the primordial scriptures, he

says:
The first, the Cavern [Penetrating] Truth, is the Great Vehicle; the second, the
Cavern [Penetrating] Mystery, is the Middle Vehicle; the third, the Cavern [Pen-
etrating] Divinity, is the Lesser Vehicle. From all of the Three Caverns came the
Seven Parts: as Dongzhen, Dongxuan, and Dongshen [are the Three Ca?/crns],
so Taixuan A %, Taiping A 7, and Taiging K{# contain the auxiliary scriptures
(fujing Bi#%). Taixuan is auxiliary to Dongzhen, Taiping to Dongxuan, and Taiging
to Dongshen. The Three Auxiliaries together with [the Three Caverns] form the
Thirty-six Divisions (sanshiliu bu =+ 752 ).% The Zhengyi [One and Orthodox]
Covenant with the Powers (mengwei B &) is pertinent to all [the canon]. Together,
[all these divisions] form the Seven Parts.*

Thus, at some time during the Sui or the beginning of the Tang, the two canons, the

Zhengyi fawen of the Tianshi dao and the Sandony jing of LU XIUJING, were brought

together. All the surviving ancient texts were also brought into the Daozany, .and these

were given the status of “auxiliary scriptures?” This expression should be qualified. The

word fi fifi literally means “support pole but the expression “four supports™ has the

special meaning of the four ministers of state who surround the supreme ruler.*
The contents of these “auxiliaries” were as follows:

« the Tixuan bu + Z 4, being the highest class, contained the Daode jing, its
commentaries, and the works of later Taoist philosophers

« the Taiping bu K& was made up by the only recently “rediscovered”
Taiping jing in 170 juan) .

o the Taiging bu K& preserved all the old literature on alchemy, physical
exercises, and other Tending Life techniques, these being considered the Lesser
Vehicle of Taoism

« the seventh division of the Zhengyi bu I — i contained the Zhengyi fawen,
(Statutory Texts of the One and Orthodox [Ecclesia)). These, during the Tang,
amounted to 100 juan. The texts of the Heavenly Master ecclesia, “founded on
the Daode [jing], supportive of the Three Caverns, and encompassing the Three
Vehicles” were considered to be relevant (tongguan JEH) to the teachings of

the six other divisions.

64. On the Thirty-six Divisions, see Chen Guofu (CGF 252-57).

65. 1128 Daomen jingfa xiangcheng cixu 1.1b—2a.

66. This meaning also has a precedent in Taoism, where the Three Officials are supported by
Four Ministers. See 1016 ZhenXgao 19.12b: Sanguan sifs =6 V4 .

67. Zhengyi jingtu kejie pin E — R [ £} 7 4, in 1220 Daojino yishu 2. ma-b.
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The evidence that these seven divisions had the contents mentioned here can still be
deduced from the arrangement of 1430 Daozang quejing mulu (q.v.).

Much information about the initial composition of the Seven Parts, and especially,
the Four Supplements can be obtained from a cluster of related handbooks, called
cither Daomen dalun 386 K 3 5 Xuanmen [da] lun P [ K] #fi,% [Dongxuan ling-
bao] Xuanmen dayi [ 3% 8 B | 35K 28, or Daojino yishu 36 % 248 7 All of these
texts are interrelated and date from the early Tang, around 700. All quote, or are
attributed to, a certain Master Meng (Meng fashi % 1:£ifi), who, in one instance, is
identified as MENG ANPATI, a well-known court Taoist from the time of the empress
Wu Zetian (r. 684-704). One of these texts, the Daojiao yishu, twice quotes a catalogue
of Taoist works titled Yawes qibu jing shumu F4& -+ E 8 E H , attributed to the same
Meng fashi.

There have been many discussions about the identity of MENG ANPAI, author of
the Daojiao yishu and the above-named catalogue. He has erroneously been taken for
a daoshi of the Liang dynasty (502—s57).” This error has in turn induced many authors
to date the introduction of the seven-part classification system of the Taoist canon to
that same period, that is, about two centuries before it actually came into existence.
As a result, the history of the Taoist canon has been rendered so confused as to make
it almost unintelligible.

From the title of MENG ANPAY’s catalogue we can see that it was organized ac-
cording to the seven parts system. Not much else is known about this catalogue, but
the above set of texts give detailed information about the composition of each part
and its place within the structure of the entire canon. Interestingly, the texts in ques-
tion continuously quote the Zhengyi scriptures, or Zhengyi fawen, as the authority
on which this classification system was based. In some cases the complete title of the
text concerned is given as “The Chapter on Ordination Rites and Precepts Related to
[the Transmission] of Scriptures and Diagrams of the Statutory Texts of the One and
Orthodox [Ecclesia]” (Zkengyi fiuwen jingtu kejie pin TE.— % 18 B} 5 )7

68. This text is partially preserved in YJQQ 6.

69. Quoted in the encyclopedia SDZN 7.23a.

70. 1124 Dongxuan lingbao xuanmen dayi.

71. 1129 Dawjiao yishu; according to its preface, derived from the original version of 1224 Dong-
xuan lingbao xuanmen dayi.

72. The error derives from a faulty reference by Du GUANGTING in his preface to his 725
Daode zhenjing guangsheny yi as to the identity of “Da Meng? This mistake has been taken over
by Chen Guofu (CGF 1-4).

73. See 1129 Daojino yishu 2.11b.

&
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The Twelve Categories and the Thirty-Six Divisions

Patriarch PAN SHIZHENG, in the above-quoted text, mentions not only the orga-
nization of the canon into seven parts, but also the Thirty-six Divisions (sanshiliu bu
= 75).7* Here he refers to a further and more elaborate classification of the books
in the Daozanyg. That such an additional subdivision was necessary is evident when we
think of the bulk of different texts that now make up the Taoist canon. Indeed, above-
mentioned treatises such as the Daomen dalun, the Xuanmen dayi, and the Daojino
yishu all give the additional classification system of the Twelve Categories of texts (shier
lei + —%§), also called the Twelve Sections (shier bu + — ). When applied to each
of the Three Caverns, the Twelve Categories result in a total of thirty-six subdivisions
(whether this was actually the system PAN SHIZHENG had in mind remains to be
seen; we will return to this question later).

The Twelve Categories as defined by the Daojiao yishu and countless other sources
are as follows:

1. Fundamental Scriptures, Benwen 7% 3
2. Sacred Symbols, Shenfis #Ff

3. Exegeses, Yujue £ it

4. Diagrams, Lingtu & &

5. Annals, Pulu 3% #%

6. Precepts, Jieli i} f#

7. Solemn Rites, Weiyi & {3

8. Techniques, Fangfa 77 1%

9. Miscellaneous Arts, Zhongshu 5 i
10. Hagiography, Jizhuan i {4

11. Hymns, Zansony 38 8
12. Memorials, Binozon 3% %=

Many titles speak for themselves. The “Fundamental Scriptures” are the original rev-
elations of the Tao. “Symbols” are the kind of cosmic writings that often constitute
the core revelation of a scripture. These writings can be used in ritual and as talismans.
Category 3 holds the commentaries on the scriptures, and “Diagrams” contains the
graphic representations of divine and cosmic forces such as the Eight Trigrams. These
representations are also the basis of the registers. The “Miscellaneous Arts” cover the
whole group of alchemical, Tending Life, medical, and other manuals, and also texts
used for prognostication.
We have found a few indications that this system may indeed have been applied.

74. On the Thirty-six Divisions, see Chen Guofu (CGF 252-57).
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1. The “Rites of Girding with the True Writ of the Imperial Lord of Supreme Trin-
ity” by Lu X1UJING refers to the “thirty-first juan of the fourth section of the Dong-
zhen [division] (Dongzhen disi bu di sanshiyi juan 7 5 55 55 V9 5 45 = +—48) 7 This
small work concerns the method of using a register, and the “fourth section.” that of
“Diagrams,” corresponds indeed to this kind of text.

2. An ancient commentary to Lu X1UJING’s famous Pacing the Void stanzas refers
to the “eighth juan of the third section of the Lingbao texts of the Dongxuan [divi-
sion] (Dongocuan disan bu, Lingbao diba juan 135 = i @85 /\ 4.7 Here also,
the evidence is conclusive, as the third category is devoted to exegeses.

3. The Dunhuang manuscript Stein 4226, which contains the table of contents of
the Taiping jing,” refers to the “second juan of the Taiping division” (Twiping bu dier
o juan K7 E 55 — 4 ), which would indicate that, as in the later Ming canon, only
the texts of Three Caverns, not those of the Four Supplements, were subdivided into
twelve categories.

4. This last point is also borne out by the “Record of Truthful Transmission of the
Divine Flying Powder,” transmitted by Qi Tui 2 #£ and dated 812.”* This text is also
found in YJQQ 74. The recipe for Lingfei powder is there stated to have been tran-
scribed “from juan 153 of the Taiqing division.”

The taxonomy of the Twelve Categories certainly deserves further study. As to the
matter of the Thirty-six Divisions, it is further complicated by the fact that at about
the same time the twelve-categories system came into being, several other texts speak
of an organization of the canon into thirty-six divisions of an entirely different nature.
Here we find not a bibliographical classification, but a list of thirty-six titles of texts,
some known, others entirely new, which were seen as an ideal canon of cosmic dimen-
sions, integrating all currents and schools. This “Sanshiliu bu zunjing = -+ 7 & & 45
became an important theological concept, without ever, so it seems, having actually
been realized.”

The Liturgical Organization of the Tang
The aim of Taoist scholars of the early Tang period (618-907) was clearly to inte-
grate all schools and traditions within the canon according to a hierarchical order.

75. 1293 Shangqing taiwei dijun jiedai zhenwen fu 1a.

76. 614 Dongxuan lingbao shengxcuan buxu zhang xushu 1b.

77. See the article on rror Taiping jing.

78. 943 Lingfei san chuanxin lu.

79. For more information, see 336 Taishang dongxuan lingbao yebao yinyuan jing, 337 Taoshang
dongicuan lingbao shihao gongde yinyuan miaojing and 8 Taishanyg sanshiliu bu zunjing. The prob-
lem of the Thirty-six Divisions is discussed by Chen Guofu (CGF 252—58).
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These scholars included not only the major scriptural bodies that made up the Seven
Parts, but also lesser groups and sects. Thus the followers of the millenarian proph-
esies of the Dongyuan shenzhon jing, who had formed an independent sect since the
early Six Dynasties period, were now recognized and given a place as a subsidiary
group within the Dongshen division.* Each group of scriptures was subject to a
special transmission and ordination ritual. A Taoist adept could thus follow his or her
individual path to union with the Tao by going through the successive stages as laid
down in the canon and institutionalized in the liturgical organization of the religion.
At each stage, the adept had to accept certain precepts and rules of conduct. These sets
of rules, progressively more numerous and detailed, were attached to the scriptures to
be transmitted at each level. To each stage corresponded also a particular ordination
title, as well as corresponding ritual vestments ( fafis 12 fiiz), liturgical empowerment,
and so on. Also, for each initiation and ordination, offerings of various kinds had to
be presented as tokens of the disciple’s sincerity (xinwu {5%]). In some cases, such as
for the attainment of the highest rank of transmission of the Shangqing scriptures, the
ximwu consisted of precious objects of silver and gold.

A number of Tang sources give detailed descriptions of the system and how it
worked.* It was well unified, despite a number of minor discrepancies. In general, the
aim of creating a unity between the religious organization (the body of the ecclesia)
and the scriptural corpus (the body of writings) was fully accomplished. This was a
remarkable achievement. The different textual traditions no longer represented differ-
ent schools (as may have previously been the case) but had become integrated into an
overall system in which the adept could make his or her way from the first religious
instruction during childhood to the highest levels in the divine office. None has better
captured the spirit of this process than Wu Yun (d. 778):

Although for [obtaining] the Tao there is no recipe, its study has to proceed
gradually. Thus one begins with the Zhengyi; then follow the Dongshen; one gets
established in the Lingbao (i.e. the Dongxuan), and finally rests in the Dongzhen.
Ultimate peace is the foundation, perfect concentration is the means, through the
observance of abstinence and precepts we work at it; compassionate benevolence
is the most advanced stage.®

The four mental conditions match the four stages of learning. Wu YuN does not
mention the Taixuan stage for the transmission of the Daode jing and related texts,
but this may be, as we can see from the Dunhuang manuscripts, because it was closely

80. See ZHANG WANFU, 1240 Dongxuan lingbao daoshi shou sandony jingjie falu zeri li.
81. See the introduction to part 2.B, “The general liturgical system of the Tang?”
82. See 1052 Zongxuan xiansheng xuanganyg lun ob.
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linked to the Zhengyi stage. “One gets established in the Lingbao” probably refers
to the fact that the previous grades were also for laymen, but the transmission of the
Sandong initiation conferred the qualifications of a master. The idea that one “rests in
the Dongzhen” may be related to the fact that in Tang times the highest stages of the
Shanggqing initiation corresponded to the final stages of one’s life.®

Many members of the Tang establishment were initiated and ordained. The solemn
ordination of one of the imperial princesses, first in the intermediate grade corre-
sponding to the Dongxuan bu I 2 #{ and then in the highest grade of the Shangging
Jing in the year 711, has been described.* Evidence yielded by the manuscript sources
found in Dunhuang allow us to understand how all the ordination system was applied
on a far lower level. It is evident, if not from actual scriptures then from lists of texts
pertaining to each division, that all degrees of the Tang Taoist ecclesia were present at
Dunhuang. Indeed, in a remote place like Dunhuang, the adepts did not always, when
acceding to a certain rank, receive all the texts they were entitled to own. Sometimes
they received only the lists that came as part of their ordination documents. These
lists may have enabled adepts, whenever they came to a center where the texts were
available, to prove that they were entitled to read and perhaps copy the works in
question.*

The Canon of the Kaiyuan Era

We have seen that at the Tongdao guan of the Northern Zhou dynasty, Taoist texts
were transcribed in order to be included in the imperial library, which implies that the
texts were not destined to be united into a separate Taoist canon. Only special cata-
logues were made, such as the Yuwei jingmu £ 5848 H by YIN WENCAO (d. 688).%
Under the Tang, Taoism was officially considered equal if not superior to Buddhism,
and Taoist texts continued to be collected for inclusion into the imperial library. At the
same time, a variety of encyclopedias and handbooks were published, some of which
have survived.” The work of redaction and study culminated in the period of Tang

83. See Schipper, “Lépitaphe pour une grue (Yiheming) et son auteur]” in A Festschrift in
honour of Professor Jao Tsung-i on the occasion of his seventy-fifth anniversary (Hong Kong: The
Chinese University of Hong Kong, 1993), 409-21.

84. ZHANG WANFU, 1241 Chuanshou sandony jingjie falu lieshuo 2.18a f¥.

85. See Schipper, “Taoist ordination ranks in the Tunhuang manuscripts” ZHANG WANFU,
in his 1240 Dongxuan lingbao daoshi shou sandonyg jingjie falu zeri Ii 4b, also states that the ordi-
nants received the catalogue of the books they were entitled to read and copy (in this case those
related to the Daode jing).

86. Now lost. It should have listed Taoist texts of a total volume of 7,300 juan, again includ-
ing, no doubt, many still unrevealed scriptures.

87. See part 2.A.8 on handbooks and encyclopedias.
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Xuanzong (712-756), especially in the later part of this celebrated epoch. During the
Kaiyuan period, the emperor ordered the most eminent Taoists of the capital to collect
and edit all the texts with a view to publishing a Daozany.

A similar undertaking was launched with respect to the Buddhist canon. The
Buddhist catalogue was compiled by Zhisheng % 1. It bore the title Kasyuan shijino
In AT FE# 8% and was presented in 730. It contained all existing works. Editions
and translations of the same text were listed chronologically. The listed scriptures
amounted 5,048 juan. This catalogue laid the groundwork of all subsequent editions
of the Buddhist Tripitaka. The same can be said for the Daozanyg. The Taoists presented
their catalogue probably somewhat later. It was called the Sandong qionggang =1
¥ #f, and the volume of the entered books amounted to 3,477 juan.® In the seventh
year of the Tianbao era (748), Xuanzong ordered that an unknown number of copies
of the texts listed in the catalogue be made, and that the collections of scriptures thus
compiled be distributed to all major Taoist centers. This, then, was the first true Taoist
canon.*

The Kaiyuan Daozang was to be the model for all subsequent Daozang until the
Yuan dynasty. Although not a scrap of it survives, we know not only how it was or-
ganized, but also something about its contents. Not only ancient canonical texts, but
also new, even contemporary, scriptures were included, for instance, the anti-Bud-
dhist “Scripture of the Jade Purity of the Great Tao of the Most High (1312 Taishang
dadao yuqing jing)* or the notorious Huahu jing 1L #1#8 by Wang Fu T {2, written
around 300 and no longer extant. The inclusion of such works paved the way for later
controversies. It also demonstrates the rapprochement between Taoism and Confu-
cianism in Xuanzong’s times. For the same reason, the Zhowyi cantony qi & 5 2 [ &2
became popular under Xuanzong, and we may suppose that it was incorporated into
the Daozang, probably in the section Taiqing bu.>

The Dongsxuan bu certainly had become an important part of the canon. Since the
early Tang, many new Lingbao scriptures had been written, some having a regular
length of ten juan, others being shorter or even very short, aiming at expressing the es-
sential wisdom of the Tao in one or two pages (daoyao 18 E ). Although in later periods
the bulk of these scriptures would no longer enjoy the popularity they held during the
Tang, they continued to be transmitted and are still prominent in the Ming canon.

88. Different numbers have been advanced. Here we follow the Sanchao guoshi = 8f 5 5
(see VDL5).

89. While in fact the Daozany was propagated in the Tianbao era, Xuanzong’s canon is
known as that of the Kaiyuan era.

90. A Dunhuang manuscript of this scripture (Pelliot 2257) carries a colophon showing that
it was copied for the emperor himself in 753.

or. This can be deduced from the place given to this work in 1430 Daozang quejing mulu.
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Among other important developments of this era we must mention the trend
toward a historical institutionalization of Taoism through the establishment of
genealogies for its major traditions. Thus the Shangqing, Lingbao, and Zhengyi
traditions were endowed with contrived genealogies of patriarchs linked to holy
mountain sites. The Shangqing tradition became identified with the Maoshan EAI|
in Jiangsu; the Lingbao register with the Gezao shan [ B (11, and the Zhengyi tradi-
tion with the Longhu shan #g 2 LI, both in Jiangxi. These identifications were to have
far-reaching consequences.

In its manuscript form, the Kaiyuan canon was vulnerable. The revolt of An Lushan
Z %11 (755—757) and Shi Siming 57 JEHH (755—763) resulted in the destruction of the
two capitals, Chang’an and Luoyang, and in the loss of the copies of the Daozanyg that
were kept there. Suzong (r. 756-762), the successor of Xuanzong, immediately set out
to have the Taoist scriptures recopied. Nonetheless, the terrible civil war following the
rebellion of Huang Chao # # (874-884) that provoked the end of the Tang dynasty
also destroyed most of the religious centers, and with them their manuscript libraries.
During the following Five Dynasties period (907-960), several attempts were made to
restore at least part of the canon. The best-known example is the effort of DU GuANG-
TING (856-933), a court Taoist who became the spiritual leader of the Shu kingdom
in Sichuan.®> Du is especially known for his work as editor of the Taoist classics, as
well as for his outstanding expertise in Lingbao liturgy. In later periods, his authority
would always be invoked whenever important questions related to ritual surfaced. In
the present context, it is important to note that Du was the first to have the works he
edited printed, in order to give Taoist texts a wider distribution and therefore a greater
chance of survival.#

The Song and Yuan Canons

It is well known that the Song tried in many ways to restore the glory of the Tang
and to follow their example. They, too, extended imperial patronage to Taoism and
set out, at an early date, to recollect lost Taoist texts and to rebuild the Daozang. Un-
der Emperor Zhenzong (r. 998-1022), the task of collecting the texts and making a
new catalogue was entrusted to the most powerful official of the empire, the military
commissioner WANG QINRUO (962-1025). Wang, who had also had a hand in edit-
ing the new imperial Taoist liturgy, the Luotian dajino 5% X KB >+ suggested that the
traditional organization of the Daozanyg be abandoned and that, instead of beginning

92. See Verellen, Du Guangting (850—933).

93. One of the works we know Du had printed was his complete edition of 335 Dongyuan
shenzhou jing.

94.. See Wang’s 1285 Yisheng baode zhuan.
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with the Shangging scriptures, the canon ought to open with Laozi’s Daode jing.* This
suggests that, at least for Wang, the traditional transmission and ordination grid was
no longer valid. WANG QINRUO presented his catalogue of the Dongzhen bu in 1015,
but it was not accepted. Two years later, he presented a new catalogue, this time of the
entire canon, entitled Baowen tonglu B SU#f #% , which was prefaced by the emperor
himself.* The Sanchao guoshi =58 5 gives the contents of the catalogue in numbers
of juan (here to be understood as chapters):

Dongzhen bu f B £ : 620
Dongxnan bu 7 %55 : 1,013
Dongshen bu JAHES: 172
Taixuan bu KZER: 1,407
Taiping bu KFEL: 192
Taiging bu K iEE: 576
Zhengyi bu [E—E: 370

It is noteworthy that the 4,350 juan listed here retained the sevenfold structure of the
canon, and that the philosophical Taixuan bu had grown considerably, relative to the
other sections.*”

Again, as under the Tang, the listed texts were hand-copied for distribution to Tao-
ist centers, unlike the Buddhist canon, which had been printed under imperial auspices
and with government money, in 983.” The copying of the Taoist texts was done in
accordance with the catalogue of WANG QINRUO. But it seems that after Wang’s
death in 1025 some changes were introduced, perhaps while copies were prepared in
regional centers. The Dongxiao tuzhi {f % [f] 75, a monograph of the Taoist temples
on Dadi shan A (Ll (Jiangsu, near Hangzhou), reports that one of the copies made
under the auspices of Emperor Zhenzong was bestowed on this center. From that
set, after revision by an eminent Taoist scholar named Feng Dezhi #5187 , new sets
were made under the title “The Bookcase of the Clouds with the Seven Labels™ (Yunyi
qigian 3 % £ % ). This title is of special interest because Yunji gigian is now the title
not of one of the versions of Zhenzong’s canon, but of the famous Taoist anthology by

95. 770 Humyuan shengji 9. See CGF 81. Chen’s criticism is unjustified.

96. It was listed in the imperial library of the Southern Song under the title Sandony sifu bu
Jingmu — R TYEFEARS H (VDL 34-35).

97. The Sanchao guoshi lists 4,359 juan, a figure that has been adopted by most scholars. See
VDL 5 and n. 16.

98. See Demiéville, “Notes additionelles sur les éditions imprimées du Canon bouddhique,”
in Pelliot, Les débuts de Pimprimerie en Chine, 223—40.

99. Local copies of the imperial Daozang were also made in Sichuan. See VDL 36-37.
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ZHANG JUNFANG (fl. 1008-1025). In his preface, Zhang claims to have been one of
the compilers of the Song canon (which he refers to as the Da Sonyg tiangong baozany
KARKE Bi) under WANG QINRUO and to have played an important role in
the editorial work. His compilation, he says, was a condensed version of the canon,
intended for the bedside table of the emperor. As Piet van der Loon has observed,
ZHANG JUNFANG’s account is full of inconsistencies and errors, and therefore not
trustworthy.”> Moreover, the title Yunji gigian, referring explicitly to the sevenfold
division of the canon, was a fitting name for a Daozanyg, whereas Zhang’s anthology
did not follow that arrangement and completely omitted many divisions of Taoist
literature, especially liturgy. A possible explanation may be that the Dongxiao tuzhi ac-
count is accurate, that the imperial Daozang was indeed copied in Hangzhou and then
distributed under the title Yunji gigian. ZHANG JUNFANG, or possibly someone else
borrowing his name, would then have compiled the anthology using the same title.

The Song canon was revised and considerably enlarged under Emperor Huizong
(r. 1100-1125). Moreover, for the first time, the Daozang was printed. The cutting of
the printing blocks was to be done in Fuzhou, where previously the Buddhist canon
had also been reprinted. All the manuscripts were transported there and lodged in a
special library in the Tianning wanshou gong X % & 3 = temple. The name given
to the libl;ary was Zhenghe wanshou daozany B F1 8 35 38 & . Work on the blocks be-
gan in 1119 and took a long time to complete. By the time the blocks were ready and
transported to the capital, the end of the dynasty was near, and it is unclear how many
printed copies of the Zhenghe wanshou daozang were made and distributed.

After careful study, Piet van der Loon arrives at the conclusion that the total volume
of Huizong’s canon amounted to 5,387 juan.” This was an increase of more then one
thousand juan, or 20 percent, compared to Zhenzong’s canon of a century earlier.
What new materials were added? Huizong’s reign was one of the most fervent Taoist
periods in Chinese history. The emperor himself, as Lord of the Tao (Daojun &%),
extended his patronage to many Taoist establishments and undertakings. The period
also witnessed, at court and elsewhere, the birth of a number of new Taoist schools. It
is, however, difficult to assess how many of the works produced by these new schools
were included in the Daozang .

During the Southern Song dynasty, the manuscript copy of Huizong’s canon

100. VDL 30-32.

1o1. Against the number of 5,481 juan given by CGF 135.

102. See, for instance, the case of the 1227 Taishang zhuguo jinmin zongzhen biyao, a Tianxin
zhengfa K[>1E% manual that appears to have been composed especially for inclusion in the
canon.
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was still kept at Fuzhou. Several new copies were made of this set and distributed
to temples in South China. The printing blocks of the Zhenghe wanshou daozang had
entered into the possession of the new rulers of northern China, the Jin dynasty. In
1188, these blocks, previously kept in Kaifeng, were transported to the Middle Capital
(Zhongdu 1 #f, modern Peking). There they were completed and printed into a yet
larger edition (6,455 juan), titled Da Jin Xuandu baozang K 4> 3 ¥\ 8 i#. Here again,
we have no clear indication as to the kind of new materials that were added, perhaps
in connection with the many new schools that developed in the twelfth century.

One of these new schools, which was to become the major movement of renewal
in the modern history of religions in China, was the Quanzhen 2 & . It was founded
around 1170 by WANG ZHE (1113-1170) in Shandong. The rapidly growing move-
ment, after initial difficulties, obtained recognition by the Jin state in 1197. In 1208, the
emperor presented a complete set of his Xuandu baozang to the Taixu guan A & # in
Shandong in honor of Qru CHUJI, hao Changchun (1148-1227), one of the main ar-
tisans of the Quanzhen institution as a monastic order. After the conquest of northern
China by the Mongols and the destructions it wrought, the Jin Daozang was almost
totally lost. Under the direction of SoNG DEFANG (1183-1247) and his disciple Qin
Zhian ZEE % (188-1244), the Quanzhen order reedited the Daozang on the basis
of the sole surviving copy of the Jin canon. To all appearances, the contents of this
new Daozang, which was completed in 1244, were the same as those of the Jin Xuandu
baozang. Only four new texts, related to the history of the Quanzhen movement, had
been added at the end.™+

The Destruction of the Old Canon

During the early stage of the Mongol period (1206-1368), the Quanzhen order en-
joyed great official support, enabling it to establish itself durably as one of the major
components of modern China’s religious system. This success also stoked the fires of
the ancient rivalry with Buddhism. Other factors must have contributed to the ensu-
ing conflicts, but the fact that the Daozanyg, since Tang Xuanzong’s times, contained
many anti-Buddhist texts and could be considered slanderous with regard to that reli-
gion became the focus of the controversy. A debate conducted at court in 1258 before
the future emperor Kublai resulted in defeat for the Taoist side. A purge of some forty
contentious works in the Daozang was ordered.s The texts in question were publicly
burned. Twenty-three years later, in December 1281, the official ban on Taoist books

103. See VDL s51-52.
104. See 1430 Daozang quejing muly and VDL 52, n. 3.
105. The list is given in the Bianwei lu 2 (see Qing Xitai, Zhongguo daojiao shi, 224).
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was suddenly extended to all works with the exception of the Daode jing.”** Not only
all copies of the Daozang but all holdings of temples and monasteries and even the
books in the possession of individual daoshi were to be destroyed. The extent of the
damage can be assessed thanks to 1430 Daozanyg quejing mulu, a catalogue of missing
books based on a comparison of the contents of the Xuandu baozang with those of
the Ming canon:™” the catalogue lists some 800 works as lost. However, according
to the Gazetteer of Longxi xian in Fujian of 1762, a complete manuscript copy of the
Zhenghe daozang BUFIE# survived at the Xuanmiao guan X1 # (formerly Tian-
qing guan X B #) of Zhangzhou 7E 1 .°8 Even though not all Taoist books were lost,
the proscription of 1281 stands as one of the worst assaults on China’s spiritual heritage
by tyrants of various descriptions.*®

The holocaust did give Taoism a chance for renewal. As we have seen, before the
burning of the books, premodern China continued to live with a scriptural canon
belonging to the middle ages. Once again, the Quanzhen canon of 1244 was in all like-
lihood virtually identical with the Jin canon, itself a reedition of Huizong’s Zhenghe
wanshou daozang, while the latter probably did not differ much from Zhenzong’s
manuscript canon of the early eleventh century. The compilers of this collection, after
the innovative proposals of WANG QINRUO had been discarded, returned to the
model of the Tang Daozang of the Kaiyuan era. Even if books had been added, the
organizational principles had remained the same. But while s00 years had passed with-
out any fundamental change to the structure of the canon, Taoism itself had evolved
in significant ways.

Since the late Tang and the Five Dynasties periods, with the economic and cultural
development of the Jiangnan area and the rise of its merchant cities, the local temple
organizations had scen a great revival. New scriptural and ritual traditions sprang up
from these centers. The influence of Song Buddhism, not only through its Chan and

106. That is, after the conquest of southern China and the reversal of the military fortunes of
the Mongols with their attempt to invade Japan. The reasons for Kublai’s extraordinary decision
to ban Taoist books are unclear. The defeat of his fleet may have been one of them.

107. The authors of the Daozang quejing mulu evidently made use of this catalogue. It is
possible that theirs was an incomplete copy, as VDL 62 seems to suggest.

108. Longxi xianzhi FEIZRR S 11.34b.

109. In his inscription to the memory of Zhang Liusun 7B % # (1248-1322), patriarch of the
so-called Xuanjiao 3% # order of the Yuan dynasty, ZHAO MENGFU (1254—1322) records that
around 1295 the newly enthroned Emperor Chengzong reassured the patriarch of his symphathy
to Taoism (see Chen Yuan, Daojia jinshi liie, 912). The work of the Xuanjiao order in support of
Taoism in the later part of the Yuan remains to be studied.
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Pure Land schools but especially through its Tantric traditions, was pervasive. This
influence is clearly perceptible in Taoist texts.

None of these new developments were easily reconcilable with the traditional
framework of the canon, which, as we have seen, corresponded to the hierarchy of
the clergy of the medieval ecclesia. The ancient Way of the Heavenly Master, with its
claborate liturgical organization, had gradually ceased to exist in the late Tang and
Five Dynasties periods—or perhaps, as future research may demonstrate, its com-
munal structure had transformed itself into that of the modern temple association (bu:
). The very lineage of the Heavenly Masters, which had continued since the Han
dynasty with its seat at the Yangping zhi [5 7} diocese in the Guanzhong region in
southwestern Shaanxi, was replaced with a new institution, the hereditary Zhengyi
patriarchy of Longhu shan in Jiangxi. The claim that this institution hailed from the
founder of the Tianshi lineage has never been substantiated. Indeed all the available
historical evidence points to the contrary. The transformation may have been a result
of the Tang official recognition of the Longhu shan Heavenly Master temple as the
seat of the lineage (see above). In any case, the modern Zhengyi order of the Longhu
shan bears no resemblance whatsoever with the religion of the Zhengyi fawen. This
order is a perfect example of the transformation Taoism underwent at the end of the
middle ages. It is also a remarkable testimony of Taoism’s adaptability.

The inevitable problems brought about by the discrepancy between the canon and
the living Taoist religion of the Song were not easily resolved. In his great liturgi-
cal handbook Shangqing lingbao dafa |75 B K%, JIN YunzHONG (fl. 1225)
expressed the difficulties he experienced in matching the ritual practice of his times
with the orthodoxy of the canon. In order to accommodate the living Tianxin zhengfa
K/ IE#E school, he decided to regard it as representing the true Heavenly Master
tradition, while rejecting the ancient Zhengyi rites. To legitimate the powerful school
of the Jingming zhongxiao dao §H /£ 2 & promoted by the temple of Saint Xu Jing-
yang #F % of Mount Xishan 4 [[| at Nanchang (Jiangsu), Jin Yunzong associated
it with the ancient Lingbao division. In fact, it can be induced from his protracted
arguments regarding canonicity that none of the new schools occupying most of the
space of part 3.B in the present study had been integrated into the old canon at that
time. Indeed, if any of the works produced by schools like the Shenxiao fa & i,
the Wulei fa 71 % ¥, the Tianxin zhengfa, the Jingming zhongxiao dao, the Qingwei
fa 7% 1% —and many other works as well, such as the scriptures written in honor
of popular saints—had been included, at least one or two of them would have fallen
victim to the great holocaust and presumably listed as such in 1430 Daozang quejing
mulu. The fact that no work of the kind can be found in that catalogue suggests that
they either had never been admitted or had subsequently been expurgated.
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From this perspective, it may be surmised that had the ancient canon not been
destroyed, the ultimate outcome might have been even worse: sclerosis followed by
radical reformation. Since the traditional Daozang had ceased to exist, the way was
now open for a renewal.

THE MING CANON AND ITS SUPPLEMENT

The Compilation of the Zhengtonyg daozang A7 3

We now return to the collection that is the subject of the present study, the Da Ming
daozang jing K BAE A8 . The fact that the Heavenly Master was asked to submit the
new canon indicates that since the political eclipse of the Quanzhen order during the
reign of Kublai, the patriarch of the Longhu shan had obtained virtual leadership over
all of Taoism. His headquarters in Jiangxi had become an important Taoist ordination
center with a large library. However, as stated earlier, the editorial work was to take
almost forty years. It must have advanced well during Zhang’s lifetime. He himself had
moved to Peking in order to supervise the editing. But after his death in 1410, and the
subsequent demise of the Yongle emperor in 1424, things may have come to a stand-
still. Zhu Di’s successor, the Xuande ‘E & emperor (1426-1436), was not interested
in the enterprise. During the Zhengtong IE#f reign, beginning in 1436, the work was
finally continued and completed. We do not have much information about the edi-
tors, except that the registrar (daolu si & $% ) Shao Yizheng A LLIE was entrusted
with the final revision in 1444." It was probably he who included ZHANG YUCHU’S
collected writings, the Xianquan ji 15 5% %, into the Ming canon, and the place of
its insertion probably marks the point at which Shao introduced his additions to the
work of the former Heavenly Master. The following entries, numbered 1312 to 1428,
correspond to a mass of texts from the Six Dynasties and the Tang period, especially
Shangqing scriptures that had not been previously included. Most of these texts have
characters altered in deference to Song taboos, suggesting that they originally came
from a Song canon. Had it not been for this kind of afterthought on the part of the
editors, much of our information about the great Shangging tradition would have
been ruefully incomplete.

The editors could have done much more. We know, as mentioned above, that
at the time the Ming canon was compiled, a copy of the Zhenghe wanshou daozany
still existed in the Xuanmiao guan at Zhangzhou. Many other, perhaps incomplete,
copies existed elsewhere, for instance in Fuzhou itself. Why did ZHANG YUCHU not
reprint their contents? We can even ask more precisely: why was the catalogue of the

110. On Shao Yizheng, see Schipper, “Master Chao I-chen”
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Quanzhen Xuandu baozang, which most evidently was used by the editors of the Ming
canon to make 1430 Daozanyg quejing mulu, not included? This omission is all the more
strange since the editors themselves showed, in that same catalogue of missing works,
that catalogues of earlier editions had been reproduced in previous canons. What ex-
actly did the editors imply by marking all those books that were evidently still extant
in Fujian at the time as “missing” (gu¢ [ ) ? That they were literally unable to find them
or that, after ZHANG YUCHU had edited a Daozang according to his own ideas, it
was no longer feasible or desirable to include them? To do so would have resulted in
adding at least 2,000 juan to the 4,000 that had already been collected by the former
Heavenly Master.

That the Heavenly Master wished to make a #ew canon can be seen from the fact
that the great majority of the works he selected were modern, that is, dated from the
Southern Song or later.”™ We can gain some insight into his ideas from his Daomen
shigui 3B+ #i (Ten Guidelines for Taoism), a pastoral directive probably written
shortly after Zhang received, in 1406, the imperial request to present a new Daozany.
He presents the history and the role of Taoism as they were understood in his times.
His historical perception begins with Laozi as grand astrologer and archivist, founder
of the Huang-Lao school. Taoism was subsequently dominated by different currents
and sects. This situation resulted ultimately in the separation between his own Zhengyi
order, with its mainly secular clergy, and the Quanzhen order, with its monastic insti-
tutions. He credits his own ancestor, the First Heavenly Master, with having founded
the Zhengyi order; GE XUAN with creating the Lingbao school; Xu Jingyang with the
Jingming zhongxiao dao; and the elder Mao brother with the Shangqing tradition.
Each of these orders, schools, or traditions had in ZHANG YUCHU’s time become a
sect (pai Yk ) with its own holy mountain, temples, clergy, titles, and registers.

Beside these sects there were the methods (daofi iE 1) of the Qingwei, the Shen-
xiao, and so on. The practice of such f, Zhang says, required strict discipline and
great purity, lest the performers became indistinguishable from “back-alley shamans.”
This caveat gives Zhang the opportunity to dismiss the use of spirit writing as a me-
dium unfit for orthodox Taoists. A special paragraph is devoted to those in charge of
temples, who can be laymen, but in that case should be senior citizens of impeccable
conduct.

In all these precepts there is no trace of the ancient canonical framework of graded
initiations and ordinations. Although Zhang clearly saw himself as the supreme
leader of the Taoists, he derived this standing from the imperial request to compile
the Daozanyg, and not from any empowerment given to him, either by the body of

111. See VDL 61 and n. 43.
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Taoist masters, or by decree of the gods or ancestors. It is obvious that the ecclesia
of the middle ages had no contemporary meaning, and that Zhang decided to create
a Daozanyg for his time, in accordance with the Taoism of his time. It is likely that he
was aware of the catastrophe that had befallen Taoism because of the contents of the
Xuandu baozang and that he wished to avert similar mishaps.

Outlining the scriptural legacy of Taoism, Zhang defines the Three Caverns as
containing the revelations made by the Three Pure Ones, that is, the Yuanshi tian-
zun JTIH K, the Lingbao tianzun #E# K &, and the Daode tianzun & & K & .
Therefore, he says, the Lingbao duren jing B B & A48, since it was “spoken” by the
Yuanshi tianzun, should be at the head of the canon,™ and that is indeed where it is
now found. He also tells us that the most important texts revealed by the Lingbao
tianzun were not the Lingbao scriptures, but the Dingguan i€ # and the Neiguan 1§
#f.m As for the texts of the Daode tianzun, these were the Daode jing and the Riyong
H F .=+ Furthermore, Zhang makes a distinction between scriptures meant for per-
sonal cultivation (nei er xiu i 3T f&C.) and those meant for saving the world (wai
er i shi H4 1T % fH). Scriptures such as the Beidou jing 4t >} and Yushu jing E g
belonged to the second category.

As a result of these principles, the organization of the Daozang became radically
altered. Among the most conspicuous departures from the traditional seven-parts clas-
sification is the placement of the Daode jing and the other ancient philosophical texts
and their commentaries not in the Dongxuan bu, as had formerly been the case, but
in the Dongshen bu. This placement occurred under the aegis of Daode tianzun, who,
in modern Taoism, is considered to be the deified Laozi (Taishang laojun K F#%H).
Other momentous, but perhaps at first sight less visible changes are the transformation
of the Dongzhen bu into a collection of modern daofa of the Qingwei, Yutang, and
Thunder Magic schools, headed by the sixty-chapter Shenxiao version of the Lingbao
duren jing. The S'hamgqirg Jing, which used to occupy this place in the first of the Three
Caverns, is eliminated. As we have seen, we owe it to the insight, or the afterthought,
of Shao Yizheng that, in extremis, the ancient Shangqing scriptural corpus was saved
and added at the end of the Daozany.

Needless to say, the attempts by ZHANG YUCHU to pour new wine into old bottles

112. 1232 Daomen shigui sa.

113. These titles correspond, respectively, to 400 Dongxuan lingbao dingguan jing zhu and 641
Taishanyg laojun neiguan jing, both early Tang texts. But while the Dingguan is indeed placed in
the Dongxuan bu, the Neiguan, as revealed by Laojun, is in the Dongshen bu.

114. Correponding to 645 and 646 Taishany laojun [nei, wai] riyong jing. These short treatises
are probably from the Song or Yuan periods.
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rendered the organization of the canon obscure, especially to outsiders. The clas-
sification not only of the Three Caverns but also, within each of these, of the Twelve
Categories was radically changed. In the Ming canon what used to be a very clear
classification system results in total disorder. Thus the Fangfa division of the Dongzhen
bu is a mixed collection of Qingwei rites, Inner Alchemy handbooks, some ancient
Shangqing texts, and so on.

The Tivelve Categories were defined in the Tang period on the basis of Taoist lit-
crature as it existed at that time. More than seven centuries later, these categories were
totally inappropriate. All kinds of new books had appeared in the meantime, such as
the texts of Inner Alchemy, the yulu 35§ (login) of the Quanzhen masters, the mono-
graphs of sacred sites, and so on, none of which fitted the old system. While ZHANG
YucHU was very much a man of his times and well versed in all the different schools
that existed then, he decided to use the old seven-parts system, the rationale of which
had become obsolete. The addition of the Twelve Categories did not help to render
the classification of the texts any clearer and, in some instances, resulted in an even
greater confusion. Hence it is difficult to find one’s way in the Ming canon. (See table
1 for a summary of the distribution of texts of the Ming canon.)

Other factors may have played a role in making the organization of the canon so
confused. We have seen ZHANG YUCHU’s explicit condemnation of spirit writing.
Yet there arc a great many texts in the canon that state just as explicitly that they were
produced in this way. Pride of place as one of the very first books of the Fundamental
Scriptures of the Dongzhen bu belongs to s Taishang wuji zongzhen Wenchang dadong
xiangjing, which was revealed by a “descent into the brush” (jiangbi [% ) in the year
1168 in Wenchang temple in Zitong {4 (Sichuan), as mentioned repeatedly in the
prefaces to that work. Another instance is the 317 Lingbao tianzun shuo Hongen lingji
zhenjun miaojing. This happens to be the very first book in the next Cavern, the Dong-

xuan bu, and equally a product of the planchette, wielded this time in the temple of
the immortal Xu brothers #%1[[] at Jin’ao feng & #£ 1% in Fuzhou. The scripture has a
preface by Emperor Yongle himself, dated 1420.7 It is evident that this new work was
included while the editorial work on the Daozang was already under ways; it was placed
at this prominent position because of its august patronage. Many other examples
could be quoted of books that must have been admitted into the canon because the
temple organization that produced them was rich or powerful.

Nevertheless, the worship of local saints does not stand out as prominently in the
Zhengtong canon as it would later in the supplement. Remarkable, on the contrary,

115. See the rich documentation on the cult in part 3.B.12, “The Hongen lingji zhenjun
Cult?
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NoTE: The 1607 supplement of 56 texts raises the total number of texts in the Ming canon to 1,487.
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is the place the canon gives to Confucianism, exemplified by the inclusion of the com-
plete works of SHAO YONG (1012-1077). Numerous works by Confucian scholars on
cosmology and Inner Alchemy are also noteworthy, such as Zhu Xi’s 4k 2 (1130-1200)
commentary on the Zhouyi cantong qi. Here again, public relations and the promotion
of the ideology of the Three Religions must have played a role.

The Supplement of 1607

In 1585, 140 years after the completion of the Zhengtong daozang, Zhu Yijun % i
#9, the Wanli & /& emperor, asked the then Heavenly Master Zhang Guoxiang 7
B ££, the fiftieth successor to the holy office, to compile a supplement to the canon.
Again, the patriarch repaired to Peking to start his work. Again it took him a long time
to accomplish the task. Twenty-two years later, Zhang Guoxiang presented the results
of his labors. His choice had fallen on just fifty-six books, with a combined volume of
no more than 180 juan. Why did it take so long? Why so few books? And above all,
why did the emperor all of a sudden express the wish for a supplement? Once again,
we have little to go on to reconstitute the history of the compilation. Almost all infor-
mation has to be distilled from the supplement itself,

It is well known that the last two great rulers of the Ming, the Jiajing and Wanli
emperors, favored Taoism. Since we have no clear indication as to what motivated
the request for a supplement, we can only presume that an update in keeping with
the religious policy of the times was deemed necessary. The borderlines of Taoism,
with respect to those of the other two great doctrines (Buddhism and Confucianism),
had to be redrawn. Perhaps the growing importance of sectarian movements made it
expedient that the position of Taoism be strengthened.

When we look at the kind of books that were selected for the supplement, any of
these reasons could be advanced. The selection is indeed surprising. The supplement
starts out with a flurry of scriptures related to popular sects and saints. The very first
text, 1432 Taishang zhonggdao minofa lianhua jing, is a pastiche of the Buddhist Lotus
Sttra, produced by an unidentified sectarian movement by means of planchette writ-
ing. The ninth entry, 1440 Huangjing jizhu, is an annotated edition of the 10 Gaoshang

yulhuang benxing jijing. This was the work of Luo Hongxian 1t 4%, zi Nianan 2 &
(1504-1567?). Luo was the distinguished zhuangyuan jR 7t.-laureate of 1529, who as a
result of a difference of opinion with the Jiajing emperor was dismissed from public
office in 1541. He was an ardent admirer of Wang Shouren F5F{~, z Yangming [ B
(1472-1529), and a friend of Lin Zhaoen #£ Jk & (1517-1598), the founder of the Sanyi
jiao =—#. Huangjing jizhu also contains a “preface to the original edition” by Luo
himself proclaiming that, lacking the means of publishing his work, he presented it to
the Heavenly Master for inclusion in the Daozang. This preface is also dated 1585. By
that time Luo is thought to have died, so the possibility of some sleight of hand by
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the editor cannot be excluded. The commentary itself, however, is manifestly written
by a scholar familiar with the thought of Wang Yangming. A special feature is that
the editor of this work is a certain Zhou Xuanzhen & % H, a Quanzhen master from
Shandong, who also served as compiler of this very supplement of the Taoist canon
(Zhou’s complete title is given in the work as Da Minyg jiang daojing xiu xuanzang si
Quanzhen dizi KX 388 1818 X i 2 & 26 ).

There are many other links between the supplement of 1607 and eminent scholars
of the late Ming. The two last works to be included are 1486 Laozi yi and 1487 Zhuangzi
i by Jiao Hong £k (1541-1620). Jiao Hong was still alive at the time his works were
included, and it must be assumed that he gave his assent to this. The 1483 Tianhuang
zhidao taiging yuce by Zhu Quan % 4# (1378-1448), seventeenth son of the founder
of the dynasty, deserves also to be mentioned. But most astonishing is the inclusion
of a work by Li Zhi Z# (1527-1602), a study of the Yijing with a distinct Chan 7
approach titled 1473 Yiyin Shangxia jing. At the time of publication, Li had been dead
for five years. His demise, possibly by suicide, had not allayed a raging controversy
surrounding his personality and actions. The scholar-rebel, pursuing his Buddhist
vocation while remaining the most prominent liberal thinker and writer of his time,
had been the victim of furious attacks by the Confucian orthodox establishment, both
during his lifetime and after. The inclusion of his work in the supplement of the Dao-
zany was politically significant. It amounted not only to a rehabilitation, but to an act
of defiance towards the Donglin Party B #k # and their allies.

Here we should stress once more the presence of a great number of scriptures and
hagiographies related to popular saints in the supplement, in contrast with the main
canon of the Zhengtong era. Many deities, such as Bixia yuanjun EHESTE, had
never obtained official recognition in the form of a canonization title (fenghao £15%),
in spite of great popularity, especially in the capital. The inclusion of their scriptures
amounted to such a sanction. We must conclude that there existed a political will be-
hind this move. The Minyg shilu BA & §% (juan 183, second month of Wanli 15) reports
that candidates in the imperial examinations were wont to refer to texts in the Daozang
rather than to cite the Confucian classics and orthodox commentaries. This raises the
question of what kind of Taoism the supplement sought to foster and define. It was
evidently something far more popular and unconventional than had previously been
the case. The legitimization of the cult (xianghuo 75 ‘K ) of popular saints, of Wang

116. The work identifies yet another collaborator to the supplement. In a third, short pref-
ace dated 1588 Wang Jingcui T &% identifies himself as responsible for copying texts to be
included in the Wanli supplement. He must have also had a hand in arranging the texts that
went into the present edition.
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Yangming’s thought, of Lin Zhaoen’s teaching, and of Li Zhi’s criticisms could be
interpreted as an attempt to create an opposition movement to the Confucian ortho-
doxy of the times and, by the same token, to muster popular support for the Wanli
throne. This hypothesis is strengthened by other evidence, notably from the stele
inscriptions of the same period in Peking’s popular temples, where a similar spirit of
opposition to the reactionary orthodoxy prevails.

However futile such attempts to provide a platform for opposition to the Confu-
cian orthodoxy may have been and however miserably they failed in later periods
does not diminish the importance of the undertaking. The late Ming stands out in the
history of Chinese culture as a moment of freedom and creativity.

Destruction and Rebirth

A few words, finally, about the gradual repression of Taoism during the Qing. The
political bias undoubtedly goes back to the days when the kingdom of Hou Jin #
& (1616-1644) was a sanctuary for fundamentalist Confucians opposed to the liberal
culture of the late Ming. The sectarian uprisings that caused the demise of the Ming
comforted the future rulers in their opposition to popular religion. As early as 1663,
the Kangxi &8 emperor assimilated daoshi with shamans (wushi JARfi) and medi-
ums (tinoshen Bk 1), prohibiting their exorcistic rites on pain of death. The foremost
persecutor, however, was Qianlong i#7[#& . In the fourth year of his reign (1739), he
prohibited the recruitment of disciples by the Heavenly Masters. The next year he as-
sented to the following petition by the chief minister of the Court of State Ceremonial
(Honglu si qing & 37 i), Mei Gucheng f§#% 5% (d. 1763): “Taoists are vile. It is
improper that they pollute the court with their filth” Thus after 1740 the Heavenly
Master was no longer admitted to the palace. In 1742, Taoists were dismissed from
their role in the state rituals and Taoist music was barred from state ceremonials. In
1752, the Heavenly Master was demoted from his dignity as a mandarin of the second
degree to the fifth. He was also barred from presenting proposals for the canonization
of saints. Although some time later he was reinstalled in the third degree and permit-
ted to come to court once every five years, the Taoists’ situation remained unfavorable
and altogether different from what it had been during the Ming. It was to degrade
continuously thereafter. Finally, in 1821, the first year of the reign of the Daoguang
emperor, the Heavenly Master was barred not only from court, but from the capital.

Another eloquent example of the Qing government’s ostracism is found in the Szkx
quanshu VY& 2= E . Unlike the Yongle emperor, who gave a large place in his Yongle
dadian to Taoist works, the Qianlong emperor banned virtually all of them. At a time
when the Ming canon was by no means rare and was readily available in the capital,
the old Manchu managed to reduce the presence of Taoist books in this “universal
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library” to some forty titles, virtually all of them commentaries of the Daode jing or
the Zhuangzi. The Daozanyg, which in Qing times was constantly pilfered because it
contained so many rare ancient texts,”” was severely criticized precisely for containing
these works! This and similar partisan arguments abound in the review that the Sekx
quanshu zongmu tiyao devotes not to the Daozany itself, but to an annotated catalogue
of the same, the Daozang mulu xiangzhu 38 i  $% 73 by Bo Yunji HZE# (dated
1626)."* Thus Taoist literature was placed outside the purview of Confucian learning
and condemned to oblivion.

The hostility of the literati, encouraged by the Qing policy toward Taoism, became
a factor in their programs for national renewal. It was one of the driving forces behind
the proposals made by Kang Youwei fEH £ (1858-1927) during the Hundred Day Re-
form (Wuxu bianfa /% Fi##1% ) period. For Kang, the religious fervor of the Chinese
was “the shame of the nation” The decree issued by the young Guangxu emperor in
1898 to “do away with temples to open schools (feimiao banxue 3 8 3t % )” opened
the door for the gratuitous confiscation of temple property and the destruction of their
valuable patrimony. The immediate consequence was to destabilize the entire country,
one of the causes for the so-called Boxer Rebellion of 1900. In the course of these
tragic events, when the allied troops entered Peking, their gunfire destroyed the Da
guangming dian K Yt BA# temple in the western part of the city, where the printing
blocks of the Ming canon were kept. They were all destroyed.

The initiative by President Xu Shichang #&f & (1855-1939) to reprint the Ming
canon came in the wake of the May Fifth Movement in 1919. He financed the enter-
prise and instructed his minister of education, Fu Yuanshu {#7t4{ (1872-1939), to
supervise the task. The work itself was entrusted to the Hanfen lou {% 4% 12 bibliophile
association in cooperation with the Commercial Press in Shanghai. A committee of
scholars endorsed the publication in a preface in which some of the main facts related
to the history of the Daozang were recalled. Among the signatories we find the reform-
ers Kang Youwei and Liang Qichao 2% .

The canon was reprinted in 1926 in reduced format facsimile, and the original 4,551
juan bound into 1,120 fascicles. The reprint is virtually complete. Minor lacunae must
have existed in the original copy. Five hundred sets were made which were sold to
sinological libraries all over the world. The study of the treasure house of Taoism could
at last begin.

117. It is in the Daozany that many important philosophical texts—such as parts of the Moz,
the Gongsun Longzi, and the works of SHAO YoNG —as well as mythological texts such as the
Shanhai jing have been preserved. Qing literati edited and published these texts on a large scale
but rarely acknowledged their origin.

118. Stku quanshu zongmu tiyao 146 (end).
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Daozang Studies after 1926

It did not take long before scholars delved into the reprinted Daozang and began
publishing their findings. This task was by no means easy as there was little to go
on. Virtually no study had been made hitherto of the canon and its contents. As
mentioned, scholars of the Qing period had mined the Ming canon for ancient texts
they deemed of interest, without, however, asking why the Taoists had preserved
these texts, and without giving them credit for having done so. In consequence no
Qing scholar had ever studied the Daozany in its entirety, with the self-proclaimed
exception, at a late stage, of Liu Shipei Zffi 5% (1884—1919). Liu had spent the winter
months of 1910 in the Baiyun guan F Z # temple in Peking reading ten juan a day
and had made a critical study of the whole collection.™

Another claim to having read through the entire canon before it was reprinted was
made by Father Léon Wieger, S.J. In 1911, he published his catalogue of the Ming
Daozang.™ It is doubtful whether the reverend father ever saw, let alone read, the
canon. His “catalogue” is an adapted translation of the above-mentioned catalogue by
Bo Yunji.” On the basis of this catalogue, Wieger made his own classification of the
texts according to a rather haphazard selection of fifty-six categories. Nevertheless, in
the absence of any better work, Wieger’s catalogue was used for many years. His clas-
sification of texts was even reprinted in the Daozang index of the Harvard-Yenching
Institute Sinological Index Series.™

The general situation scholars found themselves in when tackling the Daozany after
it became available has been aptly described by Maspero. After stating that the reposi-
tory had until recently been nearly inaccessible, he says:

And the collection is vast, over a thousand volumes containing nearly 1,500 different
works, many of them very lengthy; so that the exploration, which will be long and
difficult, has scarcely begun. . . . One of the chief difficulties of research relating to
the history of Taoism arises from the fact that the ancient Taoist books are undated:

119. A simple calculation shows that at this rate Liu would have needed a year and a half to
complete the task. His “Reading notes on the Daozang” (Du daozanyg ji 3838 j#iC ) show the
limits of both his labors and his understanding. His initiative did, however, set an example and
received much attention. Its slender results were published in the Guocui xuebao B B3 7577
(1911) and again in his collected works in 1934 (Du Daozany ji in Lin Shenshu xianshen yishu 63).

120. L. Wieger, Taoisme, vol. 1, Bibiographie génévale (Hsien-hsien, 1911).

121. See the remarks by Liu Ts’un-yan, “The compilation and historical value of the Tao-
tsang”

122. Weng Dujian, Daozany zimu yinde, xiii—xx.
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their authors are unknown, we do not know what period they belong to, and there
is almost never either a preface or a prefatory or final note giving an author’s name
or a chronological indication. For some of them, we can waver between Han and
Ming—that is between dates differing by some fifteen centuries.™

Maspero’s first attempt at dating some of the texts in the Daozanyg is important, not
so much for the results, which are now largely obsolete, but for its methodology.
Maspero first found a few “well established reference points” Using these as points of
departure, he examined to what extent he could find these reference materials quoted
in other works. Thus he established sets of cognate texts. Without any previous
knowledge of the history of Taoist literature, Maspero managed to identify what have
since become known as the Shangqing and Lingbao corpuses,* demonstrating the
efficiency of what we have since named “internal textual criticism.”

It is beyond the scope of the present introduction to give a full account of the
progress of Daozanyg studies since the reprint of 1926. Some major contributions
that have been instrumental in the development of the field should, however, not go
unmentioned.

Chen Guofu BB fF (1914—2000) issued from a Taoist family in Changshu #
# (Jiangsu) and studied chemistry in China and in Germany. During his university
years he was attracted to the history of Chinese science and collaborated with Tenney
Davis on a study of the Baopu zi neipian.” He returned to China in 1942 and joined
the Southwest Union University in Kunming. There he began to work seriously on
the history of the Daozang under the guidance of the great linguist Luo Changpei
#EH 5 (1899-1958). After the war, Chen traveled extensively in search of materials

123. “An essay on Taoism in the first centuries A.D.]” 313—14. This “Bibliographical introduc-
tion” must date from around 1936 (see ibid. 313, note 3).

124 Ibid., 314-19.

125. There are several reports on the development of Taoist studies in China, Japan, and the
West: see Noguchi Tetsuro B [ §8{ A and Fukui Fumimasa & S H in Dokyo 18 %] 3:218 fF.,
edited by Fukui Kojun & H BENH et al.; Qing Xitai [l 7 & , Zhongguo daojino shi 4:479 ff.; Anna
Seidel, “Chronicle of Taoist studies in the West 1950-1990,” Cahiers d’Extréme-Asie 5 (1990): 223—
347; K. M. Schipper, “The history of Taoist studies in Europe,” in Enrope Studies China, 47691,
edited by Ming Wilson and John Cayley (London: Han-Shan Tang Books, 1995); E. Verellen,
“Taoism,” in Dan Overmyer ed., “Chinese religions: the state of the field (part 2).” Journal of
Asian Studies 54 (1995): 322—46. Our introduction here does not highlight the contributions
of Chinese scholars such as Xu Dishan #FH#fi[[] (1893-1941) and others, as their work did not
primarily concern the Daozang and its sources.

126. Tenney Davis and Chen Kuo-fu, “The inner Chapters of the Pao Phu Tzu,” Proceedings
of the British Academy (1941): 74, 297.
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and evidence. The result was his Daozang ynanliu kao 38 IR 7 7 , a pioneer study
of the history of the canon and many related topics. It was first published in 1949
and immediately exerted great influence on the then still nascent field. In 1963, a new
enlarged edition was published, which comprised, in addition to the original study,
a number of important essays, notably on the early Tianshi dao, on Taoist music, and
on the history of Chinese alchemy. Chen’s work, all the more because he was not a
professional sinologist, commands deep admiration. It has been used by generations
of students but never superseded. Yet it has one serious drawback. Chen’s work admi-
rably reconstructs the development of the old canon, from the Three Caverns of Lu
X1UJING to the last Xuandu baozanyg of the Quanzhen masters. But it does not devote
any in-depth study to the sole Daozanyg that has come down to us, that of the Ming.
Chen considered the classification system of the Zhengtong Daozanyg chaotic, and its
editors inept.”” Be that as it may, his work offers little help to those needing to find
their way about the canon. In the end, despite its wealth of materials, Chen’s historical
study promises more than it delivers, by not taking into account the vast majority of
modern texts contained in the Ming Daozanyg. In 1983 Chen published a sequel titled
Daozang ywanliu xukao 3& & J7 i /8% , but it is solely devoted to alchemy.”*

Daozany studies in Japan truly commenced with the work of Fukui Kojun & # &
JiEi, whose Dakya no kisoteki kenkyii 38 % D H:HERF 7% (Fundamental research in reli-
gious Taoism, 1952) broke new ground and opened up the field. Chen Guofu’s work
exerted great influence in Japan, as can be seen from Yoshioka Yoshitoyo’s 7 fif 28 &
Dakya kydten shiron 38 A% 4 51 5 (Treatise on the history of Taoist scriptures, 1956).
Following in Chen’s footsteps, Yoshioka added many new materials, notably from
Buddhist sources and the Dunhuang manuscripts. Most useful for the new field of
Davzanyg studies were the indexes of book titles occurring in Taoist handbooks and
encyclopedias that Yoshioka appended to his study. These permitted tracing quota-
tions and thus advancing the study of Taoist bibliography. Yoshioka continued in this
way through a large number of groundbreaking publications. He further collaborated
with young scholars from France and made their work known in Japan. Ofuchi Ninji
K il ZZ. 8 also contributed immensely to the study of the Taoist canon. Besides recon-
structing such scriptural monuments as the Dongyuan shenzhou jing and the ancient
Lingbao jing, he collected and edited all of the Dunhuang manuscripts related to Tao-
ism. He also made an important contribution to the study of Taoist ritual.

It was thanks to the works of these last three scholars that, at the time I studied
the Han Wudi neizhuan 7 17 P14 as the subject of my dissertation, I was able
to identify it as a literary work related to the Shanggqing scriptures and to explain its

127. CGF 177.
128. Published by Mingwen shuju in Taipei, 1983.
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narrative in terms of a ritual for the transmission of sacred texts.® This dissertation
induced me to delve into the vast source material on liturgy in the Daozanyg, only to
find it virtually incomprehensible. No guidance was available, whether from books or
from field materials. Chavannes’s groundbreaking study of the Lingbao ritual Casting
of Dragons (tou longjian £ F fifi ), then the only study on the subject of Taoist ritual
available, showed that he also had been at a loss as to the meaning of many aspects of
the liturgy.

A few years later, in 1964, I was privileged to study with Taoist masters in Tainan
(Taiwan) and for the first time to witness zhai 7% and jiao & services. The Lingbao
Qingwei % ¥ % {{ liturgy is relatively well preserved in southern Taiwan.® The
manuscripts handed down from generation to generation contain scriptures and ritu-
als that in many cases are also found, in identical or cognate versions, in the Ming
canon.

The study of the living tradition thus opened up a field that hitherto had remained
inaccessible, and at the same time allowed us to progress in our understanding of
the most important component of the canon. In order to facilitate the identification
of manuscript sources and the exploration of the Daozang, 1 compiled a number of
research aids. One of these was a concordance to the titles of the Ming canon, which
was useful for identifying pertinent terms within the often long-winded and obscure
titles of Taoist texts.™*

Thus, during my years in Taiwan (1962-1970), I began laying the groundwork for
an overall study of the Ming Daozany. This enterprise, the dimensions of which I did
not truly fathom initially, appeared timely as more and more case studies on specific
scriptures and movements began appearing. However, these early, topical researches
were often difficult to contextualize. Moreover, under the influence of Japanese schol-
arship, research on Taoism tended to focus increasingly on the Six Dynasties period.
Later developments, with the exception of Quanzhen Taoism, remained virtually un-
touched. The discovery of the living traditions now made it possible, and necessary,
to include these in our study as well.™

129. See Lempereur Wou des Han.

130. Chavannes, “Le jet des dragons.”

131. The rituals have been published by Ofuchi Ninji, Chiggokujin no shiskya girei.

132. First published as Concordance du Tao-tsang and again as a companion volume to the
Yiwen yinshu guan reprint of the Zhengtong Daozang (Taiwan 1976), and, more recently, in a
revised version published with Chen Yaoting [ i# Ji as Daozany suoyin 38 # % 3| by the Shang-
hai shudian in 1996. I made my own inventory of the contents. This resulted in a slightly dif-
ferent numbering of the texts. On the Yunji gigian index, see below.

133. The dangers of introducing medieval data in the study of the contemporary field has
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The Beginning of the Tao-tsang Project

At the European Conference of Chinese Studies in Paris in September 1976, I
proposed to create a research program for the study of the Daozanyg. The aim was to
provide the first comprehensive, systematic, and analytical bibliography of the Ming
canon. All texts were to be investigated for their date, authorship, and significance, as
well as abstracted. Indexes were to be made of all hard data the texts might contain.
Finally the contents of the canon would be reorganized so as to contextualize each text
by giving it a meaningful place in terms of modern scholarship. This reorganization
would throw light on the historical evolution of Taoism and give the canon a transpar-
ency it had hitherto lacked.

The proposal obtained the sponsorship of the European Association of Chinese
Studies, and work began right away. The headquarters of the project were established
at the Center for Documentation and Research on Taoism of the Ecole Pratique des
Hautes Etudes (EPHE) in Paris. John Lagerwey undertook his study on the Wushang
biyao, an important compendium in the history of medieval Taoism.

In 1978, the Tao-tsang Project was recognized by the European Science Foundation
(ESF) as an “Additional Activity” of the Council for Humanities. The duration of that
activity was set at four years (1979-1983). The ESF installed a steering committee for
the project composed of Professors Wolfgang Bauer (Munich), Piet van der Loon
(Oxford), Maxime Kaltenmark (EPHE, Paris), Hans Steininger (Wiirzburg), Erik
Ziircher (Leiden), and myself. Three working groups were created, one in Paris, one
in Wiirzburg, and at a later stage, one in Rome. The Paris working group consisted
of Catherine Despeux, Caroline Gyss-Vermande, Marc Kalinowski, Pauline Koffler,
Kwong Hing Foon, John Lagerwey, Christine Mollier and Isabelle Robinet. Four
outside members, Poul Andersen from Copenhagen, Adrianus Dudink from Leiden,
Denis Allistone from Ziirich, and Franciscus Verellen from Oxford, were also inte-
grated into the Paris working group.

The Wiirzburg working group included Farzeen Baldrian-Hussein, Ursula-
Angelika Cedzich, Florian Reiter, and Hans-Hermann Schmidt. The Rome group
comprised Lydia Bonomi, Alfredo Cadonna, Giovanna Fulvi, Alessandra Lavagnino,
Ritsuko Mazzei, Fabrizio Pregadio, and Giovanni Vitiello.

In addition to the subsidies provided by the European Science Foundation, several
research organizations contributed to the undertaking. The Wiirzburg working group,
under the direction of Hans Steininger, received two full and two part-time tempo-
rary research posts from the Deutsche Forschungsgemeinschaft. Ph.D. scholarships
where provided by the Nordic Institute of Asian Studies, the Dutch Organization for

been aptly described by Strickmann, “History, anthropology, and Chinese religion,” Harvard
Journal of Asian Studies 40 (1980): 201-48.
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Scientific Research, and the Swiss National Fund. The French Centre National de la
Recherche Scientifique (CNRS) recognized and subsidized the project through the
creation of a special cooperative research scheme, RCP no. 625 “Bibliographie taoiste”
The participants held positions at the Ecole Frangaise d’Extréme-Orient, the Ecole
Pratique des Hautes Etudes, the Universities of Paris ITI and of Aix-Marseille. Several
junior members were in due time appointed as researchers at the Centre National de
la Recherche Scientifique. Pauline Koffler participated on a voluntary basis. The Rome
group, under the guidance of Professor Giuliano Bertuccioli, received support from
the Istituto Italiano per il Medio ed Estremo Oriente but provided no research posts
or scholarships for its members.

The work was organized so as to progress in stages. First a number of training
sessions and workshops were arranged in order to provide the participants with indis-
pensable specialist skills. Professors Nathan Sivin (Pennsylvania), Michel Strickmann
(UC Berkeley), Erik Ziircher, Piet van der Loon, and I conducted training sessions.
Workshops took place in Wiirzburg, Paris, and Oxford. At a later stage, Professor
Piet van der Loon invited individual participants to training sessions at his home in
Oxford. Professor Jao Tsung-i (Hong Kong) was often consulted. Master Chen Yung-
sheng (Tainan) was also called upon to share his immense knowledge of the liturgical
tradition with the participants.

On the basis of provisional lists of works, classified according to period and groups
of texts (subject or school), the participants were invited to choose the books they
wished to study. They were encouraged not to restrict themselves to one particular
group of texts, but to extend their acquaintance to a variety of different traditions and
aspects of Taoism. As can be seen from the present work, this recommendation was
only partly carried out. In spite of the precise guidelines elaborated by the steering
committee in order to ensure consistency in the writing of the articles, the contribu-
tions of the participants reflected in many cases their individual approach. The editors
have tried to respect this aspect of the articles as much as possible.

At the start, all texts needed to be indexed. All hard data such as book titles, names
of persons, places, and temples, dates, deities, rites, and so on, were collected accord-
ing to an established protocol. These data were then entered into a filing system. Soon,
Professor Erik Ziircher convinced us to use a computer to establish an electronic data
bank. This, in 1979 Europe, was still a pioneer undertaking. The data were entered in
the mainframe computer of the Centre National de la Recherche Scientifique at Orsay.
That outfit had been designed for computation, not for what was soon to become,
in the eyes of its engineers, a space-devouring monster occupying several megabytes!
Each time the Tao-tsang Project needed to sort its data, the entire computer facility
was blocked for part of the day. First the results were compiled on printouts that
soon invaded all the available space of our small working room. Later they were

-
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processed on microfiches. The data were entered in pinyin transcription, as Chinese
character codes were not available at the time. Mrs. Iréne Schaeffer, the secretary of
the Paris working group, did much for the organization and the advancement of the
work. Thanks to her efforts, most of the texts had been indexed and processed after
two years. The data bank, with its inevitable shortcomings, proved a workable and
efficient tool for the “internal textual criticism” that had become our fundamental
methodology.

Other important research aids were produced in the meantime. Thanks to the
labors of Kwong Hing Foon, the Yunji gigian index that I had begun in Taiwan was
finally completed and copied out in her impeccable calligraphy for offset reproduction.
John Lagerwey contributed a most useful study on the sources of the great encyclope-
dia. The first volume of the Index du Yunji qiqian appeared in 1981 and the second in
1982 at the Ecole Frangaise d’Extréme-Orient. Professor Piet van der Loon prepared
a critical bibliography of all Taoist works listed in the catalogues of the Song period.
He added a study of his sources and of the history of the Song and Yuan canons. His
Toist books in the libraries of the Song constituted not only a great contribution to the
Tao-tsang Project but also a model for all future bibliographical undertakings of this
kind.

As a guideline for the writing of the articles it was recommended that authors
concentrate on the date, the author, the nature and the historical context of the work.
Although full evidence of bibliographical and historical findings were to be included,
the articles were to be as succinct as possible, normally not more than one type-written
page. A description of the contents was also to be included, but, again, limited: no
“tables of contents”! We kept fast to the idea that we should aim to say the first word
about a given text, not the last. Regular meetings took place within the working
groups where the contributions were discussed and, as necessary, amended.

The Tao-tsang Project also maintained contacts with researchers in the Far East.
In 1979 I visited the Institute of World Religions of the Chinese Academy of Social
Sciences and made a presentation of the project. The next year, Mrs. Wu Shouju 2
323 of that institute came to Paris, thanks to a scholarship of the French Ministry of
Foreign Affairs. She participated in the working groups and workshops and was given
full access to the research materials of the project available at that time. Mrs. Wu’s ex-
perience, as well as the materials, proved to be useful for the work on the Daozany tiyao
1B Jk 2 B that started in 1981 at the Institute of World Religions, under the direction
of Professor Ren Jiyu 1 #x.

Contact was also maintained with the Japanese Taoist scholars, especially with
professor Fukui Fumimasa & # 3 fff of Waseda University. Thanks to his untiring
support, two workshops were organized, one in Paris and one in Japan. The topics of
the workshops were not directly related to the Tao-tsang Project, but at each occasion
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reports on the work in progress were presented and discussed. By the time the “Ad-
ditional Activity” of the European Science Foundation and support of the Deutsche
Forschungsgemeinschaft came to an end in 1983, the project had advanced remarkably
well. The data bank covered the most relevant portions of the canon, several important
studies and working tools had been published, and, last but not least, almost 1,000
articles had been written. Nevertheless, the work was far from finished. Many articles
had been revised and corrected, but many others remained first drafts. Moreover, they
were written in four different languages: French, German, English, and Italian. In
order to produce a scholarly publication with adequate indexes, these articles had to
be translated into a single language. At the final sessions of the steering committee, it
was decided that the work should be presented in English. I was entrusted with com-
pleting the work and editing it for publication. An initial deadline was set for 1993.
Many more years proved necessary.

The Final Stage

Although much had been accomplished, still more work remained to be done.
Fortunately, many collaborators agreed to translate their own contributions. Several
hundred texts in the canon, however, had found no takers, and it fell mostly to myself
to study and write about them.

The editing also presented a daunting challenge. In the spring of 1991, I was most
fortunate to find Franciscus Verellen willing to join me in the task of editor. His con-
tribution to the final stages of the writing, correcting, and editing of the manuscript
has been immense. Working most of the time at different places and at different tasks,
we had to find time in holidays and in our respective family surroundings to work
together. This changed when, in 1995-1996, we obtained fellowships at the Nether-
lands Institute for Advanced Study in the Humanities and Social Sciences (NIAS) at
Wassenaar. During this time we regularly worked together. The entire manuscript was
revised and great advances were made in the reorganization of the materials.

Indeed, one of the main priorities of the project had always been to classify all the
texts into appropriate categories. In order to open up the sources of Taoism, a new
arrangement of the materials was an absolute necessity. Whatever value the classi-
fication into Three Caverns, Four Supplements, and Twelve Categories may have had
historically, it was abundantly clear that this system had outlived its usefulness by the
time it came to be applied to the contents of the Ming Daozanyg. Other criteria, such
as the distinction between Daojia and Daojiao, were also not viable. An innovative
approach was needed.

An overall organization based on historical principles, while at the same time in-
corporating a scheme of typological classification, emerged as the most meaningful.
For the chronological framework, three broad periods were distinguished:
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1. From the Eastern Zhou to the Six Dynasties
2. Sui, Tang and Five Dynasties
3. The Song, Yuan, and Ming

This division proved significant and operable with respect to the long-term evolution
of Taoist textual traditions. Within the periodic divisions, we introduced a scheme of
typological classification that produced, to the extent that this was historically justi-
fiable, a consistent pattern of categories across periods.

For each period, a first distinction was made between (A) “Texts in general circula-
tion” and (B) “Texts in restricted circulation” Although Taoist institutions as well as
the diffusion of texts changed in the course of time, the ritual tradition of initiation and
ordination was always maintained. Even today, Taoist scriptures continue to be copied
by hand and transmitted confidentially from master to disciple. When a given work
could be classified on both sides of this distinction, cross-references were supplied.

To the chronological and typological divisions we added a third level of distinc-
tion, that of the individual groups of texts in each major subdivision. Choosing these
groups and sorting the texts into each of them involved a long period of trial and error.
We were not guided by any dogmatic conception but aimed to approach the problem
empirically and to let the texts speak for themselves. It became clear that within the
category of texts in general circulation, a classification according to subject was the
most appropriate, whereas for those in restricted circulation, the different traditions,
movements, schools, and orders to which the texts belonged offered the most suitable
framework. Eventually, appropriate slots for almost all texts were found. The groups
were arranged as systematically as possible, facilitating the survey of a given branch
of Taoist literature from one period to another. For most of the final groupings, short
introductions have been added, explaining their rationale and composition.

The majority of choices, whether with regard to conceptual categories or to the
placement of specific texts within them, should be unproblematic. Yet some will
undoubtedly cause surprise or raise objections. I can say only that certain decisions,
such as classifying the Zhouyi cantong qi as a Tang work or the Zhenyuan B JT texts as
Ming, have not been taken lightly. In the case of hybrid texts that contain old material
together with later additions and alterations, a form of arbitration had to be adopted.
When the additions and modifications significantly affected the nature of the text, the
later date was chosen. In cases where the subsequent changes could be considered
minor (taboo characters, secondary glosses), the earlier date was maintained. These
decisions involved much time and deliberation.

During the final stage, the editors were joined by a number of new contributors:
Dr. Vincent Goossaert (CNRS), Dr. Jan De Meyer (Leiden), and Dr. Yuan Bingling
# k¥ (Leiden and Fuzhou) wrote articles and introductions. On the editorial level,
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Mrs. Shum Wing Fong %'3k 7, Mrs. Fang Ling 77 ¥, and Mr. Pierre Marsone con-
tributed greatly to the work of correcting the manuscript and completing the bibli-
ography and biographical notices. Special mention must be made of the contribution
of Feng Congde #f £ &, who wrote a computer program for the conversion of the
Wade-Giles romanization system into Pinyin and supervised the electronic entry of
the Chinese characters.

The preparation of the final manuscript was entirely coordinated by Franciscus
Verellen. He also resolved the problem of formatting the text and directed the revisions
of the drafts and the compilation of the bibliographic and biographical sections.

New Perspectives

In the meantime, work continued in other places. Dr. Judith Magee Boltz set out
in 1981 to study the Taoist canon, paying special attention to post-Tang literature. This
focus led her to read and analyze some 300 Song, Yuan, and Ming texts and collec-
tions. Her remarkable study A survey of Taoist literature, tenth to seventeenth centuries
presents and discusses much of the historical, hagiographic, and literary materials from
these periods and places them in their cultural context. Other young scholars in the
United States also have turned to Taoist studies, setting a new trend in the American
sinological environment.

Scholarly progress also continued in Japan. Thanks to the pioneering work of the
great Japanese scholars, interest in Taoism grew rapidly, especially after World War II.
The Dokyo Gakkai JE#(% & became one of the prominent learned societies in the
field of Chinese and Japanese studies. Its journal, the Toha shizkys B 77 7%, has pub-
lished many important contributions to the field. Excellent monographs, especially on
Six Dynasties Taoism, have been produced in the research center of Kyoto, together
with valuable research aides, such as the Concordance on the Zhen)jao, Shinko sakuin
E %% 5], by Professor Mugitani Kunio 2% 7§ K. Great efforts were also made
to introduce Taoist studies to a wider public. These efforts resulted in the success-
ful three-volume encyclopedic work Dakyo, which presented the state of the art to
nonspecialists and included for the first time, next to historical studies, reports on the
living liturgical tradition. This work was soon translated into Chinese and has exerted
a considerable influence.

In China, the recent progress in Taoist studies has been great. The Daozany tiyao
1B i $2 B appeared in 1991. It was the work of young Taoist scholars of the Institute
of Religions of the Chinese Academy of Social Sciences. Apart from the above-men-
tioned Wu Shouju, these scholars included Chen Bing P ft, Wang Ka £, Zhu
Yueli 2&#Fl], and others, under the guidance of Professors Ren Jiyu {EA# A and
Zhong Zhaopeng # % [} . Taking into account the difficult conditions and the tight
schedule for the writing of this work, it is a great accomplishment.

e
—

‘Gcncral Introduction [ s7]

This research on the contents of the canon proved to be a powerful incentive for
further initiatives. The Daozang was reprinted, this time not from the 1926 Hanfen
lou reproduction, but from the original Ming copies preserved in China.* The new
reprint proved to be a great success. In its wake, Professor Chen Yaoting [ ## &2 of
the Shanghai Academy of Social Sciences published two series of Taoist texts that had
not previously been part of the canon, under the title of Zangwai daoshu &5t 18 & =
Other important texts were published in modern typeset editions. Taoist dictionaries
and studies, too many to be enumerated here also appeared. The Taoist Association of
China (Zhongguo Daojiao xiehui H [ i& #( {#5 & ) has undertaken the compilation of
a new Taoist canon, to be called Zhonghua daozang 1 % & i .

Meanwhile, at Peking University, Professor Tang Yijie {5 — 1 created the Center
for Research on Taoism (Daojiao yanjiu shi ;& #(#ff 7 % ). This development was fol-
lowed by Professor Chen Guying [ &% €, who stimulated research on the classical
Taoist texts with his new editions and commentaries and with the publication of the
scholarly journal Daojia wenhun yanjin 38 5% SLALHFFE.

The other important center of Taoist studies in China is Chengdu. There, at Sich-
uan University as well as the Sichuan Academy of Social Sciences, many scholars work
under the guidance of Professor Qing Xitai JiJ 7 . After a number of provisional
publications, his complete History of Chinese Taoism (Zhongguo daojino shi "1 838
#5) in four volumes has recently been completed. Here, too, we may say that, as a
first complete historical study, it is a true achievement. The Sichuan center publishes
the journal Zongjiao xue yanjin 575 2 7% .

In Taiwan, Professor Li Fengmao ZE# of the Academia Sinica has launched
an ambitious program for the digitalization of the entire Ming canon. Not only the
texts will be entered on computer file, but also all diagrams, talismans, and illustra-
tions. Much research is being done to overcome the technical challenges of this vast
project.

* X *

One century ago, Taoism was threatened with death. The society in which it lived and
that it informed to a far greater degree than has been generally assumed was rapidly
disintegrating. It had, indeed, for the greater part, ceased to exist. Its temples and
monasteries had been expropriated or destroyed, its scriptural legacy was on the brink
of being irrevocably lost. One hundred years ago, no scholar had yet undertaken any
serious study of Taoism’s history and literature. Today, Taoism revives. Although still

134 Jointly published by the Wenwu chuban she 3% Hiffjit., the Shanghai shudian |- ¥
&5, and the Tianjin guji chuban she K7 v 8 Hi kR it .
135. Compiled by Hu Daojing #f58 & et al.
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far from its former glory, it is not likely that it will encounter in the near future the
kind of crises it has weathered in the past. We may expect with some confidence that
Taoism will regain a new lease of vitality, purified and strengthened by its ordeals.

In this renaissance, the work of scholars has its modest place. We have always felt
it to be a great privilege to study these important materials and explore their meaning
for the history of the human spirit. To be sure, the results of our labors are far from
perfect and will invite many corrections. We hope that these may be forthcoming, and
that other studies will soon improve on the work presented in these volumes.

Pt 1

Eastern Zhou to Six Dynasties



1.A Texts in General Circulation

This section contains the works of ancient Taoist philosophers or those who were
assigned to this school by tradition. Foremost among these works is the Laozi or Daode
Jing, which was canonized as a classic (jing £8 ) probably in the early Han period (206
B.C.—A.D. 220).

Later, the Daode jing, also known as the Text in Five Thousand Characters (Wugian
wen 1. 3C), became the fundamental scripture of Heavenly Master Taoism which
transmitted it alongside with the Xiang’er £ #§ commentary. The transmission of the
Text in Five Thousand Characters constituted a distinct degree in the hierarchy of
ordination grades as officially established during the Northern Zhou dynasty (557—581)
(see 1138 Wushanyg biyao 37 for the corresponding transmission ritual). Later, with the
division into Seven Parts (gibu %) by WANG YAN, the Daode jing and its canonical
commentaries constituted the Tadxuan bu (see 1238 Chuanshou jinggie yi zhujue for the
ordination ritual corresponding to the ranks of disciple of the Golden Button [ jinniu
dizi % 31t 75 F | and of master of the Rites of Divine High Mystery [taishang gaoxuan

fashi K b 5 3K 16 ]. In the Ming canon, the Daode jing and other philosophical
scriptures made up the core of the Dongshen bu (see general introduction).

The incorporation of philosophical works of the preimperial period into the Tao-
ist canon has been a controversial issue. The Zhuangzi, although not a jing before
the eighth century A.D., was very influential in Han Taoism and later, and thus its
inclusion can be justified. The same obtains for the Liezi 51|-F and such later Taoist
philosophical texts as the Wenzi L ¥, the Huainan zi #£ 5§ 1, and so on. However,
the Ming canon also contains the Mozi 28 -, the Han Fei zi 58 JE T, the Gongsun
Long zi /X B #E ¥, and others. There is evidence that the Mozi goes back to a copy in
the Song canon (see Wu Yujiang, Mozi jinozhu).

In incorporating these texts, the compilers of the Ming canon continued a well-
established tradition that goes back to the above-mentioned WANG YAN. His Xuandu

Jingmu catalogue was presented to the throne in 570, and it contained a great number
of philosophical texts (zhuzi lun & T ). In his Xiaodao lun (9.153b), Zhen Luan criti-
cizes the fact that the canon contained the Han Fei zi, the Huainan zi, the Taixuan jing
K LA, the Yilin 5K, and the Huangdi jingui ¥ 7 5 &, all works still present in
the Ming canon. Among the works now lost but cited by Zhen Luan as incorporated
into the Northern Zhou canon are the oracle manuals Lianshan 3#|l| and Guizang
B . Interestingly enough, even the Mengzi & F was considered to be a Taoist
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canon (see CGF 108). The collection of Taoist books under the Northern Zhou was
undertaken against the background of the Buddhist and Taoist controversies of the
time. It would appear from the above-mentioned evidence that the compilers aimed
at defining Taoism as the way of thought and ritual in ancient China, representing all
those traditions of Chinese thought that were not explicitly Confucian (the Mengzi
became recognized as a fundamental Confucian scripture only in Song times).

Later, the editors of the Siku quanshu echoed Zhen Luan’s indignation, when
discussing the contents of the Ming canon in their article concerning the Daozang
mulu xiangzhu by Bo Yunji. What they and many Qing scholars with them failed to
acknowledge, was that without the Daozang many precious philosophical texts (such
as the Mozi, the Gongsun Long zi, and others) would have been irretrievably lost.

The Ming canon contains a number of philosophical texts in plain, un-annotated
versions, presented as Fundamental Scriptures (benwen 75 30 ). These are the Laozi and
the Zhuangzi. Other ancient philosophic texts, such as the Wenzi, are represented by
annotated versions of a later date only. These works are discussed under the period
when their commentaries were written. In this chapter they are only listed, with the
indication as to where the relevant article can be found.

1.A.1 Philosophy
1.A.1.a Texts

Daode zhenjing & 5 B &

2 juan

Attributed to Laozi # T (traditional date sixth century B.c.); Warring States

(475—221 B.C.)

664 (fasc. 346)

“The True Scripture of the Way and Its Virtue” This is the book of Laozi as Fun-
damental Scripture (benwen 7% 3L ), without commentary. Sima Qian, in his biography
of Laozi, speaks already of Laozi’s book “in two parts, expounding the meaning of the
Way and Its Virtue, in some five thousand words & | T/, SEECE, A T
F 7 (Shiji 63.2141). Thanks to the manuscripts found at Mawang dui (see 665 Daode
Jing guben pian), we know that the present division into two parts and the title of
The Book of the Way and its Virtue was already current at the beginning of the Han
dynasty (206 B.C.—A.D. 220). The present version is, moreover, divided in zhangju &

DT
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] chapters amounting to the symbolic number of eighty-one, an arrangement that
probably dates from the Later Han period (A.D. 25-220). The titles of these chapters
correspond to those of the HESHANG GONG commentary (see 682 Daode zhenjing
zhu). The word zhen (true) in the title of the present version became current in Tang
times (618-907). Part of the original text (1.8b—10b) has been lost, and the missing pas-
sages have been replaced with the corresponding ones of 665 Daode jing guben pian.

Recent research places the date of Laozi’s book in the fourth century B.c., during
the Warring States period, but some parts of the text may well be older, considering
the vocabulary and the rhymes used. The Mawang dui versions show already displaced
and corrupt passages. The division of the book into two parts, on Tao and De, on
ontology and strategy, is not clearly evident in the respective contents, while the divi-
sion into eighty-one chapters makes the text appear as a series of separate axiomatic
statements. Doing away with this division, and reading the text as a continuous dis-
course, allows one to determine a few instances where formerly separated parts might
be linked. The book as a whole, however, does not read as a systematically developed
argument. It must have been from the beginning a collection of short axiomatically
paradoxical texts, compiled without particular order. The original number of these
texts is difficult to assess. There may have been fifty-five (see 1177 Han Fei zi) or sev-
enty-two (see 693 Daode zhenjing zhigui, preface, 4b) before the present division into
eighty-one.

Although the exact place of Laozi’s book in Taoist tradition has been, and will
continue to be, a much debated issue, its dominant position since antiquity is clear.
Indeed, the book deals with the major topics of Taoism with a depth and insight that
have earned it the place of the religion’s foremost scripture.

BIBLIOGRAPHY
Chan Wing-tsit, The Way of Lao Teu; Henricks, “The Mawangdui manuscripts of the Laoz:”;
Karlgren, “The poetical parts in Lao-tsi”; Luo Genze, ed. Gushi pian 4; Ma Xulun, Laozi jino-
gu; Wang Zhongmin, Laozi kao; Yan Lingfeng, Zhongwai Laozi zhushu mulu; Yan Lingfeng,
Mawang dui boshu; Xu Fuguan, “Boshu Laozi.”
Kristofer Schipper

Daode jing guben pian 38 R & A

2 juan

Edited by Fu Yi {78 (555—639)

665 (fasc. 346)

“Ancient Recension of the Book of the Way and Its Virtue” This is the plain text
of the Laozi, without commentary, based on a manuscript discovered in A.D. 574 at
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Pengcheng 823§ (Xuzhou, Jiangsu), in the tomb of a concubine of Xiang Yu JH#
(233-202 B.C.). See 770 Hunyuan shengji 3.20a. The date as well as the stylistic charac-
teristics of the present text establish a relationship with the manuscripts of the Laozi
found in 1973 in Han tomb no. 3 at Mawang dui near Changsha (Hunan). The division
into a Daopian & 7% and a Depian {8 & may therefore well correspond to the original
arrangement of the text, while the arrangement into eighty-one chapters, according
to the so-called Heshang gong zhangju, as well as the indications on the number of
characters in each chapter are probably of Fu Yi’s own devising.

The present text contains 5,556 characters, almost 300 more than the HESHANG
GONG commentary version of 682 Daode zhenjing zhu, which has 5,274. None of these
numbers correspond to the indications supposedly given by Fu Yi on the versions he
examined in his time: 5,722 characters for the manuscript found at Pengcheng, 5,683
or 5,610 for the WANG B1 commentary version, and 5,555 or 5,590 for the HESHANG
GONG commentary version (770 Hunyuan shengji 3.20a). The present text, however,
shows greater affinities to the extant WANG B1 edition than to that attributed to
HESHANG GONG.

BIBLIOGRAPHY
Chen Guying, Lao Zhuang xinlun; Xu Fuguan, “Boshu Laozi”

Kristofer Schipper

Nanhua zhenjing /i % B &8

5 juan

Attributed to Zhuang Zhou #f & (second half of the fourth century B.C.) and

his followers

670 (fasc. 349-351)

“True Canon of the Southern Florescence” This is an unannotated edition of the
Zhbuangzi, under the canonical title bestowed on it by Emperor Xuanzong in 742. This
edition is part of a series, comprising also the Guanyin zi (667 Wushang miaodno wenshi
zhenjing), the Liezi (668 Chongxn zhide zhenjing), and the Gengsang zi (669 Dongling
zhenjing). Each of these editions has a preface and a portrait of the sage in question.
The origin of this small collection of the four Taoist authors canonized by Xuanzong
is unknown. Sparse indications in the different prefaces make it appear later than the
Song period. The preface of the present Nankua zhenjing is mostly abstracted from
Zhuang Zhou’s biography in the Skiéji. The division into five juan does not respect the
arrangement into inner, outer, and miscellaneous chapters.

Zhuang Zhou was a southerner, that is, he came from the region south of the Yel-
low River. His native place, according to the sparse information we have from the
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Shiji and a few other records, appears to have been the township of Meng, a place
near the present town of Shanggiu in Henan province, in a region at the intersection
of Shandong, Jiangsu, and Anhui provinces. It was part of the ancient state of Song,
and Zhuang Zhou is often referred to as a man of Song. After the fall of Song in 286
B.C., the region fell into the hands of other principalities, including Chu. As a result,
Zhuang Zhou is also known as a native of Chu.

The dates of Zhuang Zhou are tentative, but most scholars agree with the affir-
mation in the Shiji that he lived during the times of King Hui & of Wei £ (r. ca.
369-325). He was also invited to the court of King Wei g of Chu % (r. ca. 339-328).
The exact dates of these King s are still under discussion, but grosso modo this means
that Zhuang Zhou was active during the second half of the fourth century. Liu Xiao-
gan gives his dates tentatively as 369-286 B.c. (Liu, Classifying the Zhuangzi chapters,
41) which would make Zhuang Zhou a contemporary of Mengzi & - (tentative dates
372—289).

According to the Shiji, the book of Zhuangzi amounted to more than 100,000
characters. The Han shu, “Yiwen zhi,” 30.1730 lists the Zhuangzi as having fifty-two
chapters (pian &), comprising seven inner, twenty-eight outer, fourteen miscella-
neous, and three additional chapters with “explanations” (jieshuo fi# 3t ). The present
edition of the Zhuangzi has only 70,000 characters, and the outer and miscellaneous
chapters number, respectively, fifteen and eleven; no trace remains of the “explana-
tions” The Shiji mentions explicitly the chapters “Youfu,” “Daozhi,” and “Quqie,”
which occupy today the position of chapters 31, 29 (miscellaneous chapters, zapian J
%) and 10 (outer chapters, waipian 4+ 3 ).

Guo XIANG (d. 312) is generally regarded as the editor of today’s version in
thirty-three chapters. According to his preface (see Guo Qingfan, Zhuangzi jishi), he
considered sizeable parts of the work spurious or superfluous and therefore discarded
them. Problematically, virtually none of the discarded texts have survived elsewhere.

There is a general consensus for ascribing the seven so-called inner chapters (neipian
A f) to the author. These stand apart from the others in language, style, and vocabu-
lary. They also have distinct three-character titles, enunciating what may be considered
to be their main themes (e.g., “Xiaoyao you,” Free and easy wandering), whereas
the other chapters (with the exception of chapters 28 to 31) are simply named after
their opening words. The distinctiveness and comparatively earlier date for the inner
chapters have been demonstrated by Liu Xiaogan. Liu’s arguments are based on the
vocabulary of the inner chapters and on the more circumstantial, but evident, fact that
much of the text in the other chapters consists of explanations and developments of
writings contained in the inner chapters.

The dating of the outer and miscellaneous chapters is far more problematic. The



[60] 1.A.1 Philosophy

general opinion, notably voiced by Graham, is that they come from different periods,
the latest, such as the “Tianxia” chapter (33) being early Han (206 B.C.—A.D. 220).
Some sets of chapters, such as the above-mentioned series of 28 to 31, are distinguished
by thematic, two-character titles. Graham thinks these chapters come from a different
school of thought, that of the hedonist Yang Zhu 5 %&. Liu Xiaogan considers such
an assumption unnecessary. The book of Zhuangzi is quoted extensively in the Liishi
chunqin % FF K (compiled ca. 239 B.C.), in such a way that suggests it had found
its definitive shape by that time.

In spite of the long period during which the text of the book was written (roughly
between 340 B.C. and A.D. 240), there is a great coherence and unity of thought in the
entire work, even if the influence of other schools of thought is very much in evidence
in the later chapters. These chapters do, however, refer time and again to passages
in the inner chapters, which does convey the impression that parts of the outer and
miscellaneous chapters are equally old (this cross-referencing has inspired Graham to
supplement the text of the inner chapters with excerpts from the others).

We may conclude that the Zhuangzi is the recipient of the writings of a single tradi-
tion, that it was constitutive of the way of thought that later came to be called Taoist
and that the older and the newer parts together are representative of the evolution
of this thought during the century that preceded the hegemony of Legalism and the
united empire (third century B.C.).

Taking this into consideration, we may say that the Zhuangzi displays a marked
absence of political thought, at least in the inner chapters. This absence contrasts
with all contemporary schools, with the exception of the Logicians (mingjia 4 5%).
The relationship with the latter school is evident, but also of a controversial nature.
The Zhuangzi is truly philosophical inasmuch as its object of investigation is human
knowledge and its relationship to cognition in all its forms. Zhuang Zhou’s episte-
mology goes farther than most observers have noted. Most striking is his treatment
of mythology and religion. The mythical fish and bird (the iconography of both is
present on Warring States bronzes) are compared with ordinary animals and found
lacking: too cumbersome! When Laozi sits in meditation with unfastened hair, this
is not in conformity with a ritual prescription, but “because he had just bathed” and
needed to let his hair dry. Through bodily exercises of the “nurturing life” kind, old
Pengzu §Z4H lived only 800 years: what a pity! Humor is Zhuang Zhou’s foremost
maieutic tool.

The treatment the Zhuangzi gives to logic is most remarkable: in the famous
“Discussion on the Equality of Things,” the discourse of logic is used to surpass
causality and open the way to total understanding, which can be reached through
intuition or through dream and trance states. Here Zhuang Zhou proceeds from the
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background of what may be called Chinese shamanism toward universal mysticism.
Mystical truth (zhen &) is innate, familiar yet unknowable. The opposition between
this inward knowledge of the Taoist and the outward projected knowledge of the
shaman —portrayed respectively as Master Gourd and as Wuxian the great shaman
of antiquity, in the seventh chapter, “Rejoining the Supreme Ruler”—illustrates this
mystical approach to knowledge. Although the very disciple of Master Gourd finds
the two “ways” difficult to distinguish, the Master confounds the shaman, because
the latter is limited to the phenomenal world, whereas the Gourd incapacitates the
original chaos. Here the message of the Zhuangzi is truly Taoist.

The Zhuangzi is no doubt one of the most penetrating and beautiful books writ-
ten in Chinese and also one of the masterworks of world literature. Its influence on
Chinese culture—and on Far Eastern culture in general —has been profound, not only
on Taoism but on Confucianism and Buddhism as well. Having been canonized as a
“classic” only in the eighth century, the Zhuangzi did not suffer from undue exegetical
scholasticism: every reader could approach its message unencumbered by consider-
ations of orthodoxy, hence the vast array of different commentaries. The Daozang of
the Ming features more than ten editions of these.

The Zhuangzi’s influence on every part of Taoism has been considerable. We find al-
lusions to and quotations from the Zhuangzi in early works of Tending Life practices,
in the poems of the 1016 ZhenJgao, and in the hymns of the Lingbao canon.

BIBLIOGRAPHY
Chen Guying, Lao Zhuang xinlun; Graham, Chuang-tzu; Liu Xiaogan, Zhmangzi zhexue ji
qi yanbian; Liu Xiaogan, Classifying the Zhuangzi chapters; Schipper, Zhuang Zi; Tan Shibao,
“Dunhuang wenshu Nanhua zhenjing.
Kristofer Schipper

Tongxuan zhenjing 58 ¥ B %

I2 juan

746 (fasc. 520-522)

“True Scripture of Communion with Mystery.” This text corresponds to the Taoist
philosophical work Wenzi. It is present in the Daozang with the commentary by Xu
Lingfu fR ¥ (ca. 809-815), and the article is therefore listed in part 2.A.1.a.
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Chongxu zhide zhenjing W i 7 18 B
3 juan
Attributed to Lie Yukou %1/ 7% (early fourth century)
668 (fasc. 348)
“True Scripture of the Void and Supreme Virtue? The philosophical work Liez: 5|
+ has been known under this title since 1007. It had previously been granted the title
Chongxu zhenjing in 742 (Jiu Tang shu 24.926; Songchao da zhaoling fi 135.1a).
According to Graham’s study, the work’s textual
7{] history is as follows: A Liezi in eight pian &, first
o’5~ mentioned in the bibliographic chapters of the Han
shu 30.1730, was listed as lost at an early date. Liu
Xiang’s %[ (ca. 77-76 B.C.) memorial presenting
the collated text, however, is preserved. In the first half
of the fourth century, a Liezi, the contents of which fit
Liu Xiang’s description, was written, probably by the
grandfather or father of Zhang Zhan 7R (fl. 370).
Zhang Zhan was the first to write a commentary on
this text. In the preface to his commentary, Zhang de-
scribes the transmission of the work (cf. 732 Chongxu
zhide zhenjing sijie; for a summary and analysis of
this preface, see Graham, “Date and composition,”
144 ff).
The present edition contains interspersed phonetic
annotations and is preceded by an illustrated briefbiog-
raphy of Liezi (fig. 1; from 163 Xuanyuan shizi tn).

FIGURE 1. Liezi (668 1a). Ming

reprint of 1598. Courtesy of IR TOGRATEE
the Bibliothéque nationale de Graham, “The date and composition of the Lichtzyy”;
France (Chinois 9546/663) Graham, The book of Lieh-tzu.
Hans-Hermann Schmidt
Yin Wen zi 7 X+
2 juan

Attributed to Yin Wen 3 (second half of the fifth century B.C.)

1173 (fasc. 840)

“Book of the Philosopher Yin Wen? This book is mentioned, as comprising one
chapter, in the section on logicians (mingjia % 5%) of the bibliographical treatise in
Han shu 30.1736. Yin Wen is said to have lived and taught at the famous Jixia academy
at Qi during the reign of Duke Huan (455-405 B.C.) and to have known Gongsun
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Long zi /A ##E F. The Daozany edition has a preface by a certain Mr. Zhongchang {f
£ X of Shanyang [L{ [ (in modern Shandong), who states that he obtained the text at
Luoyang during the Huangchu era (A.D. 220-226) and edited it in two juan. Several
scholars have pointed out that this must be Zhongchang Tong fif £ #ft, a scholar of
the late Han who came from Shanyang. The latter figure, however, died in A.D. 220.

The authors of the Siku quanshu zongmu tiyao classified the work under “Eclectics”
(zajin HEF ) and identified its contents as a mixture of Huang-Lao Taoism and fajia
%% legalism. They did not express serious doubts as to its authenticity. Modern
scholarship has been less generous. Not only is the history of the transmission of the
text full of contradictions, but the text itself is shallow and facile and manifestly draws
on later works, such as certain passages from the Zhuangzi. By general consensus, the
present text is a late forgery.

Kristofer Schipper

Mozi 1

1§ juan

By Mo Di 228 # (active late fifth century B.C.) and his followers

1176 (fasc. 843-845)

The Daozanyg edition of the Mozi comprises seventy-one chapters. Eighteen have
been lost. This is nevertheless the most complete version of the writings of Mo Di and
his school that has come down to us. All modern editions are based on it.

Bi Yuan has remarked (Mozi zhu 1.1a) that the Daozang edition observes the taboo
on the character kuang [E in the personal name of Song emperor Taizu. The pres-
ent edition therefore appears to be based on a Song version and may have originally
formed part of the Tiangony baozany.

The text has no annotation. It is divided into chapters as follows: juan 1, chapters
I to 7, contains short sayings by Mozi and dialogues on a great variety of topics; juan
2 to 9 contain the thirty-nine famous Essays, each topic being covered by three succes-
sive chapters; juan 10 and 11 contain the chapters on Mobhist logic (40—4s; chapter 46
is found at the end of juan 11 but belongs to the next category); juan 12 and 13 contain
the dialogues, in Lunyu style, between Mo Di and his disciples, comprising chapters
46 (in juan 11) to 51; juan 14 and 15 contain the so-called military chapters.

A discussion as to the authenticity and dating of the Mohist canon falls outside the
scope of the present bibliography. The question that should be raised here is why the
Mozi was included in the Taoist canon at all. Specific reasons have been studied by
S. Durrant. Durrant quotes the hagiography of Mozi in the Shenxian zhuan (given
in Taiping guangji s and authenticated by a citation in 1248 Sandony qunxian lu 16.32),
and also draws attention to the important place given to Mozi’s Taoist arts in BPZ
and elsewhere in the Shenxian zhuan. Mozi is also mentioned as an immortal in 1016
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Zhengao s.12a. All this would suggest that Mozi was the object of a popular cult in
early medieval China and had become a Taoist saint.

BIBLIOGRAPHY
Durrant, “The problem of the inclusion of Mozi in the Daozang,” appendix to “An examina-
tion of textual and grammatical problems in Mozi” (Ph.D. diss., University of Washington,
1975).
Kristofer Schipper

Han Fei zi §8 JE 1

20 juan

Han Fei #8JE (d. 233 B.C.)

1177 (fasc. 846-849)

“Book of Master Han Fei” The book itself is preceded by Liu Xiang’s 2[A] (ca.
77-76 B.C.) presentation of it by way of a preface. The text found in the Daozangy
belongs to the group of editions in fifty-three pian. Its source is probably the same as
that of the edition printed by He Fan fa] ¥ (1267), which was based on the copy of the
imperial library. He Fan removed the annotations that are preserved in the Daozang
version as well as in the 1165 edition of Huang sanba lang # = /\ K. Reproduced in
the encyclopedias of the beginning of the Song (960-1279) period (TPYL, YJQQ,
etc.), these notes probably date from the Tang dynasty (618-907). They may be Li
Zan’s ¥ (see He Fan’s preface, Han Fei zi yuping 58 IE 13T 7).

The present version in the Daozang does not correspond to the quotations made
by Gu Guanggqi in his Han Fei zi shiwu, published in 1816.

An extract of the Zhu dao £38 is quoted in YJQQ 1.6b (1.14a-152) between two
commentaries on the Laozi. Here, the notes are presented in an abbreviated form. This
synthesis of the notion of true power contains Jielao fi# ¥ , which may be the earliest
extant commentary on the Daode jing.

Jean Lévi

Huangshi gong sushu 8 5\ FE

21 fols.

Preface and commentary by ZHANG SHANGYING R 8 5%, zi Tianjue K&

(1043-1121)

1179 (fasc. 849)

“Book of Simplicity by the Duke of the Yellow Stone” Huangshi gong is the
legendary figure said to have given Zhang Liang 5§ . the Art of War by Taigong
(Tosgony bingfa K 1> 5235 Shiji 55.2034-35). The existence of a Sushu attributed to
him is attested only in the early twelfth century (VDL 145-46). Zhang’s exegesis is the
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oldest preserved commentary to this work. The Tongzhi 68.7a lists commentaries by
LU HUIQING (1032-1111) that are otherwise unknown, except that the Zhizhai shulu
jieti 12.361 names Lii as the author of a Sanliie sushu jie =W 3% 3 fi# in one juan.

Zhang writes in his preface that the Sushu is the very text that Zhang Liang received
from Huangshi gong. During the Jin dynasty (265-420), robbers broke into Zhang
Liang’s tomb and found the book in his jade headrest. According to Zhang, the text
comprised 1,336 words.

In reality, the present main text has 1,257 characters. It is identical with the version in
Shuofu 90.14b—17a. A Sushu citation in ror7 Daoshu 20.4a also derives from this version
of the text (19b).

Doubts about the authenticity of the Sushu were expressed at an early date (Jun-
zhai dushu zhi 11.486-87; Yuhai 140.19b), and since Ming times an increasing number
of voices name ZHANG SHANGYING as the author of the text (e.g., Tingyu jitan
21b—22a). Such an attribution can be neither proved nor excluded today. But consid-
ering the period of its emergence and the “textual history” as told by Zhang, it is not
unlikely that Zhang really was the author.

The text, divided into six sections, gives general recommendations for ethical con-
duct (1—4) and advice for political and military governance (5-6), often exemplified in
the commentary by historical events. A number of passages (1a-3a; 14b; 20b) come
from the Huanygshi gonyg sanlie.

BIBLIOGRAPHY
Bauer, “Der Herr vom gelben Stein; Schmidt, Die drei Strategien.
Hans-Hermann Schmidt

Huainan honglie jie #E 7 ¥ 51 i

28 juan

Commentary attributed to Xu Shen #F1E (d. A.D. 124)

1184 (fasc. 863-867)

“Explanations on the Great Achievements by [the Prince of ] Huainan” The philo-
sophical work Huainan zi was written at the court of Liu An %%, prince of Huainan
(179-122 B.C.), and was presented to the emperor Wu in 139 B.C. (see Han shu 44.214s,
where it is called “neishu 3 & ) in twenty-one pian 3 ).

In his preface, Gao You & 7% provides information about the life of Liu An and the
work Huainan zi, which he, Gao, had received from Lu & [Zhi ] (d. A.D. 192). In
205, Gao began to write his commentary. Later on, eight chapters of this commentary
were lost, and Gao made up the deficiency only in A.D. 212. Earlier, toward the end
of the first century, Xu Shen had written explanations on the Huainan zi. Although
only Xu Shen is named as the author of the commentary in the present edition, it was
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in fact a composite work: the commentaries on juan 16, 17, 18, 21, 22, 25, 27, and 28 are
by Xu Shen, all the others are by Gao You.

As an independent work, Gao’s commentary in twenty-one juan was lost by the
early eighth century, Xu’s (also in twenty-one juan) by the late tenth century. Versions
in which both commentaries were merged did, however, already exist in the seventh
century, and by the eleventh century only this composite kind of Huainan zi commen-
tary was available, with the entire commentary attributed solely to either Xu or Gao.

By subdividing seven juan into shang |- and xia T, the Daozanyg edition arrives
at a total number of twenty-eight juan. Of all extant versions, this is closest to the
Northern Song edition reproduced in Sibu congkan VY 5% .

BIBLIOGRAPHY
Roth, Textual history.
Hans-Hermann Schmidt

Guign zi WA F

3 juan

Attributed to Guigu zi % F ; fourth century B.c.

1025 (fasc. 671)

“Master of the Ghost Vale” Tradition considers the Master of the Ghost Vale to
have been the teacher of Su Qin # % (d. 317 8.c.) and Zhang Yi 3 # (d. 309 B.C.)
and thus declares him the ancestor of the school of diplomats (Zongheng jia %% 57)
of the Warring States period (475—221 B.C.). The legendary philosopher is supposed
to have styled himself after the location of his retreat.

The questions of the authorship and origin of the work transmitted under this
name and the presence of many parallels with the Guanzi % F (Guanzi tongjie 2:
197-202 corresponds to our text 2.33b-39a) and especially throughout the Dengui zi
8l #fr F have up to now remained unresolved.

Although Shuoynan 11.1a-b contains a quotation of Guigu zi that cannot be traced,
a book of this title was described neither by Liu Xiang nor by his son, nor is it listed
in the Han shu, “Yiwen zhi” In its table of contents, the Qilu 55 lists two texts, to-
gether totaling five juan, under the category “Zongheng” (Guang hongming ji 3.110¢).
With reference to a statement in the Yue Yi 4% commentary that Su Qin wrote under
the pseudonym Guigu zi, the Qilu presumably attributed the authorship of Guign zi
to Su Qin (Shiji, Zhengyi commentary in Yuhai 53.21b—22a). Su Qin’s works, listed in

Han shu 30.1739 as comprising thirty-one pian %, were in part retrieved in Mawang
dui in 1973 (see Mawang dui hanmu boshu zhengli xiaozu, Zhanguo zongheny jin shu),
but no conclusions about Guigu zi can be drawn from them.

The Guigu zi really enters history only after Yue Yi (of whom we merely know
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that he came from Lu commandery & #f and probably lived in the fourth century)
and presumably Huangfu Mi 2 Fjiff (215-282) annotated the book. According to
Sui shu 29.1005, both versions comprised three juan. Quotations in Song shu 18.496,
in the Zichao %) by Yu Zhongrong B {1125 (476—549)—as preserved in 1262 Yilin
2.15b-16b), based on Yue Yi’s redaction—and in the Beitang shuchao (passim) indicate
the existence of a text in the fifth to early seventh centuries resembling the extant
Guigu zi, although it included material that is now lost.

Huangfu Mi’s commentary, said to have existed in Japan until the ninth century
(Nihonkoku genzaisho mokuroku 25a), seems to be wholly lost today. Some passages
from Yue Yi’s explanations, however, which still existed in their entirety during Tang
times, are preserved. From one passage we can conclude that already at the time of
Huangfu the text contained a section titled Yinfir gishu B2l (Zhang Yantian,
Shiji zhengyi yiwen jijiao, 225).

In the received text, under the heading “Benjing yinfu gipian AR RF 5 we
find concepts apparently connected with individual Taoist practices that are not gener-
ally believed to have existed before the third or fourth century. For Liu Zongyuan il
57 TC (773-819) the Yinfu gipian was an even later addition to what he already consid-
ered to be a forgery (“Bian Guigu zi %t %% . Liu Zongyuan ji 4). The additional
fact that Yinfu qipian contains passages borrowed from Dengxi zi could also indicate
that the two texts might be contemporary.

In Tang times, apart from the Yue Yi version and one in two juan without commen-
tary, a commentary by Yin Zhizhang F H1% (d. 718) is listed (Jiu Tang shu 27.2032).
In addition, a contemporary of Liu Zongyuan, Yuan Ji 7t ¥, had written an abstract
of the essential ideas (zhiyao {5 B ) of Guigu zi (see Liu’s “Bian Guigu zi” cited above).
Since both of these works are lost, it is not clear to which edition the citations in TPYL
refer. However, they give evidence of a text that differed from the present version in
length, in the use of section titles, and in the commentary. The reproduction of a long
passage from the Guigu zi in Zhao Rui’s #35& Changduan jing 558 (716) 3 shows,
moreover, that at that time the work had a section titled Qugie pian Jif: & & , which was
borrowed from Zhuangzi (Guo Qingfan ed., Zhuangzi jishi 4.2.342—57). The number
of subsections, including this section, in the first two juan of the Guigu zi would have
been thirteen, in keeping with the information provided in a preface attributed to Yin
Zhizhang (“Bian Guigu zi;” commentary of Han Chun $[%, ca. 1177).

By the twelfth century, there apparently existed only one complete, commentated
version of the Guigu i in three juan. According to the Zhongxing guange shumu (in
Yuhai 53.22a) this version was the work of TAo HONGJING, of the Eastern Jin period
(317-420). Curiously, this connection is not mentioned in earlier records. The descrip-
tion, including the erroneous dating of TAo HONGJING (456—536), corresponds to
information provided by a copy of a Song manuscript from the collection of Qian
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Zeng i# @ (1629-1701). The latter is essentially the same as the present Daozanyg edi-
tion, though apparently more complete.

The present edition comprises only twelve sections in its first two juan (cf. Zhony-
xiang guange shumn). The Junzhai dushu zhi 11.502-6 lists thirteen sections. Both cata-
logues seem to refer here to the still existing preface attributed to Yin Zhizhang, of
which, however, according to Han yiwen zhi kaozheng 1418, two different versions were
in circulation. The text records, moreover, the loss of two other pian, titled Zhuanwan
# AL and Quluan kL. The commentator remarks that in some versions the chapter
Quaie {5 B from the Zhuangzi was inserted in place of the two missing pian. This in-
sertion, however, he dismisses as incompatible with the spirit of the Guigu zi. Accord-
ing to other interpretations, he adds, the lost sections Zhuanwan and Ouluan were in
reality identical with the sections Benjing 448 and Zhongjing 4% of the third juan
(see the Guign zi, 3.12b and 3.24b). The fact that our commentator obviously resorts
(2.34b) to the Tang annotations from a corresponding passage in Guanzi 18.2b—3a by
no means proves Yin Zhizhang to be the author of the present commentary. On the
other hand, it does rule TAo HONGJING out as the commentator, a hypothesis not
supported by either the style or the contents of the work.

Thus the commentary was presumably written before the redactions known dur-
ing the Tang were lost. Material for comparison that was still available to the author
included Yue Yi’s version (cf. our text 2.9a, 2.12a, or 3.1a with Zhang Yantian, Shiji
zhengyi yiwen jijiao, 225-26).

In 1805, Qin Enfu % 1§ compared the Daozang version with the above men-
tioned manuscript from Qian Zeng’s collection and subsequently compiled a revised
and completed edition of this commentary to Guigu zi.

BIBLIOGRAPHY
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Gongsun Long zi 7\ f4HE T

3 juan

By Gongsun Long /2 R #E (b. 498 B.C.); commentary by Xie Jiang i % ; zi

Xishen 75 %€ (995-1039)

1172 (fasc. 840)

This is the work of the logician Gongsun Long, in six chapters (pian & ). The Han
shu, “Yiwen zhi,” 30.1736 lists this work as comprising fourteen chapters; the Swi shu,
“Jingji zhi;” 34.1002, while placing it among Taoist books, lists it as Shoubai lun <F [
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3 . However, Pang Pu has argued convincingly (Gongsun Long zi yanjiu, si—71) that
the present text corresponds to the complete original, despite a certain number of er-
rors and interpolations (such as the opening phrases of the first chapter).

Xie’s commentary endeavors to stress the Confucian values of the text and remains
very much at the surface. The present Daozanyg text forms the basis of all modern
editions.

BIBLIOGRAPHY

Pang Pu, Gongsun Long zi yanjiu.
Kristofer Schipper

Yuzi B+

2 juan

Attributed to Yu Xiong PTeE (legendary date: eleventh century B.C.);

commentary by Feng Xinggui 1T (presentation dated 653)

1171 (fasc. 840)

“Book of Master Yu.” This work is supposed to have been written in pre-Han
times. The Han shu, “Yiwen zhi,” gives a Yuzi in 22 chapters (pian ) in the section
on “Daojia” (30.1729), and another in nineteen chapters under “Xiaoshuo jia” Legend
makes Master Yu a councillor of King Wen of the Zhou dynasty (r. 10991050 B.C.),
who enfeoffed Yu in Chu. He is cited in the Liezi and in Jia Yi’s Xin shu 9.15b—16a.

The authenticity of the text as a pre-Han work is much debated. The present version
is very short and is not divided into different pian. Although the text must, therefore,
be incomplete, there is no obvious trace of falsification. Its contents are close to the
subject matter of the Liishi chungin (7 [ K and could well be the work of a later
writer of the Huang-Lao school.

The commentary is by an otherwise unknown scholar of the early Tang who pre-
sented it to the throne in 653, claiming the work had been transmitted in his family for
many generations. This annotated edition is attested since the Tang (see VDL168). All

extant editions derive from the present Daozany version.
Kristofer Schipper

Sunszi zhujie %1 it iR
13 juan
Late eleventh or early twelfth century

1180 (fasc. 850-854) :
“Commentaries to the Sunzi.” This work is a collection of eleven different com-

mentaries to “Sunzi’s Art of War” in thirteen sections. The commentators are Cao
Cao H#§ (155—200); a certain Mr. Meng & [X (Liang dynasty; cf. Sui shu 34.1012);
the Tang commentators Li Quan Z % (fl. 750), Du You ft:{h (735-812), Du Mu #t:
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B (803-852), Chen Hao [l i, and Jia Lin B #£; as well as the Song commentators
Mei Yaochen f§# i (1002-1060), Wang Xi 4 (fl. 1082), He Yanxi {i] ZE 85, and
Zhang Yu jR TH.

The present edition does not state when or by whom the collection was compiled.
Sun Xingyan £& £ {7 is of the opinion (see the preface to Sunzi shijia zhu £+ 5%
{£ ) that this work is the same as the Shijia Sunzi huizhu + R 5% & £, in fifteen juan,
compiled by Ji Tianbao # K &, which is listed in the bibliographic chapters of the
Sony shi 207.5183. The Suichu tang shumu 29b lists a Shiyi fin zhu Sunzi +— K FE B+,
but without naming a compiler. Different figures of ten and eleven commentaries are
due to the fact that Du You’s annotations did not exist as an independent work, but
were assembled from juan 148-162 of his Tongdian (cf. Yu Jiaxi, Siku tiyao bianzheng
11.595-96) and thus cannot be considered as a separate commentary.

The Sunzi shijin zhu in thirteen juan revised by Sun Xingyan is based on the
Daozang and another Ming edition. In many instances it has been supplemented by
passages from the Tongdian and TPYL, resulting in considerable textual variants. In
contrast, the text of a recent typeset edition, Shiyi jia zhu Sunzi, which is based on a
Song print in three juan dating from the reign of Ningzong (1195-1225), hardly differs
from this Daozany edition.

Hans-Hermann Schmidt

Baopu zi neipian 301 N B

20 juan

By Ge Hong B #t, hao Baopu zi #IEE T (283-343)

1185 (fasc. 868-870)

“Book of the Master Who Keeps to Simplicity, Inner Chapters” Sun Xingyan
FRENT (1753-1818), in his preface to his critical edition in the Pingjin guan congshu
BrEEE#EE, demonstrates that this is a work altogether different from the 1787
Baopu zi waipian, although the two are placed together in the Daozang edition.
The work is recorded in the Sui shu, “Jingji zhi,” as comprising twenty-one juan
and is classified among the texts of Taoism (34.1002). It is further documented in
all major bibliographies and appears to be complete. The present Daozang version
is at the origin of most modern editions, including the one by Sun Xingyan quoted
above.

The reasons that prompted GE HONG to write this famous treatise on the search
for immortality are given by the author himself, especially his autobiography “Zixu [
J#” which occupies juan 50 of the 1187 Baopu zi waipian. There the author retraces his
youth (he was born in Jurong %] %, Danyang f+$, near present-day Nanking) and
carly career as a military official during the Jin dynasty. He notes that by the time of
the disastrous Jianwu era (317), when the north fell into the hands of the Tuoba and
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Luoyang was destroyed, he had already written most of his literary works, including
the present one. This work he characterizes as concerning matters pertaining to “the
drugs and recipes for becoming immortal, the marvels and feats caused by demons and
spirits, the lengthening of years through nurturing life, the [methods] for averting evil
and warding off calamities belonging to the Taoist school (Daojia i& 5% ) Written in
the most accomplished parallel (pianti wen B 30) style, it is undoubtedly thanks to
its literary value that this work has been preserved.

Elsewhere in the book, GE HONG reveals that his knowledge of Taoism was
transmitted to him by his teacher ZHENG YIN, a scholar who taught the esoteric
arts of Taoism. Juan 19 gives a vivid account of GE HoNG’s studies under Zheng’s
guidance, as well as a list of the more than 200 books and sixty talismans he saw in
Zheng’s library, some of which he had been able to copy himself. ZHENG YIN was the
student of the famous magician at the Wu court, GE XUAN, who was GE HONG’s
granduncle, according to GE HONG’s own claims.

The book was written before the influx of refugees from the north was to profound-
ly change the culture and religion of the Jiangnan region where GE HoNG lived.
Indeed, the Baopu zi neipian shows no acquaintance with the Way of the Heavenly
Master (Tianshi dao K i i ), to which many of the aristocrats who immigrated from
the north and founded the Eastern Jin dynasty (317-420) belonged. This implies that
the present work bears testimony to the traditions of the Taoism of the Han dynasty
(206 B.C.—A.D. 220) as they survived in the south before the fall of Luoyang.

The value of the Baopu zi neipian as a source for our knowledge of early Taoism
cannot be overestimated. Despite the marked partiality of the author for laboratory
alchemy as the sole true method of obtaining immortality, all systems and methods of
early Taoism are presented and discussed in detail.

BIBLIOGRAPHY
Han Xiduo, “Guanyu Rong Liulang keben Bagpu zi”; Hu Fuchen, Wei Jin shenxian daojino;
Lan Xiulong, Baopu zi yanjin; Schipper, Concordance du Pao-p’ou-tseu nei-p’ien; Sivin, “On the
Pao-p’u-tzu, Nei-p’ien”; Wang Ming, Baopu zi neipian jinoshi; Ware, Alchemy, medicine and veli-
gion; Yang Fucheng, “Tan Bagpuz: Xialan pian’”
Kristofer Schipper

Baopu zi waipian AN -9 iR

50 juan

By GE Hone E#t, hao Baopu zi U EE T (283-343)

1187 (fasc. 871-873)

“Book of the Master Who Keeps to Simplicity, Outer Chapters” While the inner
chapters (1185 Baopu zi neipian) provide a wealth of important information for the
study of Taoism, as a work of philosophy the present outer chapters are certainly
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superior; they also reflect more faithfully the genius of their author, who was in the
first place a Confucian scholar. Although some fragments have been found that may
have originally been part of the book but no longer feature in it, the authenticity of
the present text is beyond doubt.

Living at a time when Confucian learning was in decline and many traditions of
ritual and moral attitudes were being abandoned, GE HONG maintained the high
scholarly standards and the rigorous critical thinking that developed in the Later Han
period (A.D. 25-220) and was maintained until the middle of the third century. GE
Hong’s Confucianism put great emphasis on personal cultivation, on the role of
study and literature, and on the ideal of an ordered society. In this context, these outer
chapters recognize the validity of inner cultivation according to Taoist principles and
therefore have their place in the Taoist canon alongside the neipian P 5.

BIBLIOGRAPHY
Lan Xiulong, Baopu zi yanjiu; Sailey, The Master Who Embraces Simplicity; Schipper, Concor-
dance du Pao-p’ou-tsen wai-p’ien; Yang Mingzhao, Baopu zi waipian jinojian.
Kristofer Schipper

1.A.1.b Commentaries

Daode zhenging zhu 38 {5 8 & 3+

4 juan

Attributed to HESHANG GONG [ [ /3 ; Later Han (A.D. 25-220)

682 (fasc. 363)

“Commentary to the True Scripture of the Way and Its Power by the Old Man on
the River Bank” The date and authenticity of this commentary, which in Huangfu
Mi’s 23 (215-282) Gaoshi zhuan & 114 is titled Laozi zhangju % + & 1], have
long been the object of debate. The most radical view was put forth by the Tang his-
torian Liu Zhiji 2| %1% (661—721), who simply denied the existence of the book (see
Liu Zhiji’s biographies in Jin Tang shu 102 and Xin Tang shu 132). The dating of the
present commentary has been hampered by the identification of HESHANG GONG
with Heshang zhangren {7 3 A, who is supposed to have lived near the end of the
Warring States period (475-221 B.C.). A date for the commentary is also complicated
by the lore surrounding HESHANG GONG in GE HONG’s Shenxian zhuan and in the
apocryphal “Laozi Daode jing xujue 3 38 &% [ ## > attributed to the shadowy G
XUAN (traditional dates, 164—244). In this lore, HESHANG GONG is considered to
be a contemporary of the Han emperor Wendi (r. 179-157 B.C.).

Adding to the confusion, the bibliographical treatises in Jiu Tang shu 47.2026 and
Xin Tang shu 59.1514-15 mention a work with the title Laozi zhangju in two juan, not

-——
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authored by HESHANG GONG but by Anqiu Wangzhi % . %8 27 . The latter appar-
ently lived at the time of the Han emperor Chengdi (r. 32-7 B.c.). Both of the Tang
histories also mention, apart from Anqiu Wangzhi’s work, HESHANG GONG’s com-
mentary to the Daode jing in two juan. Sui shu 34.1000 mentions a HESHANG GONG
commentary of the early Han (200 B.C.—A.D. 220), while noting that under the
Liang (502-557) there was a Laozi jing commentary in two juan written by Heshang
zhangren of the Warring States period.

Heshang zhangren, or the Elder from the Banks of the [Yellow] River, is first
mentioned in Sima Qian’s biography of Yue Yi 8% (Shiji 80.2436) as the teacher of
An Qisheng ZZHi4E and as the originator of a line of thought that eventually influ-
enced Cao Can & £, a prime minister under Emperor Gaozu of the Han (r. 206-195
B.C.). Cao Can was noted for his sympathy for the Huang-Lao doctrine. Contrary to
Huangfu Mi’s Gaoshi zhuan (quoted in TPYL 507), however, the Shiji makes no men-
tion of a Daode jing commentary by Heshang zhangren.

Given the confusion surrounding the identity of Heshang zhangren and of HEe-
SHANG GONG and the role played by Anqiu Wangzhi, it remains uncertain whether
the work now known as the HESHANG GONG commentary dates back to the late
Warring States period or to the early Han, as stated by GE HONG. There are suf-
ficient reasons, however, to conclude that the present work dates at least from the
middle or the end of the Later Han (25—220 A.D.). This date would imply that the
HESHANG GONG commentary is one of the oldest Daode jing commentaries now in
existence. Rao Zongyi, in his critical edition of the Xiang’er commentary ¥ to
the Daode jing (Laozi Xiang'er zhu jinozheny), has found indications that the Xiang’er
commentary quotes the commentary by HESHANG GONG (on this issue, see also the
following article). It is thus no coincidence that in the Tang dynasty transmission rite
of the Daode jing to the so-called students of the Eminent Mystery (gaoxuan dizi {5
X #F), the HESHANG GONG commentary was second only to the Daode jing itself,
preceding the Xiang er zhu and four other texts dealing with protocol and hagiography
(see Benn, The Cavern-mystery transmission, 84).

Formally, the title of the present commentary as mentioned by Huangfu Mi, Laozi
zhangju, is an indication of the Later Han as a probable time of composition. The
Later Han was the heyday of the zhangju & ] (chapters and phrases) style of com-
mentary. The reaction against the zhangju style came in the third century, with the rise
of the so-called Neo-Taoism of WANG BI (226—249) and others. As can be expected,
the HESHANG GONG commentary is entirely free of the metaphysical elements omni-
present in Neo-Taoism.

Conversely, Huang-Lao thought, one of the dominant Han dynasty schools,
looms large in this commentary. It has been noted that in the course of the Han
dynasty, Huang-Lao thought witnessed a shift in emphasis from politics and society
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to longevity. The HESHANG GONG commentary bears witness to this evolution.
The expression zhishen zhiguo 15 5 35 B, referring to the equal sustenance of country
and body, is ubiquitous in this work. In the commentary to Daode jing chapter 59,
the equality of country and body is explicitly stipulated (Guo shen tonyg ye |8 5 [F] t1).
Despite HESHANG GONG’s insistence upon the equal sustenance of country and
body, a preference for the latter is noticeable. Thus, the constant Tao (changdao # 38 )
in Daode jing 1 is explained as “the Way to spontaneously attain longevity” And in the
commentary to Daode jing 64 it is said that “[ordinary] people study the administra-
tion of the country, whereas the sage studies the management of the body.” Frequent
reference is made to longevity techniques, such as in the commentary to Daode jing 6,
where the Mysterious Female (xuanpin 3 ft.) is for the first time likened to the human
nose and mouth.

Another noteworthy element in HESHANG GONG’s ideology is that although cer-
tain Confucian values are treated as inferior, others are given a high status. Thus, in the
commentary to Daode jing 18, it is stated that when the Great Tao was active (i.e., be-
fore the appearance of humanity and righteousness, which are regarded as pernicious
in both the Daode jing and the HESHANG GONG commentary), filial piety and loyalty
were to be found everywhere. Similarly, in the commentary to Daode jing 27, it is said
that the sage saves the people by constantly educating them in loyalty and filial piety.

BIBLIOGRAPHY
Benn, The Cavern-mystery transmission; Chan, Tiwo visions; Rao Zongyi, Laozi Xiang'er zhu
Jimozheng; Wang Ka, Laozi Daode jing Heshang gony zhangju.
Jan A. M. De Meyer

Laozi Xiang’er zhu ¥ @ E

Dunhuang manuscript Stein 6825

Later Han (A.D. 25—220)

“Xiang’er Commentary to the Laozi.” This is one of the earliest glosses on the
Daode jing, and many sources mention this work, probably of the Han period (206
B.C.—A.D. 220), as once having been included in the Daozanyg. 1430 Daozang quejing
mulu 1.6b lists the Xiang'er zbu Laozi daode jing FE 88 £ & 7B 58, in two juan, as
lost. Its partial recovery among the Dunhuang manuscripts is, therefore, fortunate.
Rao Zongyi has published the text in a critical edition. It has also been reproduced
and studied by Ofuchi Ninji.

The Dunhuang manuscript fragment contains only the text of the first juan of the
Daode jing, the so-called Daojing & #8 , and the first two chapters are missing. The text
begins with the phrases of the third chapter: “By not seeing things that can be desired,
the heart will not be troubled” (bu jian ke yu ze xin bu luan 4~ B o] 4%, HIl.0 A EL) and
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ends with the thirty-seventh chapter and the title the Book of the Tao by Laozi, First
Part, Xiang’er (Laozi Daojing, shang. Xiang'er % T 3848, I, #2#). The manuscript,
26.7 cm high and 9 m long, has 585 columns with an irregular number of characters
written in neat clerical script. Remarkably, the commentary following each sentence
is written in exactly the same way as the main text, without any punctuation or other
mark to separate the two. This style is archaic. The manuscript is not dated. Given the
style and the paper, it might date from the Six Dynasties (220—589), and it probably
came from North China (see Rao Zongyi, Laozi Xiang'er zhu jinozheng, s).

It is not known who Xiang’er was. The earliest mention of the name occurs in 789
Zhengyi fawen tianshi jiaojie kejing, which contains a collection of some of the oldest
texts of the Way of the Heavenly Master, dating from the Three Kingdoms period
(220-265). The second text (12a-19b), titled Rules Governing the Family of the Tao
(Dadao jialing jie K38 2% 47 7%) and dating to about 255, is a short treatise on the reli-
gious policy of the ecclesia. It refers on page 14b to Xiang'er as a book that the faithful
should heed. However, as the passage is obviously corrupt (four characters are miss-
ing), it is impossible to decide whether it refers to the commentary of the Daode jing
or to the commandments of Xiang’er (Daode jing Xiang'er jie JE TS AL) that
had to be obeyed by those who received this scripture (see 786 Taishang laojun jinglii
1a-b). In any case, the two, commentary and commandments, are closely related. The
name Xiang’er here refers to an important doctrinal work that, together with two
other fundamental texts (the Huangting jing 8 FES and the now lost Miaozhen jing
P E#R), deserved special respect. Indeed, whereas the Way of the Heavenly Master
apparently did not itself produce any major doctrinal work, it did transmit and use a
number of ancient doctrinal texts, such as the Daode jing, the Taiping jing KT8, and
the Huangting jing.

In later times, the Xiang’er commentary came to be considered the work of Zhang
Daoling 7% i# [, the founder of the Way of the Heavenly Master, or of his grandson
Zhang Lu 7k & (d. 216). In his prefatory treatise (xulu ¥ #%) to his Jingdian shiwen, Lu
Deming PE{EEH (s56-627) mentions Xiang’er (the printed edition mistakenly writes
“xiangyn F%”; see Rao Zongyi, Laozi Xiang'er zhu jinozheng, 4) and states: “it is
not clear who he is; some say Zhang Lu, some say Liu Biao 2|3 ” Liu Biao (d. 218)
refers to the famous military commander at the end of the Han dynasty. The latter
attribution is so improbable as to suggest that by the time of Lu Deming the identity
of Xiang’er was completely lost to oblivion.

In the liturgical organization of the Tang, the transmission of the Daode jing and its
commentaries formed a separate stage of initiation and ordination. The correspond-
ing ordination ritual of the early Tang has been preserved in 1238 Chuanshou jingjie
yi zhujue. The author of this ritual discusses the ranking of texts and says that the
Xiang’er commentary should come third, after the plain text of the Daode jing (the
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so-called “great character text,” Dazi ben KFA) and the HESHANG GONG com-
mentary (682 Daode zhenjing zhu). According to this author, the commentary deserves
this rank because it was written by Zhang Lu, the Successor of the Master (xishi %
fifi ), who assumed the name of Xiang’er and wrote the work in order to instruct the
uncouth and primitive inhabitants of Sichuan. Still later in the Tang period, Xiang’er
became identified with Zhang Daoling himself. In the prefatory chapter of the second
commentary he wrote to the Laozi classic, Emperor Xuanzong (r. 712-756) lists the
Xiang’er commentary in second place (before HESHANG GONG) and notes: “this
commentary was made by Zhang Daoling, the Ritual Master of the Three Heavens”
(see 679 Tang Xuanzong yuzhi Daode zhenjing shu, Waizhuan 1b). This text is taken over
by DU GUANGTING, in his 725 Daode zhenjing guangsheny yi (preface, 2b). It s clear,
therefore, that the identification of Xiang’er with either Zhang Lu or Zhang Daoling
occurred at a rather late stage and that the place of the commentary in the order of
glosses on the Daode jing was subject to discussion.

These issues have been debated by modern scholarship, but without conclusive re-
sults. The hypothesis that the Xiang’er commentary was written by the early Heavenly
Masters raises the immediate problem of content and style. The cosmology and theol-
ogy of the early Heavenly Masters as expounded in 789 Zhengyi fawen tianshi jiaojie
kejing and many other texts is well known and bears little resemblance to the system of
the Xiang’er commentary. Another difficulty is that if the Xiang’er commentary really
were the work of the founders of the Heavenly Master ecclesia, then why do none
of the numerous texts that have come down to us from this ecclesia mention or even
imply such a relationship?

The Xiang’er commentary explains the thought of the Daode jing in terms of Tend-
ing Life (yangsheny # £ ) practices in often highly contrived glosses with little or no
relationship with what appears to be the original meaning of the Laozi text. Among
other tenets, the commentary explains that the Tao is present in the human body but
cannot be seen, and adepts should not attempt to visualize the Tao or, for that matter,
the deities of the body, such as the spirits of the Five Viscera and so on. The Tao is
personified in Taishang laojun X 3%, and he is therefore also the author of the
Laozi. Each time the word I occurs in the text, the commentary reminds us that we
have to understand this as the voice of the Tao (“wu, Dao ye &, i t1”). The commen-
tary addresses itself to a community of believers (xin Dao { i) who are enjoined to
respect the commandments of the Tao (Daojie i& i ). They should worship (gongyang
{it#8) the Tao but not offer sacrifices (ji £%), nor pray at ancestral shrines (daoci 1
£d). This is one of the most stringent interdictions. Great importance is attached to
sexuality. Sexual desires should be banned, sexual energy carefully preserved. Males
should learn to behave like women, to curb their aggressiveness and ambition. There
is a heavenly bureaucracy (tiancao X & ) that keeps records of human sins. Some, but
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not all, of these tenets are also found in the ecclesia of the Heavenly Master, yet the
style, the tone, and the theology are quite different. For all appearances, the Xiang’er
commentary represents an earlier stage of community Taoism than the ecclesia of the
Heavenly Master.

This brings us to the problem of dating. First there is the main text of the Daode
Jing as it features in the Xiang’er commentary. As we have seen, we do not find the divi-
sion into chapters that are present in the HESHANG GONG and WANG B1 versions.
In other respects, the text is much the same. In two instances, however, the Xiang’er
text omits a sentence: the words “wes wuwei £ # £5” in chapter 3, and “dajun zhi hou,
bi you xiong nian KHE 2 & 4 X in chapter 30. It is important to note that in
both versions of the Daode jing discovered in 1973 in Han tomb no. 3 at Mawang dui
near Changsha (Hunan), which date from the second century B.c. or earlier, these
sentences are also lacking. Other minor evidence also suggests that the Xiang’er text
is closer to the Mawang dui versions than to any other of the early Laozi versions.
Even the special way the numeral 30 is written, which has been considered a typical
indication that the version was made by Zhang Lu (see Rao Zongyi, Laozi Xiang’er
zhu jinozheny, 4), can be found in the Mawang dui manuscripts.

Could the Xiang’er commentary be older than the HESHANG GONG commentary?
Rao Zongyi has reached the opposite conclusion, pointing to many instances where
the two commentaries are similar and assuming that Zhang Daoling was the author of
the Xiang’er commentary. Other scholars have followed suit, without offering signifi-
cant new evidence. Yet the question cannot be said to have been settled conclusively.
Within the limits of the present article, we can observe only that in all the instances
where the two commentaries are manifestly similar, it is impossible to establish which
copies the other or whether both draw on a common exegetical tradition. In conclu-
sion, the Xiang’er commentary could, therefore, date from the Later Han period,
possibly from as early as the first century A.D.

BIBLIOGRAPHY
Ofuchi Ninji, Tonko dokya: Mokurokuhen, Zurokuhen; Rao Zongyi, Laozi Xiang’er zhu
Jimozhenyg.
Kristofer Schipper

Daode zhenjing zhu 38 5 B &8 i

4 juan

By WaNG Br F i, zi Fusi 8fififi] (226-249)

690 (fasc. 373)

“Commentary to the Laozi.” The present version of WANG Br’s commentary is
followed by two colophons, one by Chao Yuezhi £ it 22, dated 1115, and another by
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Xiong Ke #E 77, dated 1170. This text shows a number of variants with respect to other
received versions (cf. “Laozi Daode jing zhu # F & {88 ) in Lou Yulie, Wanyg Bi ji
jimoshi). The taboo for the character xuan ¥ is not observed. The text is divided into
four juan, and there is no division into two parts. The numbers and the headings for
the different chapters are also missing.

As Rudolph Wagner’s exhaustive study (The craft of a Chinese commentator) of
WANG Br’s commentarial technique has shown, one of the main original features of
the present work is WANG B1’s emphasis on the epistemological value of the Laozi’s
language. The original text stresses the ineffability of the Tao and the incapacity of lan-
guage to express ultimate truths. According to WANG B, the structure of the work’s
textual composition (wen 3 ), in particular its complex patterns of parallelism, termed
“interlocking parallel style® by Wagner, was a key to establishing its unambiguous
meaning. WANG Br himself adopted what he understood to be Laozi’s rhetorical
technique for his own analytic and argumentative purposes. Intricate parallel prose
became a hallmark of Dark Learning (xuanxue 3 %) discourse, of which WANG B1
was a leading exponent.

Wang Bi considered the Daode jing to be the coherent work of a single author, the
historical sage Laozi. After several centuries of rival claims with respect to the relative
status of Laozi and Confucius as sages, and with vacillating Han patronage now in
favor of Confucian learning, now in favor of the new cult of Lord Lao, WANG B1
and his intellectual circle regarded Confucius as the supreme sage, followed directly
by Laozi. In this scheme, the Daode jing together with the Analects and the Book
of Changes constituted a set of fundamental classics encapsulating the metaphysical
teaching of the ancients, embodied most perfectly by Confucius.

BIBLIOGRAPHY
Chan, Tivo visions; Rump and Wing-tsit Chan, trans., Commentary; Wagner, “Wang Bi’s
recension”; Wagner, The craft of a Chinese commentator.
Isabelle Robinet, with an addendum by Franciscus Verellen

Laozi weizhi liliie % 118 5 HI#&

8 fols.

By Wane Br1 £, zi Fusi i (226-249)

1255 (fasc. 998)

“Some Examples of Laozi Hermeneutics” Many Song bibliographers have identi-
fied WANG B1, the great commentator of the Daoe jing (see 690 Daode zhenjing zhn),
as the author of this text. The work has been listed under different titles since Lu
Deming’s FE{EHA (556—627) Jingdian shiwen.

Wang argues in this short essay that the gist of Laozi’s thinking is in his emphasis
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on essentials and disregard for the marginal (chongben ximo 5% 75 & ). The other
key is that “there is no obscure [mystery] that cannot be known” (wuyon bushi K
).
BIBLIOGRAPHY
Wagner, “Wang Bi: The structure of the Laozi’s Pointers.”
Kristofer Schipper and Yuan Bingling

1.A.2 Divination

This section opens with the Taixuan jing K %48, a classic of Taoist and Confucian
divination modeled on the Book of Changes that has recently been the subject of ex-
haustive studies by Michael Nylan and Nathan Sivin. The following text, the “Forest
of Changes” (Yilin 5 k), is an oracle book again based on a systematic elaboration
of the sixty-four hexagrams in the Book of Changes. Despite the complicated history
of its transmission, it has been widely accepted as a work of the Han period (206
B.C.—A.D. 220). The “Book of Sublime Tokens” (Lingqi jing BHLAR) is traditionally
also attributed to various Han masters, but its historical transmission can be traced
only to Six Dynasties (220—589) times. As the title indicates, its subject is divination
by casting tokens like dice.

The last three works are closely related treatises on the liuren 75 T system, an astro-
calendric method using the ancient divination board (s4 ). Placed traditionally un-
der the patronage of the Dark Maiden (Xuannii ¥ 72, these works were said to have
been first revealed to the Yellow Emperor and transmitted to the world by him. The
method was used, among other things, for determining calendrical correspondences
and divining auspicious and ill-fated marriages. Despite their fragmentary state of
preservation and partial fusion with later commentaries, these texts constitute early
Six Dynasties writings, reflecting Han theory and methods.

Jizhu taixuan jing 83 K Z &

6 juan

By Yang Xiong #;/# (s3 B.c.—A.D. 18); commentary by Sima Guang &] /& ¢

(1019-1086)

1183 (fasc. 860-862)

“Collected Commentaries on the Book of Supreme Mystery” Literary sources
of the Han period leave no doubt about the authenticity of the Book of Supreme
Mystery, nor about its attribution to Yang Xiong. It is also mentioned in the Han shu,
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“Yiwen zhi” 30.1727. Between its diffusion during its author’s own lifetime and the
Northern Song period (960-1127), about fifteen commentaries were written.

The work was conceived by Yang Xiong on the model of the Book of Changes.
It comprises two parts: the first part itemizes the eighty-one symbolic figures of the
Supreme Mystery (xuanshou 3% 1 ) accompanied by explanatory formulas; the second
part comprises the eleven appendixes that offer an initiation—theoretical as well as
practical—into the manipulation of the figures described in the first part.

In this respect, the present edition in six juan is incomplete, for it comprises only
the first part of the original work. This edition was nevertheless conceived as a whole,
since the absence of the appendix corresponds to the original intention of Sima
Guang, editor of the text and author of the “Collected Commentaries.” The Sonyg shi,
“Yiwen zhi.” 205.5172 mentions the present text and specifies a version in six juan.

The Ming edition in ten juan, which was included in the Sibu beiyao Y9 SR i B2, is
identical to the Daozang version as regards the first part of the work (juan 1-6). In this
Ming edition we find slight variants in the content of the commentary: sometimes
the text is abridged by a few phrases; sometimes, on the contrary, the text is enlarged
with passages that do not occur in the Daozang version. The part containing the
eleven appendixes (juan 7-10) is accompanied by the commentary of Xu Han &)
(eleventh/twelfth century).

In his preface dated 1082 (x# 1a-b), Sima Guang gives the list of the seven com-
mentaries he used. The only still extant commentary is that of Fan Wang 728 (end of
third century). It appears in the excellent Northern Song printed edition by a certain
Zhang Shi R B (cf. Sitku quanshu zongmu 108.4a), which is reproduced in Sibu cong-
. 74 E 3 F1].

A good bibliographical study of the Book of Supreme Mystery is found in Sui shu
Jingji zhi kaozheng by Yao Zhenzong, 4:407-10.

BIBLIOGRAPHY
Nylan, The Canon of Supreme Mystery.
Marc Kalinowski

Yilin shangxia jing 50k £ T8 (K 5HK)

IO juan

Jiao Gan ££#§ (end of the first century A.D.)

1475 (fasc. 1101-1104)

“Forest of Changes.” This text consists essentially of a list of 4,096 (64 times 64.)
derived hexagrams (biangua % %}) obtained from the sixty-four original hexagrams
of the Book of Changes and consequently claims to be its logical and natural devel-
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opment. To each of the derived hexagrams corresponds an oracular formula in four-
character verse. The same formula may be associated with several hexagrams at the
same time.

The ten juan of the work are divided into two equal parts, shangjing F 48 and xia-
Jing T 8, each numbered one to five. This type of division is unique. After the Ming,
all editions of the work adopt a four-juan pattern. The other two Ming editions now
extant (see below) comprise sixteen juan, which corresponds to the number of juan
given by the earliest recension of the “Forest of Changes,” in the bibliographical cata-
logue of the Sui shu (34.1033).

Although the attribution of the work to Jiao Gan has often been questioned, none
of the serious suggestions propose a date of composition beyond the Later Han period
(25-220). See the preface and postfaces of Ding Yan ] & (mid-nineteenth century)
to this work in Yilin shiwen 5, ¥ 18 X, Nanjing shuynan congshn 75 75 2t #E 3; see
also Yu Jiaxi, Stku tiyao bianzheny 733-49, for a discussion of this question. The first
traceable quotation of the “Forest of Changes” (xiajing 4.4b) is found in Dongguan
Hangi REEGC (see Siku quanshu zongmu 109.924). Similar instances multiply from
the Six Dynasties period (220-589) on. The earliest extant preface was written in 846
by Wang Yu £ &. It does not appear in the present Daozang edition.

Our text contains four colophons:

1. The colophon of Chen Zhensun [ fi& %, dated 1241. It is less complete
than the version in Zhizhai shulu jieti 12.28a—-b, but richer in concrete details.

2. The colophon of Peng Hua %7 #, dated 1473. Its main interest lies in the
indication that its edition came from the libraries of the Imperial Cabinet.

3. The colophon of Jiang Enshu 2 & #, dated 1525. Jiang relates the
circumstances that led him to publish the Forest of Changes on the basis of a
specimen he obtained from Kang Hai fEif§ (1475-1541).

4. The colophon of Ma Lin [ B#, written nine years later (1534, only
describes the reprinted edition quoted in the former colophon.

The present Daozang edition can be identified with near certainty as Jiang Enshu’s.
It forms, together with the editions of Mao Jin & & (Jindai bishu £ :# . E ), and He
Yunzhong ] o ¥ (Guang Han-Wei congshu [& B # £ ), the three Ming editions
known today.

As regards the earlier history of the text, there is a Song (960-1279) edition that,
however, seems to have undergone considerable modifications in the course of its
transmission up to the version we now possess (Shili ju congshm + 18 & #H =, dated
1808), as well as an edition of the Yuan period (1279-1368). The latter is, properly
speaking, the oldest extant version (Sibu congkan V4ES# F|) and the only one to
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include a major commentary, of unknown origin. One should finally note the excellent
critical edition of Zhang Haipeng 7 ¢l (180s), established on the basis of the Song
version and the three Ming editions mentioned above.

Marc Kalinowski

Lingqi benzhang shengjing B  #2 1 &

2 juan

Commentary by Yan Youming BE%/1HH (Jin [265-420]) and He Chengtian {f] 5%,

K (370-447)

1041 (fasc. 719)

“Original Stanzas of the Venerable Book of the Sublime Tokens?” This is a treatise
on a divination technique carried out by throwing a set of twelve two-sided tokens.
Besides the two juan of the main text, the work includes a number of prefaces (x# ¥
1a-8a), a table of contents (mulu H §k 1a—7a), and two colophons (2.54a—56b). The text
appears for the first time in the bibliographical catalogue Sui shu, “Jingji zhi,” 34.1034
under the slightly different title Shier lingqi bujing + — B K #8. In the bibliograph-
ical catalogue of the Sonyg shi, “Yiwen zhi,” 206.5241 and 5242 it is mentioned under its
more common title of Lingqi jing. The existence of the work during the Six Dynasties
period (220—589) is attested by the Nan shi (36.950), which quotes an excerpt of the
text (corresponding to 2.4a in the present work).

The present text does not mention any author’s name. The prefaces contain imagi-
nary attributions to one or another of the Han authorities on divinatory matters.
The earliest extant version, the manuscript of the Yonezawa KB Library in Japan,
attributes the transmission of the text to the monk Fa Wei {8k of the Jin dynasty
(265—420). The preface, probably from the Tang period (618—907), dates this event to
the years 280-289. The same preface is reproduced in the present work (preface 3),
where the name of the recipient of the book, however, becomes Chang Fahe 7 i F1.
An identical account of the transmission of the work is found in the Yiyuan 23 (fifth
century) 5.7b, which gives the same name for the recipient but a later date (373-375)
than the Yonezawa manuscript. Yu Jiaxi examines this question in detail, using the edi-
tion described in the Jingji fangshu zhi {8 #E 3 E & (Siku tiyao bianzheng 13.730-33).

The work has three commentaries:

1. Yan Youming of the Jin period (265-420). An attempt to identify this person is
made by Yu Jiaxi. The date of the commentary is confirmed by the fragment of our
Lingqi jing discovered at Dunhuang (Stein 557). In this fragment, one finds some pas-
sages attributed to Yan Yuan ZH i or simply to Yan.

2. He Chengtian of the Liu Song dynasty (420-479). The three combinations (ke
##) preserved in Stein 557 (100, 101, 102, corresponding to 2.41a—42b in the present
text) come with two commentaries. One is explicitly attributed to Yan [Yuan], the

1.A.2 Divination [ 83 ]

other is simply preceded by the term zhu {# (commentary). This fragment is neverthe-
less close to the commentary by He Chengtian. It should be noted that this commen-
tary, which precedes Yan’s, was probably considered at the time to be chronologically
anterior to Yan’s. This is not the case in the present version where Yan’s commentary
(of the Jin period) precedes He’s (of the Liu Song period).

3. The third commentary is simply introduced by the word jie fi# (gloss). All the
editions, from Ming times on, agree on attributing this commentary to Liu Ji %%t
(1311-1375). The original edition of this commentary, as presented in Deyue yi congshu
chuke 15 F % # 2] %, considers only the first part of the entire gloss (as it is found
in the other editions, including the present Daozang version). This preliminary part
is always separated from the remainder from the commentary by the term ¢ [If; (“this
means . . ).

The various prefaces and postfaces are organized as follows:

A. Tang period (618—907)

1. Preface 1 (xu 1a—2a) by Li Yuan % j, dated, incongruously, Huichang & & o
(849?) and reproduced in all the extant editions except the Yonezawa manuscript.

2. Preface 3 (xu 3b—sb), not signed. It does not mention Li Yuan’s preface. Nu-
merous factual elements related to the Six Dynasties period are given. One finds in par-
ticular the name of Wang Yin F fél, of the Liu Song dynasty, to whom the Yonezawa
manuscript attributes the invention of the one hundred and twenty-five combinations
that form the body of the work. This preface is the one found in the Yonezawa manu-
script.

3. Colophon 1 (2.54a—55b) by Han Yun §#3#. Internal evidence dates it to the Tang
period (see 2.54a). It alsp appears as a colophon in the Yonezawa manuscript with a
variant in the author’s name, there given as Han Yunxiu #3& ff.

B. Song period (960-1279)

1. Colophon 2 (2.55b—56b) by Zhang Shi 7 ## (1133-1180).

2. Preface 2 (xu 2b-3a), unsigned. The author refers to the Song through the term
benchao ] “the present dynasty?”

C. Yuan period (1279-1368)

Preface to the gloss (xu sb-6b). This preface is unsigned in the present work but
unanimously attributed to Liu Ji by all the editions since Ming times. One of them
gives the year 1361 (Shugu congchao 31t 1 # £9).

Although the presence of the gloss—if one considers it to be authentically written
by Liu Ji himself, around the end of the Yuan period—does not permit assigning a
date earlier than 1361 to this edition of the Linggi jing, it is nonetheless distinct from all
the other editions derived from Ming versions. The latter, with their general presen-
tation and supplementary elements such as the commentary of Chen Shikai [ fifi g1
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of the Yuan dynasty and the 125 gijue L poems, derive from the same source. The
Dunhuang manuscripts (Stein 557 and 9766, Pelliot chinois 3782, 4048, and 4984,
the Yonezawa manuscript, and the Daozanyg edition may all be considered as the ante-
cedents of this version. On the other hand, only Li Yuan’s classical preface and the
preface of Liu Ji’s gloss are found in the typical Ming editions of the Linggi jing. Pref-
ace 3 and colophon 1 are those of the Yonezawa manuscript. Preface 2 and colophon 2
come from a Song edition. They do not seem to appear elsewhere. In this respect, the
present Lingqi jing edition represents an essential document for the systematic study
of the formation of the Lingqi jing and its transmission from the Six Dynasties on.

Besides the editions quoted above, one should also note the editions of the Wen-
xuan low congshu SCEBHE (for the quality of its prefaces) and the edition of the
Mohai jinhu 58§ 4 7, which was used as a model for the Qing editions.

Articles dedicated to the Lingqi jing are found in all Chinese bibliographical works
from the Song until the present day.

Marc Kalinowski

Huangdi longshou jing 5 7 e & 8

2 juan

Han (206 B.C.—A.D. 220)

283 (fasc. 135)

“Book of the Dragon’s Head, Transmitted by the Yellow Emperor” The preface
(2b) explains that when the Yellow Emperor was about to leave the world and ascend
to Heaven on a dragon, he transmitted this book (which he himself had received from
Xuannii % 72 ) to his descendants. Upon his departure, the dragon’s head was the last
thing to be seen, hence the title.

This is the first of a series of three treatises in the Daozany that deal with the
astrocalendrical divination known as liuren 7<F:. Until Song times (960-1279), this
method was practiced with the aid of a divination board (s#i =), which we know to
have existed since Han times (206 B.C.-A.D. 220), and to which the present text refers
(see the expression “to turn the board” [tuishi #f 2] on 2.18a).

The earliest references to the Longshou jing are in BPZ 19.307, Wuxing dayi 2.12a,
and Yanshi jiaxun 19.520—21. The Sui shu, “Yiwen zhi)” 34.1029 gives the present title
and number of juan.

Hong Yixuan #£EEHE, in the preface to his edition (dated 1805) of the Longshou
Jing (in the Pingjin guan congshu 7 88 % = ), shows the multiple relationhips be-
tween this book and Han society. It must be noted, however, that the present text has
undergone modifications, as a number of quotations, especially those given in the
Wuxing dayi, can no longer be found here.
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The text is divided into seventy-two paragraphs and is provided with an extensive
commentary that quotes a great number of ancient sources. In several places, the main
text refers to these same sources (1.133, 17a, 21b, and 2.21b). It is therefore likely that
in the course of copying, text and commentary have become intermingled.

The commentary (1.3a) gives a list of correspondences between the twelve equato-
rial constellations (vix 7 ) and the civil calendar. The series is identical with that found
on the most ancient model of liuren boards, dated 173 B.c. (see Wenwu L) no. 8
[1978]: 12—-31). This is all the more remarkable, since none of the Han astronomical
treatises that have come down to us mention it, nor do any of the other luren manuals,
with the exception of 284 Huangds jingui yuhenyg jing.

Marc Kalinowski

Huangdi jingui yuheng jing ¥ 7 4 [ £ R

23 fols.

Six Dynasties (220—589)

284 (fasc. 135)

“Book of the Jade Scales and Golden Casket, Transmitted by Huangdi” The term
Jingui (Golden Casket) points up the esoteric dimension of the work (22a). Yukeng
(Jade Scales) here refers to the constellation of the Northern Dipper (1a).

The book has a short introduction (1a—2a) where magical and ritual aspects of the
mantic method —described in the text itself—are emphasized. The work is composed
of two parts: Jingui zhang (2a—14b) and Yubeny zhang (14b—23a). Each zhang Z com-
prises ten headings, numbered one to ten.

Like 283 Huangdi longshou jing, the present text is a treatise of divination by the
liuren 75+ method. The basic theory is assumed to be known to the reader. The
work limits itself to taking an inventory of a set of typical examples. In most cases,
a single example corresponds to each heading. The ten headings of Jingui zhang are
organized in such way that the examples follow each other according to the increasing
complexity of the method.

The Huangdi jingui yuheng jing does not appear in the ancient bibliographical cata-
logues. However, it contains some elements that point with near certainy to a date of
composition in the Six Dynasties period (220-589).

The term liuren used by Yan Zhitui BH.Z # (531—591) is accompanied by a reference
to the Jingui yuling (Yanshi jiaxun, “Zayi HE2”).

Except for the variant (the introduction to the present Jingui yuheny jing, 1b, uses
the title of the work in a slightly modified form; here too, the modification concerns
the same character as the one in the list of Yanshi jiaxcun: Jingui yufang |5 ), we can infer
that the Jingui yuheny jing occupied a choice position among the luren treatises as
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carly as the Six Dynasties. On an other hand, Yan Zhitui introduces the term longshou
BE & before the mention of Jingui yuling. In the Daozang, Jingui yubeny jing is also
preceded by 283 Huangdi longshou jing.

The Wuyue chungin 283 FK quotes, on four occasions, the first or the second
part that composed the Jingui yuheny jing (yuheny appears there also in a modified
form: yumen ['; 5.57b; 7.17b and 22a; 10.65a; Sibu conghan V95 # F). The Wuyne
chungin mentions the number of the heading to which each example it uses is related.
Therefore, it may be assumed that the author used, if not the work incorporated in
the present Daozang, then a similar treatise written according to the same classifying
criteria (cf. Kalinowski, “Les instruments astro-calendériques”). The first elaboration
of the present text should be either contemporary or anterior to the composition of
the Wuyne chunqin (second to fourth century; cf. Zhang Xinzheng, Wei shu tongkao,
661-63).

Finally, one should note the occurrence (17a) of the same set of twelve equatorial
constellations as the one mentionned in the commentary of 284 Huangdi longshou jing.
But while in this last work the set is presented as a simple annex to the computation
technique described by the text, in the Jingui yuhen jing it forms the actual substance
of the work. It is unlikely that the Jingui yuheng jing was written much earlier than the
Wuyue chungiu. Nevertheless, it should be noted that the Jingui yuheny jing is in part
devoted to the application of sk =, techniques of the Han period.

A good critical edition of the text, based on the Daozanyg version, by Sun Xingyan
FRE 17, is found in Pingjin guan congshu FEEE#H S .

Marc Kalinowski

Huangdi shon sanzi xuannii jing ¥ i 5 — 1 L TR

4 fols.

Six Dynasties (220-589)

285 (fasc.136)

“Book of the Dark Maiden, Transmitted by Huangdi to His Three Disciples” This
is a short treatise on divination by the liuren 75 method.

The presentation and style of the work are comparable to 284 Huangdi jingui yuheny
Jing. A few rare commentaries come with the text. All the prognostications are aimed
at determining the lucky or ill-fated character of matrimonial unions. From the frag-
mentary nature of this opuscule, one can suppose that the present text is an extract
from a larger work devoted to the liuren method, such as the Xuannii shijing 3% 7L
AL

The technical formula stated in the first lines of page 1a of the text is also found in an
inscription that appears on a divinatory table s# 3, dating from the end of the Six Dy-
nasties (220—589; cf. Wenwu cankao zilino S ¥)2 % & ¥} no. 7 [1958]: 20-23). It also
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appears in the Wauxing dayi 5.2b, which considers it to come from a Liuren shijing. Siku
tiyao 111.947¢ establishes a connection between the present text and the Xuannii shijing
yaofa B 1% mentioned in the Sui shu (34.1029). Before the Tang period (618-907), the
existence of /iuren treatises placed under the patronage of the Dark Maiden is attested
by the Wuxing dayi 5.4b. Part of the description of this /iuren method by the Wuxing
dayi is based on extracts from a Xuannii shijing. The quoted passages are not found in
the present version.
Other editions are found in the Jindai bishu &£ 103 and Pingjin guan congshnu 7
R E.
Mare Kalinowski

1.A.3 Medicine and Pharmacology

Medical works entered into the Taoist canon with the catalogue of the Xuandu
guan X &\ #i by WANG YAN and his collaborators (see the general introduction).
Medicine and drugs have been part of Taoist practice since early times. In the Heavenly
Masters ecclesia, spiritual exercises were to replace medicine for the curing of illness,
but soon, as for instance in the case of the sectarians of 335 Taishang dongynan shenzhou
Jing, the masters used acupuncture to alleviate the sufferings of the faithful. Medicine,
especially herbal drugs, also figures prominently in the Shangqing scriptures, and their
editor TAO HONGJING was also an important scholar of Chinese medical science.

Ancient medical texts have been reassembled and reedited time and again through-
out history. As a result, many important old texts figure in the Ming canon in later
versions. The reader is therefore advised to consult also part 2.A.3 and part 3.A.3. The
present section presents only the Yellow Emperor Classics and TAo HONGJING’s
Zhouhou beiji fanyg.

The scholarly literature on ancient Chinese medicine is abundant and easily acces-
sible to students of the discipline. It has therefore seemed sufficient to the editors to
limit the present section to the discussion of the actual editions as preserved in the
Daozanyg.

Huangdi suwen lingshu jizhu 5 77 3 [ 8 H6 8 3

23 juan

Edited by Shi Song 57 #2 ; preface dated 1155

1020 (fasc. 661-663)

“Combined Commentaries on the Basic Questions and the Divine Pivot of the Yel-
low Emperor? The classic Inner Canon of the Yellow Emperor (Huangdi neijing &
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7 P98 ) is traditionally considered to be composed of two parts, the Basic Questions
and the Divine Pivot, each in nine juan. Although the Huangdi neijing may have been
elaborated during the Former Han period (206 B.C.—A.D. 9) or even earlier, there is
still much discussion about the formation of the text as we have it today.

The preface of Shi Song states that in his time the text of the Suwen was current and
well established, whereas Lingshu editions were quite deficient. On the basis both of a
number of ancient manuscripts that his family had handed down and of other old ver-
sions, he edited the Lingshu text. He divided the text into twenty-four juan and eighty-
one chapters, adding phonological glosses (the last juan containing the glosses). He
does not mention any commentary, and the present edition does not contain any. The
title of the present version of Shi Song’s work is therefore erroneous: it contains neither
the text of the Suwen, nor the commentaries. The text as edited here has only twenty-
three juan, as the phonological glosses have been distributed inside the main text.

The Lingshu as edited by Shi is mainly concerned with acupunture. Therefore it has
also been called the Needle Classic (zhenjing #t#%). Its authenticity has been much
debated, the authorship being ascribed to Huangfu Mi £ F 3, and even to WANG
BiNG. Much of the material it contains is certainly ancient.

Kristofer Schipper and Yuan Bingling

Huangdi neijing suwen buzhu shiwen ¥ 7 WIS 3 f il 31 8 3

50 juan

Commentary by WANG BING, hao Qixuan zi & 3 F (762), corrected by Lin Yi

{# (1058-1064) and others, and again by Sun Zhao #% Jk

1018 (fasc. 649-660)

“Questions on Initial Life, from the Inner Canon of the Yellow Emperor, Text and
Annotations.” The title of Huangdi neijing, not mentioned in the Shiji, does figure in
the bibliographic chapters of the Han shu, which lists it as comprising eighteen juan,
according to the Qiliie £l catalogue by Liu Xin ZI# (d. 23 B.c.). This title there-
fore existed some time before the beginning of our era. Its attribution to the Yellow
Emperor was already questioned by Huangfu Mi & Fj & (215-282) in his preface to
the Jiayi jing H Z.4#8. Huangdi’s early association with medicine, however, can also
be seen, for instance, in the Biography of Canggong (Shiji 105).

The title Suwen, not mentioned in the biographical chapters of the Han shu, appears
in the third century in the Shanghan lun 15 %, in the Maijing k4%, and in the pref-
ace of Huangfu Mi to the Jiayi jing, where it is said: “At the present time there exists
a Zhenjing 8 in nine juan and the Suwen [ in nine juan. These two works form
the Neijing P3#% in eighteen juan”

WaNG BiNg adopts this viewpoint, but places the Suwen first (preface, 1a). Thus,
the title Suwen appears around the second and third centuries. According to Yu Jiaxi,
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this title may well have existed at the time of Liu Xin, who may have only mentioned
two encyclopedic works in his catalogue, the Huangdi neijing in eighteen juan and the
waifing in eighteen juan, without giving the titles of the component works (Siku tiyao
bianzheny 12.624,).

For Quan Yuangi 2 5 #E, the first commentator of the Suwen (early sixth century),
the term su ¥ designates the foundation of life. According to the Qianzuo du % 8 &
su means Taisu K 3, “the beginning of the manifestation of the qi, of matter” (1.1a).

Prior to the commentary by WANG BING, there existed two other commentaries
on the Suwen, on which Wang based himself. The first of these is that of Quan Yuan-
qi, of whom we know nothing except that his friend Wang Sengru F{Z{% died
in 503 (Nan shi 59.4459). His commentary, originally in nine juan, is mentioned as
comprising eight juan in the bibliographical chapter of the Sui shu (34.1043, based on
the catalogue of the Liang), in the Jiu Tang shu (47.2046), and in the bibliographical
chapters of the Sonyg shi (207.5303). The Xin Tang shu (59.1565) and the Tongzhi, “Yiwen
liie,” list the nine-juan version. The second commentary, by Yang Shangshan #5 |3,
titled Huangdi neijing taisu 87 P8 K37, is in thirty juan. This is a classification of
the text of the Suwen by themes, accompanied by commentaries. The author is said to
have been an imperial physician during the Daye era (605-618) of the Sui dynasty.

WANG BING, whose /a0 was Qixuan zi, thus based his commentary on the two
texts mentioned above, which he had obtained from his master Xuanzhu zi % ¥k
(see 1023 Suwen liugi xuanzhu miyu, preface, ra). He also made use of the manuscript
of an earlier master named Zhang, which he discovered in the library of a certain Mr.
Guo (preface, 3a). He not only commented on the text, but also modified the number
(and order) of the juan to twenty-four and of the chapters to eighty-one. In order to
make the text more explicit, he sometimes added characters in red ink, to set them
off from the original text (preface, sa). His commentary is essentially based on certain
chapters of the Suwen and the Lingshu, the quotations of which are occasionally intro-
duced under the title Zhenjing. Wang also wrote a preface dated 762 that is placed at
the head of the book.

Lin Yi and his group revised the text and the commentary on imperial orders re-
ceived in 1057. Sun Zhao proceeded to make a new revision. The work was presented
to the emperor before being published. The Daozany edition begins with a memorial
(bimo %) presented by Lin Yi and his collaborators on that occasion. In his revision
notes, always signaled by the phrase “xin jiaozheny yun ¥i#% 1IE z=,” Lin Yi often
quotes the Jiayi jing and the commentaries on the Suwen by Quan Yuangqi and by Yang
Shangshan. Moreover on several occasions, he indicates variants from an unidentified
“separate manuscript” (bieben F| A ). These notes are the result of a painstaking study
comparing the redundancies of the different chapters and the commentaries to these
passages by WANG BING. The notes also mention the changes in the titles and the
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order of the chapters that WANG BING made with respect to the edition annotated
by Quan Yuangqi (see the comparative tables in Okanishi Tameto, Song yigian yiji kao,
1:11-14; Ma Jixing, Zhongy: wenxian xue, 68-109).

The Suwen presents itself as a dialogue between Huangdi and his minister and
teacher Qibo [ {H, with the exception of the last seven chapters (juan 49—s0, chapters
75-81), where Huangdi transmits his knowledge to his minister Leigong. Huangfu Mi
writes in his preface to the Jiayi jing: “The marvelous treatise [of the Yellow Emperor]
was received by Leigong, who transmitted it to posterity.”

This book is of a composite nature; it does not date from a single period, nor
does it represent a single school (see the studies by Yamada and Keegan). At present,
only seventy-nine chapters survive: chapters 72 and 73 were already lost when WANG
BiNG wrote his commentary. Of the remaining seventy-nine chapters, the authenticity
of seven (66-71, 74) has been questioned by Lin Yi, who attributes them to WANG
BinG himself (preface). These chapters develop the theory of the five revolutions and
the six qi (wuyun lingi 7138 75 58.). Besides these chapters, there are three others (4,
8, and 15) that are never mentioned in the Jiayi jing and that are therefore probably of
later date; chapter 8, moreover, mentions official titles that came into being only after
265. The other chapters date from the end of the Warring States period at the earliest,
and from the end of the Later Han (A.D. 25-220) at the latest. The chapters that speak
only of yinyang without mentioning the Five Agents are from the late Warring States
period, like the manuscripts found at Mawang dui. Some chapters only use cyclical
characters to designate the time of day; these are of the early Han period (e.g., chapter
3), whereas the chapters that use cyclical characters where the first month of the year
corresponds to the sign yin B are later than 104 B.C. (cf. chapter 49).

The Suwen, which expounds medical theory, diagnostics, major diseases, and acu-
puncture, represents an already elaborate synthesis of medical knowledge that circu-
lated among physicians who referred themselves to Huangdi and among the fangshi 75
+:. Certain principles (chapter 26) are close to the current theories in Han astronomy
and divination by wind (fengzhan Jil 7).

BIBLIOGRAPHY
Keegan, “The Huangdi neijing”; Ma Jixing, Zhongyi wenxian xue; Wang Hongtu, Huangdi
neijing yanjin; Yamada Keiji, “Formation of the Huangdi neijing?
Catherine Despeux
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Ge xianweng shouhou beiji fang B % I % =77

8 juan

By GE Hone Bt (283-343), TaAo HonGyING fi 54 5 (456-536), and Yang

Yongdao 15 F i (preface dated 1144); edited by Duan Chengyi EXRLE , hao

Juxuan xiansheng HEF A (1276)

1306 (fasc. 1013-1015)

“Vade Mecum with Prescriptions for All Emergencies, by Old Immortal Ge” This
famous handbook of herbal medicine was originally compiled by GE Hong, with
the title Zhouhon jiuzu fang it %2 7 (Vade Mecum for Extreme Urgencies),
which must have comprised three juan, totalling 86 rubrics. About two centuries later
Tao HONGJING made a revised edition, sometimes condensing Ge’s prescriptions,
and sometimes adding his own, arriving at a total of 101 rubrics. This number had a
symbolic meaning, because it corresponded to the number of diseases, which, in Bud-
dhist texts, are related to each of the Four Elements (earth, water, fire, and wind). The
rubrics were classified into internal diseases, external diseases, and illnesses caused by
animals or by exterior agents.

In the twelfth century, Yang Yongdao again revised Tao’s work. He had obtained
an edition of the Qiantong era (1101-1110). Yang added at the end of each rubric pre-
scriptions copied from another handbook called Zhengle: bencao 3 $E A EL (Classified
Materia Medica), by Tang Shenwei [F R (fl. 1082).

According to Chen Jiru B ## (%, who edited the present handbook during the
Wanli period (1573-1620), the work was included in the Ming Daozany at the request
of ZHAO YIZHEN. Zhao was himself the editor of another medical handbook also
included in the canon, 1165 Xianchuan watke bifang.

The present edition has five prefaces: (1) by GE HoNg; (2) by TAo HONGJING;
(3) a continuation of this “old preface” written at Luming shan FEI& [LI; (4) by Yang
Yongdao, who called his expanded edition the Fuguang zhouhou fang W & # 77
(5) by Duan Chengyi, who found a copy while on an inspection tour in Henan and
had it printed. Duan, a jinshi of the Zhengda era (1224-1231), was a famous man of
letters, close to the Quanzhen school of which his cousin Duan Keji B 72 2 was an
adept (cf. Ermiao ji 9a).

In addition to recipes of herbal medicine, the present handbook sometimes pre-
scribes acupuncture and moxibustion, as well as certain “shamanistic” practices, espe-
cially in cases of possession (1.12a-b). Incantations are prescribed in juan 3 (sb). The
handbook also has some veterinary prescriptions.

Catherine Despenx
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The contents of the present section do not adequately represent the wealth of
carly textual material preserved in the Taoist canon concerning the arts of Tending
Life. Indeed, here we find only those works that we can surmise correspond to pre-
Sui (581-618) versions. Many more texts, however, survive in later collections of the
Tang dynasty (618-907), and the reader is therefore invited to consult also part 2.A.4.
Moreover, many ancient yangsheny £ practices were transmitted as part of the
Shangqing revelations. Hence they were rewritten and also more or less altered; nev-
ertheless the ancient forms remain very much apparent. In one famous case, that of
the Book of the Yellow Court (Huangtinyg jing % FE#%), we happen to have the two
complete versions: the ancient text (332 Taishang huangting waijing yujing) as well as
the Shangqing version (331 Taishanyg huangting neijing yujing), which is listed among
the texts in part 1.B.2. Critical studies of this kind of Shangqing material may yet yield
many new insights into the early history of Tending Life practices.

The few texts assembled here are, nevertheless, important. Both the original version
of the above-mentioned Huangting jing and the newly identified Laozi zhongjing ¥
F 148 (1168 Tishany lnojun shongjing) are highly significant works. Equally essential
is the 818 Taiqing daoyin yangsheny jing, which can be linked to the well-known Ma-
wangdui manuscripts. The hitherto unstudied 132 Taiging zhenren luoming jue is also
a remarkable source for the vision of the body and its transcendent dimensions.

Taishang laojun zhongjing K ¥ F iR

2 juan

Later Han (25—220)?

1168 (fasc. 839)

“The Most High Lord Lao’s Book of the Center.” This work is one of the earliest
manuals of Taoist cosmology to have come down to us. An identical version has been
preserved in YJQQ 18-19, under the title Laozi zhongjing & ¥ $1#8 (Laozi’s Book of
the Center), also named Zhugong yuli 2= £ J& (Jade Calendar of the Pearly Palace).
The commentary by Liangqiu zi 32 . F in 402 Huangting neijing yujing zhu 2.5b
quotes a passage of chapter 17 of the present text under the title of Yuli jing % &
#€, and again at 2.23a a passage of chapter 11. The work 388 Tuishanyg lingbao wufi xu
1.18b-19b and 21a quotes different passage from chapters 34, 35, and 22 of our work,
without indentifying them.

The work is composed of fifty-five chapters, numbered in sequence and followed
by the mention of divine immortals (shemvian #1|l). The significance of this term
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here is unclear, unless we assume that it was originally followed by the word xuantu
% [@ (mysterious picture). Indeed, the final chapter gives a book title that may well
have been that of the present work: Jade Calendar of the Sun [and the Moon?], with
Mysterious Pictures of the Divine Immortals, in Fifty-Five Chapters (Shenxian xuantu
7i [ yue? | yuli wushiwu zhang F8 3% @ H [ A ?] £ /& £+ A.E). Itis therefore possible
that formerly each chapter was accompanied by illustrations depicting the deities de-
scribed. When these illustrations no longer existed, the editors removed the reference
“mysterious picture,” leaving before each chapter the truncated enumeration of diy:
shenxian, dier shenxian, and so on.

Chen Guofu (CGF 80) identifies the present work with a Laojun yuli zhenjing %
# LB EAR in the library of GE HONG (BPZ 19.305). 1125 Dongxuan lingbao san-
dony fengdao kejie yingshi 4.7a, however, lists a Yuli jing (in one juan) as well as a Laozi
zhongjing (in one juan) as two different works to be transmitted at the ordination of a
Gaoxuan fashi /5 X £ Hifl priest. However this may be, it seems certain that the present
work antedates GE HONG (283-343). The final chapter mentions the titles of several
talismans named the Zhutai Bk Jif, Qifi + 8§, Huagai T2, and Qingyuan & 8. The
bibliographical chapter of the Baopu zi mentions the talismans called Zhutai and Qi
(BPZ 19.307), titles not found in any other Taoist text known today. Moreover, our
text finishes with the following words spoken by Laozi: “I enjoin you to search dili-
gently for a master. I have taught eighty-one disciples, who have all become immortals.
Ten of them have dispersed among the people. They are grain immortals (guxian %
{il), who roam everywhere, looking for adepts. I have traversed the times of Qin %
[221—207 B.C.] and Xiang 7§ [i.e., Xiang Yu J§44, 233-202 B.C.] without manifesting
myself. Now I shall appear for the Han, in accordance with the Yellow Era. Those who
will see me shall know great happiness!” This coming of a new “yellow” era recalls not
only the cosmological speculations of Wang Mang’s (r. A.D. 9—25) times, but especially
the Yellow Turban Revolt of 184. The term guxian is also given in 818 Tuiqing daoyin
yangsheng jing 6b, where it is applied to Pengzu 57 fH. This is undoubtedly an ancient
work that may date to the Eastern Jin dynasty (317-420).

The work describes in detail all the gods of the universe and of the human body,
giving the exact correspondences between the two, from the greatest and highest to
the smallest and lowest. Farther on, the text places these gods in a liturgical calendar
that takes into account the phases of the moon, the sexagesimal cycle of days, and
the twelve hours of the day. The meditation on the gods of the body is accompanied
by visualization, massage, and invocations. Sexual exercises also appear to have been
used, as women and men practice together (chapters 13 and 24), while the latter are
instructed to retain their semen (chapter 21).

The Jade Calendar concerns not only these exercises, but also the cosmic cycles,
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short and long;, that separate the recurring periods of crisis. The book foretells (chapter
52) the imminent end of a major cycle, when only immortals and Taoists will be saved
from the wholesale destruction of the present world.

BIBLIOGRAPHY
Schipper, “Inner world of the Lao-tzu chung-ching?

Kristofer Schipper

Taiqing zhenven luoming jue K iH B A& @ ik

9 fols.

Third or fourth century

132 (fasc. 59)

“Methods for a Lasting Life of the True Persons of Greatest Purity” This is an
ancient manual for Tending Life techniques, quoted under the present title in Song
catalogues (see VDL 92). It quotes (on page 2a) a Shenxian tu ff{(l/[# (Illustrations
of Divine Immortals). This is the ancient title of 1168 Taishang laojun zhongjing, where
the quoted passage can be found in section 12 (1.7b). The names given here on pages
3b—4b to the different spirits of the body are also similar to those in Taishang laojun
zhongjing, section 26 (1.21b; e.g., “Dandan H H” for the spirit of the stomach, “Bibi
{B{&” for the spirit of the spleen, etc.).

The manual draws on a variety of sources. It begins (1a—2b) with a few theoretical
explanations by Huang-Lao, the foremost saint of early Han (206 B.C.—A.D.220)
Taoism.

These explanations are followed by instructions for “serving the Tao” (shidao 55
i) given by a master (shi fiii ). First the adepts, male as well as female, should atone
for their sins and obtain pardon from the heavenly administration. Then they should
visualize the spirits of the body by means of the techniques of Visualizing of the Five
Beasts (cun wushou 17 1188 ) and Traveling through the Viscera (lizang ).

The final part (sa—9b) is spoken by deity (shen ). He says: “Can I constantly re-
main separated from mankind? If I am to dwell with mankind, it behooves to think
of me. Humans are neglecting themselves and do not take loving care of their bodies.
They reject me, they lose me, they shame me, they hurt me, they injure me through
their married life, they tire me out with their sex, . . . they do not meditate on me
according to the Tao” Thereupon, a Taoist (440 & ) asks the deity about the ways of
preserving the vital energies. These ways are then expounded in terms that are close to
1168 Taishang laojun zhongjing (compare the description of the Cinnabar Field [dantian
] here on page 8b with 1168 Laojun zhongjing, section 17, 1.13a-13b), the main in-
novation in the present text being that, in addition to the dantian in the lower part of
the body, there is also one each in the median and upper parts (zhongbu dantian 1 &
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FH and shangbu dantian 5 £+ H ). This is a development also found in Shangqing
Taoism. In the absence, however, of other references to this tradition, we may con-

clude that the present text belongs to an earlier stratum.
Kristofer Schipper

Xiandao jing BEER

14 fols.

Third century?

862 (fasc. 578)

“Exposition of the Tao” This is an ancient manual of Tending Life practices that
emphasizes practical methods, especially for reducing starches (“abstaining from
cereals’ duangu 1 %t) and slimming, as well as for meditation. The practice of the Tao
is defined here as “entering the room of the Tao” (vu dao shi )\ &% ). After an intro-
duction into general and theoretical topics, a subtitle, “Explanations of the Simple
Tao” (Su dao jie 5% & fi# ), aptly characterizes the contents. Few sources are given, but
similar instructions can be found in Tang works such as 830 Fuqi jingyi lun by SIMA
CHENGZHEN. At the end, the text refers to a Shenxian tu f{|l|[& . This title could
well refer to 1168 Taishanyg laojun zhongjing (q.v.), and quotations here show many
similarities with that text; for instance: “If you constantly think of the Tao, the Tao will
also think of you. In sadness, think of the Tao; in illness think of the Tao; in poverty
think of the Tao; in need and distress think of the Tao; when rich and noble, think of
the Tao; when eating and drinking, think of the Tao. . . . The Tao is I, and I with you
shall together practice the arts of Long Life 132 Taiging zhenven luoming jue also gives
a citation from the Shemxian tu that in many respects is similar. Also, the particular
names for the spirits of the Five Viscera (e.g., Bibi {#{# for the spleen; see page 10b)
are common to the three texts. The present work should be of a contemporary, pre-
Eastern Jin (317—420) date.

Kristofer Schipper

Taiqing daoyin yangsheng jing K15 55| # £ &

19 fols.

Fourth century?

818 (fasc. 568)

“Treatise of Great Purity on Gymnastics and Nurturing Vitality” This work is listed
in the Bishu sheng xubiandao siku queshu mu (1145) under the title of Daoyin yangsheny
jing 87| #E4E L, in one juan (VDL 150). The text is later than 1427 Taiging Daolin
shesheng lun, to which it refers, and 824 Songshan Taiwu xiansheng qijing, which it cites.
It probably dates in its present form to a period after the mid-eighth century. How-
ever, the Zhubing yuanhou lun (dated 610) and 836 Shenxian shiqs jingwi miaolu already
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cite much the same material from traditional sources. On the basis of these citations,
the majority of the exercises described here can be dated to the late sixth century. A
relationship between the present text and the lost Yangsheng yaoji 3 £ B £ (fourth
century; see Barrett, “Iransmission”) can only be surmised.

The partial edition of the work in YJQQ 34.1a-13b corresponds, with variants, to
the section 1a-13a of the present text. Another abridged version is found in juan 28 of
1017 Davoshu.

The work consists of a collection of gymnastics and breathing techniques, includ-
ing those of Daolin jE#£ (i.e., Zhi Dun 3§, 314-366), representing the schools of
various immortals of antiquity (Chisong zi 774 ¥, Ning Feng zi % ¥} ¥, Pengzu ¥
fH, Wangzi Qiao £ F 7). Several of the latters’ biographies in 204 Liexian zhuan are
cited. The breathing techniques and animal-like movements placed under the patron-
age of Ning Feng zi continue an ancient tradition.

Remnants of this tradition dating from the Han period (206 B.C.—A.D. 220) have
been unearthed in recent decades by archaeologists: the Gymnastics Chart (Daoyin tu
5| &) in Mawangdui, depicting movements and exercises; and a set of commen-
taries on these illustrations, inscribed on bamboo slips discovered separately in Jiang-
ling, Hunan (see the references in Despeux).

BIBLIOGRAPHY
Despeux, “Gymnastics.”
Jean Lévi and Franciscus Verellen

Taishang huangting waijing yujing K 8 E 9 2 E &

3 juan

Before A.D. 255

332 (fasc. 167)

“Precious Book of the Exterior Landscape of the Yellow Court” This is the original
Huanting jing, a didactic poem spoken by Lord Lao and describing the interior world.
The epithet waijing was later added by the Shangqing tradition, in order to distinguish
this ancient text from their own 331 Taishang huangting neijing yusing (see, for instance,
1344 Dongzhen taishang shuo zhihui xiaomo zhenjing 1.15b: ¥ FE 4+ [B48]).

The oldest copy of the present text is by Wang Xizi 8.2 (303-379). Written in
337, it has been reproduced on a stele, from which a number of rubbings have been
preserved. These rubbings have been studied and critically edited by Nakata Yijiro
(Chugoku shoron shii, 83-142).

The Huangting jing is, however, older than that. Its prosody and rhymes cor-
respond to Later Han (25-220) or Three Kingdoms (220—265) usage (see Maspero,
“Methods.” 489). 204 Liexian zhuan 2.21a (biography of Zhu Huang %) mentions
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the Laojun Huangting jing and the practice of its mulitiple recitations. It is, moreover,
mentioned in 789 Zhengyi fawen tianshi jinojie kejing 16a (dated 255) as an important
work for the instruction of adepts. Its specific vocabulary is also used in 1294 Shangqing
huangshu guodu yi 19b—20b. The work was part of GE HONG’s library (1185 Baopu zi
neipian 19.53).

In the present edition, the text is divided into three short juan, which correspond
to the version in the annotated edition of 263 Xiuzhen shishu s8—60.

BIBLIOGRAPHY
Gong Pengcheng, “Huangting jing lunyao”; Schipper, Concordance duw Houang-t’ing ching;
Yang Fucheng, “Huangting nei wai erjing kao”; Yu Wanli, “Huangting jing xinzheng?”
Kristofer Schipper

Taishang mingjian zhenjing K I 0 $& B 8

11 fols.

1207 (fasc. 876)

“The Most High True Scripture of the Clear Mirror” The territorial units listed in
our text (6a) are zhou, jun, xian, and so on. The same text in Laojun mingzhao fa xushi
FEIHEERE (in YJQQ 48.7b), in the oath of transmission (shifa & %), omits
jun Ef from this list. The jun commandery was abolished as a formal territorial unit
during the early Tang (618—-907). YJQQ 48.7a also shows traces of another revision of
our text (5a) in the substitution of / # for z/i I, the taboo name of Tang Gaozong.
We may therefore conclude that the present text dates from the Six Dynasties period
(220-589).

The work is an assortment of instructions and charms devoted to the pursuit of im-
mortality. It comprises two parts, of which only the first deals with mirrors, the second
part concerns a medicinal plant and the three poisonous worms (sanchong = ).

Part 1 (1a—6b) presents various methods of meditation that make use of the powers
of water and metal intrinsic to Chinese mirrors. From resolute self-visualization in
one or several mirrors, the adept progresses to the technique of the four discs. These
discs are implanted at cardinal points by the four emblematic animals, each bearing a
looking glass. In this way the adept may perceive his personal gods as well as the nine
transformations of Laozi according to the hours of the day. For the highest degree of
meditation the text counsels the use of a single mirror. It gives details (but no drawing)
of a charm, the tianynan fu X [B|FF attributed to Zuo Yuanfang 7% 7T /i, the master of
GE HoNG. Placed on the back of a small mirror to be worn by the adept, this charm
assures him protection against all evil. A formula of transmission for these instructions
ends the first part of this text.

Part 2 (7a—9b) consists of moral injunctions addressed to a Huangting zhenren
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FIGURE 2. The Three Deities guarding against the Three
Afflictions of lust, greed, and ambition (1207 1ob-11a). Ming
reprint of 1598. Courtesy of the Bibliothéque nationale de
France (Chinois 9546/1191)

daoshi # i B AH 1 concerning jiuheny Fi# (manna), used by Emperor Yao to
nourish victims of the Deluge. This food is made from a nine-knotted, thirty-six leaved
plant gathered by a Huangting yunii # i % % . It is associated with four charms of
the cardinal points; the charms are shown in drawings and identified in the text accom-
panied by their propitious dates, regulated to the calendrical system jianchu 5 .

The final instructions are aimed at fighting the three poisonous worms by means
of three charms. Two of these charms, the text states, derive from the Laozi sanshifin
zhen fu #F =+ JLEFF. There are no illustrations of these charms, but auspicious
days for entering the mountains to prepare the remedies are given. Our text closes
with the illustrations of three gods complete in details of dress and identity, who, when
invoked, will help the adept to fulfill the instructions provided (fig. 2).

Reference concerning the four discs sigui T9H (2a) is found in BPZ 19, which lists
among lost works a book of Four Discs (Sigui jing I ##%) and a Book of the Clear
Mirror (Mingjing jing W848 ). BPZ 19 further lists a Charm of the Forty-nine True
Mirrors (Sishijin zhenjing fu 19+ 1. B #8 £F), which may well be related to the Charm
of the Thirty-nine True Mirrors (Sanshijin zhenjing fu =+ L E##F) mentioned in
the present text (9b).

BIBLIOGRAPHY
Kaltenmark, “Miroirs magiques.
Pauline Bentley Koffler

1.A.5 Alchemy [ 99 ]

Taiqing jing duangu fa K i & 8 2 %

12 fols.

846 (fasc. 573)

“Methods of the Great Purity Canon for Abstaining from Cereals” This text
comprises elements of a tradition that can be traced at least to the Han dynasty (206
B.C.—A.D. 220). Among the patron saints of this tradition is Cui Yezi BB, whose
biography in LZTT 7.13b probably derives from the late Six Dynasties (220—589) Donyg-
xtan zhuan 7 {|l|{#. The present work probably dates to the end of the Six Dynasties
period at the earliest.

All of the six recipes for which a source is indicated (see 2a-b, sb, 6a, 6b, and 9b)
are said to derive from the Wufir jing TLFF£%. Four of these resemble recipes found
in 388 Taishang lingbao wufu xu 2.21a-b, 2.30b-31a, 2.35a, and 2.36a, except for details
concerning measures and quantities. The recipes are also abridged. The two remain-
ing recipes attributed to the Waufi jing (2.a-b, 6a) are related only remotely to those
found there: perhaps 2.12a for the filing (K35 (pachyma cocos) recipe and 2.21a-b for
huangjing E K& (poligonatum gigantewm).

The present work (7a-b) contains a citation of the Bagpu zi that is not found in
extant editions.

The book consists of a selection of exclusively plant-based recipes for preparing
substitute foods. Some of the foods are themselves based on cereals, but in fermented
form. All of the preparations are extremely simple and require only a few common
ingredients. The recipes refer to only five plants: filing 1R %%, huangjing % ¥& , zbu jit,
Jusheng 5[5, and tianmen dong K%

Jean Lévi

1.A.5 Alchemy

As with other technical texts (medicine, yangsheny 3% 4 ), the early materials related
to alchemy have been preserved in a great variety of sources and in many different
compilations. Here again, later editions brought together in part 2.A.5 should be
consulted alongside the present ones. Many alchemical recipes and techniques have
also been transmitted within the Shangqing scriptures (see part 1.B.2).

The works assembled here are of a varied nature. Some are highly technical (930
Sanshiliu shuifa), while others relate to mythology (see, for instance, the “method” of
the five transcendental “mushrooms” planted by the divine Mao brothers on Maoshan
5 LI [880 Tuiji zhenren jiuzhuan huandan jing yaojue]. Some works, such as the ancient
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alchemical manual 880 Taiging jinyi shendan jing, have sections on ritual. Throughout
this section the role played by GE HONG in the elaboration of alchemical lore is appar-
ent. As can been seen from many titles in this section and in part 2.A.5, the compilers
of the Xuandu guan % #{#i catalogue and subsequent bibliographers classified these
alchemical texts in the Taiging division.

For the Zhouyi cantong qi J& 5,2 A% and related texts, the reader is invited to
consult the introduction to part 2.A.5. Although the notion of Inner Alchemy was in
a way already present in later Han times (see 1168 Twishany laojun zhongjing 38), to all
evidence the work that is now called Zhouyi cantony gi belongs to a later development
in Taoist thought and practice.

Shenxian fuer danshi xingyao fa #ll IR 85 74 F 17 48 3

26 fols.

Attributed to Jingli xiansheng 57 B 4t 4 ; Six Dynasties (220-589)

420 (fasc. 192)

“Methods of the Divine Immortals for Ingesting Cinnabar and Other Minerals,
and for Making Medicines Edible” This text includes a collection of alchemical
recipes and a section dealing with the general principles of the treatment of mineral
and vegetal substances. Apart from two references to cinnabar as coming from Yue
# (in modern Zhejiang; 7a) and Ba [ (in modern Sichuan; 9a), which suggest that
the text dates at least partially from before the Tang (618-907), there is no definite
evidence on the date of this compilation. The name of its legendary author, who is
also credited with 836 Shenxian Shigi jingui minolu, appears as Jingli 5% B xiansheng
in Bishu sheng xcubiandao siku queshu mu 2.36b, where the title of the work is given as
Shenxian fushi ershi bing xingyao fa TR £ 88 5 HH47 88 1 (Methods of the Divine
Immortals for Ingesting Minerals in Pills, and for Making Medicines Edible; cf,
VDL 130).

The contents of the work may be divided into three parts. The first part (1a-11a)
includes twenty-one methods for making cinnabar edible. There follow similar recipes
for realgar (11a-17b) and other substances (25a—26a). A third section (17b—25a, entitled
Shenocian fushi evshi {1 iR & 88 7, a name close to the variant title mentioned above)
discusses the value and use of common minerals and plants for obtaining immortal-
ity, as well as the general principles underlying their treatment and ingestion. The
methods described in this work seem to be related to traditions reflected in the early
hagiographical sources, where the ingestion of minerals and plants is often mentioned
as part of dietary regimes. Several recipes here are in fact associated with names of
legendary immortals of antiquity.

Fabrizio Pregadio
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Sanshiliu shuifa =+ 75Ktk

12 fols.

930 (fasc. 597)

“Thirty-six Methods for Liquefying [Solids]” This work describes ways of turning
metals and minerals into aqueous solutions. A Sanshiliu shuijing =+ 757K #8, without
attribution, is mentioned by GE HONG (283-343) in 1185 Baopu zi neipian 19.4b. Some
of these methods were known to GE HONG since he speaks of “transforming instantly
the thirty-six minerals (or stones) into water =75, Y.L /K> (1185 Baopu zi
neipian 3.1b) and further describes two methods for making aqueous solutions of re-
algar and cinnabar (1185 Baopu zi neipian 16.9b—10a). These two methods correspond,
with some variants, to 2a-2b of the present text. The book is entitled Lian sanshiliu
shui shi fa 3 =+ 757Kk 1% in the Chongwen zongmu (VDL 163).

According to one tradition, the authorship of the work is ascribed to Liu An 2%
(179-122 B.C.). His biography in the Shenxian zhuan f{|[|{& states that he was given
an alchemical book in thirty-six juan f}#8 =-7<% by his Eight Masters (Bagong
J\ZY). An excerpt from the same work in YJQQ 109.24a adds: “Alchemical scriptures
along with thirty-six recipes for mercury, etc. [f}8 5 =+ 757k F1% /5 or: diverse
recipes of which thirty-six concern solvents and silver].

Supplementary information can be found in 885 Huangdi jinding shendan jingjue
8.1a-2a, according to which Liu An not only received the Sanshiliu shuifa from the
Bagong, but also a Wuling shendan shangjing 1.8 1 1+ 1 #8. That source also in-
cludes the line of transmission of these texts (8.2b) and states that Liu An transmitted
them to Zuo Wu /£ & before ascending into Heaven. According to Gao You &%,
however, Zuo Wu himself was one of the Bagong (cf. 1184 Huainan honglie jie, pref-
ace 2a). :

Another tradition ascribes the authorship to TAo HoNGjING. His bibliography in
the Huayany yinju xiansheng bengi lu (YJQQ 107.10a), by his nephew Tao Yi [ % (ca.
502), includes the title Fuyunmu zhu shiyao xiaohua sanshilin shuifang IR ZE £} 38 £ 48
{81 =-+757K 77 in one juan. TAo HONGJING himself, however, notes in his com-
mentary to the Bencao &K E : “The methods of transformation [xia0 I of nitre can
be found in the Sanshiliu shuifang” (Shennong bencao jing jizhu 23, and 769 Tujing yanyi
bencao 1.28a). The sentence is also quoted, although incorrectly, in 885 Shendan jingjue
19.2a. There are indeed several procedures for dissolving nitre in our text (4a-b); the
third of these also figures in 885 Shendan jingjue 19.2a.

Despite the title, the Sanshiliu shuifa comprises more than thirty-six methods. The
text must have acquired its present form during the Northern Song (960-1127), if not
already during the Tang: the 885 Shendan jingjue includes a “rongyan shuifa 7358 7K 1%
excerpted from the Sanshilin shuifa which figures after the thirty-six methods in our
text.
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The procedures themselves are short; nitre (xiaoshi ff§77) is generally used as
solvent to obtain various solutions (alum, gold, realgar, cinnabar, lacquer, etc.). In-
struction on the ritual used for the transmission of the text, attributed to a certain Gao
Qi &, along with an incomplete list of days forbidden for the making of drugs is
found at the end of the text (11b-12b; compare this list with that of 885 Huangdi jiu-
ding shendan jing 1.2a; 880 Taiging jinyi shendan jingjue 1.7a; and 908 Shangqing jinzhen
zhongjing neijue 2b).

BIBLIOGRAPHY
Chen Guofu, Daozang yuanliu xukao; Tshao Thien-chhin et al., “An early medieval alchemi-
cal text,” 122.

Farzeen Baldvian-Hussein

Shangqing jiuzhen zhongjing neijue & 1§ JL 8 b & A 3kt

6 fols.

Attributed to Chisong zi 7R A ; early Six Dynasties (220-589)

908 (fasc. 589)

“Secret Instructions on the Central Book of the Nine Authentic [Lords] of High
Purity” This text is attributed to Chisong zi, who appears here under the appellation
Taiji zhenren X4 & A (Zhenren of the Great Ultimate). No exact details are avail-
able about the origin and date of this short text, but its title and attribution suggest
that it may have been transmitted as part of the Shangqing corpus. Taiji zhenren is
also associated with 889 Taiji zhenren jiuzhuan huandan jing yaojue and 1376 Shangqing
taishang dijun jiuzhen zhongjing, two other works related to this corpus and entirely
or partially devoted to alchemical methods.

The text includes three methods for the ingestion of cinnabar (1a—2b), followed by
the description of an Offering (jino Taiyi fir [ K — i ; 2b—sb) to be performed before
the preparation of the elixir.

Fabrizio Pregadio

Taiji zhenven jiuzhuan buandan jing yaojue K Fi 08 A Ui 5 FHQ & 3
8 fols.

Early Six Dynasties (220—589)

889 (fasc. 586)

“Essential Instructions on the Book of the Nine-Times-Transmuted Elixir of the
Zhenren of the Great Ultimate” This work includes the recipe for an elixir (1a—sb),
two methods for compounding minor drugs (sb—6b), and an account of five zhi =
(substances of a transcendental nature that only divinities can confer upon adepts) said
to have been planted by Mao Ying ¥ % and his brothers on Maoshan % (1| (6b-8a).
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The text, which is listed for the first time as Taiji zhenven jiuzhuan huandan jing in Sui
shu 34.1049, is presented here as revealed by Xicheng Wangjun #4 # F & , one of the
Shangqing immortals.

Several quotations in TPYL from the biography of Mao Ying confirm that the
materials found in the present text were once part of the Shangqing scriptural corpus.
These quotations are derived from both the first recipe (e.g., passages in 1a and 3b
are quoted in TPYL 942.4b, 811.7a, and 812.7a; cf. also TPYL 671.1a and 1016 Zhenjgao
5.4a) and the account of the z/4: (passages in 6b and 7a-b are quoted in TPYL 718.7b
and 986.3b). It is likely that these recipes were already transmitted before YANG X1’s
revelations of 364-370, and that they entered Mao Ying’s biography from different
sources, being later separated from it to form the present text. The earlier origin of the
section on the z/, said to have been appended ( fir [ff) to the elixir recipe, is attested
by 1185 Baopu zi neipian 11.6b and 11.7b.

Part of the first recipe (summarized in Strickmann, “On the alchemy of T"ao Hung-
ching)” 146-150) is quoted as jiuzhuan fa JL#% (Method of the Nine Cycles) in 885
Huangdi jiuding shendan jingjue (passages in 3b and sa are found there in 20.16b-17a
and 20.1b; the latter is also in 930 Sanshiliu shuifa 11b). The recipes of the two corollary
drugs are reproduced in YJQQ 77.10b-11b. The account of the zki was later incorpo-
rated in 304 Maoshan zhi 19.11a-b, and in 1353 Shangqing daocbao jing 4.9b. It is quoted
in WSBY 78.3a—4a as coming from the now lost Daoji jing & BifS.

BIBLIOGRAPHY
Strickmann, “On the alchemy of T’ao Hung-ching?”
Fabrizio Pregadio

Taiqing jing tianshi koujue K i ¥ K il [ 3k

15 fols.

Six Dynasties (220-589)

883 (fasc. 583)

“Oral Instructions of the Heavenly Master on the Books of the Great Purity” This
work includes a short introduction (1a-b) and two different texts: the Taiging shendan
Jingjue I8 FHB#E (Instructions on the Book of the Divine Elixir of the Great
Purity; 1b—4b) and the Chisong zi zhouhou yaojue 7¥A it % Z€3k (Instructions on
the Medicines by Chisong zi to Keep at Hand; 4b-15b). The first text comments on
some passages of the Taiging jing, a lost early alchemical scripture repeatedly quoted
here as benjing A48 (original canon). The second text gives the recipes of the Three
Powders (sansan — () and the Five Salves (wugao 1L ), revealed by Chisong zi after
a dialogue with Yunyang zi ZE 5 1.

The introduction, on the pledges necessary to receive the first text and the conse-
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quences of its illicit transmission, is also found in 88s Huangdi jiuding shendan jingjue
3.4a-b. The passages in the first text on the acetic bath (buachi #EHfi; 1b) and the
crucible (tufie 1% ; 3a-b) are also found in 885 Shendan jingjue 17.5a and 7.6a-b, re-
spectively. In the second text, the method for making pellets for driving away demons
(zu0 quegui wanyao fiu {F 81 5 ALEE 1% ; 14) is almost identical to a recipe given in 885
Shendan jingjue s.10b, which also includes an identically named talisman, and in SUN
S1M0’s Taiging danjing yaojue K& FHI B ik (YJQQ 71.27a). The first recipe of the
Five Salves also includes the so-called methods of the eight refinements (balian /\ 3% ;
7a-8b), said to belong to a corpus of early alchemical texts and methods in 954 Thishang
hunyuan zhenlu 7b. All the passages quoted in 885 Shendan jingjue mention (with some
variants) the title of the present text, showing that the introduction and the two other
sections were part of a single work already by the middle of the seventh century.
Fabrizio Pregadio

Taiqing jinyi shendan jing K1 € 1% FHE

3 juan

Juan 1 attributed to Zhang Daoling 7 i& [ (second century A.D.); juan 2

attributed to Yin Changsheng & £ 4 (first century A.D.); juan 3 by GE HoneG

Bt (283-343)

880 (fasc. 582)

“Book of the Divine Elixir [Made from] Liquid Gold, from [the Canon of]
Greatest Purity.” This is a collection of diverse texts, some alchemical, others indirectly
or not at all related to alchemy. The title is mentioned, without the prefix Taiging, in
the Chongwen congmu (VDL 118). The composite nature of the work is already mani-
fest from the different attributions given at the headings of each juan. The structure of
the text itself does not in fact correspond to this tripartite division. The compilation,
possibly undertaken by GE HONG, seems to draw on various sources related to the
alchemy of Yin Changsheng and his followers.

Juan 65 of the YJQQ, in the section on alchemy (“Jindan jue” & £} &% ) of that ency-
clopedia, is entirely devoted to excerpts of the present text and provides some clues as
to its structure.

The book begins with a preface by Zhang Daoling, who speaks of himself as Dao-
ling (3a7) and refers to his disciples Zhao Sheng # % and Wang Chang F f&. This
preface, written in a philosophical vein and an obvious forgery, may explain the attri-
bution of the whole juan to the first Heavenly Master. The YJQQ version has a com-
mentary to this preface, which, in the present version, is added at the end (3b—7a).

Following this commentary, our text 7b—13a has a ritual of fasting and sacrifice in
preparation for the alchemical work, to be performed before producing the linyi ni 7
—E sealing paste necessary for the hermetical closing of the alchemical vessel. The
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famous talisman of the True Form of the Five Sacred Peaks (Wuyue zhenxing tu T1. 58 &
JE [ ; see 1281 Wuyne zhenxing xulun) plays an important role in these rites. This part
is omitted in the YJQQ version, which gives only the final didactic poem (132-14b).
The poem, in seven-character verse, is identified in a following note as the core of the
Taaqing jinyi shendan jing. It was originally written in unintelligible “ancient script,”
but transcribed into Han-time characters (Hanzi 7 ) by Yin Changsheng. The biog-
raphy of Yin Changsheng in YJQQ 106.21b (“Yin zhenjun zhuan” [& (& & {#) states
that the (recipe) for the divine elixir made from Liquid Gold (Taiging jinyi shendan
KB &A1) was bestowed on Yin by his master Ma Mingsheng 4. The
biography is followed by an autobiography (zixx# E #1) by Yin where he announces
his departure from this world in A.D. 122.

Chen Guofu has examined the rhymes of the poem and dated it to the Later Han
period (25-220). Other features, such as place names, confirm this date (Chen Guofu,
Daozang ynanlin xukao, 289—92). These place names figure in the remainder of the first
juan, which contains a recipe for making /iuyi ni, a detailed explanation on the making
of the elixir, and the ritual to be performed before taking it. These texts are consistent
throughout. Chen concludes, therefore, that the entire first juan is of an ancient, pos-
sibly Han, date, and that the two remaining juan are later additions.

The first part of the second juan (1a—sb) is also preserved in YJQQ 6s. It contains
explanations and elaborations on the themes of the above-mentioned poem. The last
paragraph quotes “Lord Zheng;” that is, ZHENG YIN, GE HONG’s master, who
pronounces a eulogy of Yin Changsheng and his master Ma Mingsheng.

The text continues (11a) with a story by GE HoNG about his father-in-law BAo
JinG, who met Yin Changsheng in the first year of the Taixing era (A.D. 318). On this
meeting, see also Jin shu 95.2482. The story as it is told here is similar, for the first
part, to that of the Daoxue zhuan &% {8 quoted in TPYL 663. Here Yin Changsheng
prophesies about the future of the Jin dynasty (265-420), and GE HoNG concludes
(page 9b) that the events of 324 and 328 bore out the words of the immortal.

The last juan is attributed to GE HONG. It contains a description of foreign coun-
tries, especially of the south and the west. In a long preamble, GE HONG laments the
lack of information about foreign regions and tells about his study of them and their
products, especially those of use in alchemy. He ends by saying: “I now have written
a record of those states that produce cinnabar, in order to increase the knowledge of
foreign countries and enlighten ignorant minds, and have added it at the end of the
[Book of ] Divine Gold.” We have no proof that this text is by GE HONG’s hand, but
neither is there conclusive evidence to the contrary. It would not seem likely that a
forger of GE HoNg’s Taoist work would have selected this subject. In any event, this
work would appear to date to the Six Dynasties period (220-589), if not earlier.

Kristofer Schipper
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Baopu zi shenxian jinzhuo jing N #AL S 78

3 juan

Attributed to GE HoNG B it (283-343); includes texts dating from the Han to

the Six Dynasties (206 B.C.—A.D. 589)

917 (fasc. 593)

“Book of the Golden Liquor of the Divine Immortals” This work includes texts of
different date, all related to GE HONG and his 1185 Baopu zi neipian. The title is men-
tioned for the first time as Shenxian jinzhuo jing in Chongwen zongmu (VDL 130).

The first juan describes a method for the preparation of the Golden Liquor, called
Jinzhuo in the title and jinshui 47K (Golden Water) throughout the text. This de-
scription corresponds in several details to the short and often unclear summary given
by GE HONG in 1185 Baopu zi neipian 4.16a-17b (cf. Pregadio, “The Book of the Nine
Elixirs,” 574—78). The recipe is divided into thirty short passages, each followed by a
commentary. Two references to the change in the weight system between the Han
(206 B.C.—A.D. 220) and the Jin (265-420) dynasties (commentary, 1.1b and 1.8a; cf.
1185 Baopu zi neipian 4.18a) suggest a Han date for the text. On the evidence of the
place names mentioned, the commentary dates from the sixth century.

The second and third juan reproduce 1185 Baopu zi neipian 4.1a—7a and 4.7a—22a,
respectively. Among the most significant variants are the reference to the method of
the divine elixir of the Great Purity (taiging shendan 1% 1) as coming from the
Taiging shangjing K& £ (3.2b), and a method attributed to Bo xiansheng [ /¢ 4=
(3.7b), not found in GE HoNG’s work.

As described in this text, the main ingredients of the Golden Liquor are gold and
mercury. The final product can be ingested, or it can be used to cast eating and drink-
ing utensils, or to obtain a cyclically transformed elixir (huandan ;& ). The commen-
tary refers to the Jiudan jing JLFHE (1.4b) for a “test preparation of gold and silver”
(shizuo jinyin fa FAVE48R1%); the corresponding method is found in 88s Huangdi
Jiuding shendan jingjue 1.5a.

BIBLIOGRAPHY
Liao Guifen and Ding Yizhuan, “Daojiao waidan shu”; Pregadio, “The Book of the Nine
Elixirs”
Fabrizio Pregadio
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1.A.6 Sacred History and Geography
1.A.6.a Cosmogony and the Pantheon

The “Register of Primordial Beginning” (166 Yuanshi shangzhen zhongxian i) is a
description of the pantheon that includes an account of the Taoist creation myth, a
regular feature in subsequent Laozi annals (see part 2.A.6.2 and part 3.A.6.a; an early
specimen of the genre has come down via the Dunhuang manuscript Laozi bianhua
jing # T B{LAL; see Ofuchi Ninji, Tonks dokys and Su Jinren, “Dunhuang yishu
Laozi bianhua jing). It is followed here by the “Scripture on the Creation of the
World” (1437 Taishang laojun kaitian jing) a work likewise devoted to cosmogony and
the history of Laozi manifestations. Further accounts of the pantheon include TAo
HonNajING’s “Table of the Ranks and Functions in the Pantheon” (167 Dongxuan
lingbao zhenling weiye tu), which presents the Shangqing pantheon in the form of an
organizational chart of officials presiding over the underworld and the terrestrial and
celestial spheres.

Yuanshi shangzhen zhongxian ji TG bR R AliZd

9 fols.

Attributed to GE HoNG & 3t (283-343); Six Dynasties (220—589)

166 (fasc. 73)

“Register of [the Heavenly Prince of | Primordial Beginning, the Superior Zhenren,
and Hosts of Immortals.” This work comprises elements of two shorter versions listed
in Song catalogues (cf. VDL 82). The present edition adds both the alternative title
“Inside a Pillow” and the reputed author’s name as a subheading (“Ge Hong Zhen-
zhonyg shu B HEFL H1E ). Yu Jiaxi has demonstrated, however, that the work is later
than GE HONG, since it mentions (7a) the apotheosis of Xu Mu # 2 (i.e., Xu M1
ik, d. 373; see Strickmann, Le taoisme du Mao chan, 124 ff.) and Xu Yufu E# (i.e.,
Xu Hui #ll, d. ca. 370; see Strickmann, Le taoisme du Mao chan, 156 ff.), who both
survived Ge.

The work has been transmitted, with its traditional attribution, under both the
present title and as Zhenzhony shu. Another version is contained in 446 Shangqing
zhonygjing zhu zhensheng bi 5, and several later editions may be consulted in congshu #%
& of the Ming period (1368-1644). In addition, Yu Jiaxi pointed to parallels between
the Yuanshi shangzhen zhongxian ji and 1016 Zhengao 16, as well as to similarities with
LUQru FANGYUAN’s edition of TAo HONGJING’s 167 Dongxuan lingbao zhenling
weiye tu.

The present text purports to be a revelation to GE HONG (1a—2a). Despite its
uncertain origin, it constitutes an important source on the Taoist creation myth. The
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work includes a brief cosmogony, beginning with Pan Gu f# i, the Heavenly Prince
of Primordial Beginning (Yuanshi tianwang Jt#5 K F ), a genealogy of primordial
deities, and accounts of the “hosts of immortals;” with their titles and residences.

BIBLIOGRAPHY
Liu Zhongyu, “Ge Hong Zhenzhong shu”; Rao Zongyi, “Lun daojiao chuangshi ji”; Yu Jiaxi,
Siku tiyao bianzheng 19.1220-23.
Franciscus Verellen

Twishang laojun kaitian jing K b & FE HEK

7 fols.

Attributed to Zhang Pan 7§ #; Six Dynasties (220—589)

1437 (fasc. 1059)

“Scripture on the Creation of the World, by the Most High Lord Lao” The Guang
hongming ji 12.174¢, compiled by Daoxuan (596-667), claims that the Kaitian jing was
the fabrication of a certain Zhang Pan. In Xu Gaoseng zhuan 23.624c, Daoxuan states
that under the reign of the Northern Wei emperor Xiaoming (516—528), the Taoist
Jiang Bin Z 4K cited the Laozi kaitian jing in a debate. It is likely to be a work of the
Six Dynasties period. Another edition is found in YJQQ 2.9a-14b.

The scripture’s ostensible subject, cosmogony, relates the work to the Taoist genesis
tradition (see, e.g., 166 Yuanshi shangzhen zhongxian ji). At the same time, and perhaps
more importantly, it provides a chronicle for the pre-Zhou period to precede the Laozi
legend as assembled by Sima Qian in Shiji 63, emphasizing the sage’s role as instruc-
tor of rulers (dishi 77 fifi ) and revealer of scriptures. In this sense, the “Creation of the
World” also belongs to the Laozi annals tradition in the Daozang (e.g., 770 Hunywan
shenggi). The present litany of Laozi’s credentials suggests that the work, like Laozi
chronicles in general, served a polemical purpose. Daoxuan’s reference to its use in
religious debate at court seems to bear this out.

The scripture postulates that Lord Lao is at the origin of creation, the process
through which the undifferentiated One of nonbeing first divided into Heaven and
Earth and then brought forth the myriad beings, each endowed with countless attri-
butes. At the Great Beginning (taichu K #]), the first of a series of cosmic phases, Lord
Lao orally pronounced (koutu 1) the Kaitian jing scripture. The “Creation of the
World” incorporates several traditional creation myths (3a-b; ¢f. Rao Zongyi, “Lun
daojiao chuangshi ji,” 37), including the legend of the two sons of Chaos (Hundun &
ji), named Hu Chen #i i and Hu Ling %, whose spirits after death became the
gods of the mountains (shanyue shen |11 1) and the rivers (shuishen /K1), respec-
tively. Having first enlightened Hundun, Laozi subsequently reveals other scriptures
and instructs every one of the culture heroes and mythical rulers from Fu Xi {R 2%, Zhu
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Rong fifl, the Three Sovereigns — &, and Huangdi ## down to the legendary
kings of the Shang dynasty. The narrative ends with Lord Lao’s renewed manifestation
as teacher (sk: Fifi ) under the Zhou.

BIBLIOGRAPHY
Rao Zongyi, “Lun daojiao chuangshi ji”; Schafer, trans., “The Scripture of the Opening of
Heaven”; David C. Yu, “The creation myth.”
Franciscus Verellen

Dongxuan lingbao zhenling weiye tu i 3 88 25 5 8 (7 2 &

29 fols.

Originally compiled by Tao HoNnGjING P 5L 5 (ca. 500); revised by LQru

FanGcyuaN E - /7 3% (before 893)

167 (fasc. 73)

“Table of the Ranks and Functions in the Pantheon?” The title of this work by
TAa0o HONGJING, preserved here in a revised edition by LiQru FANGYUAN, is not
mentioned in contemporary or early sources, probably due to the fact that this text
originally formed part of 421 Dengzhen yinjue (q.v.). 1128 Daomen jingfa xiangcheny
cixu 2.16a, for example, mentions a Zhenling weiye jing as a subsection of the Dengzhen
yinjue and provides a comprehensive quotation. Also the references to 421 Dengzhen
yinjue in 446 Shangqing zhongjing zhw zhensheng bi 7.13b-14a and 8.9b-10b seem to
refer to a section in that work similar in content to this “Table of Ranks.”

The present Zhenling weiye tu reflects TAo HONGJING’s attempt to provide an ex-
haustive survey of names, ranks, and administrative responsibilities of the inhabitants
of the spiritual realms of the universe, structured in seven levels. In his annotations he
apparently provided additional details about the provenance and career of the deities.
Tao based himself on the Shangging literature, but for former historical persons, he
also used non-Taoist sources for comparison. A major part of the work—the descrip-
tion of the offices in the mountain caves and in the terrestrial and underworldly
realms—obviously taken directly from ror6 Zhen)gao 12-16, supplemented by investi-
gations Tao himself conducted there.

Although no source is named, juan 83 and 84 of the WSBY are certainly based on
Tao’s Zhenling weiye tu. There we find, in an ascending order, entries on the officials
of the underworld (guiguan B ), the terrestrial level (dixian Hi1lll, dizhen HiE ),
and the so-called nine palaces (jiugong /1.5 ), as well as those of the heavenly spheres
of Taiging X 7& and Taiji A i, with frequent additional remarks, brief yet typical for
Tao HONGJING (see also the Dunhuang manuscripts Pelliot 3141, Pelliot 3773, and
Stein 5751, in Ofuchi Ninji, Tonks dokyo: Mokurokuhen, 34344, Zurokuhen, 772~75).
The following sections on the Shangging |7 and Yuqing /& Heavens were



[mr0] 1.A.6 Sacred History and Geography
FEsaLelat £ ¢ %
;~i)7ti)LL.L.Laﬂ,g.§ X i
ﬁ@'ﬁ"?}iﬁfﬁﬁﬁi R R
"‘?E;%W;.}_ 242 £ —FTH5E
T ARALELAT K+ Tk
RUEUSEAAEAL R £ g
#7&§4 A = gi_
T RA A A 2 %
S S | A ﬁ
" 33F . >
i % =
A
%= %

FIGURE 3. The Heavenly Worthy of Primordial Beginning and his court,
the register of deities at the highest echelon of the pantheon, according
to Liigiu's recension (167 ra-b).

presumably distributed over juan 85-86 of the WSBY (cf. the table of contents of
the WSBY preserved in Dunhuang manuscript Pelliot 2861, in Ofuchi, Zurokuben,
7s1; and Lagerwey, Wu-shang pi-yao, 69). Yet these sections are at least partly covered
by the citation in 1128 Daomen jingfa xiangcheny cixu. There the supreme deities of
the pantheon are listed in a descending order, only a few passages of the commen-
tary are quoted, and possibly some additions are already worked into the final part
(2.18b—20a). But since there can be no doubt about the main source of both, this cita-
tion and those in the WSBY taken together provide ample material for comparison
with the present revised edition made by LiQru FANGYUAN (see fig. 3) during his
time in the Tiantai X% Mountains (he moved to the Dadi Grotto Heaven X i i
* near Hangzhou in 893). The comparison reveals considerable shortcomings in his
work. Possibly Liigiu had relied on copies of TAo HONGJING’s original version but
failed to reproduce the various interrelations that had been indicated graphically in the
Zhenling weiye tu of the Dengzhen yinjue. His arrangement of the gods into a continu-
ous, linear sequence is presumably based on an understanding of their spatial group-
ings on the right, left, and in the center of the diagram as a hierarchical classification.
Thus, for example, [Yuqing] zixu gaoshang yuanhuang daojun [ %% | %8 i & £ 7T
E38 %, the supreme deity in the pantheon, is given place eleven, right rank, in this
rendering, probably because that name had originally been placed in the right (i.c., the
beginning) on the diagram (cf. 1128 Daomen jingfa xiangcheny cixu 2.16a with our text
1b). Frequently Liigiu misinterprets brief lines of summarizing commentary and lists
them as independent entries (compare, e.g., 1128 Daomen jingfa xiancheny cixu 2.16b3,

1.A.6 Sacred History and Geography [ 111 ]

2.16b10, and 2.17a7 with our text 1b3—s). Sometimes both misunderstandings occur at
the same time, resulting in a completely unintelligible disarray (compare, e.g., WSBY
84.12a7-9 with our text 11ag—11b4.). In other instances Liiqiu found himself compelled,
because of the confusing order, to alter lines of commentary (compare, e.g., WSBY
84.2a-b with our text 15a-b).

Since it is, finally, unlikely that TAo HONGJING wrote a separate preface for a
subsection of his Dengzhen yinjue (1050 Huayang Tao yinju ji does not contain such a
preface), we can only assume that LUQIu FANGYUAN used Tao’s general introduc-
tory remarks and placed them, reworked into a preface and signed with Tao’s name,
at the beginning of his new edition.

BIBLIOGRAPHY
Ishii Masako, “Shinké no seiritsu oneguru shiryoteki kento”
Ursula-Angelika Cedzich

1.A.6.b Mythology and Hagiography

This section assembles six classics of Taoist hagiography and mythical geography
that stand as models for their respective genres and have exerted major influences on
the development of Chinese imaginative literature and narrative fiction. The work
1031 Shanhai fing is an early comprehensive description of the natural world and its
inhabitants, extending outward from the actual realm to increasingly fantastic lands.
Composed nearly a thousand years later, 508 Shizhou ji is concerned with projections
of the “true [i.e., esoteric] form” of the realms of the immortals.

The work 294 Liexian zhuan, probably of Later Han (25-220) date, can be regarded
as the prototype of an extensive body of collected lives of immortals. In one way or an-
other, all later works of this sort look back upon the Liexian zhuan as their ancestor and
authentic nucleus. The remaining three works, dealing with the spiritual aspirations of
rulers, form a genre of their own. Like the 1031 Shanhai jing, the 201 Mu tianzi zhuan
is thought to have originated in the fourth century B.c. Describing the shamanistic
journeys of King Mu of the Zhou (r. 1023-983 B.C.), it is similarly concerned with the
exploration of mythical geography. Both works engaged the interest of the Jin scholar
and author Guo Pu [ (276-324), whose commentaries survive.

The spiritual quest of King Mu, however, also relates this work to the historical
romance about the Han emperor Wudi (r. 140-87 B.C.), 202 Han Wudi neizhuan,
which in time is closer to the Shizhou ji (ca. sixth century A.D.). A central feature of the
adventures of both rulers is their respective encounter with the goddess Xi wang mu
P4 £ £}, who appears in more archaic form also in the Shanhai jing. The work 293 Han
Wudi waizhuan, finally, continues the themes of divine revelations obtained by Wudi
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and the fervent quest for immortality that was associated with his reign. It belongs
to a larger tradition of legends about the emperor and his court, widely transmitted
outside the Taoist canon, that enjoyed great popularity in medieval China.

Shanbai jing 11758

18 juan (juan 14-I5 are missing)

Probably fourth century B.c., with later additions; commentary by Guo Pu Ff3E

(276-324)

1031 (fasc. 675-676)

“Book of Mountains and Seas”” This is a mythical geography of the ancient world,
written as a systematic repertoire of regions, landmarks, mythical animals and peoples,
prophylactics, drugs, and other cures for the various ills that befall this world. The
first five chapters relate to the Chinese world of the times and refer, at least partially,
to actual places and their names. The following chapters, grouped in series of four,
concern increasingly remote and mythical regions and their inhabitants. A final chap-
ter (18) appears to be a later addition.

The systematic nature of the compilation and the importance given, for each place
mentioned, to the drug that can be found there and the divination practices related to
it suggest that this work originated as a handbook of shamanistic medicine.

The Shanhai jing is mentioned by Sima Qian at the end of his treatise “Dayuan
zhuan K 568> (Shiji 123.3179), where he judges that its contents “cannot be believed.”
It is probable that he refers to the present work. The Han shu, “Yiwen zhi,” lists the
work in thirteen pian i and classifies it under xingfa e (30.1774—75), which sug-
gests that it was used for divination.

The present and many other editions of the text are accompanied by a presentation
by Liu Xin Z#K (d. 23 B.C.), stating that he edited the text in cighteen pian. This
number is at variance with the above-mentioned reference in the Han shu, “Yiwen
7hi? For this reason as well as for matters of style, the presentation must be considered
spurious. Many elements in it, such as the attribution of the Shanhai jing to Bo Yi
{44&, who assisted Yu the Great in subduing the Flood, have nevertheless long been
given credence.

The commentary by Guo Pu, on the other hand, is well authenticated. It is men-
tioned in Guo’s biography in the Jin shu as well as in the bibliographical treatises of the
Sui shu and Tang shu & & . The present edition, moreover, incorporates Guo’s Shanhai
Jing tuzan (LG8 [ i , eulogies written as captions for the illustrations of the work
as they existed already in his time. Here they are given at the end of each chapter.

BIBLIOGRAPHY
The bibliography related to the Shanhai jing is extensive. See Fracasso, Libro dei monti e dei
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mari, and references in idem; “Shanhai jing,” in Loewe, ed., Early Chinese Texts, 357-67; Zhang
Chunsheng, “Ping Zhengtong Daozang ben Shanhai jing”; Zhang Chunsheng, “Shanhai jing
pianmu kao.”

Kristofer Schipper

My tianzi shuan 18 K 118

6 juan

Probably early fourth century B.c.; discovered in A.D. 281; commentary by Guo

Pu FEEE (276-324)

291 (fasc. 137)

“The Story of Son of Heaven Mu.” The epic narrative of the life of King Mu of the
Zhou (r. 1023-983 B.C.), his travels through the world and his meeting with the Queen
Mother of the West (Xi wang mu P £ £}; juan 1—5), as well as of the death and burial
of Lady Sheng Ji B 1fi (juan 6). According to the undated preface by Xun Xu #j &, the
manuscript on bamboo slips was discovered by robbers in Taikang 2 (A.D. 281) in the
tomb of King Xiang of Wei (r. 318-296 B.C.), together with many other texts. It was
edited by Xun and other scholars. Apparently juan 1—4 are of a piece and correspond
to the original state in which they were found, whereas juan s was rescontructed by
Xun and his colleagues from other remains. Juan 6 corresponds to a fragment from
another work, the Zhou Muwang meiren Sheny Ji sishi [& 12 ¥ 3¢ A\ B #lE 3658, which
was also found in the tomb.

The Daozany edition is based on a printed edition of the Yuan period (1279-1368).
According to the preface (dated 1350) by Wang Jian T #f, zi Xuanhan 3X#, this ec-
centric scholar obtained a rare copy from the imperial censor Liu Zhen 2| & (1289—
1361) and had it reprinted. The original Yuan edition has not been preserved. The
present Daozany reprint is therefore the oldest extant edition. The Tianyi ge reprint,
from which all later editions derive, is probably based on it.

The Mu tianzi zhuan is cited in Taoist works as a source related to the search of im-
mortality. Central to this interpretation is the episode of the meeting between the Son
of Heaven and Xi wang mu. This theme has been adopted in many later hagiographies,
the most famous being 212 Han Wudi neizhuan.

BIBLIOGRAPHY
Gu Shi, Mu tianzi zhuan xi zheny jiangshu; Wang Yiliang and Chen Jianmin, Mu tianzi
zhuan huijino jishi; Wei Tingsheng, Mu tianzi zhuan jinkao; Yang Shanqun, “Mu tianzi zhuan
de zhenwei”; Zheng Jiewen, Mu tianzi zhuan tongjie.
Kristofer Schipper
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Liexian zhuan 51L&

2 juan

Attributed to Liu Xiang #[7 (77-6 B.C.)

294 (fasc. 138)

“Biographies of Famous Immortals” The present work is not mentioned in the
Han shu, “Yiwen zhi” whereas the Biographies of Famous Women (Liensi zhuan 5|
2 {8) by the same author is given. According to the Sui shu, “Jingji zhi}” 33.979, Liu
Xiang, while editing the classics, started to write the Biographies of Famous Immor-
tals, Famous Men, and Famous Women. The same source (19b) gives two editions of
the Liexian zhuan, one in three juan, with eulogies (zan &) added by Sun Chuo ###4
(314-371), and another in two juan, with eulogies added by the Jin poet Guo Yuanzu
2[5t #H. This latter version corresponds to the present work.

Yang Shoujing (1839-1915) in Riben fangshu zhi 6.30b—31b and Yu Jiaxi (1883-1955)
in Siku tiyao bianzheng 19.1197-1205 have pointed out that for reasons of style, place
names, book titles, and so on, the present work must have been written in later Han
times (A.D. 25-220), in imitation of Liu Xiang’s Liensi zhuan. The author even wrote
a preface that is lacking in the present edition but that has been preserved in a manu-
script version of the Shuofu, which was reproduced by Sun Yirang ##f ## (1848-1908)
in his Zhayi 11.22a. The last two sentences are missing in this preface but appear to
have been preserved in Falin K (572-640), Poxie lun T 3Gf (in Guang hongming ji
11.212), and give a fictitious date of 18 B.C. In the text itself, there are some intentional
anachronisms. For instance, the biography of Mao nii £ % (7b-8a) is dated to 35 B.C.
(170 years after the fall of the Qin).

The oldest citations of the Liexian zhuan, in Wang Yi’s (second century A.D.)
commentary to the Chuci #% %t (3.13b) and in Ying Shao’s (d. 195?) commentary to
the Han shu 25A.1204 and 57B.2599, are no longer found in the present text. Also,
Ying Shao’s commentary is said to have comprised seventy-two biographies (see r0z6
Zhen)gao 17.172), whereas our present version has only seventy. In spite of these defects,
the present version corresponds to the version included in the Song canon Da Song
tiangong baozang KR K= B i of 1019, as it is similar to the abbreviated version of
YJQQ 108. In the YJQQ, the sequence of the biographies is identical. Twenty-seven
biographies have been omitted, and there is one additional one (Ruan Qiu ft &,

YJQQ 108.14b).
BIBLIOGRAPHY

Kaltenmark, Le Lie-sien tchouan.
Kristofer Schipper
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Shizhou ji + Wit

13 fols.

Probably sixth century

598 (fasc. 330)

“Record of the Ten Islands” A description of the ten paradisiacal regions in the
Eastern Sea where the immortals have their abode, with a further description of the
holy mountain Kunlun in the west, together with that of three additional islands:
Fangzhang, Fusang, and Penggqiu. Although these four additional regions are not part
of the ten islands and are not mentioned at the beginning of the text, the description
does not vary notably from the preceding ones and there is no reason to suppose that
they are later additions.

The opening sentences and evidence from r28r Wuyue zhenxing xulun and other
sources suggest that the present text was originally part of a longer work that included
292 Han Wudi neizhuan and 293 Han Wudi waizhuan (see 1281). The division into sepa-
rate parts must, however, have occurred at an early date, as the Sus shu, “Jingji zhi,” and
later bibliographies quote it as an independent work. Variant titles are Haswai shizhou

Ji W94+ EE and Shizhou sandao ji + I = B .

Whereas 212 Han Wudi neizhuan is a narrative constructed around the transmission
of the ancient talisman called the Image of the True Form of the Five Sacred Moun-
tains (Wuyue zhenxing tu 1153 B 2 [# ) and the later revealed texts of the Shangqing
canon, the present sequel is concerned with an analogous Image of the True Form of
the Ten Islands (Shizhou zhenxing tu | (& FZ[# ), also mentioned in 212 Han Wudi
neizhuan. Since the narrative here assumes the persona of Wudi’s courtier Dongfang
Shuo ¥ 7 ¥ (15493 B.C.), the text is traditionally ascribed to him. It is also included
as an independent text in YJQQ 26.

The description of the lands of the immortals is colorful and picturesque. The text
has exerted widespread influence, notably on Tang poetry.

BIBLIOGRAPHY
Li Fengmao, Liuchao, Sui, Tang xiandao, 123—8s; Smith, “Record of the Ten Continents.”
Kristofer Schipper

Han Wudi neizhuan 38 &7 A {8

31 fols.

Probably sixth century

292 (fasc. 137)

“The Inner Story of Emperor Wu of the Han?” This is a short novel in the classical
style that tells the legend of the visit of the goddess Xi wang mu P + £} to Emperor
Wu (reign 140-87 B.C.). A famous text of medieval Taoism, it is often quoted in the
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literature of the end of the Six Dynasties (220-598) and Tang (618-907) periods. The
carliest direct citation of our text appears to be that in the preface (2b) of the Yuta:
xinyong £ G ¥k by Xu Ling $R[E (507-583). On the other hand, the work should
be later than the revelations to YANG X1 (364-375), as the greatest part of the textis an
adaptation of the now lost biography of Mao Ying 3 &, one of the most important
saints of the Shangqing jing (see Schipper, Lempereur Wou des Han, 11-19).

In fact, this work is not a primary Taoist source but a literary production composed
from a number of different sources, combining excerpts from the dynastic histories
with legendary accounts and Taoist hagiography. It may have served an apologetic
purpose, inasmuch as the story sets out to prove the superiority of the new texts of
the Shangqing jing over those of ancient Taoism, here represented by the Image of
the True Form of the Five Sacred Mountains (Wuyue zhenxing tu .58k (B f2 [ ), a tal-
isman that existed already in Han times (206 B.C.—A.D. 220). Therefore, in the story,
the miraculous appearance of the classical goddess Xi wang mu is followed by that of
the Shangqing female deity Shangyuan furen | Jt % A, whose revelations supersede
that of her predecessor. At first, Shangyuan furen refuses to transmit the most holy
scriptures and talismans to the emperor, but after a resounding quarrel with Xi wang
mu and endless entreaties by a kneeling and kowtowing emperor, she at last gives in
and parts with the scriptures. Later, the emperor shows himself unworthy of this holy
revelation, and the sanctuary where the sacred texts are kept goes up in flames.

BIBLIOGRAPHY
Schipper, Lempereur Wou des Han.
Kristofer Schipper

Han Wudi waizhuan 3 &7 9} 8

19 fols.

293 (fasc. 137)

“Extraneous Stories on Emperor Wu of the Han Dynasty.” This is a collection of an-
ecdotes and legendary biographies that are presented as a sequel to 292 Han Wudi nei-
zhuan. Early bibliographic sources tend to confound both texts. The Chuxue ji 5.103,
for instance, cites the source of the story of Li Shaojun Z/*F of the present collec-
tion (10b) as coming from the Han Wudi neizhuan, and the Yiwen leiju (94.1626) does
the same for the story on Feng Junda ¥ # & (6b). Moreover, no ancient catalogue
quotes the title Han Wudi waizhuan. For this reason, the scholar Qian Xizuo $%FE1F,
in his colophon to his critical edition of the present work in Shoushan ge congshu <f
(LB #&F, suggests that this waizhuan originally corresponded to the second juan of
202 Han Wudi neizhuan. Indeed, the Xin Tanyg shu, “Yiwen zhi,” 59.1519 notes that this
work was composed of two juan, whereas at present it has only one (see also 2¢2).

1.A.7 Collected Works [ 117 ]

In its present version, the text can be subdivided into three distinct parts. The first
part relates to the legend of Dongfang Shuo 3 /51 and seems to come from the
preface to 598 Shizhou ji, another work closely related to 202 Han Wudi neizhuan.

The second part consists of six biographies, comprising those of the King of Huai-
nan, the alchemist Li Shaoweng Z=/)*%;, and so on. It may be that these stories were
originally added to 202 Han Wudi neizhuan by the daoshi Wang Youyan E 4 in
746. Chao Zaizhi S8l , in his Xu tanzhu $83 B 4.76 (Congshu jicheny 3 8 4 5}
ed.; see also Zhonguing guange shumu, quoted in Yirhai 58.9a), quotes a colophon by
Wang in which he states that he made this addition. The addition aimed at illustrating
the transmission of the alchemical secrets handed down by the eight scholars (bagong
J\ %) who worked at the court of the king of Huainan. However, in this part, the sto-
ries on Lady Quan £k A and the dwarf Juling 5 # appear to have been borrowed
from the Han Wudi gushi 1 i 7 #{ 58 , yet another collection of stories surrounding
the great emperor. The present part must therefore have been remodeled.

The third and last part comprises cight biographies, beginning with that of Lu
Niisheng % % /£, that all concern the transmission of the holy scriptures that were
given to the emperor by the goddesses who visited him. They therefore relate directly
to 292 Han Wudi neizhman and form a sequel to the latter’s narrative. The biographies
are rather close to those found in the Shenxian zhuan #{|l|{8. A similar transmission
is also given in 1281 Wuyne zhenxing xulun.

BIBLIOGRAPHY
Shimomi Takao, “So6 Shi-son no denki”
Kristofer Schipper

1.A.7 Collected Works

Huayang Tao yinju ji % 5 B2 JZ 4

2 juan

By TAo HoNGJING fif 55 & (456—536), compiled by Fu Xiao %, hao Zhaotai

dizi FFE 25 7 (d. 1159), collated by Chen Jue [ i, hao Dadong dizi A i & T

(fl. 131-1162)

1050 (fasc. 726)

“Literary Works of Tao [Hongjing], the Hermit from Huayang” Fu Xiao, the edi-
tor of the present version, was a well-known Taoist at Maoshan. He was temporarily
appointed by Song Gaozong (r. 1127-1162) to the Taiyi gong A — % temple in the cap-
ital, and he is named as one of the authors of a monograph on Maoshan, the Maoshan
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7i % ILIFC of 1150, now lost (see 304 Maoshan zhi, “Xulu,” 1a, 16.7a-b). Some informa-
tion on his contemporary Chen Jue is also provided in 304 Maoshan zhi 16.8a—b.

If we accept the information given in Sui shu 35.1077, which already lists a Liang
Yinju xiansheng Tao Hongjing ji 258 & 9c 4= B 74 5t £ in thirty juan and a Tiae Hong-
Jing neiji B 55 5 A9 3£ in fifteen juan, Fu Xiao’s compilation contains merely a small
part of the contents of earlier collections. The present version still includes a preface
by Jiang Zong 7L#& (1.1a-b), who, as stated elsewhere (1.3b, commentary), was the
first to compile TAo HONGJING’s literary oeuvre, by official order, in §88. Already by
that time Jiang deplored earlier losses. Nevertheless, all clear references in 300 Huayang
Tao yinju neizhuan (presumably dating from the Tang [618-907]) to specific writings
in a contemporary wenji can be found in the present version.

Our collection contains poetic writings, letters, and inscriptions from Tao’s hand,
as well as the prefaces to 421 Dengzhen yinjue; Yoo zongjue $EK8 3 ; Zhouhou baiyi fang
ft#& & —77 (more detailed than the version in 1306 Ge xianweng zhouhou beiji fang,
“xu;” 3b—7b); Bencao K E (1.19b-24b); and Xiangjing FH#8 (2.12b).

Ursula-Angelika Cedzich
1.A.8 Compendiums and Encyclopedias
Wushang biyao HE | 4 B
100 juan (juan -2, 10-14, 36, 58—64, 67—73, 75, 77, 79—82, 85—86, 89—90 are
missing)
Late sixth century

1138 (fasc. 768-779)

“The Essence of the Supreme Secrets” According to Xu gaoseng zhuan 2.463a,
this work was compiled at the request of Emperor Wu of the Zhou after his victory
over the state of Qi in 577 (see Lagerwey, Wu-shang pi-yao, 1). Only two-thirds of
the original 100 juan are extant, but the complete, annotated table of contents of the
original anthology survives in the Dunhuang manuscript Pelliot 2861. From this list of
contents it can be concluded that the work was intended as a general survey of Taoist
cosmology and practice in the form of a collection of quotations (for the translation of
the complete table of contents, see Lagerwey, Wu-shang pi-yao, 49—71). The Dunhuang
manuscript dates from 718, but Lagerwey suggests that the original mulu H #% dates
to the same period as the anthology. The care taken in the compilation of the Wushang
biyao seems to indicate that Emperor Wu wished to use this work as an ideological
instrument to prepare and justify the political unification of China, which at that time
he was trying to accomplish by military force.

1.A.8 Compendiums and Encyclopedias [ 119 ]

In its present form the Waushang biyao includes quotations from about 120 texts,
69 of which are still extant in the Daozang (Lagerwey, 268). The great majority of the
quoted texts come from the Dongzhen and Dongxuan canons. We may also note the
importance of the liturgical texts contained in this anthology: not only are they among
the most ancient complete texts of Taoist rituals, the fact that they are attributed to
the emperor himself (Lagerwey, 125) shows that already at that time the institution of
Taoism as a state religion presupposed the realization of an orthodox liturgy.

BIBLIOGRAPHY
Lagerwey, Wu-shang pi-yao; Yoshioka Yoshitoyo, Dakya kyaten shiron, 36175.
Joln Lagerwey
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1.B Texts in Internal Circulation

1.B.1 The Way of the Heavenly Master

The texts presented here are nearly all that remain of the scriptural legacy of early
Heavenly Master Taoism (Tianshi dao K HifiiE). Much has been lost (see 7430 Dao-
zanyg quejing mulu 2.6b—9a). A certain number of important works current in the Six
Dynasties period (220-589) have been preserved in Tang (618-907) versions. Among
these are “The Petition Almanac of Chisong zi” 615 Chisong zi zhangli) and the cor-
responding ritual 1288 Yuanchen zhanggiao licheng li. These works were nevertheless
written almost entirely in the Six Dynasties period and are most representative of the
Taoism of that time. They are therefore included in this chapter.

The present group of texts contains a wealth of information on the original organi-
zation, liturgy, and doctrines of Heavenly Master Taoism. Among the most important
liturgical texts are 790 Niiging guilii and the unique 1204 Shangqing huangshu guodu
yi. The doctrinal works comprise such famous texts as 789 Zhengyi fawen tianshi jinofie
kejing, 1195 Laojun bianhua wuji jing, 785 Laojun yinsong jiejing, and 1205 Santian neijie
jing. Other early doctrinal works, such as 658 Taishang miaoshi jing, have only recently
been identified. Some texts preserve the prefix Zhengyi fawen (jing) IE—% 3 (£8)
from the time they were incorporated into the Zhengyi canon, compiled, as far as we
know, by MENG ANPAI (fl. 699; see YJQQ 6.182).

The only overall study to date of these materials is Chen Guofu, “Nanbei chao Tian-
shi dao kao changpian g L8 KAl 18 % K& in CGF 308-69. See also the historical
study by Fukui Kojun, Dokyo no kisoteki kenkyis, 2—61.

1.B.1.a Didactic and Doctrinal Treatises

Zhengyi fawen tianshi jinojie kejing IF. — 5 UK Bl BURBHE

23 fols.

Wei dynasty, ca. 255

789 (fasc. 563)

“Commandments of the Heavenly Master from the One and Orthodox Canon” A
collection of five texts concerning the religious doctrines of the Heavenly Master. The

1.B.1 The Way of the Heavenly Master [ z2r ]

second text, dated about 255, indicates that this collection contains the most ancient
documents known on the Way of the Heavenly Master.

The first text (1a-12a) is a general discourse on the rules to observe in religious
life and presents Five Commandments (jiaojie #{7%). It discusses the foundations of
moral order in the universe, based on the principle of cosmic harmony (chonghe
#1). Classical in tone and subject matter, the treatise exerted considerable influence on
medieval Taoism, reflected in the fact that it was rewritten as 1120 Taishang dongxuan
lingbao zhonghe jing, a pseudo-Lingbao text, and reworked again into 1122 Taishang
lingbao shengxuan neijiao jing zhonghe pin shuyi shu.

The Rules Governing the Family of the Tao (Dadao jialing jie K85 5%
12a-19b) is a short treatise on the theological foundations of Heavenly Master Tao-
ism. It recalls first the creation of the universe out of the Three Qi or Pneumata (sangs
=%.): the Mysterious, Original, and Incipient (xuan 3, yuan T, shi #). These
primordial energies were black, white, and yellow and became the Triad of Heaven,
Earth, and the Tao as the Original Being. This Tao appeared throughout the ages as
Laozi, the sage counselor of kings. Under the Zhou (1050-221 B.C.), he bestowed the
Way of Taiping (Taiping dao X 7F38) on Gan Ji T . Later, Yin Xi 7% obtained
the Daode jing, and the Tao went to the Western Regions in order to convert the
barbarians. Thus the True Way (zhendao [ 3i&) developed and flourished. In China,
Laozi “newly appeared” (xinchu Laojun #7 H{# %) and revealed the teaching of the
One and Orthodox Covenant with the Powers (Zhengyi mengwei zhi dao TF— ¥ B 2
i#) to Zhang Daoling 3§ &% in A.D. 142. But because of both the turmoil created
by Zhang Jue 7% 4 (the leader of the Yellow Turban Revolt in A.D. 184) and the im-
moral behavior of the adepts, the institutions of the Way degenerated. Today, in A.D.
255, under the Wei dynasty, says the treatise, everyone should again obey the ancient
rules.

This important document, which appears to be corrupt in some places, refers on
page 14b to the Xiang'er 8 #f commentary of the Daode jing (see Laozi Xiang’er zhu,
Stein 6825), on 16a to the Book of the Yellow Court (Huangting sanling qiyan % & =
&£ 5 ; see 332 Taishang huangting waijing yujing), and on 17a to the practice of ad-
dressing memorials to the Three Officials (Sanguan wenshn =8 L &). A translation
can be consulted in Bokenkamp, Early Davist scriptures, 149-8s.

The “Teachings of the Heavenly Master” (Tianshi jino KFifi%; 19b—20a) is a di-
dactic hymn in seven-character verse (giyan +.F ), recommending to the adepts the
practice of confession and meditation, and recalling that salvation can be obtained
through religious merit.

The text entitled “The Diocese of Yangping” (Yangping zhi 515 ; 20a-21b) is
an epistle of an unknown Heavenly Master to the libationers (jijiu £5i#) of all the
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dioceses exhorting them to adopt a worthy and correct behavior in accordance with
the traditions of the Way. The Yangping Diocese was the Heavenly Master’s own
headquarters, and the epistle must have originated there, hence the title.

The collection ends with a song in eleven couplets, in the pattern of what appears
to be a counting rhyme called Drawing Three (Qiansan shi # — &% ).

BIBLIOGRAPHY
Zhang Songhui, “Zhengyi fawen tianshi jiaojie kejing chengshu niandai kao.”
Kristofer Schipper

Laojun bianhua wugi jing % % {8 iR

9 fols.

Eastern Jin (317-420)

1195 (fasc. 875)

“Scripture of the Limitless Transformations of Lord Lao? Such is a possible transla-
tion of the title of this long poem of 369 seven-character verses. More likely, however,
the title derives from the opening verse of the present poem: “Lord Lao transformed
himself in the Wuji period” Wi (Limitless) is a celestial era (tianshang nianhao X
L 5R) corresponding to the time of King You 4, when Laozi left China for the
west. The present work belongs to the early texts of the Way of the Heavenly Master,
as may be deduced from the explicit mention of the Twenty-four Dioceses (z/ 1)
and assemblies (hui € ) at the Heavenly Master’s diocese of Yangping [5 4 (6b). This
poem is remarkably similar in vocabulary and expression to parts of 615 Chisong zi
zhangli, as well as to the One Hundred and Eighty Rules of Laojun (Laojun yibai bashi
Jte, in 786 Taishang laojun jinglii) and to the didactic poem in juan five of 790 Niiging
guilii. Our text twice mentions (2a and sa) a now lost Yinyang zhongjing B2 5+ 48,
which may have been related to the rites of sexual union of 1294 Shangqing huangshu
guodu yi.

The poem consists of two parts. The first part (112 verses) describes the successive
transformations of Laozi in each of the five directions: (1) his departure to the West
and the conversion of the barbarians; (2) his return to China as Li Hong Z= 5/, (written
mu zi gong kou KF 5 [1) and the investiture of Zhang Daoling 7 ;& [# as Heavenly
Master; and his appearances (3) in the Eastern Sea, (4) the northern Dark River, and
(5) among the southern barbarians (Zhang Lu 5§ & ).

In the second part (231 verses), the author begins by describing his flight from the
north to the south around the time of the fall of the Western Jin (ca. A.D. 310). He
continues with a complaint about the present situation, namely, the decay of both
the civil government and the Heavenly Master organization (ca. 360). They will be
restored by the True Lord of Great Peace (Taiping zhenjun K7 B FE ), whose coming
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is expected apparently in the west (Sichuan), as the author intends to go there or has
just arrived there.

At nearly every stage, and usually indicated by a change of rhyme, the narrative of
both parts is interrupted by other narratives (such as the transmission of the Daode jing
to the author, after the description of Laozi’s departure to the west), by hymns on the
Way, or by descriptions of methods and rites (such as the rites of sexual union, guodu
i &) by which men and women can escape present and future disasters and obtain
the status of Seed People (zhongmin & ).

The poem concludes with a coda (twenty-six verses) that recommends retirement
from office, retreat into mountainous regions, ingestion of elixirs, and abstention
from cereals.

BIBLIOGRAPHY
Dudink, “The poem Laojun bianhua wuji jing”
Adrianus Dudink

Taishang minoshi jing K _E 0 HR

7 fols.

Fifth century?

658 (fasc. 344.)

“The Scripture of the Marvelous Beginning” This is a short but interesting text,
which, on the basis of its contents and style, must date to the Six Dynasties period,
perhaps as early as the fourth century. The version of the Conversion of the Barbarians
story, which resembles that of 1205 Santian neijie jing, antedates the sixth century, while
the reference to the Three Caverns (sandong =) implies a date after 350.

The book gives an account of the creation of the universe, the birth of the gods,
the mythical geography of the earth, the reproduction of human beings and finally
the manifestation of Laozi in this world, his conversion of the barbarians and the
transmission of the Zhengyi mengwei zhi dao 1t.— ¥ g2 38 to Zhang Zhennan i $#
¥, that is Zhang Lu 5% & . This scripture is not mentioned elsewhere.

Kristofer Schipper

Zhengyi tianshi gao Zhao Sheng koujue 1F.— K Hili & 48 7 1 3k

s fols.

Eastern Jin (317-420)

1273 (fasc. 1003)

“Oral (Secret) Instructions to Zhao Sheng, by the One and Orthodox Heavenly
Master” According to the Shenxian zhman (YJQQ 109.19a-21a), Zhao Sheng i 7
(also written F) and Wang Chang ¥ & were Zhang Daoling’s 7 i [# foremost
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disciples, whom he chose as his successors on Yuntai shan % & [I| (corresponding to
the diocese of the same name, in Sichuan). The present work takes up this lead and
reveals the apocalyptic prophecies that were spoken before the master left this world
(Zhang died on Yuntai shan in 157; see 774 Youlong zhuan 5.5a-b).

The present text, although in many respects close to other works of Six Dynasties
apocalyptic literature, mentions a number of texts and talismans that are not encoun-
tered elsewhere. The beginning of the apocalypse is predicted (2a) for the first year of
the sexagesimal cycle (jiazi Bl F) in the reign of the Golden Horse, jinma < %, a cir-
cumlocution for the Sima &] /& family of the Jin % dynasty, who ruled by the Virtue
of Metal (this date would correspond to A.D. 364). The suffering would end and the
reign of the messiah would begin at the end of the Golden Horse period (3a; compare,
for similar prophecies, 322 Taishang lingbao tiandi yundu zivan minojing sa). Zhang first
recalls his investiture by Lord Lao, who made him Chief of All Spirits (baigui zhuzhe
H 5 £ #; 1b) and directed him to establish the Twenty-four Dioceses “in order to
convert those who belonged to the heterodox and vulgar (cults),” while, on the other
hand, bestowing upon him a Red Register of Huang-Lao (Huang-Lao chilu & % 7
%) for the attainment of Long Life. Finally, Lord Lao tells Zhang that the present
times are coming to an end and that before Lord Li 2 (Hong 54 ) comes to shepherd
the people, great sufferings are to befall the world. At first, 240,000 people will be
saved as Seed People (zhongmin f . ; 1b). Their names are written in the Purple Book
of Great Mystery (Taixuan zibu K 3% 58 ; 2a). Another 140,000 will be selected at
that time on the basis of their merits. They will be chosen from among those who
have obtained diocesan ordination (zkilu H%%) and will receive the Huang-Lao chilu
as a token of their status as the elect (2a). In the year jiashen F 51, there will be a great
flood that will wash away the impurities of the world, including bad Taoists.

The Heavenly Master then reveals a Life-Giving Talisman of Myriad (Divine)
Names, of the Nine Lights of the Great Mystery (Taixuan jiuguang wancheng shengfu
K% N E # 4 FF; 3a), by which the chosen ones will be recognized on the day of
the coming of the True Lord of Great Peace (Taiping shengjun XS 2 # ). At that
time, the dead will rise from their graves and shall be judged. Only those who have
this fu and are Taoist initiates shall escape punishment.

Kristofer Schipper

Santian neijie jing = K N RS

2 juan

By Xushi & [X, hao Santian dizi = K5 F (fl. 421-478)

1205 (fasc. 876)

“Explanations of the Essentials of the Three Heavens.” The author of this work, a
certain Mr. Xu, Disciple of the Three Heavens, cannot be identified with certainty. The
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work, however, was written during the Liu Song dynasty, praised here as successor to
the Han ruling house by mandate of the Tao. Particular mention is made of the official
measures to extinguish cults in A.D. 421 (1.92-b; cf. Song shu 17.488).

The scripture explains political and social changes as the results of an ongoing cos-
mic revolution in which the correct emanations of the Three Heavens embodied in
Laozi alternate with the stale emanations of the Six Heavens (liutian gugqi 75 KR ).
Each of Laozi’s manifestations in the world, from the mythical age of Fuxi through
the Zhou and Han periods up to the blessed rule of the Liu Song, marked a renewal
of the cosmic order based on the Three Teachings, which Laozi, as Counselor of the
State (guoshi [ fifi ), instituted at different times, in different places, and in response to
different needs. These Three Teachings were: (1) the Great Way of Nonacting (wuwei
dadao 5% K38); (2) Buddhism (fodao #8538 ) for disciplining the barbarians; and
(3) the Great Way of the Pure Covenant (gingyue dadao J&#) K 38), which corre-
sponds to the Heavenly Masters religion.

The times of decay are, on the other hand, characterized by the mixing of the
original Three Teachings (e.g., the introduction of Buddhism into China); their abuse
(e.g., unauthorized transmission within the liturgical tradition); the formation of sects
such as the Way of the Pure Water (gingshui dao 7§ /K38 ; 1.7b); and, above all, the
spreading of illegitimate, popular cults.

The warning against decadence is primarily directed at the libationers (sijin %515 )
of the period. They are called upon to conform to the principles of the Daode jing and
to return to purity and simplicity in their liturgical offices (juan 2).

Both in its description of the foundations of the Heavenly Master tradition and in
its criticism of deviations, this text resembles the roughly contemporary work 1127 Lu
xiansheng daomen keliie.

BIBLIOGRAPHY
Bokenkamp, Early Daoist scriptures, 186—229.
Ursula-Angelika Cedzich

Laojun yinsong jiejing & 5 il A%

22 fols.

By Kou QIANZHI 7 Z (365—448)

78s (fasc. 562)

“Book of the Hymnal Rules of Lord Lao?” This text gives instructions for a liturgi-
cal reform linked to hymns and music. It is generally acknowledged that the present
work corresponds to the New Liturgical Rules of the Hymns from amid the Clouds
(Yunzhong yinsonyg xinke zhi jie E 1 5 3 #7 £} Z 3% ), which was revealed, according to
Wei shu 1143051 and Sui shu 35.1093, to KOU QIANZHI in 415. These sources indicate,
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however, that the text comprised twenty juan, whereas our present work occupies only
one. It is divided into thirty-seven sections, which all end with the injunction: “Ob-
serve and practice this (rule) carefully, in accordance with the law” (mingshen fengxing
ru lii ling BAARZEATUNAR ).

Notwithstanding the fact that it contains only a fraction of the original, the pres-
ent work gives ample and precise information about the reforms introduced by Kou.
Among the most prominent reforms are simplification of the rules (see, for instance,
1a), recitation of the holy scriptures with psalmody and hymns (1a); abolition of the
rites of sexual union (huangchi fangzhong zhi shu % 77 |5 H 2 ffi ; 2a-b; 18b); and new
rules for the communal banquets (ch# [§; 7b—8a), mortuary rites (15a-b), and healing
(16a-b). Moreover, the supremacy of the linear descendants of Zhang Daoling 7% i&
[% is abolished (20b). The real Heavenly Master is Lord Lao himself (2b), and his first
vicar on Earth was Zhang Daoling, now succeeded by Kou (3a). The account given
here of the revelation received by Kou (2b—3a) accords with that given in the official
histories Wei shu and Sui shu cited above.

With a view to establishing Taoism as a state religion, Kou puts forward a certain
number of measures to curb the independence of the communities and end the power
of the hereditary libationers (2b; 6b—7a). This privilege was conferred through an Iron
Contract (tiequan $8.5% ; compare 1205 Santian neijie jing 1.6a). The Twenty-four Dio-
ceses (ershisi zhi —~+43R) are also abolished, and the libationers should no longer
claim affiliation with these localities in Sichuan but instead with the heavenly dioceses
of the Twenty-eight Stellar Mansions (ershiba xin —+ /\1g), which replace the for-
mer dioceses (19a—20b). Messianic beliefs are severely criticized. The text mentions
the great Li Hong %5/ (compare 790 Niiging guilii 5.3a and 335 Taishang dongynan
shenzhou fing 1.10b) and the lesser known messiah Liu Ju #[#8 (4b).

BIBLIOGRAPHY
Chen Yinque, “Cui Hao yu Kou Qianzhi”; Mather, “K’ou Ch’ien-chih”; Shao Mingsheng,
“Song Lingmiao bei”; Yang Lien-sheng, “Laojun yinsong jiejing jiaoshi.”
Kristofer Schipper

Lu xiansheng daomen keliie [ ¢ 4 38 [ B

9 fols.

By Lu X1uying [EE# (406-477)

1127 (fasc. 761)

“Master Lu’s Summary of Taoist Liturgy.” This is a small treatise, the text of which,
in its present version, appears to be truncated at the end. A commentary, in small
characters, seems at times to have incorporated parts of the main text (6b.1-2).

The liturgical manuals of the early Tang period (618—907) quote instructions by
Lu X1UJING concerning the liturgical organization of Heavenly Master Taoism (see
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1211 Zhengyi fawen chuan dugong ban yi 1b). This organization, as it is described in the
present work, corresponds by and large to that presented in 1205 Santian neijie jing.

A reference to the Ritual of the Three Caverns (Sandonyg guifan — i #|#i; sa) and
a quotation of the words of Taiji zhenren K# & A (sb; this citation has not been
identified; compare 425 Shangqing taiji yinzhu yujing baojue) recall Lu’s involvement
with the Lingbao liturgy.

Having first discussed the origins of the liturgical tradition and the establishment
of the Covenant of Purity (gingyue {&#]; 1b) by the Way of the Heavenly Master, the
text then outlines the structure of the religious organization (1b—3a). A second part
(3a—sb) is devoted to the liturgy of the layman: the domestic registers (zhailu 5% ),
the communal banquets (ch# &), the contributions to be made to the dioceses (xin
{§), the domestic sanctuaries called jing i or jingshi §# % , the ritual vestments ( firfis
% AR ), and the recitation of scriptures (songjing &A% ).

The final part (sb—9b) discusses initiation and ordination degrees, as well as the
interdiction of shamanistic (yaown X Ak ) and divination practices.

BIBLIOGRAPHY
Nickerson, “Abridged codes of Master Lu.
Kristofer Schipper

1.B.1.b Rituals and Rules

Niiging guilii 2 5 WE#

6 juan

Third century?

790 (fasc. 563)

“Code of Niiging for [Controlling] Demons.” This is the abbreviated title of the
Code of the Demons of the Niiqing Mysterious Capital (Niging xuandu gui liling 22
H X #B LR 4 ; 3.12). The exact meaning of the name Niging remains unclear (cf. 2.5b
and 5.4a). The code belongs to early Heavenly Master Taoism. According to the text
itself (1.1a), it was revealed by the Great Way to Zhang Daoling 7&E[# in A.D. 143.
“The second year” mentioned here should be that of the Han’an era (A.D. 142-143;
see Zhany tianshi ershisi zbi tu 55 KBl — -+ V935 & in SDZN 7.6a-b).

The present version in six juan (together some 700 columns of text) must be in-
complete, as it speaks of a code in eight juan (see 1.1a and 4.4b). Juan 2 and 4 seem to
occupy their original place (see 2.1a and 4.4b). The Chongwen zongmu lists a version
of our text in ten juan (VDL 79).

The oldest extant quotations of this work are found in 1201 Daoyao lingqi shengui
pin jing (early Tang?). These quotations show so many variants that one can hardly
attribute them all to scribal errors. At several points, the present text can be corrected
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by comparing it with the quotations in 1201 Shengui pin jing and its Dunhuang manu-
script versions Pelliot 2395, 2432, 2753, and Stein 986. A quotation from the Niiging
guilii in 615 Chisonyg zi zhangli 2.5a is no longer found in the present version.

The Niiging guilii was still widely available in modern times, which is evident from
the fact that a Niiging lii quoted in 220 Wushang xuanyuan santian yutang dafa 13.2a
(after 1158) corresponds to 2.5b and that the text following this quotation in 220 Yutang
dafa is an approximate rendering of 6.2a—sb in our text (in a similar way, 220 Yutang
dafa s.7a-11b corresponds to 1.1b—7b, and 5.10b-11b to 2.13-52 and 6.6b). In addition
to these passages, 220 Yutang dafa may well contain material from the lost part of the
original Niiging guilii. The quotation of this work in DENG YOUGONG’s preface to
461 Shangqing gusui lingwen guilii (first half of the twelfth century) can no longer be
found.

The present text reveals to the adept the existence of 36,000 demons that can be
warded off by knowing their names. About 320 demons are identified, and in some
instances, details of surname, appearance, dress, and so on are given. The demons
are divided into groups. Juan 1 lists oo demons related to the heavens, the sexagesi-
mal cycle, the Twenty-eight Stellar Mansions, the Six Jia periods, the winds, and the
Dipper stars. Juan 2 gives the names of the demons of mountains and seas, trees and
animals. Juan 4 concerns the evil spirits of wind and water that dwell in ruined tombs
or are released by sorcerers and heterodox Taoists. This juan gives more information
than the others on demons and ways to ward them off. Juan 6 lists 110 plague demons,
as well as those of death and of the grave. All these forces are roused through immoral
behavior. Juan 3 therefore provides rules of conduct (daolii jinji BT for the
adept. Each rule is followed by a number of years (counted in suan B ), which will be
subtracted from one’s lifespan in case of infringement.

More rules can be found in juan s, which also includes an important didactic poem
on the theme of the apocalypse. The poem contains explicit references to the rites of
sexual union (begi £ %.; 1a) by which the adept can enter into the company of the
Seed People (zhongmin T8 R ; 2a), the chosen ones who will escape the destruction of
the apocalypse, foreseen for the thirty-seventh (gengzi B ) year of the sexagesimal
cycle. The Seed People will see the time of the Great Peace (taiping K7 ; 2a) and meet
the savior Li Hong %5/, whose name here is written mu zi san tai KF =15 , arebus
to be understood only by the initiates.

The rites of sexual union are also mentioned elsewhere in the text (1.8a and 5.4a).
Those who have accomplished these initiation rites receive the Mandate of the Yellow
Book (huangshu qiling % B % 47 ; 3.4b; compare 1204 Shangqing huangshu guodu yi
23b, and 1343 Dongzhen huangshu 12b). Some rules concerning the proper behavior to
be adopted during these rites are given on 3.3a-b. They forbid the adepts to divulge the
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names of the Father and Mother of the Tao (dao fumu 38 % £} ; compare 1204 Guodn
yi 6b—7a and 1343 Dongzhen huangshu 11b—12a).

BIBLIOGRAPHY

Li Fengmao, “Daszang suo shou zaoqi daoshu”
Adrianus Dudink

Dongzhen huangshu i & 5% &

16 fols.

Third century?

1343 (fasc. 1031)

“Yellow Book of the Dongzhen [Canon]” A fragment of the important Yellow
Book manual containing instructions and commandments concerning sexual inter-
course. This text is a companion to 1204 Shangqing huangshu guodu yi inasmuch as
most of the diagrams and formulas it contains provide the theoretical framework for
accomplishing the above-named ritual. Maspero has shown that the present work
corresponds to the Yellow Book of sexual techniques mentioned and criticized by
Buddhist polemicists (Maspero, “Methods,” 536;
see fig. 4).

According to our text (2a), the Yellow Book !
originally had eight juan and was revealed in the e
year 142 by Laozi to Zhang Daoling BEE [ . iﬁ § Eé
Elsewhere in our text (7b) it is specified that this ¥ & e
revelation happened at noon on the tenth day of ~ ¢

the first moon. On 12b the same (or another?) rev-

elation is said to have occurred on the seventh day :
of the seventh moon of 142. Here, the text first nM B, Yol
refers to “Zhang Ling 5k [#” and on the next line

using his epithet, “Daoling j& [ ” The following

year (143), we are told, Zhang Ling transmitted AN i,% o~
the text(s) to his disciples Zhao Sheng # Jt (also s ’_:’;_’é i_‘.‘

written 5 ), Wang Chang T £, Wang Zhi F#£,
and Wang Ying F 3% (2a, and again 12b). This, x
according to the second passage, enabled them
to practice the Mandate of the Yellow Book,
Huangshu qiling % & % 47, a term frequently
mentioned in other Six Dynasties works. After-
ward, the disciples gave the instructions of the

FIGURE 4. Diagram showing the
order of the Nine Palaces (1343 8b).
Ming reprint of 1598. Courtesy

of the Bibliothéque nationale de
France (Chinois 9546/1324)
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Yellow Book to the Three Ladies (san firen =5 A ) at the diocese of Beiwang ¢ %2
i on Zhuangshan #f (1] (the present region of Rongjing 4848 in Sichuan). The name
of this diocese is not among the original twenty-four 24 i5. Everything points to a
similar date for this work and 1209 Shangging huwangshu guodu yi, and like the latter it
was preserved as part of the Maoshan legacy.

The final fragment deals mainly with the auspicious and prescribed days for sexual
intercourse, for the most part calculated on the basis of the sexagesimal cycle. At the end
there is a register (u #) that may correspond to the above-named Huangshu giling.

BIBLIOGRAPHY
Wang Ka, “Huangshu kaoyuan?
Kristofer Schipper

Shangqing huangshu guodu yi | 1% % 2 8 #

24 fols.

Third century?

1294 (fasc. 1009)

“Ritual of Passage of the Yellow Book? This work contains the rites of sexual union
(heqi £ .) that confer on the disciples of the Heavenly Master the privilege to join
the Seed People (zhongmin F& . ; 4a, 24b) by attaining the Mandate of the Yellow
Book (Huangshu qiling % & %247 ; 23b). This document is also called the Yellow Book
with Red Linings (Huangshu chijie % 2 7 7 ), the colors being those of the male and
female, yellow and red qi (huangqi % 5., chigi 77 5.), the union of which is accom-
plished through this ritual (see 1016 Zhenlyao 9.9a).

According to Taoist as well as Buddhist sources, the Yellow Book and its mandate
were issued by Zhang Daoling i i& [# to his disciples (see 1343 Dongzhen huangshn).
It is certain that the present ritual belongs to the most ancient documents of the Way
of the Heavenly Master, as is affirmed in 790 Niiging guilsi 3.4b—sa. 1016 Zhenlgao 2.1a-b
contains evidence of the widespread practice of the ritual, as well as of the Shangging
reaction to it (see Strickmann, Le taoisme du Mao Chan, 181-87). The Buddhists con-
demned the ritual, as can be seen from Xuanguang’s Bianhuo lun (Hongming ji 8.48b),
which contains a verbatim quotation of the present text. However, this ritual was
practiced as late as the tenth century (1237 Sandong xiudao yi 3b). It is listed in the Song
shi, “Yiwen zhi}” 4.5199 (without the epithet Shangging; sce VDL 148). The present
text may well have been transmitted, together with the Dongzhen huangshu, as part of
the bulk of Shanggqing texts preserved in this section of the Ming canon.

The ritual is divided into three distinct parts. The first part (1a-8b) concerns the
preliminary rites of meditation and invocation. The second and main part (8b—22a)

— e
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contains the rites of union, while the last part gives the texts of the memorials to be
presented at the end as the Announcement of Merit (yangong 5 V]) earned by the
adepts.

BIBLIOGRAPHY
Kalinowski, “La transmission du dispositif;” 781-801.
Kristofer Schipper

Taishang laojun jingli K b ¥ F & At

12 fols.

Third century?

786 (fasc. 562)

“Canonical Rules of the Most High Lord Lao.” This collection originally contained
four different codes, of which only the first two remain. No trace survives, either here
or elsewhere, of the Taiging yinjie K& FE or the Niiging lijie 2 F 7, which
both appear, according to the table of contents, to have been intended especially for
women (niiguan 7§ ). The relationship between the Niiging liijie and 790 Niiqing
guilii is difficult to ascertain.

The first remaining code is called the Commandments of the Daode jing (Daode
zunfing jie 8 8B ; 1a—2a). It consists of two parts: the Nine Rules of Conduct
(Jiuxing JL.1T) or Commandments of Xiang’er (Xiang er jie $E # 7k ), and the Twenty-
seven Commandments of the Venerable Book of the Tao and Its Power. Virtually the
same texts can be found in 787 Taishany jingjie 17b—19a as well as in 463 Yaoxiu keyi jielsi
chao 5.4b and in YJQQ 38.18a-19a.

The other remaining code, One Hundred and Eighty Rules of Lord Lao (Lagjun
yibai bashi jie % F— 5 /\ 1 ; 2a—12b), is an important document for the history of
early Taoism. Especially intended for the male adept (nanguan % 'E ), it is mentioned
in 532 Taiji zhenven fu lingbao zhaijie weiyi zhujing yaojue 17a and should therefore an-
tedate the revelation of the Lingbao canon at the end of the fourth century.

According to the preface to our present version (2a—4a), this code is linked to
the transmission of the Taiping jing K48 in 170 juan and ten parts (jiayi shibu
B Z,+ ). The preface says that during the reign of King Nan i of the Zhou [
(315256 B.C.), Lord Lao transmitted the Taiping jing to Gan Ji T at Langye #F#.
When Lord Lao later returned, during the reign of King You i (of Chu %#; 238—228
B.C.), after converting the barbarians in the West, he found that the religion he had
established at Langye, with its male and female libationers, had greatly degenerated.
Therefore he gave the present code to Gan Ji.

The same text is found in 463 Yaoxiu keyi jielii chao 5.14a-19a, with an abridged pref-
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ace, which specifies that these commandments were spoken by Lord Lao for initiates
of the Alliance with the Powers (Mengwei 83 J). This specification would indicate
that the present code was adopted by Heavenly Master Taoism. The code, with the
unaltered preface, is also given in YJQQ 39.1a-14b.

BIBLIOGRAPHY
Hendrischke and Penny, “The 180 Precepts Spoken by Lord Lao™; Rao Zongyi, “Xiang’er jiujie
yu sanhe yi”; Schmidt, “Die Hundertachtzig Vorschriften?
Kristofer Schipper

Zhengyi fawen taishang wailu yi It — 5 UK E9 55 %

30 fols.

Six Dynasties (220-589)

1243 (fasc. 991)

“Compendium of the Exterior Registers of the Zhengyi Canon” These wailu are
the ordination registers of the ordinary people, as opposed to those of the masters,
that is, the heads of the communities (see 463 Yaaxiu keyi jielii chao 10.5b—6a). The Reg-
ister of the Delegated Mandate (gengling ¥ 47) is given to children at the age of seven
sui; from this initial stage onward, at intervals of five, four, and three years, the young
people receive, respectively, the registers of One, Ten, and Seventy-five Generals. Two
years later, at the age of twenty-one sui, the adepts form couples and receive together
the Register of One Hundred and Fifty Generals. At that moment, the ritual of the
Passage (guodu yi 38 J& {# ) is practiced (see the memorial on 20b—22a, and 1204 Shang-
qing lwangshu guodu yi 22b). This last register marks the highest level of the Exterior
Registers and qualifies the adept for the functions of master (s4i fifi ). Those who wish
to pursue such a goal have to undergo training as scribes (shuli &3 ) at one of the
dioceses (17b-18a).

There are moral and ritual rules that determine the conferral of the Exterior Reg-
isters, especially for the different categories of women (1a—4a), for those of inferior
social status, for foreigners (4a—sa), and for those who, for some reason, have lost
their registers and must consequently renew their ordinations (23b and 24b). The
latter have to begin again with the Register of the Renewed Order (gengling B 45 ;
22a-304a; in this case, the word geny is pronounced with the third tone, qusheng %
as indicated in 463 Yaoxiu keyi jielii chao 10.5b).

There are at least two quotations from a Taiping jing K 7F 8 on 4a. One quotation
does not occur verbatim in the parts of the Taiping jing that have come down to us,
but it is similar in style and enumerates six classes of superior beings (sages, immortals,
etc.), which are also found, in reversed order, in 71.8a of the present Taiping jing. A
second, longer quotation in 13b-14a of the present text shows affinities with Taiping
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Jing 42.1a-b, and it may therefore be assumed that the jing #& mentioned on 14b.3
corresponds to the Taiping jing, albeit in a version different from rzo1a.
Kristofer Schipper

Zhengyi fawen jing zshangguan pin IE— 35 R EE i

4 juan

Six Dynasties (220-589)

1218 (fasc. 880)

“Chapter on Petitions and Officials of the Zhengyi Canon.” The title indicates that
this text was originally not a separate work but part of the Zhengyi canon (Zhengyi

fawen TE— % 30). The present text derives from the old Protocol of the Twelve Hun-
dred Officials (Qianerbai guan yi T T 'E ), which goes back to the foundation
period (second to third centuries) of the Way of the Heavenly Masters in Hanzhong,
in the border region between modern Sichuan and Shaanxi (see 421 Dengzhen yinjue
3.232, commentary). This manual, now lost, listed the celestial officials (yuan H)
together with their residences (gong = ), competences (zh» %), and subordinates
(libing 3 £%). Some fragments of the original work have been preserved in the third
juan of 421 Dengzhen yinjue. As can be seen from numerous repetitions in the text, dif-
ferent manuscripts of uncertain date and of varying quality were used for the present
version. Two of the officials, Chitian shiqi jun 7% X & 5& & and Shoushen tuming jun
15z 4+ BA & , were, according to TAo HONGJING, revealed only to WEr HUACUN,
the ancestress of the Shanggqing tradition (compare 1.1a in the present text with 421
Dengzhen yinjue 3.22a-b). But the text contains traces of a much later revision con-
sisting in the observance of the name taboos of the Song founding emperor Taizu x
H (Zhao Kuangyin #[£ i, r. 960-976) on 1.21b and his father Xuanzu ‘H (Zhao
Hongyin #54R%; cf. Song shi 1.1-2; hence the substitution of yin 5| for hong il on
7b and 4.5b).

The work 1224 Daomen dingzhi 7 contains a number of models for memorials said
to be quoted from a Qianerbai guanzhany jing T —F 'E EAE, which Lord Lao gave
to the First Heavenly Master. Indeed, in several of these memorials, the names of the
celestial officials are the same as those given in the present work (compare 1224 Daomen
dingzhi 7.22a with 1.11b here).

The present text provides the names, attributes, and functions of the celestial of-
ficials addressed in seventy memorials (zhang & ), without giving the text of these
memorials. The titles, among other things, indicate that the memorials concerned
above all the different kinds of diseases and everyday ills of rural society. Thus reference
is made to many aspects of peasant life in early medieval China. Elements that can be
connected to the life of the gentry or literati are notably absent.
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The practitioners, men and women, are given the title of libationer (jijin £%15).
The celestial officials are invoked in order that they may come and dominate (zhu #)
the agents of disorder, or again to control and heal (zi {4 diseases or contain (shou
%) bad influences. From a comparison of the titles of the memorials as they are listed
in the table of contents with those given in the text itself, it appears that these titles
are largely interchangeable.

BIBLIOGRAPHY
Fukui Kojun, Dakyi no kisoteki kenkyi, chap. 1; Liu Lin, “San Zhang wudou midao.”
Ursula-Angelika Cedzich

Chisong zi zhangli 71 2 &

6 juan

Six Dynasties (220-589) with some later additions

615 (fasc. 335-336)

“The Petition Almanac of Chisong zi” A calender by the same immortal is quoted
in the introduction (1.1a) as being at the origin of the present manual (compare 463
Yaoxiu keyi jielii chao 10.8a ff.). Another important source is the Protocol of the Twelve
Hundred Officials (Qianerbai guan yi T — & & #), which is quoted frequently (1.1a,
1.18a, 3.113, 3.28a, 5.31b, and passim). A long passage entitled Invitation of the Officials
(qinaguan 7§ B ; 2.18b—22a) is also found in 421 Dengzhen yinjue 3.14b—23a, where it is
said to have originally come from this same Qsanerbai guan yi, whereas the present text
gives the Taizhen ke R B F} as its source. It can therefore be assumed that the ritual
of the Way of the Heavenly Master—the rites that 42r Dengzhen yinjue (3.132) calls the
Ancient Ritual from Hanzhong (Hanzhonyg jiufa 1% 1 # 7 ) —forms the basis of our
work.

At the beginning of the protocol (1.2a-17b) is a list of the pledges (zhangxin E {2 )
that must be provided when presenting the different petitions. This list is at the same
time an index of the texts of the petitions given in juan 3 to 6. Originally, there were
134 different petitions, but, as indicated by the list itself, 68 of them have been lost.

The petitions correspond to a wide range of preoccupations: droughts, locusts,
tigers, diseases, possession, witchcraft, birth, death, liturgical festivals, and others. In
the case of illness and possession, divination is mentioned as a means for diagnosing
the origin of the affliction (see, for example, 3.8b, 152). In some cases, human effigies
made of metal (jinren § A, 4.5a; or yinren daixing 38 A\ XFE, 1.1b) are offered as
substitutes for a sick person or as a messenger to the other world.

All petitions are presented by a master on behalf of a follower. A long ordination
title, corresponding to the highest initiation grade of the Heavenly Masters liturgical
organization, is given in 2.22b. There is also a vivid description of the meditation that
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accompanies the presentation of the petitions to the Heavenly administration (cuns:
718, 2.23b—24a).

The present edition is probably not earlier than the latter part of the Tang dynasty
(618—907), since it mentions (4.22b) the Registers of the Immortal King of the Way of
Filial Piety (Xiaodao xianwang 238 (|l T ; see 449 Xiaodao Wu Xu er zhenjun zhuan).
The text of the petition where this reference occurs may have been added at a later
stage to the manual, which no doubt was actually used by daoshi over a long period

of time.
Kristofer Schipper

Yuanchen zhangjiao licheng li TG I 35 B 37 1% /&

2 juan

Six Dynasties (220-589)

1288 (fasc. 1008)

“Practical Almanac for the Offering of the Memorial of the Original Star” This is a
complete ritual of the Zhengyi tradition for the cult of a person’s life-star, which pre-
sides over one’s destiny. The second juan contains different tables for the calculation
of a person’s destiny, and prayers for averting the evil elements that form part of one’s
fate. Such prayers are incorporated in the service described in juan one. The cult of
the life-star here aims at averting danger for the entire family (jiz 5%). The patrons of
the Offering are named “male and female officers” (nannii guan B %7 'E), following
the precepts of the ancient Way of the Heavenly Master. The ritual shows traces of
Lingbao influence. For instance, the invocations (zhox Jt.) of the Five Emperors (wudi
117 ) on pages sa-6b come from the Lingbao scriptures (see 330 Taishang dongxuan
lingbao zhenwen yaojie shangjing 6a—7a). But the pantheon, the indications concern-
ing the altar, and the offerings are similar to those given in 615 Chisonyg zi zhangli. The
present ritual should be about contemporary with the latter.

The beginning of juan 1 gives detailed instructions about the establishment of the
altar, and contains a rare illustration of how it was laid out (fig. 5). There were seats
for the Five Emperors at each of the four sides and the center of the altar, and votive
lamps for the stars of the Dipper and the Twenty-cight Stellar Mansions. Outside
the main altar, three subsidiary altars were established for the family ancestors, the
domestic gods, such as the Stove God, and the Earth God. Among the sacrificial
offerings to prove the sincerity of the adept’s faith (zhangxin ¥ {3 ), we find money,
rice, silk, divination stalks, oil, and silk threads, as well as a substitute body in metal
(inven yi xing & A\ — ) and two gold rings. Paper, brushes, ink, a correction knife,
and incense were also laid out. At the end of the Offering service ( jiaofir B %) wine,
dried meat, and other foods were presented, as well as pieces of silk in five colors. As a
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FIGURE 5. Diagram of the altar with indications for the placement of the incense burners and other
items. On the West side, three small altars are dedicated to the ancestors, the Stove God, and the
Earth God of the home (1288 1.1a—2a). Ming reprint of 1598. Courtesy of the Bibliothéque nationale
de France (Chinois 9546/1270)

supplement to the present ritual, 7289 Liushi jiazi benming yuanchen li allows the adepts
to determine which deity governs his or her destiny.
Kristofer Schipper

Liushi jiazi benming yuanchen li 751 ¥ 1 X i 7C IR /&

7 fols.

Six Dynasties (220—589)

1289 (fasc. 1008)

“Sexagesimal Almanac of Fundamental Destiny and the Original Stars” The bino-
mials of the sexagesimal cycle corresponding to a person’s year of birth are considered
to denote his or her Fundamental Destiny (benming 7 fii ). Each binomial is related to
another one, called the “original star;” or “prime chronogram,” which varies according
to the sex of the individual concerned. The method for determining these binomials
is given in 283 Huangdi longshou jing 1.16a.

This is a simple concordance between the two kinds of binomials. To each of these
corresponds a deity, whose name and surname is given (for example, the jiazi binomial
is called Wang Wenqing F 3 ), and each deity disposes of a retinue (congguan ¢
H ). The correspondence that exists between the fundamental destiny as determined
by a person’s birth date and the stars of the Dipper is also given.

It is clear that the present text is an appendix to the preceding 1288 Yuanchen zhanyg-
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jiao licheng li. There, in 2.4a—6b, we find the same list of the sixty gods of fundamental
destiny as well as the method for calculating the number of their retinue.

Similar lists of the deities of the sexagesimal cycle are given in 615 Chisonyg zi zhangli
3.18b-192 and 1294 Shangqing huangshu guodu yi 4b—7a; some of the personal names
for the deities of the sexagesimal cycle also occur in 1209 Taishang zhengyi mengwei falu
yibu §5.4a-s.

Yao Zhenzong (1843-1903) identifies (Sui shu jingji zhi kaozhenyg, 560) the pres-
ent work with a Yuanchen benshu jing ¢ R A 84S mentioned in the Sui shu, “Jingji
zhi?”

Marc Kalinowski

1.B.2 Shangqing

The turbulent century during which the Eastern Jin dynasty survived south of the
Yangzi (317-420) witnessed a profound religious renewal. Among the most impor-
tant legacies of that period are the scriptures revealed, during a period of six years
(364-370), to the mystic and visionary YANG X1. The transmission, diffusion, and
canonization of these scriptures, the sequels that were written to them, and even the
forgeries that almost immediately proliferated have been the subject of much interest
and study since early times (see Strickmann, Le taoisme du Mao Chan, 1-81).

The Shanggqing scriptures have come down to us in varying states of preservation.
Some of them have been preserved intact, while others survive only in fragmentary
form. A number have come down in multiple versions under different titles. Attempts
have been made to reconstruct the original corpus revealed to YANG X1 from the mass
of Shangging scriptures and thus to separate the authentic works from the apocrypha.
The following articles are based on this research, without sharing, however, its aim
of reconstructing the corpus. Our classification, therefore, does not attempt to isolate
YANG Xi’s texts from their near-contemporary sequels or forgeries, but follows the ex-
ample of Isabelle Robinet’s La révélation du Shangqing in considering as fundamental
for our purposes the group of canonical works as defined by the Shangqing scriptural
tradition itself.

The basis for this classification is the Catalogue of Shangqing Scriptures (Shangqing
Jingmu &S H), the first part of the Sandony jing shumu =A#8E H, which Lu
X1UJING presented in 471 to Emperor Mingdi of the Liu Song dynasty. This part of
Luw’s original catalogue is now lost. The earliest version we have of the catalogue of
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the canonical Shanggqing scriptures is given in 1125 Dongxuan lingbao sandong fengdao
kejie yingshi s.1a-1b. It is called Shangqing dadonyg zhenjing mu 178 KF BB H and
lists thirty-four works totaling forty-one juan. This list corresponds to the scriptures
received on ordination into the highest grades of the Taoist priestly office. The source
of the list is not given; however, it is preceded in the above-named 1125 Dongxuan
lingbao sandonyg fengdao kejie yingshi (4.8a—9b) by a similar list of Lingbao scriptures,
and, as shown by Ofuchi Ninji (“On Ku Ling Pao Ching”), this Lingbao catalogue
corresponds to the Lingbao jingmu &% H, the second part of the Sandong jing
shumu of Lu X1UJING, revised and enlarged by SoNG WENMING. It is therefore
likely that the list of Shangqing scriptures we have here was also originally based on
Lu’s catalogue.

The Shangqing dadong zhenjing mu contains not only the titles of original Shang-
qing scriptures, but of a number of apocrypha as well. At the same time it fails to list
a number of authentic works. The present group is therefore divided into four sub-
divisions: (a) the canonical Shanggqing scriptures, containing the articles on the texts
mentioned in the Shangqing dadonyg zhenjing mu; (b) other early Shangqing scriptures,
containing those texts that, although original (or early apocryphal), were not included
in the corpus of canonical texts; (c) Shangqing hagiographies; (d) manuals and an-
thologies compiled during the period under review.

The sequence in which the scriptures are presented here in the first subdivision
(1.B.2.a) follows that of the Shangqing dadony zhenjing mu. More than half of the texts
mentioned in this list have survived in their original or near-original form. As stated
earlier, some texts have come down to us in several versions, while of others only frag-
ments remain. At the end of each article, or group of articles, the relevant information
concerning the relationship of the work(s) to the original corpus is given.

The most important scripture, the Shangqing dadony zhenjing, is present in the Dao-
zany in several editions, all of which date from the Song (960-1279) or later. For this
reason, these editions will be discussed in part 3 below, while here we present only a
few short texts which were part of the original version. These texts are related to what
Isabelle Robinet has termed the “Formula of the Dadong zhenjing” (Dongjue 7 3%, or
Dadong koujue K7 1713k, or Dadong koujue yinshu K37 7138 & ; see Robinet, “Le
Ta-tung chen-ching,’ 412-13).
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1.B.2.a The Canonical Shangqing Scriptures

Shangqing jiutian shangdi zhu baishen neiming jing

b JUR B U A B

9 fols.

Eastern Jin (317-420)

1360 (fasc. 1039)

“Scripture on the Esoteric Names of the Hundred Gods.” This work contains
fragments of original Shangqing texts, divided into four parts: (1) The hymns of the
Esoteric Names of the Hundred Gods (baishen neiming; ra-3a), mentioned in the title.
They belong to the “Formula of the Dadong zhenjing” The esoteric names are those of
the heavens, as given at the end of each section in 6 Shangqing dadonyg zhenjing. (2) A
song to expel demons (3a—7b), also found in 1344 Dongzhen taishany shuo zhihui xiaomo
zhenjing 1.6a-10b. (3) A method for the absorption of the mysterious root (xuangen
L #R). This is an exercise in visual meditation, linked to the practice of the Dadong
zhenjing. It is reproduced in YJQQ 23.10a-11a. (4) Hymns sung by one of the gods
who appeared to YANG X1. These hymns are given, at least partially, in 1016 Zhengao
10b-11a, as well as in 608 Shangqing zhuzhen zhangsong 1ob-11b and in 1374 Shangqing
zhu zhenven shoujing shi song jinzhen zhang 1a-b.

Isabelle Robinet

Shangqing taishang yuqing yinshu miemo shenhui gaoxuan zhenjing

7 K R B R KRR

42 fols.

Eastern Jin (317-420)

1355 (fasc. 1038)

“Scripture of the Divine Wisdom That Annihilates Demons.” This is one of the Se-
cret Scriptures of the Yuging Heaven of the Shangging school, closely associated with
the Dadonyg zhenjing K [E #8 . The present work contains hymns as well as talismanic
writings.

The hymns can be divided into three groups: First, a song (1a-3a) that CHEN
JINGYUAN quotes in 104 Shangqing dadony zhenjing yujue yinyi as belonging to the
Dadong zhenjing. Chen notes a number of variants of the “Maoshan version”; these
variants correspond to the present text.

A second group (4b-8b) is also found in the introduction to the Dadony zhenjing
(6 Shangqing dadony zhenjing 1.9a-10b and 7 Dadong yujing KF EFE 1.4a-sb). The
hymns of the Dadong zhenjing (with the exception of those called Dadong yujing)
make up the final group.
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The revealed commentary of the Dadong jing (in YJQQ 8.1a-18b) includes these
hymns together with the others of this scripture (see YJQQ 8.1b and 2a commentary
on certain expressions that are found in our text on 8b). The same text is again found
in YJQQ 42. Our present version must be later than the WSBY, as that work is men-
tioned in the commentary on 36b.

The talismanic characters of our text correspond to the Ziwen danzhang %6 X F+
B (see 1335 Dongzhen taishang ziwen danzhang), a Shangqing text that is linked to the
practices of the Dadonyg zhenjing.

A colophon states that a god transmitted our text to Youyang jun %[5 % , a saint
of the Shangqing tradition. Finally there are a few phonetic glosses.

Isabelle Robinet

Shangqing gaosheny taishang dadao jun dongzhen jinywan bajing yulu

EREER EERAR ST/ \RER

17 fols.

Eastern Jin (317-420)

1389 (fasc. 104s5)

“Hagiography of Taishang Dadao Jun? This text begins with a long poem on the
search for immortality and on the different ways to attain it. There follows a descrip-
tion of the travels of the god in the eight directions on his chariot of effulgence (jing
%) and onsu 3. Su is the Yin counterpart of jing; the travels are related to the Eight
Gates of the Mysterious Mother (Xuanmu bamen 31} J\[; see 1323 Dongzhen tai-
shang basu zhenjing fushi riyue huanghua jue 17a-end). This rite is closely related to the
Dadong zhenjing.

It should be noted that our text is never quoted under its present title but often as
Dadong zhenjing. Thus it would appear that it was one of the texts which accompanied
the practices of the Dadonyg zhenjing.

There is a colophon recording the transmission by the Ziwei furen 25 % A to
YANG XTI in A.D. 355 of texts amounting to 20,230 characters and of the Dadony zhen-
Jing in 10,000 characters.

This text and the two preceding ones correspond to number 1 of the Shangging
dadong zhenjing mu.

BIBLIOGRAPHY

Robinet, “Le Ta-tunyg chen-ching)” 415-16.

Isabelle Robinet
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Shangqing jinzhen yuguang bajing feijing L% & B £ X /| 5 RE

25 fols.

Six Dynasties (220—589)

1378 (fasc. 1042)

“The Scripture of the Eight Effulgences [bajing, here referring to heavenly gods] of
Jade Brilliance and Golden Truth.” This is an apocryphal Shangqing text that has ad-
opted as its title the name of one of the fu from the original works it imitates. It states
that it was revealed by a Shangqing deity, and it has a colophon (24b—25a) of the kind
written by Xu RONGDI (d. 435; see 1016 Zhenjao 19.13a-b and Strickmann, “The Mao
Shan revelations,” 49). It should therefore date to the beginning of the fifth century.

This scripture has been incorporated into the Shangqing corpus and is quoted by
numerous anthologies of the school. Its present version seems incomplete, as a num-
ber of quotations in other works can no longer be found here. However, quotations
in the encyclopedias of the sixth and seventh centuries (WSBY and SDZN) agree with
the words of our text.

This work borrows material and exercises of visual meditation from the original
texts of the Shangging. We find a meditation exercise called badao biyan /&S
(6a-14a), which is a variant of a similar exercise in 1376 Shangqing taishang dijun jiuzhen
zhongging 1.11b—15b. The names given here to the Eight Effulgences are the same as
those found in 1359 Shangqing danjing daojing yindi bashu jing.

Next we find another series of the fu called Huoluo giyuan 7% -t (19a-end).
There is a sequence of five fu of the Five Emperors (wudi 1.7 ; 14b—22b), with an
accompanying song (14a-b). This song has since been included in a Shangqing ritual
for the transmission of the present scripture (1324 Dongzhen taishang basu zhenjing
dengtan fuzha minojue 3b—4a).

The present text corresponds to number 2 of the Shangqing dadonyg zhenjing mu.
Other versions are the Dunhuang manuscripts DX 1962, Pelliot 2728 and 2848, and
Stein 238 (dated 692). An abbreviated version is included in YJQQ 53.1a—8b.

Isabelle Robinet

Shangqing taishang basu zhenjing 118 K L /\ & EBER&K

28 fols.

Eastern Jin (317-420)

426 (fasc. 194.)

“True Scripture of the Eight Purities” The Eight Purities (basu) are female celestial
deities (see 1323 Dongzhen taishanyg basu zhenjing fushi viyue huanghua jue). This Basu
Jing is a Shangqing scripture, the present version of which includes passages quoted
in WSBY and SDZN, but it is incomplete. In fact, this text should have been incor-
porated into the above mentioned 1323 Huanghua jue. The stanzas named Yangge
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Jiuzhang 58K JLE (see 13b) that can be found in WSBY 20.4b-6b (quotation partly
corresponding to 303 Ziyang zhenren neizhuan 17a-18a) must also be added, as they
were once part of this work.

Our text can be divided into three parts: the first part (4a—9b) presents a hierar-
chical list of Shanggqing texts, indicating to which celestial eminences and heavens their
practice gives access (this list is also found in YJQQ 6.6b—8a and in 428 Taishany feixing
Jiuchen yujing 2b—4a).

The next part (9b—26b) contains meditation exercises on the Five Planets and their
deities, to be carried out as a form of penitence on the Five Universal Days (wutong 11.
18 ). This rite is complementary to the form of penitence called Return to the Origin
(busynan B IT; see 1377 Shangqing taishang jiuzhen zhongjing jiangsheny shendan jue
10b). This part is reproduced in 637 Taishang feibu wuxing jing 4b-8b and 10b, as well
as in 1385 Shangqing dongzhen tianbao dadonyg sanjing baolu 1.34a-41a and in YJQQ
25.21a-31a.

The text ends with three formulas aimed at setting one’s sun B souls at rest and
expelling the Three Corpses (sanshi = [~ ; 26b—end). These formulas are also included
in 1319 Dongzhen xi wang mu baoshen qiju jing 16b—18a and in 637 Taishanyg feibu wuxing
Jing 9a-10a.

Isabelle Robinet

Dongzhen taishang basu zhenjing fushi riyune huanghua jue

WK B\ R R H A 2R

26 fols.

Eastern Jin (317-420)

1323 (fasc. 1028)

“Absorption of Solar and Lunar Essences.” This text constitutes the part of the Basu
Jing dealing with the absorption of these essences. It was probably joined to 426 Shang-
qing taishang basu zhenjing, as only the present work contains the part concerning the
Eight Purities (basu), the celestial female deities for whom 426 Basu zhenjing is named.
Quotations from both works in WSBY and SDZN are indiscriminately ascribed to
the Basu jing. The present text must therefore belong to the original Shangqing rev-
elation.

The text begins with a description of the practice of the absorption of solar and
lunar essences by means of consecrated water that has been previously exposed to the
light of the stars (1a-8b). This practice is similar to that described in other Shangqing
texts (e.g., 639 Huangtian shangqing jinque dijun lingshu ziwen shangjing, part 1;
33 Shangqing huangqi yangjing sandao shunxing jing, parts 1 and 2; 1315 Dongzhen
shangqing qingyao zishu jinlgen zhongjing, parts 1and 2). There are charms used for the
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absorption of lunar and solar essences (8b-17a): two for Yin and Yang, two for the sun
and moon, eight for the basu.

The second part of the text deals with the ritual of the Eight Gates of the Myste-
rious Mother (Xuanmu bamen 3% £} /\ [); the Mysterious Mother is a hypostasis of
the Original Yin. This ritual consists in writing votive tablets, which are then arranged
according to the cight directions (the Eight Gates) and intended for the deities they
invoke. The ritual is completed by the visualization of the Ladies of the Eight Puri-
ties (Basu yuanjun /\ # jC % ) at the time of the Eight Calendar Nodes (bajie /\ £i).
The entire ritual is linked to the recitation of the Dadong zhenjing (one finds the same
names for the gods in 1389 Shangqing gaoshang taishang dadao jun dongzhen jinywan
bajing yulu and 1358 Shangqing gaoshanyg jinyuan yuzhang yuqing yinshu jing, and the
same vows in 1313 Dongzhen gaoshang yudi dadong ciyi yujian wulao baojing 22a-23a).

The liturgy of the Song period (960-1279) has borrowed several invocations from
the present text (for example 219 Lingbao wuliang duren shangjing dafa 37.7b and
67.33a-b correspond to 3b, 35.8a, and 60.8b in the present text, and 20b corresponds
to 4b). The description of the sun and moon on 3b-4a of our text is also found in 7220
Daofa huiyuan 76.14a.

This text and the preceding one correspond to number 3 of the Shangqing dadong
zhenjing mu.

Isabelle Robinet

Dongzhen shangqing taiwei dijun bu tiangang fei diji jinjian yuzi shangjing

el B K B B 5 KRR M C £ flf £ £

29 fols.

Six Dynasties (220-589)

1316 (fasc. 1027)

“Superior Scripture in Jade Characters on Golden Tablets for Pacing the Celestial
Mainstay and Flying on the Terrestrial Filaments of the Sovereign Lord of the Great
Tenuity, of the Dongzhen Shangqing Canon.” This text deals principally with the
practice of flying paces (feibu 7% ) for pacing the Dipper (the Celestial Mainstay; see
Schafer, Pacing the void, 238—42). This is an ancient practice (see BPZ 19.306 and the
Heavenly Master texts 795 Zhengyi chuguan zhangyi sb and 1294 Shangqing huangshu
guwodn yi 14b). Another version of this method is said to have been taught by Master
Zhang of Handan HRER5E 5% 4, who transmitted it to Liu Jing 23X (first century
B.C.). According to our text (28b—29a), a version of this method was once presented
to Wang Mang (r. A.D. 9-25), but it was not, unlike the present text, the authentic
Shangqing version.

The authenticity of our text is nevertheless doubtful from the Shangqing perspec-
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tive: the beginning is altered, and no quotation is found in the WSBY. 1338 Dongzhen
taishany taisu yulu 4b contains a colophon by Xu RoNGDI that was perhaps originally
attached to this work, according to which the text was transmitted to Xu Yuanyou
#Fi& ¥ in A.D. 345. In that case it would be apocryphal. A few passages of the text,
however, agree with quotations in ror6 ZhenJyao (for example 9.1a4 corresponds to
17b1 in the present text).

The beginning of the text (1a-7a) is composed of incoherent fragments of Shang-
qing texts (cf. 140 Shangqing wozhong jue and 876 Taishang wuxing qiyuan kongchang
Jjue). The following part (7a—23a) presents the highly elaborated practice of pacing the
Dipper, to be executed in four phases. This presentation is followed by a passage on
the history of the practice from the time of Huangdi # # on. Then come various mi-
nor prescriptions (20a-23a). The work ends (23a-end) with a postface by Lord Wang
of the Western City, Xicheng Wangjun PG 3§ T # , master of Mao Jun 3 &, written
for an unidentified text entitled Taishanyg zishu K I %6& .

The present work is one of the oldest to describe in detail the practice of pacing
the Dipper. Some fragments are included in rituals (for example, 1015 Jinsuo linzhu yin
r.1a—2b and 15.14a, corresponding to a passage on page 8a in our text).

Other versions of the text are: 428 Taishany feixing jiuchen yujing 25b—34a, cor-
responding to 1385 Shangqing dongzhen tianbao dadony sanjing baolu 1.20a—25a. The
latter is a parallel version of 11a—17b of the present text (with some variants). This text
corresponds to number 4 of the Shangqing dadong zhenjing mu.

Isabelle Robinet

Shangqing taishang dijun jiuzhen shongjing | i& K L7 8 LE b

2 juan

Six Dynasties (220-589)

1376 (fasc. 1042)

“Central Scripture of the Nine True Ones.” This title refers to one of the practices
of the Shangqing tradition. The meditation on the Nine True Ones is attributed to
Chisong zi 77 #4 F, an immortal of ancient times who was adopted by the Shangging
tradition. It is closely linked to 1377 Shangqing taishang jiuzhen zhongjing jiangsheng
shendan jue.

The present text is a patchwork of other Shangqing texts, sometimes assembled
from incoherent fragments that are either originals or ancient apocrypha. They cor-
respond to quotations found in other Shangqing texts, or in WSBY and SDZN.

The work can be divided into five parts, beginning with the practice of the Nine
True Ones (jiuzhen fa JLE % ; 1.2b—11b). This practice consists in evoking the nine
“souls of the Lord Emperor”—which, in 6 Shangqing dadong zhenjing (3.6b—end and
4.12—7a), are the spirits of the vital organs of the body—and then having them take up
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residence in each of these organs. In the end, they are all united in the Heavenly Palace
of the Brain (niwan {8 #1,). The aim of this exercise is to regenerate the body. The same
method is found in 1382 Shangqing jindan shanghua taijing zhongji jing 16b—26a. It is
reproduced, in an abbreviated form, in YJQQ 30.5b—9b and 52.1a—4a. Another version
can be found in the Dunhuang manuscript Pelliot 2751, lines 200-365.

Next (1.11b-15b) there is a Discourse on the Essentials of the Eight Ways (Badao
biyan J\GEH 5 ; i.e., the eight directions). The practice described here, attributed to
Huang-Lao jun & # %, is closely related to the jiuzhen fa. It consists in visualizing at
given periods deities traveling in their chariots. Descriptions of the practice have been
copied and developed in several apocrypha of the school. They have been incorporated
into YJQQ s1.4a—6b and 430 Shangqing badao biyan tu 1a—9a. Third, there is a frag-
ment of the practice of the five spirits (wushen fa F1. 1% 1.15b-16b; see 405 Shangqing
zijing jun hwangchu ziling daojun dongfang shangjing, where this method is given in
its complete form).

The second juan begins (2.1a-8b) with a practice to invoke the Emperors of the Sun
(called Yuyi # {2 ) and the Ladies of the Moon (Jielin #% 5 ). This exercise culminates
in the ascension of the practitioner to Heaven in the chariots of these gods. There is a
fragment of the wushen fa in 2b—3a. The present protocol was revealed to Lord Pei 2
# , patron of the Shanggqing revelation; it is probably one of the most ancient practices
involving the sun and the moon. It is also found in 1377 Shangqing taishang jiuzhen
zhongjing jiangsheny shendan jue 1sb—21b and is reproduced in numerous other texts.
A great number of its elements have been incorporated in liturgy.

Finally, there is a series of alchemical recipes attributed to Zhang Daoling 7% i&
[% . These recipes are considered apocryphal (Strickmann, “On the Alchemy of T"ao
Hung-ching;” 171-72), but they are closely linked to the ancient Shangging corpus.
The first of these recipes can also be found in YJQQ 68.1a—9b and 77.7b-10b; it is simi-
lar to the one in 255 Taiwei lingshu ziwen langgan huadan shenzhen shangjing. There is
also a distinct relationship between this part and the above-mentioned 1377 Shangqing
taishanyg jiuzhen zhongjing jiangsheny shendan jue, since the title of this work corre-
sponds to the first of the alchemical recipes found here.

BIBLIOGRAPHY
Robinet, “Introduction a I’étude du Kieou-tchen tchong-king?”
Isabelle Robinet
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Shangqing taishanyg jiuzhen zhongjing jiangsheng shendan jue

K b U e R A PTRR

22 fols.

Eastern Jin (317-420)

1377 (fasc. 1042)

“Instructions on the Divine Elixir of Life and the Central Scripture of the Nine True
Ones?” This scripture is closely related to the preceding 1376 Shangqing taishang dijun
Jinzhen zhongjing and to the following 405 Shangqing zijing jun huangchu ziling daojun
dongfang shangjing. Its title refers to two distinct practices: that of the Nine True Ones
(jiuzhen) and that of the divine elixir (shendan). These practices are absent from the
present text but are found in 1376 Jiuzhen zhongjing. Like the latter, our text is com-
posed of several parts, all belonging to the original Shanggqing revelation (364-370).

The first part is devoted to the Futonyg zhi dao # % Z 38, also called the practice of
the twenty-four spirits (ershisi shen fa .+ V4 3% ), or again the practice of the bright
mirror (mingjing fa BA$4%: ; 1a—2a): the practice of washing the eyes (read zony [
for tony # ) with a solution of pure cinnabar, as described in many other places, e.g.,
Zhengao s.13a. Another part discusses a precious formula of the Jade Scripture (Y-
Jing baojue E A B 3R, 2a—4b), which corresponds to the practice of the Five Planets
(wuchen fa 11 /2 1%). A third practice that receives attention is that of the Return to the
Origin (uiyuan fa; 4b—11a). These same three practices are recorded in a more com-
plete form in 405 Shangqing zijing jun huangchu ziling daojun dongfang shangjing.

The second half of the present work is devoted to the Scripture of the Nine Yin of
the Lord Emperor (Dijun jiuyin jing 7 # JLEEARS; 1a—15b) and to the Yuyi jielin B
# A5 B practice (15b—end). The scripture contains instructions for meditation on the
secret spouses of the Great Yin K&, who reside in the stars of the Dipper and in the
Mingtang BH % (a palace of the brain). These deities confer salvation; their names
refer to the powers of invisibility and transformation. The same text occurs in 1367
Shangqing hetu neixuan jing 2.14—end, and in YJQQ 31.10a-end. For the Yuyi jielin
practice in 15sb—end, see the preceding 1376 Jiuzhen zhongjing.

BIBLIOGRAPHY
Robinet, “Introduction a Pétude du Kieou-tchen tchong-king.”
Isabelle Robinet
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Shangqing zijing jun buangchu ziling daojun dongfang shangjing

EHEFRERREERFH LR

19 fols.

Six Dynasties (220—589)

405 (fasc. 191)

“Superior Scripture on the Dongfang Palace of the Brain” The title refers to one
of the palaces of the brain (dongfang), as well as to two Shangqing deities (compare 6
Shangqing dadony zhenjing, paragraphs o and 17). The present text is totally different
from two others also called Dongfanyg jing (133 Taishang dongfang neijing zhu and 879
Shangqing jinshu yuzi shangging).

The title bears little or no relationship to its contents. The text contains a few ex-
ercises that may have originally been interrelated, but the present version represents
a later compilation. The contents of the work do not appear to be quoted elsewhere
under the present title. The practices expounded are also to be found in many other
scriptures, too numerous to be listed here (see, in particular, 1376 Shangqing taishang
dijun jinzhen zhongjing and 1377 Shangqing taishanyg jinzhen zhongjing jiangshenyg shen-
dan jue, as well as Robinet, “Kieou-tchen tchong-king”). The text under discussion
contains the best version of this set of practices, four of which may be of earlier origin
than the Shangqing revelation (364—-370), as follows.

First, the practice of the five spirits (wushen fa T 1% ; 1a—3b). The five spirits—
those of the eyes, the hands, and the lungs—are divided into three groups, related to
exercises to be performed in the morning, at noon, and in the evening. Here only the
spirits of the hands belong to the Shangqing pantheon. The exercise consists in recit-
ing a poem and in visualizing qi, which transform themselves into dragons. The adept
mounts these dragons in order to rise up to the sky.

The second practice is called the practice of the twenty-four spirits (ershisi shen fa
1 I4#i%; 3b-10a). The practice begins with an enumeration of the twenty-four
spirits of the body (in three groups of Eight Effulgences [jing 5 ], with the specific
names these spirits bear in the Shangqing tradition. There follows a visualization of
the same spirits (9a-10a). They appear in two mirrors, which the adept forms out of
white qi. What we have here is an adaptation, by the Shangqing tradition, of an an-
cient magical practice with mirrors, comparable to that described in BPZ 15.69.

The third practice is the practice of the Five Planets (wuchen fa 11 /517 ; 10a-12a).
This is a visualization practice of the planets linked to particular points on the face
(the names of these points are not found elsewhere), as well as a visualization of the
sun and the moon, situated in the temples on each side of the head.

The final practice involves a table of the names of the stars and gods of the Dipper.
These names correspond to those found in other Shangqing texts. This list is followed
by a description of the practice of the Return to the Origin, or Revolving Principles
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(huiywan 3 5T ). This is a text for doing penitence that is complementary to the exercise
of the wutong 1138 days (426 Shangqing taishang taishang basu zhenjing, where the
spirits of the planets also intervene).

This text and the two preceding ones correspond to number s of the Shangging
dadong zhenjing mu.

BIBLIOGRAPHY
Robinet, “Introduction a Pétude du Kieou-tchen tchong-king”
Isabelle Robinet

Shangqing buangqi yangjing sandao shunxing jing

L E R = EETR

29 fols.

Eastern Jin (317-420)

33 (fasc. 27)

“Shangqing Scripture on Following the Three Trajectories and [Absorbing]
the Yellow Qi and Yang Essence” The yellow qi is the energy of the moon, the
yang essence that of the sun. The exercises contained in this work explain how the
adept can absorb these energies. The Three Ways (sandao) are the trajectories of the
three luminaries: sun, moon, and Dipper. The adept follows their course (shunxing
TE1T).

The title of the present scripture is mentioned among those revealed to YANG X1
(between 364 and 370). It is closely linked to the other Shangqing texts dealing with
the same subject, such as 639 Huangtian shangqing jinque dijun lingshu ziwen shangjing,
426 Taiqing taishang basu zhenjing, and 1315 Dongzhen shangqing qingyao zishu jinlgen
zhongjing. A final colophon mentions the transmission of the scripture to Lady WEI
HuAcuN, patron of the Shangqing. Quotations in ancient anthologies (WSBY,
SDZN, etc.) correspond to the present text. Pages 3b, 4, and 5 (corresponding to
blocks 3 and 4 in the original edition) are lost.

The work contains two main parts. One is dedicated to the sun and the moon, the
other to the Dipper. Among the practices related to the sun (1b-12a), we find first of
all a description of the sun and the different stages of its course across the sky. The
exercises consist mainly in mentally ascending to the palaces through which the sun
passes during the first day of each season, and there meeting the Lord of each palace,
as well as purifying oneself in the waters of life and eating the fruit of a tree of im-
mortality. The practices related to the moon (12b—33a) are similar. They are performed
during the solstices and equinoxes.

The practices related to the Dipper (25a-27b) are as follows: the adept must lie on
top of the seven stars of the Dipper, which are inhabited by seven holy lads who inun-
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date the adept with the radiance of the seven jewels. A number of figures of antiquity
and some immortals are mentioned as having practiced these methods.

Complete parts and long extracts of this text are quoted in YJQQ 9.12b-13a, 23.12-
2a, n1a-12b, 14a-b, and in 1353 Shangqing daobao jing 2.3b, 4a, sa, sb, 8b. This work
bears out the continuity between the Shanggqing texts and the Chinese mythological
tradition. The names given to the stations of the sun and the lunar lodges here also
occur in the Lingbao texts and in liturgies. This text corresponds to number 8 of the
Shangqing dadonyg zhenjing mu.

Isabelle Robinet
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2 juan

Six Dynasties (220—589)

1373 (fasc. 1041)

“Esoteric Text of the Green Lad on the Goods Deposited in Foreign Countries.”
This work describes the lands of the other world, the fields of the cardinal points, the
heavens and subterranean regions, and the marvelous goods they possess; the text
gives their talismanic names, which are heavenly sounds. The Green Lad (gingtong &
# ) is a Shangqing god.

The present work is mentioned in 1125 Dongxuan lingbao sandonyg fengdao kejie
yingshi 5.1a as one of the Shangqing texts. However, none of the original Shangqing
writings, revealed between 364 and 370, mention this work or even allude to it. Other
aspects—such as certain elements of its terminology (Buddhist terms, or expressions
originating in the Lingbao scriptures), as well as the fact that the work incorporates
fragments from 598 Shizhou ji (compare our text 3b—4a with 598 Shizhou i 2.31a-b, 32b,
30a-b) —indicate that we are dealing here with an apocryphal work. The quotations
in WSBY agree with the present text. The two juan appear to have been originally
separate works. Each of them has an introduction, certain passages of which are iden-
tical, as well as a conclusion. Moreover, both juan introduce the Thirty-six Foreign
Countries, giving them distinct names.

The text of the first juan, in which the number six dominates, presents qi-writings
termed ming § (inscriptions) with indications of their pronunciation (yiz & ). The
names of the furthermost regions of the four horizons, the center, and the zenith are
also given. The second juan adopts a system based on the number nine and contains
the names of the Thirty-six Heavens, divided into nine groups. Each of these groups
is introduced by one of the Nine Shangqing Heavens. The same text then gives the
names of the Thirty-six Terrestrial Regions, divided into nine layers.

This cosmology constitutes a form of compromise between different Chinese
traditions concerning the islands of immortals, the stations of the sun, and the lands
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of the barbarians. Its exotic, outlandish presentation of names imitates transcribed
Sanskrit. The entire work is meant to be recited and to furnish the practitioner with
the means—the names and descriptions—to visualize the regions of the nether world
and to receive the fu that facilitate penetration into the Sacred Mountains and the
Remotest (i fili ) Countries, as well as with the means to rise up to the Heavens.
Juan 22 of the YJQQ is made up entirely of extracts of the present work. The names
of the lands and rulers given in our text have been adopted in certain rituals, such
as 219 Lingbao wuliang duren shangjing dafa 4.1b—2b and sts Dongxuan lingbao hetu
yangxie sanshilin tian zhaiyi 1.6b3—4 (compare 2.5a9-10 in the present text). This text
corresponds to number 9 of the Shangqing dadong zhenjing mu.
Isabelle Robinet

Huangtian shangqing jinque dijun lingshu ziwen shangjing
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13 fols.

Eastern Jin (317—420)

639 (fasc. 342)

“Marvelous Scripture in Purple Characters of the Lord Emperor of the Gold
Portal” This is one of the texts that most surely belongs to the original Shangqing
revelation (364—370). Some of TaAo HONGJING’s glosses to 1016 Zhen)gao and to 421
Dengzhen yinjue confirm this. Quotations in WSBY and SDZN also correspond to the
present text. This scripture is closely related to zgs Taiwei lingshu ziwen langgan buadan
shenzhen shangging, 179 Taiwei lingshu ziwen xianfi zhenji shangjing, and 442 Shangqing
housheny daojun ligji. All these texts probably formed originally one single work, for
they appear to complement each other, and in the quotations made from these texts
they are often confused with one another.

The text contains three main parts. The first part (4a—8b) describes the absorption
of solar and lunar essences. The core of this practice comprises two spells (zhou ),
one formed by the names of the Emperors of the Sun, the other by the names of the
Ladies of the Moon. These spells are accompanied by the visualization of the astral
essences that should be absorbed by the adept.

The second part (8b-11a) evokes the mastery of the three hun #j and seven po #}
souls by means of a spell and the visualization of colored qi. The descrption of this
mastery is followed by an imaginary self-cremation for the un souls and by the adept’s
vision of himself surrounded by the emblematic animals of the four directions for the
po souls.

The third and last part (11b—end) contains a spell of the Three Original Principles
(samynan =7 ), which are the Three Ones (samyi = —), the three spirits of the Cin-
nabar Fields (dantian 1 H ). A spell of the God of the Mysterious Pass (xuanguan 3
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) completes this exercise. The rite of the Mysterious Pass, that is the Palace of Life
or the Gate of Destiny (mingmen i ['7), here located in the navel, constitutes a kind
of interiorization of sexual practices. This interiorization is said, by the text itself, to
replace such practices and to be superior to them (13a-b).

The present work is a fundamental text of Taoism. Each practice we find here is an
claboration by the Shangqing movement of more ancient rites, traces of which can
be found either in 388 Taishang lingbao wufu xu (absorption of astral essences, spirits
of the Cinnabar Fields), or in the tradition of the Heavenly Masters (the God of the
Mysterious Pass). The names attributed to the spirits of the Cinnabar Fields are the
same as those of the Taiqing tradition (see YJQQ 49.8b). The Lingshu ziwen is the
basic reference for the invocation of the sun and the moon. These invocations are
repeated not only in various Shangqing texts, but also in numerous rituals whose aim
is to achieve mastery over the sun and po souls (the names of these souls found here
are similar to those used in many other texts) as well as in the rite of the xuanguan.

Another version of the text is found in the Dunhuang manuscripts Stein 4314 and
6193, and Pelliot 2751 (see Ofuchi Ninji, Tonkd dokyo: Mokurokuhen, 183-84.).

BIBLIOGRAPHY
W Jing-nuan, Ling shu or the Spiritual Pivot.
Isabelle Robinet

Taiwei lingshu ziwen langgan huadan shenzhen shangjing
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8 fols.

Eastern Jin (317-420)

255 (fasc. 120)

“Scripture of the Langgan Elixir” Langgan is the name of a mythical tree on Mount
Kunlun E #r. This text is linked to the Lingshu ziwen group (see the preceding article
and the following two articles). Our text probably formed a single work with this
group. The rules of transmission given in 7b—8a apply to all of these texts. They derive
from the original Shangqing revelation.

The elixir recipe contains fourteen ingredients commonly used in Taoist recipes,
such as cinnabar, orpiment, and so on. Their esoteric names correspond (with a single
exception) to those used in another Shangqing recipe, in 1376 Shangqing taishang dijun
Jiuzhen zhongjing 2.9b—11b.

BIBLIOGRAPHY
Strickmann, “On the alchemy of T’ao Hung-ching;” 134-36.
Isabelle Robinet
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Taiwei lingshu ziwen xiangi zhenji shangjing K BEE LIS EHE LR

4 fols.

Eastern Jin (317—420)

179 (fasc. 77)

“True Record of Interdictions [to Be Observed by] the Immortals” This is a frag-
ment of the Lingshu ziwen and one of the rare scriptures among the original Shangging
revelations devoted to the formulation of the rules of ritual.

A gloss indicates that it was transmitted by the Green Lad (gingtong & # ) to Gong
Zhongyang 3&{#1[5 (here written #5) and to his brother Youyang %[5 (two Shang-
qing immortals). The same indications are already found in the biography of Ziyang
zhenren %[5 & A (YJQQ 106.13b and Dengzhen yinjue % B8 ## quoted in TPYL
660).

The text presents an enumeration of the ritual prescriptions and interdictions
against lust, drinking, and eating the meat of animals (corresponding to that of
one’s own Fundamental Destiny [benming A1 ] or to that of one’s parents); taboos
concerning the north; and so on. To infringe these prescriptions and interdictions
means to damage the marks or signs of immortality (xianxiang {|litH), as given in 442
Shangqing housheng daojun lieji.

Other versions of the present text exist in 427 Shangqing xiuxing jingjue 22b-25a
and in the Dunhuang manuscript Pelliot 2751 (Ziwen xingshi jue %8 X{TEH 31 ), lines
182—95.

Isabelle Robinet

Shangqing houshenyg daojun lieji | 1% 1% %8 B 5%

13 fols.

Eastern Jin (317-420)

442 (fasc. 198)

“Annals of the Latter-Day Saint” This work is part of the textual group of the
Lingshu ziwen (see the articles on 639 Huangtian shangqinyg jinque dijun lingshu ziwen
shangjing and following) and constitutes an important part of the original Shangqing
revelation. It is authenticated through quotations in 1016 Zhen)yao, SDZN, and else-
where. According to tradition, the present text was transmitted by the Lord Green Lad
HHEF to Wang Yuanyou F J&if#, one of the legendary immortals of the Shangging
corpus.

The Latter-Day Saint is Li Hongyuan %% 5/, 5t (Li Hong being the traditional name
of Laozi as messiah; see Seidel, “The image of the perfect ruler” 236—47). He is the
Lord of the Golden Portal and a divine intermediary. This work starts with a biography
of the saint, who practices Shangqing methods in order to attain apotheosis.
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The saint is then pictured as the judge at the end of time (3b—4a) and as a mediator
(7b-8a) who sends twenty-four teachers into the world under the guidance of Wang
Yuanyou, whose task it is to transmit the Shangqing scriptures (enumerated in 8a).
The Latter-Day Saint also descends to reign over the world.

The main purpose of the text is to establish a hierarchy among the elect who are
to be saved when the world comes to an end. From 9b on, our work describes the
different marks or signs of physical immortality (vianxiang {ilifH), which differ ac-
cording to the palace in Heaven where the name of the elected has been inscribed.
These palaces correspond to those given in 1379 Shangqing yudi qisheng xuanji huitian
Jiuxiao fing 17b—29b. This text and the three preceing ones correspond to number 10
of the Shangqing dadong zhenjing mu.

BIBLIOGRAPHY
Strickmann, Le taoisme du Mao Chan, 209—24 (translation of 1a-9a).
Lsabelle Robinet

Dongzhen taishang zidu yanguanyg shenynan bian jing
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33 fols.

Six Dynasties (220—589)

1332 (fasc. 1030)

“Rules on Purple [Tablets], Book of Blazing Light, [Created by] Transformation
from the Divine Mystery [for yuan read xuan 317 This scripture materialized through
the condensation of light and divine vital qi.

Tao HONGJING in 1016 Zhenjgao 9.5a—b and in 421 Dengzhen yinjue 3.2b seems to
indicate that the present text is one of the Shangqing apocrypha. Its context, how-
ever, agrees perfectly with that of the other works of this school; quotations made by
WSBY and SDZN accord. This text could therefore date from the beginning of the
fifth century. It is incomplete (see the following article onr368 Shangqing huishen feixino
denghong zhao wuxing shangfa jing).

The present work deals with light and its horizontal expansion. It teaches long
distance vision and the evocation, mastery, and absorption of the luminous forces of
the Five Directions.

After an introduction of a few pages, the text presents an exercise for the evocation
of emptiness (zhaown 13 ; 2b—7a). This exercise is found, in more succinct (perhaps
its original) form, in 1016 Zhenlgao, 421 Dengzhen yinjue, and 1319 Dongzhen xi wang
mu baoshen qiju jing. It consists in visualizing the limits of the Five Directions (east,
south, west, north, and zenith) and summoning the Immortal Officials of these places,
until general enlightenment is obtained. The work then presents the Bell of Fire and
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Flowing Gold (liujin huoling i & ‘K $5; 7a-17a), from the name of an important
Shangqing charm. This part of the work also contains five other charms and four
formulas of invocation. Next comes a ritual for the Emperors of the Five Directions
(17a—23b). It consists of lighting lamps decorated with charms. Other practices include
an alchemical recipe (23b—27b) for the purpose of summoning the Officials of the Five
Peaks, and a visualization and absorption of the spiritual forces of the Five Direc-
tions (27b-33a). These forces appear in the form of Divine Lads bearing plants and
beverages of long life, of Jade Maidens associated with the shoots (ya %) of the Five
Directions, and of colored halos that are absorbed through the mouth and swallowed
together with saliva. Instructions relating to the practice of 1317 Dongzhen shangqing
kaitian santu qixing yidu jing are also given.

A substantial part of our text (9a-17a) is found in 1337 Dongzhen taiwei jinhu zhenfu
(7a—end).
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5 fols.

Six Dynasties (220—589)

1368 (fasc. 1040)

“Scripture of the Superior Method for Returning to the Divine, Flying up to High
H?avcns, Rising into Space, and Calling upon the Five Planets” The first part of
this scripture is linked to 1332 Dongzhen taishang zidu yanguang shenywan bian jing,
because this part is quoted by 446 Shangqing zhongjing zhu zhensheng bi and by WSBY
97.1a-12b under that title. Moreover, the contents of this part correspond to that of 1332
Shemywan bian fing: a method of visualizing the different gods of the Five Directions
as well as the sun and the moon.

The second part is an appendix of sorts, introducing the evocation of the gods of
the Book of the Yellow Court (Huangting jing % FZ#%) and of 6 Shangqing dadony
zhenjing 4., 5, and 6. This second part is mentioned as an apocryphal work by Tao
HoONGJING in 421 Dengzhen yinjue 3.2b.

This text and the preceding one correspond to number 11 of the Shangqing dadony
zhenjing mu.

Isabelle Robinet
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Dongzhen shangqing qingyao zishu jingen zhongjing
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2 juan

Six Dynasties (220—589)

1315 (fasc. 1026-1027)

“Purple Book [of the Celestial Emperor] of Qingyao, [Containing] the Com-
bined Scriptures of Gathering the Golden Root” Qingyao (green waist) in ancient
mythology designates cither a celestial maiden or a sacred mountain, while jinjgen
(golden root) refers to solar energies. This Shangging scripture was at least partially
revealed to YANG XI in 365 (see 1016 Zhen)jao 2.7a). According to one source (596
Xianywan bianzhu 3.152), this text was revealed in the second century A.D. The pres-
ent version corresponds to the citations found in WSBY and SDZN but is perhaps
incomplete since the remarks concerning it in 442 Shangqing housheng daojun lieji 8a
do not correspond to its present contents.

The book as a whole is attributed to the Great Minister Lord Green Lad (Shang-
xiang gingtong jun | #H 7 E # ), but cach juan starts with the biography of the god
under whose aegis it has been placed.

Juan 1 deals with practices of absorbing solar and lunar energies (closely resem-
bling those found in 1323 Dongzhen taishany basu zhenjing fushi viyue huwanghua jue, 639
Huangtian shangqing jinque dijun lingshu ziwen shangging, and 33 Shangqing huangqi
yangjing sandao shunxing jing). It also contains charms which enable one to escape the
catastrophe of the apocalypse and methods to purifty oneself of the pollution caused
by the sight of a corpse.

Juan 2 deals exclusively with descriptions of the three paradises mentioned in the
Shangqing scriptures as well as of the rituals that enable adepts to gain access to these
paradises. This is one of the ritualistic texts of the Shangging corpus. It contains rituals
(yige {##%) for the presentation of memorials written on wooden tablets (yuzha %
#..) and ends (18b fF) with practices of visualization that enable the adept to cross the
Three Celestial Passes (san tianguan =K B ). The same text is found in 1317 Dongzhen
shangqing kaitian santu qixing yidu jing 1a-b.

The present work corresponds to number 12 of the Shangqing dadong zhenjing mu.
It is quoted in several places in YJQQ. Certain ritual elements have found their way
into later manuals, such as the invocation on 1.6a-b, which is given in 219 Lingbao
wuliang duren shangjing dafa 60.8a-b.

Isabelle Robinet
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14 fols.

Six Dynasties (220—589)

1327 (fasc. 1029)

“Jade Essence Formulas in the Pristine Words of the Three and Nine.” The “Pristine
Words” (suyn) of the title are those of the Nine Emperors of the Nine Heavens and
of the Three Perfected (i.e., the Three Original Ones, sanyuan = jt; 1b). This textis a
Shanggqing apocryphal work. It bears the title of a text of the school (see 426 Shangqing
taishang basu zhenjing sb; 1331 Dongzhen shangqing shenzhou qizhuan qibian wutian jing
27b). Indeed, quotations found elsewhere under this title do not correspond to the
present work (compare 421 Dengzhen yinjue 3.1a and the biography of Peijun ZE% in
YJQQ 105.14b). A gloss by TAo HONGJING in 421 Dengzhen yinjue 3.1a mentions an
apocryphal work bearing the title of our text. Quotations in the anthologies WSBY
and SDZN accord with our text. If it is the work mentioned by TaAo HONGJING,
it must have appeared sometime around the end of the fourth century (Shangqing
revelation) and the beginning of the fifth century.

The Dunhuang manuscript Pelliot 2576 (lines 1-134.) corresponds to pages sb —end
of the present text. Ofuchi Ninji’s (Tonks dokys: Mokurokuhen, 180) identification of
this manuscript as being the Shangqing sanzhen zhiyao yuwjue b & = EHIFE 3R is
erroneous.

The work concerns the rites for addressing the deities or spirits of the five cardinal
points. It begins with a Sanjiu suyu yujing zhenjue (1a—6a), which gives the text its title.
This formula consists of a series of invocations to the Emperors of the Five Direc-
tions. The same invocations are also found in the biography of Pei jun #£# (YJQQ
105.10b-11b) as well as in various Shangqing texts. A visual meditation accompanies
these invocations.

The invocations are followed by a ritual of presentation of memorials on the Eight
Nodal Days (bajie touci fa J\ §fi#% #]3%) to the sacred peak (yue i) with which the
adept is identified (6a—9b). This ritual consists in burying a tablet that establishes the
Taoist adept’s identity. The association of the adept with a sacred peak may be influ-
enced by the ancient Lingbao tradition.

The final part (9b-14b) of our text contains a ritual for establishing the gods (z/hen-
shen SR 1) of the five sacred mountains. In order to perform this ritual, charms are en-
graved on stones and buried in places surrounding one’s residence and corresponding
to the five cardinal points.

The present text corresponds to number 13 of the Shangqing dadong zhenjing mu.
The entire first part of this text is also found in YJQQ 44.18b—22a.

Isabelle Robinet
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43 fols.

Eastern Jin (317-420)

354 (fasc. 179)

“Jade Rule of the Three Original Ones [sanyuan yujian] [and the] Promulgated
Scripture of the Three [Female] Original Ones [sanyuan bujing)” The title contains
a double reference, corresponding to two conflated scriptures. The first triad cor-
responds to the traditional division of the universe into Heaven, Earth (here: the
mountains), and humans (here: the immortals). The second triad represents the Three
Ladies of Purity, goddesses of the Shangqing. The text appears, therefore, to be a
hybrid from perhaps a half century later than the original Shangqing revelation but
is nevertheless linked to it. The quotations found in encyclopedias (WSBY, SDZN)
agree with our text.

The “Jade Rule” is one of the earliest Shangqing rituals. Its text is divided into
two parts, with the “Promulgated Scripture” wedged between the two. The first part
(3b—26a) is composed of fu, a register (/u #%), and a formulary. Some of the fu are
missing. They can be recuperated thanks to 416 Shangqing pei fuwen huangquan jue
1b—3b. Part of our text (4a—11b) can also be found in 168 Yuanshi gaoshany yujian dalu
1a—2a and 8a-11b. The second part (31b—35b) expounds a ritual with offerings inviting
the gods to descend.

The “Promulgated Scripture of the Three [Female] Original Ones” is a guide for
recognizing different apparitions that may occur during meditation (26a—31b); this
exercise is similar to that of 1393 Shangqing yuanshi bianhua baozhen shangjing jiuling
taimino guishan xuanly (mentioned in our text, 31a).

At the end of the second part of the “Jade Rule” (from page 35b on) there is a de-
scription of the meditation on the three goddesses. A similar description is given in
1313 Dongzhen gaoshang yuds taidong ciyi yujian wulao baojing 28b—29a. The present text
corresponds to number 14 of the Shangqing dadong zhenjing mu.

Isabelle Robinet
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2 juan

Eastern Jin (317-420)

1359 (fasc. 1039)

“The Scripture of the Tao Essence of Cinnabar Effulgence [Containing] the Eight
Methods for Hiding in the Earth” This text concerns various techniques for trans-
forming oneself and making oneself invisible. In spite of a similarity in the titles, the
text is entirely different from 1348 Dongzhen taishany danjing daojing jing. Our work
is mentioned by many of the original Shangqing texts: 426 Shangqing taishang basu
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zhenjing sb, 1331 Dongzhen shangqing shenzhou qizhuan qibian wutian jing 28a, and 1016
Zhenlgao 5.2b. It may, however, go back to a period earlier than the Shangqing revela-
tion (364-370), as it mentions (2.4a-sa) more or less legendary persons who once
followed its practice. The 1016 Zhenjyao 12.7a-b confirms this when it says that Liu
Yi 2|, who lived at the time of the Yellow Turbans (A.D. 184; see his biography in
Hou Han shu 111), received these Yindi bashu. The ancient version is said to have had
eight juan (2.1a). The quotations found in the WSBY correspond to the words of the
present text.

The different methods of transformation are considered as means to salvation in
the concrete sense of escaping from dangers, obtaining bodily freedom, mounting up
to heaven, and so on. The names given to the eight methods belong to the vocabulary
of ancient Taoism and are inspired by the Laozi and the Zhuangzi. One of the main
characteristics of this text is the relationship between the Eight Gods of Effulgence
(bajing J\ i), the Eight Trigrams (bagua /\ #}), and the Eight Calendar Nodes (bajie
J\ §fi). In this respect, our work is different from other Shanggqing texts in which the
Eight Trigrams never occur.

The first juan enumerates the Eight Methods of Transformation, with the help of
eight fu and with visual meditation on colored clouds. The latter change into myth-
ical animals, each then being related to a specific part of the body. The bajing are also
invoked by using their secret names (these are given on 2.5b-6a).

The second juan contains methods for escaping disasters. These correspond to
different Trigrams (1a-4b). The method uses the same fu and the same secret names
of the bajing. It is placed under the aegis of the Lord Emperor Ziqing %875 77 & and
enables one to be transformed into a mythical animal.

The remainder of the text gives detailed information for putting these methods into
practice. Almost all of the first juan is reproduced in YJQQ 53.9a-13b. This present text
corresponds to number 16 of the Shangqing dadong zhenjing mu.

BIBLIOGRAPHY
Kaltenmark, “King yu pa-king?”
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Dongzhen shangqing shenzhou qizhuan qibian wutian jing
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29 fols.

Six Dynasties (220—589)

1331 (fasc. 1030)

“Seven Recitations of the Divine Realm with Seven Transformations for Danc-
ing in Heaven.” The title of this scripture comprises references to two distinct parts
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of the text. The first part, Seven Recitations of the Divine Realm (Shenzhou qizhuan
shangjing +#3), consists of a series of fourteen units to be recited in a prescribed or-
der. The second part, Seven Transformations for Dancing in Heaven (Shenzhou qibian
wutian jing 8 ), deals with techniques of transformation and salvation to enable the
adept “to dance in Heaven?”

The text is placed under the acgis of a Shangqing deity and is mentioned in many
texts of this school (for example 426 Shangqing taishang basu zhenjing sb; 1016 Zhengao
5.3a). It is quoted in 639 Huangtian shangqing jinque dijun lingshu ziwen shangjing
(2b-3a). The quotations in WSBY, SDZN, and other anthologies correspond to our
text. There are reasons to believe that the last pages (26b—end) have been added in
order to justify the inclusion of this new text into the corpus of scriptures revealed to
Yang Xi.

The text begins with the biography of the Shanghuang xiansheng zichen jun 82
4 45 B Next there is the series of fourteen units also found in 6 Shangqing da-
donyg zhenjing and in 1393 Shangqing ywanshi biankua baozhen shangjing jiuling taimino
guishan xuaniu. These units are paraphrases of passages in the Dadonyg zhenjing.

The second part of the work expounds seven methods for transforming oneself
into a cloud, a beam of light, into fire, water, or even into a dragon, in order to obtain
corporeal liberation. These methods require the visualization of colored qi %, divine
beings, and charms (232-26b). The exercises are accompanied by invocations. The last
pages of the text contain an almost complete list of the Shanggqing scriptures. This text

corresponds to number 17 of the Shangqing dadong zhenjing mu.
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46 fols.

Six Dynasties (220-589)

1330 (fasc. 1030)

The title of this scripture refers to its various components. It is usually cited under
one or another of their names, as either “Secret Scripture of Taidan” (Taidan yinshu X
FHi@ &), referring to the Southern Palace, a place of redemption, where the book is
stored; or “Scripture of the Supreme One” (Taiyi jing K—i%), to whom the present
work is dedicated; or again, “Mysterious Scripture of Dongzhen” (Dongzhen xuanjing)
or “Dongxuan” The two terms Dongzhen and Dongxuan, which later designate two
distinct groups of Daozanyg texts, are found for the first time in Shanggqing scriptures.
A work named Taishang yinshu belonged to the revelations received by YANG X1 (see
426 Shangqing taishang basu zhenjing 4b; 1016 Zhenjao 5.33). The present form does
not correspond to the original version, although it certainly contains elements from
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the original Shangqing texts. A number of passages quoted in anthologies (WSBY,
SDZN) are not found in our text. The text is considerably altered and disjointed. Its
contains (14b, 20b) interpolations from a Taiwei huangshu K% & that is no lon-
ger extant (compare, for example, 1338 Dongzhen taishang taisu yulu 1b—2b). In some
places, a commentary is included. The text is closely related to 1313 Dongzhen gaoshang
yudi dadony ciyi yujian wulao baojing, which may be of a slightly later date.

As the title indicates, our text is the scripture of Taiyi & —. Its themes are regen-
eration and fusion with Taiyi and the Lord Emperor (dijun 75 & ). It treats of various
visual meditations that aim at the amalgamation of all the deities with the adept and
the inscription of the adept’s name on the registers of life. The gods acting in these
exercises are those who rule over the formation of the embryo and human reproduc-
tion. Among these we find the Five Spirits of the Registers, the Three Original Ones of
the Cinnabar Fields, the Mysterious (xuan ¥ ) Father and Mother, and the generative
spirits of the body (see 6 Shangqing dadong zhenjing s). The exercises described here
often provide a key for the understanding of the relevant Dadonyg zhenjing passages,
the latter serving as a kind of incantatory recapitulation of the former. The exercises
are expounded, one after the other, without any clear transition.

Isabelle Robinet
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5 fols.

Six Dynasties (220-589)

82 (fasc. 37)

“Five Register-Charms of the Mysterious Book [for yuan It read xuan 3] of
the Dongzhen Canon? This is a fragment of 1330 Dongzhen taiyi dijun taidan yinshu
dongzhen xuanging. Its title here is an alternate name for this Taidan yinshu. The latter
(30a) mentions five charms, while only one of these charms is reproduced in the text.
Our present text has all five (ra—2b, 2b—4b, and sa corresponding to 1330 Taidan yinshu
30b—31a, 33a, and 44a).

Isabelle Robinet

Shangqing taiyi dijun taidan yinshu jiebao shier jiejie tujue

K 7 B KPR R R - e 0 I R

16 fols.

Six Dynasties (220—589)

1384 (fasc. 1043)

“Tllustrated Instructions for Untying the Twelve Embryonic Knots according to the
Secret Scripture of Taidan?” This is the final part of 1330 Dongzhen taiyi dijun taidan
yinshu dongzhen xuanjing (38b—end). It explains, with illustrations, the method of the
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FIGURE 6. Nurturing the immortal embryo by
untying the strings of death (1384 2a-b). Ming
reprint of 1598. Courtesy of the Bibliotheque
nationale de France (Chinois 9546/1365)
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Taidan yinshu K 1§ % for “untying
the Inborn Knots” (jiejie fi##5). The
concept of Inborn Knots that make
the body perishable is proper to the
Shangging texts, which contain vari-
ous methods for untying them (see
1382 Shangqing jiudan shanghua taijing
zhongji jing 3b-16b and 1313 Dongzhen
gaoshang yudi dadong ciyi yujian wu-
lao baojing sob—s3b; see also Robinet,
Méditation taviste, 214-19) (figs. 6-9).

The “knots” are here distributed in
groups of four and located in the three
main sections of the body: the head,
the thorax, and the abdomen. The dis-
ciple invokes the Lord Emperor (dijun
# %) and twenty-seven other gods, in
three groups of nine. The knots are un-
tied as a result of the solemn decision
of this assembly.

This text and the two preceding ones correspond to number 18 of the Shangqing

dadong zhenjing mu.
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FIGURE 7. Deities of the Twenty-four Knots (1384 7a-b). Ming reprint of 1598. Courtesy of
the Bibliothéque nationale de France (Chinois 954-6/1365)
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FIGURE 8. Meditating when reclining (1384 13b). Ming reprint of
1598. Courtesy of the Bibliotheque nationale de France (Chinois
954-6/1365)
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FIGURE 9. The transmission of the method (1384 14a-b). Ming reprint
of 1598. Courtesy of the Bibliothéque nationale de France (Chinois
9546/1365)
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Dongzhen shangqing kaitian santu qixing yidu jing
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2 juan

Six Dynasties (220—589)

1317 (fasc. 1027)

“Scripture on Dipper Transfer with Three Limits for Opening Heaven.” The Three
Limits (santu) or Celestial Diagrams (tiantu X [fiil ) correspond to the Three Celestial
Passes (san tianguan — K[ ; 1.12) that the adept must open. The seven stars (gixing)
mentioned in the title are those of the Dipper. Their intercession enables the adept
to have his or her name inscribed on the register of life. The term yidu (transfer) des-
ignates at the same time the rotation of the stars that transport the adept to the skies
and his transfer from the register of death to the register of life.

This text is a Shangging apocryphal work probably dating from the end of the fifth
or the beginning of the sixth century. It is a replica of 1366 Shangqing tianguan santu
Jjing, the title by which it is ordinarily cited.

However, our work includes a first part (1a—8a) that is missing from 1366 Santu jing
and seems to have been borrowed from 1315 Dongzhen shangqing qingyao zishu jin-
gen zhongjing 2.18b-23b (anthologies quote this passage under the title of that text).
Moreover, the Huoluo qiynan ¥ 7t charms, which are missing in 1366 Santu jing
appear here on page 3a. The division of the text into two juan, which occurs in the
middle of an exercise, is awkward and contradicts the indication of the text itself that
it comprises only one juan (2.18a).
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32 fols.

Six Dynasties (220—589)

1366 (fasc. 1040)

“Three Limits Scripture on the Passes of Heaven?” The Passes of Heaven (tianguan)
are “the gates of life of the Nine Heavens” in the southeastern regions (see 1317 Dong-
zhen shangqing kaitian santu qixing yidu jing 1.1a). There are three gates, and they are
also called #iantu (Heavenly Diagrams or Limits), hence the expression santu (the
Three Limits).

The present text, which is duplicated in the preceding entry, 1317 Yidu jing, belongs
to the Shangqing legacy but is probably an ancient apocryphal work of that school.
The title is listed among the original works (see, for instance, 426 Shangqing taishang
basu zhenjing sb; 1016 Zhengao 9.5b), but the quotations of the work in the Zhenjgao do
not conform to the present text. TAo HONGJING, in a commentary to the relevant
passage, states that the work has not yet “come out into the world” The quotations in
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WSBY and SDZN, however, do correspond. In consequence, the present text must
date, at the latest, from the end of the fifth or the beginning of the sixth century.

Our text must have been altered, as it is disorganized and refers to two juan (see
9b), whereas only a single juan remains. The fu of the Huoluo giyuan &%+ 7t
referred to on gb, are lacking.

The methods described are all copied from those of the original Shangqing scrip-
tures, except perhaps the lamp ritual, which seems to be inspired by the practice of the
Heavenly Masters and borrows its terminology, although the names of the gods of
the planets show slightly variant readings. The type of colophon we have here, stating
that the work was transmitted to the two Shangqing patrons, Lord Wang F# and
Lady Wer [HuAcuUN], is also found in other apocrypha.

The scripture begins with a technique for obtaining salvation through the inter-
cession and mediation of the gods of the stars of the Dipper (1a-10b and 12b-13b).
This method “opens the Passes of Heaven” and is similar to that given in 1377 Jinzben
zhongjing 4b—11a. Then follows a paragraph devoted to the names of the Courts of the
Inferno. To recite these names results in the closing of the Gates of Death (1ob-12b).
This practice and the preceding one are complementary. The same names for these
courts are given in Zhen}jao 15.1a-b. On pages 14a—22b there is a rite of penitence (wuli
F1H#) entailing the intercession of the planets. This rite is close to that of the wutony
1138 in 426 Shangqing taishang basu zhenjing 20a-25b.

The lamp ritual (22b-26a), inspired by the Heavenly Masters tradition, invokes the
adept’s star of destiny (benming 717 ), the star of the current year, and Taisui & %,
the counterrotating invisible twin of Jupiter. Such a stellar triad is unknown in the
original Shangging texts.

Our work terminates with the Vows of Immortality (viamyuan i, 26a-31a),
inspired by the ritual of Xuanmu bajian 3 £} )\ [6] in 426 Shangqing taishang basu zhen-

Jing (17a—end). This text and the preceding correspond to number 19 of the Shangging
dadong zhenfing mu.
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26 fols.

Eastern Jin (317—420)

1382 (fasc. 1043)

“The Embryonic Essence From Superior Transmutation of the Ninefold Elixir”
It is achieved through the ninefold union of the gi of the Nine Primordial Heavens
with the Embryonic Essence (ta#jing), and through their coagulation inside the Gate
of Destiny (mingmen i [']; 2b-3a). These Nine Transmutations ( jiuzhuan J1.#8) form
the human body at the time when, during nine months, the gi of the Nine Heavens
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inspire life in the fetus. The Embryonic Essence means either the essence that unites
with the qi in order to create the fetus (3a), or the qi that transform themselves first
into essence, then into cinnabar, and finally into a fetus (16b).

The present text is part of the original Shangqing revelations. Its contents agree
with the numerous quotations in WSBY. The entire work is devoted to the process of
regeneration from the embryonic state thanks to assistance from the Primordial Nine
Heavens. This scripture concerns the realization, in one’s mind, of the divine origin
of human life, which is the Fundamental Truth (benzhen 7 [& ; see 2b, 16b).

The work begins with an introduction (1a—3b) on the general principles of the
origin of human beings. The text is then divided into two main parts. P

The first part (3b-16b) concerns a method “to untie the knots of the embryo™ (jie
baozhony shier jie %l 1+ — §fi). The theory of the knots, which are the inborn prin-
ciples of death, is more or less the same as in 1330 Dongzhen Taiyi dijun taidan yinshu
dongzhen xuanjing, but the method used here is different. The untying is done by the
Original Father, the Mysterious Mother, the Kings of the Nine Primordial Heavens,
and the Twenty-four Effulgences (jing £ ) of the body. Meditating on these figures
must be practiced three times a day—at sunrise, noon, and sunset—for the three parts
of the body: upper, middle, and lower.

The second part (16b—26b) describes a method for reconstituting the process of
gestation from the Nine Heavenly Qi, and thus creating a divine body. In order to
achieve this, the disciple summons the Kings of the Nine Primordial Heavens, one by
one, and installs them in his own body. Then he achieves the union, in his heart (the
central organ), of the Original Father and the Mysterious Mother, the former coming
down from the Palace of the Brain (niwan Jfé 1), the latter rising up from the Gate
of Destiny (mingmen i['7). Of all early Shangqing scriptures, the present text is the
one that most clearly marks the first development in the direction of Inner Alchemy.

InYJQQ 29.4a-17b, there is an abstract of the first part of the present text, while the
second part is quoted in extenso. A slightly abridged version of our text is given in 408
Shangqing taijing ji jiejie xingshi jue. The invocations in this work have been adopted
in certain rituals (for instance in 1221 Shangqing lingbao dafa 2.11b).

Isabelle Robinet
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14 fols.

Eastern Jin (317-420)

408 (fasc. 191)

“Formula for the Practice of Untying the Knots from the Records of Embryonic
Essence?” This work is similar to 1382 Shangqing jindan shanghua taijing zhongji jing,
of which it reproduces the essential passages (pages 1a-12b, 12b—13a, and 13b-14 in
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our text correspond to pages 3a-15b, 22a-b, and 26a in 1382 Taijing zhonygji jing). This
text and the preceding one correspond to number 20 of the Shangqing dadony zhen-
Jing mu.

Isabelle Robinet
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32 fols.

Eastern Jin (317—420)

1329 (fasc. 1029)

“The Nine Crimson Speckled Talismans of the Five Emperors’ Inward Contem-
plation” The expression jiuchi banfu (Nine Crimson Speckled Talismans) refers to the
qi of the Nine Original Ones (here: the Emperors of the Five Directions and those of
the Four Seas). The second part of the title probably has a double meaning: it concerns
not only the “Five Emperors who inwardly establish” (read zhen § for (& ) the spirits
in their dwellings (as they establish the nature of things), but also the “interior truth
of the Five Emperors”—an allusion to the inward contemplation (neisi 7§ /&) of the
true form (zhenxing [E ) of the deities concerned (2b, 6a, 25b, etc.).

The present text belongs to the original Shangqing revelation. Its title is mentioned
by a few works originating from this revelation (e.g., 1016 Zhenlgao 5.3a). Its contents
tally with the quotations in WSBY.

The work is dedicated to the terrestrial divinities, that is, those of the Five Direc-
tions, the Five Sacred Peaks, and the Four Seas. It begins with an exercise (2b—6a) that
teaches the adept how to interpret colored visions during meditation —appearances of
celestial guides or demoniac emanations—and how to interpret the true form of dei-
ties. Similar exercises are found in other Shangqing texts (e.g., 35¢ Shangqing sanynan
yujian samywan bujing and 1393 Shangqing yuanshi biankua baozhen shangjing jiuling
taimino guishan xuaniy).

The two other exercises (6a—25b and 25b—31a) are complementary. They belong to
the numerous Shanggqing practices for obtaining both the inscription of the adept’s
name in the registers of life and its removal from the registers of death. Here, the life
registers are held by the Emperors of the Five Directions and the Lords of the Sacred
Peaks. They are also related to the planets and to specific organs of the body. The
registers of death are held by the Emperors of the Seas. The exercises group together
visual meditation, the use of talismans, and invocations.

The talismans confer on the adept the power to secure the mountains and govern
the seas. However, the names of the Emperors of the Five Directions are not those
that the Shangqing texts attribute to them. They are found again in a commentary to
87 Yuanshi wuliang duren shangpin miaojing 2.62a-b, citing a “Shangqing zhenren |
HERA?
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The present text corresponds to number 21 of the Shangging dadong zhenjing mu.
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7 fols.

Eastern Jin (317-420)

1334 (fasc. 1031)

“Secret Scripture of the Divine Tiger” This text is said to have been revealed to
YANG XTI in A.D. 365 (see 1016 Zhengao 1.12a). It is also known as the Scripture of the
Wisdom That Annihilates Demons (Zhibui xiaomo jing 5215 BEAS [or miemo jing
W B8 ]) and as the Secret Scripture of the Eight Methods (Bashu yinwen /\ fiii f& 3 ;
see this title on 7b and the quotations in 412 Shangqing pei fuwen qingquan jue 2b and
413 Shangqinyg pei fuwen boquan jue 4b). The present text corresponds to the comments
in 1016 Zhenjjao 3.16a-b and 17.1b.

The scripture is essentially composed of two apotropaic hymns, chanted by Shang-
ging deities in a jubilant celestial atmosphere. The first hymn, entitled “Huishen zhi
shi # #if 2 3% (Shaking the [Divine] Spirits), is intended to drive away (evil) spirits
(ra-3b). The second hymn, “Jinzhen zhi shi € (& 2 FF” (Song of the Golden Zhen-
ren; sb—7a), is a form of Pacing the Void (buxu # i ). The first stanzas of each of
these hymns are modeled on those of Dadong zhenjing (compare 1a-b and 6b with 6
Shangqing dadong zhenjing 2.12a-b, 14b and 9b). A colophon (7b) mentions a further
hymn, revealed by the Celestial Maiden of the Nine Flowerings (Jiuhua Anfei NAEZE
4t ; the same maiden who appeared to YANG X1). This song, says the text, should have
been recorded in a chapter of Taishanyg bashu zhilui miemo shenlu yin wen K & /\ g &
25 I T 1 2 8 S, a title corresponding to 1344 Dongzhen taishanyg shuo zhihui xiacomo
zhenjing. The second juan of the latter indeed corresponds, with some additions, to
the present text. The poem in question, however, is lacking.

This present text corresponds to number 22 of the Shangqing dadony zhenjing mu.
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23 fols.

Eastern Jin (317-420)

1372 (fasc. 1041)

“Superior Scripture on the Emanations from the Labyrinth of Phoenix Terrace”
This scripture was created out of the cosmic qi of the Phoenix Terrace (fengtai) of
Nine Meanderings (jiuqu JLH) in the Heavens, energies that pervade the eight
directions of space, in correspondence with the Eight Purities (basu /\3&; see 426
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Shangqing taishang basu zhenjing). The present work is placed under the aegis of
Gaoshang yuchen and is part of the original Shangqing revelations, as stated in other
books of the Shangqing tradition (such as 426 Shangqing taishang basu zhenjing sa,
1331 Dongzhen shangqing shenzhou qizhuan qibian wutian jing 2.7b, 1016 Zhengao 5.3b).
But the work appears to be incomplete (compare, e.g., 412 Shangqing pei fuwen wen
qingquan jue 2b, 413 Shangqing pei fuwen wen baiquan jue 7a, 414 Shangqing pei fuwen
Jiangquan jue 1a, 415 Shangqing pei fuwen wen heiquan jue 1a and 416 Shangqing pei fuwen
wen huangquan jue 4b).

The text is composed of hymns and fu. The hymns (2b-7b) are linked to the Five
Emperors of the Five Directions. They are songs of heavenly bliss and of compassion
for the sufferings of humanity. They are composed of sacred sounds that ward off the
calamities of the impending apocalypse, and they use the distinctive terminology of
this type of Shanggqing literature.

A number of fu correspond to the Secret Fu of the Five Phases (wuxing bifis 7117 i
fF; 1sb—end), which are linked to the five pairs of Heavenly Stems. This material may
have originally formed a separate work (compare 426 Shangqing taishang basu zhenjing
sb and ro16 Zhengao s.3a).

The hymns are also found in 608 Shangqing zhuzhen zhangsong 2b-8b. YJQQ
s1.7b—112 quotes the last part of our text (1sb—21b). 1457 Gaoshang yuchen youle zhanyg is
formed entirely from the present work, from which it has taken all the hymns.

This scripture should not be confused with 1348 Dongzhen taishang danjing daojing
Jing, although the latter has been quoted under the same title. One of the titles of 1348
Daojing jing is Qusu jueci i 52 31 &F (1a), which is very close to that of the present
work.
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5 fols.

Eastern Jin (317—420)

1457 (fasc. 1064)

“Hymn of Joy and Sorrow of the Most High Yuchen.” As indicated by a colophon,
these pages are an excerpt of 1372 Shangqing gaoshang yuchen fengtai qusu shangjing,
and contain the hymns of the latter work.

This text and the preceding one correspond to number 23 of the Shangqing dadony
zhenging mu.

Isabelle Robinet
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13 fols.

Six Dynasties (220—589)

1351 (fasc. 1033)

“Record on Wings for Flying on High? This text expounds the method that en-
ables the adept to “rise up to Mystery” thanks to the Nine True Ones, that is, the nine
gods of the Dipper (Ursa Major). The subtitle, Huiyuan jindao i 5t JL38 , refers to the
same gods (the term huiynan designates the Revolving Principles [see YJQQ 8.20a-b]
as well as the Return to the Origin [see 3a in the present text]).

This work is quoted in WSBY, but the majority of the quotations, as well as those
from other sources (such as SDZN, 1132 Shangqing dao leishi xiang and others) come
from 428 Taishany feixing jiuchen yujing. The latter’s subtitle is identical with that of
the present work (see 83 Boyu heibe lingfei yufun). All these texts appear to have origi-
nally belonged to the same work, the Beiyu heibe feixing ywjing that corresponds to
number 24 in the list of canonical Shangqing writings, the Shangqing dadong zhenjing
mu. However, the only early quotations of our text are found in WSBY. These quo-
tations, moreover, concern only the rules of transmission and may well have come
from another source. In other words, the present work is nowhere authenticated. The
possibility that this is an apocryphal text that borrowed the title of a scripture of the
Shangqing corpus can therefore not be excluded.

This “Record” describes a variant exercise of sanyi wudou =— 1.3} (see 60 Yuanshi
tianzun shuo xuanwei miao jing), which consists in meditating on the three major gods
of the stars in the Dipper, whom the adept invokes and induces to descend into his
Three Cinnabar Fields (the names these gods receive here are unknown in the authen-
tic Shangging scriptures).

The text also shows evidence of interpolated glosses (1b6—2a2 comes from 426
Shangqing taishang basu zhenjing sa and sb—6b). It also has detailed prescriptions con-
cerning other exercises as well as comments on other Shangqing scriptures (compare
“the oral formula” of 1376 Shangqing taishang dijun jiuzhen zhongjing 11a-13a).

The entire text is incorporated into 324 Shangqing wuchang biantong wanhua yu-
ming jing 34b—end. Some fragments are quoted in YJQQ 25.14a-15b (corresponding
to 8b—ob) and 52.4b-8a (corresponding to 4a—sa, 6b—9b).

Isabelle Robinet
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34 fols.

Six Dynasties (220-589)

428 (fasc. 195)

“Jade Scripture of the Flight to the Nine Stars” The stars referred to in the title
are those of the Dipper, plus the two invisible stars Fu #§ and Bi i (also called
Kongchang 72 ) on either side of the constellation. The present text is quoted in
WSBY and SDZN under the title [Huiyuan jiudao] Feixing yujing [i8 50 J1.38 ] 1T H
#8 (compare 1351 Dongzhen taishanyg feixing yujing jinzhen shengxuan shangji). It bears
the subtitle Jinjian neiwen & i 7 X (Esoteric Scripture on Golden Tablets).

Feixing yujing is a title belonging to the Shanggqing corpus (cf., for example, ror6
Zhengao 5.4b and 442 Shangqing housheny daojun ligji 2a). Two parts of the present
text must be distinguished: the first part (up to 25b) actually represents the Feixing
yujing. The process of pacing the Dipper, which is expounded here, begins with a
dance on invisible stars surrounding the Dipper. These stars are the huz 3 and po i
souls inhabited by female deities. A description of the Dipper stars and of the deities
who preside over them follows.

The second part (25b—end) is a shortened and slightly modified version of 1316 Dong-
zhen shangqing taiwei dijun bu tiangang fei difi jinfian yuzi shangjing 7b-18b ( q.v.). This
second part is never quoted by sixth and seventh-century anthologies under the pres-
ent title. It is probably this part that the subtitle of our text refers to. Indeed, the title

Jinjiam neiwen is equivalent to Jinjian yuzi 4 fifi . This last part therefore derives
from 1316 Jinjian yuzi and was grafted onto the present text at a much later date.

The first part is linked to the Kongchang method (cf. 875 Taishang laojun da cunsi
tu zhujue and 324 Shangqing wuchany biantong wanhua yuming jing) and to the Longfes
chisu FETRR 3 formula (see 1326 Dongzhen shangqing longfei jiudno chisu yinjue). The
entire text is quoted in YJQQ 2o0.
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6 fols.

Six Dynasties (220-589)

83 (fasc. 37)

“Jade Fu for the White Feathered, Black-Winged Spirits Taking Flight? This text
owes its title to the white and black phoenixes under whose aegis it is placed (2b, 6b).
In later quotations, one sometimes finds longfei 7 (dragons taking flight) instead
of lingfei. The text dates to the Shangqing revelation (see 1016 Zhen)yao 5.4b). One of
the work’s alternative titles is Feiving yujing shengcuan shangji RITHABEH % L&
(see 1326 Dongzhen shangqing longfei jiudao chisu yinjue 6a). The latter text is connected
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with 428 Taishanyg feixing jiuchen yujing, a scripture that, according to tradition, was
conveyed of the world by the phoenix at the same time.

Our text is quoted in 1132 Shangqing dao leishi xiang (1-5b) under its present title.
414 Shangqing pei fuwen jiangquan jue and 415 Shangqing pei fuwen heiquan jue, as well
as 413 Shanyqing pei fuwen boquan jue and 416 Shangqing pei fuwen luangquan jue, also
quote it under the title Husyuan jiudno feixing yujing (see 428 Taishany feixing jiuchen
yujing). The Five Fu—one for each direction—that provide the main material for this
work were used to perform the ritual of pacing the Dipper (feibu shengxuan T 7
X)), as expounded in 428 Jiuchen yujing.

Our text is also found in its entirety in 1326 Dongzhen shangqing longfei jiudao chisu
yinjue 6a—fin and in 324 Shangjing wuchang biantong wankua yuming jing 28b—34a.
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11 fols.

Six Dynasties (220-589)

1326 (fasc. 1028)

“Secret Formula [of Talismans] on Crimson Silk of the Nine Ways of the Dragon’s
Flight” This work owes its name to the talismans included in the text—these are to
be written on strips of red silk three feet long—as well as to its connection with the
method of pacing the nine stars of the Dipper (the Nine Ways) in 428 Taishany feixing
Jiuchen yusing. It pertains to the Shangqing revelation.

The work comprises two parts. The first bears the title of 83 Boyx heibe lingfei yufu

H 4 B il 8 7R £ #F. Here are invoked the Lads and Maidens of the Dipper stars, who
were created through the qi (breaths) exhaled by the Ladies of the Black Stars of the
Dipper (the names of their palaces correspond to those in 428 Taishanyg feixing jiuchen
yujing). We also find the Lads and Jade Maidens from the palaces on the planets.
Their names are those given in 324 Shangqing wuchang biantong wanhua ywming jing
17b-18b, a text related to the present work. This first part is concerned with the method
of pacing the stars Kongchang 7% (2a-b; cf. 876 Taishang wuxing qiyuan kongchang
Jjue). It is entirely reproduced in 324 Yuming jing 24a—28b. The second part has been
duplicated in 83 Lingfei yufu (q.v.).

Isabelle Robinet
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23 fols.

Six Dynasties (220—589)

876 (fasc. 581)

“Formula of the Five Stars [i.c., planets], the Seven Original Ones [i.e., the stars
of the Dipper], and of the Kongchang [i.e., the invisible stars of the Dipper]” On
the Kongchang, see 324 Shangqing wuchang biantong wanhua yuming jing. The text
is composed of a variety of elements assembled in great disorder. Many passages
are given twice, others are truncated (see 15b, where the invocation breaks off in the
middle); some fragments and texts are interpolated, as in a ritual (see the gloss on 17a).
All these texts concern the stars, with the exception of some passages borrowed from
1016 Zhenjao 9.2a-b concerning the twenty-four spirits of the body (see 3b—4a, 8a and
19a-b).

The texts the present work draws on are 637 Taishanyg feibu wuxing jing, 40s Shang-
qing zijing jun huangchu ziling daojun dongfang shangjing, 1377 Shangqing taishany
Jiuzhen zhongjing jiangsheny shendan jue, 140 Shangqing wozhony jue, 1316 Dongzhen
shangqing Taiwei dijun bu tiangany fei diji jinjian yuzi shangjing, and Huiyuan jiudao
feixing yujing (WSBY 18).

An important passage is devoted to the practice of pacing the stars called Kong-
chang. It is, however, incomplete (compare 324 Shangqing wuchang biantong wanhua
yuminyg jing). The diagram of the Kongchang, which is absent from the latter, is given
here (fig. 10).
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47 fols.

Six Dynasties (220—589)

324 (fasc. 166)

“Airy and Mysterious Scripture on the Universal Metamorphosis and Ten Thou-
sand Transformations of the Five Permanent Ones” The term wuchang (Five Perma-
nent Ones) in the title may be an error for Kongchang 72 , the name of the invisible
stars of the Dipper that play a major role in the present text. The term wuchanyg also
appears in the foreword of the text. This may, however, be an a posteriori explana-
tion, since the prologue constitutes a later addition. 304 Maoshan zhi 9.4a mentions a
Wudi yuming jing 1.7 @ AR where wuchang designates the Five Emperors of the
cardinal points. As for the term biantony wanhua (Universal Metamorphosis and Ten
Thousand Transformations), it refers to the adept’s metamorphosis, which is presided
over by the stellar deities. The exercises explained in the text are related to these deities.
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FIGURE 10. Choreography for the Dance of the Dipper Stars (876 sb—6a).

Yuminy jing appears to mean “Airy and Mysterious Scripture,” but the expression may
well have a technical signification.

The text is a collection of exercises, all of which involve stellar deities. The compila-
tion is probably of a date later than the Shangging revelation, for the foreword testifies
to a more metaphysical approach than is usual for that corpus.

The Kongchang practice (2b-3a and 20b-24a) is more complete here than in
876 Twishang wuxing qiyuan kongchang jue 14b—15b, 17b—21b. The term Kongchany is
formed by the contraction of the names of the spirits of the invisible stars Fu ## and
Bi 7§} of the Dipper. These two spirits are the souls of Heaven and Earth. They gave
their names to a network of twenty-five points located around the Dipper. These
points are placed in correspondence, five by five, with the planets. In the method of
the Kongchang stars the adept starts by pacing this network (bugang # il ; p.2b) and
then continues pacing the planets before arriving at the Dipper. The names of the
Lords and Ladies of the Dipper are given on 13a-14a. They correspond to those found
in other Shangqing texts.

Pages 19b—20b present a technique of meditation and visualization of stellar deities.
These transform themselves into a child named the Impermanent (Wuchang ).

Pages 24a—28b contain a method entitled Longfei jiudao chisu yinjue, which cor-
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responds to 1326 Dongzhen shangqing longfei jiudao chisu yinjue 1a-6a, while 28b—34a
corresponds to the whole text of 83 Boyu heihe lingfei yufu. The end of our text cor-
responds to all of 1351 Dongzhen taishanyg feixing yujing jiuzhen shengxuan shangji.
This text and the five preceding ones correspond to number 24 of the Shangging
dadony zhenjing mu.
Isabelle Robinet
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23 fols.

Eastern Jin (317-420)

84 (fasc. 37)

“Six-Jia Talismans for Summoning the Lingfei [Maidens] of the Qionggong Pal-
ace” The maidens are in charge of the days marked with the cyclical signs beginning
with ia. This scripture is authenticated by a quotation in ror6 Zhen)jao 14.15a—16a (our
text 22a-23a). It corresponds—except for a few variants —to 1391 Shangqing qionggony
lingfei linjia In. However, neither of the two texts is complete. Some quotations re-
ferring to these titles in WSBY and TPYL cannot be
traced.

Originally, the Liujia scripture was linked to the
Suzon danfu FZEFIFF (cf. Zhengao 5.4b and WSBY
43.14a), under which title it is sometimes quoted.
BPZ 19.307 mentions the six jia talismans, and these
must, therefore, have had a history before their in-
corporation into the Shangqing corpus (Robinet, La
révélation du Shangqing, 1:12-13, 24—25). Tradition says
that these talismans were connected to the Scripture
of the True Form of the Ten Regions (shizhou zhenxing
I E ). Our text mentions some persons living
under the Zhou, Han, and Wei periods to whom the
talismans were purportedly transmitted. According
to TAo HONGJING’s glosses on the Zhengao (13.2a
and 20.7b-8a), Xu Mr’s brother Xu MAI once re-
ceived these talismans from the libationer Li Dong
Z . In reality, the talismans may well have existed
in many versions, one of them belonging to the Way
of the Heavenly Master (see 1210 Zhenygyi fawen shilu
zhaoyi 16b-17a). Therefore our text must be a specific
Shangqing version.
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FIGURE 11. The Jade Maiden
of the jiashen period, with a
description of her attire (84 9a).
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Missing from this incomplete version are the talismans and descriptions of the Five
Emperors of the cardinal points in WSBY 92.19a—20b—as well as in 412 Shangqing pei
Sfuwen qingquan jue and 416 Shangqing pei fuwen huangquan jue—titled “Suzou danfu
FZFHFF” or “Lingfei livjia jing 8 7% /< H 8. These talismans and descriptions are
also present in the hymns of 611 Dongxuan lingbao liujia yunii shanggong gezhang.

The text contains spells (2a-3b) addressed to the Jade Maidens that should be pro-
nounced on the jia days before as well as after absorbing the fu (reproduced on pages
3b—20b) of the sexagesimal cycle. These talismans are classified into six groups, each
linked to one of the six Celestial Palaces to which the Jade Maidens belong. Each of
these groups has an image of the Jade Maiden who is in charge of the corresponding
palace (see fig. ).

The text ends with two major talismans that are the progenitors (zong 7<) of the
sixty others.
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23 fols.

Eastern Jin (317-420)

1391 (fasc. 1046)

“Six-Jia Register for Summoning the Lingfei [ Maidens] of the Qionggong Palace”
This text duplicates 84 Shangqing qionggong lingfei linjia zuoyou shangfu. A Lingfei linjia
Iu is mentioned in 1239 Zhengyi xiuzhen liieyi 18a among the registers (/) of the Shang-
qing tradition. The title of our text is also given in the Dongzhi yiwen liie (VDL 77).

Isabelle Robinet

Dongxuan lingbao liujia yunii shanggong gezhang

X BEAHEL EEHHRE

4 fols.

Eastern Jin (317—420)

611 (fasc. 334) ;

“Hymns of the Jade Maidens of the Six Jia-Periods in the Palaces on High” The
reference in the title to the Dongxuan Lingbao canon is spurious. The present work
belongs to the Shangqing corpus and is linked to the fu of the liujia 7XF (see 84
Shangqing qionggong lingfei linjia zuoyou shangfir). This link can be deduced from the
fact that the six hymns correspond exactly to the fu given in 84 Zuoyou shangfu. The
names of the Jade Maidens are also the same (compare this text 1a3, 1b4, and 3a4 with
84 Zuoyou shangfu 6b, 14b, etc.). Moreover, the style and terminology of the present
work are purely Shangqing; there is no discernible trace of Lingbao influence.

The hymns were to be sung in the meditation room, on iz days, in conjunction
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with the absorption of the fu. This text and the two preceding ones correspond to
number 25 of the Shangqing dadong zhenjing mu.
Isabelle Robinet

Taishang Yupei Jindang taiji jinshu shangjing K L EMESE KBEE LR

26 fols.

Eastern Jin (317—420)

56 (fasc. 30)

“Superior Scripture Golden Writ of the Supreme Pole [in Honor] of Jade Pen-
dant and Gold Ring” The title features the names of Jade Pendant (Yupei) and Gold
Ring (Jindang), the two main deities to whom the text is devoted. It belongs to the
Shanggqing scriptures, but according to ror6 Zhen)yao 14.a-b and 13.12a, it may have
existed previously and been linked to the Shijing jinguang fu 158 & Y& which is
at the origin of the Scripture of the Jewel-Sword (Baojian jing & ®|#%). The name
Yupei Jindang fing is also linked to that of Master Zhang of Handan HRERE ¢4,
who produced the method of the Three Ones and Five Bushels (wudou sanyi 1 =}
=—; see Zhengao 10.6a-b). Our text presents itself as a preparatory practice for the
absorption of astral emanations. It is typical of the Shangqing attitude to consider the
ancient scriptures it adopted as inferior.

The present text, however, is an original Shangqing version that was rewritten dur-
ing the revelation. Its style and terminology agree with those of the other scriptures
of this school. We find, nevertheless, a certain number of physiological elements that
are peculiar to this text: the Three Palaces of the median and inferior parts of the body
(6b—9b) as well as the names of the deities that inhabit them do not occur in any other
Shangqing text.

Except for the end of the text (beginning 23b), relating to the Mingtang xuanzhen
B X [H practice, all the quotations of the text found in anthologies (WSBY, SDZN)
agree. This Mingtang xuanzhen practice is peculiar to the Yispei Jindanyg jing. It belongs
to the biography of Maojun ¥ % (see 424 Shangqing mingtang ynwanzhen jingjue).
This appendix might have been added later. It is never quoted under the title of Yigpe:
Jindanyg jing.

Yupei and Jindang are the un 3 and po B souls of the Primordial Nine Heavens.
They incarnate the Green Yang and the White Yin and are deities of imperial rank
who dwell in the sun and the moon. The practices are expounded in two consecutive
parts: one concerning Yupei, the other Jindang. The adept recites invocations, comple-
mented by the use of charms (which represent the esoteric names of the essence of
the Shangqing Primordial Nine Heavens) and the visualization of the Nine Zhenren,
derived from the Three Principles (sanynan — jt) and dwelling in the Nine Palaces of
the body (three for each of the three parts of the body centered on the Three Cinnabar
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Fields). The present text thus connects the practices of absorption of solar and lunar
emanations with those of the Three Ones (the Three Original Principles). This text
corresponds to number 26 of the Shangqing dadony zhenjing mu.

Isabelle Robinet

Shangqing yuanshi bianhua baozhen shangjing jinling taimino

Guishan xuaniy b HTHBLE R ERABAKYD RILKE

3 juan

Six Dynasties (220-589)

1393 (fasc. 1047-1048)

“Mount Turtle Register of the Nine Spirits Pertaining to the Superior Scripture
of Transformation of Primordial Beginning” Mount Turtle, after which the present
register (/) is named, is situated east of Kunlun. It is the residence of the Queen
Mother of the West (Xi wang mu P§ T £ ). She is the patron deity of the present text.
Nine Spirits (jiuling) is the name of her palace (see YJQQ 8.14a). This is the Register
of Transformations (biankua #1t) of Primordial Beginning (or of Incipient Life,
[shisheng 5% ], which is here the equivalent of the Primordial Qi [yuangi JTR.]),
which manifests itself through the aspects of seventy-four gods (1.9a).

The quotations in the encyclopedias WSBY and SDZN correspond to the texts of
juan 1 and 3. Juan 2 is different from the others and corresponds in fact to 1394 Shang-
qing gaoshang Guishan xuanlu, which has been inserted here. The two original juan
follow each other in a perfectly homogeneous way.

The text in talismanic characters (1.4a-8b) is a concretion of the purple qi that
constitutes the body of Xi wang mu. This text must be copied by the adept, who then
recites it while absorbing this qj, after it has been visualized, as coming down from
the stars of the Dipper and surrounding the constellations of the zodiac. The Queen
Mother is presented here as an astral and celestial deity.

The remainder of the text, which includes juan 3, gives a list of the seventy-four dei-
ties. Their different forms correspond to signs (hao 5% ), that is, manifestations of the
Primordial Beginning. These gods adopt different forms that change with the seasons;
they have human forms, animal forms, or appear as lights. These transformations are
in keeping with the saying of Laozi (chapter 1): “the Tao has no permanent name.” The
disciple has to learn, with the help of this register, to see these forms and to reduce
them to their true form (zhenxing EE).

This register gives us the most complete available list of the celestial pantheon of
the seventy-four gods of the Shangqing school. They were also recorded, so it seems,
in the now lost Biankhua qishisi fangjing %t 4 778, of which a part is used in
the Dadonyg jing KA, as well as in 1331 Dongzhen shangqing shenzhou qijuan qibian
wutian jing.
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The first part of our text (1.1a-55a) is also found in 1436 Shangqing yuanshi bianhua
baozhen shangjing (see the following article).
Isabelle Robinet

Shangqing ywanshi bianhua baozhen shangjing b % 7T (L 8 B &

53 fols.

Six Dynasties (220—589)

1436 (fasc. 1059)

“Superior Scripture of Transformation of Primordial Beginning” This text is a
duplicate of 1393 Shangqing yuanshi bianhua baozhen shangjing jiuling taimino Guishan
xuanly 1.1a—s5a. Together they correspond to number 27 of the Shangqing dadony zhen-
Jing mu.

Isabelle Robinet

Shangqing yudi qisheng xuanji huitian jiuxiao jing

LW EWH LRI ERNER

32 fols.

Eastern Jin (317-420)

1379 (fasc. 1043)

“Scripture of the Return to the Nine Highest Heavens, Mystical Records of the
Seven Saints of the Jade Emperor of Utmost Purity” The word ji £, here translated
as “records,” refers to the lists on which the disciple must inscribe his or her name in
order to rise up to the heavens.

Although this scripture belongs to the original Shangging corpus, a quotation by
TAa0 HONGJING in 1016 Zhenjao 14.19a cannot be found in the present version. The
contents of the work as a whole correspond in particular to 442 Shangqing housheng
daojun liefi. Our text is quoted abundantly in WSBY.

After along prologue (1a—sb) in which the formation of the scripture in the heavens
is described, there is a method for visual meditation for the purpose of having one’s
name inscribed on the heavenly records on the days when the Five Emperors update
them (sb-12b).

Next there are seven hymns in seven-character verses to the glory of the seven
patrons of the scripture (12b—17b), followed by talismanic writs that open the gates of
the Shanggqing paradises (17b-19b).

At the end there is an enumeration of the Seven Wounds (gishang +15)—lewd-
ness, impurity, and so on—that impair one’s Marks of Immortality, the corporeal
characteristics of the saints (xianxiang {|l1$H; 20b—32b).

The names of the paradises, the characteristics of the records, and the Marks of
Immortality correspond exactly to the terms found in 442 Housheny daojun lieji.

Isabelle Robinet
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Shangqing qisheng xuangji jing I 1% LB Z B

3 fols.

Eastern Jin (317-420)

1361 (fasc. 1039)

“Mystical Records of the Seven Saints of the Utmost Purity” This is a fragment
from the original version of 1379 Shangqing yudi qisheng xuanji huitian jiuxiao jing.
This text is missing from the extant version of that book. Together these two texts cor-
respond to numbser 28 of the Shangqing dadony zhenjing mu. The fragment (12b-16a)
refers to the hymns in 1379 Jiuxiao jing.

Isabelle Robinet

Shangqing taishang buangsu sishisi fang jing L.{H5 K L8 3 P4+ 09758

21 fols.

Six Dynasties (220—589)

1380 (fasc. 1043)

“Scripture of the Forty-four Methods on Yellow Silk.” This is a code of rules con-
cerning the transmission and the practice of a group of texts or methods related to
the Dadony zhenjing K1 E 8. These practices are called the Rites of the Supreme
One (Taiyi zhi shi K— 2 % ). Many of these practices are found in 1330 Dongzhen Taiyi
dijun taidan yinshu dongzhen xuanjing and in 1313 Dongzhen gaoshang yudi dadong ciyi
yugjian wulao baojing. The present work can, on the whole, be considered as belonging
to a current of thought related to the “Formula of the Dadong zhenjing”

Notwithstanding the fact that a work under the present title is mentioned in 7016
Zhenlgao s.2a, the text under consideration either must be later than the original
Shanggqing revelation, or it has been modified. Terms like Ritual Master of the Three
Caverns (sandonyg fashi =i 1% i) or of the Great Cavern (dadony fashi K7 fifi) are
later than the Lingbao revelation.

The aim of this work was to incorporate 1313 Wulao baojing into the Shangqing
scriptural corpus and to develop and systematize the ritual rules that are outlined in
1016 Zhengao and in the above-mentioned 1330 Dongzhen xuanjing and 1313 Wulao bao-
Jing, in order to devise an ecclesiastical hierarchy of sorts. This development coincided
with the beginning of the ritualization and institutionalization of the Shangqing tradi-
tion, which began almost immediately after the revelation of the texts of this school.
Juan 46 of YJQQ is entirely composed of excerpts from the present work, which cor-
responds to number 29 of the Shangqing dadong zhenjing mu.

Isabelle Robinet
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Gaoshang taixino langshu qiongwen dizhang jing v E K BIR BB GF ERK

29 fols.

Six Dynasties (220—589)

55 (fasc. 30)

“Scripture of the Emperor’s Stanzas in Precious Writing, Jewel Book of the High
Heavens? This work is a Shangqing apocryphal text. It declares that it belongs to the
method of the whirling wind (huifeng /&) and to 1313 Dongzhen gaoshang yudi ciyi
yujian wulao baojing, which shows a link with the Formula of the Dadony zhenjing.
Quotations found in the WSBY (see Lagerwey, Wu-shang pi-yao, 225—26) confirm
this link. The text is essentially composed of nine hymns and talismanic characters.
Hymns are addressed to the Kings of the Nine Shangqing Primordial Heavens. They
are sung on the days when the envoys of these kings perform their inspection tour
on Earth. The talismanic characters are formed by the essence of the Nine Heavens.
These characters should be engraved on jujube kernels (zaoxin % /[; 26b) and carried
to summon the officers of the Five Peaks who drive away malefic creatures.

Isabelle Robinet

Taixino langshu qiongwen dizhang jue K BIRBW W EHh

10 fols.

Six Dynasties (220-589)

129 (fasc. 59)

“Formula of the Emperor’s Stanzas in Precious Writing, Jewel Book of the High
Heavens? This text is identical to juan five of 1352 Dongzhen taishany taixiao langshu,
which contains prescriptions for the copying of sacred scriptures and rules pertaining
to the gifts to be offered by the disciple at the time of the transmission of the scrip-
tures, as well as various other ritual prescriptions. This text and the preceding one
correspond to number 30 of the Shangqing dadony zhenjing mu.

Isabelle Robinet

Shangqing gaoshang miemo dongging jinyunan yuqing yinshu jing

LA LR R ST EHRER

11 fols.

Six Dynasties (220-589)

1357 (fasc. 1038)

“Secret Writings of the Yuqing Heaven, from the Jinxuan [read xuan 3% for yuan
7T ] Palace of Profound Radiance, which Annihilates Demons? This is an early Shang-
qing apocryphal text, composed of hymns that are aimed at expelling demons and
healing illness. Its recitation is prescribed after practicing the Formula of the Dadong
zhenging, in alternation with the recitation of 1356 Shanging gaoshang miemo yudi shen-
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hui yuqing yinshu. These hymns are, in places, similar to those of 1358 Shangqing gao-
shanyg jinynan yuzhang yuqing yinshu jing.

BIBLIOGRAPHY
Ishii Masako, “Gyosei insho ko.”
Isabelle Robinet

Shangqing gaoshang miemo yudi shenbui yuqing yinshu

LES LEREFHEEERE

20 fols.

Six Dynasties (220-589)

1356 (fasc. 1038)

“Secret Writing of the Yuqing Heaven, Being the Embodiment of the Divine
Wisdom of the Jade Emperor, which Annihilates Demons.” This is an apocryphal
Shangqing text, associated with the Formula of the Dadong zhenjing.

The work’s aim is to divulge the names of demons as well as those of demon slayers
(shagui dubo Ii 7% FLE{H 5). It presents invocations and fu used to expel evil spirits.
This text is recited jointly with 1357 Shangqing gaoshang miemo dongjing jinynan yuqing
yinshu Jing.

Isabelle Robinet

Shangqing gaoshanyg jinynan yuzhang ynqing yinshu jing

R EETARERERER

28 fols.

Six Dynasties (220-589)

1358 (fasc. 1038)

“Secret Writings of the Yuqing Heaven, Feathered Stanza from the Jinxuan [read
xuan 3 for yuan U] Palace” This text is closely related to 1357 Shangqing gaoshang
miemo dongjing jinynan yuqing yinshu jing; it contains hymns similar to those of the
latter, and the quotations found in the different anthologies often confound both texts
under a single reference to Yuging yinshu. This text is also linked to the Formula of the
Dadong zhenjing.

The work introduces a method that allows the adept to drive away the Demon-
Kings of the Eight Directions, thanks to his or her knowledge of their names and
appearances, while singing hymns to the Heavenly Lords who subdue these demons.
The latter are marshalled by fu of the heavens that are governed by these Lords.

Isabelle Robinet
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Dongzhen baging yulu chentu yinfu i 8 /\ 5t £ 58 /5 86 52 £F

8 fols.

Six Dynasties (220-589)

1339 (fasc. 1031)

“Secret Fu from the Images of Aurora, Jade Registers of the Eight Effulgences.”
This text is one of the works associated with the Formula of the Dadong zhenjing (see
sa and 6a, and Robinet, “Le Ta-tung chen-ching,’ 417) and consequently is an early
Shangqing apocryphal text. The title indicates that it is affiliated to 1380 Shangging
gaosheng Tuishang dadao jun dongzhen jinyuwan bajing yulu, another apocryphal work.
Its contents show a connection with 1358 Shangqing gaoshanyg jinyuan yuzhang yuqing
yinshu jing, which features fu of the same structure (1a—sa) and corresponding to the
same deities.

The meditation exercise described in sb—6a is also linked to 6 Shangqing dadong
zhenjing and to exercises found in 1313 Dongzhen gaoshang yudi dadong ciyi yujian wulao
baojing. The passage on page 7a.1-3 is found in 1389 Shangqing gaosheng Taishang dadao
Jun dongzhen jinyuan bajing yulu 13b.8-10.

The final colophon indicates that under King You [ £ of the Zhou dynasty, a
certain Wang Xuandu F X &, alias Jingu zi % ¥, discovered these fu and trans-
mitted them. This kind of colophon is often found attached to Shangqing texts that
are considered apocryphal.

Isabelle Robinet

Dongzhen taishang ziwen danzhang i 8 K b % F#

5 fols.

Six Dynasties (220—589)

1335 (fasc. 1031)

“Cinnabar Scripture in Purple Characters” The talismanic signs of this text were
written in purple (4b; or green, 3b) on red silk.

The title is mentioned in 1358 Shangqing gaoshang jinyuan yuzhang yuging yinshu
Jing 1b (a text from the Shangqing corpus) and in 352 Taishang dongxuan lingbao chishu
ywjue minojing 2.29a (an early Lingbao scripture). The entire text is found at the end
of 1356 Shangqing gaoshang miemo yudi shenhui yuging yinshu 37b—end. This places it
among the texts belonging to the Formula of the Dadong zhenjing (see Robinet, “Le
To-tuny chen-ching,’ 414). The present text claims to allow the adept to receive the
Yugqing yinwen £ & B2 3 (s5a). Of the one hundred and twenty characters it is said to
comprise, the text gives only seventy-two.

Rules have been added to these characters, to be observed by the adept who copies
the characters and carries them on his person. These rules concern the transmission of
the text, incantations, and visualizations.
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A final colophon mentions the transmission of the text by Shangqing deities to
Lord Youyang, that is, Gong Youyang ¥& 4] [5;, Gong Zhongyang’s #& {15 brother.
Both are Shangqing patron saints. This text and the four preceding ones correspond
to number 31 of the Shangqing dadony zhenjing mu.

Isabelle Robinet

Dongzhen taishang jinpian bufu zhenwen jing {8 K b & & R B R

6 fols.

Six Dynasties (220-589)

1336 (fasc. 1031)

“True Writ Scripture of the Tiger Talismans.” The text contains the Metal-Tiger Fu
(ra—2b), also found in 1337 Dongzhen taiwei jinhu zhenfu 1a—3b, as well as the Divine
Tiger Fu, also found in 1333 Dongzhen taishang shenhu yujing. The presence of a colo-
phon by Xu RONGDI suggests that this text is apocryphal.

Isabelle Robinet

Dongzhen taiwei jinhu zhenfu 7 B K 58 % 52 B

17 fols.

Six Dynasties (220-589)

1337 (fasc. 1031)

“True Talismans of the Metal Tiger of Greatest Subtlety, from the Dongzhen
Canon?” In spite of the title, the fu and corresponding texts brought together here are
probably apocryphal. Only the first pages (1a—2a) are quoted by WSBY. The work 413
Shangqing pei fuwen boquan jue 4b quotes page 1b as part of 1344 Dongzhen taishang
shuo zhibui xiaomo zhenjing.

The text itself is composed of three parts: (1) the Metal-Tiger Fu of 1336 Dongzhen
taishany jinpian bufu zhenwen jing; (2) the Huoluo dafu & 7% K FF, consisting of seven
fu for the sun, moon, and the Five Stars (i.c., planets), and five supplementary fu that
resemble those of 1392 Shangqing qusu jueci lu; and (3), from 7a to the end, correspond-
ing to 1332 Dongzhen taishang zidu yanguang shenyuan bian jing.

BIBLIOGRAPHY
Ishii Masako, “Kinko shinfu, Shinko gyokukyo shinfu ko.”
Isabelle Robinet
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Shangqing taishang huiyuan yindao chu zuiji jing

b K e B A B TR R A

7 fols.

Eastern Jin (317-420)

1362 (fasc. 1039)

“Scripture of the Secret Method of the Return to the Origin [or: to the Original
Ones; or: of the Turning Original Ones], for the Remission of Sins.” It contains the
exercise of Return to the Origin (busyuan il 7T), which belongs to the Shangqing
legacy. It is also found in 1377 Shangqing taishanyg jiuzhen zhongjing jiangshenyg shendan
Jue 4b-11a.

This text and the two preceding ones correspond to number 32 of the Shangqing
dadonyg zhenjing mu.

Isabelle Robinet

Dongzhen taishang shenhu yujing i B K b # R £ &

5 fols.

Six Dynasties (220-589)

1333 (fasc. 1031)

“Scripture of the Divine Tiger Talisman.” This talisman is often associated with
the Metal-Tiger Fu. The text bears a colophon by Xu RoNGDI. It corresponds to its
quotations found in WSBY.

The work consists of a talisman and instructions for its use, to which are added the
“secret names of the Great Demons of the Nine Heavens, Jiutian mowang /L. K B £ ”
The text in its entirety is found in 1336 Dongzhen taishang jinpian bhufu zhenwen jing and
corresponds to number 33 of the Shangqing dadong zhenjing mu.

BIBLIOGRAPHY
Ishii Masako, “Kinko shinfu, Shinko gyokukyo shinfit ko.”
Isabelle Robinet

Taishang buangting neijing yujing K _b & E X 7 E&

12 fols.

Eastern Jin (317—420)

331 (fasc. 167)

“Precious Book of the Interior Landscape of the Yellow Court” It has not been
established that this long, didactic song in thirty-six sections, which describes the
Inner World, existed before the revelations to YANG X1, but it is firmly linked to that
carly development of the Shangging tradition. A fragment of a copy of the text in
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YANG Xr’s autograph has been handed down (see Nakata Yujiro, Chitgoku shoron shit,
83-136).

The Huangting neijing jing is an expanded version of the original Book of the
Yellow Court, afterward called the “Precious Book of the Exterior Landscape of the
Yellow Court” (332 Taishang huangting waifing yujing).

Ouyang Xiu BX[5f& (1007-1072) has pointed out the particular relationship be-
tween these two versions (Jigu lu 10.2a). A systematic comparison between the two
texts is found in Schipper, Concordance du Houang-t'ing ching.

The 1016 Zhenlgao 8.4a-b shows that the text was recited by Xu M1 himself (see
Strickmann, Le taoisme du Mao Chan, 201). The importance of multiple recitation as
an adept’s first step on the road to perfection has been stressed in hagiography. The
song was transmitted expressly for this purpose to Lady Wer HUACUN (see Nanyue
Wei furen zhuan, quoted in TPYL 678.7a). It soon enjoyed a wide circulation (1344
Dongzhen taishang shuo zhilhui xiaomo zhenjing 1.15b).

Divine instructions for its recitation by beginners were reproduced and copiously
annotated by TAo HONGJING (421 Dengzhen yinjue 3.1a—sb).

The text has a number of variant readings in common with the annotated version in
263 Xiuzhen shishu 55-57. The present work was included in the catalogue of Shangging
scriptures of the Sandong jingmu =A#8 B (see 1125 Dongxuan lingbao sandong fengdao
kejie yingshi 5.2a), where it corresponds to number 34 of the Shangqing dadong zhen-
Jing mu.

BIBLIOGRAPHY

Gong Pengcheng, “Huangting jing lunyao”; Schipper, Concordance du Houang-t'ing ching;
Yang Fucheng, “Huangting nei wai erjing kao”; Yu Wanli, “Huangting jing xinzheng?”

Kristofer Schipper

1.B.2.b Other Early Shangqing Scriptures

Taishang dongfang neijing zhu K 117 57 R 8 %

5 + 7 fols.

Six Dynasties (220-589)

133 (fasc. 59)

“Hymn to the Gods of the Cave-Chamber.” The Cave-Chamber (dongfanyg) is a resi-
dence in the brain. A Dongfang xianjin jing 7 7 5¢ #£48 is mentioned in ro16 Zhenjgao
17.16b in connection with Ji Kang # R (223-262), which could imply that a similar
text existed before the Shangqing revelations. According to the same source, Sima
Jizhu & B2+ (fl. ca. 170 B.C.) is said to have possessed a copy. The present work
undoubtedly did not belong to the original Shangqing revelation, but it was later
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adopted by the school; the commentary by TAo HONGJING to the above-mentioned
passage in Zhengao indicates as much. It is also mentioned in 302 Zhoushi mingtony i
[& K E B 3L, Bianzheng lun % 1F 3, and elsewhere.

The preface, quoted in WSBY, is attributed to the immortal Zhou Yishan & 2 (1].
The text borrows heavily from his biography, 303 Ziyanyg zhenven neizhuan.

The text of the hymn in the present version is shorter than that in 1313 Dongzhen
gaoshang yudi dadong ciyi yujian wulao baojing 24a—27a. A single verse in 4a, and the
two final verses, are not found in 1313 Wulao baojing. All quotations of the hymn in
encyclopedias are from 1313 Wulao baojing. Thus, the present version may be an abridg-
ment.

At the end of the text, two short hymns are included from a Zhengyi Xuandu lii 1F
— % #1# (see 7a). They can still be found in 188 Xuandu liiwen 4a-b.

The commentary of our text is anonymous. It is quoted in SDZN 8.20a, and it
should therefore date, at the latest, to the seventh century. The commentary often cites
1313 Wulao baojing and 1330 Dongzhen taiyi dijun taidan yinshu dongzhen xuanjing.

Isabelle Robinet

Dadong jinhua yujing K i 4 3 £ &

12 fols. .

Six Dynasties (220—589)

254 (fasc. 120)

“Jade Scripture of the Golden Flower” This work, named after a divine dwelling
in the brain, is an illustrated collection of Shangging texts centered on the Formula of
the Dadong zhenjing.

A first part (1a-6b) contains various passages from 1313 Dongzhen gaoshanyg yudi do-
donyg ciyi yujian wulao baojing. The remainder (7a-10a) illustrates, with the help of nine
pictures, the method of the whirling wind (huaifeng 1l Al ), which partially matches 6
Shangqing dadong zhenjing 6.10a-17b (see fig. 12).

A description of the One Emperor (Diyi #—) follows (1ob-11a). The scripture
concludes with thirteen illustrations of the meditation on the Male-Female Real One
(Cixiong zhenyi #f # (B — ; 11a-12a).

Isabelle Robinet
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FIGURE I2. Stages of the huaifeng meditation (254 7a-b)

Dongzhen taishang suling dongynan dayon minojing

A K ERBERTAH DR

68 fols.

Six Dynasties (220-589)

1314 (fasc. 1026)

Suling (Unadorned Spirituality) and Dayou (Vast Possessions) are the names of the
room and the palace where the heavenly prototype of the Suling jing is kept (1b). Ac-
cording to a gloss in YJQQ 8.19a, the term dongxuan {7 3% (for yuan JT) means that
the present scripture “penetrates mystery.”

We find a number of texts of different origins assembled here, all related to the
Shanggqing school and linked to the practice of 6 Shangqing dadong zhenjing and 1313
Dongzhen gaoshang yudi dadony ciyi yujian wulno baojing. Together with these two
texts, the present work forms the Three Extraordinary Writings (sangi =%F; 44b).
The texts and exercises it contains are either earlier or later than the Shanggqing revela-
tion. It seems that none of the three is much later than the beginning of the Lingbao
movement (early fifth century). The names of the gods and the topology are some-
times different from those found in other Shangqing texts. A number of the methods
expounded here come from a different school and are considered inferior from the
Shanggqing point of view.

The Suling jing did not have its present form at the time of the SDZN (seventh
century), as that encyclopedia mentions the work as having three juan. Certain ex-
ercises given in the present version are incomplete. The text contains a number of
interpolations.
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The first part (sa-12b) expounds the method of the Three Caverns (sandong =3[ ),
that is, Heaven, Earth, and the Underworld or Abyss, and dates from the time when
this expression was not yet used to designate the three divisions of Taoist scriptures
(see below).

A second part (12b—24b) contains a description, famous throughout the Taoist
tradition, of the Nine Palaces in the brain and their divine inhabitants. This part con-
stitutes the real Suling jing. The practices expounded here are probably earlier than
the Shangging revelation. The main section in this part can be found in 421 Dengzhen
yinjue 1, where these practices are given as excerpts from the biography of Su Lin ##
Pk and as fragments of a Suling jing “not yet revealed in this world””

The third part (24b-41a) describes the important method of the Three Original
Ones and the True One which is also linked to the biography of Su Lin. This part is
in disorder and incomplete. The same method is also given in many other texts.

Next there is a digression (41a-44a) on the six invocations to the Shangqing gods
who are mentioned in the biography of Lord Pei 22 (see YJQQ 105.10b-11b). This
part is probably apocryphal. It is also found, with variants, in 1327 Dongzhen taishang
sanjin swyu yujing zhenjue.

Finally, there is a passage from the Jiuzhen mingke, also found in 1409 Taishang
Jinzhen mingke 71, IE BAF}. This passage is, however, quoted in WSBY as coming from
the present Suling jing, which could mean that it was already incorporated in our text
before the end of the sixth century. It is in this passage (44a-b) that we find the hier-
archical classification of Taoist scriptures in three degrees, where the Sanhuang texts
= # 3 occupy the lowest rung, the Lingbao the middle, and the Shangqing the top.
This corresponds to the traditional classification of the Three Caverns (sandong =),
although the term is not used here.

Isabelle Robinet

Shangqing suling shangpian F1EH B L&

10 fols.

Six Dynasties (220—589)

1371 (fasc. 1040)

“Unadorned Spirituality, Upper Chapters” This is an excerpt of 1314 Dongzhen tai-
shang suling dongyunan dayou minojing, corresponding to pages 12b—22a of that work.
There are a few variant readings, and one page (15b—16a) is missing.

Isabelle Robinet
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FIGURE 13. Vision of the Dipper stars in spring (765 1a-b). Courtesy of the Bibliothéque nationale
de France (Chinois 9546/758)

Shangqing jinque dijun wudou sanyi tujue |18 SRR E 13 = — @3k

20 fols.

Six Dynasties (220-589)

765 (fasc. 534)

“Tllustrated Instructions on [Visualizing] the Three Ones in the Five [Phases] of
the Dipper, according to the Imperial Lord of the Gold Portal” This illustrated text
derives from the hagiography of Su Lin ##£, one of the original Shanggqing texts,
which was dictated by Zhou Yishan [ 2 (L] (hao Ziyang zhenren £ [5 & A ; see 1016
Zhengao 10.3b; 10.6a-b; see figs. 13 and 14). The narrative part of this hagiography is
reproduced, apparently in a highly condensed form, in YJQQ 104.1a—4b. The original
second part of Su Lin’s hagiography, containing methods practiced and transmitted
by Su, is mostly lost. Some of these methods, however, such as the visualization of
the Nine Palaces (jiugong JLE ), can still be found in the first juan of 421 Dengzhen
yinjue, or are, as in the present case, extant as separate works (see also 253 Jinjue dijun
sanyuan zhenyi fing).

Other versions of this meditation method survive in fragmentary or condensed form
in 1314 Dongzhen taishang suling dongyuan dayon miaojing 38a—40a and in 140 Shang-
qing wozhonyg jue 3.3a-sa, 3.6b—7a. A nearly identical version exists in 60 Yuanshi tianzun
shuo xuanwei miaojing (a major omission, however, occurs on 2b of that scripture), as
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FIGURE 14. The transmission of the scriptures (765 17b). Ming reprint of 1598.
Courtesy of the Bibliothéque nationale de France (Chinois 9546/758)

well as in YJQQ 49.11a-17b. No clue as to the date of the present illustrated version
has been found.
Ursula-Angelika Cedzich

Yuanshi tianzun shuo xuanwei minofing Tt IR K B 8 L&

7 fols.

Six Dynasties (220—589)

60 (fasc. 31)

“Marvelous Scripture of Mysterious Subtlety” This text contains one of several ver-
sions of the Five Bushel Stars (five stars of the Dipper) and the Three Ones method
(wudou sanyi 112} —— also called wudon neiyi T1 3} )9—). This is a variant practice
of Keeping the One (shouyi 5F —). The present method was given in the biography of
Su Lin ##£ as the Oral Formula of Lord Zhou (Zhoujun koujue 8% 138 ; YJQQ
49.11b). This Lord Zhou is Zhou Jitong J& 2 i@, the zhenren of Purple Yang (Ziyang
zhenren 385 H A ), the “author” of Su Lin’s biography.

This practice is said to have been known to Sima Jizhu & & Z £ (d. ca. 170 B.C.)
and other masters of antiquity, such as Master Zhang of Handan HJS B3 5t 4 (see
1016 Zhenljao 10.6a-b).

The most complete version of the method is found in YJQQ 49.11a-17b. It is also
found in 765 Shangqing jinque dijun wudou sanyi tujue, as well as in 140 Shangqing wo-
zhong jue 2.2a—4b and 3.3a—sa.

The text can be divided into two parts: the first part (1a—2b) gives a method to rise
up to the Dipper, escorted by the Three Ones, the gods of the Three Cinnabar Fields
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(dantian £} H ). This first part is also found in 1314 Dongzhen taishang suling dongynan
dmyon minojing 38a-b and 39a—41b.

The second part (2b—7b) is devoted to different methods concerning the Three
Ones coming out of the Cinnabar Fields or coming down from the Dipper, spewing
colored qi. This same text is reproduced, in a much condensed form, in 7404 Shangqing
taifi zhenven shenxian jing.

Isabelle Robinet

Shangqing jinshu yuzi shangjing 118 &8 K F L&

8 fols.

Six Dynasties (220-589)

879 (fasc. 581)

“Golden Book with Jade Characters” The real title is Scripture of the Cavern-Room
of the Fangzhu Heaven (Fangzhu dongfanyg jing 77 3417 5 #%), a work attributed to
the Green Lad (Qingtong dijun & E 7 & ), a god from the Fangzhu paradise. That
title is given here on 2b; and 1016 Zhen)gao (14.6a, 18.3b), 421 Dengzhen yinjue (1.6b
and 11b), and other anthologies use it to quote the present text. The work is not men-
tioned in the catalogues of Shangqing texts, but, according to 1016 Zhengao 2.22a, it
was revealed to YANG X1. The text itself states in 8b that it was known to persons of
the Han dynasty.

The text agrees with quotations in 1016 Zhenjyao and 421 Dengzhen yinjue but must
have undergone alterations. Certain glosses have been incorporated in the main text,
and the latter is in disorder.

The theme of the work is a variant method of pacing the stars of the Dipper. This
practice consists in “lying down” in the constellation and absorbing its effulgences,
which penetrate into the Cavern-Room Palace situated in the brain.

The YJQQ gives two versions of this work (25.16b—20a and 52.8b-11a). It is widely
used in liturgy.

Isabelle Robinet

Dongzhen taiwei huangshu tiandi jun shijing jinyang sujing
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12 fols.

Six Dynasties (220-589)

81 (fasc. 36)

“Pure Scripture of Golden Yang of Mineral Splendeur of the Lord of Heaven and
Earth, from the Yellow Book of the Taiwei Heaven?” This is a fragment of the Yellow
Book of the Taiwei Heaven, comparable to 257 Dongzhen taiwei huangshu jintian balu
zhenwen (q.v.). The present text corresponds to juan 7 of the latter text, where it was
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entitled Pure Scripture of Golden Yang of Mineral Splendor (Shijing jinyang sujing 1
4% L), a name that corresponds to the Shangqing tradition’s terminology and
that designates the solar essence as described in the first pages of the present text.
The work is composed of short explanations on Embryonic Breathing (taxi fif J& )
and on the absorption of solar essence (1a—b) as well as fu. The colophon is of the kind
written by Xu RONGDI.
Isabelle Robinet

Dongzhen taiwei huangshu jintian balu zhenwen
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8 fols.

Six Dynasties (220—589)

257 (fasc. 120)

“True Writs of the Eight Registers of the Nine Heavens, from the Yellow Book of the
Taiwei Heaven?” This is a fragment of the Yellow Book of the Taiwei Heaven. Another
fragment of this text constitutes 81 Dongzhen taiwei huangshu tiandi jun shijing jinyang
suging. The title of the present text corresponds to that of juan 8 of the original work,
which, according to the list given in 2a-b, was called the True Writs of the Eight Regis-
ters of the Nine Heavens ( Jiutian balu zhenwen LK. )\ 5% B ). The Taswei huangshu
was originally the work of Dai Meng #{ & , who is said to have lived during the reign
of Emperor Wu of the Han (r. 140-87 B.C.; see Dongxian zhuan {F{|l|{# in YJQQ
110.152-b). 1016 Zhenjao 14.6a-b states that Dai was still living at the time of emperor
Cheng of the Jin dynasty (r. 325-342). Although the work appears to have been revised
and incorporated among the Shangqing scriptures, it is certain to have existed prior
to YANG X1 (330—ca. 386). It was also adopted, at least partially, as an element of the
Shangqing liturgy (see 1293 Shangqing taiwei dijun jiedai zhenwen fa, a ritual by Lu
X1UJING; cf. also 1125 Dongxuan lingbao sandonyg fengdao kejie yingshi s.2b).

This fragment consists of an introduction (1a—2b), talismanic characters (3a-6a),
and a 200-character spell to be copied on a piece of green silk and worn around the
waist (7a—8a).

Isabelle Robinet

Taizhen yudi sifi mingke jing K B E 77 P95 B

§ juan

Six Dynasties (220—589)

184 (fasc. 77-78)

“Sworn Code [read ming as meng 8] of the Four Poles of the Jade Emperor” This
title is among those of many codebooks mentioned by the Shangqing scriptures. Most
of these codes, however, were purely imaginary.
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A Siji mingke is explicitly quoted by such early works as 1331 Dongzhen shangqing
shenzhou qizlman qibian wutian jing (29a) and 1321 Dongzhen taishang basu zhenjing
xiuoci gongye minojue (2b), but these quotations are not found in the present text. Later
sources quote the present text more closely: 1314 Dongzhen taishang suling dongynan
dayoun miaojing contains an exact rendering, and the quotations in 1352 Dongzhen tai-
shang taixiao langshu 2a-13b, 1203 Taishang santian zhengfa jing 8b—9a, and WSBY have
their equivalents in the present work.

The preface contains excerpts from 1344 Dongzhen taishang shuo zhibui xiaomo zhen-
Jing 1.5a-b and a quotation from the Thizhen ke K B} (now lost), which is also found
in SDZN 7.16b.

The five juan are placed under the authority of the five palaces of the Capital of
Mystery (Xuandu % ) and under the jurisdiction of the Five Emperors of the Five
Directions. Each juan comprises twenty-four articles.

The work contains the rules for transmission of the sacred scriptures, as well as for
the rites to be observed by those who possess them. The majority of texts mentioned
are those of the Shangqing tradition, either from the original revelation, or of a later
date. Lingbao and Sandong = {[] texts are also mentioned (4.2b, 3b).

An analysis of the contents and of the different quotations seems to indicate that
this text has undergone a number of revisions, following the scriptural development
of the Shangging tradition. In its present state the work is later than 1314 Dongzhen
taishang suling dongynan dayou miaojing because it gives a more coherent synthesis of
the different scriptures. It is also later than the Lingbao revelation, but earlier than
1203 Toishany santian zhengfa jing, which gives quotations corresponding exactly to
the present version. :

Isabelle Robinet

Dongzhen taishang danjing daojing jing {8 K b FI 5 ERBR

8 fols.

Six Dynasties (220-589)

1348 (fasc. 1033)

“Scripture of the Essence of the Tao and of the Effulgence of Cinnabar” Although
the title is borrowed from a Shangqing work (1359 Shangqing danjing daojing yindi
bashu jing), the present text (1b) states that it is distinct from the latter. Therefore it is
later. The subtitle, Qusu jueci #i 3% 3%&¢, also comes from the Shangqing legacy (cf.
1372 Shangqing gaoshang yuchen fengtai qusu shangjing). Finally, the present work is said
to have been transmitted by Guxi zi % 7 -, a patron saint of the school.

The style accords with that of the Shangqing scriptures, and the hymns are also
similar, if less ornate. They are composed of four-character verses that invoke the gods
of the Shangqing pantheon by name but lack the literary quality of their models. This
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work should therefore be later than YANG X1 (330—ca. 386) but antedates the WSBY
(late sixth century), which quotes it on 33.3b.

Isabelle Robinet

Dongzhen taishang qingya shisheng jing {8 K b # 7 i 4 &
3 fols.

Six Dynasties (220—589)

1349 (fasc. 1033)

“Most High Scripture from the Dongzhen (Canon) on the Budding of the Green
Shoots.” This work presumably derived from a method bearing the same name men-
tioned in the hagiography of the Mao brothers and originally described in its appendix
(cf. the version of this hagiography in YJQQ 104.16b). A technique by the same name
was also known to TAo HONGJING, but not as a separate scripture ( jing £8; cf. ror6
Zhengao 18.11b). Such a scripture did, however, exist by the time of 184 Taizhen yudi
stji mingke jing (see 2.10b-11a) and WSBY (see 47.10b). A passage that corresponds to
1a of the present text is quoted 184 Mingke jing.

The method itself—meditative absorption of the elementary qi, or shoots (ya ),
of the Five Directions —probably has its origin in an old exercise described in 388 Tii-
shanyg lingbao wufu xu 1.11b-14b. It later became a well-known method both within
tflc Shmgqmg and Lingbao traditions (see, e.g., 424 Shangqing mingtang ynanzhen

Jinggue 6a-10a and 352 Taishang dongxuan lingbao chishu yujue minofing 2.4b—14a).

The special feature in the present variant of this method is that the visualization is
to be performed simultaneously by two partners of the male and female sex aged be-
tween twelve and fifteen and sexually inexperienced. Thereby a kind of spiritual union
is effected (erven gongtun yu shen tongyi — A\ £ 75 i[5 —).

Ursula-Angelika Cedzich

Dongzhen jinfang duming luzi buinian sanhua baoyao neizhen shangjing
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Six Dynasties (220—589)

1346 (fasc. 1033)

“Superior Scripture of the Inner True Beings in the Golden House of Precious
Threefold Effulgent Radiance, which Saves Life by Registering Names (in Heaven)
and Rejuvenating Beings, [a Book] of the Dongzhen Canon.” This is a small but com-
plete text for recitation and meditation, written in seven-character verse, not unlike

the Huangting jing % FEA%, giving a description of the Inner Landscape (the Golden
House) and the True Beings who inhabit it.
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The present work is quoted several times in WSBY (see Lagerwey, Wu-shang pi-yao,
250) as well as in 184 Taizhen yudi siji mingke jing 2.11a. According to Robinet (La
révélation du Shangqing 2:434), the names of the deities correspond to those given in
the Dadonyg zhenjing (see the introduction to part 1.B.2). This small manual should
therefore date to the later Six Dynasties period. An obviously apocryphal colophon
states that it was transmitted to We1 HUACUN by the Xicheng zhenren FRE A
on Mount Yangluo [5 .

There is an introduction that describes the original revelation of the text and the
method of recitation. For recitation the adept has to enter into a meditation room and
salute the four directions, visualizing the [Donghua] Dadi jun K7 # in the east, the
Nanji shangzhen jun i #i |- (&% in the south, the Santian changsheng jun =K &
H: F in the west, and Gaoshang xuhuang jun & L £ % in the north. During the
recitation, some talismans, of which the models are given, are to be ingested. At the
end, a number of ritual prescriptions are given, especially for the transmission of the
text, which entails the oblation of a replacement body (daixing {XJ2) made of gold

(jinren 5 N).
Kristofer Schipper

Shangqing taishang yuwanshi ynoguang jinhu fengwen zhang baojing
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15 fols.

Six Dynasties (220-589)

1383 (fasc. 1043)

“Precious Scripture of the Stanza of the Golden Tiger, Written in Phoenix Script,
[Produced by) the Primordial Effulgence of the Most High: A Shangging Book” The
title of the text is not mentioned in any of the bibliographical sources at our disposal
for the Six Dynasties period. Its contents, however, show a close relationship with
other Golden or Divine Tiger (shenhu i [j2) texts of the earlier Shanggqing scriptures
(see Robinet, La révélation du Shangqing 2:436)- The present text has a colophon stat-
ing that it was transmitted by the saint Wang Bao F 7 (Tongbo zhenren fifHE A)
in 365 to Xu Yuanyou #F 3% if# . This colophon belongs to the kind that Xu RONGDI
is reputed to have added to the scriptures he possessed or forged.

The text starts with a talisman writ related to the Three Sovereigns (Sanhuang —.
£1). These are defined here as, respectively, the Dihuang #i1 & , the Renhuang A &£,
and the Gaoshang /& |- They are powerful exorcistic talismans and spells, and as such
are linked to the “Scripture of Wisdom That Annihilates Demons” (1344 Dongzhen
taishang shuo zhilui xiaomo zhenjing.)

Kristofer Schipper
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1.B.2.c Early Shangqing Hagiographies

The Shanggqing revelations included not only scriptures but hagiographies. These
concern the most important divine patriarchs of the movement and were written by
other saints or by the patriarchs themselves. Thus, the biography of Lady Wer Hua-
CUN was produced by Fan Miao i $%, hao Zhonghou H1{Z, one of the immortals
who appeared to YANG X1, while the Lady herself dictated the Life of her divine pre-
ceptor Lord Wang (Qingxu zhenren Wangjun neizhuan %% & A F & A1, YIQQ
106.12-8a). In fact, all the hagiographies were revealed either to YANG X1 himself or
to other participants in the movement at its earliest stage.

These holy biographies retrace the career of the noted personages and describe in
detail the manner and means by which they attained the rank of zhenren. Foremost
among these works is 442 Shangqing housheny dnojun lieji, which was incorporated
into the canonical Shangqing scriptures and has therefore been discussed above. Of
the other hagiographies, only a few remain in their original or near original form.

Only fragments survive of the important Life of Lady Wei (Nanyue Wei furen zhuan
A B K A {H), the holy matriarch of the movement. The longest synopsis is in Tai-

ping guanggi 58, which seems to be based on a revised version dating from the Tang
(618-907; see Strickmann, Le taoisme du Mao Chan, 62). This version has also been
reproduced in Gushi wenfany xinoshuo BE G5 B /Nt .

The Life of Mao Ying 3 %, another important divine patriarch, and the eldest
of the three Mao brothers, survives partially in YJQQ 104.10b-20a (Tasynan zhenven
dongyue shangqing siming zhenjun zhuan 578 A\ B i# - F] iy 5 & {#). The same
encyclopedia contains numerous excerpts of other Shangqing hagiographies as well as
one apparently complete version—the Life of Lord Pei— discussed below.

The Shangqing hagiographies have been studied by Chen Guofu (CGF 8-14),
Strickmann,» Le taoisme du Mao Chan, 62—64; and Robinet, La révélation du Shangqing,
1:51—57 and 2:365—4.05.

Qingling zhenren Pei jun zhuan 15 8B 8 \ £ E @

26 fols.

Attributed to Deng Yunzi 2 ¥ ; Six Dynasties (220—589)

1032 Yunyji qigian 105 (fasc. 677-702)

“Life of Lord Pei, Zhenren of Pure Transcendence? Pei jun was one of the saints
who appeared to YANG X1. The present hagiography is mentioned by Tao HoNG-
JING (1016 Zhengao 2.18b; commentary). Deng Yunzi (otherwise unknown) is given
as Zheng Ziyun 8+ in Jiu Tang shu, “Jingji zhi” 46.2004, and as Zheng Yungian
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B ZE T in Xin Tang shu, “Yiwen zhi” 49.1519, while the Song bibliographies follow
the present version (VDL 156).

Pei, zi Xuanren 3 {_, is said to have been born into a Buddhist family in 178 B.C.
He was first initiated in the rites of contrition and the techniques of sexual continence
by a Buddhist master, the daoren 3& A Zhi Ziyuan 37 - Jt, before being introduced to
the higher paradises and their immortals by Chisong zi 7% A . From these teachers
he also received a great number of texts that generally correspond to the canonical
Shanggqing scriptures.

Kristofer Schipper

Ziyang zhenven neizhuan %55 B A A

19 fols.

Six Dynasties (220-589)

303 (fasc. 152)

“The Esoteric Life of the Zhenren of Purple Yang” Purple Yang is Zhou Yishan J&
2 [LI. According to a colophon (Zhou Pei erzhen xu [& 75 — B ¥ ; 18a-19a) by Lord
Pei (see previous article) and the zhenren Zhou himself, the present biography was
written by the latter and revealed to a certain Hua Qiao # &, prefect of Jiangcheng
{L3E (Jurong ] %¥, Jiangsu), allied to the family of Xu M1, YANG X1’s patron. These
facts are discussed by TAo HONGJING at the very end of 1016 Zhengao (20.13b-144a),
stating that Hua was an early recipient of divine revelations, but that he was indiscreet
and that, therefore, the immortals stopped visiting him, turning instead to YANG XI.
In any event, Tao was acquainted with the present text and its colophon.

A copyist notes (14b): “[Copy based on the] edition of the Chief of Rites Mozhao
E H ik E (2), [itself] originally copied on sexagesimal day one, seventh of the First
Moon of the third year of the Longan era of the Jin [1 March 399]” It is further noted
that Lord Zhou was born in 80 B.C. (there is a slight error in the chronology here).
In 65 B.C. Zhou became the disciple of Lord Su fik & , from whom he received the
[method] of the Three Ones. According to the bibliographical indications of TAo
HONGJING (Zhenbo E H ), the text should contain 3,488 characters, whereas the
present version has 3,489. The copyist states, “As I do not know which character is
superfluous, I do not dare to delete any.” The present version is therefore later than
Tao.

Quite similar in style to the previously examined Life of Lord Pei, the biography
presents Zhou Yishan as the son of an aristocratic family who is entirely devoted to
the quest of the Tao and who discovers that a poor vendor of sandals is in fact the
zhenren Immortal Lord Su. Thanks to the latter’s instructions, Zhou travels to the
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sacred mountains of the immortals and meets ever greater saints, including the Yel-
low Old Lord ( Huang-Lao jun # # %) from whom he receives many scriptures and
talismans of the Shangqing tradition. A recapitulative list of these documents is given
on 152-17a. The present text is partially reproduced in YJQQ 106.8a-15b.
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1.B.2.d Anthologies

Zhen’gao B 3

20 juan

Compiled and annotated by Tao HonGyine [ 3L 5 ; completed in 490

1016 (fasc. 637-640)

“Declarations of the Zhenren” The zhenren are the gods who appeared to YANG
X1 during the years 364—370. The term gao originally referred to a sacrificial cer-
emony intended to convey a written proclamation to the gods. The present title
confers on the Declarations the same solemn character that is associated with the
teachings of the Buddha. Here, the Declarations are instructions handed down by the
gods.

Tao HONGJING compiled the present collection of notes taken by YanG X1,
Xu M, or his son Xu Hui (331—a. 370) on the instructions addressed to them
by the gods, in the years after 490. The “Declarations” are doctrinally less important
than the great revealed scriptures of the Shanggqing. They do not convey the essential
part of the divine message, but either contain the deities’ minor pronouncements, or
provide supplementary explanations pertaining to the practice of the major texts. The
present text includes a discussion between the gods, YANG X1, and XU M. The latter
figures were the main recipients of the declarations and also addressed questions to
the gods.

Among other sources, TAO HONGJING used the Zhenji jing B Hif%, a similar
collection, now lost, compiled by Gu HUAN. There may well have been further an-
tecedents.

The materials used for the present work are mainly autographs by YANG X1 and the
two Xu’s. Itis sometimes overlooked that Tao was only the compiler of these texts. He
himself makes a clear distinction between the revealed texts, which he quotes under
the heading of Zhen)yao, and his own commentaries.

The present edition contains a preface by Gao Sisun & {5l#%, dated 1223. All other
extant editions derive from this version.
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There is a certain disorder in the compilation and in the text that may be partially
original and partially the result of later modifications. TAo HoNGJING divided his
work into seven parts, the last two parts containing his own writings and no revealed
texts. Originally, the work was divided into ten juan, but as early as the SDZN (sev-
enth century), the first few juan of the book must have been divided into two. There
are traces of alterations and additional commentaries from later times. Nevertheless,
the work as a whole appears to be well preserved.

The first section (juan 1—4.) contains fragments of the written accounts of the noc-
turnal visits by the gods to YANG X1, and records the hymns and poems sung on these
occasions. This first part provided the materials for collections of hymns such as 613
Zhongxian zansong lingzhang and 980 Zhuzhen gesonyg. It also provided the text of 7428
Shi dichen Donghua shangzuo siming yangjun zhuangi.

The second section (juan 5-8) concerns miscellaneous subjects. Juan s is composed
of revelations made by Lord Pei #£ % , which are of a slightly different character from
other Shangqing texts. The same part contains a list of Shangqing texts (2a-4b). Juan
6 contains a discussion of the drug Atractylis (zb# jft) and a number of text fragments
that are close to the Buddhist Sitra in Forty-two Sections (Sishier zhany jing; sb-12a).
Juan 7 and 8 concern the tribulations of the ancestors of the Xu family in the nether
world. This part is closer to the traditions of the Way of the Heavenly Master than to
those of the Shangging school.

The third section (juan 9-10) is devoted to different minor practices, such as
massage, and small rites and details concerning techniques described in the revealed
scriptures. Part of this section (9.6a—9a) contains 1319 Dongzhen xi wang mu baoshen
qyu Jing. Long passages have been reproduced in other works.

The fourth section (juan 11-14) is entirely devoted to the description of Mount
Maoshan 3 [1] and its history. The major part of this text was revealed by Lord Ding-
lu 5 #%# , the second Mao brother. It contains an original hagiographic text, partly
composed of local legends. Part of this text is composed of questions Xu M1 asked the
gods and of the answers he received. Questions and answers are dispersed throughout
the text. The section has provided the materials for juan 6 and 13 of 304 Maoshan zhi
and for numerous hagiographic collections.

The fifth section (juan 15-16) concerns Fengdu, the world of the dead. One of its
sources appears to have been a Fengdu ji 8 #R7C . The division into two juan is quite
arbitrary, occurring as it does in the middle of a text on the judges of hell.

The sixth section (juan 17-18) assembles the personal archives of YANG X1 and the
Xus, that is, fragments of their correspondence, quotations, and accounts of dreams.

The seventh section (juan 19—20) is the only one written entirely by TAo HoNG-
JING himself. He explains his methodology, describes the history of the texts, their
alterations and falsifications, and gives the genealogy of the Xu family.
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The Zhengao is a key source of information for establishing the authenticity of
Shangging scriptures and provides essential explanations for their comprehension. A
great number of Taoist made use of it.

BIBLIOGRAPHY
Ishii Masako, Kohon Shinko; idem, “Shinks no seiritsu”; idem, Dakyo gaku no kenkysi; idem,
“Shinka to Shijunishogyo”; idem, Shinko; Mugitani Kunio, Shinka sakuin; Robinet, La révélation
du Shangqing, chap. 3; Strickmann, Le taoisme du Mao Chan, chap. 2; Wang Liqi, “Zhenjao
yu chenwei”; Yoshikawa Tadao, Rikuchi dokys no kenkyis; Zhong Laiyin, Changsheng busi de
tangin.
Isabelle Robinet

Taiqing jinyi shenqi jing K i85 & 1% # B

3 juan

Six Dynasties (220-589)

882 (fasc. 583)

“Scripture of the Taiqing Heaven of Liquified Gold and Divine Qi The work be-
gins with alchemical recipes that may predate the Shangqing revelation. These recipes
come from a Document of the Supreme Sovereign (Taihuany lingce K 52 B3 ; 2a)
and were transmitted by the zhenren of Pure Void (Qingxu zhenren /& i & A ) Wang
Bao £ %, WE1 HUACUN’s teacher. One of the formulas is similar to a prescription
found in 1376 Shangqing taishang dijun jiuzhen zhongjing 2.9a-18a.

Juan 2 contains recipes (2.4a and 6b), some of the names of which resemble those
mentioned in BPZ 11.186 and 15.250. On 2b there is a recipe quoted from a Tiankuang
wen K E Y.

The final juan is composed entirely of texts also found in 1016 Zhen)ao. This part is
said to be the work of a disciple who, during the 430s, copied these texts in the house
of Du Daoju #K 38 #.

This is the earliest anthology of fragments of the revealed texts. The remarks in the
preface suggest that it was compiled around 430.

BIBLIOGRAPHY
Strickmann, “The Mao Shan revelations,” 25, n. 46; Strickmann, Le taoisme du Mao Chan, 64..
Isabelle Robinet
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Daoji lingxian ji 38 55 8 Al 30

18 fols.

Six Dynasties (220-589)

597 (fasc. 330)

“Annals of Transcendent Immortals, [Abstracted] from the Traces of the Tao” The
title of this collection is inspired by that of the lost Daoji jing & BFi#%. It is entirely
composed of texts found in 1016 Zhenjgao 14-16.

Isabelle Robinet

Dengzhen yinjue & 1B & ikt

3 juan

Compiled and annotated by Tao HoNGJING [ 54 £, between 492514

421 (fasc. 193)

“Secret Instructions for the Ascent as a Zhenren.” This was originally a voluminous
work divided into seven main sections (see 1016 Zhenjgao 19.1b). TAo HONGJING
began its compilation shortly after his retreat to Maoshan 3 [l] in 492 (3.25a bears
the date 493); and although the text must have been essentially completed by 499,
Tao continued to work on it until the second decade of the sixth century. The number
of juan, given as twenty-four by Tao’s nephew Tao Yi [ i#] around so2 (see Huayany
yinju xiansheng benqi ln FERGFR FF o 4 KL &K, cited in YJQQ 107.9b), was twenty-
five in Song times. The Chongwen zongmu also lists a version in sixteen juan (VDL
143).

Tao’s sources for this compendium, of which only three juan are extant, were essen-
tially the same as those he used for his “Declarations of the Zhenren” (1016 Zhengao),
that is, the Shanggqing revelations recorded in the autograph of YANG X1 and the
two Xus. But whereas the purpose of the “Declarations” was mainly documentary,
the “Secret Instructions” provided a practical manual for the adept. To this end, Tao
HonNGJING compiled a series of exercises derived in part from the various revelations
of the Zhengao, in part from the methods of the zhenren of the Shangqging Heaven
recorded in the appendices to their biographies, and in part from the scriptures ( jing
#8) themselves. He furnished all these exercises with meticulous commentaries.

The first juan of the present fragment includes parts of a technique for visualizing
the Nine Palaces in the human head. This technique was originally attached to the
hagiography of Su Lin # # (the first part of which is transmitted as Xuanzhou shang-
qing Swjun zhuan I _EJIEFF F in YJQQ 104.1a—4b). The second juan presents
a number of individual revelations orally transmitted by the various zhenren to Yang
and the Xus (cf. 1016 Zhenygao 9, 10). The third juan contains instructions for recit-
ing 331 Huangting neijing (3.1a—sb; Tao questions the authenticity of this part) and
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prescriptions concerning the liturgy of the Heavenly Masters tradition, both of which
formed originally part of the biography of Wer HUACUN (3.5b-27a).
The scope and richness of the original work were far greater than this fragment.

Aside from the manifold meditation techniques typical of the Shanggqing tradition,
the Dengzhen yinjue also offered comprehensive guidance for making and using drugs
(“Fushi pin i 8% ”; cf. especially the quotations from Dengzhen yinjue 7 in SDZN
3 and 4.4b), as well as for the techniques of metamorphosis (shijie [~ fi# ). One of the
sources for the latter practice (see TPYL 665) was a scripture titled Shijing jinguang
zangjing lianxing zhenjing 146 & YR BRI HAS, abbreviated Jianjing R, to
which Tao HONGJING also refers in 1016 Zhenyao (e.8., 14.18b and 16.13b; a lengthy
excerpt of this work is preserved in TPYL 665). One section of this work dealt with
talismans and diagrams (“Futu jue % @3 ”; see 2.153; it constituted juan 6 of the
original “Ascent as a Zhenren”). Another section concerning rules, “Zunjie xu &7
¥ formed juan 2 of the original work (cf. 2.14b). A Dunhuang manuscript (Stein
3750) that is undoubtedly based on another work by TAo HonajiNg (Ofuchi Ninji,
Tonka dokyo: Mokurokuhen, 331) refers to a juan that purportedly gave advice to her-
mits living in the mountains (Xunshan dingshi juan 3K 111 % E 48 ; Ofuchi Ninji, Tonks
dokyo, 721, lines 18—20). Two further chapter headings of the original work are given in
SDZN 8.5b, “Ligong pin 37 5] fi%” (merits), and in SDZN 7.15b, “Shiri quanci jue

H# X3 (almanac). Other parts probably included Tao’s “Table of the Ranks and

Functions in the Pantheon” (167 Dongscuan lingbao zhenling weiye tu), a similar diagram

of the structure of the celestial regions of the universe (ct. 1128 Daomen jingfa xiang-

cheny cixu 2.1a-6b), and an annotated inventory of the Shangqing scriptures (cf. 704

Shangqing dadong zhenjing yujue yinyi 12a-b; 304 Maoshan zhi 9.1a-b). Furthermore,
424 Shangqing mingtang yuanzhen jingjue (q.v.) can be safely regarded as a former part

of the Dengzhen yinjue. The Dunhuang manuscripts Stein 4314, Stein 6193, Pelliot

2751, and Pelliot 2732 (treated individually below) may also be considered as belonging
to the same original work.

As the citations in 300 Huayang Tao yinju neizhuan 2.11b suggest, the final part of
Tao HoNGJING’s protracted work on the Dengzhen yinjue seems to have consisted
of autobiographical notes in which the author recorded events extending up to the
year §14.

A preface by Tao to this work is preserved in r050 Huayang Tao yinju ji 1.190b—21a.

BIBLIOGRAPHY
Ishii Masako, “Toshin inketsu.”

Ursula-Angelika Cedzich
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Addendum

1. Dunhuang manuscript Pelliot 2732: This manuscript fragment is the middle
part of a scroll. It has no identifying marks or indication of title. Its amply annotated
text describes a number of different techniques of visualization and massage in the
Shangqing tradition. These techniques are also described in juan 9 and 10 of Ta0
HONGJING’s 1016 Zhengao. They are daily exercises for the prevention or healing of
illnesses. These techniques were not yet incorporated into the framework of a com-
prehensive scripture (fing #8) but handed down in loose sequence by the immortals
of the Shangqing Heaven in the form of oral transmissions.

Since this manuscript does not, as far as the sequence of text or commentary is con-
cerned, tally completely with the corresponding passages in 1016 Zhenjao—nor does
it show greater overlappings with juan 2 of 421 Dengzheny yinjue, which is otherwise
rather similar in content— Ofuchi Ninji (Tonka dokyo: Mokurokuhen, 185) has concluded
that it must be a fragment of the Zhenyi jing & Bi#8 , compiled by Gu HUAN around
465, on the basis of the same recorded revelations from the Shangqing that TAo
HoNGJING collected later in his Zhengao.

There exists no evidence, however, that GU HUAN annotated his facsimile edition
of the original manuscripts (his concern was to reproduce the autographs by trac-
ing). Moreover, TAo HONGJING states in his appendix to the Zhenjgao 19.8a that
Gu HuaN did »ot integrate these individual transmissions into his work. Tao, by
contrast, included them not only in his documentary compilation of the Zhengao but
also, as evidenced by the extant juan 2, in his Dengzhen yinjue. There his aim was to
describe these techniques once more with a detailed and, above all, practice-oriented
commentary (see 1016 Zhenjgao 9.7b).

As Ofuchi states, lines 1-15 of the manuscript, including the commentary, tally
exactly with 421 Dengzhen yinjue 2.20a5-20b6, the concluding section of the method
for the absorption of mist ( firwu fa [l # 1% ), and the beginning of the so-called black-
white technique (xuanbai fa 3% Hi%). Exactly at this point, the manuscript Pelliot
2732 shows a break by abruptly running on with a line of commentary concerning the
“visualization of the image of the sun in a diseased hand” (cun rixiang zai jishou 15

HRTEEF; cf. 1016 Zhengao 10.152-b). Presumably due to this break, further pas-
sages were lost that had been congruent with the continuing passages in 421 Dengzhen
yinjue. On the other hand, it cannot be excluded that the present second juan of the
fragmentary Dengzhen yinjue was originally longer. Given the completely identical
passages at the beginning of the commentary, it seems, contrary to Ofuchi’s opinion,
reasonable to regard manuscript Pelliot 2732 as a further fragment of the Dengzhen
yinjue that continues the portion forming the extant juan 2 (See Ofuchi Ninji, Tonka
dokyo Zurokuhen, 395-97).

2. Dunhuang manuscripts Stein 4314, 6193, and Pelliot 2751: These three manu-
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scripts together constitute a fragment of a juan, the beginning of which has not been
preserved (see Ofuchi Ninji, Tonkd dokys: Mokurokuhen, 183-84). While it lacks a title,
manuscript Pelliot 2751 (the longest fragment) bears a final note: “Instructions on
practicing the Purple Writ [Ziwen %3] which in fact refers only to the first part of
the text (lines 1-199). The text describes various meditative exercises from the so-called
[Lingshu] ziwen [8E ] %L, one of the original manuscripts from the Shangqing
scriptural corpus. These exercises are for absorbing the elementary energies of the
sun and the moon and for controlling the sun & and po i souls (see 1016 Zhen’gao
5.3b, 5.4b, 9.24b, 18.5a-b). The main text in this section corresponds completely to 639
Huangtian shangqing jinque dijun lingshu ziwen shangjing 8a-14a. On the basis of this
scripture, we can infer that the missing passages at the beginning of our scroll must
have been “Tun rigi fa ¥ H .15 (4a—6a), “Taiwei yin rigi kaiming lingfi 88 H &
FABHEE R (6a-b), and “Tun yuejing fa % F ¥ 15> (6b-8a).

The second section deals with the visualization of nine deities and their incorpor-
ation into the organs of the human body in a kind of spiritual reenactment of onto-
genesis (jiuzhen fiu J1, [ %, lines 200-378), as well as with the visualization of cosmic
triads in the form of colored clouds (sansu yun =#E) in eight meditative steps
(badao biyan fa J\EHBL S ¥, lines 422-95). These two techniques belonged within
the compass of another scripture from the early Shangqing revelations, the Jiuzhen
zhongjing JLIE A8 (see 1016 Zhengao s.1b—2a, 14.16b, 18.5b). In comparison to the
extant version of these methods in 1376 Shangqing taishang dijun jiuzhen zhongjing
1.2a-153, certain parts of the text from Dunhuang show a distinctly terser form as well
as variants (lines 23132 of the main text, for example, are not found in the Daozang
version).

Lines 378—421 contain an interpolation, with calendar instructions on the Jiuzhen
fa from Shengxuan ji 5 X30 (cf. TPYL 660.4b, quoting 421 Dengzhen yinjue; 426
Shangqing taishang basu zhenjing sa), that has also been preserved in 351 Dongzhen
taishany feixing yujing jiuzhen shengxcuan shangji 11a-13b.

From the subtitle, “7. Instructions on Practicing the Jiuzhen [zhongjing],” in line
200 of the manuscript, Ofuchi concluded that the fragment had originally represented
a complete work in seven sections on a long scroll, of which more than five of the
preceding sections were lost. However, he failed to notice the striking similarity of the
commentary to TA0 HONGJING’s style and approach, as exemplified by ror6 ZhenXgao
and 421 Dengzhen yinjue. '

The following parallel strongly supports this impression: concerning the details
about the divinities of the body, Tao refers in 421 Dengzhen yinjue 2.5a to his com-
mentary on the “practice of the twenty-four spirits” (ershisi shen fa — V4 %% ; cf,
also 1016 Zhenlgao s.11a, 5.13a, 9.2a-b; a version of this practice is preserved in 4os
Shangqing zijing jun buangchu ziling daojun dongfang shangjing), which he may have
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also explained within the framework of his Dengzhen yinjue. Virtually the same refer-
ence in the same context appears also in the commentary of the manuscript Pelliot 2751,
line 245.

Thus we may conclude that the Dunhuang manuscript does not represent an inde-
pendent Ziwen xingshi jue % 1T # &R in one juan with seven sections, but rather the
fragment of a juan from the Dengzhen yinjue that contained the subsections six (Ziwen)
and seven (Jiuzhen zhongjing) within a larger chapter (on visualization, cunxiang 17
#H?) of that work. If we take into account the abbreviated rendering of some passages
and, especially in the second part of the fragment, the relatively brief annotations, it
is also possible that the Dunhuang copy, similar to 424 Shangqing mingtang yuanzhen
Jingjue (q.v.), already represents a somewhat revised version of Tao’s original text (see
Ofuchi Ninji, Tonkd dokys Zurokuhen, 382-94).

Ursula-Angelika Cedzich

Zhoushi mingtong ji [ I 5 @i

4 juan

By Zhou Ziliang ] F K (497-516); annotated and edited by TAo HONGJING

B 554 (s17)

302 (fasc. 152)

“Mr. Zhou’s Records of His Communication with the Invisible World” This work
is the written legacy of TAo HONGJING’s disciple Zhou Ziliang. In his visions, Zhou
had met, along with certain higher zhenren also known from ror6 Zhengao, a number
of lesser immortals from the subterranean Cavern-Heavens of Maoshan. He kept a
diary about these meetings.

Zhou’s generally sketchy but sometimes detailed (juan 1-3) records, covering a
period of sixteen months, were found by TAo HONGJING in a mountain cave at
Maoshan 3 [lI, where Zhou had hidden them —apparently shortly before he took his
own life. Tao arranged and annotated the material, which included the recipe for an
elixir that possibly caused Zhou Ziliang’s death (4.19a—20b). Tao wrote an introduc-
tion containing Zhou’s biography (remarkable especially for the dramatic account of
Zhou’s suicide on 1.3b-4a), and in early 517 he presented the work, divided into four
juan, to the emperor. The letter of presentation by Tao and the imperial note in reply
are attached to Zhou Ziliang’s biography.

BIBLIOGRAPHY

Bokenkamp, “Answering a summons.”
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Shangqing mingtang ywanzhen jingjue b 38 B 5 T B AR 3R

10 fols.

Six Dynasties (220—589)

424 (fasc. 194)

“Instructions for the Scripture of Xuanzhen in the Mingtang?” The title refers only
to the first part (1a—6a) of the present work. It describes the visualization of a Jade
Maiden named Xuanzhen ¥ (B in the sun and moon and her subsequent entry into
one of the palaces of the head, the Mingtang. Except for an interpolated passage on
4b—sb, taken from 1016 Zhen’gao 9.18a-b, the method derives from the technical ap-
pendix to the hagiography of Mao Ying 3 £ and his brothers, a text of the original
Shangqing corpus attributed to Li Zun %38 (see 1016 Zhenjjao 8.2a). Only the first
part of this hagiography has been preserved in YJQQ 104.10b—20a.

The second part of the present work (6a-10a) is based similarly on a meditation
technique, the absorption of the Cloud Shoots of the four directions (fi siji yunya
shensian shangfang AR V9 FR 5E F #{1l]_I 77 ), that formed originally part of the biog-
raphy of Wang Bao T %, hao Qingxu zhenren /& i (& A, composed and revealed by
WEeI HuacUN. The narrative part of this biography, which also belongs to the oldest
Shanggqing scriptures (see 1016 Zhengao 12.13b; 14.17b), is given in YJQQ 106.12-8a.

Conspicuous is the continuous and sometimes detailed commentary. Its style and
approach are reminiscent of TAo HoNGJING’s. The critical remark (8a) about an
insertion in the original manuscript written in a hand other than YAnG X1’s should
be viewed in light of the fact that Tao did possess the original manuscript of Wang
Bao’s biography, which otherwise was entirely in YANG X1’s hand (see 1016 Zhengao
20.2b). The identification of the different handwriting as ding ] corresponds to the
criteria laid down by Tao in his appendix to Zhengao 19.6a.

Citations from the lost fourth juan of 42r Dengzhen yinjue in SDZN 10.3a and
3.20a—21a show that Tao did include the set of instructions presented in the present
text. It should be noted, however, that SDZN 3.20a-21a reproduces the first sentences
of the second part of our work (on the absorption of the Cloud Shroots) with two
comments by TAo HONGJING that cannot be found in our present version. This fact
may be explained by a final remark (10a) in our text: “The commentary, where not
absolutely related to the practice [of the present instructions], has been abridged.”

We conclude that the present text is in all likelihood a fragment of 421 Dengzhen
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Shangqing mingtang xuandan zhenjing |t 18 W 5 X FHERK

6 fols.

Six Dynasties (220-589)

1381 (fasc. 1043)

“True Book of the Hall of Light and the Dark Cinnabar” This is a small manual
for visual meditation according to some well-known methods from the Shangging
tradition. The beginning of the text is missing but can be reconstituted from 740
Shangqing wozhony jue 3.1a-b3. There the relevant passage is called “Practical Recipes
Transmitted by Lord Su” which shows that the first part, which concerns the Way of
the Hall of Light (mingtang zhi dao B 5 2 i ), was considered to have been revealed
by Su Lin ## #%. Parallel text excerpts can be found in 421 Dengzhen yinjue 1.8a-102 and
1314 Dongzhen taishang suling dongynwan dayou miaojing 13b—2sb. The latter source has
many passages in common with our text (including a reference to a now lost passage of
254 Dadong jinlua yujing on page 15a). Robinet’s claim (in La révélation du Shangqing,
420) that it entirely reproduces two sections of 1314 Suling jing, be it in abridged form,
can, however, not be substantiated. It would seem more plausible that both versions
have a common origin in an unknown, now lost, ancient scripture.

Next to the meditation on the Hall of Light (a place in the brain, residence of three
deities) there is also the method of the Dark Cinnabar, which is a more advanced form
of visual meditation on different places in the head.

Kristofer Schipper

1.B.2.e Rituals and Rules

Taishang jiuzhen mingke K b JLEBHE

23 fols.

Six Dynasties (220-589)

1409 (fasc. 1052)

“The Sworn [ming here has the sense of meny #] Code of the Nine Zhenren” The
identity of these gods is not indicated. Perhaps they are those of 1376 Shangqing tai-
shany dijun jinzhen zhongjing. The present text is found in its entirety in 1314 Dongzhen
taishang suling dongyunan dayou miaojing 46b—end. The WSBY quotes it under the title
of Suling jing, which could imply that it was originally part of that scripture and was
detached from it at a later date. The same text is also found in 1345 Dongzhen taishang
dnojun yuandan shangjing.

We have here a systematic presentation and elaboration of the code of rules ex-
pounded by the Shangqing scriptures and their transmission. Juan 3 of 184 Taizhen
yudi siji mingke jing is an even more expanded version of the same material. A large
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number of Shanggqing texts are mentioned. However, some of the more important
and authentic ones, such as the Basu jing (see 426 Shangqing taishany basu zhenjing),
are not found here.

The code is divided into three main parts. The first part (2b—8a) gives rules about
delays to be observed between two subsequent transmissions, the time of abstinence
and retreat of master and disciple, and the nature and quantity of gifts to be presented
to the master.

The second part (8a-12a) enumerates various ritual faults to be avoided: failing to
confess one’s sins before practicing Taoist exercises, infringing the rules of purity, or
omitting the preparatory observances.

The final part (12a-18b) tells how to atone for sins, whether committed by the dis-
ciple or his ancestors. Atonement consists in offerings to the rivers of the underworld
and in prayers. At the end we find a number of hymns addressed to the four major
gods of the Shangqing school.

TIsabelle Robinet

Dongzhen taishang shanghuang minji dingzhen yulu

WMEALEE2REEREE

6 fols.

1341 (fasc. 1031)

“Precious Register on which are Fixed the [Names of ] the Zhenren of the Popula-
tion Record of the Most High Supreme Sovereign, a Dongzhen Scripture” A Shang-
lwang In - 2 %% is mentioned among the texts received by Lord Pei (see Qingling
zhenren Peijun zhuan 78 BB A\ ZEE {H in YJQQ 105.232-b, and the separate article
on 1032.105). The present text is quoted in 184 Taizhen yudi sifi mingke jing 2.5a-b, in a
passage devoted to the works revealed to Lord Pei. The title of our work is given in
WSBY 47.10b (see Lagerwey, Wu-shanyg pi-yao, 228).

The major part of the present work is occupied by a sermon pronounced by the
Most High Lord Lao to the Green Lad (Qingtong jun & # %) on the notion of
repentance and the practice of confession (cankui fffi 1 ). The overall tone of the dis-
course is Buddhist and has no apparent relationship to the register presented at the
end (4b-6a).

Kristofer Schipper
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Shangqing taiwei dijun jiedai zhenwen fa |18 KB B & E Lk

2 fols.

By Lu X1ujING [EBEF (406—477)

1293 (fasc. 1009)

“Rites of Girding with the True Writ of the Imperial Lord of Supreme Tenuity”
A subtitle tells us that this short ritual is also called the Text [to be pronounced] at
the Transfer of the Girdle, and that it comes from the Scripture of the Transfer of the
Girdle of the Supreme Tenuity (Taiwei jinodai jing KEAE 7 #8). This scripture un-
doubtedly corresponds to 257 Dongzhen taiwei huangshu jiutian balu zhenwen, the self-
proclaimed eighth juan of a Taswei huangshu K # &, a Shangging text. It contains
the True Wrrit, in talismanic writing, which is copied on a piece of striped cloth (wen
#%), white for men and purple for women, nine inches wide and nine feet long, to be
wrapped around the waist.

A note given at the beginning of the text states that it is an authentic work by Mas-
ter Lu [Xiujing] P %4 E A and that it belongs in the fourth section of the Dong-
zhen division, where it occupies the thirty-first juan. This important bibliographic
indication is partially confirmed by the catalogue of Dongzhen (Shangqing) scriptures
in 1125 Dongscuan lingbao sandony fengdao kejie yingshi s.1a—2b. The latter is divided into
four sections and lists the Transfer of the White Cloth and the Purple Cloth (Shang-
qing baiwen jinodai b5 F KL, Shangqing ziwen jinodai 178 58 SLAZE) as rites
for confirmation into the highest grades of the Shangqing ordination. This informa-
tion accords with the present text. The meaning of the reference to a thirty-first juan,
however, is unclear.

The text of the writ and its transcription are not given here but in 257 Taiwei huang-
shu. Here are found only a few indications regarding the preparations and offerings
for the ritual, and three short prayers, presumably to be pronounced at the ceremony
of confirmation.

Kristofer Schipper

Taishang qiuxian dinglu chisu zhenjue yuwen K _ERAIE$FR F B E X

31 fols.

Six Dynasties (220-589)

128 (fasc. 59)

“Precious Writs and True Formulas on (Prescribed) Lengths of Silk, Determining
the Rank of Those Who Seek Immortality” A collection of sacred writs from a number
of ancient scriptures of the Shangging and Lingbao canons, here collected as a docu-
ment for transmission on ordination and, as such, kept by Xi wang mu 7§ £ £}, the
Royal Lady, Golden Mother of the Western Fortress, as she is called in the line giving
the name of the author of the text (1a).
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At the beginning of the collection, we find a model certificate for the transmission.
It states that the ordinand, having already obtained the investiture in the sacred
liturgy of the Great Sworn Alliance (dameng shangsheny lingke KB _FZEEEF}; see
1241 Chuanshon sandonyg jingjie falu liieshuo 1.2a), is now entitled to receive the Secret
Characters on the Lengths of Silk (Chisu mizi R % % ). This statement implies that
the transmission of the present collection of writs corresponded to an ordination of
the Shangging level.

The hybrid nature of the collection—which includes, on 9b-10a, the Esoteric
Sounds (neiyin &) of 1 Lingbao wuliang duren shangpin minojing —makes it un-
likely that it is a product of the Taoist institutions of the Tang; it should therefore be
earlier.

Kristofer Schipper

Shangqing dongzhen zhibhui guanshen dagie wen I 1% i B 2 28 B K X

24 fols.

Six Dynasties (220—589)

1364 (fasc. 1039)

“Great Rules of Wisdom in Self-Examination” This set of three hundred rules is
the most extensive Taoist code. It is intended for those initiated and ordained into the
highest levels of the Shangqing tradition. In this quality and context, it is quoted in
extenso in WSBY 4s.

Lagerwey (Wu-shang pi-yao, 272, n. 6) remarks that the present set of rules may
have been created in imitation of 456 Taishanyg dongxuan lingbao sanyuan pinjie gongde
qingzhony jing so as to give the Shangqing canon its own code of precepts. Schmidt
(“Die Hundertachtzig Vorschriften,” 156) has shown, moreover, that both codes are
expanded elaborations of the same model, the ancient One Hundred and Eighty Rules
of Lord Lao, the Heavenly Master libationers’ code (see 786 Taishang laojun jinglii).
The present set adopted no less than seventy-seven rules from the latter code. The first
part of the three hundred rules contains also one hundred and eighty items, in clear
imitation of the ancient set. That part corresponds here to a first grade of perfection.
The next group contains only thirty-six rules, and the third and final section, eighty-
four. In fact, the number of distinct rules is smaller, as many are repeated as injunc-
tions against inciting others to commit the same fault. For instance, we find one rule
that states: “He who studies the Tao should not drink wine” (rule 3). Another rule
says: “He who studies the Tao should not encourage others to drink wine” (rule 4.
In adopting this procedure, our text imitates 456 Sanyuan pinjic gongde qingzhony jing,
from which it has borrowed no less than ninety-six rules.

The last part consists entirely of so-called “commemorations” (nian /Z;) prescribing
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numerous topics for mental concentration. Initially, these set thoughts concerned
good deeds and intentions, but later they also dealt with Taoist ritual practice. Toward
the end of the text, these commemorations become mystical: “He who studies the Tao
should concentrate on [##an] traveling to the Gold Portal of the Shangqing Heaven in
order to pay homage to the Most High zhenren” (16a). These mystic practices belong
to the Shangqing tradition.

In addition to the rules, we find in a second part of the text a discourse on their
virtues and on their ritual recitation, for which a lamp should be installed and a special
hymn should be sung when lighting it (21a-b).

As shown by Schmidt (“Die Hundertachtzig Vorschriften,” 156—57), these three
hundred commandments have continued to be transmitted in Taoist monastic organi-
zations until the present day. They were adopted by the Quanzhen 2= [H order, which
revised them and transmitted them on ordination into the highest grades of their
order. A copy of the text with its corresponding ordination certificate was collected
by Hackmann in the Shangqing guan |7 #{ near Qingdao and published in 1931.

Kristofer Schipper

Shangqing yuanshi puln taizhen yujue & 18 70 1R 38 8% K B K ik

10 fols.

Six Dynasties (220-589)

1365 (fasc. 1039)

“Precious Instructions of the Most High Zhenren on the Register of the Primordial
Beginning of the Shangqing Tradition” This text contains a ritual for salvation from
the Three Evils (san’ =% ). The evil powers are here assimilated with the Three
Corpses (sanshi =) and the Five Sufferings (wuku 117 ). The subtitle, “Deliver-
ance from the Form and Disappearance through Transformation in Flowing Light and
Jade Radiance” ( Jiexing dunbian linjing yuguang fRJ BB 5 £ ), uses typical
Shanggqing terminology (see, for instance, 1359 Shangqing danjing daojing yindi bashu
Jing 1.7a) as it figures in discussions of the technique of liberating oneself from the
limits of corporeality (shijie [~ fif).

The work probably existed already in the fifth century, since it served as a source for
Yan Dong’s [ % (fl. 485) commentary in 87 Yuanshi wuliang duren shangpin miaojing
sizhu 2.40a-b; 2.43a-54a. Although it is difficult to allocate the work to one of the
distinctive traditions of that time (judging from its liturgical components, it seems to
be connected more closely with the Lingbao tradition), it has been reckoned among
the Shangqing texts since at least Tang times (446 Shangqing zhongjing zhu zhensheng
bi 7.1b; see also s08 Wushang huanglu dazhai licheng yi 28.14a-15a) and was probably
related to 1387 Shangqing ynanshi gaoshang yuhuanyg jiutian pulu.
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A special feature of this ritual, for which lights are installed for the Nine and the
Thirty-two Heavens, is the use of a medium onto whom the physical complaints in
the body of the beneficiary of the ritual are to be transferred (7b: shengkou daixing £
[1{XH2). The live substitute—a passage (10a) in the text advises that one not choose
ugly or inferior persons—obtains the possibility to acquire merits and to become an
aspirant for a clerk’s post under the Three Officials (sanguan — ' ).

A part of the text, which reveals a lacuna on 4b, is also found in YJQQ 81.1a—sa.

Ursula-Angelika Cedzich

1.B.3 Lingbao

Thirty years after the first Shangqing revelations, in the same town of Jurong %]
% where GE HoNG had lived, and on nearby Maoshan where YANG X1 had had his

hermitage, GE CHAOFU, Hong’s grandnephew, made a vital contribution toward

the renewal of Taoism through the creation of an updated scriptural canon. Whereas
the Shanggqing revelations had accomplished the synthesis between the traditions of
the mystery cults of the south and the Way of the Heavenly Master, the new Lingbao
scriptures attempted to integrate yet another important aspect of Chinese religion of
those times: Buddhism (see Ziircher, “Buddhist influence on early Taoism”). A syn-
thesis was obtained not so much by the blending of doctrines as through integration
on the liturgical level.

This integration was founded on the ritual traditions of the south: the rites for the
establishment of the altar on which the gods descend to partake in the offerings and
incarnate themselves in a medium for the duration of the ritual. Lingbao &8 (origi-
nally also written #&{%) is an ancient southern term for medium and shaman (see
Kaltenmark, “Ling-pao,” 576—79). The staking out of the ritual area entailed the use of
five talismanic writings (wufie 11.£F ). Holy mountains were sacred areas par excellence,
and an excursion, whether in flesh or spirit, to these dwellings of gods and ancestors
necessitated the possession of the Medium’s Five Talismans, Lingbao wufu &2 H.7F,
which GE HONG valued so much. Bokenkamp (“Sources™) has shown convincingly
that the books left behind by GE CHAOFU’s granduncle were of primary importance
in elaborating the new synthesis.

Like the Shangqing revelations, the Lingbao canon also incorporates parts of
the liturgical practice of the Way of the Heavenly Master, to which it considers
itself superior. According to TAo HONGJING (1016 Zhenjgao 19.11b) and MENG
ANPAI (1129 Daojino yishu 2.6b), the scriptures produced by GE CHAOFU dur-
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ing the Longan period of the Jin dynasty (397-402), became the foundation of
the liturgical practice of Taoism. This practice, which continues to the present day,
combines the great liturgical paradigm of the Retreat (zbai %), the Lingbao tradi-
tions of the south, and the protocols for the presentation of memorials of the Heav-
enly Masters, with the recitation of scriptures and the circular pradaksina dance of
Buddhism.

Again, like the revelation of the Shangqing scriptures, the work of GE CHAOFU
must have touched off a wave of supplementary texts and imitations. Here, too, LU
X1UJING established the catalogue of canonical scriptures that were to be considered
as the basis for ordination into the rank of a master entitled to conduct the Lingbao
Retreat (sandong fashi =¥ HH). Lu’s catalogue, the Lingbao jing shumu B H#E
# H, has been preserved in several sources. First, we have the list in 1225 Dongxuan
lingbao sandonyg fengdao kejie yingshi 4.8a-9a (here entitled Lingbao zhongmeny jingmu
E 8B H and including a few additional works), also found in the Dunhuang
manuscript Pelliot 2337 of the Sandong fengdao kejie yifan =728 R ik {#7E. An-
other Dunhuang manuscript is Pelliot 2256, which Ofuchi, who has studied both
manuscripts (Ofuchi Ninji, “On Ku Ling Pao Ching”), identifies as being part of a
lost work by SoNG WENMING (active 549-551) called Tongmen 5@ or Tongmen lun
3B P93k . Another version is found in s08 Wushang huanglu dazhai licheng yi 1.5a—7a.
Ofuchi and Bokenkamp (“Sources”) have reconstructed the list of canonical scriptures
and identified them among the texts transmitted in the Ming Daozanyg of 1445. Lu’s
catalogue, as completed by Song, is divided into two main parts: nineteen canonical
scriptures and eight texts of instructions and commentaries, presumably of a later
date. With one exception, the texts are presented here in the sequential order of their
occurrence in the Liu-Song catalogue. As in the case of the Shanggqing scriptures, the
text of the most famous scripture, the Lingbao duren jing B & A#E (number 15 of
the catalogue), has come down to us incorporated into a work of the Song period
(960-1279). This work is 1 Lingbao wuliang duren shangpin minofing, to be fully dis-
cussed in part 3.B

The most complete study of the canonical Lingbao scriptures to date is Boken-
kamp, “Sources of the Ling-pao scriptures.”
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1.B.3.a The Canonical Lingbao Scriptures

Lingbao wuliang duven shangpin minojing BE MK A FHDE 1

20 fols.

€a. 400

1 Lingbao duren jing 1 (fasc. 1)

“Most Excellent and Mysterious Book of the Marvelous Jewel That Saves Innu-
merable Human Beings.” This Book of Salvation (Duren jing & A A8 ), as it is generally
known, is the most prominent scripture of the liturgical Lingbao tradition. It occupies
the preeminent place in the Taoist canon, where it stands as the opening juan of the
first text, the expanded sixty-one chapter version of the Song (960-1279; see section
3.B.6).

The scripture, spoken by the Tao, is divided into three parts. It begins with a long
introductory nidana-narrative that gives a detailed description of the original revela-
tion and its marvelous efficacy. It states that in the past the sacred scripture appeared
in the heavenly spheres of the nascent universe and was bestowed on the Heavenly
Worthy of Primordial Beginning (Yuanshi tianzun JT%5 K & ). He then promulgated
the text by reciting it ten times. The entire pantheon of gods and saints of the Ten
Directions (the eight points of the compass, the zenith, and the nadir) converged at
the place of recitation. Here the Yuanshi tianzun suspended a pearl, the size of a small
grain, in the void and made the myriad gods enter inside. After the tenfold recitation,
the Tianzun transmitted the scripture to “me” (wo ), meaning here both the Tao (or
Daojun j&#) and the individual adept.

The revelation restored the universe to its original sinless state. Everyone hence-
forth cultivated their inborn goodness and no longer killed, injured, coveted, exhibited
jealousy, debauched, robbed, or hated other beings. Nor did anyone abuse language
by proffering either flattering or injurious words. Everyone loved each other, and all
became close as kin. Not only all the living were saved, but also all ancestors.

The first part closes with instructions for the recitation of the scripture, which
should be done in an oratory (shi %, meaning jingshi & % ) while burning incense.
The formula given for the Opening of the Incense Burner (falu 3$%§) rite (sb) is
adapted from the Heavenly Master liturgy.

The core of the scripture is the second part (6a—14b). The title of Yuanshi wuliang
duven shamgpin minojing 7056 & & & A I 5L #5#8 is repeated here. This part contains
the essence of the scripture by revealing the “secretly rhyming sounds of hidden names
of the great gods of the Thirty-two Heavens and of all other divine beings” The recita-
tion of the scripture activates this entire pantheon, including the Demon Kings and
other celestial guardians.
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The third part contains the revelation of the Innumerable Sounds of the Secret Lan-
guage of the Great Brahman [Energies] of the Heavens (“Zhutian zhong dafan yinyu
wuliang yin 3% K H1 KRB858 £ & 5 ”; 17a—end). Here are found the stanzas on the
creation of the universe, named Marvelous Writings of the Primordial Beginning
(compare 22 Yuanshi wulao chishu yupian zhenwen tianshu jing, q.v.). The stanzas of
the Thirty-two Heavens are given here in three series: the higher, the middle, and the
lower, totaling twelve hymns.

The date and authenticity of this text as an early Lingbao scripture are beyond
doubt. The earliest known commentary to the Duren jing is that by Yan Dong & 5 (fl.
485) in 87 Yuanshi wuliang duren shangpin minojing sizhu. Ofuchi Ninji (“On Ku Ling
Pao Ching,” 51) has argued that the first niddna-narrative part is not annotated by Yan
and that it should therefore be a later addition, but his argument is not convincing.

The Duren jing has been immensely important in Taoist liturgy. It borrows from
Buddhism not only many elements of form, vocabulary, and style, but also its very
function as a text to be recited repeatedly for salvific ends, a function taken from the
practice of Indian suitra-reading and mantra-recitation. The prescribed tenfold psalm-
ody has provided the framework for innumerable ritual performances. The esoteric
aspect of the “sacred sounds and hidden names” has, moreover, inspired a great many
mystical elaborations. This text corresponds to number 15 of the Lingbao corpus.

BIBLIOGRAPHY
Fukui Kojun, “Reihokyd no kenkya?”
Kristofer Schipper

Yuanshi wulao chishu yupian zhenwen tianshu jing
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3 juan

ca. 400

22 (fasc. 26)

“Scripture on the True Writs of the Five Ancients of the Primordial Beginning,
Red Writings in Celestial Script on Jade Tablets” This scripture is also known under a
number of variant titles, for example, Wupian zhenwen 1. ¥ [ XX or Dongxuan chishu
Jing T % 7R EAR. Originally divided into two juan, it is one of the basic texts of the
early Lingbao canon.

The True Writs came spontaneously into being even prior to the Primordial Begin-
ning, launched the cosmogony, and have ever since been guarantors of the cosmic
order. They are called “red writings” because they were refined in the fire of the
Southern Heaven (1.1b). They form the core of this scripture, which reproduces them
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in “celestial script,” a kind of seal script
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the demons, and control the divinities
of the water in order to prevent floods.
In addition, there are magic symbols (fu)
for the Five Directions, taken from 388
Taishanyg lingbao wufu xu 3.9b-11b (cf.
Bokenkamp, “Sources,” 454—56). The de-
e A S AT ol scription of the Five Ancients (1.31a-352)
(22 17b-82) corresponds also, mostly verbatim, to 388
Wiufu xu (1.11b-14b). Of another series of
fu that help to ban demons and escape cosmic catastrophes, some can again be traced
back to 388 Waufis xu 3.12a-14a. Furthermore, the scripture states the reason for estab-
lishing the six months of fasting and the ten fast days of each month: at these times the
deities gathered in the various heavenly palaces and sent emissaries to earth to examine
the offenses and merits of the people. Therefore it was especially during these times
that one had to fast and observe the precepts (2.17b-3.7b) (fig. 15).
The preface to the present scripture, quoted in the first half of the seventh century
(1132 Shangqing dao leishi xiang 3.6b; 1129 Daojiao yishu 10.3b), is no longer extant. This
text corresponds to number 1 of the Lingbao corpus.

BIBLIOGRAPHY
Kobayashi Masayoshi, “Reih6 sekisho gohen shinbun?”
Hans-Hermann Schmidt

Taishang dongxuan lingbao chishu yujue miaofing
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2 juan

ca. 400

352 (fasc. 178)

“Lingbao Scripture of the Jade Instructions on the Red Writing” This text forms
part of the early Lingbao canon (Ofuchi Ninji, “On Ku Ling Pao Ching,” 41—42, 46).
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It is complementary to 22 Yuanshi wulao chishu yupian zhenwen tianshu jing, providing
essentially explanations on how to put the heavenly revelations therein into practical
use. In Ofuchi’s opinion, it originally comprised only one juan. However, the text
itself (2.4b) and also 2z Yupian zhenwen 3.15b indicate a division into two juan.

The revelations of this scripture are addressed to a certain Wang Longci £ #EF5,
exhorting him to save all people in the Ten Directions of space. The revelations begin
with two series of Lingbao precepts (identical with 177 Taishany dongzhen zhihui shang-
pin dajie 1b—3a). A ritual for the redemption from sin follows. This is the Tou sanyuan
yujian £ = 7t % fifi, in which the divinities of the Three Origins (Heaven, Earth, and
Water) are supplicated by casting (fou % ) messages to them inscribed on wooden tab-
lets (1.5a-8a). The subsequent part (1.8b—21a) is an elaboration on 22 Yupian zhenwen
1.7b—30a. It gives a rendering of the True Writs in terrestrial script (for textual differ-
ences, see Kobayashi Masayoshi, “Reiho sekisho gohen shinbun,” 24—28) and explains
various practices for their use. The instructions that follow for swallowing the fu of
the Five Emperors and making a bamboo stick, into which the fu are sealed, refer to 22
Yupian zhenwen 1.35a-39b. The next paragraph has also been taken from this source.

Juan 2 contains—in addition to an avadana story of worthy deeds in previous
existences, probably adopted from the Longshi nii jing, 9o9c—910a (see Bokenkamp,
“Sources,” 474—75) —several other practices that have no direct counterpart in 22 Yu-
pian zhenwen., for example, the ingestion of the Five Shoots (s# wuya B F.F) in
which the Five Ancients are visualized and, after they have been transmuted into the qi
of the respective direction, incorporated by the adept and directed to the correspond-
ing viscera (2.4b-14a). Not only the prologue, but also the fu with the names of the
heavens and final formulas of invocation together with instructions for swallowing the
qi are found —with slight variants—in 388 Taishang lingbao wufu xu 1.11b-12a, 3.14b—
162, 3.213—22a. The sacrifice (jiaofi B4 ) to the five Lingbao emperors (2.20a-28b) is
also based on 388 Wufis xu 3.4b—7b. Our text closes with directions for the ceremony
for the transmission of the True Writs and magic symbols.

The commentary, which occasionally gives additional instructions, was probably
written together with the scripture itself, since 1124 Dongxuan lingbao xuanmen dayi

b already states that its date was not known with certainty.

BIBLIOGRAPHY
Kobayashi Masayoshi, “Reih6 sekisho gohen shinbun?”
Hans-Hermann Schmidt
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Dongxuan lingbao wulao shezhao beifeng guimo chishu yujue
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7 fols.

ca. 400

1297 (fasc. 1009)

“Jade-Instructions on the Red Writing of the Five Ancients about Summoning the
Demons of [the Underworld] Beifeng” This text corresponds to 352 Taishang dong-
xuan lingbao chishu yujue miaojing 1.24b—31a. The editor possessed only this fragment
of the original work, since he remarks at the beginning: “Regrettably this version is
incomplete (yuan que JF{#). A search for [the remainder] and the editing of a com-
plete version still remain to be done?” This text and the preceding one correspond to
number 2 of the Lingbao corpus.

Hans-Hermann Schmidt

Taishang dongxuan lingbao kongdong lingzhang K b1 ¥ 8 € 72 i 8 =

Six Dynasties (220—589)

Dunhuang manuscript Pelliot 2399
“Marvelous Stanzas of the Void Caverns?” This scripture of the canonical Lingbao
corpus is missing from the Ming Daozang. A large part of the text has, however,
been recovered from the Dunhuang manuscripts (see Ofuchi Ninji, “On Ku Ling Pao
Ching;” 47, and Ofuchi Ninji, Tonkd dokya, Zurokuhen., 2-8).

The manuscript Pelliot 2399 contains 245 lines of sixteen characters. This is approxi-
mately equivalent to twelve folios in the 1926 reprint of the Ming Daozang and appears
to represent the entire scripture, with the exception of the opening sentences. The title
of the scripture is given at the end of the manuscript and is identical to that found in
the catalogue of the canonical Lingbao scriptures, the Lingbao jingmun BE K H .

The text opens with the description of a festive gathering and banquet at the court
of the Heavenly Worthy of Primordial Beginning (Yuanshi tianzun Jjt %5 X & ). There
each of the sovereigns (4 7 ) of the Thirty-two Heavens in turn sings a hymn extolling
the blissful beauty and joy that reigns in their respective divine precincts, a meritorious
deed that saves countless creatures. These stanzas (zhang &) occupy the major part
of the present scripture. The final part of the text is again in prose and describes the
delights and paradise-like conditions resulting from the recitation of the scripture by
gods and humans alike.

Like most other stanzas in the Lingbao scriptures, the present thirty-two hymns
were incorporated in liturgy, to be sung during the rites of circamambulation. WSBY
29 contains the complete text of the hymns for this very purpose (see Bokenkamp,
“Sources,” 479). The present text corresponds to number 3 of the Lingbao corpus.

: Kristofer Schipper
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1439 (fasc. 1059)

“Lingbao Scripture on Pacing the Void at Jade-Capital Mountain” This work
belongs to the original Lingbao corpus. It is listed in the first part of the Lingbao
gingmu BEIEE as Shengxuan buxu zhang 73X [ E (Stanzas on Ascending
to the Mysterious and Pacing the Void). The initial part of the text, describing the
celestial regions, shows in its present version distinct differences from the quotations
in WSBY and 1123 Yigie daojing yinyi minomen youqi 2b, 11a. The core of the work is
made up of ten stanzas that describe the ascent to the celestial Mount Yujing (where
the Lingbao scriptures are concealed) and the gathering with immortals and zhenren,
during which, via the recitation of the scriptures to the accompaniment of Taishang,
all suffering is eliminated. The stanzas are followed by several hymns (three of which
were adapted from the Shangqing tradition; cf. Bokenkamp, “Sources,” 443-45) in
praise of the Lingbao scriptures. A short biography of GE XUAN (also quoted in 1123
Yigie daojing yinyi minomen youqi 26b) concludes our text.

The practices of visualization (3a), like those concerning the circamambulation of
the altar (gaozuo & FE; cf. 524 Dongxuan lingbao zhai shuo guany zhu jie fa deng zhu-
yuan yi 11b), and of the chanting of the stanzas during the Lingbao Retreat are similar
to the ones prescribed in 425 Shangqing Taiji yinzhu yujing baojue sb—6a, 7b, 9b. The
stanzas and some of the hymns are cited—with some variations—in LU X1UJING’s
ritual 528 Taishang dongxuan lingbao shoudu yi 38b—41a, 23b—252 in connection with the
transmission of the Lingbao canon. Furthermore, hymns from the present work can
also be found in two other scriptures from the ancient Lingbao corpus, 344 Taishang
dongscuan lingbao zhilmwi benynan dajie shangpin jing 75—8a and 425 Shangqing Tniji
yinzhu yujing baojue 18a—20a.

An annotated edition of the Yujing shan jing quoted in 1132 Shangqing dao leishi
xiang 3.1b is no longer extant. The present text corresponds to number 4. of the Ling-
bao corpus.

BIBLIOGRAPHY
Schipper, “A study of Buxu.”
Hans-Hermann Schmidt
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Dongxuan lingbao zivan jiutian shengshen zhang jing
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318 (fasc. 165)

“Stanzas of the Life Spirits of the Nine Heavens” One of the most fundamental
texts of the Lingbao corpus, its present version having been slightly altered as a result
of later additions. The Nine Treasure Stanzas (8a—9b) appear to be a later addition (see
Ofuchi Ninji, “On Ku Ling Pao Ching,” 47, and the next article on 165 Lingbao ziran
Jiutian shengshen sanbao dayou ginshu). The original version, that is 1a-8a and 9b-14b,
is given in YJQQ 16.

The scripture can be divided into three parts. The first part (1a—4b) describes the
eras that have preceded our present world and that were governed in succession by the
Three Treasures: Tianbao K # , Lingbao 8 # , and Shenbao % . These figures rep-
resent the Three Primordial Qi or Pneumata, assimilated to the Three Caverns (san-
dong —1) and the Three Pure Ones (sanging — 7% ). They create the Ten Thousand
Things. This cosmogony is similar to the development of the fetus, and, therefore, the
Intendant of the Nine Heavens (Jiutian Sima /1. X 7] &) chants these hymns every
time a child is born. By analogy, the disciple may recite them and thus assemble the
entire pantheon in his or her body and consecrate it.

The second part (5a-8a) tells of the revelation of the hymns by the Yuanshi tianzun
JLEE R ®, in order to save the Seed People (zhongmin f& ) at the forthcoming
apocalypse of the imminent sexagesimal year 21 (jiashen H B ). After this nidana-style
introduction, the third part (8a-15a) presents the nine hymns, each one corresponding
to one of the Nine Heavens, followed by poems by the Taiji zhenren X #i B A .

An appendix features the tale of a miracle that occurred at the beginning of the
Song dynasty as a result of the recitation of the present scripture. There exist three
commentaries to this work (396, 397, and 3¢8).

BIBLIOGRAPHY
Kobayashi Masayoshi, “Kytiten shoshin shokyo no keisei to Sando setsu”; Gauchet, “Un
livre taoique, le Cheng-chen king?
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Lingbao ziran jiutian shengshen sanbao dayon jinshu

BEARNKEN=AREESE

9 fols.

ca. 400

165 (fasc. 73)

“Golden Writing from the Dayou [i.c., a palace in the Yuqing Heaven] of the Three
Treasures [i.c., the three divinities Tianbao X #, Lingbao %, and Shenbao i |
The text is identical with 318 Dongxuan lingbao ziran jiutian shengshen zhangjing 1a-9b,
where the present title figures as a subtitle, except that the stanzas of the Nine Heavens
and the two hymns of Taiji zhenren X # & A are not included.

In YJQQ 16.1a, Sanbao dayou jinshu is used as an alternative title for the whole
Jiutian shengshen zhang jing. A Yuan commentary (398 Dongxuan lingbao zivan jiutian
shengshen zhang jing zhu 1.1b), however, applies this title only to the part of the Jiutian
shengshen zhang jing that describes the genesis and the propagation of the nine stanzas.
This text and the preceding one correspond to number 5 of the Lingbao corpus.

Hans-Hermann Schmidt
) %\g_p_ @ Taishang wuji dadao zivan zhenyi wucheng fu
e shangjing
W\ﬁl K b AEA R — A8 E&
2 juan
%EEEE ca. 400

= == Eéé 671 (fasc. 352)

Eég 1 ESEE “Supreme Scripture of the Most High Boundless Great
= B Tao and the Spontaneously [Created] True-and-One
— Symbols of the Five Correspondences” This scripture forms
Tveveree e part of the original Lingbao canon. It is listed in the first

@] part of the Lingbao jingmu BEFEH as having one juan.

Citations in WSBY and SDZN as well as in the Dunhuang

%i I I i% manuscript Pelliot 2440 correspond to the present text but

do not indicate a division into two juan. Thus the latter

FIGURE 16. The fu of division was probably not introduced before the late Tang

the Western direction (7 (518 _907; Ofuchi Ninji, “On Ku Ling Pao Ching?” 37, 47—
i 3 e B 48; Tonko dokyo: Mokurokuhen, 20-26; Zurokuhen, 10-22).

of 1508. Courtesy of the i g :

Bibliothéque nationale de The core of the scripture is the revelation of the five sym-

France (Chinois 9546/666) bols that are correlated to the Five Planets, Five Peaks, Five

Viscera, and so on, and their practical application by Taoist

masters and lay believers (baixing T #k) for the healing of diseases (1.3a-11b; fig. 16).

Juan 2 describes the practice of carving male and female figurines from the roots of the

J
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zhangju F 15 plant. These figurines function as helpers and establish contacts with the
Eight Archivists (bashi /\ 5 ), who in their turn enable humans to communicate with
the gods (2.1a-8a). Engraving the fu contained in this scripture onto heavy stones is
recommended as a simplified method for lay believers, from the emperor down to the
common people. The twenty-four Lingbao diagrams (2.11b-12b) that one is to receive
after the fu come from 1407 Dongxuan lingbao ershisi sheng tujing. The present text cor-
responds to number 6 of the corpus.

Hans-Hermann Schmidt

Taishang lingbao shutian neiyin zivan yuzi K L BEFE KA FTEHRAEF

4 juan

ca. 400

97 (fasc. 49)

“Lingbao Scripture on the Esoteric Sounds of the Spontaneously Created Jade-
Characters in the Various Heavens” The text belongs to the early Lingbao canon and
is listed in the Lingbao jingmu as having two juan. But probably by the sixth century
it was divided into four juan. The present version is possibly incomplete (cf. Ofuchi
Ninji, “On Ku Ling Pao Ching;” 37, 48).

The work reveals the names of the Thirty-two Heavens (eight in each of the four
directions) and eight jade characters in celestial script that are scattered in each of the
heavens (1.1b-14a). These characters, intended for the salvation of the believers and
their ancestors, are in the “hidden language of the great Brahma” (dafan yinyu K3%
F8ZE). The text gives details about the celestial palaces, gates, and so on. where the
characters are located, their functions, the times at which the adept is to write and
ingest these characters as well as the effects of this practice (1.152—2.18b). The second
half of the text provides the “terrestrial reading” and explains both the meaning of
the individual jade characters, giving for each heaven a “cavern-stanza” (dongzhany il
%) into which the eight characters are interwoven, and illustrates the effect of their
recitation.

The names of the Thirty-two Heavens and the 256 jade characters are identical with
1 Lingbao wuliang duren shangpin minojing 1.7b—9b, 1.16b-17b. The present text cor-
responds to number 7 of the Lingbao corpus.

Hans-Hermann Schmidt
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Taishang dongxuan lingbao zhibui zuigen shangpin dajie jing

PERCEAR 3 &4+ NALPN 4

2 juan

Ca. 400

457 (fasc. 202)

“Lingbao Scripture on the Supreme Great Rules of Wisdom Concerning the Roots
of Guilt? The term zuigen SEIR (roots of guilt) denotes bad deeds and offenses against
the religious precepts; these transgressions lead to hell.

This scripture, considered by Ofuchi as possibly incomplete, is part of the early
Lingbao canon (see his “On Ku Ling Pao Ching,” 37, 42, 48). Its first juan describes
the transmission of the scripture from the Heavenly Worthy of Primordial Beginning
to the Most High Lord of the Tao. The Heavenly Worthy explains the gradual decline
of humanity in the course of the five kalpas—from the original blissful state down to
the introduction of registers of sin—and lists five series of precepts (1.4a-9b): the Ten
Precepts for creating good karma, the Ten Superior Prescriptions, the Ten Evils (to be
avoided), and the Twelve Rules to be observed. The latter can be also be found in 177
Taishang dongzhen zhilui shangpin dajie 2b—4b.

In juan 2, the Heavenly Worthy visits the worlds in the Ten Directions of space,
where he sees people suffering in hell. From the different deities he learns about the
causes of their suffering and by what penitence they may be reborn in a particular
form after a determined period of time (cf. 455 Taishany xuanyi zhenren shuo santu wuku
quangie jing). Souls be saved from hell, especially by following the methods outlined
in the Mingzhen ke (i.e., 1411 Dongxuan lingbao changye zhi fu jiuyou yugui mingzhen
ke). The present text corresponds to number 8 of the Lingbao corpus.

Hans-Hermann Schmidt

Taishang dongzhen shihui shangpin dajie X b FE & b & AH

16 fols.

ca. 400

177 (fasc. 77)

“Great Superior Rules of Wisdom?” The classification in the Dongzhen division, as
indicated by its title, must be a later alteration since in early works like Lingbao jingmu
% 298 H and WSBY this scripture is entitled “Dongxuan i X [lingbao EH]

Often simply named Dajie jing, it can be regarded as one of the basic collections for
rules and precepts within the Lingbao tradition. It describes the transmission of six
series of rules from the Heavenly Worthy of Primordial Beginning to the Most High
Lord of the Tao. These are the Ten Precepts (1b—2b) together with the Twelve Rules
to be Observed (2b—4b). Anyone who accepts them obtains the grade of an Adept
of Pure Faith (gingxin dizi {818 551 ; cf. 1125 Dongxuan lingbao sandony fengdao kejie
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yingshi 4.5a; the subsequent Rules for Blocking the Six Sense Organs [6a—7a] also
pertain to this grade). Then follow the Rules for Salvation of Living Beings (7a-8a),
the Exhortations to the Ten Good Deeds (8a—9b), and finally seven Rules Concerning
the Retribution of Merits (13b-1s5b).

Passages from this scripture (1a—6a) were adopted in an abbreviated form by
Lu X1UJING (see 524 Dongxcuan lingbao zhai shuo guanyg zhu jie fa deng zhuywan yi
8a—10Db).

For Dunhuang manuscripts of this scripture, see Ofuchi Ninji, Tonka dokya: Moku-
rokuben, 20—33; Zurokuben, 30—37. The present text corresponds to number 9 of the
Lingbao corpus.

Hans-Hermann Schmidt

Dongxuan lingbao yulu jianwen sanyuan weiyi zivan zhenjing

T % 88 9% T SRl S0 = el B AR AR

10 fols.

Ca. 400

530 (fasc. 295)

“Tablets of the Jade Register, for the Ceremonial of the Three Principles” This
“Irue and Spontaneous Scripture” contains only the third and last part—that of the
Jade Register of the Median Principle (zhongyuan yulu 157 T 8§) — of the original
work, which is one of the fundamental texts of the Lingbao liturgy. The two other
parts are the Tablet of the Golden Register of the Superior Principle (shangyuan jinlu
Jianwen | T 8 30) and the Yellow Register of the Inferior Principle (xiaynan
huanglu jianwen T 7T 8 32). The Lingbao fing shumu lists a Taishang dongxuan
lingbao jinlu jianwen sanyuan weiyi ziran zhenyi jing K % BHE S BB =T
B % B R E—#8, which should correspond to the complete scripture. Indeed, as
indicated by our text (10a), the three parts (sanbu = ) contained altogether 240
articles, which amounts to some 80 articles for each part. The present text contains 81
articles, whereas the numerous quotations in WSBY 34-37, 39, 42, 48, and passim (for
the Jinlu jianwen), in WSBY s4. (for the Huanglu jianwen), as well as in so7 Taishang
huanglu zhaiyi 55 and 56 enable us to supplement several dozens of articles. It should,
moreover, be noted that the scripture is listed in s08 Wushang luanglu dazhai licheny yi
1.5b simply as Dongxuan lingbao sanyuan weiyi ziran jing 17 3 B 8 = 70 B 58 5 AR,
omitting the specification jinlu of the early catalogue. This omission induced Ofuchi
Ninji to reject the authenticity of the present work (“On Ku Ling Pao Ching” 49).

The first part of the scripture dealt, among other things, with the rites for estab-
lishing the altar and the protocols for entering or leaving it. The second part, which
is preserved here, essentially concerns the rules that govern the relationship between
master and disciple. The last part speaks of the rites of salvation through the extirpa-

e
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tion of the roots of guilt (badu zuigen /& JE IR ). These are the rites of the Retreat of
the Yellow Register (Huanglu zhai 3 5% %% ). WSBY 54, containing the classical ritual
for this Retreat, is entirely composed of quotations from our scripture (compare also
the Dunhuang manuscripts Pelliot 3148, Pelliot 3663, DX 158, reproduced in Ofuchi
Ninji, Tonko dokyo: Zurokuhen, 38—42).
The present text corresponds to number 10 of the Lingbao corpus.
Kristofer Schipper

Dongxuan lingbao changye zhi fu jinyou yugui mingzhen ke

i 32 88 T8 5 A 2 FF U s T R

39 fols.

ca. 400

1411 (fasc. 1052)

“Liturgy of the Sworn [reading ming in the sense of meng 8, as does WSBY s1]
Alliance with the Zhenren, Kept in the Jade Chest of the Nine Realms of Darkness,
in the Department of the Long Night [the regions of death and damnation]” This
scripture was revealed by the Heavenly Worthy of Primordial Beginning for the salva-
tion of all beings.

The hells described here are the twelve infernal regions, introduced in 457 Taishang
dongxuan lingbao zhihui zuigen shangping dagie jing. Those who dwell there are judged
according to the Recompenses for the Twelve Meritorious Deeds (sbi shan yinyuan +
= [K#%) and the Punishment for the Fourteen Evil Acts (shisi zuibao + V4 JE#).

The main part of this long text (from 15sb onward) is devoted to different rituals
for the salvation of the dead. The first ritual is intended for the release from all forms
of retribution (zuifis yuandui badu shangpin JEfBHEHKE L &). This service cor-
responds to the Retreat of the Alliance with the zhenren, Mengzhen zhai ¥ B % in
WSBY 51, which the faithful should practice at home for more than eighty days a year.
Addressing prayers and confessions to the gods of the ten directions, the faithful were
to strike the ground with their foreheads and slap their faces (bojia %) some 660
times during a single service.

A second ritual (25b—37a) aims at delivering the country from all kinds of disasters.
This ritual is found in WSBY s3 as the Retreat of the Golden Register (jinlu zhai &
#%7% ) and constitutes the earliest Taoist ritual to be performed for the welfare of the
state. The sacred area is built around the Five True Writs (wuzhen wen 11 E X ; see 22
Yuanshi wulao chishu yupian zhenwen tianshu jing). The participants’ hair is disheveled
and their faces are smeared with mud, as in the Retreat of Mud and Charcoal (tutan
zhai B R % ; see 1278 Dongxuan lingbao wugan wen).

At the end of our text there is a short presentation of the rites of Casting Dragons
(toulong ¥ #E ) on the occasion of the transmission of the ten scriptures of the Lingbao.
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These rites have been further codified and annotated in Lu X1UJING’s 410 Taishang
dongxuan lingbao zhongjian wen. The present text corresponds to number 11 of the
Lingbao corpus.

Kristofer Schipper

Taishang dongxuan lingbao zhibui dingzhi tongwei jing

K b 0 R R Rl AR

25 fols.

ca. 400

325 (fasc. 167)

“Most High Lingbao Scripture on Wisdom, Fixing the Will and Penetrating the
Sublime?” This text, with the variant title Stwei dingzhi jing B E EAR, belongs to
the early Lingbao canon. All quotations of the work in WSBY and Bianzheny lun
8.544a correspond with the present text. A quotation in Dunhuang manuscript Stein
1438 (Daojino yi {E#( 3 ; Ofuchi Ninji, Tonkd dokys: Zurokuben, 735, line 30), which
Ofuchi claims to be missing in our text, can be reconstructed almost in its entirety
from the diagram on 6a-b (fig. 17). A Dunhuang manuscript of the Siwei dingzhi jing
(Pelliot 5563; Ofuchi Ninji, Tonka dokya: Zurokuhen, 53) shows only minor variants to
18b—20a of the present version.

The main issue of the text concerns the transmission of a two-part contract in the
form of a cosmic diagram (liangban lunzhuan tw F R iR [& ) and of the Ten Pre-
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FIGURE 17. The Memory Palace for meditating on the Tao and for the practice of joining the two
parts (325 6a-b).
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cepts to the zhenren Zuoxuan 77 X [E A and Youxuan 75 % A by Lingbao tianzun.
Interspersed are a number of parables patterned after the Buddhist avadana, such
as the account on the previous existence of the two zhenren as a charitable married
couple (9a-15b), as well as various hymns. Buddhist influence is explicit in this text: the
first five of the Ten Precepts correspond to the pasica-sila, while the tenth precept is a
formulation of the Mahayanist bodhisattva vow. Taoism and Buddhism, represented
by Zuoxuan zhenren and Youxuan zhenren, are understood as being “two ways lead-
ing to one goal” (er tugui yi 3 i — ). The difference seems to be of a formal kind: as
opposed to the Buddhists, who from the beginning renounce all worldly possessions,
the Taoist adepts must provide pledges ( faxin 3 {Z ) for their ordination. The present
text corresponds to number 12 of the Lingbao corpus.

Ursula-Angelika Cedzich

Taishang dongxuan lingbao zhenyi quanjie falun minojing

IR ES & 4t E4e3 11 og

6 fols.

Six Dynasties (220-589)

346 (fasc. 177)

“Scripture of the Wheel of the Law to Encourage [Good] and Prohibit [Evil
Deeds]” The present text is the first of four fragments that belonged originally to a
single work entirely devoted to karma and retribution. The other fragments are: 348
Tuishang xuanyi zhenren shuo quangie falun minofing, 4ss Tnishang xuanyi zhenven shuo
santu wwkn quangie fing, and 347 Taishang xuanyi zhenven shuo minotonyy zhuanshen
ruding jing. These last three texts are found as a single book among the Dunhuang
manuscripts (Stein 1605 and Stein 1906; see Ofuchi Ninji, “On Ku Ling Pao Ching,”
50). The beginning of the work, which is lacking in those manuscripts, must corre-
spond to the text we have here. The whole, therefore, can be identified as the Scripture
of the Wheel of the Law [Expounding] Sins and Blessings (Falun zuifi %3 JE &) in
three juan, as listed in the Lingbao jing shumu BE K EH .

The text describes the circumstances of the revelation of the Scripture of the Wheel
of the Law to Taiji zuo xiangong K #& /{2 (GE XUAN). While the saint is practic-
ing the Tao on Mount Tiantai X 5, three zhenren of the Most High Mysterious One
(Taishang xuanyi zhenren K | % — (& A ) visit him. They are his divine Masters of
Transmission (dushi & fii ), whereas the Taiji zhenren A # (& A Xu Laile {3 ] is his
guarantor (a0 {#). Each of the three zhenren reveals one part of the practice, which
forms the subject of the texts in the next three articles.

Kristofer Schipper
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Taishang xuanyi zhenven shuo quangie falun minojing

K EZ—RAGRE %D

7 fols.

Six Dynasties (220—589)

348 (fasc. 177)

“Scripture of the Book of the Wheel, Spoken by the Zhenren of the Most High
Mysterious One? This text continues the preceding 346 Taishang dongxuan lingbao
zhenyi quangie falun minojing.

The revelation of the Wheel of the Law has a marvelous efficacy that enables all
beings to leave the cycle of transmigration and enter nirvana (miedu ¥ & ). Through
their asceticism, the true hermits move the Void Sovereign, Xuhuang [iff £, who, after
innumerable kalpas, bestows on them the present scripture. Humans of all ways of life
can enter into samdadhi thanks to this revelation. Lay people, by their religious practice,
may obtain Delivery of the Corpse (shijie [~ fi#). All persons, priests or lay, inspired
by the teachings of the Great Vehicle (fix dacheny zhi xin 8§ K72 >) can gain merit
and salvation by lighting oil lamps, abandoning their riches, giving donations to the
poor, and by sacrificing a part or the totality of their bodies. The text closes with three
rhymed gathis and an epilogue.

Kristofer Schipper

Taishang xuanyi zhenven shuo santu wuku quangie jing

KEZ—BRAR=ZZAEBHR

11 fols.

Six Dynasties (220-589)

455 (fasc. 202)

“Scripture of Encouragement and Prohibition, [in order to Escape from] the Three
[Bad] Destinies and the Five Sufferings.” This is the second chapter of the Book of the
Wheel of the Law (Falun jing % #i#% ), revealed by the second zhenren of the Myste-
rious One (see the two preceding articles).

First, the Tao expounds the laws of retribution. Thereupon, He (i.e., the Tao) leaves
the heavens eight times through the gates of the eight directions and discovers humans
submitted to the severest tortures in hell. The devas who administer these regions
explain to him that those beings atone for their sins. The merciful Tao announces the
salvation of all, thanks to his Wheel of the Law and the teachings of Exhortations and
Prohibitions. Through the eight gates opened by the Tao, all will enter into nirvina.
At the end, there is a short epilogue on meritorious deeds, as well as three rhymed

Jathas.
Kristofer Schipper
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Taishang xuanyi zhenven shuo miaotong zhuanshen ruding jing

K EZ— R AR @A ER

9 fols.

Six Dynasties (220-589)

347 (fasc. 177)

“Scripture of Entering Samadhi of Marvelous Perception and Conversion of the
Spirit, Spoken by the Zhenren of the Most High Mysterious One.” This is the final
chapter of the Falun jing 1% #a#% (see the three preceding articles).

This part consists essentially in the enumeration of forty-five commemorations
(nian ;&) to guide the mind toward concentration on good deeds and universal salva-
tion as in Mahayana Buddhism (see Ziircher, “Buddhist influence,” 112).

At the end of the text, we find, as usual, instructions concerning the transmission of
the scripture and the necessary pledges of precious objects. Finally, there is a passage
devoted to the merits of reciting the scripture, which enables the disciple to overcome
all dangers and to become an immortal in the Palace of the Grand Bourne (Taiji gong
KH8 & ). This text and the three preceding ones correspond to number 14 of the
Lingbao corpus.

Kristofer Schipper

Taishang shutian lingshu duming minojing K I i#% K B 8 E a8

19 fols.

ca. 400

23 (fasc. 26)

“Most High Miraculous Book of Salvation in the Numinous Writing of the Nu-
merous Heavens?” This text belongs to the original Lingbao scriptures. Citations in
WSBY, SDZN, and in Buddhist works correspond to the present text, although some
of them are considerably abridged or give variant readings (compare, e.g., Xiaodao lun
9.150b with our text, 14b-15a).

The Heavenly Worthy of Primordial Beginning reveals this scripture in the five
paradisiacal regions in order to preserve for all eternity the good fortune the inhabit-
ants of these realms have enjoyed since the revelation of the Lingbao scriptures in the
mythical Longhan #E## era. Otherwise it might disappear in the periodic epochs of
decline. Now, too, the peoples of remote border regions, to whom the blessings of a
revelation had never before been extended, are at last included in the scheme of uni-
versal salvation. At the end of the “greater and smaller eras,” lesser teachings—such as
gymnastics (daoyin 87| ), Tending Life (yangsheng & £ ) practices, and the talismans
and diagrams of the Taiqing tradition and the Taiping daojing K4 iEA8 —will also
perish, while the scriptures of the Three Caverns shall outlive all catastrophes. The text
concludes with four stanzas addressed to the Four Heavenly Rulers (sitian diwang 'Y
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K+ ) which form the core of the revelation. This text corresponds to number 16
of the Lingbao corpus.
Ursula-Angelika Cedzich

Taishang dongxuan lingbao miedu wulian shengshi miaofing

PNERCEN § 8155k Lypd g

19 fols.

Six Dynasties (220-589)

369 (fasc. 181)

“Scripture of Nirvana [Obtained] by the Fivefold Refinement of Living Beings and
Corpses” This work contains the revelations of the sacred writs insuring the repose,
purification and salvation of the dead in their tombs.

These writs, reproduced here in sacred characters (zhenwen (& ), correspond to
the esoteric sounds of the heavens (zhutian neiyin & K P 5 ; see 97 Tuishang lingbao
zhutian neiyin zivan yuzi). The writs must be copied on five stones and buried at the
edges and in the center of the tomb. Each writ is accompanied by a talismanic order
(fuming £ i) in the name of the Law of Niiging, the ancient Code of Alliance with
the zhenren (Mengzhen jiutian Niiging wen ¥ 8 1L K 2 & ).

The present work appears to be incomplete. Two versions have been found among
the Dunhuang manuscripts (Pelliot 2865 and Stein 298) that contain an appendix. It
includes a yellow memorial (huangzhang ) to be presented at the time of the
burial of the inscribed stones and a few accounts of the efficacy of this rite (see also
1292 Huangzeng zhangfn).

On the practice of the ritual in connection with requiem services (gianshen yi 3 #i
{#) during the Tang dynasty (618-907), see DU GUANGTING, so7 Twishang huanglu
zhadyi 57.1b, quoting the liturgist ZHANG WANFU. The present text corresponds to
number 17 of the Lingbao corpus.

Kristofer Schipper

Taishang dongxuan lingbao sanyuan pingie gongde qingzhong jing

PRCEN 3 o A2k CF

38 fols.

Six Dynasties (220—589)

456 (fasc. 202)

“Scripture of Great and Minor Merits, and the Classified Rules of the Three Prin-
ciples” A large part of the text is quoted in WSBY 44. This quotation corresponds to
the Rules of the Three Principles, which are divided into three groups of sixty interdic-
tions, each group being placed under the aegis of one of the Three Officials (sanguan
=H)
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The first part of the work gives a detailed description of the administrative configu-
ration. Each sphere of the universe (Heaven, Earth, and Water) contains one palace
and three prefectures (fi Jif ). Each prefecture has either twelve offices (for Heaven)
or fourteen (for Earth and Water), for a total of one hundred and twenty. Each office
keeps records on merits and sins. The accounts are verified on the fifteenth day of the
first, seventh, and tenth moons. Then the names of those who have merited long life
are transcribed on a Green Register (gingbu 7 {8 ) and a Jade Calendar (yuli % J&).
Those who shall go into the Nine Realms of Darkness (jiuyou fL.# ) have their names
inscribed on the Black Book (keibu 2 {#). This entire administration is present not
only in the heavens but also inside the human body.

The text often refers to the authority of Niiqing % %, the Pole Star (beiji AL ),
who has created the institutions of the Three Officials and the code of prohibitions.
It also refers to the ritual of the Alliance with the zhenren (Mingzhen kefa BH E F}
% ; see 1411 Dongxuan lingbao changye zhi fu jinyou yugui mingzhen ke, number 11 of
the corpus), as well as to the precepts of wisdom (Zhihui shangpin 25 % | fi; see 457
Taishany dongxuan lingbao zhilwi zuigen shangpin dajie jing, number 8 of the corpus).
Finally, for the ritual of pardon of sins, our text refers to a Sanyuan xiezui fa = JT.#Hi
g8 %, which may correspond to 417 Taishang dadao sanyuan pinjie xiezui shangfa. The
present text corresponds to number 18 of the Lingbao corpus.

Kristofer Schipper

Dongxuan lingbao ershisi sheng tujing i 3. 88 8 — 1 14 4 [&# &8

48 fols.

ca. 400

1407 (fasc. 1051)

“Lingbao Scripture on the Diagrams of the Twenty-four Vital Energies” This
scripture of the ancient Lingbao corpus is obviously modeled on earlier texts since
not only its title but also the names of the twenty-four individual diagrams are given in
almost identical form in the works listed in BPZ 17 and 19 (see Bokenkamp, “Sources,”
458—60).

After ingesting the talismans for introspection (Dongxuan neiguan yufin {7 % 79 8
£ %F), Housheng Lijun f5EE %, the ruler over the saints of the future world (cf.
442 Shangqing housheng daojun lieji), has a vision of the original cosmic configuration
of the Twenty-four Qi or Pneumata, manifest in three superimposed divisions of Eight
Effulgences. These are projections of the vital energies of his own body, and appear as
sacred diagrams of characters written in the sky (fig. 18). The present text represents
Lord Li’s record of his meditative experience. Set to music, the diagrams are also
rendered in the form of twenty-four hymns (plus a twenty-fifth, serving as the basis
for the others). Twenty-four fu are used to invoke the corresponding divinities in the
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FIGURE 18. Four of the Eight Superior Effulgences of the vital energies (407 6b-8b). Ming reprint
of 1598. Courtesy of the Bibliothéque nationale de France (Chinois 9546/1388)

three centers of the body. They are followed by the formula for transmission together
with the secret names of the five maras (mowany g ) acting as guarantors during
transmission, and finally by a three-part register (lx %) of all subordinate physical
divinities.

The application and benefit of the twenty-four different diagrams are discussed in
671 Taishanyg wuji dadao zivan zhenyi wucheng fu shang jing 2.11b-12b.

Lu XTUJING refers to the present work as a fundamental register of the Lingbao
tradition, on which he bases the rite of exteriorization of the officials (chuguan Hi g )
within the ritual of transmission he himself authorized (see 528 Taishany dongxuan
lingbao shoudu yi, preface and 13b-19a). The present text corresponds to number 19 of
the Lingbao corpus.

Ursula-Angelika Cedzich

Taishang lingbao wufu xu XK | BE AT F

3 juan

Eastern Jin (317—420)

388 (fasc. 183)

“The Five Fu, Powerful Treasure of the Most High” The word x# in the title,
normally translated “preface;” refers rather to the text as such (Kaltenmark, “Quelques
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5_% [: ?35?3 >\a 2 remarques,” 5). This and other features
¢ o of the text, according to Kaltenmark,

betray its close relationship to the
apocryphal weishu #8738 commentaries
of the Han. In its present form, how-
ever, it postdates GE HONG (283-343),
whom it mentions (2.22b) and quotes
(3.5a). The title does not correspond to

' D) Eg ) 9 ) the content of the extant work, for the
H 8;"}:}?(}}] }; ) text no longer deals exclusively with
¢ : the famous Five Fu but constitutes an

anthology of Taiqing Taoism—that is,
FIGURE 19. The Lingbao talisman of the north Taoism of the Han dynasty and Three
(388 3.11b). Kingdoms period (206 B.C.-A.D. 265).
This is the Taoism of the great myths
concerning, in particular, the transmission of the Five Fu by the mythical ruler Yu &
(1.1a-11a, 3.12-3a); the quest for the explanation of the Book of the True One by the
Yellow Emperor (3.16b—22a); formulas (juan 2) and Lord Lao’s revelations (3.13a); the
Offering, including meat and wine (3.3a-7b); the body with numerous souls, lacking
system, but made in the image of nature (1.19b—252); and the seekers of immortality,
hermits who enter the mountains to collect medicinal plants (1.15b-162). The Five
Fu themselves seem to have been especially used to protect the adept in the moun-
tains, for they are preceded by a table of auspicious days for “entering the mountain”
(3.3b—9a; the same information is also found in BPZ 17) (see fig. 19).

As Isabelle Robinet has shown, the antiquity of the main parts of the Wufi xu is
confirmed by its close connection with the Sankuang wen — H ¥ and with such texts
as 1168 Taishanyg laojun zhongjing (Robinet, La révélation du Shangqing, 1:26-34.). It was
only much later that the Wafi xu was linked to the so-called “new” Lingbao texts—no
doubt in order to lend them an aura of greater prestige (Lagerwey, Wu-shany pi-yao,
234). This text corresponds to number 20 of the Lingbao corpus.
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Shangqing taiji yinzhu yujing baojue |- 1% K b8 I+ £ 8 8 3

20 fols.

Six Dynasties (220-589)

425 (fasc. 194.)

“Precious Instructions on the Jade Scriptures, a Secret Commentary by the [Zhen-
ren of the] Supreme Pole” This scripture belongs to those of the Lingbao canon
transmitted to GE XUAN in eleven juan (see Ofuchi Ninji, “On Ku Ling Pao Ching;”
40, 53). The present text, to which Lu X10JING also refers in 528 Taishang dongxuan
lingbao shoudu yi 38a-b (cf. 3a of the present text), has presumably not been preserved
in its entirety: thirteen citations are given in WSBY, but one of them (37.1a) can no
longer be found in our text.

The work deals with the ritual prescriptions for the transmission, recitation, copy-
ing, and so on, of sacred scriptures. The division of these scriptures into categories is
of great interest. Thus the Dongzhen group of the Three Caverns (sandong =) is
said to comprise the Dadony zhenjing K B 8 and, directly related to it, the Xiaomo
zhibui jing 18 B 2K, as well as the Feixing yujing 1T £#%. The Lingbao scrip-
tures fall into the Dongxuan {[i] 3 division, while the Sanhuang wen = 2 3L belong to
the Dongshen i #i division. The prefix Shangqing |- 7& is conferred on all scriptures
of the Three Caverns. They fit into the higher category (shangpin I fi), and together
they have their place of honor in the north. For the scriptures of the middle category
(zhongpin 1 i) no titles are listed, but they include all texts that do not belong to the
main scriptures of the Three Caverns. Their place of honor is in the east (11a—b). The
records of the personal attainments of the immortals (xianren benye zhuan || A 73
{8), collected under the title Scriptures on the Traces of the Tao (Daoji jing 38 Bi#%),
form a final category with its place of honor in the west (13b).

The Daode jing JETE#Z has a special status. Although its transmission is unrestrict-
ed, it is ranked with the higher category and is venerated together with the scriptures
of the Sandong in the north.

The present text thus describes a division of the Taoist scriptures that gives no
priority to the Maoshan tradition and does not even consider it as a separate entity.
The same concept of the Three Caverns can also be found in other works belonging to
the early Lingbao canon: 532 Taiji zhenven fu lingbao zhaijie weiyi zhujing yaojue 12a-b,
192—20a; and 1114 Taishang dongxuan lingbao benxing suynan jing 10b-11a. The present
text corresponds to number 21 in the Lingbao corpus.

Ursula-Angelika Cedzich
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Taishang dongxuan lingbao zhenwen yaojie shangjing

PNRCES § 4943 Hut

16 fols.

Six Dynasties (220-589)

330 (fasc. 167)

“Supreme Scripture with Essential Explanations on the Most High Lingbao Writs.”
This text belongs to the early Lingbao canon, more precisely, to the eleven juan of texts
purportedly transmitted to GE XUAN. It is quoted in WSBY 32.18a and Dunhuang
manuscript Pelliot 2455, Lingbao ziran zhaiyi 8 H A7 (Ofuchi Ninji, Tonko
dokya: Zurokuben, 146, line 32). Rather than offering a commentary on the Five True
Writs of the Lingbao tradition, our text deals with the liturgical practice centering on
them.

An introductory account on the genesis of the Five True Writs, which plainly relies
on 2z Yuanshi wulao chishu yupian zhenwen tianshu jing 1a—2b, is followed by an enu-
meration of the twelve universal virtues of the cosmic symbols (shier de + — &) and
the twelve vows (shier yuan + —[i§). The latter, as well as the subsequent invocations
addressed to the protective deities of the Five Directions (weiling shenzhou {8 %
2, are basic elements of the typical Lingbao ritual (see, e.g., 528 Taishang dongxuan
lingbao shoudu yi 10a-11b). Also basic ritual are the statements of repentance and the
requests for pardon addressed to the Ten Directions (chanxie shifang H#+77; a
variant of these addresses is found, e.g., in 1411 Dongxuan lingbao changye zhi fu finyon
yugui mingzhen ke 17b-24a). The hymns, as well as directions for paying homage to
Donghai qingtong jun 5§ & # # and Dadao yuchen jun Xi& £/2F at the end
of the text, are borrowed from the early Maoshan literature (see 1016 ZhenJjjao 3.9a-b;
3.16a-b, 9.152-b). This text corresponds to number 22 of the Lingbao corpus.

Ursula-Angelika Cedzich

Taishang taifi taixu shang zhenven yan taishang Lingbao weiyi dongxuan

zhenyi zivan jing jue K L KBAE ERABEK FEERBAZE —-ER

REER

Six Dynasties (220-589)

Dunhuang manuscripts Pelliot 2356, 2403, and 2452

“Instructions Concerning the Spontaneous Scriptures of the True One, for the
Ceremonial of the Lingbao, as Expounded by the Superior Zhenren of the Great Ul-
timate and Void” Among the present three manuscript fragments, presumably of the
same work, only one (Pelliot 2452) gives a title at the end of the text, and that reads
simply: “Instructions Concerning the Scriptures for the Ceremonial of the Lingbao,
First Part” (Lingbao weiyi jing jue shang B 88 B & #8 &k I ). Ofuchi Ninji (Tonko dokyo,
Zurokuhen., 727) identifies the manuscripts as parts of the now lost Lingbao scripture,



[236] 1.B.3 Lingbao

the long title of which is found in the Lingbao jingmu BEEFEH preserved in the
Dunhuang manuscript Pelliot 2256. An argument against this identification is the fact
that the title as given in Pelliot 2452 mentions a “first part,” whereas according to the
Lingbao jingmu the work had only a single juan (compare also 1125 Sandong fengdao
kejie yingshi 4.8a-9a).

In all other respects the present text as partially preserved here corresponds to what
we may surmise to have been the contents of the lost work. It is transmitted by the
zhenren of the Great Ultimate Xu Laile ##2K /) and deals at least partially with the
ceremonies of transmission of the Lingbao scriptures. As Bokenkamp (“Sources.” 484)
has remarked, the work was apparently already lost during the Tang or Northern Song
dynasties, for it is not included in the list of Lingbao scriptures in the compendium of
the Yellow Register rituals collected by the Southern Song Taoist L1U YONGGUANG
(508 Wushang huanglu dazhai licheng yi 1.5a-7a).

The manuscript Pelliot 2452 contains the longest fragment, with 104 lines. It begins
with a number of hymns sung by great Taoist patriarchs (including Zhang Daoling 7
i#i [# ) extolling the extraordinary powers of the present scripture. The remainder, and
also the largest part, of the text is devoted to models for written petitions (zhang ) to
be presented during the ceremonies for the transmission of Lingbao scriptures. These
documents do not refer to the restrictions that were supposed to limit the frequency
of the distribution of the Lingbao texts to once in forty years, but they do mention the
sums of money and other offerings to be provided on the occasion. These amounted
to not less than 24,000 coins (jingian & §%). In addition, the adept had to offer ten
gold bracelets to be scattered in the ten directions, and another ten gold bracelets to
his or her master.

The transmission of the Lingbao scriptures here is explicitly meant to be made not
only to Taoist scholars (daoshi) or lay people, but to Buddhist Sramana (shamen 75 F)
as well. The text endeavors to assimilate the two faiths, declaring, for instance, that
“immortal” (xian {llI) and “Buddha” (fo {#§) have exactly the same meaning, fo being
merely a foreign word (huyn &35 ; see Pelliot 2356, line 4). As to the original revela-
tion, Xu Laile gave this work to his disciple GE XUAN, who in turn transmitted it to
Zheng Siyuan #f f 5% and also to the $mmana Zhu Falan % # (Pelliot 2452, lines
90—93). They were then given to GE HoONG who divulged them to the world while
he was staying on Mount Luofu & ¥ LI during the “sixth year of the Jianyuan % j¢
era” (Pelliot 2452, lines 102—4). This date must be a copyist error, as the Jianyuan era
lasted only two years (343-344), and because GE HONG died in 343. The present text
corresponds to number 23 of the Lingbao corpus.

Kristofer Schipper
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Taiji zhenven fu lingbao zhaijie weiyi zhujing yaojue

A 0L A 5 R 8 e

24 fols.

Six Dynasties (220-589)

532 (fasc. 295)

“Instructions from All the Scriptures for the Ritual of the Lingbao Retreat, Ex-
pounded by the Zhenren of the Great Bourne? The Great Lingbao Liturgy % £
i is performed on given days, sixty times a year, by the gods in Heaven. The Taoists
of this world should reverently follow their example.

The present work contains a complete ritual of the Lingbao Retreat (1b—7b), with
instructions for its performance. There are also indications for the recitation of scrip-
tures (zhuanjing fo $#8 % ) and the lighting of lamps (randeng S8 1% ) to be performed
on various occasions and for different purposes, such as healing (7b-12a).

Among the scriptures to be recited, the first discussed here is the Daode jing & 1%
#% (12a). Next is mentioned the Dadong zhenjing F i EA in thirty-nine chapters,
which “should not be recited in this world” (12b). But the Lingbao scriptures are the
ultimate texts of Taoism (Daojia i 5% ), and instructions are given for their transmis-
sion along with the Daode jing (12b-14a).

There follow various instructions on the liturgical organization and orthodox prac-
tice. The ancient Heavenly Master practice of feasting the worthy is discussed on 14b,
and shamanistic practices are criticized on 15a-16. An important passage discusses the
priestly hierarchy. The fundamental ordination remains that of the Heavenly Master
liturgy. All priests should be libationers (jijin £%#) and observe the One Hundred
and Eighty Rules (baibashi jie & J\+78; see 786 Taishang laojun jinglii). Those who
embrace the life of hermits and receive the scriptures are inducted into an additional
ordination as master of one of the Five Peaks, according to the year in which they were
born. (For example, those born in the third or fourth denary year (yin 8 or mao § 1))
have an Fundamental Destiny (benming 7<) related to the east and are therefore
ordained as Dongyue xiansheng ¥ j# 42 4, and so on. (17a).

The subsequent discussion on sacred books concerns not only the previously men-
tioned scriptures, but also the Zhuangzi (18b-19a). On 20b, the different offices of the
participants in the Retreat ritual are defined. The head officiant is called fishi i fifi .
Next comes the head cantor (dujiang #7# ), the Inspector of the Retreat (jianzhai
BZi7%), and the three Intendants of, respectively, the scriptures, the incense, and the

lamps (stjing [$48, sixiang {38 , sideng {558 ). Other priests, such as the libationers of
the Yellow and Red and the Great One (Huangchi taiyi jijin % 7% & —4% 1 ; see 1204
Shangqing huangshu guodu yi, etc.) are permitted to be present but should not actively
participate. In general, all Taoists are ranked according to their diocesan ordination

(zhilu R 5).
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Final instructions concern meditation during the Retreat and the Ten Commemo-
rations (shinian &) for concentration on good deeds. This text corresponds to

number 24 of the Lingbao corpus.
Kristofer Schipper

Taishang dongxuan lingbao zhibui benyuan dajie shangpin jing

NIRTES & &3 EN PN A0

18 fols.

Fifth century

344 (fasc. 177)

“Lingbao Scripture on the Great Superior Rules and Original Vows of Wisdom?
This text belongs to the group of “new scriptures” revealed to GE XUAN. In the Ling-
bao jingmu it is listed as Taishang xinomo baoshen anzhi zhilwi benyuan dajie shangpin X
B B 2 7S B AR A _E & ; the WSBY cites it as [Dongxuan] xinomo jing
[ 3 138 A4S, Dongacuan anzhi jing 7 3% %2 EAR, or Dongseuan dingzhi jing 17 3 €
Ei.

Three Dunhuang fragments (Pelliot 2468, Stein 6394, Pelliot 2400; cf. Ofuchi
Ninji, Tonko dokyo: Mokurokuhen, 61-66; Zurokuhen, 77-8s) of this scripture exist in
which Xu Laile £ 5K #) explains to GE XUAN the concepts of karma and retribution:
blessings and misfortune are determined by one’s good and evil deeds. Therefore
right actions and “original vows” are indispensable. For this purpose fifty-nine vows
(4a—7a), prescriptions for ten good deeds (shishan quangie 2 E) il ; ob—10b), and the
ten sufferings (shibuan + & ; 15a-b) are set forth. In the final paragraph, GE XUAN
entrusts his disciple Zheng Siyuan #f JE & (i.c., ZHENG YIN) to transmit the scrip-
tures in accordance with the instructions provided.

Hans-Hermann Schmidt

Taiging wushiba ynanwen KiF 1+ /\ X

7 fols.

Six Dynasties (220-589)

187 (fasc. 78)

“Text of the Fifty-eight Vows from the Taiqing [Heaven]” This is not an original
work but completely composed of parts from 344 Taishang dongxuan lingbao zhibui
benyuan dajie shangpin jing 4a—1sa.

The present text contains mainly fifty-eight vows and the Exhortation to the Ten
Good Deeds (shishan quan 3= %]). Whereas 344 Benyuan dajie shangpin jing 4a—7a
lists the complete series of fifty-nine vows that are to be pronounced in various situ-
ations for the salvation of all, our text incorrectly arrives at a number of fifty-eight by
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fusing the first part of the thirty-fifth with the second part of the thirty-sixth vow. This
text and the preceding one correspond to number 25 of the corpus.

Hans-Hermann Schmidt

Taishang dongxuan lingbao benxing suynan jing K _b i ¥ 8 8 A 17 1E B

16 fols.

Six Dynasties (220-589)

1114 (fasc. 758)

“Scriptures on Destiny as Determined by One’s Original Deeds?” This text belongs
to the group of “new scriptures” in eleven juan revealed to GE XUAN. On the two
significant terms in the title—suyuan (destiny) and benxing (original deeds)—see 1b
and 9a. The work is quoted in WSBY as Dongxuan gingwen jing il 3% 5% 48, or as
Xiangong qingwen jing {|lI /2 3E 4%, juan two. This alternative title refers to the form
the book takes: (Xiangong) GE XUAN queries Xu Laile £& K /] about the nature of
karmic causality (for full editorial details see Ofuchi Ninji, “On Ku Ling Pao Ching;
31-33, 36; Wang Chengwen, “Dunhuang ben Taiji Zuo xiangong qingwen jing”).

The aim of the text is to encourage the individual to make a vow (yuan [ff) to lead
areligious life because, as the text abundantly demonstrates by means of both concrete
examples and theoretical discussions, fate in this life (benxing) is determined by an
individual’s actions in his previous existences (8b).

In addition to defining and defending this concept of ultimate justice, the text
outlines the essence of religious life: it refers to the 180 precepts of wisdom (2b; found
in 456 Taishang dongxuan lingbao sanyuan pinjie gongde qingzhonyg jing) and furnishes
the Ten Injunctions of the Most High and the Proscription of the Ten Evils (2b—4a),
probably taken from 457 Taishang dongxuan lingbao zhibui zuigen shangpin dajie jing.
Alluding to 671 Taishang wuji dadao zivan zhenyi wuchenyg fu shang fing, our text recalls
the story of the revelation of the Lingbao Retreat (zhai %) to Zhang Daoling 7 &
& and, in a Mahayanist perspective, affirms that this is the greatest of all Retreats,
because it seeks the salvation of all creatures.

The text also discusses ritual vestments and the recitation and transmission of
scriptures. On (12a) is found the locus classicus of the liturgical definition of the term
sanbao = . This text corresponds to number 26 of the Lingbao corpus.

Hans-Hermann Schwmidt
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Taishang dongxuan lingbao benxing yinyuan jing K I i % 8 8 A 17 K&K

8 fols.

Six Dynasties (220-589)

115 (fasc. 758)

“Lingbao Scripture of the Karmic Factors of Causation and Deeds in Previous

Existences.” This is one of the “new scriptures” revealed to GE XUAN. The Lingbao
jing shumn BEAZEZH lists it under the title Xiangong qingwen benxing yinynan
zhongsheng nan {1112 38 R A 47 K 45 5% B2 8 ; the WSBY 47.2b quotes it as Dongxuan
zhongsheng nan jing 17 3% 5% 5 EE 8 . However, the first part of the Lingbao jingmu &
B H also lists a Zhongsheng nan in three juan, marked as “not yet revealed” (for
hypotheses about this problem, cf. Ofuchi Ninji, “On Ku Ling Pao Ching,” 43—44).
Suffice it here to recall that all Lingbao scriptures marked as “not yet revealed” by Lu
X1ujING did exist by A.D. 570 (cf. Xéaodao lun 9.151b).

In our text, GE XUAN propagates the new Mahayanist Taoism that calls no longer
for individual salvation but for saving others (1b). Merits have to be established before
ascension to the Shangqing | /& Heavens can be attained (2a). GE XUAN gives—in
the style of Buddhist avadana stories—a detailed account of his own former exis-
tences in order to illustrate his teaching and the importance of karmic vows (3a—sb).
Finally, he reveals three important instructions to Zhang Daoling 7 i& [# (8a; for the
terms shangqing and sandong — ] in the Lingbao tradition and the relation between
Zhang Daoling and the Lingbao scriptures, cf. Lagerwey, Wu-shang pi-yao, 24—
26, 1. 2).

A complete Dunhuang manuscript of this text (Pelliot 2454) shows considerable
textual differences with respect to the Daozang version (cf. Ofuchi Ninji, Tonko dokya:
Mokurokuhen, 66—69). The present text corresponds to number 27 of the Lingbao

corpus.
Hamns-Hermann Schmidt

1.B.3.b Other Early Lingbao Scriptures

Taishang dongxuan lingbao sanyi wuqi zhenjing

AKEWZBE=—HREARK

7 fols.

Six Dynasties (220—589)

98s (fasc. 618)

“True Scripture on the Three Ones and Five Qi” This text corresponds to 388
Taishang lingbao wufu xu 3.17a—23b. It recounts the story of the Yellow Emperor
who wanders to the four extremities of the world to obtain the explanation of the
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Tianhuang zhenyi jing X 5 B —#E. On Emei shan the Yellow Emperor finally meets
the Sovereign (huangren 2 A), who reveals to him the secret of the Three Ones
(sanyi)—the nibuan Je 1., the jianggong #% & , and the dantian £+ FHl —and the method
for subsisting on the Five Shoots (wuya 71 % ). GE HONG tells a shorter version of
this myth in BPZ 18.

Jobm Lagerwey

Taishang lingbao tiandi yundu zivan miaofing

K EBERMEE § RO

7 fols.

Sixth century

322 (fasc. 166)

“Lingbao Scripture on the Laws of Movement of Heaven and Earth This “sponta-
neously created” scripture is listed in the Lingbao jingmu under the title Tiandi yundu,
with the mention “not yet revealed)” but it was in circulation by A.D. 570 (cf. Ofuchi
Ninji, “On Ku Ling Pao Ching;” 36, 55-56). Quotations in YJQQ and SDZN corre-
spond to the present text.

After an introduction dealing with the cosmic dimensions and the importance of
leading a religious life that aims at overcoming the three miseries of age, discase, and
death, the scripture stresses that he who wants to obtain the Tao must know the cosmic
laws for the occurrence of catastrophes. The ten prophetic stanzas that follow consti-
tute the essential message of the scripture. They announce the end of the jinma 4 &
era (presumably referring to the Sima &] & emperors of the Jin dynasty (265-420);
compare 1273 Zhengyi tianshi gao Zhao Sheng koujue) and a deluge. Then at the time
of the water-dragon (shuilong shi 7K #E 1), Li Hong (Gongkou Shibazi = [+ /\ F)
will appear. The only hope of escaping the catastrophe lies in the constant recitation
of these verses and in a d