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The Fengdao kejie is a powerful and inspiring document on the concrete sit-
uation of medieval Daoist monasteries and priestly ranks. Showing how Daoists
organized their institutional life and perceived of it in relation to society and the
greater universe, the text grants many fascinating insights that greatly advance
our understanding of both Chinese culture and monasticism as an institution. It
deserves to be read in its completeness and with all the floweriness and techni-
calities of its language. This translation is accordingly dedicated to honoring the
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text. It strives to present a detailed, complete, and accurate rendition of the
original source, acknowledging difficulties and including relevant variants and
supplementary readings.

The translation proper is preceded by an introduction which consists of
three chapters: an outline of the development and nature of Daoist institutions;
a discussion of the date and compilation of the text, updated from its original
version published in 1997; and a presentation of related medieval sources and
the specific terminology used in them, providing insight into the literary envi-
ronment, worldview, and classification systems of medieval Daoist monasti-
cism. These chapters serve to locate the text in the greater tradition of medieval
Daoism. Following the translation, this book contains a glossary of technical
terms, bibliography, and index, to make the text as accessible as possible.
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I

The Development and Nature
of Daoist Institutions

Daoist monasteries and priestly training seminaries arose in the sixth century
and came to flourish greatly under the Tang dynasty (618-907), which saw itself
as divinely supported by Lord Lao, the central deity of the Daoist religion and
claimed ancestor of the Tang ruling house. They stand at the apex of several cen-
turies of Daoist institutional development, which began in the second century
c.k under the Later Han dynasty (23-220 c.£.), when Zhang Daoling ##52
founded the first organized Daoist school, known as Orthodox Unity (Zhengyi
IE—) or Celestial Masters (Tianshi X#f). A strictly lay-based communal organi-
zation, the Celestial Masters had priestly ranks, communal lodges, formal initi-
ation ceremonies, annual festivals, and sets of moral rules for both leaders and
followers.

In their wake and under growing Buddhist influence, Daoists in the fifth
century began to establish community centers that also housed celibate practi-
tioners and functioned as separate institutions within larger society rather than
asasemiindependent state. Still, the communal ideas and practices of the Celes-
tial Masters continued to play an active role in Chinese society, and the formal
institutions of the Tang mhented their placnces as much as the monastic
ar of the Buddhist. d ¢ centers. The Fengdao kejie
FEPA (Rules and Precepts for Worshlpmg the Dao, DZ 1125)" is a key text of
the early Tang dynasty that outlines the ideal organization of medieval Daoist

the fund 1 rules and izational principles
involved in their establishment. It is unique in both its scope and the amount of
concrete detail it provides, allowing a rare glimpse of the living conditions, phys-
ical realities, and ritual practices in medieval Chinese monasteries. Relying
strongly on earlier models and sources, it represents a high point in the institu-
tional organization of medieval Daoism.

1. Numbers o texts i the Daoist Canon {Duozang HB, abbreviated DZ) are given accorling o Sehipper 1975
Koniathy 2002
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The Early Celestial Masters.

The Celestial Masters arose as one of two major movements of early Daoism, the
otherbeing the Way of Great Peace (Taiping dao 4 : see Hendrischke 2000}
Theywere centered in Sichuan in southwest China, while the Taiping were locat-
ed mainly in the east, in Shandong. Both groups had very similar backgrounds
and ideologies, their respective leaders, Zhang Dacling and Gan Ji +%. having
received revelations from Lord Lao, the divinized philosopher Laozi who had
Decome increasingly a focus of veneration and sacrality in the Former Han
dynasty (206 5.c.5.-6 c.5.;5ee Kohn 1998b). They both called theirleaders “celes-
tial masters,” signifying the empowerment they had received from Lord Lao, and
they both believed that the world was coming to an end and that their followers
were the “seed people” of the new age, anticipating in beliefs and conduct the
millennium of the Dao to come.” In view of this goal, they created stringent com-
munities and priestly hierarchies, setting alllater Daoistinsti

The Celestial Masters in particular divided their texritory into twenty-four
districts matching the twenty-four solar energies of the year, each governed by a
priestly officer known as libationer { jijiu 55} who reported directly to the Celes-
tial Master himself. Beneath them were the so-called demon soldiers (guizu
B&), meritorious leaders of households who represented smaller units in the
organization. In anticipation of the equality practiced in later monasteries and
matching patterns found in millennial organizations worldwide {see Turner
1969), all leadership positions could be filled by either men or women, Han
Chinese or ethnic minorities. At the bottom were the common followers, again
organized and counted according to households. Fach of these had to pay the rice
tax or its equivalent in silk, paper, brushes, ceramics, or handicrafts, just as later
ordinands had to present material pledges to the Dac upon entry into the order.
In addition, each member of the Celestial Masters, from children on up, under-
went formal initiations at regular intervals and was equipped with a list of spirit
generals for protection against demons—7s for an unmarried person and 150
for a married couple. The list of spirit generals was called a register (iu 8) and
was carried, together with protective talismans, in a piece of silk around the
waist, again a practice that continued in later monasteries. Unlike in monaster-
ies, however, where strict celibacy became the rule, initiations in the early com-
munities, at least at the adult level, involved an imitation of the cosmic
interaction of yin and yang through the formally choreographed intercourse
Dbetween selected nonmarried couples. Known as the “harmonization of gi” (hegi
A48, this was condemned in Confucian and Buddhist sources as “orgiastic”
and accordingly is not well documented in the sources.*

= G x
1 Han.

the house of | L. The Celestial Masters, o the contrary,saw
emselves as advisers 1o ges surived

tothe present da idel 198,

1981
3. Studies of the sextal praciices of the Celestial Masters include Steln 196, Kobayashn t992: Yan 2001
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Everything a member did or omitted to do was closely monitored by a celes-
tial administration that kept records of life and death and that consisted of the
Three Bureaus {sanguan =%) of Heaven, Earth, and Water. These three were
celebrated at the major festivals of the year, known as the Three Primes (sanyuan
=55}, held on the fifieenth day of the first, seventh, and tenth months. These
times were also the occasion of general assemblies and tax inanagement: in the
first month, the tax was set according to the number of people in the household;
in the seventh and tenth months, it was collected as the harvest was brought in.
The festivals to the Three Primes and other major community events were cele-
Drated in grand style with lavish banquets known as kitchen-feasts (chu 1)
Except for those extraordinary occasions, though, followers lived very frugally
and were encouraged to follow a set of three times nine precepts based on Laozi's
Daode jing #48, which they recited on a regular basis. The precepts prohibited
killing, stealing, and the creation of social upheaval while encouraging members
to develop nonaction, desirelessness, austerity, and discipline {see Bokenkamp
1997; Kohn forthcoming). All these characteristics carried over into the monas-
tic institution. Here, too, practitioners lived very frugally and simply and had
hardly any personal property; ritual banquets symbolized the close communion
with the deities; and everybody's actions were monitored by celestial bureaucrats
aranged according to the the Three Primes who punished sinners by a reduc-
tion in life expectancy.

Aside from living morally and harmonizing yin and yang, the early commu-
nal Daoists joined popular believers of the time in that they were very concerned
with the impact of demons on their lives. Demons were believed to be every-
where and come in every shape, from the lowly rabbit and the dixty rat to all sorts
of natural and supernatural creatures. A list of such demons has been excavated
from a Han tomb, and several others are found in the earliest surviving texts of
the Celestial Masters. To combat them, members had to fortify their houses and
Dbodies with talismans, learn to recognize the demons and call them by their
proper names, and visualize themselves as demon-conquering heroes. This
would banish the demons forthwith and relieve followers from their harm, espe-
cially when accompanied by the ritual formula “Swiftly, swiftly, in accordance
with the statutes and ordinances” (fiji ru liling % &4 ## 4 ), which concludes all
ritual incantations and petitions of the Celestial Masters. The formula remained
active in the later religion and is still used today (see Maeda 1989; Miyazawa
1994; Seidel 1987).

If, despite these measures, someone was attacked by a demon, he or she
would suffer sickness and disease. Moreover, such an attack could occur only
because the person had been careless and had a moral failing. As a result, all
healing of the Celestial Masters was undertaken through ritual and magic:
acupuncture, herbs, and other medical treatments were expressly prohibited.
First the sick person was isolated in a so-called quiet chamber or oratory Umgshl
FIE; see Yoshikawa 1987), an of a Han for
wayward officials and 2 forerunner of monastic subtemples used for personal
cultivation. There they had to think of their sins going all the way back to their
birth to try and find a explanation for the illness.
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Once certain sins had been identified, a senior master would come to write
them down—in triplicate and together with a formal petition for their eradica-
tion from the person’s divine record. The three copies would ther, in a formal
ceremony, be transmitted to Heaven (by burning), Earth (by burying), and Water
(by casting into a river), whose officials supposedly set the record straight and
restored the person's good health. Additional measures of purification involved
the ingestion of “talisman water”—the ashes of a talisman dissolved in water
{ fushui 7k )—gymnastic exercises {daoyin 3}, and meditations (jingsi §H8),
all practices later undertaken in Daoist monastic institutions. While later
monastics did not eschew the healing methods of Chinese medicine, their atti-
tude to suffering remained very similar, and the practice of both sending peti-
tions to the gods and undertaking self-cultivation for purification remained.

The early organization of the Celestial Masters did not survive untroubled
forverylong. In 215, their leader Zhang Lu3&#, the grandson of the founder, got
involved in the battles at the end of the Han dynasty, and had to submit to the
watlord Cao Cao ®#, who in due course decided not to tolerate a separate orga-
nization in his territory. As a result, large numbers of Celestial Masters follow-
ers were forcefully evacuated and had to migrate to different parts of the empire,
spreading their cult as they went and laying the foundation for the strong Daoist
school they later became

The Buddhist Impact

The second major force that shaped Daoist institutions is Buddhism. Buddhism
reached China through merchants, refugees, envoys, hostages, and mendicant
monks as early as the Han dynasty (Tsukamoto and Hurvitz 198s, 8; Ztircher
1959, 23). Its presence was officially acknowledged in the first century ¢.x. with
the famous dream of Emperor Ming of a great sage arising in the west and
the first shrines erected by Chinese aristocrats, such as Prince Ying of Chu
(Tsukamoto and Hurvitz 1985, 43-4, 60-4). The first monasteries are not
documented until the late second century c.k. (Ziircher 1959, 28}, when also the
earliest translations of Buddhist texts appeared. They were for the most
part works on doctrine (abhigharma) and meditation (dhyéna) that originated
from both major schools of Buddhism, the ancient mainstream and the newly
arising Mahdyina (Zilrcher 1959, 32). The translation style, morever, made
heavy use of Sanskrit transliterations, so that terms and concepts remained
rather obscure.

This changed in the third and fourth centuries, when 2 translation form
known as “matching the meanings” {geyi ##) arose. This used native Daoist
terms and concepts to express Buddhist ideas, so that, for example, nirvina
Dbecame “nonaction” and prajné was turned into “nonknowledge” (Ziircher
1959, 16}. In addition, at this time, native Chinese first obtained the right to
become monks—although traditional Confucians strongly objected to the idea
of giving up the family, shaving off ane’s hair, and living on the donations of



Tk DevELopMENT AND NATURE oF Daol1sT INSTITUTIONS 7

others. The first aristocratic monks emerged, and Chinese Buddhist thought
began to develop, notably through figures such as Huiyuan %48 (334-417),
Daocan i % (312-385), and Sengzhao & (374-414). Still, monastic institutions
were small, scattered, 2nd run individually by abbots according to their versions
of the rules.

The big breakthrough came in the fifth century with the northern Toba-Wei
rulers who supported the various organized religions of China and made use
of their organizations in administering the country (Gernet 1995, 233). They
sponsored the Kuchan monk Kumérajia (350-409} in an extensive translation
project, which created a standardized terminclogy for Buddhist concepts and
provided much needed information on worldview and practice. Authoritative
translation of the Buddhist monks’ rules, the Vinaya, appeared together with
major doctrinal scriptures such as the Lotus sitra, the Vimalakini nirdesa, and the
Avatamsaka siitra. This massive increase of available information in an accessi-
ble language that presented Buddhism neither as utterly alien nor as a milder
variant of philosophical Daoism created a new religious environment in which
both Buddhist and Dacist institutions came to flourish greatly.

Buddhism brought along not only monastic organization and moral rules
but also the ideal of the renouncer, the notion of a transcendent community
dedicated to personal liberation, and the creation of an ideal organization that
stood apart from and opposed to normative society while yet offering rulers new
models and support. In terms of worldview, it enhanced the Chinese vision with
the doctrines of karma and retribution, which placed the responsibility for
all present circumstances and actions on the individual and extended the per-
spective on human life beyond the present to include past and future forms of
existence (see Ziircher 1980).

Adopted universally in Daoism but most strongly in the Lingbao %%
{Numinous Treasure} school, which began shortly before the inception of the
Kumérajia project in the late fourth century {see Yamada 2000}, the Daoist
understanding of the doctrine of karma and retribution created a new level of
Daoist worldview. This involved four major tenets:

1. The belief in rebirth and the retribution of sins or good deeds accumu-
lated during one’s own former lives, added to those committed by one-
self in this life and to those of one’s ancestors

4. B0 adkdition o the Prutimokse,  Jist o bout 256 transgressions against individual worality and eriqucte,
scparate

© The T Llupuerm)a of the Sarvastivadins (Shisong Ji +4888, T. 1435, 23,1 470), Canslated wider
Kumisajivain 404 409
2 Th ot Pan Yoy of e Dharegupis (S B, T 1428 32,567 10721 vanshted by the
Kashmririan Buddlayasas 1 g10 412

3 T v P Viagsof the M (W 6 B, T 1431, 221 104, bronght o Gl by
: inese by Budk
e o o T G Commrny inaga” (Mo s 5 MRIGR, T 1435, 22537 549,
smported by Faxian and iranslated by Bunddhabhadra in 416 415 fsee Faulk 1ggr, v: itakawa tg6o.
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2. The vision of long-term supernatural torture chambers known as
“carth prisons” {diyu ##) or hells, as well as of punishments by being
reborn in the body of an animal or hungry ghost

‘The trust in the efficacy of various forms of ritual, such as rites of repen-
tance and the giving of offerings, to alleviate the karmic burden

The increasing faith in savior figures, such as bodhisattvas, gods, and the
perfected, whowould use their unlimited power and compassion to raise
peaple from the worldly mire (see Kohn 1998¢)

-

Daoist monastic institutions, as they slowly emerged in the fifth and sixth
centuries, in this context came to be places for the veneration of savior figures,
the performance of rituals for ancestors and good fortune, and the expiation of
sins of both living and dead family members. As is made clear in the early sec-
tions of the Fengdao kejie, which discuss the karmic retribution of good and bad
deeds, monastics—in both their roles as recluses and priests—became karmi-
cally powerful representatives of a divine law that pervaded everything but was
most tangible in the recluses’ own persons and institutions. They were known as
fashen 5 or “holy persons.” Literally indicating the “body of the divine law” or,
in its Buddhist reading, “dharma body,” fashen originally referred to an abstract
concept indicating the pure form of existence of a buddha {Mochizuki 1936,
4396b-97¢). It was adopted in Dacism to indicate the highest gods as embodi-
ments of the pure Dao and also, in its more concrete reading, the “holy persons”
of the religious.

Interms of organization, moreover, the Buddhist model led the way both for
the inner structure of Daoist monasteries and for their outside relationship with
society and the state. On the most elementary physical level, the Buddhist
monastery became the model for the Daoist in terms of the layout and names of
buildings, the setting up of statues, and the establishment of endowed landsand
properties. On the practical plane, it set the tone for the daily ritual schedule, the
routine and discipline of monks and nuns, the monthly fast days and annual
purgations, as well as the internal ranks and hierarchy of the institution. At the
same time, it had little impact on the treatment of women, who were taken much
more seriously in Daoism than in Buddhism; on the ritual vestments, formal
accessories, and hairstyles, in which Daoists followed traditional Chinese rather
than foreign models; and on the contents of the liturgy and the essential struc-
ture of Daoist ritual.

The First Centers

By the fifth century, when the Buddhist impact began to be felt, the Celestial
Masters had undergone a period of outward expansion (due to theix diaspora)
and had gradually transformed from a completely separate community into an
organized religion that was accessible to any interested citizen, At the same
time, their community coherence had declined considerably until it reached the
point where members failed to pay their taxes or attend assemblies, libationers



Tir DEVELOPMENT AND NATURE OF DAOIST INSTITUTIONS

were not performing the proper rites, and many returned to the more shaman-
istic practices of the general population.” In the fifth century, then, they were pre-
sent in two different branches, a northern and a southern branch, which were
Doth eageily reorganizing and revitalizing the earlier teachings.

In the north, Kou Qianzhi g2 (365-448), the son of a Celestial Masters
family, became a Daoist hermit and visionary on Mount Song 1. In 475 and
423, he teceived revelations from Lord 120 that appointed him the new Celestial
Master and provided him with both longevity methods and community rules.
The latter consisted of twenty juan {scrolls) and were known as the “New Code,”
today partially extant in the Laojun yinsong jiging £R &M (Loxd Lao’s
Scripture of Recited Precepts, DZ 785). Taking his new vision and community
organization to court, Kou found the support of the prime ministex, Cui Hao
#¥%, and became head of a state-sponsored Daoism, the so-called Daoist theoc-
racy, which was geared o bring peace and haumony 10 the Toba-Wei empire.

fter Daoist i hout the country, th peror him-
selfaccepted Daoist initiation in 440 and changed his reign title to “Perfect Lord
of Great Peace” (Taiping zhenjun %¥3(#). Successful for some time, the
theocracy declined with Kou’s death in 448 and ended with the execution of Cui
Hao in 451 (see Mather 1979; Yang 1956) It was later replaced with a Buddhist-
1un model of imperial known as the sangh: Ids (see
Sargent 1957).

Kou Qianzhi is an important figure in the development of Daoist institu-
tions, not only because his community rules were spread through the entire
country but also because he is the first Daoist known to have been actively celi-
Dbate and a monastic resident. His official headquarters in the Toba capital was an.
institution called Chongxu si &% (Monastery of Venerating Emptiness),
using the Buddhist term for “monastery” (Schipper 1984, 208; Kohn 2003). He
and his Daoist followers lived a celibate life bound by a regular schedule and
community rules. The priests, on the other hand, who administered the people
throughout the country, were more like libationers, that is, married household-
ers with special ritual rank and acc This dual ization of the
clergy remained valid throughout medieval Daoism, joining celibate monastics
and married priests in one oxganization under the protection of the state. Re-
cluses, then, served as the spiritual models and training guides of priests, and
larger monasteties functioned also as seminaries for priestly training and as
liaisons with the political authorities. As a result, in medieval Daoism—as in
medieval Chinese Buddhism and in Zen Buddhism even today—ptiests and
monastics belonged to the same ritual hierarchy and trained in the same institu-
tions, described in detail in the Fengdao kejie.

The early monastic Daoists under Kou Qianzhi performed rites for the sake
of the empire and engaged in personal longevity and meditational techniques.
Kou himself received various “methods of nourishing gi [vital energy] and

The situation of the Celestial Masters at the
PR {Abridged Cades for the Dasist Comim
see Nickersan 1996; 2000}

¢ is particularly documented in the Daomen keluc
ity, D7 127) by the ritz) waster | u Xivjing B#H (106 477
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practicing gymnastics” in his revelations and, following them, gained a physical
lightness and radiant complexion like the immortals of old (Weishu 53 114).
His “New Code” of rules, moreover, describes daily, seasonal, and special rites to
Dbe observed, often involving formal banquets and community meetings. ‘While
the rules geared toward the li ho the people, it can
Dbe assumed that the monastic leaders in the capital followed a similar regimen,
anticipating the monastic rules to come {Kohn 2000, 302-3).

After the end of the theocracy, moreover, the northern Celestial Masters had
1o vacate their quarters in the capital and became freelance Daoists. Many of
them d in a newly established center in the Zhongnan
about forty miles southwest of the capital. Here Yin Tong F4, an alleged
descendant of Yin Xi #§, the guardian of the pass and first recipient of
Laozi's Daode jing, had established his ancestral homestead, which he called
Louguan 818 or “Lookout Tower” after Yin Xi's supposed astrological endeav-
ors. He proceeded to create a formal legend surrounding this place, claiming
that the transmission of the Daode jing did not actually take place at the Hangu
Pass % B0 where Laozi and Yin Xi met according to traditional sources, but
rather at Louguan where Yin Xi took the sage for his greater comfort.

Over time, Louguan grew significantly and rose to prominence; it also
Dbecame the first established monastery of Dacism, formally initiating the appel-
lation guan § for “monastery” which has remained standard ever since. An early
code of precepts associated with the Celestial Masters at Louguan, the Taishang
Laojun. jiejing & LM (Precepts of the Highest Lord Lao, DZ 784}, has
survived in fragments. It presents a Daoist cosmological adaptation of the five
central precepts of Buddhism and is typical for the formation of monastic rules
and establishments under Buddhist inAluence {see Jan 1986; Kohn 1994).

Atthe same time in the south of China, the Celestial Masters were also striv-
ing to reorganize and recover some of the organizational and mozal integrity of
their forebears. To this end, on the basis another set of early Buddhist commu-
nity rules, the 250 precepts of the Pratimoksa, they created an expanded behav-
ioral code, the Laojun yibai bashi jie £F—EA+# (The 180 Precepts of Lord
Lao, in DZ 786).* [ts many detailed ules specify the proper behavior in daily liv-
ing, placing strong emphasis on personal honesty and community life. The text
prohibits theft, adultery, killing, abortion, intoxication, destruction of natural
resources, and waste of food, and regulates conduct in regard to community
members and outsiders. It prohibits fraternization with brigands and soldiers,
punishes cruelty to slaves and animals, and insists upon polite distance when
encountering outsiders and officials. Its meticulous governance of day-to-day
activities and criticism of pettiness, rudeness, and the accumulation of personal
wealth are in many ways similar to the codes known from monastic and other
religious organizations the world over.

The southern Celestial Masters expanded their sphere of influence further
by joining forces with the newly arisen schools of Shangging L# (Highest

6. On e 180 Precepts of Lord 1 20.” see Schmidt 5 Pemny 196 Hendeischke aud Penny 1996 Shipper
2001: Kohn forthcartun.
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Purity), created through a set of revelations in 364370 {see Robinet 2000}, and
Numinous Treasure, founded by Ge Chaofu B&H in the 390s (see Yamada
2000}. In a growing trend to integrate various Daoist teachings, these schools
formed new communities and experimented with new organizations. Asa result
anew type of semimonastic institution arose in south China, known as “abodes”
{guan ), a word that describes a hall or a hostel and in Tang official usage
denotes an “academy” (Xiong 2000, 86)

Typically sponsored by the emperor, imperial relatives, or aristocrats,
such abodes served to house one or several Daoists, permitting them to pursue
their spiritual interests and allowing the rulers to keep a close eye on their
activities—since they were seen either as potentially subversive or as highly
useful to the greater good of the country. Abodes were described as “houses
of concentration” (jingshe #i4), an echo of the early Celestial Masters’ ora-
tories, and erected on famous mountains (Bumbacher 2000, 437, 442). They
were not monastic in the strict sense but housed priests and their families
and in some cases were passed on from father to son (Bumbacher 20008,

).

Acluster of abodes located on the southern mountain of Maoshan 3 (1) {near
Naniing) came to Aourish greatly under the guidance of Tao Hongjing Bakft
(456-536), the first formal patriarch of Highest Purity. It had several grottoes for
individual practice, a number of lodges for selected hermits, and some larger
imperially sponsored insitutions for major activities of worship and cultivation
(see Bumbacher 2000b). According to contemporaneous sources, the actual
practices undertaken on Maoshan included both Daoist worship and the estab-
lishment of Buddhist shrines {see Funayama 1998}, ritual ceremonies to the
Daoas wellas extensive alcherical experiments (see Strickmann 1979). In addi-
tion, the record of the calling and ascension of the immortal ascendant Zhou
Ziliang Ji¥ &, the Mingtong ji RAEHE (Record of Exploring the Otherworld, DZ
302}, notes he did not come to the mountain alone but brought his mother and
aunt along, who supported him both physically and spiritually during his
sojourn there {see Doub 1971]. As Michel Strickmann emphasizes, it would,
therefore, be “very wrong to think of [the Daoist community at] Maoshan as a
truly ‘monastic’ centre” {1978, 471) where celibate monks or nuns lived accord-
ing to a strict rule in a tightly kit religious community.

The transition from abodes to monasteries occurred in the late sixth cen-
tury with the unification of the empire. At this time the state began to sponsor
major religious institutions, and the various Daoist schools—northern and
southern, communal and semimonastic—formally integated themselves into
one systematic organization, the so-called Three Caverns (sandong = ). The
Celestial Masters and their lay priests came to serve as the foundation, with the
various other schools, especially Numinous Treasure and Highest Purity, occu-
pying higher and more monastic levels (Ofuchi 19791; 1997, 3-41). The monas-
tic movement came fully into its own as the religion became more integrated and
better established in the Chinese polity. The Fengdao kejie is the key document
showing to just what degree the religion was already integrated at this time and
how it envisioned its fully developed institutions.
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The Political Arena

In the early Tang dynasty, Daoism became a state-sponsored and state-support-
ing religion with a newly streamlined organization. Inspired by messianic
prophecies that  man named Li £, a descendant of Laozi, would become the
new ruler, Daoists had aided the campaign leading to the establishment of the
dynasty (Barrett 1996, 20; Bokenkamp 1994, 60; Hendrischke 1993, 113). Most
notable among them were the Louguan monastery in the Zhongnan mountains,
whose support assured the confidence of Daoists in the newly rising ruler, and
the visions received on Mount Yangjiao 2 £l (Ramhorn), which granted
miraculous predictions of victory (see Bingham 1970, 95-6; Wechsler 198s,
69-70). Both, as well as the appearance at court of the prescient Daoist
Wang Yuanzhi E247, helped to legitimize the new dynasty and put Daoism on
a positive footing with the new rulers (see Yoshikawa 1990}

This support resulted in the expansion and new foundation of Daoist insti-
tutions by the state. Louguan, for example, received lands and grants and in 620
was renamed Zongsheng guan 53 # (Monastery of the Ancestral Sage). Mount
Yangiao was renamed Longjiao #81l) (Dragonhorn), and a new monastery
was built there, the Qingtang guan S8 (Monastery of Blessings for the Tang;
see Kohn 1998a, 47). Similarly, the temple at Laozi’s birthplace in Bozhou 21,
the Taiqing gong A#& (Palace of Great Purity), was expanded and greatly
endowed and became the object of many Tang rulers’ visits and sacrifices
(Barrett 1996, 63-4; Kohn 1998&c, 313; Reiter 1998, 4-s}. By the mid-eighth
century, a total of 1,687 Daoist institutions (including s50 nunneries) were
registered in the empire, many of them smaller hermitages (see Benn 1977;
Xiong 2000, 246). Located both in the cities and on mountains, they housed
individual recluses or small groups of monks or nuns, supported by theit native
families or by aristocratic sponsors on whose land they erected their huts (Foulk
1993, 164) and inall cases encouraged by the state.

The rulers, however, not only encouraged religious institutions but also
strove to control and streamline them. Thus, all monastics, whether Daoist or
Buddhist, had to file an official registration with the state and cany their
certificate at all times {Gernet 1995, 40). They also had to comply with specific
state legislation with regard to their behavior. This legislation is found in two
sets of sources, one a special code for the clergy known as the Daoseng ke {8k
(Rules for Daoists and Buddhists) of the year 637, the other Tang legal codes,
such as the Tang Hudian A (Six Departments of the Tang) and the Tangli
shuyi FEERBE3E (Supplementary Interpretations of Tang Laws). The former,
unfortunately, is lost but can be recovered partially from its Japanese counter-
part, the Séni ryé #4/2## {Regulations for Monks and Nuns), written soon after
its first conception and representing the same basic outlook (Ch'en 1973, 95).

According to these rules, ordained recluses were not supposed to ride hors-
es, possess military books, form cliques, selicit guests, stay for more than three
days among lay families, participate in musical or other entertainments, or
Dehave in any way rudely or abusively to elders or those of higher rank (Ch'en
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1973, 102-3). Taking improper foods or liquor was punishable by hard labor;
wearing silk clothes or aristocratic colors led to defrocking or hard labor; theftor
desecration ofsacred objects cartied a punishment of prison, hard labor, or exle.
Again, monks or nuns engaged in fortune telling and faith healing could be
defrocked and, if they still continued their charlatanry, suffer strangulation.
In general, all recluses had to be handed over to the secular authorities for any
serious crimes, especially robbety and murder {Ch'en 1973, 96102}

1n addition, the civil code, quite consciously, punished offenses more
severely than the religious order, whether Buddhist or Daoist. For example, in
cases where the Vinaya ordered expulsion from the order, the state demanded
extradition to secular justice and the death penalty in situations where the
Vinaya or ¢ Daoist codes expiations, or
rites of repentance, the state imposed 1mpusonment and hard Jabor (Ch'en
1973, 97-8). The sources are quite explicit about the fact that the same offense
was punished much more harshly in the case of a recluse than in that of a
layman. The reason given is that the recluse should know what he was doing
and, even worse, was harming or “stealing an object of his own religion” (Ch’en
1973, 100).

Unlike in Indian Buddhism, where recluses were considered “houseless,”
technically had no property of their own, and depended on charity and begging,
the Chinese institution was not permitted to be completely beyond civil society.
Even the ordination cermony, a strong breaking of kinship ties in India, was
more ofan adoption rite in the Chinese system, where recluses would exchange
the clan affiliation of their birth with the “family” of the Buddha or the Dao.
Prevented from being totally separate from society, religious institions in
China depended a great deal more on formal endowments and state support
than their Indian counterpart. Begging and charity were strongly discouraged,
and instead donations often “took the form of money or farm land given
10 an individual monk or the sangha” (Tso 1991, 75). This in turn, since
monks could control their food source, encouraged the development of a more
serious vegetarianism (see Mather 1981). It also led to the growth of monastic
riches, expressed with the term “fixed assets” (changzhu ¥%), used in both
Buddhist and Daoist institutions to refer either to the permanent residents and
staff of the monastery or to its physical establishments {Soothill and Hodous
1937:349),

Assets were considered permanent in that they were firmly dedicated to the
Triple Gem of Buddhism (buddha, dharma, sanghaj or the Three Treasures of
the Dao {Dao, scriptures, masters). They included statues, halls, and furnishings
of the monastery as well as all the lands and agricultural facilities deeded to it. In
its narrow sense, changzhu thus indicates “consecrated property;” a wider read-
ing interprets it as all forms of “church property,” the entirety of material pos-
sessions that made the monastery possible (Gernet 1995, 67; see also Twitchett
1956; 1957). Of this deeded property, agricultural estates and water mills were of
the greatest importance. Agricultural estates were small villages whose land and
income belonged legally to the monastery. They came with serfs who remained
‘hereditarily attached to the institution and were known as “households held in
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perpetuity” or “monastery households” (Bumbacher 2000a, 312-13; Gernet
1995, 149}

Water mills were hydraulic facilities used in the milling of various grains

They belonged to the institution and were rented out to lay millers either for a
fixed annual income or fora portion of the grain milled. Both agricultural estates
and water mills offered lay followers not only employment but also a chance to
accumulate merit and gain a good standing in the Dao. They served s a major
source of income of the institutions, which had considerable expenses in its art
wotks, regular ceremonies, and feasting of officials (Ch'en 1973, 151-6: Gernet
1995, 143-5)-
Supporting riches of the large training monasteries and granting rights to
smaller hermitages, the state was a key spousor of Daoist institutions. It is,
therefore, not surprising that Daoist monastics would dedicate much of their rit-
ual efforts to the well-being of the Chinese oikumene. Like Chinese Buddhist
institutions, they developed an ideology of serving and supporting the state,
Dbelieving that their efforts would aid the establishment of Great Peace on earth
and cementing the link between successful rulership and a Rourishing monastic
endeavor. Unlike Buddhists, however, who made several attempts at retaining
their independence by refusing to bow to the emperor Daoists tended to mke
great pains to express theirallegiance and mad akeyvirtueto be pr

The Monastic Establishment

Sponsored and supported by the state, then, Daoist monastic institutions were
typically erected on mountainsides or in the suburbs of larger cities and followed
the architectural model of traditional Chinese palaces. Usually laid out on a
north-south axis, they would be surrounded by a wall and marked first by a major
gate. Following a first courtyard, there would be a main sanctuary for worship of
the Three Purities (Sanqing =#), the Heavenly Worthies representing the
Three Caverns. This was succeeded by another courtyard and a lecture hall for
sermons and scripture recitations. In addition, there sometimes also was a
meditation hall located in the back of the lecture hall and/or a shrine to the god
of the locality or the mountain.

To the right and left of this central line of essential worship buildings,
medieval Chinese monasteries placed various utilities buildings: the bath house,
Kitchen, and refectory on one, administration, dotmitoties, and lay quarters on
the other side. Which side was chosen depended on the natural texrain, often—
as also in the case of palaces—selected according to geomantic or fengshui prin-
ciples (Xiong 2000, 39}. And the kitchen and bath houses needed a supply of
running water, another essential requirement for Chinese palace and city plan-
ning in general (Steinhardt 1990, to-12, 19-26)

Surrounding this core assembly of buildings were two further levels of
monastic habitation: an area thatheld outhouses, workshops, servants’ quarters,
guestlodges, and facilities for the sick and dying, as well as sublemples and var-
ious hermitages for individual recluses; and a wider territory that provided agri-
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cultural setvices, including sties, granaries, fields, orchards, vegetable gardens,
mills, brew houses, fish ponds, pastures, and various other facilities (see Kohn
2000; 2003). Areas further out were increasingly less sacred and housed larger
numbers of servants and lay employees. True recluses might not venture further
than the middle circle, leaving the management of the farms and gardens to lay
brothers and outside tenants.

Recluses lived in cells rather than dormitories, by themselves and “one per
bed,” as the Fengdao kejie specifies. Cells were to be kept empty and clean, sim-
ple and stark, and not equipped with heavy curtains, silk fabrics, or screens even
ifthey were drafty or the walls had holes {Fengdao kejie, sec. 10). They should be
small and humble dwellings, used to rest the body and provide an opportunity
for personal practice. They should, moreover, only contain the bare essentials
necessary for simple living and worship:

There may bea slanted bench, a knee-support, a scepter, a broom, an
incense butner, an incense holder, a scripture stand, a kerchief, a
chest of wood or bamboo, a seat cloth, a rope-bed, a scripture chest, a
lamp stand, plates and bowls for food, and a water pitcher. All other
objects, especially if nonritual and for pleasure only, must not be kept
or used. Failure to comply carries a subtraction of 360 [days of life].
(sec. ro)

Unlike the daily utensils and basic house garb of the monastics, ll objects
used in the sanctuaries and all ritual vestments were highly ornate and created
with much love and expense. The sanctuary, lecture hall, and various oratories
all contained statues, scriptures, lecterns, incense burners, bells, chimes, ban-
ners, curtains, and so on. They were made from precious substances, metals or
fine woods, and usually painted in various colors and decorated with great care

For example, about the execution of the statues of the gods, the text says:

The Heavenly Worthies should wear capes of nine-colored loose gauze
or five-colored cloudy mist over long robes of yellow variegated
brocade with mountain-and-river patterns. Their gold or jade
‘headdresses should have tassels and pendants to the right and left and
be inlaid in multiple colots.

Their capes must never be executed in monochrome purple, cinnabar,
Dlue, or turquoise, nor must they be depicted with loose hair, long,
ears, ora horn, On the other hand, they may wear headdresses
showing hibiscus Aowers, lying clouds, primordial beginning, or the
like. {sec. 5}

The colorful and ornate nature of the sacred implements also applies to the
vestments, which were made from fine gauze, heavy brocade, and various types
of high-quality silk, Their basic color was ofien yellow, with women wearing
gowns withalight green edge, but many ofher colors, greens, pinks, and purples
were also used. The full set of vestments consisted of a lower garment, described
as a “skirt” {gun 3}, which was usually a wraparound cloth sewn from three or
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five panels and tied at the waist; a gown (he #), which covered most of the body
and was tied with a sash; and a cloak or cape (pei ), a large covering garment of
translucent silk with open front and long sleeves that often contained multiple
folds and intricate ornamentation. It measured 4.9 feet in width to match the
four seasons, and 5.5 feet in length to follow the pattern of the five phases, and
was divided into a varying number of folds, both in its main body and its sleeves,
depending on the rank of the wearer (Fengdao kejie, sec. 9).

Ranks in the medieval Daoist institution indicated the priestly standing of
eachcommunity member. They followed the basic system of the Three Caverns,
originally a bibliographic classification, which arranged all Daoist texts
into three main categories and associated them with either a “Cavern” or its
“Supplement.” Typically, the “Cavern” held revealed scriptures and essential
devotional materials, while the “Supplement” contained more technical and
hagiographic materials and served as a home for texts of nonmainstream
schoals. The overall system, still used in the Daoist canon today, is as follows:

Cavern Sehool Supplement

Perfection (Dongzien ) Shengging g atMystery (Vaistan j)

Mystery (Dongruan %) Tinghao @@ e (Faiping )

spirit {Dengshien 4448 sanfuang <g Great Purity (Faiqing &)
OrthodoxUnity {Zhengyi =)

st Pex

In the monastic and priestly organization, the system of the Three Caverns
appeared in a formal ordination hierarchy, described first and in great detail in
the Fengdao kejie (sec. 13). 1t was a highly complex system, with ranks and sub-
ranks, but can be summarized as consisting mainly of seven major levels:

School Rank

stial Masters) Register Disciple:
Taixian {Great Mystery) D

Dangyuan (Cavern Abyss) s
Laori (Dreode jing) plof Eminenl Mystery
Sanhuang {Thiree Sovercigns) ple of Cavern Spirit
tingbao (Numinous Treasure) Preceptor of Highest Mystery
Shangaing (Highes! Purity) Preceptor of Higlest Perfection

The first three tanks were those of lay masters, while the last three were monas-
tic, and the middle rank (Disciple of Eminent Mystery) signified a transitional
stage that could be held either by a householder or a recluse (see also chapter 3).

Ordinations into these ranks began very early, with children being initiated
first into the Celestial Masters level and receiving registers of protective gener-
als. After that, each level required extended periods of training, the guidance
of an ordination master, and several sponsors from the community. The
most common ordination taken in the Tang was that to Disciple of Pure
Faith (gingsin dizi Bf& % ¥ see Kusuyama 1983 Schipper 1085), which involved
taking a set of ten precepts, including the five standard prohibitons adopted
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from Buddhism as well as five more affirmative resolutioons, in a ceremony
described in detail in the Fengdao kejie (sec. 18). The most elaborate ordination
known from the Tang was the elevation of two imperial princesses, sisters of
Emperor Xuanzong (1. 71255}, to the rank of Preceptor of Highest Mystery in
the year 711 {see Benn 1991}.

Once established in their ranks, Daoists could either serve as priests in
larger communities, take up residence in a hermitage to pursue self-cultivation,
or remain in a monastic institution to petform rituals both in-house and for lay
donors, pray for the empire, and continue to strive for greater purity and immor-
tality. The choices were the same for monks and nuns, the latter being fewer
in number but equal in rank. Many larger institutions were what medieval
Europeans called “double houses,” with joint sancturaries and lecture halls, but
aseparate section for the nuns’ cells, kitchens, and cultivation hermitages.

Within these institutions, recluses followed a liturgical schedule divided
into six periods of worship, which required chantings and prayers to be per-
formed at cockcrow, dawn, noon, dusk, early evening, and midnight. These six
periods were adapted from Buddhism, where they served to schedule hymns
chanted to the buddhas (see Pas 1987). The day began with a minor rite at cock-
crow to move on to the morning audience at dawn (3-5 a.m.}. Breakfast was
served afterward, around 6 a.m.; then there was unscheduled time for work or
self-cultivation. Around 11 a.m., the main meal, known as the noon purgation
(zhongzhaih ) was held, a formal banquet that involved sharing food and mer-
its with the gods and all beings. This was followed by more time for work or med-
itation. At dusk, the evening audience was held, followed by lesser rites at
midevening and midnight.

For each ritual obsetvance, recluses had to don their formal vestments and
purify themselves by washing their hands and rinsing their mouths. They could
perform lesser rites in their cells but had to assemble in the sanctuary for the
morning and evening audiences as well as for the noon purgation. The larger
rites in all cases involved taking refuge in the Three Treasures, bowing to the
Heavenly Worthies of the ten directions, repenting sins, and chanting vatious
incantations and scriptures. The Fengdao kejie describes the procedures for the
audience services (sec. 15), the noon purgation (sec. 16) and other assemblies
(sec. 17) and also provides details on scripture recitation {sec. 11) and on formal
lectures (sec. 12). It is a great resource on the practical circumstances and con-
crete details of Daoist liturgical and institutional life, providing valuable insights
into the lifestyle and aspirations of medieval practicioners.

Placing the Text

The Fengdao kejie is the most extensive and most detailed text describing the
medieval Daoist institution, presenting its fundamental rules, organizational
principles, and concrete establishments. It is today contained in the Daoist
canon (DZ 1125) and found in part in several Dunhuang manuscripts. Divided
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into six juan, it contains a total of eighteen sections that discuss the importance
of karma and retribution, the physical creation of monastery buildings, sacred
statues, and scriptures, the kinds and makes of sacred utensils and ritual wear,
and the organization and structure of the ordination hierarchy, as well as a num-
Dber of essential rituals, from the recitation of the scriptures to the daily devotions
and the formalities of ordination.

The Fengdao kejie is ascribed to and equipped with a preface by Jin Ming
&8, also known as Qizhenzi +HF or Master of the Seven Perfected {stars of
the Dipper), a Highest Purity visionary who flourished around 550 c.&. In
addition to this ascription, it mentions the Zhen gac } ¥ {Declarations of the
Perfected, DZ 1016) and the Dengzhen yinjue B ER# (Secret Instructions on
the Ascent to the Perfected, DZ 421) by Tao Hongjing B, (456—536) and was
therefore written no earlier than the latter's lifetime. The text itself, moreover, is
referred to in a fragment of the Quhuo lun 4154 (To Remove Doubts) by the
Louguan master Yin Wencao ¥ 38 (622-688) and cited with several clearly
identified passages in the Migomen yougi P2 (Entrance to the Gate of all
Wonders, DZ 1123). While the former is part of a Buddhist-Daoist debate in the
mid—seventh century, the latter is Zhang Wanfu's #® 3§ postface toa collection
of glosses on the Daode jing that was sponsored by Emperor Xuanzong and
completed in 713. From these references and citations, we know that the Fengdao
kefie was present in the mid-seventh and well known in the early cighth
century.

Within this petiod of roughly 150 years (from 536 to 688), then, scholars
date the work to either about §50, accepting the ascription to Jin Ming as authen-
tic, or to the early Tang, around the year 630, arguing on both philological and
historical grounds fox a compilation after unification. The main difference
Dbetween the two dates in terms of the history of Daocism s Lhe exact placement of
Daoist doctrinal and flourishing of formal Diditalready
occur under the Six Dynasties and while the country was still divided? Or was it
a function of overall political and cultural integration and only took place under
the Suiand Tang? Studying the date and compilation of the Fengdao kejie helps
10 find answers to these important questions.

‘About 60 percent or nine sections of the Fengdao kefie are also found in man-
uscripts from Dunhuang, with remnants of an additional five sections recovered
from further manuscripts and citations in Tang works. Textual variants between
the Daozang and Dunhuang editions are not substantial, in that entire para-
graphs ot sentences would be missing from one orthe other, buttend to be tech-
nical and limited to the use of alternative characters or writing styles, with an
occasional difference in nomenclature or syntax.” Juan numbers, on the other
hand, vary « , giving rise to speculations about a process of early
expansion and later condensztlon as well as partial loss of the text.

7. e BURL (Record of oS Dzt 06 341997,
530.For delails on Yin Wencao. rihern
Kol yo7b.

The juar numbers and contents in their varions version have been stidied especally by Yoshioka (1yss
301 40}, Seealso Lin 1986; Yoshioka 1963 tepr. Yashioka 976,75
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The Text Today

The Fengdao kejieas it is contained in the Daoist canon today consists of eighteen
sections in six fuan. The first ten sections in three juan describe the conceptual
framework and concrete conditions of Daoist institutional practice, while the
lasteight sections, in three more juan, deal with specific rituals.

Ttbegins, aftera preface that deplores the lack of unity tn Daoist practice and
expresses serious anxiety about the loss of proper modes of worship, with a dis-
cussion of karma and retribution in three sections:

1. Retribution of Sins k& (1.2a-8D)
2. Retribution of Good Deeds % (1.8b—12a)
3. Comprehensive Structures @71 {1.12ab)

The first two of these contain lists of karmic punishments and rewards, present-
ing an abbreviated version of sections 2 and 3 of the Yinyuan jing [ #88 (Scrip-
ture of Karmic Retribution, DZ 336, 2.1a-10a)." The latter is a work in
twenty-seven sections and ten juan that reports on the dialogue between the
Perfected of Universal Rescue (Puji zhenren #343A ) and the Highest Lord of
the Dao (Taishang daojun A F{##) in front of a great celestial assembly located
in the Heaven of Blissful Virtue. Answering the quety of the Perfected, the Lord
of the Dao details the gory fate of people who harm the sacred objects or persons
of the Dao and the never-ending bliss that awaits those of a more supportive
disposition. The text represents the standard Buddhist visions about retribution
in this and future lives.

The third section of the Fengdao kejie, not based on the Yinyuan jing, consists
of one short paragraph that specifies the method of karmic calculation, detailing
units of lifetime that the heavenly administration subtracts for oftenses and
adds for virtuous conduct. The entire part on karma and retribution in these
first three sections of the text serves to establish the overall conceptual and
judicial framework of Daoist institutions and monasticism. Following this
overall outline, the text time and again appends notes to ts rules that specify just
how many days of one’s life are being subtracted for disobedience or “failure to
comply.”

The next three sections of the text deal with the physical establishment of
Daoist institutions:

4. Setting up Monasteries B4 (1.12b-19b)

5. Making Sacred Images i f2 & (2.12-5b]

6. Copying Scriptures B (2.50-7a)
A Daoist monastery, pattered on its Buddhist counterpart, is not complete with-
outa sanctuary to the highest deities, a hall for lecturing on the scriptures, and a
series of special buildings for meditation, ecstatic excursions, memorial
services, and the like. It also needs cells for the recluses and residences for

9. Adetaiked comparison with the Femgheo e is foutid in Yoshioka 1976, 117 35
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the masters, as well as the more practical facilities of daily life, such as a refec-
tory, kitchen, bath house, stable, and vegetable garden. All these are described
in some detail, giving recommendations on their functional structures and
adornments.

The same holds true for the making of sacred images and the preparation of
the scriptures, without either of which a monastery cannot function properly.
Images in particular are described for the entire pantheon, from the Heavenly
Worthies {tianzun X¥) through the many sages, perfected, and immortals,
down to the jade lads and numinous guardian animals. Suitable materials,
appropriate sizes, acceptable adornments, and numbers of statues are outlined,
giving an indication of the rich artistic industry in the environment of medieval
religious institutions. In a similar way, the text deals with the production and
preservation of the sacred scriptures, specifying materials and scripts to be used
as well as providing various options of copying and storage arrangement

Section 7, “Conditions for Ordination” g A% (2.7a—T5a), switches back
from the physical setup to karmic concetns with the right kind of people to
join the Daoist community. Consisting of ten lists of up to thirty items each,
the section details what to look for {longstanding devotion, compassionate
behavior) and who to avoid (fired officials, adulterers) in selecting future monks
and nuns.

Having thus established the physical basis and suitable inhabitants of the
ideal Daoist institution, the Ferngdao kejie in the next three sections presents fur-
ther physical details:

8. Ritual Implements #8.§ (3.1a-6a)
9. Ritual Vestments 3R & (3.6a-8b)
10. Residences R & (3.80-10a)

Bells and gongs, banners and canopies, incense burners and scripture cases are
discussed as much as robes and capes, headdresses and kerchiefs, hairpins and
shoes. The simple cell of a Daoist, moreover, should contain only a bencb and a
Ded, a clothes chest and a scripture case, a lamp and a water pitcher, and be locat-
ed conveniently close to the well, bath house, and privy. Monks and nuns are
allowed to own two complete sets of eating utensils, one for outside use, the
other only for the pure dining hall of the Dao. All utensils as well as ritual imple-
ments and vestments must be kept scrupulously clean at all times and remain
simple and without overdue luxuzy.

Following this set of concrete instructions on institutional establishment,
the second half of the Fengdao kejie divides into eight sections on ritual “obser-
vances” {yi):

11. Reciting the Scriptures 488 (4.12-3a)

12, Lecturing on the Scriptures S84 (4.3a-4b)

13. The Ritual Order B¥ & (4.4b—5.4a)

14. lilustrations of Ritual Vestments g M (5.4a—8a)
15. Daily Services %418 (6.13-42)

16. The Noon Purgation 3% (6.42-7a)
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17. Major Assemblies &8 (6.7a—9b)
18. Formal Ordinations B A, (6.9b-12a)

Most of these, except sections 13 and 14, describe the performance of specific cer-
emonies together with the necessary hymns and incantations. Section 13, in
addition, contains a detailed outline of the medieval Daoist ordination system
and has as such served variously as the basis for its description in scholarly
studies (Benn 1991, 72-98; Ren 1990, 340-90; Yoshioka 1961). Section 14,
moreover, describes the formal robes worn by the masters of the various ranks
together with suitable illustrations and instructions on their proper care.

Altogether, the Fengdao kejie presents a detailed and inclusive picture of
medieval Daoist organization and monastic practice, lacking only a detailed dis-
cussion of administrative structures and the specific roles played by the various
Daoist masters within the institution. Unlike later materials on the monastic
organization of Quanzhen 23 (Complete Perfection) Daoism, which aroge in
the twelfth century, medieval sources only mention offices twice. First, the Feng-
daokejie briefly alludes to “office-holders,” listing “masters at the presentation of
offerings, senior monks of high virtue, artisans who work on the ormarmentation
of scriptures and sacred images, and officexs in the monastery administration”
(3.7a); second, there isa mention of ritual officers necessary for the performance
of purgation rites for lay followers: they include a ritual master, a cantor, a pur-
gation overseer, an incense attendant, and a lamp attendant (Yaoxiu keyi [DZ
463] 8.7a-14a). The brevity with which ranks and duties are treated may have to
do with the fact that they were taken for granted; or they may possibly be implied
inthe general organizational setup and ritual ranking order described in the text.
Still, the Fengdao kejie captures the life of the Daoist institution in bright and
vivid colors, allowing the Daoists of medieval China to come to life even after a
millennium of history.






2

Authorship and
Textual History

The Fengdao kejie contains a preface ascribed to a personage named Jin Ming
&' Also known as Qizhenzi 5T or “Master of the Seven Perfected,” a term
that refers to the seven stars of the Dipper, he was a powerful visionary in south
China, who received various revelations from Highest Purity deities.” The first
of these is dated to the year 543, when he was given the Numinous Register
of Highest Prime by the Highest Lord of Jade Dawn, the central deity of
Highest Purity. Then, eight years later, after, as he says, he “used the precious
register to concentrate my spirit and gi, never allowing the sacred text
to be defiled or despoiled” {Sanbai fiushiwu bu yuaniu, 1a), he had another
divine encounter. This is documented fully in the Sanbai liushiwu bu yuaniu
=EAT B AT (Primordial Register of the 365 Division [Generals], DZ 1388)
Here we have:

‘Then, this year, the fifth year of the era Great Purity, with the year star
in xinwei [551), at noon of the first day of the fifth month, I was again
visited by the Most Eminent Jade Emperor of Heavenly Treasure, who
descended to the jasper palace on the Dai peak to transmit to me the
Mysterious Register of Perfect Numen of the Highest Prime of the
Nine Heavens. Through this, I was confirmed in the rank and title of
an official general [of heaven]. {1a; Yoshioka 1976, 103)
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The reference to the year by the era “Great Purity,” the last reign title of Emper-
orWu of the Liang, indicates that Jin Ming was writing under that dynasty in the
south of China. In addition, it shows that he was either so far removed from
political events that he was unaware of the emperor’s death in the third year of
that period,” or that, as Yoshioka suggests, he wrote after Emperor Yuan had
ascended the throne in 552 and rewritten history to the exclusion of the inter-
vening Emperor Jianwen (Yoshioka 1976, 104)

In addition to this evidence of a southern origin of the text, the revealing
deities mentioned are clearly of Highest Purity provenance, thus placing Jin
Ming in the environment of southern Daoism after the death of Tao Hongjing.
The register he received, on the other hand, has a distinctly Celestial Masters
flavor. It contains the names and competencies of the 365 division leaders or
brigadier generals who serve under the thirty-six perfected emperors (zhen-
huang 22} of heaven and control 100,000 troops each. Created from the “pure
gi of Highest Prime,” the top section of the celestial realm, and born from “the
numinocus and wondrous gi in perfect accordance with spontaneity,” they
obtained the physical form of vajras or diamond gods and appeared thirty
thousand feet tall and clad in five-colored robes of pure celestial power. Their
number of 365 matches, of cowrse, the number of days in the year but also cor-
responds to the cycles of heaven and the planetary movements (Sanbai liushiwu
bu puantu 1b).

Their might is tremendous: above, they control the right gi of heaven and
earth in its various movements; in the middle, they aid the celestial emperors to
order the universe; and below, they make the divine law of perfection available to
all suffering beings in the Three Worlds (of Desite, Form, and Formlessness).
They are agents of salvation and rescue from pain, they prevent disasters and
eliminate dangers, they preserve good fortune and heal diseases. “Their merit
has nothing it does not encompass; they help all beings, human and celestial”
(Sanbai liushiwu bu yuaniu 2ab).

Receiving this register with a list of the generals’ names and powers as well
as instructions for the necessary rites to activate thern, Jin Ming himself became
a powerful official of heaven who was the master of the seven stars of the Dipper
and could rescue and save people with his might. The revelation also made him
into the founder of a new lineage of practice that focused specifically on the invo-
cation and activation of the 365 generals, and it was to this end that he compiled
the text, outlining the revelation and supplementing it with details of procedures
and rules (Sanbai kushiwi bu yugniu 24a)

Already established as a powerful visionary, Jin Ming had yet another reve-
lation in the following year (552, referred to only by cyclical characters), when on
the full moon day of the tenth month, around 3 a.m., the Jade Emperor Lord of
the Nonultimate Great Dao descended to the layered palace of Mount Kunlun
and transmitted to him the “Numinous Register for the Protection of
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Residences,” today contained in a text of the same title, Zhenzhai linglu I Bk
(DZ 674, 13; Yoshioka 1976, 105)." The work, which also has a two-page author's
postface on the wonders of the Dao, records the encounter between the two, with
Jin Ming knocking his head 2nd asking humble questions and the god enfe-
offing him with the seal of the Three Primes and teaching him the register's
powers {1a; Yoshioka 1976, 107). This register, like that of the 365 generals, isa
major device for the exorcism of evil and protection of life that helps the right gi
of heavenand earth in its various movements and establishes peace and harmo-
nyamong the people. I1, too, centers on the figures of divine generals, in this case
three major military leaders of Upper Prime who control 360,000 troops each
(Zhenzai linglu 4a), plus one leader each of Middle and Lower Prime with again
large numbers of soldiers at their disposal {sb—7a). Fach group s represented by
a talistan that contains their numinous essence (sa, €b, 8a).

Inaddition, the text has a list of forty rules, in this case called “statutes of the
orthodox divine law” (zhengfa lii IE¥k#8), which specify behavioral patterns that
disciples of Jin Ming’s lineage should or should not engage in {11b—21b). The
statutes arevaried in nature and do notappear in any particular order. Some con-
tain categorical statements, such as “All officials and rulers who wish to create a
peaceful country should worship this register” or “All officials in heaven who
wish to secure celestial order should worship this register” (11b). Then there are
warnings about the abuse of the master-disciple relationship with dire under-
world consequences attached to them. For example, “If a master receives an
annual stipend in rice from a disciple and uses it for himselfand his own family
only, never improving the disciple’s fate with it, the punishing officers of the
Nine Capitals will enter his name into the three ledgers of punishment where it
will remain for the duzation of five kalpas” (12a). Or “A master who on the day of
the Three Primes does not establish merit on behalf of his disciple will be exe-
cuted in this life and after death will have his name entered in the three ledgers
of punishment” {12b).

The statutes also specify that a possessor of the Numinous Register must
activate it ritually as soon as he learns of a disaster in his area or of a case of sick-
ness in a disciple’s family {Zhenzai linglu 12b-13a). At the same time, he must
not worship gods outside of the register, must not engage in religious miscon-
duct, such as dancing, singing, and other forms of entertainment, must not
betray his teacher but always support and aid him while regularly observing the
festivals of the Three Primes and performing the proper rites for the register
(r3b-15b). He must not steal from or otherwise harm people or treat the sacred
textwith contempt; he must protect all people and expel bad gi, and never reveal
the text to outsiders or those not eligible for it; he must strive to continually
visualize the generals and other relevant deities in his mind; he must not barter
with the goods he receives from his disciples ox other faithful followers; and so
on (16b-18a).
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These statutes as given in the Zhenzhailinglu are of a rather vague and unco-
ordinated nature, vacillating between rules concerning the relationship of mas-
ter and disciple, behavioral guidelines in regard to larger society, and the right
ways of treating the sacred text. In addition, they are strictly limited to the use
and proper treatment of one particular register and the divine generals it con-
trols, and as such address householders or followers who, if not entirely lay,
yet still maintain an active relationship to their families. The statutes of the
“Numinous Register” are therefore significantly different in nature, outlook,
and organization to anything contained in the Fengdao kejie. Even the mode of
underworld retribution differs—here an entry of the culprit's name in the
“ledger of punishment” for so-and-so many kalpas, there a subtraction of a
specific number of days in this life and the threat of unfavorable rebirth later.

While Jin Ming was therefore undoubtedly a powerful visionary of the
mid-sixth century whose teaching, based on Highest Purity revelations and
activating Celestial Masters—type registers, became quite prominent, he was, at
least according to the materials that have survived from him directly, not the
kind of integrative and systematic organizer who might have compiled the Feng-
dao kejie. More than that, his concern was limited to the proper treatment of
specific registers and did not include the practice of all the teachings contained
in the Three Caverns. And his disciples were not primarily monks or otherwise
ordained followers but householders with concerns for family security and
political peace.

Jin Ming as Divinity

Not the author of the Fengdao kejic himself, Jin Ming’s highstatus in the celestial
hierarchy, enfeoffed in 551 as an official general of heaven, and the fact that
he laid down rules for his disciples in the form of “statutes” {a word, inciden-
tally, that has a distinct Celestial Masters ring to it and does not occur once in the
Fengdao kejie) made him a highly suitable candidate for a later attribution of
authorship. In fact, even as early as the late sixth century, he was described as one
of the “Three Worthies” of Highest Purity and worshiped as a major heavenly
figure,

This is first documented in the Shangging sanzun puly =M
(Genealogical Record of the Three Worthies of Highest Purity, DZ 164), by the
Perfected of Emptiness and Nonbeing {Xuwu zhenren 4€% A ), a disciple of
Jin Ming who wrote the account on orders of his master (1a). The text consists of
twelve pages and describes three major Highest Purity “ordination masters”
(dushiBEAR): the Perfected and Radiant Lord of the Dao of Highest Mystery, iden-
tified in a note as the Highest Worthy of Primordial Beginning (Yuanshi tianzun
St K8}, the senior lord of Numinous Treasure and increasingly of integrated
Daoism (1a-2a); the All-Highest Mysterious Elder, identified as the high king of
the Nine Heavens {2a-3a}; and Jin Ming Qizhen, the patriarch of this particular
lineage. The latter is described as follows:
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The third master of salvation is known by his ritual name “Great
King,” by his posthumous ritual name “Great Absorption,” and by his
appellation “Great Radiance.”*

His body is eighteen feet tall and radiates with a metal sheen, a
precious brightness that equally illuminates al the ten directions.
Above his head a halo of the seven treasures is suspended; on his
head he wears a jade headdress of golden radiance and flying essence
that transforms a hundredfold. His body is clad in a robe of cloudy
Drocade, spontaneous and emitting a Rowing radiance. He is covered
with a precious cape of spontaneous great radiance that is studded
with pearls of the flying forest.

On his belt he caries  shining pendant that matches the Drightness
of the sun and the moon together with a jade ribbon of flowing gold
and fast lightning. Above he is covered by a precious canopy of nine-
colored radiance, while his feet step on the threefold eflorescence of
the flying mist of the jade-perfected Three Heavens.

Hesits on a high seat of cloudy brocade and dragon-curling smoke. To
his right and left, front and back, jade lads and jade maidens stand,
together with thirty thousand perfected. They continuously burn the
hundred kinds of numinous incense that creates harmony and renews
life; they constantly scatter blossoms that shine in nine colors and are
like flying clouds. Waiting on his path, on all four sides, the utterly
perfected of the ten directions are arranged in rank and file, a crowd
truly without limits. They also wear robes of the flying celestials and,
like him, sit on high seats of numinous Aowers and renewing life.

The true body of Jin Ming resides always among the jade perfected

of Highest Purity. He is in the Jade Country of Golden Appearance
and Copper Radiance in the Most Eminent Nine Heavens, more
specifically in the village of Highest Luminescence and the Golden
Wheel, in the county of Ninefold Perfection, in the divine prefecture of
Unfolding Purity, and the highest region on Cinnabar Numen.
(Shangging sanzun pule 3ab)

This describes Jin Ming as much more than a mere visionary who had estab-
lished a position among the celestials. Here he is a true god of highest divine
proportions, with a huge body of metal radiance, heavenly features and vest-
ments, and a large company of celestial retainers and guards. A divine person-
age, residing in a specific celestial village and prefecture, he has the power of a
true master of salvation, only slightly less in rank than the great lords of the Dao
themselves.*
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As such fin Ming had great powers of salvation and support. The text
continues:

After you have visualized the perfected [Jin Ming] in this way, devote
your heart in prayer and chant the following incantation:

I pray:

May the Three Worthies open salvation for me, so-and-so,

So that my millions of forebears and thousands of ancestors

All through history

May forever ascend to the world of bliss,

“Their bodies receiving a radiant appearance,

They themselves living eternally from kalpa to kalpa!

May all those living in mountainous seclusion,

All my fellow disciples who pursue petfection,

Together with me attain the perfection of the Daot

May a doudy chariot with green awnings

Speedily descend to me, so-and-so.

And on the day that [ attain the Dao,

Take us all to ascend and enter the formless realm!
(Shangging sanzun pulu 42)

Here Jin Ming is a superior divinity who, together with the other two
worthies, can grant salvation to the disciple, exonerate him from the sins of his
ancestors by transferring them into the heavens of the immortals, and allowing,
him, in the company of his fellows, to ascend bodily into heaven. Jin Ming, the
visionary and leader of a small community, has thus become a divine personage
of high celestial standing, who, once Daoism was integrated and the Three
Caverns organized into one system, could easily be seen as the divine sponsor of
a synthesis that joined the teachings and practices of the different schools into
one harmonious whole. The choice of Jin Ming as alleged author of the Fengdao
kefie is thus meaningful and intelligent, given his visionary career, outline of
statutes, and impressive divinization. The materials that survive from him as
a living person, on the other hand, do not warrant the conclusion that he had
anything to do with the compilation of the text in historical fact.

Materials Cited in the Text

Daoist texts cited in the Fengdao kefie divide into three groups: tets listed as part
of the description of the ordination hierarchy in the section entitled “Ritual
Ranks"; passages cited from ritual and precepts texts in the last several sections
of the work; and texts cited by title in the first three sections. Although there
are some materials that can be clearly dated to the sixth century, the cited texts
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only confirm that the Fengdao kejie could not have been compiled before Tao
Hongjing’s lifetime but do not necessary place it later.

As regards the first group, the Fengdao kejie lists a total of 253 texts, including
scriptures, registers, talismans, tallies, and “transmission tablets,” under a head-
ing of twenty-five ranks that reach from male and female followers to the precep-
tors of the Highest Three Caverns (Fengdao kejie 4.5a~5.2b). The scriptures listed
for the highest ranks coincide in both titles and order with those found in stan-
dard catalogs and described in academic studies;” scriptures for the other ranks,
too, match what is known about the preferences and canons of the various
schools. Most of the texts listed date from the fifth century, with only a few excep-
tions that can be placed in the sixth. Among them are, most prominently, Tao
Hongjing's Zhen gao and his Dengzhen yinjue, written in the early decades of the
sixth century. In addition, there are the Shengxuan jing BX48 (Scripture of
Ascension to the Mystery) and the Guanling neizhuan B fafi (Esoteric Biogra-
phy of the Guardian of the Pass), both compiled in the first half of the sixth
century and cited in Zhen Luan’s B anti-Daoist polemic Xiaodao lun itk
(Laughing at the Dao) of the year 570 " Whereas this overall tendency to list early
scriptures may be interpreted to imply a sixth-century date of the Fengdao kejie
itself, its list yet represents the standard ordination pattern of the high Tang as
indicated in the vatious works of Zhang Wanfu. Unlike texts revealed or com-
piled in the fifth and sixth centuries, materials from the early Tang never made it
to quite the same status of orthodoxy and did not become part of formal ordina-
tions. On the other hand, this particular integration of schools, joining both
northern and southern traditions into one organized system, is hard to envision
Dbefore unification. Still, this is not proof, and the texts and ordination steps
listed in the section entitled “The Ritual Order” do not offera conclusive solution
to the problern of the text's date.

The second group of materials cited includes passages from ritual and pre-
cepts texts in the last several sections. Two examples stand out here. First, the
second chant in the section on “Daily Services,” which introduces the scripture
recitation and is otherwise known as the “Ode to the Scriptures,” is taken from
the Benyuan dajie 2Bk (Great Precepts and Original Vows, DZ 344), one
among the old Numinous Treasure scriptures of the early Aff century that
is also found in Dunhuang manuscripts.’” The same text reappears as the
introductory verse of the northern Celestial Masters work on the five basic
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precepts, the Taishang Laojun jigfing. The very same chant is, moreover, still
actively used in Daoist services today.™ It therefore appears to have been a stan-
dard chant that was commonly used in daily services at Daoist institutions, from
the early Numinous Treasure communities to the center of Louguan and fully
established monasteries.

The other text cited is the Shijie jing +384% (The Ten Precepts, DZ 459), a
short text that contains a speech of the Heavenly Worthy to encourage new
ordinands together with ten basic precepts and fourteen so-called principles of
self-control. The bulk of the text, all except the fourteen principles, is cited ver-
Dbatim in the Fengdao kejie section on “Formal Ordinations.” In its entirety it
appears several times in Dunhuang manuscripts, showing its popularity in the
Tang, when it is also cited in the Yaoxiu keyi B8t (Essential Rules and
Observances, DZ 463).!" In terms of origin, the ten precepts that form the center
of the text appear first in the Zhihui dingzhi jing B4 (Scripture on
Wisdom and the Fixation of the Will, DZ 325}, another of the early Numinous
Treasure texts thatis also found in Dunhuang.” They, like the “Ode to the Sctip-
tures” discussed earlier, seem to have been of widespread use in basic Daoist rit-
ual and given a standard of behavior to initial ordinands, those achieving the
rank of “disciple of pure faith.” They reconfirm the nature of the Fengdao kejie as
an elementary and highly standardizing text but do not help in its dating.

The third group of materials cited in the text consists of three works cited in
the first three sections that deal with karma and retribution and the rules for sub-
tracting days from the lifespan for offenses committed. They ave the Yinyuan
Jing, the Xuandu liwen K##X (Statutes of Mystery Metropolis, DZ 188), and
the Zhengyi fawen E—#3 (Code of Orthodox Unity, lost). All three are dated
somewhere in the sixth century, with only the first having possibly a Sui dating
and thus indicating a postunification date of the Fengdao kejie.

To begin with the last, the Zhengyi fawen was a long and extensive collection
of the rules and rites of the Celestial Masters that was probably begun under the
Liu-Song in the fifth century and continued well into the sixth. In its heyday con-
sisting ofa total of sixty juan, it was later divided into separate documents and for
the most part lost. Fragments remain today in the Daoist canon, with no traces
recovered from Dunhuang.”” Citations begin with the Wushang biyao &t RBE
(Esoteric Essentials of the Most High, DZ 1138} of the year 574 and continue into
the early Song, but are not very numerous.” One of the remaining texts, the
Zhengyi fawen jing F—¥ 348 (Scriptute of the Code of Orthodox Unity, DZ
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1204), has the Highest Lord recommend that people pursue devotional
activities, such as performing rites of repentance, burning of incense, giving of
charity, sponsoring of institutions, making of sacred itmages, and so on {1b-2a).
While this sounds like the Fengdao kefie in general phrasing and outlook, neither
this text nor other fragments or citations of the Zhengyi fawen contain the specific
information on the subtraction of days from the lifespan that is attributed to the
text in the Fengdao kejie.

The second work cited in the same context, the Xuandu liwen, like the
Zhengyi fawen, is addressed to the priesthood of the Celestial Masters. It contains
six sets of statutes governing concrete Daoist behavior, the ffth of which
specifies, as indicated in the Fengdao kefie, subtiactions of periods (ji #!) from
the lifespan for various improper actions. The latter include not following the
inheritance procedures when taking over the teaching from one’s father, squab-
Dbling over the transmission after the death of a master, failure to attend assem-
blies or pay the right amount of tax, seeking fast promotion, making mistakes in
setting out banquets, creating disturbances during the Three Assemblies,
failure to worship properly or at the right times or worshiping in a state of
uncleanliness, and so on. All these are punishable by a subtraction of anywhere
from two hundred days to three periods from the life span.

While the offenses listed here clearly describe problems that would occur in
acommunal, nonmonastic organization, they yet have an obvious impact on the
system ofthe Fengdao kejie, which frequently details exact numbers of days to be
deducted for specific offenses. Still, the text with its rules is commonly dated
to the late fifth or early sixth centuries," so that, although it may illuminate
the development of Daoist institutional life from rules originally written for lay
priests, it does not help with the date of its first organized rules.

The Yinyuan jing, finally, is a long text in ten juan on the Jaws of karma and
retribution, the second and third sections of which, as noted eartier, are cited at
great length in the Fengdao kejic. Besides outlining the karmic results of good
and bad deeds, the Yinpuan jing, which primarily addresses lay followers, urges
its readers to attend rites of repentance, receive and honor the precepts, hold pur-
gations, chant the scriptures, and sponsor or perform rites to the Dao. They are
to develop a cheerful attitude and give amply in charity, so that specialized prac-
titioners in the monasteries can do their best to improve the karma of the world.
Nurturing compassionate attitudes, all should worship the Ten Worthies Who
Save from Suffering (Jiuku tianzun XL ).

The date of the Yinyuan jing has usually be determined in connection with
that of the Fengdao kejie, scholars agreeing that the two texts go back to the same
lineage of compilers and are about twenty years apart, with the Yinyuan jing
being earlier."® Agreement also exists on its terminus post quem non, which is the
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Sui dynasty. This dating is reached on the basis of a citation of the text in a frag-
ment of the Xuanmen day Z "X (Great Meaning of the Gate of the Mystery,
DZ 1124), with which it also shares a section on purgation ceremenies."” Because
the Xuanmen dayi was compiled in the Sui, the Yinyuan jing must have been
available then. Scholars moreover are certain of the importance of the text in the
Tang dynasty, which is documented by its large number of Dunhuang manu-
scripts recovered.

Within this framework, the Yinyuan jing, just as the Fengdao kejie, is placed
either in the Liang or after unification. There is no mention of historical facts or
citation of materials that would ascertain either dating. However, there are a
number of doctrinal features that are mentioned in the Yinyuan jing but only
become prominent in the Tang and are therefore not likely to have been around
in the early sixth century. Among them are the use of a bodhisattva-like Aigure
as the main interlocutor of the deity, a feature typically found in Daoist texts of
the Tang; the belief in the Ten Worthies Who Save from Suffering, which is
documented only in the Tang and developed most fully in the Song; and the
practice of the so-called ten days of uprightness (shizhi +%), monthly days of
purgation adopted from a similar Buddhist practice, that does not take off until
the Tang."” These, of course, constitute only circumstantial evidence; there is no
firm way of dating the Yinyuan jing to either period.

All the various materials cited in the Fengdao kejie thus reveal it as a highly
standardizing and integrating work that reflects Daoist practice as it was com-
monly undertaken in the early Tang dynasty but may nevertheless go back to an
earlier period. There is no firm evidence found in the cited texts that would date
the Fengdao kejie either to the mid—sixth or early seventh century. In terms of its
compilation, too, the matexials only show a highly developed state of integration,
of joining both southern and northern traditions, but do not pinpoint one or the
other area, tradition, or compiler,

The Text in Dunhuang Manuscripts

Among the eighteen sections of the Fengdao kejie as it stands today the last eight
are the best documented. Not only mentioned in the preface as the “eight
sections on observances,” they are also completely preserved in a Dunhuang
manuscript {P. 2337).”" where, however, they appear in a single juan instead of
three. More than that, this juan is numbered “five” bothin the beginning and the
end of the manuscript, conflicting both with the preserved Daozang edition,
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where the material is in juan 4 to 6, and with the preface, which states that the
entire text consisted of only three juan.

Yoshioka assumes that this “five” is a copying error for “three” and that the
eightsections on observances constituted the last third of the original text. From
this he concludes that the present Daozang edition is a truncated version of the
old text, which consisted of three rather longer juan of about thirty Chinese
pages each. This compares with today’s juan length of 19, 15, 10, 10, 8, and 12
pages, respectively. The total text should therefore have consisted of about
9o pages, as opposed to the 74 pages remaining in the Daozang, counting about
one sixth of the text as lost (Yoshioka 1976, 307).

While Yoshioka's estimate of the amount of loss may or may not be correct,
his suggestion of a copying error is certainly wrong. Not only is the word “five”
clearly legible both at the beginning and the end of the manuscript, but another
Dunhuang source (P. 3682),” of which he was as yet unaware, contains the last
portion and concluding note of juan 3—presenting, however, two sections of the
text that are not found in the Daozang version. One of them is fragmentary but
connects to a citation of the Fengdao kejie contained in the Miaomen yougi. The
other is complete and entitled “Compassionate Assistance.”” To complicate
matters further, it is numbered “24,” indicating that at least six sections of the
total are missing or, if we place juan 3 where it is today, that the first ten sections
are either a minor remnant of what used to be there before or that they were sub-
divided into about twice as many shorter sections as we have today. Aside from
the problem of numbering, the manuscript is consistent in style and content
with the established text of the Fengdao kejie, giving precise instructions on how
to deal with ordinary people and what kind of mental attitude to develop in the
religious life. It says, for example:

The Rules say: All Daoists, whether male or female, whenever they
have ordinary people coming to pay respect and obeisance to them,
should join their palms [at chest level] and return the bow with respect,
invoking the Three Treasures that they dissolve all {the ordinary folk’s]
immeasurable sins and give them good fortune without measure.
Under no circumstances must they be arrogant or boastful. Failure to
comply carries a subtraction of 120 [days of life].

The Rules say: All Daoists, whether male or female, whenever in
conditions of severe heat, should always be mindful and develop the
good intention that they should set up free juice [stands] everywhere to
give freely to all [beings), allowing them to avoid the disaster of [dying

o Ofichingy7ob. 21 214 Tonké Kbra 1583, 174 6.
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34 INTRODUCTION

from)] thirst. May they all attain good fortune without measure! This
attitude carries an addition of 220 [days of life]. (Ofuchi 1979b, 220)

The major difference of this latter section to the Daozang text is that it speaks of
mental attitudes rather than physical organization and that here alone, among
all the many rules, numerical values are given for rewards, that is, days added to
the life span, rather than punishments or subtractions of life

Itis my contention that this manuscript, as well as the various other extant
passages not contained in today's text, are part of a high-Tang expansion of
the work that succeeded the creation of the Fengdao kejie and its various pre-
cursors in the sixth and seventh centuries. This probably vast compendium
was later reedited into a shorter and more concise version, from which the
present Daozang text derives. The particular sections found in this manuscript
on interaction with ordinary people and compassionate attitudes were taken
out because of their differences from the main body of the text, which overall
shows a remarkable coherence and consistency in structure, diction, and
outlogk.

The notion of an expansion and later condensation of the text is further
borne out by the various titles by which it is referred to. First, there is the basic
title Sandong = fengdao kejie, which | have used, with slight abbreviation, in
my discussion; it is found in the preface and probably refers to a basic version
that we nolonger have (Fengdao kejie 1.1b), Then there is the title Sandong fengdao
kefie fing 8, found in both Dunhuang manuscripts that contain the end of a
_juan, adding the word “Scripture”; this indicates the text as it existed in the high
Tang, a goodly portion of which has survived in the Daoist canon. Next there is
the addition yifan ## or “Observances” in the title of the long manuscript on
the eight observances. It appears at the beginning but not the end of the work,
indicating that the sections on the eight observances were considered a
significantly separate portion of the whole work. [t may well be suspected that
other juan had similar additions in their initial titles to show at a glance which
particular rules and precepts were being discussed. The Daozang version,
finally, is called Dongyuan lingbao sandong fengdao kejie yingshi B or “Practical
Introduction to the Rules and Precepts . . . of the Mystery Cavern of Numinous
Treasure.” This shows not only that the text was placed in the Numinous Trea-
sure section of the canon but also that the editors were conscious of having a
shotter and more elementary version on their hands, something that gives an
indication of, but is not identical with, the full “Scripture” with its longer juan
and more separate sections.

Another indication of the vagaries of the text’s development is the fact that
the preface speaks of “520 entries” (tiao ), which are impossible to identify. If
one counts items introduced with “The Rules say” (ke pue BHH), as suggested by
P. 3682, which mentions in a note that section 24 consisted of “19 entries,” there
are only about 120 in the Daozang text, with an additional 35 found in manu-
scripts and citations. If one adds the “Seripture” items on karmic retribution in
the first two sections, the number rises to about 250, which is more than doubled
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when one counts every single entry that is itemized and could thus be considered
a tigo. In no case does one getclose to 520, having either notenough ortoo many,
leaving open the riddle of to what exactly the preface refers

Thereare two further Dunhuang manuscripts that were probably part of the
extensive “Scripture” of the Tang. First, there is S. 3863, which contains a por-
tion of the second half of section 4, “Setting up Monasteries,” describing the
concrete establishment of various buildings, from terraces over gates, carriage
houses, and guest quarters to corridors. The text is close to the Daozang ver-
sion, containing character variants, such as heng #§ (constant) for ding 2 (fixed),
and a few differences in hames or terms, suchas, for example, using the expres-
sion “female officer” (niiguan %) instead of “female hat” (niiguan Z5E}—so
designated because the only way a female Daoist's attire differed from that of her
male counterpart was in the headdress—and calling the “zscension building”
(shengxia yuan FERBE) the “immortality transformation building” (xianhua yuan
{lif.B2). Only in one case does it give an alternative syntax, describing the gate of
the monastery as being “comparable to the mouth in the human body, to the eyes
in the human face” and thus clarifying the meaning of the Daozang version,
which does not have the words “compared to the mouth” and thus lacks the clear
parallelism.

The other manuscript is S. 809,” which seems a supplement to section 18,
“Formal Ordinations,” as it specifies details of the transmission procedure. It
speaks of the kinds of rituals to be used for the different ordinations and of
the immense efforts needed to attain “the one encounter when, once in ten
thousand kalpas [of successive lives], a master ot perfected transmits the Dao.”
It also specifies the necessary purgations and good omens, and warns seriously
against caving in to the pressures of scheduling so that, when the scriptures are
not yet ready, “ordinands receive some blank sheets of paper or a roll of plain
silk.” This, the text scolds, “is an insultto the sacred scriptures and a major fraud,
a faked ascent to the altar!” In addition, after the event, the text insists, ordinands
must

choose an appropriate time and prepate an offering purgation as a
present to the great sages, masters, and worthies of the various
heavens. This is to thank them for their enfolding grace without which
the transmission could not have taken place. Failure to comply carries
a subtraction of 2,800 (days of life. (Ofuchi 1979b, 222)

This text, in diction and content, is well suited to the rest of the Fengdao kejie
and was probably part of it in the mid-Tang,
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Tangand Song Citations

Four texts contain citations of the Fengdao kejie {Ofuchi and Ishii 1988, s50).
First, there is the Migomen yougi by the great ritual master Zhang Wanfu,
who not only cited the text in his work but also wrote a treatise to supplement
its information on ritual dates and summarized it in his discussion of the
ordination hierarchy, notably in his Chuanshou lueshuo f§B5%, (Synopsis of
Transmission, DZ 1241) and his Sanshi wen =i (Text on the Three Masters,
DZ 445"

Zhang’s Miaomen yougi is the work of a man who knew the Fengdgo
kejie well and used it frequently. Dated to the year 713, it has three passages of
citation one corresponding to the beginning of section 4, “Setting up Monaster-
ies”; another that matches the central part of section 16, “Ifustration of
Ritual Vestments”; and a third that is not found in the Daozang edition but con-
nects with the manuscript P. 3682; it describes different kinds and levels of
Daoists.”

While the first two passages show character variants, such as i # {control)
for zhiza (govern), but no changes in syntax or meaning, the third passage is dif-
ferentin content from the rest of the Fengdao kejie in that it presents a division of
Daoists into six types, from heavenly perfected through spirit immortals, moun-
tain recluses, ordained monks, and devout householders to libationers, includ-
ing both ordained and lay practitioners and in each case specifying their
respective mexits and preoccupations. For example:

3. Mountain recluses rest in nonaction and no-desires, guarding the
Dao and preserving their essence. Their gi is crowned by the hazy
empyrean, while their minds are concentrated in utter serenity. They
are comparable to Xu You and Chaofur. (Miaomen yougi 18a)

Each of the six types is described in a similar fashion, including two concrete
examples, the interesting feature about which is the selection of Louguan patri-
archs for both the spirit immontals and the ordained monks. This indicates a cer-
tain closeness of the text to the northern Celestial Masters with their center at
Louguan, which rose to national importance after Laozi was recognized as
the ancestor of the Tang ruling house and became the divine sponsor of the
new dynasty {see Kohn 1997b), thus indicating an early Tang date of at least this
citation.

Another citation from the Fengdao kejie, not matching anything in the
Daozang edition, occurs in the Zhaijic he B (Record of Purgations and Pre-
cepts, DZ 464) and again in the Zhiyan 2ong E48 (Comprehensive Perfect

6. On these works by Zlkang Wanfu,se Bentr 991, : Yoshioka 1976, 01 43 Schipper 1985, 129,
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‘Words, DZ 1033).” As Yoshioka has shown, these two texts are closely related,
the latter being about a century later and making heavy use of the former,”

The passage from the Fengdao kejie details zhai 3 or purgation ceremonies
to be held throughout the year. For example:

On the eighth day of the fourth month, one holds the purgation
ceremony to announce summer. On the fifth day of the fifth month,
one holds the purgation ceremony for continued life. On the sixth day
of the sixth month, one holds the purgation ceremony for clear heat.
(Zhaijie bu 9a)

Tt also describes necessary attitudes of sincerity and humility, indicates taboos
and prohibitions, such as the avoidance of “Alial sons in deep mourning and
women after parturition or during menstruation,” and forbids unruly behavior,
such as “climbing to the sacred hall in an irregular manner” in order to obtain
one’s pardan as quickly as possible.

The citation does it into the Fengdao kejie only insofar as its outline of the
annual purgation schedule appears also, with some variation, in the Yinyuan jing
{4.113). On the other hand, it probably did notappear in the seventh-century ver-
sion of the text, because Zhang Wanfu specifically mentions that he compiled
‘his Ze rili #8 F # (Selecting Proper Days, DZ 1240)," a ritual calendar of suitable
days for the transmission of Daoist scriptures and precepts, as a supplement to
the Fengdao kejie, which does not deal with proper days or the ritual scbedule at
all. In his own words:

As the Daoist rules of Jin Ming deal mostly with ritual utensils [and
procedures] and do not clarify the selection of proper days for
purgation ceremonies and announcements to the gods, I have here
concentrated on the latter. (Ze rili 8b; Yoshioka 1976, 93)

Zhang Wanfu mentions specifically that the Fengdao kefie did not deal with
dates, either for ordinations or purgation ceremonies, which is precisely what
the Zhaijie lu citation does. It is therefore quite possible that the passage was not
actually part of the Fengdao kefie even in the early eighth century but either
appeared in a later expansion or originated with the Zhaijie lu, which chose the
Fengdao kejieas a prestigious source of attribution.

A third citation of the Fengdao kejie, not found in the Daczang edition,
appears in the Xuanmen shishi weiyi % M-8 B8 (Ten Items of Dignified
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Observances of the Gate ta the Mystery, DZ 791}, a text on ritual instruction
transmitted by Lord Lao to the Perfected of No-Thought (Wuxiang zhenren
HHIA) and divided into ten sections. It, too, like Zhang Wanfu’s Ze rili, is a
supplement to the Fengiao kejie, covering similar ground but focusing on the
concrete activities of Daoists tather than their material surroundings. For exam-
ple, the Shishi weiyi has a detailed section on the performance of obeisances (sec.
2), describing exactly how far, with what body parts, and how many times to bow
or knock the head in what situation, a feature taken entirely for granted in the
Fengdao kejie.

In two places, moreover, the text refers to the Fengdao kejie for the text ofan
incantation that is part of the rite it describes and does not spell the incantation
outin full.*' The one citation it has from the text is in its last section on “Protect-
ingand Guarding’:

1. In general, scriptures and sacred images are of the same kind and

[treated] without distinction. As the “Precepts for Worshiping the

Dao” says:

Wherever scriptures and sacred images are housed, the place must be
well protected and spatkling clean. They should be surrounded and
properly separated by bamboo railings. Ifyou leave them even fora
short time, always take a clean cloth to cover them.

Atthose times when practitioners study and read the scriptures, they
must not unzoll them more than three times in a row. Once they are
done, they should use the handy hand to roll the scripture back up. If
the juan has not been read completely, never leave it unrolled even for
an instant. Should there be an urgent affair [to interrupt the reading),
then start again later from the beginning while uttering the proper
expressions of repentance. {Shishi weiyi 142)

This citation, which might well fit into section 6, “Copying the Scriptures,”
together with the two references as well as the entire tone of the text show that
the compiler of the Shiski weiyi was aware of the Fengdao kefie and viewed his
work as a supplement to it, relying on the information already in the text and
focusing largely on the behavioral detalls it left out. The two texts thus stood in
close mutual relation, with the Fengdao kejie the earlier and more fundamental
compilation. Yoshioka places them in the sixth century, with the Shishi weipi
of Sui origin (Yoshioka 1976, 9g-100). However, the text’s title and structure,
notably the link between the number 10 and the term xuanmen, indicate a later
date, especially also because the latter plays a prominent role in seventh-century
Buddhism, where it occurs in the Huayan school and is found as the “Ten Gates
to the Mystery” in Fazang's i (643—712) Jin shizi zhang &35 F & (Treatise on
the Golden Lion).” The Shishi weiyi, therefore, appears to have been a technical
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supplement fo the Fengdao kejie, written in the late seventh or early eighth
century, almost contemporaneous with the work of Zhang Wanfu.

The last, and rather brief, citation of the Fengdao kejie, which is not found
in the Daozang edition either, is from the eleventh-century encyclopedia Yunji
gigian:

The “Rules for Worshiping the Dao According to the Three Caverns”
says:

Before combing the hair, first wash your hands and your face, and only
then comb it. Under no circumstances let this be observed by anyone
else. This activity carries an addition of 820 days of life. (Yunji gigian
47.2a; see Yoshioka 1976, 99)

The passage continues with further instructions on how to dispose of hair and
nails (bury them but don’t put them into water or fire) and describes various
exorcistic rituals and visualizations to aid their proper disposal. Yoshioka doubts
that this is still part of the citation (Yoshioka 1976, 9o}, and indeed both format
and contents are rather untypical of the Fengdao kejie.

Even the short first citation does notentirely fitthe text, as it speaks of the act
of combing rather than the forms and materials of which combs might be made.
Placing it in the present text is thus rather hard: it could be part of section g,
“Ritual Vestments,” which mentions hairpins but describes their make and not
their application; or it could be located in section 14, “Iltustration of Ritual
Vestments,” which has a more practical tone and mentions that one should, for
instance, place shoes on racks rather thandirectly on the floor (Fengdao kejie 3.7,
5.8a). Still, this section does not contain taboos about personal hygiene, either,
and there is certainly no place where the Fengdao kejie describes exorcistic rituals
for the disposal of bodily waste.

Then again, the passage specifies a reward for the activity in terms of an
increased life expectancy rather than using the more typical formula that out-
lines punishments for “failure to comply.” It was, therefore, probably not con-
tained in the Fengdao kejie as it existed in the early Tang but appeared as partof a
later expansion.

The various Dunhuang manuscripts and citations of the Fengdao kejie thus
showa text that was a great deal longer and more complex in the high Tang than
either before or after. Highly prominent in the early eighth century, it invited
various supplements, and probably also an expansion, so that the basic com-
pendium on institutions and observances seems surrounded by a forest of relat-
ed materials. The work, then known as the “Scripture of Rules and Precepts for
Worshiping the Dao,” was a long text of at least five juan, the last of which con-
tained all the observances today in juan 4 to 6. Its first three juan, moreover, con-
sisted of altogether twenty-four sections of nules regarding Daoist organization
and proper behavior, only ten of which are still present in the first three juan
today, but which probably also included the section on “Levels of Daoists” recov-
ered from the Migomen yougi. We know nothing about the old juan 4, but a sixth
Juan, possibly created in the eighth century and not yet available to Zhang
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‘Wanfu, might have contained the passage cited in the Zhaijie lu and the section
partially found in S. 809, since they both seem supplementary to the obset-
vances described toward the end of the text (secs. r7and 18). This long and com-
plex work, then, of which the Daozang text is a reliable remnant, reflects the
practice of institutional Daoism under the Tang.

Arguments about the Date

This conclusion, reached through the detailed examination of the text, its cita-
tions and fragments, and Jin Ming's works and hagiography, is the exact oppo-
site of what Yoshioka Yoshitoyo proposes in his discussion of the Fengdao kgic.
He cleatly accepts Jin Ming as the historical author of the work and places its date
Detween the death of Tao Hongjing (536) and the end of the reign of Emperor
Yuan {554}, after the revelations to |in Ming (Yoshioka 1976, 148). This is not his
first conclusion, however, but a development from his initial position, which
was that the work played an active role in the integration of the Daoist teaching
around the time of unification and could thus be placed in the Sui dynasty. Jin
Ming, a divinity of some standing at the time, only served as a prestigious attri-
bution (Yoshioka 1955, 303).

This first reading of Yoshioka, not yet referring to any of the matetials sur-
rounding Jin Ming as a historical person but based entirely on an evaluation of
the text and a detailed comparison with the Dunhuang version of the last three
juan, was readily accepted by the Japanese scholarly community (see Akizuki
1960; Fukui 1960; Ofuichi 1959). Then, however, Yoshioka discovered the
works of Jin Ming and changed his mind, considering him the original author of
the Fengdao kejieand placing the text in the mid-sixth century. He presented his
new dating at the thirty-seventh annual meeting of the Japanese Society for
Daoistic Research (Ddky6 gakkai) at Otani University in Kyoto. It unleashed a
stream of protest and arguments for a Sui/Tang date of the text.

The two main protagonists of this were Akizuki Kan’ei and Ofuchi Ninji
{Akizuki 1964: 1965, 55-65: Oftschi 1964, 254-8). They both adduced the fact
that the Fengdao kejie was niot reliably cited before the early eighth century, that
the Yinyuan jing, to which it is closely related, did not date from the eatly sixth
century, that Jin Ming was divinized so quickly that he supplied a suitable char-
acter for attribution, and that the political terms used for administrative units in
the text, such as “county” and “prefecture,” reflected a usage only established
after unification and the Sui reform of govemment in 593.

In addition, Ofuchi emphasized the lack of citations of the Fengdao kejieand
of the Yinyuan jing in the sixth-century encyclopedia Wushang biyao, and the
rather vague appearance of the former in the Sandong zhunang and the
Shangging daolei shixiang - WA (Daoist Affairs of Highest Purity, DZ
1132} of the seventh century {Ofuchi 1964, 255). Akizuki, moreover, supplied
three arguments:

(1) The festivals held at the days of the Three Bureaus in the first, seventh,
and tenth months, although part of Celestial Masters practice from an early
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time, were not called festivals of the Three Primes until the late sixth century, but
appearas such in the Fengdao kejie (Akizuki 1965, 437-42).”"

(2) Private estates and water-powered stone mills, although occasionally
mentioned in the texts, were not common usage before the Sui but appear as a
standard feature of Daoist institutions in the Fengdao kejie, thus placing the text
after the year Goo {Akizuki 1964, 31-3; 1965, 445-8).”

(3) The widespread production and formal worship of Daoist statues did not
take off before the Tang;although individual pieces existed ealier, they were pri-
marily located in north China and did not depict, nor their inscriptions describe,
he Highest Worthy of Primordial Beginning as the frst god of the Three Cav-
erns (Akizuki 1965, 449-52)."

Yoshicka’s long discussion of the Fengdao kefie constitutes a detailed sum-
mary and refutation of these arguments (Yoshioka 1976, 75-159). In addition to
reading the documents by Jin Ming as indicative not of a visionary and wor-
shiper of registers but of a strong tendency for leadership and a will to order in
the Daoist community, he argues that none of the items presented could be
dated as definitely as Akizuki and Ofuchi might believe and that they could all be
found before the Sui {Yoshioka 1976, 140-5).

He also presents various additional Daoist texts that refer, in one way orthe
other, to something like “Rules and Precepts for Worshiping the Dao.” One
example of this is the Shishi weiyi and its citation, already mentioned, which he
dates to the Sui, thus claiming an earlier date for the Fengdao kejie. Another is
the Zhengyi xiuzhen lueyi TE—4E2R4% (Summary of Orthodox Unity Obser-
vances for the Cultivation of Perfection, DZ 1239}, an outline of the major ranks
of integrated Daoism as it began to emerge in the late Six Dynasties or Sui (Ren
and Zhong 1991, 980). Focusing largely on the Celestial Masters practice of reg-
isters, the text presents a total of sixty ranks with one or more registers each.
Among the sixty, the first twenty-four belong to Orthodox Unity or the Celestial
Masters, then come six each of Spitit Cavern (Three Sovereigns) and Mystery
Cavern (Numinous Treasure), to culminate in twenty-four ranks of Perfection
Cavern (Highest Purity).

‘The Orthodox Unity list contains a total of twenty-nine texts, eight of which
are also mentioned in the Fengdao kgjie, but in a completely different order and
linked with different ritual ranks. In its Spixit Cavern section, unlike the Fengdao
kejie, which clearly associates this section with the schools of the Three Sover-
cigns, the list presents further materials of Celestial Masters background,
including scriptures and works on observances (Zhengyi xiuzhen lugyi 112)
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Three out of six are also listed in the Fengdao kejie. The Mystery Cavern section
has ten texts, of which six are also in the Fengdao kefie and four are part of the
ancient Numinous Treasure canon (11b-12a). ™ Again, they are not listed in the
same order, nor do they even represent texts of the same ritual category. Only the
section of Highest Purity with its twenty-four texts is fairly close to what is found
in the Fengdao kejie, with twenty works being the same {r7b—18a; Fengdao kejie
5.1a-6.2b). However, once again, the order is entirely different, and the Zhengyi
wiuzhen lueyi places a much higher emphasis on registers than on seriptures or
observances.

Atone point, after listing the works of Mystery Cavern, the text says that they
“belong to the highest ritual and follow the list of rules for worshiping the Dao of
the Three Caverns”; Yoshioka reads this to indicate the title of the Fengdao kejie
and concludes a pre-Sui date for the text {Zhengyi xiuzhen lueyi 12a; Yoshioka
1976, 88). My own contention is that this phrase constitutes a generic reference
to rudimentary rules of the Three Caverns that must have circulated at the time.

A similar situation applies to the single semireference to the Fengdao kejie in
the Sandong zhunang:

According to the “Precepts of the Three Caverns,” section 11, “Setting
up Quiet (Chambers), Monasteries, Palaces, and Halls,” acommon
[follower’s] house [of worship] is called a quiet [chambet], while a
master’s house [of worship] is called a governing [lodge). It then cites
the “Statutes,” which have:

A quiet [chamber] has to be erected in (the direction of] heavenly
vittue. Heavenly virtue includes all places of [the cyclical signs] jia, yi,
bing, and ding. It should be eighteen feet long and sixteen feet wide. To
Dbe at peace [and practice properly] in either a quiet [chambex] ora
governing [lodge]. always wear your immortal talismans and registers
[when entering]. (6.13b}*

As Ofuchi points out, this must refer to a separate work on precepts circu-
lating at the time, one in which section 11 was a comprehensive discussion of all
kinds of buildings, both residential and devotional. It is unlike the Fengdao kefie,
which treats in section 4 and residences in section ro, and even
there concentrates entirely on the monastic situation and does not refer tolay fol-
lowers’ places in any way (1964, 255). The outlook as well as the phrasing of the
two texts is thus significantly different, making it impossible to regard this cita-
tion as proof for the existence of the Fengdao kejie before unification, not even
considering the fact that the Sandong zhunang was only compiled in the latter
half of the seventh century.

Overall, therefore, Yoshioka with elaborate and detailed research makes an
argument for an early, Liang-dynasty date of the Fengdao kejie, which has been

6 The oo T s o e 191, 46 ndLEX . e Yaoada 2000,
o Reiter 0.
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severely debated in the scholarly community right from its inception. Many of
the materials he adduces do indeed add to our information and understanding
of the text, but they are themselves not securely enough dated to warrant a mid-
sixth-century compilation of the Fengdao kefie. 1n addition, historical arguments
about the overall development and social situation of Daoist institutions tend to
tilt the scales toward a postunification dating.

Current Views of the Text

Asa result, most scholars today opt for an early Tang origin of the text, with only
afew serious voices still placing it in the Liang dynasty. Undexlying this remain-
ing division, however, there is strong overall agreement on three points:

(1) The Fengdao kejie is of central importance for our understanding of
medieval Daoism, because it is the first, oldest, and most concrete text to detail
the organization of Daoist institutions, their material and moral culture, and the
ordination hierarchy of the religion. The date of the work therefore has a tremen-
dous value as evidence on where and how exactly the integration of Daoist teach-
ings and monastic organization took place.

(2) Thetext is closely related to the Yinyuan jingand was probably written by
the same compiler or lineage of compilers within twenty years of the latter Since
the Yinyuan jing, being cited in fragments of the Xuanmen dayi, which is clearly
dated to the Sui, existed in Sui times, the date of both texts is limited to either the
Suifearly Tang or the Liang.

(3) There are three major editions of the Fengdao kefiz, an early version in
three juan (as described in the preface), a Dunhuang version, and the text con-
tained today in the Daozang. The Daozang edition is a truncated and fragmen-
tary version of that found in Dunhuang, but how close the Dunhuang edition
and the earliest text are, or even whether they identical, is open to debate.

The strongest proponent of a Liang date of the text is of course Yoshioka,
whose key evidence lies in the biographical sources found about Jin Ming and
the early citations of Sandong ke in various Sui dynasty texts. His followers are
the Dunhuanglecture group {Tonks kéza), Kobayashi Masayoshi, Michel Strick-
mann, and Charles Benn.

‘The Dunhuang group exarnines the various manuscripts related to the text
and reaches the following conclusions: P. 2337, which is calied juan 5 in the man-
uscript and contains the text of juan 4—6 of the Daozang edition, retains the
original third juan of Jin Ming’s text; P. 3682, which has the end of juan 3, corre-
sponds to the end of Jin Ming's second juan, of which a great deal was lost; S.
809, on transmission details, represents a lost part of the Daozang section 3,
“Comprehensive Structures,” contained in the first juan in all editions but again
truncated in the Daozang version (Tonkd kéza 1983, 169-70).

Kobayashi supports Yoshioka not only in an unpublished article that espe-
cially examines the Yinyuan jing (1950, 99) but also by adding the following
argument to the dating of the Fengdao kejie. [n the catalog of Numinous Treasure
scriptures compiled by Lu Xiujing in 437 and discovered at Dunhuang (Yamada
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2000, 232-3), fifteen juan of texts are marked “not yet revealed.” These texts
appear as extant in catalogs compiled in the mid—sixth century, which are now
lost but referred to in the anti-Daoist polemic Xiaodao lun of the year 570 (Kohn
1995, 136). As the Fengdao kejie, however, still uses the old Numinous Treasure
list, disregarding the newly available texts, it must therefore have been written
before 576 {Kobayashi 1990, 97-100).™

Aside from the fact that Kobayashi has since reconsidered his understand-
ing,” two lines of argument can be presented against his reasoning: If the vari-
ous newly emerging Numinous Treasure texts had become standard after 570,
they should have been supplemented by Zhang Wanfu in his version of the ordi-
nation system. However, whereas he has three tallies and scriptures not con-
tained in the Fengdao kejie, the number of juan he supplies is identical to the
those in the latter (Benn 1991, 95). Also, the newly emerging texts were serious-
Iy criticized as forgeries in the Xiaodao lun and it is quite possible that they were
never fully accepted as canonical, in the same way as various older Numinous
Treasure wotks were purged of overly Buddhist terms and concepts.*

Michel Strickmann, third, accepts Yoshioka's arguments and writes that
“there can be no doubt that the four texts just listed [the works of Jin Ming and
the Fengdao kejic] are all of ome piece” (Strickmann 1978, 472 1. 20). At the same
time, he emphasizes that it would be “very wrong to think of [the Daoist com-
munity at] Mao Shan as a truly ‘monastic’ centre” and points out that under
Emperor Wu of the Liang, many originally celibate Daoists were forced to return
tolaystatus, and that “the years from 51710 549 are exceedingly meagre in regard
to datable Daoist texts” {Strickmann 1978, 471-2). With Daoist organization
in such a haphazard state, he further says, new revelations, such as those experi-
enced by Jin Ming, were needed to reestablish a strong Daoist presence in
the country. Strickmann’s findings about the state of the religion under
the Liang fatly contradict his assertion of an carly date of the Fengdao kejie.
Following his very own arguments, it seems rather difficult, if not outright
impossible, for the religion in such a state of recuperation fiom persecution to
have anything near the complex institutional organization and estates described
in the Fengdao kejie.

Charles Benn, finally, describes the textas a work of codification by Jin Ming
around 550 c.e.and uses it as the master source for his description of the Daoist
ordination hierarchy as it was active under the Tang. He accordingly notes that
“although changes occurred again in the intervening period, the state of the
priesthaod was basically the same in a.p. 711, it had been in 5507 (Benn 1991, 73).
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This assumption of an early integration of the Daoist religion and of ifs sys-
tem'’s continuity, despite cataclysmic political and social changes, forms pre-
cisely the key argument of those who prefer an early Tang date of the text. Here
we have first of all Yoshioka’s major contenders Akizuki Kan'ei and Ofuchi
Ninfi, who, as described earlier, present both philological and philosophical
arguments fora Sui/Tang date. [n more recent scholarship, Ren Jiyu and Zhong
Zhaopeng cite Yoshioka but do not follow him, instead placing the text around
the time of unification and no later than the early Tang, in other words, between
590 and 630 (Ren and Zhong 1991, 872—a; see also Zhang 1994, 571). The same
policy is followed by the compilers of the Japanese encyclopedia of Dacism, in
which both Yamada Toshiaki on the Fegdao kejie and Nakajima Ryazé on the
Yinyuan jing opt for a date around unification (Noguchi, Sakade, Fului, and
Yamada 1994, 217, 177)." Ozaki Masaharu similarly locates the text in the reign
of the Tang emperor Taizong, that is, between 626 and 649, without, however,
explaining the reasons for his selection (1984, 100).

Among Western scholars, Florian Reiter follows Ofuchi’s arguments and
dates the text to the early Tang, while emphasizing its incomplete nature yet
accepting the Sandong zhunang reference as accurate (Bairett 1997, 538; Reiter
1988, 58; 1998). Kristofer Schipper, finally, dates the Fengdao kejie clearly to the
Tang and provides several sound arguments for this dating. First, in discussing

of the Four 1 to the Three Caverns, he writes that
“the most remarkable feature of this evolution is the fundamental position ren-
dered, in the beginning of the Tang period, to the liturgy of the Heavenly [Celes-
tial] Masters, The latter is henceforward integrated into the unified Daoist
system, of which it forms the basis and also the first step” {1984, 212). As the
seven parts are very prominent in the Fengdao kejie, a date before the Tang is out
of the question. And in a discussion of the development of Daoist monasticism,
Schipper finds that the Daoist monastic institution did not develop until the
second half of the sixth century and only under the Tang was sponsored
with imperial seriousness. Like various scriptutes typical of the same period,
the institution was strongly influenced by Buddhism and in a way distorted the
originally communal inclination of the Daoist religion. As a result, the Fengdao
kejie, with its detailed descriptions of physical layout and behavioral rules, was
created in response to a situation that was characteristic for the Tang (Schipper
1984, 212-3).

To conclude, my own contention follows the latter arguments and adds the
strong conviction that in the sixth century, all Daoist texts were still largely deter-
mined by sectarian divisions. They might refer to the “Three Caverns” but would
inall cases still place primary emphasis on the doctrines and practices of specific
schools. Even the Wushang biyao, a monumental effort of integration of the
teachings, which truly accomplished a highly unified picture, had its sectarian
prejudices in that it ignored the figure of Laozi, the conversion of the barbarians,
the texts relating to the Daode jing, and other trappings related to northern

6 I Nakainn's case, his represents position, the
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Celestial Masters' teachings. The reason for this is that the Wushang biyao was
compiled upon imperial orders of Emperor Wu of the Northern Zhou after, in
570, his vision of a Daoist-inspired state orthodoxy with Laozi and northern
Celestial Masters doctrines at the center had been thoroughly criticized in the
Xiaodao lun (see Kohn 1995, 32). Thus, even the most consciously integyative of
works still gave way to a basically sectarian attitude.

Although a certain sectarian awareness continued even after unification, it
was increasingly subsumed under a strong striving for real integration. The lat-
ter was especially pushed by the Tang rulers who wished to put the Daoist teach-
ing, claimed to originate with the ancestor of their clan, to political uses and had
little patience for sectarian discrepancies. Also, the late sixth century was a peri-
od of great Buddhist expansion and philosophical growth, with the strong emer-
gence of the Tiantai school under Huisi {s17-77) and Zhiyi {538-98), the new
adaptation of Madhyamika philosophy by Jizang (549~-623) in his two-truths
theory, and the beginnings of the Huayan school with Dushun {557-640). Here,
as much as in Daoism, the political unification of the country wenthand in hand
with the doctrinal and organizational synthesis of the religions."”

These various developments increased the urgency for integration and sys-
tematization of the Daoist teaching, giving rise to several types of new Daoist
scriptures typical of the period after unification. Among these are Buddhist-style
shtras with bodhisattva-like figures at the center (e.g., the Haikong jing %7248,
Yuging jing TAHE), to which also the Yinpuan jing belongs; philosophical scrip-
tures that integrate Madhyamika-style argumentation (Benxiang jing AHAE,
Benji jing AB##, commentaries to the Daode fing); and encyclopedias that pre-
sent a coherent and systematic overview over Daoist doctrines and practices
(Xuanmen dayi, Sandong zhunang, Dacjio yishu Y##IR). The Fengdao kejie, in
myview, belongs to the third group and representsa type of text that is truly ency-
clopedic in outlook and atternpts to present an integrated structure and logical
sequence on a specific topic, in this case monastic organization.

As a result of this conviction and taking into account all the various materi-
als presented by Yoshioka and found at Dunhuang, I conclude that the Fengdao
kejie underwent a seven-stage development from the 550 to the compilation of
the Daoist canon in 144, as follows."”

(1) First, there was a collection of statutes on the proper behavior of Daoists
who owned certain powerful registers, dated to the year 552. It was revealed to
and compiled by Jin Ming, a Highest Purity visionary, who was soon divinized as
a master of salvation and became the inspiration for a later collection of rules of
the “Three Caverns.”

(2) After unification and responding to the more active integration of the
Daoist teaching, there appeared a rudimentary collection, already encyclopedic
Dut not yet quite as well organized, of Sandong ke or “Precepts According to the

42 Ontherole of the wification in Chinese Buddlistn, see Steickmant 1996, 152.
Atendency toward se development of the Zengdao kejc 0 terms of 2 gradual expansion and fater
reductionisalso foundn Barrett 1997 539 4o.
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Thiee Caverns.” This was referred to in several seventh-century works, such as
the Zhengyi xiuzhen lueyi and the Sandong zhunang.

(3) Next, in the early Tang, these rudimentary rules were expanded and
developed not only to accommodate the increasingly complex Daoist organiza-
tion and ordination hierarchy but also to follow the overall trend toward greater

ization; they reflected th dard of actual Tang practice. The first text
known as Fengdao kejie, this consisted of three juan as indicated in the preface.

(4} By the mid to late seventh century, as the Dunhuang manuscripts docu-
ment, this work had grown to at least five juan and was known as the Fengdao
kejie fing or “Scripture of Rules and Precepts.” [t was the key manual for institu-
tutional Daoist practice and as such was referred to by Yin Wencao as well as
Doth cited and supplemented by Zhang Wanfu and others of his time.

{5) In the eighth century, the text continued to grow to include a possible
sixth Juan that included supplementary materials on the practice of purgation

that remain, however . incitations of Tang texts, suchas
the Zhaijie lu, and in the Dunhuang manuscripts P. 3682 and S. 809

(6) By the Song there was a revised, and possibly already reduced, edition
that again consisted of three juan and was listed in the Chongwen zongmu
e (Comprehensive Catalog of Venerated Texis) of the year 1144 (Loon,
1984, 85).

(7) In the early Ming this was rearranged and complemented by other, sim-
ilar materials into the six-juan edition that we have in Daoist canon today under
the title “Practical Introduction to the Rules and Precepts . . .”; this happened in
a process of editing that can be observed variously (see Ozaki 1996).

The Fengdao kejie we still have today is thus a text of central importance,
which is not complete but does in fact reflect the ideal envisioned for Daoist
institutional organization and practice in the early to high Tang. Not only com-
plemented by manuscripts and citations but also surrounded by a number of
supplementary texts that specify details it does not contain, it provides a vivid
and detailed picture of the life in medieval Daoist monasteries.
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Related Texts and
Relevant Terminology

However central and important in medieval Daism, the Fengdao kejie did not
stand alone. Rather, it was surrounded by various other texts that reinforce, sup-
plement, and expand the information contained in the text. These surrounding
works include behavioral manuals that add to the organizational and ritual infor-
mation contained in the Fengdao kejie; collections of rules, often haphazard, that
are both behavioral and organizational and to a large extent cover the same
ground: technical works on ordination ranks, procedures, and vestments, most-
Iy associated with the eighth-century ritual master Zhang Wanfu; and one other
extensive ritual collection of the eighth century that discusses organizational
structures and practices relevant to both lay priests and monastic institutions
(see table). All these texts provide supplementary data and are used variously in
the footnotes of the translation.

Aside from covering a highly similar ground, these various texts on
medieval Daoist insti also have a particular vocabulary in common that is
‘highly specific to them and often cannot be found in dictionaries. Terms cover
notions of worldview, an extensive hierarchy of people and priests, monastic
Dbuildings and institutions, rules of different form and dimensions, and ritual
procedures, as well as specific physical and mental actions to be undertaken in
proper veneration of the Dao. This chapter, after presenting the main supple-
mentary sources to the Fengdao kejie, will outline the major terms used in the
text, providing an overview of the worldview and organization through the
specific vocabulary employed.
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Texis Relating fo the Fengdao Kejie

1. Behavioral manuals

Xuannten shishi weiyi TH-AHRB Ten ltems of Dignified Observances of the Gate tothe Mystery

DZ792

Daoxue keyi AT Rules and Observances for Stude
26

s of the Dao

2. Collections of rules

Qianzhen ke TR Rales for the Thousand Perfocted

DZiqi0

Hhensg eyt jirg TE—BRAME Seripture of Dignified Ghservatices of Orthodiox Unity
D791

3. Technical works

Chuanshou lurshuo MER B Synopsis of Teans
D712t

Fafi kefiewen EBFRIE Rules and Precepts Regarding Ritual Vestments
7788

4. Ritual collection

Yaoxiu keyi BSHE Essential Rules and Observances

D746y

Behavioral Manuals and Collections of Rules

The most important supplementary work to the Fengdao kejie, which actually
refers to the text in several instances, is the Xuanmen shishi weiyi K1+ E RS
(Ten Items of Dignified Observances of the Gate to the Mystery, DZ 792; tr.
Kohn forthcoming). Consisting of one juan and seventeen pages, it can be dated
to the mid—seventh century on the basis of its citation of the Fengdao kejie as well
as its title, The latter contains both the number ro and the term xuanmen XPj
(gate to the mystery), which also appears in late seventh-century Buddhism.
Hereit plays a prominent role in the Huayan school and is found as a section as
“Ten Gates to the Mystery” in Fazang’s Jin shizi zhang (Chan 1963, 411)."

The Shishi weiyi in its ten sections presents 144 behavioral rules for Daoists
that were allegedly transmitted by the Highest Lord Lao to the Pexrfected of No-
Thought (Wuxiang zhenren #6485 A ). It focuses on the concrete, physical activ-
ities and behavior of Daoists, where the Fengdao kejie concentrates more on their
overall and material sur dings. To give an example, the Shishi
weiyi has a detailed section on the personal hygiene of monastics, the way to
wash the face and brush the teeth—a feature taken entirely for granted in the
Fengdao kejie.

As pointed out earlier, moreover, the work refers to the Fengdao kejie twice,
noting that the specific text of certain incantations can be found there (10a, 11).
Overall it appears that the compiler of the Shishi weiyi was well aware of the
Fengdao kefieand viewed his work as an addition to it, relying on the information

. Formore on the text, see Renand Zhong 191, 570 1 Yoshioka 1976, 99 100 Kohn 200t
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already in the text and focusing largely on the behavioral details it left out. Tt s,
therefore, an important supplement to the knowledge expressed in the longer
manual.

Another supplementary work is the Daoxue keyi 4 8% (Rules and Obser-
vances for Students of the Dao, DZ 1126). It consists of bwo juan of about twenty
pages each and was allegedly transmitted by the sage Taiji taixu zhenren
ABAREA (Perfected of Ultimate Great Emptiness). It, too, can be dated to the
seventh century (Ren and Zhong 1991, 874-5). Containing a well-organized and
‘highly systematic presentation of guidelines for Daoist behavior, mostly for
ordained monks ot nuns, it is, in style and outlook, very close to the Fengdao
kejie—after which it is also placed in the Daoist canon.

Like the Fengdao kejie, the Dacxue keyi in its thirty-five sections emphasizes
the concrete circumstances and organizational patterns of medieval Daoist
monastic life. Unlike it, the text presents numerous details on the actual behav-
ior to be observed. For example, in the discussion of headwear, the text echoes
the Fenigdao kejie in emphasizing that all Daoists have to wear kerchiefs or head-
dresses, such as the kerchief of the two forces, the headdress of primordial
beginning, and the like. In addition to this information, however, it also notes
that Daoists must always keep theirheads covered even when resting or relaxing,
because otherwise the gods on the top of the head—Niwan #2 and Xuanhua
%% —will be exposed and tempted to leave. One may only expose them briefly
in the morning when combing the hair, but certainly not in the presence of oth-
ers (1.6b—7a). Keeping a proper headdress on at all times, moreover, according
to the Daoxue keyi, has five benefits:

One is treated with veneration and taken seriously
One aveids sins in contact with outsiders

Oneattains communication with the gods and perfected
One enhances one’s inner good spirits

One increases the fields of blessedness all around (1.7}

R o ol g

Not taking the headgear seriously, on the other hand, will lead to the loss of these
five benefits and the overall increase of sins (r.7b).

A similar case in point is the treatment of bells. The Fengdao kejie describes
the various materials that bells can be made of and outlines their overall impor-
tance. The Daoxue keyi echoes this and even cites the same scriptural passage on
the use of bells in the highest heavens. Then, however, it goes on to describe the
times when bells are rung and how to ring them: first, strike gradually and
loudly eight times; then butn incense and wait; next strike gradually and soffly
twelve times, then very subtly twelve times, and once more gradually and loudly
twelve times. This sequence allows the recluses to cease their activities, change
into ritual vestments, and make their way to the sanctuary in good time (1.16b).
The Daoxue keyt, therefore, has a strong tendency to summarize the concrete
conditions of any particular itern, then go beyond these conditions both in texms
of actual usage and the wider implications of social standing and worldview.

Another collection of rules that contains many similar dala is the Qianzhen
ke FRA (Rules for the Thousand Perfected, DZ 1410), in one juan and
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thirty pages (Ren and Zhong 1991, 119-20). It begins with a revelation story
describing the descent of Lord Lao to appear before Ge Xuan &%, the immortal
patriarch of the Numinous Treasure canon, allegedly in 240 ¢.5. Accompanied
by a host of perfected, the deity takes a seat on a formal platform and graciously
answers Ge’s questions about rules in Daoist institutions. The text then consists
of r09 rules, each introduced with “The Rules say.” They appear in no particular
order or system, but can be divided into five general categories: interaction with
outsiders, etiquette within the community, treatment of food and resources, pro-
hibitions of disruptive behaviors, and the proper mental attitudes to be devel-
oped. Thetext echoes materials contained in the Fengdao kejieand can be seenas

to it, focusing i on human interaction patterns
rather than formal organization and liturgy. To give one example, it addresses
problems aspirants to the Dao may have:

The Rules say: Among a group of famous masters of great virtue living
together in one place there may also be some disciples who are crafty
and cunning and have trouble finding refuge {in the Dao]. Some may
be unable to let go of their sensuality; some may think themselves
above the othersand avoid their duties, not sticking to their proper
rankbut attempting to be more; others again may command
everybody around them as if they were their servants.

Then again, some disciples may beguile others with flowery words;
some may constantly go off by themselves to sit in oblivion; others
may feel rejected and tend to wander about in far-off places. Yet others
may open the scripture and treasures and teach them indiscriminately
to outsiders, allowing them to perform rites and precepts for exorcistic
purposes. Othets again may deign themselves venerable and majestic
and get outsiders to honor and entertain them.

If these various forms of misbehavior do not change over a period of
time and there is no visible effort toward goodness in the training of
such disciples, it is best to consider them detrimental to the

community of the Dao and to separate oneself firmly from them. {2a)

Another text of a very similar nature is also found in the Zhengyi weiyi jing
F—@#4E (Scripture of Dignified Observances of Orthodox Unity, DZ 791, in
one juar and twenty pages (Ren and Zhong 1991, 570}. It contains 132 entries
under a total of thirty headings, formulating concrete instructions for priests
and renunciants of the Celestial Masters and probably dating from the late sixth
century, the eatly Sui dynasty. In a concluding note {1gb—zca), the text claims
that it originated with the Heavenly Worthy of Primordial Beginning {Yuanshi
tianzun 74 X8 ) and was transmitted to the Highest Lord (Taishang % L), who
inturn passed it on to the first Celestial Master Zhang Daoling.

In content the Zhengyi weiyi jing deals with procedures of ordination and
daily religions behavior. 1t is to a large extent compatible and even identical with
instructions given in the Fengdao kejie. However, the rules here are less well
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organized and do not appear in a structured setting of systematic explanation.
And they are limited in sectarian context by their close link to Zhang Dacling,
who was particularly venerated among the southern Celestial Masters. The
work, which can be dated to the time of unification, is thus a precursor of the
Fengdao kejie. It provides an idea of how much of the institutional organization
was directly inherited from the lay priesthood of the Celestial Masters.

Technical Works and Ritual Collections

1n the eighth century, further specialized texts describe specific items also dis-
cussed in the Fengdao kejie. Among them are notably the works by Zhang Wanfu,
the great ritual master and compiler of manuals. One work he wrote is the Fafu
kejie wen $ERBFRC (Rules and Precepts Regarding Ritual Vestments, DZ 788),
ashort treatise of ten pages that can be dated to the year 712 (Benn 1991, 143—4;
Kohn 1993, 335-43). It divides into two parts, a dialog between the Highest Lord
and the Celestial Master {1a—7a) and a list of rules on the treatment of vestments
given by the Celestial Master (7b-10b).

The first part contains a detailed description of the owing robes of pure
transformation worn by the celestials in heaven, dividing them into nine distinct
ranks and categories. Next, in close imitation of the Fengdao kejie, itdiscusses the
vestments of the seven major ritual ranks on earth and explains the symbolism
of major garments. Going beyond the discussion in the former, the Fafi kejie wen
also explains the appellation of the various vestments with the help of xelevant
homophone characters—the inner skirt gun 3 with the word qun £t for "multi-
tude,” indicating that Daoists have cut off the multitude of errors; the middle
gown he # with the word ¢ #, “restraint,” symbolizing utter control over
passions and desires; and the outer cape pei B with the word pei %, “to open,”
referring to the Daoists’ opening to purity. Its first section concludes with the
Highest Lord recounting the various robes he wore throughout his divine career.

The second part is attributed to the Celestial Master. It consists of forty-six
rules regarding ritual vestments, followed by a list of ten groups of beings, both
earthly and celestial, that will despise a Daoist who does not treat his or her vest-
ments properly.” It ends with two injunctions against wearing the vestments at
improper times and using them for improper purposes, each linked with a
specific deduction of days from the life span. To give an example of the kinds of
rules included, the text insists that all vestments had to be consecrated by being
offered to the deities before they could be first worn. During active ownership,
the Daoist had to treat them with special care, keeping them safe in a special
clothes chest located in his or her cell and regularly washed and purified. They
should not be placed anywhere lightly or allowed to come into contact with
defiling objects, suchas dirty hands, unclean dishes, soiled beds and mats, dusty
carriages, outsiders, and animals. Worn during all ritual activities, formal meals,

2. The forty-six ules of the Celestial Master appear also i the Chuzhen e (Precepts of ital Perfiction) of the
Complete Pecfiction schaol See Kohr fortheoning,
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and visits with outsiders, vestments had to be taken off when sleeping or resting,
Dathing, using the outhouse, or moving about in mud and rain. They were,
moreover, not fit to be used as bedspreads or seat cushions and must never be
mixed with commoners’ garb or lent out to others. If worn out and torn, more-
over, they could not be discarded or made into rags—as comparable Buddhist
robes—buthad to be “transformed by burning” ina sacred spot and unobserved
by outsiders (7b-8b).

Similarly detailed and concrete is Zhang Wanfu’s presentation of ordina-
tion ceremonies and ritual ranks, which are both also outlined in the Fengdao
kejie. Specifically his Chuanshou lueshuo ##8R3 (Synopsis of Transmission,
DZ 1241}, in two juan of twenty pages each, presents a thorough description of
the major ordination ranks of the Daoist hierarchy. Dated to 713, this text also
contains a minute account of the ordination of two Tang princesses into the rank
of Numinous Treasure in 771y, the most detailed and concrete description of a
Daoist ordination rite surviving from the Middle Ages.’

Tts more technical part outlines the different ranks of the ordination hierar-
chy, specifying the numerous scriptures, registers, and talismans necessary in
each case. This is closely patterned on the Fengdao kefie, both texts representing
the standard Tang system of religious ranks.

A more general work, also of the early eighth century, which recoups
much material contained in the Fengdao kejie, is the Yaoxiu keyi 5% #H# (Essen-
tial Rules and Observances DZ 463)." A long collection of sixteen juan that range
in length from nine to twenty-four pages, this was compiled by Zhu Junxu
%B4#, better known by his zias Zhu Faman #3%#, a monk of the Yuqing guan
EFE (Monastery of Jade Purity), one of the major institutions of the capital.

The text is encyclopedic in scope and provides both original descriptions of
practices and citations of earlier materials. The latter include works related to the
Fengdao kejie, such as the Qianzhen ke, Xuandu linwen, and Yinyuan ing, as well
as other early Tang works that are no longer extant, such as the Benji jing 43
(Scripture of Original Juncture; see Wu 1960}, the Benxiang jing A& (Scrip-
ture of Original Phenomena; see Yamada 1995, and the Louguan benji i 42
{Original Record of Louguan: see Kohn 1997a).

In content the Yaoxiu keyi can be divided into ten parts:

Scriptures: transmission, recitation, lectures (j. 1-2)
Relationship of master and disciple {j. 3)

Precepts of various schools and types (j. 4-6)
Retribution of sins (j. 7}

Purgation rites {j. 8)

Vestments and discipline (j. 9)

Ceremonial space and proper memorials (j. o-11).
Daoist acts and their karmic consequences (j. 12)
Miscellaneous rules and behavioral guidelines . 13-14)
Rites for sickness and death j. 15-16)

50 003 b v b

3 ke e 190 The e o decribdin Ren and g agon s e 2090, 33 3
4+ Onthetex, 3 Zhoug (99n. 144 5 Zhu 1992, 188 9.




Re1aTeD TexTs AND RELEVANT TERMINOLOGY 55

These ten are further subdivided into distinct sections. For example, part 1,
on the scriptures, has nine sections, dealing with classification, transmission,
presentation, copying, recitation, lecture, reception, and maintenance of the
scriptures. Similarly, part 5, on purgation rites, begins by detailing the proper
months, days, and hours for their performance, then moves on to describe the
roles of the various officiants, including masters and preceptors, cantors, purga-
tion overseers, incense attendants, and lamp managers.

Materials in the Fengdao kejieand Shishi weiyiare most closely echoed in part
6, where the Yaoxiu keyi discusses vestments, obeisances, sitting and rising,
overseeing purgation rites, and food taboos. Part 7 focuses more on communal
organization and community rites, but the last three return again to the monas-
tic setting. Part 8 in many ways echoes the Yinyuan jing, when it details the
larmic consequences of vatious deeds, including

Feeding the Religious {12.1a)
Building Halls and Sanctuaries (2b)
Remembering the Dao in Chanting (3a)
Sickness and Impurity {5a)

Stealing and Being Greedy {7a)

Faults and Transgressions (o))

Good Deeds and Merits {1xb}
Ordination as a Recluse {143)

This is followed by a set of Miscellaneous Rules regarding the relations
among fellow disciples and the proper procedures to be followed in setting upan
altar and a prayer or commemorative stele. General rules, moreover, describe
the spiritual effects of drinking wine, abstaining from grain and taking medi-
cines, reciting incantations, and sleeping in the proper manner. The final part of
the text contains more details on the lives of medieval Daoists, focusing on “Rites
for Sickness and Death,” including offices to be performed immediately after
death, during encoffining, while preparing the shroud, and burying the body, as
well as for resting the soul, the return of the disciples, and when taking off
mourning garb.

On the whole, the Yaoxiu keyi is a rich resource for the concrete life and
practices of Daoists in medieval China, both communal and monastic. It
provides ample citations of earlier sources, many no longer extant, and gives a
comprehensive overview over the religious Daoist life. It shows not only how
Dacists were supposed to behave but also how closely the different religious
paths—lay and monastic—were integrated in the medieval mind. As do
the other texts described here, it provides detalled behavioral instructions and
concrete rules, thus recounting and ion found in the
Fengdao kejie.

The Worldview

The undetlying worldview that made this organization, hierarchy, and titual
activity possible focused on the idea of the Dao as the essential power of the
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universe that arranged everything in its best possible way. This Dao in the texts
is often called zhendao i or Dac of perfection, and is also referred to as
zhengzhen IEX, tight perfection. The term zheng IE, also apparent in the clas-
sification of the Celestial Masters as Zhengy: FF—, means “right,” “true,” "prop-
er,” or “orthodox.” It refers to the best way things can be, the way they are meant
to be by the Dao, the natural, smoothly Aowing, straightforward way of being.
The word is used in Buddhism to refer to si#, which also means “right” and indi-
cates the correct way of doing things in order to alleviate the burden of karma and
attain liberation (see Nakamura 1975, 697). In Dacism, it also occurs in con-
junction with dao to form the compound zhengdao TE3E or “orthodox Dao,”
“right Dao.”

This Dao, then, on earth manifests through i 48 or vital energy, a complex
concept that denotes the material and manifest yet subtie and utterly Auid pres-
ence of the Dao. More important in medieval literature, the Dao is actively rep-
resented by fa ¥, the “divine law,” a term used in ancient China for “law” or
“standard,” and in Buddhism for “dharma.” In Daoism, fa indicates the way the
Daoworks in the world, especially in the holy system and organization of the reli-
gion. As an adjective, the term accordingly also means “holy,” as in fashen # 5
(“holy person”), or “ritually proper.” as in feifi #3% (“nonsitual’). Other terms
similar to fa itself—and similarly used in Buddhism for *dharma’—are jingfa
ik (the divine law of the scriptures), zhengfa 1L (the right divine law), and
Jingjiao % (the teaching of the scriptures). Living in accordance with this law
will bring one closer to the Dao and the universe to greater harmony; going
against it will create unfortunate conditions for oneself and calamities on a
cosmic scale.

The way to go with or against the divine law, moreover, is described in texms
of karmic retribution (yinyuan &), a concept adopted from Buddhism (see
Ziircher 1980) that yet also echoes the traditional Chinese concept of ganying
{impulse and response). By committing either good (shan %) or evil {wu %)
deeds, one creates cosmic reverberations or karmic conditions (ye £} that result
in either good fortune (fis ) or sin (zui §). Especially the term zui indicates
Doth the initial crime and the punishment or karmic suffering one undergoes
for it, thus implying the notion of retribution of evil as already planted in the bad
deed itself {see Eberhard 1967). In retribution literature it is often paired with fic
into the compound “suffering and good fortune.” Karmic punishment, more-
over, is expressed as suffering (ku %) and hardship {nan &), subtraction from
the life span (jiansuan $3%), receiving the three bad rebirths (sanku =), or
falling into hell {rudiyu AMR).

The hells, then, come either in a group of eighteen or are described as nine
yealms of darkness. The eighteen hells (shiba diyu-+ A%} go back to Buddhist
origins; they are dark places where people are being tortured for their past sins
with swords, knives, fiery carriages, boiling cauldrons, iron beds, freezing lakes,
and so on. There are eight hot and ten cold hells, as described in the Shiba diyu
Jjing+ A#ERAS (Stitra on the Fighteen Hells, T.731,17.528b-30a), ascribed to An
Shigao %+ of the later Han but most certainly a Chinese apocryphon
(Mochizuki 1936, 3574¢; Ono 1980, 5.198¢-99b). The nine realms of darkness
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(jiupou 7Lt are an ancient Chinese abode of the dead, at the deep springs of the
nine rivers and also known as the “nine springs” {iuquan 7L5), not unlike the
Dbetter known Yellow Springs (huangquan #5t) at the source of the Yeilow River
(see Sawada 1968).

Good fortune, on the other hand, is envisioned as the tilling and planting of
fields, the so-called fields of blessedness ( futian M), imagined to match the
physical fields that farmers plow and cultivate in ordinary life {see Cole 1998)
They are areas where practitioners can establish the good fortune that will lead
to the good karma necessary for enlightenment and liberation. A Budghist con-
cept, these “fields” refer to the acquisition of virtues, such as charity, kindness,
and goodness toward all beings (Nakamura 1975, 1187). More specifically, as
described in the Da zhidu lun XEErs or “Greater Wisdom Sutra” (Mahd-
prajndparamitd-sistra, T. 1509, 25.57-756), they indicate the development of
fve virtues, such as leaving the common world, giving up egoistic tendencies in
favor of the dharma, cutting off emotional relationships, giving up worldly fate
and ambition, and pursuing the Greater Vehicle by developing the wish to save
all beings (Mochizuki 1936, 4396b-97¢). In Dacism, as described in the begin-
ning of the Yinyuan jing, they indicate the activities and wishes to create good
living conditions for all beings, from the emperor and the state on down to the
poor and orphaned (r.1a-gb). Throughout, medieval texts never tixe of encour-
aging practitioners to “widely establish fields of blessedness” (guangjian futian
EEEE).

Th

ays of doing this, d ding on one’s status in the Daoist
hietarchy. As a lay follower, the Dest way, aside from observing the precepts and
periods of temporary renunciation, is to give donations (shi Hi, shibu }#) to
feed, clothe, and house the monks and nuns. The merit gained from such dona-
tions is unlimited and stands in no relation to the effort made, coming back time
and again to grant good fortune to one's family, estate, and future rebirths.

As a religious of lower standing, a key activity for planting good fortune is
the development of the right attitude of mind, expressed as the creation of good
intentions, positive resolutions, and vows in one’s heart, The key term here is
yuan B, literally “wish,” “resolve.” In Buddhism, the term renders pranidhana
and expresses the vow, commonly undertaken by bodhisattvas, to be firm and
resolute in seeking liberation and do everything in one’s power to assist all
Deings in their effort toward it {Nakamura 1975, 200). It first appears in Daoism
in the early Numinous Treasure texts, meaning “vow” or “resolution” {see
Bokenkamp 1989). In institutional manuals, it is used either to encourage
practitioners to develop the good intentions (sec. 24) or to introduce a commu-
nal chant or prayer on behalf of all beings (sec. 15-18). In the latter sense, the
term may also express a formal ritual action and appear in the compound
giyuan fCEE, “announcement and prayer.” It is still used in this sense today
(see Lagerwey 1987, 146). In the translation hereafter, yuan is most commonly
rendered with the word “pray.”

As a more advanced practitioner, one can go beyond mere mental prayers
and good wishes and begin to actively “assist and save” (jid ) all beings,
preferably by encouraging them to observe the precepts, give ample donations,
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and participate in activities of the Dao. Eventually one may go on to actually save
people {duren # A), a term used firstin Numinous Treasure scriptures with ref-
erence to “universal salvation” (e.g., Duren jing £ A see Bokenkamp 1997). In
both Buddhist and Daoist texts, the term indicates “ordination,” the ritual by
which the practitioner is already considered part of the Dao and thereby “saved.”
Attaining this salvation, the devout Daoist will eventually ascend to the higher
realms of heaven, where he is protected by martial deities such as the vajtas
(jingang &) and viras {lishi -1+), assisted by jade lads (yutong E1) and jade
maidens (yunii % %), and joins the ranks of the sages, perfected, and immortals
(sheng zhen xian WEAL) in the entourage of the Heavenly Worthies {tianzun
%1). A life of ease and celestial splendor is the result, happiness never ending
for eternities to come.

Rules and Formalities

Before this desired state is reached, however, there is much hard work to be
done, and both body and mind have to be thoroughly disciplined. To do so,
practitioners submiit to a large variety of rules and formalities. The texts have a
‘highly specific terminology for these practices and use ten different terms for
“rules” alone, each providing a slightly different slant on the issue of regulating
and organizing human behavior.

The most general among them is ke #, which means “rules” in the widest
sense and can refer to anything from a moral injunction to a specific behavioral
guideline. The term is combined with several other characters to form com-
pounds, such as kemu § 8, “standardized rules,” “code”; zunke 38, “rules and
regulations”; and kejie &, “rules and precepts.” Jie #, “precepts,” is a term
used specifically for proscriptive and prescriptive sets of attitude guidelines, as
for example in the ten precepts, contained also in the Fengdao kefie, which
include “Do not steal or receive unrighteous wealth!” and “When I see someone
unfortunate, I will support him to recover good fortune!” {sec. 18). The term
commonly occurs also in two compounds: jingjie 5, indicating the “scriptural
precepts,” moxal rules based on the teachings of the scriptures, ox the “scriptures
and precepts,” two of the four items {plus ritual methods and registers) trans-
mitted at ordination; and zhaijic B, describing the devotional practice under-
taken by lay followers to observe a set of basic precepts and certain periods of
intensified purgation practice.’

More strictly prohibitive are two further terms for rules, jin %, “prohibi-
tion,” and ji &, “avoidance,” “taboo.” They are used to express radical rules
against certain types of behavior or infringement that will cause major karmic
fatalities. More prescriptive rules, moreover, are expressed as either i #,
“statutes,” or ing 4, “ordinances,” words that also occur in combination, as in
the famous Celestial Master formula, “Swiftly, swiftly, in accordance with the

5. Most pronsinent among these are the len dags of uprighines (shizhi-+21), adoped from Buddhist practce.
See Soymié 1077
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statutes and ordinances.” They refer to the idea that the celestials set up specific
codes that have to be followed at all times and can be invoked to prevent or limit
unwarranted interference.

Then again, there are more specific, concrete terms, such as yi #, “obser-
vances,” which refers to the concrete activities to be undertaken in a ritual or
formal monastic context and often appears in the compound weiyi B,
“dignified observances.” Numerous texts have this term in the title when their
content includes prescriptions of practical daily behavior. Other concrete terms
are zefil, “regulations,” which appears in the context oflesser details, such as the
size of certain statues, buildings, and the like: and gui 8, “organization” ot “pat-
tern,” used to describe the overall system or structure of regulations. Last but not
least, there is gangii g#e. “guidelines,” which is used in the Fengdao kejie
specifically in relation to setting up standards for the behavior of newly ordained
monks and nuns. Following these standards of devotion, honesty, virtue, and
goodness, they can become strongly established in the Dao and attain higher
ranks; otherwise they have to return to the laity {sec. 7).

Whileviolation of the rules is most commonly expressed with words like “go
against” or “fail to comply with” (wei ), “neglect” {sun {8, or “violate” {fan 5},
obedience to them is expressed with terms like *honor” { feng %—also used to
express “worship” in relation fo the Dao), “uphold” (chi #—commonly used in
the compound fenigdao chijie BAEFR), and “observe” {xing 7). Usually obedi-
ence also involves the feeling of respect (jing %) or “cinnabar sincerity”
(dancheng f1), which is often described as essential or keen {jing #8).

Physically this obedience manifests in frequent bows (bai ¥£) or obeisances
(1 ), prostrations (fishou &% ), and kowtows (ketou ). Bows usually involve
a standing posture and the joining of the palms (hezhang &%), the folding
of hands over the chest (gong ), or their positioning in a specific sacred
gesture (shoujue F4k), an adaptation of Buddhist mudras (see Mitamura 2002).
Prostrations commonly are described as “opening the hands and placing the
head etween them on the floor” {jikai B§88). Obeisances of any form canalso be
paid mentally (xini L:181) (Shishi weiyi, sec. 2). They are an essential part of all it-
uals, involving activities such as circumambulating (rao §) a sacred image,
offering incense (shangxiang L), or reciting (song #), chanting (yong &}, or
intoning {chang8) an incantation {zhou 3E) or scripture {jing 48} (Fengdao kefie,
sec. 11)

Ritual activities in general are described as performing rites to the Dao
(xingdaoFTH}—not to be confused with daoxing 177 , which is a generic term for
Daoist practice—and commonly involve the presentation of offerings {gongyang
#48), a term also used to express the Buddhist practice of pija. Rites could be
audiences with the gods {chao #), ceremonies of repentance {xieguo Wi, chan-
hui ##5), including formal confessions {shouyan & ; see Tsuchiya 2002), or
purgations (zhai #§). The latter is a most complicated term, which can refer to
four different forms of ritual. First, as documented in ancient sources it has the
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original meaning of “purification.” In this sense, zhai refers to the preparatory
purification before rituals through baths, fasting, sexual abstention, and the
avoidance of death, blood, and other forms of defilement. Second, under the
influence of Buddhism and following the Hindu practice of pajd, zhatalso came
to mean “vegetarian feast,” the offering of food to the deities and the sharing
of food among humans and gods, lay donors and recluses; in this sense it
is used to refer to the ceremonial noon meal of monastics, with compounds
including zhaifu %, “consecrated food,” zhaichu ¥R, “kitchen,” zhaigi %58,
“ceremonial dishes,” zhaishi B, “ceremonial meal,” and zhailang P&,
“refectory.”

Third, the term indicates “temporary renunciation,” an occasion when
members of the laity took eight precepts instead of five and participated in the
monastic routine on certain specific days {see Soymié 1977}, it is in this sense
that zhai most commonly occurs in the compound zhaijie BERE. And fourth, zhai
means “rite of purgation,” “festival,” or “levee,” a major ritual event dedicated to
the expiation of sins or the blessing of ancestors and the emperor, held at regu-
larintervals throughout the year {see Benn 2000; Kohn 2001; 2003; Malek 1985;
Yamada 1999). Commonly, zhai activities involved the participation of lay fol-
lowers, called, according to their roles in the festivities, purgation head {zhaizhu
) or purgation leader (zhaiguan BE), both expressions for “donor” or
“sponsor”; and purgation participant (zhairen), anyone joining the festivities
and participating in the accompanying banquet.*

Simple regular rites did not involve such complex activities but usually con-
sisted of taking refuge (gui 8% - B#) in the Three Treasures (sanbao =%), the Dao,
the scriptures, and the masters (dao jing shi IE%#)—a concept adopted from
Buddhism, where the Triple Gem (sanbao =#) included Buddha, dhaxma, and
sangha (fo fing seng ##248). Refuge usually meant to surrender one’s life (ming
), body (shen ), and heart {xin L) or spirit (shen #) to the Dao. Following this,
incense was offered and incantations sung, and hymns (song 4§} or praises
(zan ®) were offered. Requests (ging #) or prayers (yuan B} might follow,
and more rarely a formal communication to the gods, such as a memorial
(biao 72, zou ), petition (zhang %), announcement (gao #), or invocation
(ai d).”

Regular rites were held at the six periods {lishi 7<#) every day—midnight,
cockerow, dawn, noon, dusk, and midevening—a schedule also followed in
Buddhism (see Pas 1987). Ceremonies at dawn and dusk were slightly more
extensive and known as regular audience services (changchao %) (Fengdao
kefie, sec. 15). The activities at noon included the ceremonial meal and were
known as the noon purgation {zhongzhai#i3) (Fengdao kejie, sec. 16). The other
three occasions are described simply as rites to the Dao (xingdao 1738 ).

7. These lay participants are il active today and sl called haszha, For a picture of onc holding an incense.
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5. holds rue today. See Lagerwey tot7.




Reratep Texts aND RELevanT TERMINOLOGY 61

Even when not engaged in formal ritual activities, Daoists weze encouraged
to keep their minds focused on the Dao at all times, a practice described as
niandao & (being mindful of the Dac) or nianjing &% (remembering the
scriptures). A similar idea is also expressed in the injunction to maintain con-
tinuous awareness of the deities residing in the body, keeping their image and
essence presentatall times. " This continuity of awareness is also emphasized in
Buddhism, which describes it as the development of mindfulness (smrti), a state
in Chinese expressed with the term nign & or, if one is to remain mindful of the
Buddha, as nianfo %4  The practice can be purely mental or find expression in
the vocalization of chant reciting the Buddha’s name (see Kiyota 1978)

‘The Physical Setting

All this activity and observation of rules, moreover, took place in a complex
monastic compound known as guan 8. This term originally means “to observe,”
and as such was used in words describing observation places, such as louguan
#EHR or “observation tower.” Louguan is also the name of the major Daoist insti-
tution of fifth- and sixth-century north China and its first known major
monastery. It is assumed that the expression guan for monastery derives
from this location {see Kohn 2001; 2003; Schipper 1984). Before the pro-
minence of Louguan, the term used for Daoist institutions was guan #, a word
meaning “hostel,” “lodge,” “abode.” [t referred to small institutions, often single
buildings, given to renowned recluses by emperors or local aristocats, parfly
to honor their spiritnal powers, partly in an effort to control unregulated and
potentially upsetting members of the populace (see Bumbacher 2000a; 2000b).
The recluses living in these “abodes” could be celibate hermits or groups of
devotees, married and with children. The word guan B, then, does not refer to
monastic institutions proper but indicates their forerunner, especially in south
China.

Guan B, the standard term for monasteries, from the late sixth century
onward, has a much more precise organizational definition and involves celiba-
¢y, sets of rules, regular rituals, and so on. The term is also translated “belvedere”
in refexence to its oxiginal meaning of “lookout” (see Reiter 1983; 1998; Schafer
1978); sometimes the English term “abbey” is used, because many guan had
communal functions and were locations of great festivals and other lay engage-
ments (see Kohn and Kirkland 2000). In the mid-Tang, when Emperor Xuan-
zong relocated the administration of Daoist priests into the Bureau of the
Imperial Family—since they all, as the Tang rulers, claimed descent from Lord
Lao—many guan were renamed gong &, “palace,” in acknowledgment of the
Daoists’ imperial status {see Halin 2000). Another more technical term some-
times used instead of guan is daochang3##), the “sacred space of the Dao,” orthe
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“Daoist ritual center.” This term is also used for ordinary spaces dedicated
temporarily for xitual purposes through formal consecration. It is still applied
today, signifying the “Land of the Way,” the high point of the three-day jiao B
ceremony {Lagerwey 1987, 106).

A typical medieval Daoist institution, then, was considered a holylocation of
the Dao, an auspicious place  fudi &) for cosmos and community. It typically
consisted of thtee concentric circles: an inner circle of worship, meditation, and
daily necessity; a second circle of supportactivities, including servants’ quarters,
guest houses, and separate buildings for spiritual work; and a third circle of
economic necessity, with fields, orchards, stables, and mills.

As outlined in section 4 of the Fengdao kejie, the key facility in the inner
circle was the Sanctuary of the Heavenly Worthies (Tianzun dian X&), a
holy audience hall built in an imposing size of many jian # (bays) and orna-
mented with gold and jade carvings, painted with murals using cinnabar and
green colors, and covered with a tiled or thatched roof. Immediately in front of it,
a flat area remained open for the erection of an altar platform (tan #). Often
called lingguan xuantan BEEXH, the “holy altar in a numinous monastery,” it
was set up for special ¢ and Built on a of
tamped earth, layered bricks, or piled stones, it consisted of a wooden scaffold
that usually rose three or five lagers up. It symbolized the division of the cosmos
in heaven, earth, and humanity, and forms a central axis of communication with
the divine (Lagerwey 1987, 25-48).

Behind the sanctuary, moreover, there was the scriptural lecture hall
(Jiangjing tang AT AE), accessible also to the laity, plus a lesser hall of teaching
reserved for the recluses, the law explanation building (shuofa yuan $#83). In
addition, next to the sanctuary were the scripture tower ( jinglow 58 ) and the bell
pavilion {zhongge #i), which imitated the holy storage spaces and announce-
ment centers of the celestials above. To the right and left of this central axis were
buildings of practical necessity. On one side, usually the one that had running
water, there were the kitchen (zhaichu ), the refectory (zhaitang J2), the
‘bath house {yutang ¥4, and the scriptorium {xiging fang B#£). On the other
side were masters’ chambers (shifang%) and residences of the manks {juchu
JER), plus their center of personal practice, the meditation building { jingsi yuan
BER)

The second circle had buildings of two types: one ofa more utilitarian nature
thatincluded the servants’ quarters (ingren fang ¥ A3—adopting the Buddhist
term “pure people” for servants), the main gate house (menlouP3ilt), the stables
({leima fang BB and carriage houses (che niu fang B4-5r), and workshops for
fashioning and repairing statues, as well as quarters for both lay (suke fang
{47 5) and ordained visitors (shifing ke fang + 7 %F54). Another set of buildings
was of a more spiritual nature, important for spiritual worship and cultivation.
Here we have the ascension building {shengxia yuan Fig) for the dying, also
called the “building for transforming into an immortal” (xianhua yuas L1EBE),
ideally placed in the northwest corner of the compound and containing an
altar with an image of a deity. After successful transformation, the spirits
of Daoists were further honored in another hall of the same type, the incense
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building (skaoxiang yuan #4), where memorial services would be held at
regular intervals.

In addition, the second circle contained a number of special terraces,
pavilions, and towers (tai %, geR), low #), built in continuation of the immortals’
hermitage of immortals and the oratory of the Celestial Masters. The laiter was a
smaller, detached building, ten to twenty square meters in size, covered by a
thatched roof, surrounded by running water, and protected by a wall. Kept
extremely simple, it could contain only a wooden bench, an incense burner,
incense lamp, table for petitions, and writing knife. Devotees had to enter it very
circumspectly and only after undergoing extensive purification. All actions in
the oratory were to be accompanied by ritual formality and conscious awareness
of the spirits)."!

The terraces, pavilions, and towers of the medieval monastery were, as was
the compound as a whole, build in imitation of similar structures in the heavens
above. There terraces were raised edifices that provided room for celestial audi-
ences and always had divine music chiming about them; pavilions housed gods
and immortals, sporting vermilion corners and jade turrets; and towers were
multistoried structures used for keeping the life records in jade ledgers and the
originals of the sacred scriptures in golden tablets {Shangging dolei shixiang
2.3a). Examples of edifices used on earth include Terraces to Search Perfection,
to Refine Qf, and to Wait for the Immortals; Pavilions of the Wandering Immor-
tals, of Striding on the Clouds, and of Meeting the Wind; and Towes of the Nine
Immortals, of Free and Fasy Wandering, and of Tranquil Mindfulness. They
were dedicated to the ecstatic excursions of the Daoists and to the reception of
the immontals should they decide to descend; in some cases they might even
house alchemical laboratories and be “elixir chambers” (danfang FH53).

The terminology for the various types of buildings is distinct and clearly
defined. As the Fengdao kejie says, “sanctuary’ [dian K] is what we call a
residence of the sages, while ‘hall [tang 3] refers to a place lived in and used by
people” (1.14a). Both terms come from ancestor worship and are equally used in
the mainstream, Confucian tradition, the former denoting an audience hall in
Tang official usage (Xiong 2000, 61). Yuan &, on the other hand, is more of a
garden in civil use and has acquired the sense of “hermitage” in a Buddhist con-
text. The word is translated by the neutral term “building” because it designates
various separate structures for specific purposes, some of which are more
secluded than others. The translation “cloister” for yuan, sometimes used in
Buddhist studies {e.g., Foulk 1993, 164), is only of limited value because the
facility intended is a separate building often far away from any courtyard.
Fang B3, next, means “chamber” and indicates the masters’ residences; to be dis-
tinguished from fang 5, “quarters” or “workshop,” used for the dormitories of
servants and practical work stations.

The third circle of the monastic compound, finally, included more
mundane facilities. It housed the herb garden (yaopu &), orchard (guoyuan

1. For details on the oratory. sce Yoshikinva 1987 Bunbacher 2000a, 481 2 Cheut 75, 330 55 Steit 1963,
.
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SE), and vegetable plots {zaition $EM), as well as agricultural estates (zhuangt-
tan $£B) and water mills {nignwei §#Rt). The Fengdao kefie emphasizes that all
fruits and flowers to be presented in offerings as well as all vegetables used in
meals, excluding the five strong:smelling vegetables (wuxin T, gatlic, pinger,
scallions, leeks, and onions), should be grown locally in the sacred compound.
Commonly large religious institutions also owned property that they rented out
for income. Most prominent among these were the agricultural estates and
water mills, an important part of the institution’s “fixed assets” (changzhu # %),
a term used both to indicate the communal monastic property and the per-
manent residents of the monastery {Gernet 1995, 67; see also Twitchett 1956;
1957).

Allthese various buildings and facilities, then, were where Daoists activated
their ritual practice and followed their detailed rules of life. Instructions on their
organization and construction usually involve technical details and measure-
ments, such as jian (bay), the space between pillars, usually about five meters.
Others include the following,

LENGTH!
mu g, acre = 450-600 square meters
1i 2, mile = about 500 meters

zhang 3, ten feet=about 30 meters
bu#, step=1.50 meters
¢bi R, foot=about 30cm
cun -, inch=about 3cm

WEIGHT:
dan &, picul = 72 kilos (r20 jin)
jin 57, catty = 597 grams (16 iang)
liang #, ounce = 37 grams

L1QUIDS:

dou 3}, peck = about 7 liters
sheng 7}, pint=about 0.7 liters

People and Ranks

Within this environment of sacred space and ritual activity, people played a
number of different roles and were designated by many different terms. The
most fundamental division was made between ordinary people {suren A},
people of the Dzo (daomin MR, and ordained monks of nuns (chujia H#).
People af the Daowere generally also known as good men and women (shar nan-
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ren % A, shan niiven %3 A ), believers (xinshi f4), Daoist followers (daomen
i), or followers of the divine law (famen $P, fatu %4). Those among
them in good standing, moreover, were known as eldets (shangren F-A., huchang
F); those giving amply to the institution were benefactors (shizhu i ); and
those sponsoring purgation rites on behalf of their family and country were
donors or sponsors {zhaizhu FE, zhaiguan WH)

Ordained monks and nuns in the texts are often specifically referred to as
daoshi piiguan % 5E. Reiter refers to them as “Daoist priests or nuns” (1998,
51) conflating two different types of religious specialists that are less separate in
the Fast than in the West. Typically in Western religions, priests are trained
to handle the sacraments, while monks and nuns are dedicating their lives to
worship and prayer. Historically only a fraction of Christian monastics
were also priests (see Dudley 1991). In contrast, in Eastern traditions, monks—
unless they pursued the isolated life of hermits—typically were also priests, and
‘monastic institutions functioned as priestly seminaries. As a result, female pra-
ctitioners could just as easily be described as priestesses, or priests as monks;
they were all empoweted to perform setvices matching their respective rank of
ordination.

The phrase daoshi niiguan is used pervasively throughout medieval litera-
ture. This indicates that both men and women joined the Dao as recluses and
were treated equally in all respects—in fact, the Fengdao kejie makes a strong
point emphasizing that the only way women Daoists were different is in their
headgear, their headdress being larger and more elaborate than that of their
male counterpart. The appellation niiguan g or “female hat,” derives from
this feature, replacing the term aliguan &, female officer, commonly used
earlier.” Daoists referring to themselves, moreover, often speak of “poor
Daoists” (pindao 2}, while when treated by outsiders they are “holy persons”
{fashen %8 ), inviolate and of supernatural standing.

Altogether the crowd of the faithful and the ordained monks and nuns are
known as the “four ranks” {sibei JI8) or “four orders” (siyi IUE), terms adapted
from Buddhismand referring to lay men, lay women, monks, and nuns. Among
them, moreover, there were a large number of specific ranks and titles given to
people who had taken a certain number of precepts {jis #) and received certain
specific registers ({4 3), talismans (fu#), and scriptures {jing#),and knew how
to activate them with the help of ritual methods {fa ¥). As the Fengdao kejie
outlines in section 13, the lowest ranks were often given to children, beginning at
age seven, and involved the transmission of registers with the names of certain
protective generals. They included the following titles:

Disciple of the Great Dac {dadao dizi A3 F)
Disciple of the Heavenly Worthy (sianzun dizi RE#HF)

12, Edwad Schafer speculates that the ehange 1n terminology occurred in the early Tang and vas due 1o the
use of miguan 38 for female palace aftendants {tg78, ). I this is correct, it would imply that the Dunhnang,
the Eengdao kefe, ar Tan
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Disciple of the Three Caverns {sandong dizi T}
Register Pupil (fusheng B4
Register Pupil of Orthodox Unity (chengyi lusheng T -84}

Following this, the lowest level of the hierarchy, which Benn describes as
ranks of “initiation” rather than “ordination” {1991, 74), involves titles of the
Celestial Masters:

Male/Female Officer Governing the Parish So-and-so {mou zhigi nanguan
niiguar ERISELE)

Disciple of the Three Ones, Perfected of Red Yang Qi {sanyi dizi chiyang
zhenren Z— B FRBHEA)

Disciple of the Dignified Covenant of Orthodox Unity Governing the Parish
So-andso (mou zhigi zhengyi mengwei dizi EMAE—RRET)

Disciple . . . of Yangping Parish and Perfected of Original Destiny (yangping
zhi . .. dizi yuanming zhenren BB T TAEA)

Disciple . .. of Great Mystery Section and Perfected of Original Destiny
{taixuan bu . .. dizi yuanming zhenren X KB TEHEA)

Next in the hierarchy, according to Zhang Wanfu, is the formal taking of the
ten precepts, which marks the first level of ordination and allows people to carry
the title Disciple of Pure Faith (gingxin dizi EHF)."

Following this are a rank and title given to people who have received talis-
mans, registers, and precepts associated with the Shenzhou fing FEEM (Scrip-
ture of Divine Incantations), a text classified as Abyss Cavern (dongyuan F¥):
Perfected Great Ancestor of the Divine [ncantations of Abyss Cavern (dongyuan
shenzhou dazong zhenren WM ILAREA ).

The next higher level involves receiving materials related to the Daode jing
and the hagiography of Lord Lao. Four ranks belong in this category:

Disciple of Laozi’s Green Thread and Golden Knob (Laozi gingsi jinniu dizi
EFBHEART)"

Disciple of Eminent Mystery (gaoxuan dizi § X% T}

Preceptor of Highest Eminent Mystery (iaishang guoxuan fashi
A LR Z AT,

Disciple of the Highest Lord (taishang dizi & = #F)

Alfter this comes the reception of texts and talismans of the Spirit Cavern,
materials associated with the Three Sovereigns and their powers over heaven
and earth. People here can receive the following titles:

Disciple of Spirit Cavern (dongshen dizi WM T )
Preceptor of AllHighest Spirit Cavern (wushang dongshen fashi
E- A2 2L 3]

15, See Bem 1991, 77. The Feng places this with the Disciples of
the Great Dao and the Register Pu
L Tl efere 10 green & gldbecored gar worn by xdands




Rerazen Texts anp Reievant Temminorocy 67

Next are the materials associated with the Shengeuan jing, a sixth-century
text that already involves doctrines and practices of the integrated system of the
Three Caverns, People receiving these are entitled to the rank of Preceptor of
Ascension to the Mystery {shengxuan fashi 5 % A7),

Fromhere onward, the highest ranks are entered, those involving materials
associated with the Numinous Treasure and Highest Purity schools, that is, the
Mystery and Perfection Caverns. In each case they divide into two levels, one
where only charts and registers are transmitted, and a second that involves the
reception of the entire canon. They are:

Disciple of Highest Mystery Cavern of Numinous Treasure (taishang lingbao
dongxuan dizi £ HAKHF)

Preceptor of AllHighest Mystery Cavern (wushang dongeuan fashi
R ERTR)

Preceptor of Perfection Cavern (dongzhen fashi T H 1 15)

Preceptor of All-Highest Pexfection Cavern (wushang dongzhen fushi
AR E T )

The very highest rank at the very top, moreover, which involves having
not only the collected scriptures but also a variety of ritual paraphernalia, such
as the “interlocking Dbelt of Mystery Metropolis,” is that of a Preceptor of the
All-Highest Three Caverns (wushang sandong fashi 8 & Z¥AH85).

This hierarchy was active both in the monasteries and among the priest-
hood, priests of higher ranks being by definition also ordained monks or nuns.
1n contrast to the extensive information on this aspect of Daoist medieval orga-
nization, there are no titles or descriptions of institutional offices transmitted in
the texts—with the sole exception of the title “abbot” (guanzhu BRE), a sketchy
list of monastic roles, and the standard description of ritual officers needed for
the performance of great purgation rites {Yaoxiu keyi 8.7a-16a); the ritual mas-
ter of lofty virtue (gaode fashi FHEHT), the cantor (dujiang #%), the purgation
overseer {jianzhai §#), the incense attendant (shixiang £%), and the lamp
attendant {shideng ff42)."

The ritual master was the key protagonist of the rite; he visualized the gods
and commanded the divine presence, and tended to remain in isolated purity to
focus on his inner powers. The cantor orchestrated the movements of the ritual
master, made sure the intention of the donor (to heal a disease, pray for good
fortune, or offer repentance] was clearly expressed in the memorials, and
scheduled all activities. The purgation overseer, next, made sure that the donor
and his family were aware of the rules and stuck to the schedule. The incenseand
lamp attendants, finally, were in charge of the concrete setup, making sure that
the burners were well stoked and the lamps litin good time (see Kohn 2003).

All in all, medieval Daoists were organized very stringently and had a large
number of specific ranks and titles, each associated not only with particular
talismans, registers, scriptures, and precepts but also with vestments of a par-

5
today see Lageewes 1987, 53
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ticular nature, color, and ornateness and other paraphernalia of ritual power.
The organization was complex and the participants colorful, contributing
significantly to the splendor and excellence of medieval life. The Fengdao kejie is
an important source providing access to this ofherwise hidden woild, showing
how Daoist life was envisioned in its ideal form and how religious attainment
could be found under the concrete circumstances and through the organized
daily practices ofa religious institution.



PART II

Translation






Sandong Fengdao Kejie

Rules and Precepts for Worshiping the Dao
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Translator’s Note

The following translation is based on the edition of the text in DZ 1125, with sup-
plementary sections from Dunhuang manuscripts and citations in Tang works,
The English rendition is based on the original Chinese, but makes occasional
use of Yoshioka's Japanese translation (1976, 161-219}. Readings that were
reached particularly with his help and also those that differ significantly from it
are indicated in the footnotes. In addition, the eatlier partial translation of the
text by Florian Reiter {1988; 1098) was examined but not used, since his reading
and interpretation differ significantly from mine.

The footnotes provide crossreferences to the manuscripts P. 2337 and S
3863, which contain versions of juan 4~6 and parts of juan 1 (sec. 4}, as well as
to other Daoist texts of the same period that contain comparable information, as
forexample, the Yinyuan fing. They also explain technical terms and names and
titles mentioned, comment on the intention of the text, and explain the transla-
tion of specific ideosycretic phrases.



Preface

(1.12) The [Master of the] Seven Perfected’ said:

Tnvestigating the great scriptures of the Three Caverns, I have generally
drawn up (a survey of] the dignified observances? and rules and precepts [con-
tained in them]. Regarding all Daoists, whether male or female, be it their
deportment and actions, sitting and rising, sleeping and resting, clothing and
vestments, food and drink, lodging and staying, or cellsand residences, no activ-
ity is not written out in the instructions of the scriptures.

Be it the establishment of monasteries® or [procedures of] ordination,” the
creation of sacred images or the copying of scriptures, the presentation of offet-
ings or the performance of obeisances, the burning of incense or the lighting of
lamps, the reading and recitation or the lecturing and explication [of the scrip-
tures], the transmission [of precepts} or the invocation and request [of the gods],
the precepts for rites of purgation® or the patterning of observances, personal
cultivation or the practice of the divine law'—every single activity has its specific
regulations!

All these are described in detailed entries whose origin goes back a long
time. However, because their textual documentation is overwhelming and dif-
fuse, itis not easy to geta clear grasp on them. People may have seen them once,
yet forget them again later; they may have seen them but do not practice them; or

1. Ihis appellation Qizhen £ refersto [in Ming & Hlighes! Purity master of the mid sixth century, who
deth, s kel i be

himself wrole the pastof the Fgdao ke we have fo 5o Kahn 1g074]
2 Thisea 4 al les i itaal
N crtn, o sed by Reite. i e ertn “helvedere,”ortgially coined
by Tidward Sclaferin first Louguan, the it i spoucd
thee wction of
mumcate with the stars. Another comnron translation of guan i abbey fscz Koh and Kirkland 2000]. indcating

pres a e
partictp “monastery” for guan

as being the most newtral
4. Mhis ranslates durer KA 0" saving peaple.” |

nation.” the Dao and therehy "sased

4 B, complex term: that b

This render 1o distinet meanings in mediesal Daoism. “purticalion,”
“vegetarian feast,” Ietporaey renuiciation.” nd “eie of purgation.” “festisal.” See Malek 1685: Yaunida 1999
et 2000,

6. This teem teannslates fu e i for “las” and in Buddvises for *dliarea,” u Do

s, b cormnotation: i the hely systern atd orgnization of the teligion, hoes divine .
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they practice them but not all the way. Then again, practitioners may follow their
own inclinations, letting themselves be guided by their personal feelings

In this way, each [group of Daoists] has [now developed] different sets of
dignified observances on how to ascend the altar and enter the oratory.” [1b] Each
individual has created his or her own patterned regulations on how to perform
ritual repentances and scripture recitations. There is no mutual interaction or
joint obedient worship any more. As a result, neither the older disciples not the
beginners have any idea of who or what is right. Already practitioners have gone
off in many directions and lost the Dao. They proceed with only little under-
standing and follow the path of error, spending their days in laziness and will-
fully switching around the times of the dignified observances. Worse than that,
they compete in ornate speeches and measure their skills against each other. At
the hours of invocation, they performaccording to ever new systems; on the days
of confession, they completely abolish the old observances.

As years and months pass by, the rules and precepts are increasingly aban-
doned and destroyed, the accumulated new customs become regular, and [of the
true rules)] not one in ten survives. Anyone following the scriptural precepts and
complying with the rules in his activities is being ridiculed and accused of not
complying with the orthodox canon. Already, thus, there is much darkness and
little enlightenment, and the further one advances the more error one gets into.
The keeping of the divine law is negligent, falling ever deeper into destruction.

Carefully examining previous generations, I find them already quite deca-
dent; looking down to consider practitioners today and beyond, I think they will
be mired [in corruption) like a deep valley. For this reason, I herewith proceed to
lay out th Is of cultivation schedule and practice in tries and eight
sections of observances. Dividing them into three juan, I entitle the collection
“Rules and Precepts for Worshiping the Dao According to the Three Caverns.”
All [information contained therein] issues directly from the scriptures and
records and is not based on empty talk, [2a] so that in a general way the ten thou-
sand [ways of | antiquity are joined together in one organizational structure, and
the [rules of the] ten directions are unified in one set of regulations. All being
equal in myself, T present them to be spread widely, each rule in its proper sec-
tion and each item under a systematic heading.

7. The“allar® platform. sually of thece or iore he
cosmos in heasen, eaeth, and bumariy. and forms a contral axs of communicaion wilh the diviae (Lagerviey
8725 T ooy g B ) i e o e s o gl -
Tated room with a low ber T g0ds (Schipper
1984,203 7 Yoshika:

S et o e it the Gl songons X8 g of e S Lo . 5510 i
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vives in P, z337. Neither could the 520 curies be located. Counting the various iters wider “The Rules
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Section 1

Retribution of Sins'

(12a) (1) The Scripture says: Anyone who desecrates or destroys statues or
sacred images of the Heavenly Worthies or the Great Dao after death will fall into
the nine realms of darkness or the eighteen hells. After ten thousand kalpas
(Yinyuan jing (hereafter abbreviated YYJ): of receiving pain, the pain will stop
and] he will be born again [YY]: among humanity), in a body suffering from lep-
yosy [YY): which will make his whole body ooze pus and blood, be foul-smelling
and stinking of rot, so that people will not be pleased to look at him.].

(2) The Scripture says: Anyone who curses or destroys the scriptures and
manuals of the Three Caverns or the great divine law after death will pass
through the nine realns of darkness and the eighteen hells [YY]: and the palaces
of the dead in Fengdu]. After one hundred {¥Y]: million] kalpas he will [YY]:
meet a sage who will rescue him from there to] be born again in the body ofa wild
Dbeast. (YY] As such he will suffer pain without measure, then] when he returns
to the human plane, the root of his tongue will rotand decay, [YY]: he will always
‘have a tight, constricted throat, and suffer from an ailment in his eyes].

(3) The Scripture says: Anyone who slanders the holy person of an ordained
monk or nun," in this life will have worms and suffer from leprosy. Having
passed through this,* he will be born among the six domestic animals.*

1. This section is an alibreviated citation of section 3 of the Yosyuan fing (17 136, 2.43 (o), entitled “Refrib.
tion of Bad Devd:” (oo BL. Tor detals on this ex) and a discission af s barmic docteines and their Buddhist
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[2b] {4) The Scripture says: Anyone who desecrates or destroys the [YY]:
sage images or] sacred altar in a numinous monastery in this life will have his
eyebrows and beard fall out and body rot from within. [YY]: His hips will drag
and his thighs rub. After death, he will fall into the ice<old hells. When he has
suffered there sufficiently,] having passed through this, he will be born in the
body ofa poisonous snake.

(5) The Scripture says: Anyone who is disrespectful to the (YY]: holy persons
of the] Heavenly Worthies or the Great Dao in this life will be stupid and dimwit-
ted, [YY]: foolish and short, and afRicted by bouts of madness]. Having passed
through this, he will be born among the six domestic animals.

(6) The Scripture says: Anyone who does not believe in the scriptures and the
divine law or the rewards and retribution of fate they describe iu this life will be
blind and deaf. Having passed through this, he will be born among the wild birds
and beasts [YY]: and only be liberated after uncountable kalpas have passed.)

(7) The Scripture says: Anyone who does not believe in the karmic cause and
retribution of suffering and good fortune in this life will become a slave. Having
passed through this, he will be born among the six barbarian tribes (YY]: where
it is hard to encounter the right law]."

(8) The Scripture says: Anyone who treats the holy person of an ordained
monkor nun with contempt in this life will be crippled. Having passed through
this, he will be born among the pigs and dogs {YY]: where urine and excrement
are his constant food and drink. Whoever treats the Three Treasures® with con-
ternpt will zeceive a punishment like this].

(3a] {9) The Scripture says: Anyone who defiles the auspicious places of the
Three Treasures [YY]: fixed assets] in this life will have a foul-smelling body.
Having passed through this, he will be born among manureand filth. [Y]: After
Dbeing there fora million kalpas, he will be born in a stagnant pool tolive there as
aslimy worm.]

{10} The Scripture says: Anyone who lasciviously violates the holy person of
an ordained monk ot nun in this life will be orphaned and widowed and hated
and shunned by people. Having passed through this, he will be born among
[YY]: worms feeding on] excrement.

(1) The Scripture says: Anyone who commits debauchery and indulges in
sex in this life will suffer from insanity. Having passed through this, he will be
bornamong the sows and boars. [YY]: After being there for several kalpas, he will
be born among the wild bulls.]

(12) The Scripture says: Anyone who steals the materials or goods of the
Thiee Treasures in this life will be poor and destitute. Having passed through
this, he will be bornamong slaves ot the six domestic animals [YY]: oramong the
wild birds and beasts, where itis difficult to again obtaina human body.]

(13) The Scripture says: Anyone who steals anything from the fixed assets
[of the monastery] in this life will suffer from wind-induced disorders.

5. Mese, s described in the [ow Hansku @A (Nography of Ran Youn], ae the Yiof the east. the Man of the
sont,the i f he et 1 g ol et and e i of he ol
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Having passed through this, he will be born among the pigs, sheep, ot other six
domestic animals.

[3b] (14) The Scripture says: Anyone who steals the goods of any believer or
‘benefactor among the four ranks® in this life will go mad [YY]: so that he cannot
hear the name of the Three Treasures]. Having passed through this, he will be
Dborn among lunatics.

(15) The Scripture says: Anyone who greedily devours the fruit and vegeta-
bles of the Three Treasures in this life will suffer from pathological hunger and
thirst. Having passed through this, he will be born among the hungry tigers and
poisonous snakes, [YY]: beaten and hunted by people. After suffering from this
punishment for a long time, he will be reborn among humanity but still sufer
from pathological thirst.]

(16) The Scripture says: Anyone who steals ceremonial food or holy food laid
out in offerings in this life will be hit by claps of thunder and be killed by ma-
levolent demons. Having passed through this, he will be born in the body of a
python snake and, after dying again, become one of the hungry ghosts.

(17) The Scripture says: Anyone who steals objects used for offerings or rites
of purgation in this life will become a slave. He will be hungry and cold and never
manage to get hold of sufcient food and clothing. Having passed through this,
he will be born among mangy dogs and poisonous snakes.”

(18) The Seripture says: Anyone who steals any of the materials or goods sui-
rounding the scriptures and sacred images in this life will suffer leprosy. ARer
death, he will be fall into hell, where he will not obtain pardon for a myriad
Xalpas. [Y'Y]: He will then be reborn as a poisonous snake or evil worm.]

(43] {19) The Scripture says: Anyone who curses or scolds the holy person of
an ordained monk or nun in this life will suffer from epilepsy. Having passed
through this, he will be born among mad dogs.

(20) The Scripture says: Anyone who humiliates or shames the holy person
of an ordained monk or nun in this life will be put into the kangue and [YY]:
thrown into] prison. Having passed through this, he will be born among the flies
and maggots.

(21) The Scripture says: Anyone who breaks the precepts in this life will
encounter all three kinds of disasters.” Having passed through this, he will be
born among the stinging hormets or [if human] be deafand blind.

(22} The Scripture says: Anyone who breaks the [fasts during] purgations
in this life will suffer from the choking sickness [YY]: and from a tightly
constricted throat]. Having passed through this, he will be born among hungry
tigers [YY]: panthers, or wolves |
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{23) The Scripture says: Anyone who kills or harms a living being in this life
will have a short life span [YY]: suffer from insanity,] and spend much time in
prison and bodily peril. Having passed through this, he will be born among the
six domestic animals [YY]: or nasty beasts].

(24) The Scripture says: Anyone who eats meat [YY]: of wild or other ani-
mals] in this life will suffer from the hundred diseases. Having passed through
this, he will be born among the wild deer.

(4b] (25) The Scripture says: Anyone who craves alcohol (YY]: or indulges in
sex] in this life will become insane and encounter fierce conflagrations. Having
passed through this, he will be born in mud and dirt.

(26) The Scripture says: Anyone who likes to eat strong-smelling vege-
tables™ and defiling foods in this life will have a foul-smelling body. Having
passed through this, he will be born among manure and filth.

(27) The Scripturesays: Anyone who does notkeep his mind under firm con-
trol and indulges in baiting the ordained monks and nuns in this life will be [as
lowly as) a monkey. After death, he will be thrown into the boiling cauldron [of
hell].

(28) The Scripture says: [YY]: Obtaining the retribution of) having hands and
feet that are bent and broken [YY]: in all cases] comes from not having paid obei-
sance and respect to the Three Treasures.

(29} The Scripture says: Having hands and feet that are amputated and crip-
pled [YY]: down to a one-inch stump] comes from not having venerated or prop-
erly respected the Three Treasures

(30) The Scripture says: Being blind in both eyes comes fiom not having
Delieved in the divine law of the scriptures and having treated the Three Trea-
sures lightly.

(31) The Scripture says: Catching a nasty disease comes from having been
lazy in presenting offerings to the Three Treasures.

[5a] (32) The Scripture says: Having a rotting tongue comes from having
cursed the scriptural teachings of the Three Caverns and the Great Vehicle.

(33) The Scripturesays: Being dumband unable to speak comes from having,
spoken badly about the holy persons of the ordained monks or nuns [YYJ: or the
preceptors] of the Three Treasures.

(34) The Scripture says: Having a stuffy nose and being unable to smell
either fragrance or stink comes from having indulged in wine, meat, and
the five strong-smelling vegetables [YY]: or from having insulted the Three
Treasures].

35) The Scripture says: Having a rotting body [YY]: with joint after joint
falling apart] comes from having desecrated or destroyed the Three Treasures.
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(36) The Scripture says: Having one’s eyebrows and haix fall out comes from
‘having slandered the Three Treasures.

(37) The Scripture says: Having rotting lips that expose the teeth [YY]: and
teeth falling out] and a collapsing nasal bone comes from having desecrated or
destroyed the sacred space of the Dao."”

(38) The Scripture says: Having crooked hips, a bent chest, a twisted spine,
and short legs comes from having boasted to or cheated on the Three Treasures.

[sb) (39) The Scripture says: Being mad, insane, and deluded comes from
not having believed in the karmic cause and retribution of suffering and good
fortune

{40} The Scripture says: Having a body and face made ugly and repulsive
Dby boils and contusions comes from having cursed and yelled at the Three
Treasures.

(41) The Scripture says: Having red eyes, a slanted mouth, and a crooked
nose comes from having slandered or ridiculed the holy person of an ordained
monk or nun.

(42) The Scripture says: Suffering from long-term stupidity and dimwitted-
ness, one’s intention and knowledge entirely insufficient, comes from having
deceived or doubted the Three Treasures, or again from having cheated on them
or treated them with carelessness.

(43) The Scripture says: Encountering brigands and robbers and suffering
personal harm and loss of goods comes from having stolen the materials and
go0ds of the Three Treasures.

(44) The Scripture says: Being submerged in water, carried offand drowned
comes fiom having drunk alcohol (YY]: and eaten smelly foods) and having been
foul or disrespectful [YY]: to the Three Treasures].

(6] (45) The Seripture says: Being burnt by fire, scorched and roasted,
comes from having wasted the wealth of the Three Treasures.

(46) The Scripture says: Being bitten and devoured by a poisonous snake
comes from having killed or harmed an ordained monk or nun.

(47) The Scripture says: Being infected by snake poison [YY]: or a nasty
insect] in one’s nose or mouth comes from having spoken vicious and evil
curses.

(48) The Scripture says: Being devoured bya tiger, wol€, or other wild animal
comes from having secretly plotted viciousness and evil.

{49) The Scripture says: Being hungry and cold to the point of freezing and
starvation, never having enough clothing and food, comes from having pilfered
ceremonial food [YY]: or fruit prepared for offerings ot purgations but not yet
properly set out in the sacred space of the Dao] or stolen the materials or goods
of the fixed assets [monastic community] or the Three Treasures.
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(50) The Scripture says: Being separated from parents, wife, and children,
never able to live together with them, comes from having engaged in jealousy
and adultery and thereby destroyed other people’s harmony and separated them
from their [YY]: Joving] kin.

(s1) The Scripture says: Being poor and destitute, surrounded by hardship
and suffering, comes from having broken the precepts and [fasts during]
purgations.

(52) The Scripture says: Being a slave and of lowly status comes from having
stolen and been stingy and greedy.

(6b] (s3) The Scripture says: Being the object of jealousy and hatred in this
life comes from having had an attitude of arrogant contempt and prideful boast-
ing before.

(34) The Scripture says: Being addicted to lasciviousness and unable to avoid
the revulsion ofkin and strangers in this life comes from having been a dog, pig.
or other of the six domestic animals before.

(55) The Scripture says: Craving alcohol and being mad in this life comes
from having been a fish, turtle, shrimp, frog [YY]: or other water creature]
Dbefore.

(56) The Scripture says: Craving meat and loving to kill in this life comes
from having been a poisonous insect or wild beast before."!

(57) The Scripture says: Being unclean and foul-smelling in this life comes
from having been a tadpole or worm before.,

(s8) The Scripture says: Having a foul-smelling and unclean body given
to lasciviousness comes from having indulged in the five strong-smelling
vegetables or having been a pig or dog before.

(59) The Scripture says: Life as one of the six domestic animals comes from
‘having to atone for killing living beings.

(60) The Scripture says: Life as a wild animal or deer comes from having
eaten meat and stolen.

[74] 61) The Scripture says: Life as a poisonous python snake comes from
‘having been jealous and harmed others.

(62) The Scripture says: Life as a hungry tiger comes from having cheated,
oppressed, or robbed others.

(63) The Scripture says: Life as a worm nourishing on excrement comes
from having been lascivious, debauched, and unclean.

(64) The Scripture says: Life as a shrimp, frog, or tadpole comes from not
having presented offerings fo the Three Treasures.

{65) The Scripturesays: Life as a fish or turtle comes from having despised or
divulged the precious scriptures [YY]: of the Great Dao]

(66) The Scripture says: Life as a small insect or ant comes from having
violated the teaching of the scriptures.

{67) The Scripture says: Life as a ferce dog or wild pig comes from having
turned one’s back on the teachers and abandoned the root.

3. Yashioka leaves this e o ofhis translation (176, 156).
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(68) The Seripture says: Life as a swallow ot sparrow comes from having
been a loudmouth and criticized the teaching of the scriptures."

(69) The Scripture says: Life as a pigeon or dove [YY]; ot other similar bird]
comes from having liked to think oneself right and done things differently from
the divine law.

(70) The Scripture says: Life as an eagle or hawk [YY]: or other similar bird]
comes from having broken the precepts, disobeyed the scriptures, or treated the
divine law with contempt

[7b] (71) The Scripture says: Life orphaned and alone, destitute and cold
[YYJ: in difficulties and pain], comes from having harmed the holy person of an
ordained monk or nun or from having undertaken abortions.

(72) The Scripture says: Having an ugly and repulsive body or face comes
fiom having slandexed or rdiculed the Three Treasues ot haughtly boasted to
an ordained monk or nun.'

(73) The Scripture says: Suffering from insanity, epilepsy, or confusion
comes from having accepted charity without giving anything back," or from
undertaking abortions.

(74) The Scripture says: Having a big belly and thin neck comes from having
violated the sacred altar in a numinous monastery with lascivious desires.

(75) The Scripture says: Being imprisoned, locked in the kangue, or maimed
comes from having spread rumors and poison and having engaged in [the form-
ing of cliques.

(76) The Scripture says: Being flogged with the whip or the heavy bamboo
comes from having poisoned or harmed living beings without compassion

(77) The Scripture says: Life as a cat [YY]: otter, skunk, or other such animal]
comes fromhaving entered the sacred altar [area) ina numinous monastery afier
eating meat.

[8a] (78) The Seripture says: Life as a worm or louse comes from having
approached the Three Treasures after eating strong-smelling vegetables.

{79) The Scripture says: Life as a jackal or wolf comes from having been
stingy and not given donations.

{80} The Scripture says: Life as a raccoon or fox comes from having spread
emply lies and deceived [others].

(81) The Scripture says: Life as a rat or weasel comes from having greedily
devoured the leftovers from rites of purgation, drunk alcohol, and eaten meat.”

The Rules say: These eighty-one entries describing rules and precepts
regarding the karmic cause and retribution of sins are taken from the “Highest
Scriptute on Karmic Rewards, Causes, and Retributions” (Taishang yebao
yinyuar jing). In all cases, if one commits sins during life, one will pass through

1. Yoshiok nmm.mmmknum1o.mmo.m.)a< Farcqmtu(u\d& (176.166).
15, Yoshiok I 1 ) with " 1976.166).
6. Yoshiok restnichmes the eence o tead rmlgwmgrhzm) 19761661

The
pedatmilipade B s b Gy, e o 1o )+ ek, emelon, e o ciehe s pvln
o cartlworm (851 mosquit, gadfy, fea,or ouse (864,14 “border basbaciar with bald head. stubble s, sunk
e alon o s ot gl (57 500,




82  TRANSLATION

‘hell after death; in accordance with the rules, one then receives retribution for
one’s sins and receives a particular form of life until one gets to have this very
body. There is also retribution already in this life, so that all conditions of one’s
present life are based on the retribution for violations committed earlier. Thus,
as all the scriptures and manuals agree, all Daoists, whether male or fernale,™
should always, with their most essential heart, trust and worship [the rules], fo
brightly illuminate them for future followers. [8b] Thereby they cause
practitioners both within and without the institution never to break the rules and
precepts by which they eventually attain the perfection of the Dao.

Section 2

Retribution of Good Deeds'

[1.8b] {1} The Scripture says: Whoever generously produces scriptures and
sacred images, erects monasteries and sponsors ordinations, gives donations
and honors the precepts and purgation periods,” prays for the dead and helps
save the living, who furthermore universally rescues all beings, greatly [YY]:
swears the vow, establishes great fields of blessedness, never cuts offhis roots of
goodness,) spreads happiness and goodness, and benefits and increases the
multitude of living creatures, will be born in the body of anemperorand ruler of
acouniry.’

(2) The Scripture says: Whoever upholds the scriptures and honors the pre-
cepts, recites and chants them and pays obeisance, widely [YY]: merges his mind
withand pours his imagination into the perfected countenances, burns incense
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and pays obeisance to the Three Treasures and the great Dao,]establishing fields
of blessedness, will be born in the body of an empress and mother ofa country.

(3) The Scripture says: Whoever presents offerings to the Three Treasures,
bumns incense and lights lamps (for them), never tiring morning and evening,
whoalso sponsors the production of scriptures and casting of sacred images, will
be born in the family of an emperor.

(4) The Scripture says: Whoever trusts and rejoices in the scriptures and the
divine law, worships and practices in accordance with the rules, observes the pur-
gation periods and is mindful of the Dao," gives donations and establishes merit,
will be born in the body of a rich and noble, [YY]: wise and majestic] person.

(9] (5) The Scripture says: Whoever upholds the scriptures and honors pre-
cepts,” recites and chants them and holds on to them steadfastly, will be born in
the body of a bright and perceptive, [YY]: noble and superior] person.

(6) The Scripture says: Whoever, in the seventh generation,” rejoices in the
Dao, honors the precepts and recites the scriptures, [YY: follows the divine law,]
gives freely in donation and aids the poor, prays for the living and helps save the
dead, always acts with compassion and sympathy, and presents offerings to the
Three Treasures without being slack or lazy, will be born in the body of an
ordained monk or nun.

(7) The Scripture says: Whoever, after ion, accumulate
goodness, widely establishes felds of blessedness, upholds the purgation peri-
ods and honors the precepts, pays respectful obeisance to the Three Treasures,
recites and chants the [texts of the] Great Vehicle, [YY]: cultivates himself and
performs services dutifully,} and never incurs a violation in his cultivation and
[ritual] practice, will be born in the body of a preceptor of great virtue, venerated
Dby the multitude of people.

(8) The Scripture says: Whoever [YY]: life after life) worships and has faith
in the great divine law of the Three Caverns, [YY]: surrendering to the Three
Treasures (sangui] and honoring the great law,] follows cultivation and ritual
practice, and presents offerings [to the Dao], will be born among the celestials
and in this world will be exceptionally pure and long-lived.”

[9b] (9} The Scripture says: Whoever presents offerings to the [YY]: Three
Treasures and the] holy person of an ordained monk or nun, will be born in the
body of a long lived and upright person.

(10) The Scripture says: Whoever sponsors the building of monastic resi-
dences and holy altars, will be born in the body of a wealthy and noble person.
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(11) The Scripture says: Whoever has faith in and venerates the Heavenly
Waorthies and the Great Dao, pouring[YY]: merging] his whole heart into taking
vefuge in them, will be born in the body of an unimpaired and contented person

(12) The Scripture says: Whoever has faith in the scriptures and honors the
precepts [YY]: never gives ise to dualistic thinking but maintains his fate and
openness of inner nature, knowing] his karma and station in life, will be born in
the body ofa noble and respected, [YY]: honored and well-beloved) person.

(13) The Scripture says: Whoever [YY]: respects and honors the Three Trea-
sures, loves to] gives donations and aids the poor, accumulating merit and virtue
without even a trace of stinginess, will be born in the Middle Kingdom in the
Dody of a long-lived, noble, and rich person.

{14) The Scripturesays: Whoever abstains from killing living beings, stealing
others’ goods, [YY]: getting addicted to] drinking alcohol, and eating meat, will
be born in the body ofa long-lived, unimpaired, and contented person.

(15) The Scripture says: Whoever delights in reciting the scriptures and pre-
cepts [YY]: teachings], practices purgations for extended periods,* and worships
the Dao, will be born in the body of an ordained monk or nun treated with great
respect.

(16) The Scripture says: Whoever presents offerings to oxdained monks or
nuns [YY]: as well as to preceptors and other virtuous persons], cherishes and
is mindful of [YY]: respects and honors all] the holy persons of the Three
Treasures, will be born in the body of a pure and upright person.

(10a] {17) The Scripture says: Whoever is always mindful of and sympathetic
towardall living beings, feeling compassion and sympathy for them [YY]: all that
wriggles and runs], will be born as a noble and high-ranking, atistocratic person.

(18) The Scrip : Life[YY]:in this ion] as an emperor and ruler
of a country comes from having cultivated purgatmns and widely established
fields of blessedness for a succession of kalpas.”

(19) The Scripture says: Life as an empress and mother of a country comes
from having, for uncountable generations, widely set up fields of blessedness
and presented offerings to the Heavenly Worthies and the Great Dao."

(20) The Seripture says: Life as an emperor’s son or grandson, as a princess
or impexial concubine, comes from having, over several kalpas, cultivated
goodness and accumulated [YY]: planted many seeds of | karma.

(1) The Scripture says: Life as a person of high longevity and ripe old age
comes from having upheld the purgation periods, honored the precepts, and
compassionately aided all beings.

[1ob] {22) The Scripture says: Life as a person with numerous descendants,
of high longevity, great wealth, and nobility comes from having presented
offerings to the Heavenly Worthies and the Great Dao.
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(23) The Scripture says: Life (in a family] where father and son, husband and
wife, sons and daughters always live together comes from having been softand
yielding, harmonious and peaceful, never causing any disruption of familial
love.

(24) The Scripture says: Life in a respected position with luscious provisions
and beautiful clothes [YY]: food] that keep the body covered and the mouth
satisfied comes from having constantly established fields of blessedness.

(25) The Scripture says: Life as an anistocratic and high-ranking person,
venerated and superior [YY]: honored], whom others regard with awe and
respect, comes from having devotedly believed in the Three Treasures.

(26) The Scripture says: Life as a wealthy and opulent person comes from
‘having given donations, upheld the purgation periods, set up fields of blessed-
ness, and aided the poor and destitute.

[11a] 27) The Seripture says: Life as a bright, perceptive, [YY): exceedingly]
wise, and insightful person comes from having delighted in reciting the
scriptures and the divine law and having been able to uphold them always.

(28) The Scripture says: Life with an erect and upright body and appearance
comes from having presented offerings to the holy persons of the ordained
monks and nuns of the Three Treasures.

(29) The Scripture says: Life as a [YY]: pure man or woman or in the] holy
person of an ordained monk or nun, whom people respect and honor, comes
from having explained the divine law to teach and educate [people], [YY]: from
‘having upheld the purifications and honored the precepts,) and from having

fields of by the purgation periods and
‘Thonored the precepts.

(30) The Scripture says: Life as a wealthy and noble person who is held in
great awe and does not weaken even over kalpas comes from having established
fields of blessedness by giving donations toward the permanent establishment
[of monasteries).

(31) The Scripture says: Life as a person who is venerated, respected, loved,
and looked up to by peaple everywhere comes from having given donations,
upheld the scriptures, and honored the precepts.

[11b] 32) The Scripture says: Life as a person who is pure in body and mind
and radiant in wisdom and insight [YYJ: and perspicacity) comes from having
protected and upheld the Great Vehicle of the Three Caverns.

(33) The Scripture says: Life as a person who is happy everywhere and always
free from disasters and dangers comes from having freed and aided living
Deings, never harming any life.

(34) The Scripture says: Life as a person who is fragrant and clean in body,
whom [YY]: all] people look at with love and good thoughts, comes from having
always maintained purity by not drinking alcohol, eating meat, or consuming
strong-smelling vegetables.

(35) The Scripture says: Life as a person with abundant descendants and
a plenitude of wealth and nobility comes from having given widely in donation,
[YY): repaired fumbling bridges and passages,) established (¥Y]: many fields of|
blessedness, [YY]: and created all kinds of merit and virtue].
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(36) The Seripture says: Life as a woman who gives birth to healthy [YY]: and
noble] sons and is respected and loved by her family comes from having had a
devoted mind found through the teaching at the Daoist ritual center.

[12a] 37) The Scripture says: Life on this earth with a clear and elegant voice
comes from having chanted verses of praise at the Daoist ritual center [YY]: and
from having had respect and faith in the Three Treasures].

(38) The Scripture says: Life on this earth as a person ofa cheerful disposition
and with natural good fortune comes from having been single-minded and (YYJ:
utterly] sincere at the Daoist ritual center, hearing about the divine law, listening
to the scriptures, and giving widely in donation."

The Rules say: These thirly-eight entries describing the karmic interrelation
Dbetween good fortune and good deeds are taken from the “Highest Scripture on
Karmic Rewards, Causes, and Retributions.” They all detail the karmic retribu-
tion attained in one’s present body as caused by the actions and seeds planted
either in one's own earlier lives or in those of one’s ancestors, or again the
rewards one teceives in the presentlife from the good deeds accumulated in this
body. All Daoists, whether male or female, should always obey the rules and
Dbecome models to ordinary men and women, causing them to venerate the rules
and observe the precepts, thus enabling them to attain good fortune without
measure.”

Section 3
Comprehensive Structures

[r.12a] The Rules say: According to the “Statutes of Mystery Metropolis™ and
the “Code of Orthodox Unity," all Daoists, whether male or female, and even
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ordinary followers, receive a subtraction in reckoning if they disobey the scrip-
tures and precepts. According to one system, a subtraction in reckoning means
that one reckoning [unit] is subtracted from a person’s life expectancy so that
longevity cannot be extended. [12b) According to another, one reckoning [unit]
means sixty days. The two theories are different, thus I present them both.*

Moreover, according to some, after the subtraction in reckoning takes effect,
the person dies. Others have it that even in life, as cne commits more sins, sub-
tractions from the life span are made in accordance with standardized rules. An
increase in life expectancy similarly means an addition in reckoning and an
appropriate extension of life. All Daoists, whether male or female, should thus
know the rules and precepts and honor and practice them in accordance with the
divine law.

‘The Rules say: According to yet another source, whether one is in disobedi-
ence, breaks a rule, or commits a sin, one will inevitably receive [bad karma in]
retribution in accordance with a specific set of standardized rules.*

Section 4

Setting Up Monasteries

(1.12b] The Rules say:' The realms on-high of the Three Purities and the ten
continents, the five sacred mountains and the various renowned mountains,
even the grotto heavens and the openness of the Great Void’—they all are places
governed’ by sage beings.
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(133] In some cases, coagulating gi forms towers and pavilions, halls and
sanctuaries; in others, accumulating clouds create terraces and kiosks, palaces
and chambers. Sometimes [wondrous beings] live among the sun and the
moon, the planets and stars; or they reside in interiors formed by misty clouds
and rosy vapors. In some cases, the residences emerge from spontaneous trans-
formation; in others, they are produced through divine power. Some [sacred
residences] are embellished and expanded over a succession of kalpas; others
are set up in a single moment. There are the round’ peaks of Penglai and
Fangzhang, the spread of orchards on Yingzhou, and the hanging gardens of
Lanfeng and Mount Kunlun.® There are twelve-storied jade towers and three
thousand golden turrets, and other wondrous constructions with ten thousand
appellations and a thousand different names—impossible to count them all!

They are all traces of the transformations of the Heavenly Worthies and the
Highest Lords, places governed’ by celestials of the ranks of sage, perfected, or
immortal. Recorded in the various scriptures, they can yet never be described in
enough detail. Inevitably people and celestials return to them, while the foolish
and the wise gaze at them in wonder.” Thus, people imitate structures found in
the heavens and set up numinous monasteries over here, creating auspicious
places’ and residences fit for immuortals.

As regards the building ground for such monasteries, each case has to com-
ply with its specific organizational patterns, but in general there are sixareas to
consider:

Mountain areas™

Walled cities and suburbs
Palace apartments

Villages and neighborhoods
Isolated environments
Among the people

Fakal S L

[13b] Also in all cases, the institution must be sponsored and protected by an
emperor or king, builtand maintained with the help of the ministers and officials
[of the government]. Thereby they can help ordain male and female Daoists and
allow them to inhabit [the institution] in perpetuity and present offerings.” This
is foremost amongall good [karmic] deeds, with effects unimaginable.

[Once a location has been decided,] build the following:”
Sanctuary to the Heavenly Worthies [1)
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Hall to the Heavenly Worthies [2]

Scriptural lecture hall (3]

Building for the explanation of the divine law 4]

Scripture tower [5]

Bell pavilion [6]

Masters’ chambers [15]

Corridors [20]

Balustrades

Gate towers and lodges 13}

Holy altar [19]

Refectory (7]

Kitchen (8]

Scriptorium [g]

Copy hall
Correction hall
Airing hall
Fumigation hall

Bath house (10]

Incense building (18]

Ascension building [17)

Transmission building [16]

Meditation building 1]

Servants’ quarters (21)

Stables and carriage houses [22]

Lay guest quarters [24]

Ordained visitors’ residences [23]

Water mills [28)

Terraces, pavilions, and towers [12]:
Terrace to Search Perfection
Terrace to Refine Qi
Terrace for Prayers to the Perfected
Terrace to Inhale Luminant Essences
Terrace to Scatter Florescence
Terrace to Wait for the Immortals
Terrace to Gather Dew
Terrace of the Nine Purities
Pavilion of Wandering Immortals
Pavilion of Concentrated Numen
Pavilion of Striding on the Clouds
Pavilion of Flying Phoenixes
Pavilion of Extending Numen
Pavilion of Meeting the Wind
Tower of the Nine Immortals

89
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Tower for Extending Perfection
Tower of Dancing Phoenixes

Tower for Free and Easy Wandering
Tower of Tranquil Mindfulness
Tower for Meeting the Wind

Towenr of the Nine Perfections
Tower for Burning Incense

Tower" for Preparing Medicines
and so on.

[142] Allthese have to be planned and built in accordance with the relevant
present circumstances,”” which determine whether to build large or small,
spacious or narrow, in ornate format or with basic simplicity. In each case,
[construction) should be managed in accordance with the available resources."

In addition, there should be an herb garden {s], an orchard [26], and veg-
etable plots [27],” sporting well-known trees and rare shrubs, clear ponds and
fragrant Rowers of all different kinds. They should all grow vigorously together
to be used in the presentation of offerings. All together, this will create a truly
auspicious place, which can be justly called a “pure residence.” For eternal
kalpas, it can be inhabited in perpetuity, never allowing it to deteriorate or fall
into disrepair. (Building such an enclave] gives good fortune without measure; it
is firstamong all the deeds that generate merit and virtue.

(1) Sanctuary to the Heavenly Worthies. The Rules say: The sanctuary to the
Heavenly Worthies should be built either three, five, seven, nine, eleven, or thir-
teen bays in size."¥ How large or small it is depends on the relevant present
circumstances, how decorative or imposing it is will vary according to the avail-
able resources, but in all cases it should be surrounded by gardens on all sides.™

“Sanctuary” is what we call a residence of the divine sages, while “hall”
refers to a place occupied and used by humanity.

In constructing any type of residence or structure, six general rules are to be
observed:

Use high-quality wood as numinous material

Proceed in accordance with the relevant present circumstances.
Use gold and jade in ornamental carvings

Lay solid foundations in tamped earth o stone

Paint the walls with murals using cinnabar and green

Use clay tiles or thatch for the roof

Rl S

(14b) One may also [for ornamentation] carve phoenixes and sculpt drag-
ons, paint clouds and depict the moon, show hanging plants or growing lichens,
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lotus ponds or Rowery seas. There may be bright pendants and glistening jade
disks, engraved railings and ornate balustrades, cinnabar porches and turquoise
tiles, turquoise side chains and green patterns.

There may also be golden niches and silver corners, ridges of rosy mist
and beams of cloudy designs. There may be sun openings and moon windows,
yin gates and yang sliding doors. Above {the ceiling] may reach out to the
wvaporous expanse, below [the oor] may be covered with [patterns of | mysterious

mist

(While all this is possible,) the actual dimensions of the structure and its
opulence have to be decided on in accordance with the relevant present circum-
stances. There is no fixed model to follow.

(2) Hall of the Heavenly Worthigs. The Rules say: The hall of the Heavenly
Worthies should be build either one, two, thiee, or five bays in size. Whether
large or small, spacious or narrow depends on the relevant present
circumstances.

(3) Scriptural Lecture Hall. The Rules say: The hall of the divine law is where
is the law is explained and the teaching clarified. It should be located behind the
sanctuary to the Heavenly Worthies to permit easy access to the [monastic]
crowd. However, it is also possible to have it in another location, depending on
what is suitable in the given situation.

[15a] {4} Building for the Explanation of the Divine Law. The Rules say: The
building" for the explanation of the divine law should be built to the right or
left of the sanctuary to the Heavenly Worthies. It should be built especially wide
and spacious with the main purpose to admit large crowds of listeners.” How
exactly to arrange the rooms within the building is then decided in accordance
with relevant present circumstances.

(5} Scripture Tower. The Rules say: The scripture tower can be built high or
low, large or small, ornate or simple; it depends on the available human and
material resources. Still, inall cases it should allow the precious scriptures of the
Three Caverns and the mysterious writings of the Four Supplements to be
casily accessible and clearly present. Wind and sunlight should fiow freely
through it, while rain and dew should be kept out completely. This is the firstand
cardinal rule for erecting [a scripture tower]. The remainder is left to [local]
convenience and suitability. There is no unchangeable system.”

(6 Bell Pavilion. The Rules say: The organizational system for erectinga bell
pavilion is the same as that of the scripture tower. Just make sure that the frame
is solid, while the four walls are open and thin. This will allow the sound of
the Dell to pass out without hindrance, whenever it is rung to indicate the six
periods.” The bell pavilion had best be placed in front of the sanctuary to the
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Heavenly Worthies and opposite the scripture tower: the bell on the left, the
scriptures on the right, one may put the meditation building separate yet nearby.

(7) Refectory. The Rulessay: The refectory is usually built as a separate build-
ing on the eastern border [of the compound]. Whether big or small, spacious or
narrow, depends on what is suitable in the relevant present circumstances. [15b]
Wide doors and open windows should allow easy access, but the main entrance
should be covered with 2 curtain and open to a throne of the Heavenly Worthies.
To their right and left, benches and seats, rugs and thick mats should be laid out
in accordance with the divine law. Immediately in front of the Heavenly Wor-
thies, place incense burners, flowery pendants, and clean cloths; then arrange
the refectory benches, tables, and mats in proper accordance with the divine law.

(8} Kitchen. The Rules say: The kitchen is best built very close to the refecto-
ry. Cauldrons and stoves, storerooms and warehouses, and all other things nec-
essary for the communal provision should be not be too far to get to.

(9) Scriptorium. The Rules say: In all monasteries, one must build a scripto-
rium in a separate building that is off limits to ordinary people. Whether the
structure is justa small hut or a spacious lodge, it must in all cases contain a hall
for editing the scriptures, a wash house, and a stove.

Moreover, the place where the paper is being prepared has to have cloth-
Dbeating stones with appropriate clubs, sharp cutting knives, fresh benches, tree
stumps, and whetting stones that are kept clean with cloth and fabric rinsed in
the wash house. To fumigate and spread the scriptures, a rack has to be prepared
and a hut set up. All mortars, clubs, and other necessary utensils should also be
stored in the scrij . (16a) Under all circumstances they have to be main-
tained in pristine purity and must never be allowed to come in contact with ordi-
nary people, be defiled by worldly confusion, or be deficient even for a limited
period: this is most important to be avoided.

(10) Bath House. The Rules say: In any monastery, a bath house must be
Dbuilt, located in a separate building and private facility.”* Setting it up is an
urgent priority, because [baths are required every time Daoists] perform rites to
the Dao, recite the scriptures, ascend to the altar, or enter meditation; [they need
Dbaths] also before formal announcements or prayer incantations, rites of iepen-
tance and confession, and whenever someone has violated the rules of the out-
side [world] or gone against the precepts of the perfected within [the monastery].
Also, baths are essential to wash of dirt and sweat {after labor] and to get rid of
dust and defiling substances.” [feven a small spot is left impure or unclean, one
will violate the numinous offices, offend the immortal officials, and make good
gigoawy.

In all these situations, Daoists must thoroughly bathe to cleanse and purify
their bodies and minds. They have to make sure they are engulfed in a good.
clean fragrance, and only then can they perform the services. Therefore on all
days when rites to the Dao are scheduled, all participants must take baths in fra-
grant hot water. All the necessary implements—cauldrons and boiling pans,

25 Detailson barhingand ts fciftes are abso found in Bncru keyr Lisa 152: Qiangher ke 4.
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wells and stoves, benches and mats, fragrances and powders—must be readied
properly

(11} Meditation Building. The Rules say: The meditation building should be
well away from all noise and disturbance. It should be pure and clean and free
from defilements. [16b] Thus it must be set up as a separate building, in utter iso-
lation and tranquility. Then, whether it is east or west, north or south, far or near,
spacious or narrow can be decided according to the relevant present circum-
stances, suitability, and convenience.”

A proper sanctuary to the Heavenly Worthies, a chambet to enter medita-
tion, a place to refine gi, a bath house, and a medicine hall are thus essentials for
the use of the masters. These [facilities] must all be set up adequately—make
sure they lack in nothing!

(12) Terraces, Pavilions, and Towers. The Rules say: All the various terraces,
pavilions, towers, and 5o on—such as the Termaces to Search Perfection, to
Refine Qi, for Prayers to the Perfected, to Inhale Luminant Essences, to Scatter
Florescence, to Wait for the Immortals, to Gather Dew, and of the Nine Purities;
the Pavilions of Wandering Immortals, of Concentrated Numen, of Striding
on the Clouds, of Flying Phoenixes, of Extending Numen, and of Meeting the
Wind; the Towers of the Nine Immortals, for Extending Perfection, of Dancing
Phoenixes, for Free and Easy Wandering, of the Nine Perfections, for Burning
Incense, of Tranquil Mindfulness, and so on—are dedicated to the ecstatic
excursions of male and female Daoists.

There they soar up in imagination to the highways of the clouds, ascend in
true sincerity to the roadways of the stars. They wander in their minds outside of
all known bounds and send their eyes to the center of the universe. They rise to
the provinces of the Fight Luminants and approach the swinging assemblies of
the ten kinds of immortals. As [these terraces, pavilions, and towers] represent
extraordinary endeavors,”® they must be far away and thoroughly cut off. They
should, however, be accessible from the meditation building and the two main
halls.

In all cases, they must be built so that wind and dew cannot invade them,
while clouds and haze meet no obstacle.” Also, one must be able to gaze up into
the Milky Way from them, to watch the distant course of the stars. {17a) On the
outside, the buildings should have doors to the Four Luminants; on the sides,
windows should be open to the Eight Winds. This will allow the carriages of
the immortals to freely enter and leave, the steeds of the perfected to easily come
andgo

The buildings should be admirable and rare, lofty and spacious, so that
practitioners join the immortals hand in hand, cherishing their closeness in
their day-to-day lives and seeing them both morning and evening.”
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(13} Gate Towers and Lodges. The Rules say: The gate to all wonders,” is the
passageway”’ for coming and going; the door of the perfected crowd is the route
of entering and leaving, It can be compared to the mouth in the human body, to
the eyes in the human face:" they must never be missing. Thus, all monastery
gates must be built with a special lodge or with a tower, standing above and in
front of the institution like the forehead [in a human face), signaling its out-
standing and exceptional nature.

The number of stories and size {of the gate] depend on the relevant present
circumstances. Similarly, the question of whether there should be two major
gates* is decided according to the financial opulence or constraints at the time of
building. 1n any case, all major gates have to be separate buildings and must be
Duilt in an imposing and majestic style with appropriate carvings® and orna-
mentation. In each case, the monastery has to do what is most suitable. There is
no single fixed” standard but only a general model to be followed.*

(14} Carriage Gates. The Rules say: To the right or left of the monastery gate
there should be separate doorways” to allow carriages and draft animals—
horses, mules, and oxen—to enter and leave. They must not pass through the
main gate proper when they come and go.

[17b) (x5) Masters’ Chambers. The Rules say: The chambers of the masters
should be located near the sanctuary and hall to the Heavenly Worthies in any of
the four directions.™ Their size and number depend on the relevant present
circumstances of each institution.

(16} Transmission Building. The Rules say: When a Daoist, whether male or
female,"" enters the Dao, he or she must receive the scriptures and precepts,”
talismans and registers. For this reason, a separate transmission building with
its own altar should e erected. It is best located opposite the refectory and the
meditation building, so that all necessities for oxdination can easily be prepared.

(17) Ascension Building, The Rules say: For the time when a male ot female
Daoist leaves this body, a separate ascension building®* must be erected. It
should be a building standing all by itself. When constructing the hall and
its chambers,” also prepare all the implements necessary for its proper
functioning,
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(18} Incense Building. The Rules say:"" When a male or female Daoist has
died, the host of the divine law should feel with them and support them to attain
final salvation. For this purpose, near the ascension building there should be an
incense building, equipped with tables and mats, beds and seats, having every-
thing necessary™ (for proper worship) immediately available.

[18a] (r9) Holy Altar. The Rules say: Inall monasteties, in front of the sanc-
tuary to the Heavenly Worthies, one should set up a mound of earth, layered
Dbricks,” ot piled stones, on which a wooden scaffold is erected. This serves as the
altar platform. It normally consists of three or five layers, but can also have as
many as twenty.” Instructions are detailed in the original scriptures. Inscrip-
tions on the railings and plaques on the gate, moreover, should be affixed in
accordance with the divine law.

{20) Corridors. The Rules say: Between the different structures—sanctuary,
‘halls, towers, pavilions, terraces, kiosks, and the various separate® buildings—
one should build covered corridors for passage and perambulation. They should
De like houses themselves, enclosed on all four sides. ™

(21) Servants’ Quarters. The Rules say: The servants™ quarters should be in
yet another separate building, with its own gate, windows, well, and stoves, all
builtas described above. But this building must not in any way be connected to
the masters’ chambers; and servants comingin only on a temporary basis should
again be housed separately.

(22 Stables and Carriage Houses. The Rules say: Houses for carriages and
stables for oxen, mules, and horses should be built close to the servants’ quarters
in a separate huilding. Under no circumstances must they be in direct contact
with the master's chambers or the refectory kitchen. Nor should anyone enter-
ing or leaving the stables pass near a well or stove.

(18b] (23) Ordained Visitors' Residences. The Rules say: For Daoists of the
ten directions, practitioners of the divine law, or other karmically privileged
visitors to the monastery and their servants and animals, a separate residential
quartex should be erected. Unless such visitors have attained the rank of master,
they must stay in the visitors’ residences. If there is as yet no separate building
for them, they should be lodged in the servants’ quarters. Their mounts and
draft animals should be placed in the monastery stables. Visitors should pay
in compensation for whatever costs they incur to the fixed assets of the in-
stitution.” 1n no case must they inconvenience the masters or the host of the
divine law.

(24) Lay Guest Quarters. The Rules say: Lay guests, new disciples, or officials
of the local administration should be housed in special guest quarters. The

5

45, Thebuilding s alsa described n Yaasiu key 5.1
6. Literaly,“one thing and more” ks yisharg -WE.L). 8. 3463 has yisharg WG
47. 5. 864 wries Thuarn 1 with the “eatih £ radiea
A8 5. 3863 adds the ward ras 3 in 1his senience
49, 5. 486 here s ol bic Bl ot 3]
56 Hore ends the prssage absofound in'S. 3863
The ter used for is ingren WAL it “pute people,”a tecknical eom borrowed from Buddiic.
$a. Thisccading follows Yoshiok (1970, 1751




96 TranstaTION

servants and animals they bring must in no way harm or reduce the fixed assets
of the institution. They may stay only if they pay proper compensation.™

(25) Herb Gardens. The Rules say: For the production of medicines neces-
sary to cure allments, there should be a separate herb garden. Everything that
can grow [in the specific location] should be cultivated there with care.

(26) Orchards. The Rules say: Flowers and fruits to be used in the presenta-
tion of offerings should abound in the monastery.™ Between the various
separate buildings, inside and out of the covered corridors and lodges, (r9a]
everywhere should be flowers and fruit trees, rare plants and hetbs. They should
Dbe picked according to season and presented in offerings to the Three Treasures,

(27) Vegetable Plots. The Rules say: The vegetables necessary for the vege-
tarian meals, except the five strong-smelling vegetables, should be planted
according to season [in suitable vegetable plots). Things like leafy greens,
cucumbers, and squash, should all be planted and grown.

(28) Water Mills. The Rulessay: Agricultural estates and water mills are cen-
tral to the fixed assets of the institution. ™ They are to be set up, as each location
allows, in due accordance with the regulations of the divine law, separated into
pureand defiled, and clearly | Their hould inall cases be
in accordance with the relevant present circumstances and comply with the
orders of the monastic official in charge.

{29) Residences. The Rudes say: All ordained Daoists must maintain strict
purityand simplicity and do away with all pride and luxury. They must keep their
residences frugal and sparingly furnished. Under no circumstances must they
embellish them with flowery omaments, high beds and thick mats, or fancy
objects for personal amusement. They should keep their residences stark and
phain, and never make them like the places of ordinary people. Inside and out-
side should communicate freely, within and beyond should be without obstruc-
tion. Never should they use curtains and awnings to hide themselves away.

(19b] ‘The rope-bed and bencb can be placed according to individual taste,
with the incense burner and ritual implements on their right orleft. Any objects
not of ritual character, however, or anything used only for personal amusement
must not be kept. This is a very strict precept for all practicing Daoists.

(30) Workshops. The Rules say: Every monastery should also have a separate
workshop building, with rooms in accordance with the divine law. Here [statues
of] the Heavenly Worthies and other objects are made and repaired. To allow the
proper meritand virtue, a wash house with cauldrons, stoves, and the like should
be in readiness there

(31} Greenery. The Rules say: Within and without the sanctuaty and hall to
the Heavenly Worthies as well as in and around all the various separate buildings
and private quarters, greenery should be planted: fruit trees interspersed with
blossoming shrubs, green bamboo next to shimmering ponds. Precious hetbs
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and fragrant fowers should divide the areas and separate the buildings. They
will shed radiance on the sanctuary and halls, and shade the living quarters in
serenity. Their fragrance will rise in a numinous wind, their petals will shine
with the light of wisdom. Time and again, lovely birds will come and sing in
them, attracting the perfected from on high.

Thus, imitating the jasper tertaces above and looking like golden towers
below, [the monastery is] a place to elevate the heart, a record of [celestial]
sojourn [on earth].

Section 5

Making Sacred Images'

(2.12) The Rules say: Great images do not have form, the fully perfected is free
from physical aspects.’ Utterly clear, they are empty and serene. Sight and hear-
ing cannot match thern, and yet they change and transform to be apparent in
physical shape. Visible for a little while, they again return into hiding, For this
reason, to visualize the perfected, one must first develop an imagination of their
sage countenances. To aid this process, one uses cinnabar and green, gold and
turquoise to create depictions and shape representations; one makes sacred
images of the perfected countenances adorned with powder of white lead.

Before, then, engaging the mind [in meditative visualization], one must first
make sacred images.’ There are six kinds of representations, to be made and
venerated in this order:

First, make [representations of] the All-Highest King of the Divine Law,
the Heavenly Worthy of Primordial Beginning; the Highest Sovereign of
Emptiness, the Great Dao of Jade Dawn; and the Eminent Lord Laozi, the
Heavenly Worthy of Great Unity.*

Second, make representations of the immeasurable sages, perfected, and
immortals of the Three Purities, below the heaven of Grand Network and above
Great Purity.”

1. Ancatie gl trsfion of i o et i eer 85, Go G i Reier g
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Third, make representations of the limitless sages of past, present, and
future.

Fourth, make paintings of the perfected and immortals of the stars and
Dippers in the various heavens.

[xb] Fifth, make representations of the innumerable sages with the rank of
sage, perfected, or 1mmonal *

Sixth, make ofthei perfected, and i 3
who follow the karmic chain of impulse and response.

Develop your mind in accordance with the hierarchy of these deities.

Now, there are eighteen ways to fashion the perfected countenances:

1. Carvedin precious jade, jasper, carnecle, and other precious stones
like the Seven Treasures®

Cast inyellow gold

Cast in white silver

Cast in red bronze

Cast in green iton

Castintin and pewter

Carved in fragrant wood, like aloeswood®

Woven into fabric

Stitched in embroidery

Modeled in clay

. Pressed in hemp

Painted on silk

Painted on walls

Chiseled in caves

Etched in stone

Erected on steles

Printed on fragrant wood pulp

Printed on paper, modeled in mud, scratched on bricks, made from
assembled earth, engraved on tiles, chiseled in bone, caived in ivory,
cutin wood, shaped in piled-up snow, or painted in ashes

OW 2N P pow
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[2a] If one can make any of these images with concentrated thought and a
full heart, one will gain good fortune without meastre.

Now, the size of a given image can be anywhere from one inch to two, three,
four, or five inches, even up toa foot. " There is no fixed standard regarding size,
nor is thete a limit to quantity. The image can therefore also be any number of
feet in size: one, two, three, four, five, ten, twenty, thirty, forty, fifty, sixty, a
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hundred, a thousand, even ten thousand. Images can moreaver be placed in one,
ten, a hundred, a thousand, even ten thousand districts;" in one, ten, a hundred,
athousand, even ten thousand shrines; in one, ten, ahundred, a thousand, even
ten thousand niches; on one, ten, a hundred, a thousand, even ten thousand
juan; on one, ten, a hundred, a thousand, even ten thousand high seats; in one,
ten, a hundred, a thousand, even ten thousand chambers; or in one, ten, a hun-
dred,athousand, even ten thousand halls. They may even number in the billions.

There can be one Heavenly Worthy, two Heavenly Worthies; then again, as
many as ten, a hundred, a thousand, ora million can be grouped together. There
can be perfected, immortals, and sages; jade lads and jade maidens; [2b] im-
perial kings of the various heavens; diamond gods and divine kings, incense
officials and messengers: dragon and tiger incense attendants: as well as lions
ang evil-dispellers. There may be sanctuaries and halls with curtained high
seats, fowery banners and bannered canopies, flying celestial musicians and all
sorts of attendants and guards.

In each case, follow your inclination and resources, and use the images to
present offerings, pay obeisance, and burn incense. Be mindful of them day and
night as if you were facing their actual perfected body. Then, having done so,
your good fortune in the future will be without measure, and you will certainly
attain the Dao of perfection.

The Rules say: Whenever one makes a sacred image, one must follow the
Scriptures in fashioning its proper characteristics. The Heavenly Worthy has
fifty million such characteristics; the Lord of the Dao, seventy-two; the Loxd Lao,
thirty-two; and other perfected, twenty-four

Their vestments and headdresses, as well as their flowery high seats, also
must conform to the divine law. The Heavenly Worthies, therefore, should wear
capes of nine-colored loose gauze o five-colored cloudy mist over long robes of
yellow variegated brocade with mountain-and-river patterns. Their gold or jade
headdresses should have tassels and pendants to the right and left; then again,
these gold and jade headdresses can be inlaid in multiple colors.

[3a] Theirupper capes must never be executed [one-colored) in pute purple,
cinnabar, blue, or turquoise, nor must the perfected be depicted with loose hair,
long ears, orasingle horn. On the other hand, they may wear headdesses show-
ing [patterns of] hibiscus Aowers, fiying clouds, primordial beginning, or the
like, but they must never wear flat headdresses that show the two forces or caps
of the young deer type

e two perfected [acolytes] on their left and right should be shown
presenting offerings, holding scriptures, grasping audience tablets, or with
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fragrant flowers in their hands. They should be referential and dignified, their
‘hands and feet not too far extended o their garments hanging oddly to one side.
The Heavenly Worthies themselves sit upright, their fingers entwined in the
hand sign of Great Nonbeing," never holding even a ruyi scepter ot a deer-ail
whisk. Their hands are simply empty, that is all.

The Rulessay: On theleftand right of the Heavenly Worthy, Lord of the Dao,
and Lord Lao, there are various perfected, jade lads and jade maidens, incense
and scripture attendants, incense officials and messengers. Also to their
left and right, there are dragon and tiger lords, official messengers of the
leftand right. In addition, there are heavenly Ding deities" and demigods [viras],
diamond gods [vajras] and divine kings [rajas], lions and demon-eaters, dragons
and unicorns, fierce beasts and flying pythons, divine tigers, phoenixes and pea-
cocks, gold-winged birds and scarlet sparrows, the four heraldic animals and
the eight dignified creatures, [3b] the protectors of the divine law and the gods
of good deeds—all standing to support and protect the Heavenly Worthies on
the left and right, each and every one installed according to the available
resources.

The Rules say: The names and titles of the perfected are exceedingly many
and cannot be enumerated. They all, based on karmic causes planted in former
kalpas, have completed the Dao and reached the highest fruit, thus they now
stand on guard and present invocations to the left and right of the Heavenly
Worthy, Lord of the Dao, and Lord Lao. Part of the universal transformations,
they are spontaneously wherever the Worthies reside, following them always to
assistand guard.

The Rules say: Jade lads and jade maidens are all born from transformations
of Dao-gi and do not grow in wombs. They all have official Functions: attend-
ing on the scriptures, attending on incense, scattering flowers, presenting
addresses, assisting the immortals, or serving those who have attained the Dao.
Ranked hierarchically, they can also be demoted for committing errors

The Rulessay: Scripture and incenseattendants are all born from the coagu-
lation of gi. They are always in the same place as the Heavenly Worthies and the
perfected scriptures. They transmit memorials in smooth fow and keep records
of good and bad deeds.

[4a] The Rules say: Diamond kings [vajras]™ are the four boundary gods of
heaven, positioned atits four corners, They serve at the gates ofheaven andat the
doors of earth."” They are twelve thousand feet tall, carry swords and hold staffs.
Their bodies enveloped in heavenly garb, they wear precious headdresses of
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flying cloud. Their feet step on huge mountains, divine beasts, large boulders,
or various demons. Standing strong, they have the power to kill demons,
controlling all those demons and spirits under heaven and above the earth who
go against the divine law. Faced with their angry eyes and biting voices, all nox-
ious sprites are awed and subdued.

Their images should be installed to the left and right of the gates and win-
dows inall sanctuaries and halls governed by the Heavenly Worthies. There they
serve as guardians and protectors. They transform and change without end,
never remaining in one firm body—again because they are born from the fierce
gi of the Dao and did not grow in wombs. In monasteries today, set up their
images at ail gates and windows of sanctuaries, halls, and scripture repositories.

The Rules say: Divine kings [rajas) are the rulers of the host of the gods. They
are of three types: first, coagulated from gi; second, born due to divine rewaxd;
and third, caused by a succession of [good] karma.

Those condensed from gi were not born from wombs but came forth as part
of the gi of spontaneity. Those born due to divine reward received life in their
present bodies because they served [to control] the various demons and spirits
and thus earned merit in the Dao. (4b] Those caused by a succession of [good]
Jarma accumulated karmic actions over many kalpas and thus became masters
of their bodies. Originally ordinary people who completed perfection and
attained the Dao, they have become supervisors of salvation.

The names of the divine kings are without number. They all weararmorand
helmets, and [bear] lances, hold knives, and carry swords. Fither standing or sit-
ting, they are not steady in their bodily appearance. They govern and control the
multitude of demons, drive out and expel all unlucky and noxious [powers]
More on them is found in the various scriptures and declarations, so I will not go
into further detail here.

The Rules say: Demon kings similatly belong to the line of the divine kings. ™
They come in three types:

1. Demon kings of the three heavens
2. Demon kings of the five emperors
3. Demon kings of the fying celestials [apsaras]

They caution and refine, protect and support all students of the Dao and practi-
tioners. Thus these great meritorious demon kings protect and support even
yourself

The Rules say: The heavenly Ding deities and demigods, dragons and figers
to the left and right, incense officials and messengers were equally born from
transformations of gi. In accordance with karmic causes, they emerge to subdue
evil and command demons, transmit messages and serve as couriers. They are
numinous officials who protect the divine law.

15, 8 15pe of divine watrior first inspired by Kings, these ase
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(sa] The Rules say: The eight dignified creatures are the poisonous dragon,
Ferce tiger, flying python, beast of lightning, long tooth [beast], rampaging
bull, ape of heaven, and piercing thunder. They were all evil creatures who had
accumulated bad karma. The Heavenly Worthy subdued them with his might
and made them stand ready at gates and guard passages. In caves and caverns, at
walls and boundaries, they ward off baleful influences.

The Rulessay: The four heraldic animals are the turtle, dragon, unicorn, and
pboenix. They correspond to constellations in the sky and in their different
energies combine the blossoms of the five phases."” Sometimes their mouths
recite nurninous texts while their bodies bring forth charts and registers. They
know the patterns of retreat and advance, and at the right time descend into the
world. Residing in the gardens of the Heavenly Worthy, they are truly auspicious
Dbirds and wondrous animals.

The Rules say: The Heavenly Worthies must have a high seat, which can
come in any of the following eight forms:

1. A thousand-petaled lotus flower
A five-colored lion

A seven-jeweled golden couch
A nine-layered jade throne
Nine crouching dragons

Eight coiled-up snakes

A seat of cloudy empyrean

A seat of smoky mist

©N P by

[sb] On any of these [the Heavenly Worthies] manifest physically in accor-
dance with the transformations, come to reside as the situation warrants. High
seats today that are screened off with a curtain and adorned with the seven
treasures, eight gems, pearls and jade, gold and turquoise, on the other hand,
contain mere imitation images and are not at all the real thing.*”

The Rules say: The various representations of the Heavenly Worthy, Lord of
the Dao, and Lord Lao, as well as those of the sages, perfected, and immortals, as
years grow long and time deepens may sustain damage through blowing wind
and driving rain. If that happens, repair and restore them in good time, not
allowing the petfected countenances to break or collapse. Doing so, you will
attain good fortune without measure.

The Rules say: The sacred images of the Heavenly Worthies [in their
concrete form] of gold, bronze, jewels, and jade, should once every month, on
the fifteentb day, be properly purified by being washed with hot fragrant water.
If the image is pressed on hemp or carved in wood, it should be wiped and
polished so it sparkles with cleanliness. Doing so, you will gain tremendous
meritand virtue.
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Section 6

Copying Scriptures

[2.5b) The Rules szy: The scriptures are the teaching as handed down by the
sages, they guarantee its smooth and orderl; ! They enc nd
transform [beings in] the various universes’ and bring forth the host of the sages.

[6a) Following the scriptures, one awakens to the Dac; pursuing this awak-
ening, one realizes perfection. The scriptures open salvation for all five hundred
million celestials and people, and help teach and convert all three thousand
countries; they create a path toward the ascent to perfection and provide the
karmic conditions necessary for going beyond the world. The scriptures contain
the continuous practice [transmitted from] ten thousand [years of | antiquity and
maintain the eternal models [set by) the Three Purities.

Combined from flying mysterious gi, scattered in verses of great purple
[characters], the scriptures appear in phoenix seals or dragon scripls, in jasper
texts or precious registers. Their characters are ten square feet in size, their eight
corners suspended in empty vastness. Their sacred texts consist of ten sections
and contain the secret instructions of the Three Vehicles.' Enveloped in book
wrappers of clouds and hidden behind banks of morning mist, they are arranged
according to the Three Caverns to divide the major schools and the Four Sup-
plements to set off the different traditions. They are truly the efficacious medi-
cine for celestials and people,*and serve as the bridge of the divine law thatleads
out of life-and-death.” They cause the host of living beings to pass through the
ford of the Five Turbidities and together climb on the Six Ferries to the other
shore [of salvation].*

There are twelve forms in which the perfect scriptures can be produced:

1. Texts engraved on gold tablets
2. Characters sealed on silver plaques
3. Writings chiseled on flat stone
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Characters carved in wood
Witings on silk

Writings on lacquer
Characters in gold (6h]
Characters in silver
Bamboo tablets

Writings on walls

. Writings on paper
Wiitings on leaves

09 PN Db
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‘Whether old script or new script, seal script or office script, whether using
the jade characters of the heavenly writing or imitating the golden stanzas of
cloudy gi—any of the eight forms of characters and six styles of calligraphy will
do” Just follow your heart’s desire.

More particularly, there are generally two methods of copying: the integrat-
ed and the separate.® According to the integrated method, one treais the entire
precious repository of the Thiee Caverns and goes through all the mysterious
wiitings of the Four Supplements, copying them all in smooth flow in one or the
other of the twelve forms named above. According to the separate method, one
concentrates on each character, each sentence, each scroll, and each wrapper,
following one’s inclination and widely copying texts as a way to present
offerings.

1n all cases, the writing and copying should he essential and wondrous,
paper and ink should be fresh and clear, the entries and scrolls should be
full-bodied and extensive, and the wrappers and cases should be carefully stored
and venerated. Burn incense and pay obeisance, for kalpas eternal presenting
offerings. You will attain good fortune without measure and beyond belief.

The Rules say: The heavenly scriptures must be collected in a repository.”
This again can be of two kinds, either integrated or separate. An integrated
repository assembles all the wiitings of the Three Caverns and Four Supple-
ments into one collection. Whether top or bottomn, right or left, front or back,
all texts are arranged in levels and marked with the formal title “Repository of
Precious Scriptures of the Three Caverns,”

[7a] A separate repository divides the writings of the Three Caverns and
Four Supplements into various separate collections. Of these it contains seven

1. Collection of the perfect scriptures of Great Pervasion
2. Collection of the precious scriptures of Mystery Cavern
3. Collection of the immortal scriptures of Spirit Cavern
4 Collection of the scriptures of Great Mystery

5. Collection of the scriptures of Great Peace

7. The six styles of calligraphy are the classical forms of Chinese weiting: greater seal script basser seal seript,
office script, standard seript, usive scripl, and attistie srip. See Harnhard 19y,
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6. Collection of the scriptures of G reat Purity
7. Collection of the scriptures of Orthodox Unity’

0

In all cases, supply clear titles, so the separate parts can be clearly distinguished.

Whether one arranges the scriptures comprehensively or each in its own
collection, in all cases one should follow the proper storing method, placing
them in a special scripture terrace or in the sanctuary to the Heavenly Worthies.
There they should be spread out” to the leftand right, with the Three Caverns to
the left and the Four Supplements to the right. Each collection should have its
own platform and be set up properly so it does not fall to the ground or get its
wrappers and scrolls broken and confused. Also, in accordance with the divine
law, set up benches and lecterns with incense burners and dragon seals, so you
can burn incense and light lamps to visualize and be mindful of them,

[7b] The size of the collection and repository depends on the relevant pre-
sent circumstances. There ate no further general rules

Sectiony

Conditions for Ordination

[2.7b] ‘The Rules say: The Dao is spread through people; the teaching is attained
by following the masters. Unless efforts are made to ordain people, the bridge of
the divine law is broken. For this reason, the spreading of the teaching lies first
with ordaining people.

There are twelve different kinds of people that can be ordained:

Sons and grandsons of emperors
Great officials and prime ministers

Empresses and consorts

The intelligent and wise

The knowledgeable and perspicacious

The rich and noble, whether male or female

The physically erect and awe-inspiring

The widely and those of en faith

Lot ah o L
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9. Those keenly painstaking in work and practice’
10. Those keenly enthusiastic in lecturing and chanting
1. Those keenly presenting coutage and bravery

12. Anyone with a strong mind [toward the Dao]

Among these twelve, those who indeed become ordained monks o nuns begin
with one single person and go on to millions of people, all handing down
the teaching of the divine law and widely unfolding the transmission of the
scriptures.

Then again there are twenty-five kinds of people who can be caused to
become ordained monks or nuns:

1. Those whose families over generations have worshiped the Dao
and who believe and delight in the divine law of the scriptures’
(Ba] 2. Those who themselves over several lives have worshiped the Dao
and who believe and delight in the divine law of the scriptures
Those whe in this body actively worship the Dao and who believe
and delight in the divine law of the scriptures
Those whose families over generations have been pure and good
and have believed and worshiped right perfection’
Those who themselves over several lives have been pure and good
and have believed and worshiped right perfection
Those who in this body are pure and good and who believe and
worship right perfection
Those who excel in their devotion to the scriptures.
Those who are keenly painstaking in [spiritual] work and practice
9. Those who refine gi and abstain from grains
0. Those who are singleminded and sincere towards the Dao
11. Those who vow to spread the great Dao
12. Those who are determined to distribute the teaching of the
scriptures®
13. Those who have practiced the Dao for along time
14. Those who cleanse and purify their body and mind
15. Those without a mind of strong lusts
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&

. Those without a mind of worldly love and attachments

17. Those without a mind of worldly victory and defeat

18. Those without a mind of worldly hatred and contempt

19. Those without a mind of worldly pride and recklessness

20. Those without a mind of worldly praise and condemnation

21. Those who develop their minds and raise their intentions, so their
only wish is to become ordained monks or nuns

[8D] 22. Those who vow to become ordained monks or nuns and hand

down the right divine law’

23. Those who vow to become ordained monks ot nuns and give up
all their bodies, lives, and wealth to live only for the Dao

24. Those who vow to become ordained monks or nuns and establish
great good fortune and benefit for emperors and rulers and all
lords, ministers, and officials governing under heaven and above
the earth

25. Those who vow to become ordained monks or nuns and, on
Dbehalf of all living beings, establish fields of bliss within life-and-
death by giving explanatory lectures about the Great Vehicle and
widely openingall ignorance and darkness to lead all [beings] to
awaken in the Dao.

On the other hand, there are ten kinds of people who must not be allowed to
become ordained monks or nuns:

1. Fired ministers or rejected sons

2. Descendanls of executed criminals

3. Murderers of [Daoist] masters or rebels against the Dao
4. Disbelievers in the great divine law

5. Buichers, wine-sellers, and prostitutes

6. Thieves and adulterers

7. Wine-drinkers and meat-eaters

8. Rejecters of fate and karmic retribution

9. Cripples and handicapped people
10. Murderers and lunatics

Anyone in these ten categories must not be allowed to take ordination, lest
he or she diminishes the dignity of the Dao and desecrate the teaching of the
divine law. [9a]

In addition, there are twenty-five kinds of people not suitable for entering
the Dao:

1. ‘Those whose farnilies for generations have engaged in defamation and
slander, never believing in the divine law of the scriptures

2. Those who themselves over several lives have engaged in defamation.
and slander, never believing in the divine law of the scriptures

i
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Those who in this body have engaged in defamation and slander,

never believing in the divine law of the scriptures

. Those whose families for generations have engaged in frivolity and
hypocrisy, never worshiping right perfection

_ Those who themselves over several lives have engaged in frivolity and

hypocrisy, never worshiping right perfection

Those who in this life have engaged in frivolity and hypoctisy, never

worshiping right perfection

Those who are addicted to alcohol and have strong cravings to eat meat

Those who do niot worship the Dao in their hearts

Those who have desecrated or destroyed the great Dao

Those who are not mindful of the divine law of the scriptures

. Those who laze about and indulge in sensual desires

. Those who singlemindedly pursue worldly affairs

13. Those who are defiled and evil in body and mind

14. Those who harbor strong lusts in their minds

15. Those who pass (judgment of] right and wrong in their minds

16. Those who love and are attached to sounds and sights

17. Those who care about worldly victory and defeat

18. Those who feel worldly hatred and contempt

1g. Those who harbor worldly pride and recklessness

20. Those who always think about indulgence and licentiousness [9b)

21. Those who lacka mind for worshiping the divine law

22. Those who only crave for worldly benefits

23. Those who have a dissolute and unfocused mind

24. Those who are lazy and lack diligence

25. Those who only think of how to benefit themselves and not how to

benefitall beings

[
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At the time of ordination, rely on these rules to select [proper candidates].
‘They must meet the conditions of the divine law; only then can they become
ordained monks or nuns.

Among all the fields of blessedness—be they [rites] for emperors and kings,
heaven and earth, or the sun and the moon, at ancestral temples or the shrines
for soil and grain, for your parents or yourself, your wife, children, or other rela-
tives, for the dead or the living, for those coming ofage or those newly botn, for
those without peace beyond the eight directions or the four kinds of sentient
beings, be they because wind and rain are not coming in order or because the
stars and lunar mansions ae off course, because people have been stricken by
epidemics and poison o the crops of grain have been destroyed by fioods and
droughts—among all the many, many fields of blessedness, ordaining people is
the highest! It brings merit and virtue truly beyond belief!

‘The Rules say: There are thirty kinds of people ready to undergo initial
ordination:

1. Those who always practice keen progress and are free from worldly
defilements [10a]
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. Those who always practice courage and bravery and do not slacken [in

their eftorts] for the Dao

. Those who always practice compassion and sympathy and never kill

any living beings

. Those who always practice care and mindfulness and aid the salvation

of all creatures
‘Those who always practice forbearance and humility and never harbor
rage or anger

Those who always practice joy and cheerfulness, leading and guiding
allfto the Dao]

. Those who always give rise to a mind of goodwill and [are eager to]

hand down the Three Treasures

Those who always give rise to a mind of generosity and help to repair
and manage the numinous monasteries

Those who always give rise to a mind of generosity and widely spread
the teaching of the scriptures

Those who always pray” that they may develop a mind to encourage
and guide all beings, causing them to take refuge in the orthodox Dao

. Those who always pray that they may develop a mind to explain and

lecture on the Great Vehicle, thereby to arouse awakening among
ignorance and darkness

. Those who always pray that they may develop a mind to establish great

good fortune and benefits for emperors and rulers
Those who always pray that they may developa mind to establish fields
of blessedness forall great officials and prime ministers

. Those who always pray that they may develop a mind to work for living

beings so they can all be freed from suffering

. Those who always pray that the ruler may live ten thousand years and

the country be prosperous and at peace {1ob)

. Those who always pray that all under heaven may have great peace and

the five grains grow in abundance

. Those who always pray that the teaching of the scriptures is spread

widely and that all attain awakening and liberation

. Those who always pray that all beings under heaven turn toward the

great Dao

. Those who always observe the precepts and purgation periods, never

slackening with each consecutive mind

. Those who always honor the divine law of the scriptures, practicing its

cultivation with each consecutive thought

. Those who always burn incense for the Heavenly Worthies and

perform rites to the Dao

. Those who widely copy the teaching of the scriptures and distribute it

freely among the people
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23. Those who widely support numinous monasteries, causing all beings
to turn to them

24. Those who always pray that their holy persons stand firm and stable
and be without slackening

25. Those who greatly establish fields of blessedness that reach
everywhere and to everyone

26. Those who widely encourage donations” to create much meritand
virtue

27. Those who widely radiate a compassionate mind and help save all
creatures

28. Those who widely practice compassion and sympathy, extending
wisdom toall

29. Those who always maintain the formalities of the divine law, never
compromising in its dignified observances [1ra]

30. Those who apply the highest and wondrous divine law on behalf of
beings currently in the three bad rebirths or the hells, causing them all
to ascend to salvation and be forever free from darkness and suffering

The above thirty items presenta profile in the divine law of those qualified to
‘become ordained morks or nuns. They should always pray [for people] in all the
three periods—past, present, and future—with each consecutive thought and
never slackening. They should also always be conscious of themselves as holy
persons, never resting ot being lazy. Handing down the great Dao, they establish
good fortune and benefit for all living beings without measure, causing all crea-
tures of the world, whether they have consciousness or not—indeed
allliving creatures to realize the highest Dao.

The Rules say: All Daoists, whether male or female, after they have been
first ordained, must first of all establish themselves [in the Dao] by following
guidelines for the orderly pursuit of the teaching of the divine law. There are
specifically five guidelines:

1. They should make sure that their Daoist practice is pure and strong.
Their minds should always be devoted to the divine law and not
egotistically focus on themselves. They should pray for successful
realization.

They should make sure that their pure honesty is proper and upright.
They should never inflict harm upon any being but have their wills fully
set on establishing fields of blessedness.

They should make sure that their practice of virtue is lofty and far-
reaching. They should illuminate and defend the teaching of the divine
law, using skillful means to guide both Daoists and ordinary people to
take refuge [in the Dao]. {r1b]

They should make sure that their wondrous consciousness serves in
accordance with the relevant present circumstances. They should
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rmatch their minds to the current situation of the world and never go
against the teaching of the scriptures.

They should make sure that their painstaking efforts are full of
goodness and ability. They should always work toward initiating
benefits and increasing advantages for all followers of the divine law.

Making sure of these five sets up a system of proper guidelines for the
orderly pursuit of the teaching of the divine law. Ifeven one of them is neglected
Dy the followers of the divine law, they cannot establish [themselves in the Dao].
There may, for instance, be some vain and reckless people who are proud of their
[Daoist] status and practice in name, but in their emotions stili pursue only their
personal advancement, Such people are impossible to establish [in the Dao].
Then again, there may be some who have genuine purity and diligence but in
their minds do not pray for happiness. People like these have to be examined
closely as to whether they can be established [in the Dao] or not.

Furthermore, there are ten conditions that make someone’s full establish-
ment utterly impossible:

1. Not believing in fate and the karmic retribution of suffering and good
fortune
. Not knowing humility and shame, and only desiring personal benefits
Presummg on noblhty and aristocratic power, and not developing
the {monastic] crow
Following one’s mind and paying heed only to one’s own will,
seriously diminishing the permanent [monastic) residents
Whenever a donation is received, always giving rise to a calculating
mind
. Not understanding the scriptural precepts nox respecting them [12a]
Not accepting one’s times of duty but shedding wolf's tears to get one’s
own way
Being clean on the outside but filthy within, ignorant outside but
knowing within, true outside but false within, modest outside but
greedy within, saying “yea” on the outside but thinking “nay” within
Never benefiting living beings, while yet not actually harming them,
thus emptily occupying a position in the divine law
. Developing egoistic desires and personal convenience because one
occupies a position in the divine law, using the guidelines only to
pursue personal benefits

3

>

© ue

v

s

Anyone showing any of these ten tendencies cannot be allowed to stay [in
the monastery]. Also, any responsible leader who does not rely on these rules but
Dbends them to promote his protégés will receive a subtraction of 3,600 [days of
life].

The Rudes say: Alsa, there are twenty-five directions that disciplined follow-
ers of the divine law should always honor and uphold:

1. Do not develop a cheating and ungrateful mind toward the materials
and goods belonging to the Three Treasures.
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. Da not develop a cheating and ungrateful mind toward the various

possessions of the permanent residents.

. Do not develop a cheating and ungrateful mind toward goods donated

by [members of] the four ranks.

. Do not develop an overbearing and careless mind toward the various

worthies [masters] of great virtue. [12b]

. Do not develop an overbearing and careless mind toward middle-aged

members of the [four] ranks.
Do not develop an overbearing and careless mind toward those of
lesser standing or later birth.

. Do not develop an overbearing and careless mind toward those of

Iesser or humbler station.
Inyour body honor the rules and precepts, following them without
any violations.

. Become good at [spreading] harmony and joy, soothing and cherishing

both high and low.

. Become skilled at applying skillful means in guiding the followers of

the divine law.

. Be deeply conscious of the suitability and rightness of all benefits and

advantages.

. Always maintain an upright mind toward all that belongs to the Three

Treasures.
Never inflict any damage or desecration on the living quarters of the
permarnent residents.

. Do not develop evaluations about what you receive, giving rise to love

and hatred toward it.

. Do not develop a one-sided or partisan mind toward the host of the

divine law.

. Do not entertain personal inclinations toward the various affairs and

opportunities

. Maintain a proper and upright mind, never allowing yourself to be

misguided by material things.

. Develop a positive mind toward all tasks and always pray for their

successful completion.

Never harm even the tiniest bit of the various materials and goods. (13a]
Develop the wish to benefit and increase the opulence and dignity of
the Three Treasures and the permanent residents.

. Become good at developing opportunities for the Dao) and spread

harmony and joy in worldly affairs, never allowing anyone to desecrate
or destroy the Three Treasures.

. Develop your ability to protect the host of the divine law, causing them

never to be harmed from the outside.

. Always instruct the host of the divine law, causing them to act in

accordance with the rules and precepts.

Develop your ability to treat all people equally, whether noble or
humble, insider or cutsider. Whether thinking ahead or of the past,
your mind should be firm and stable, as if one.
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25. Widely radiate your sincere mind and successfully guide the followers
of the divine law. See that nothing is ever desecrated or destroyed, thus
establishing fields of blessedness for kalpas eternal, helping living
beings of the future to plant good deeds and become recluses.

These five items createa c ive guideline for Daoist follow-
ers and help them gain merit and virtue. It thereby causes them to receive good
fortune without measure in past, present, and future

The Rules say: On the reverse, there are thirty items that cannot be used as
guidelines for followers of the divine law. Use them to examine the permanent
residents:

Developing a cheating and ungrateful mind toward the materials and

goods belonging to the Three Treasures. [13b]

Developing a cheating and ungrateful mind toward the various

possessions of the permanent residents.

Developing a cheating and ungrateful mind toward the goods donated.

by [members of] the four ranks.

Developing an overbearing and careless mind toward the various

worthies of great virtue.

. Developing an overbearing and careless mind toward middle-aged
mermbers of the (four] ranks.

. Developing an overbearing and careless mind toward those of lesser

standing or later birth

In your body going against the rules and precepts, following them but

violating them frequently.

Being unable to spread harmony and joy toward those both higher and

lower.

. Being unable to give guidance to the followers of the divine law.

To. Being unable to apply skillful means to tbe benefit and increase of all.

. Not maintaining an upright mind toward all that belongs to the Three
Treasures.

. Always desiring to inflict damage or desectation on the living quarters
of the permanent residents.

. Never accepting anything without criticism and giving rise to a mind
of love and hatred.

. Notbeing of equal and common mind toward the host of the divine
law.

15. Always finding personal use for the various affairs and opportunities.

16. Engaging in quarrels and cheating and acting with pride and
recklessness.

. Developing an attitude about each task and never bringing any to
successful completion. [143]

. Feeling compelled to taking even the tiniest bit of the various
materials and goods.

. Never benefiting or increasing the Three Treasures and permanent
residents, but always enriching oneself.
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20. Never recognizing suitable opportunities [for the Dao) but going
againstand spoiling worldly affairs, allowing the outside crowds to
invade and harm, diminish and destroy the Three Treasures.

. Being unable to protect the host of the divine law, thus increasing and
abetting the nonritual.

22. Failing to instruct the followers of the divine law, thus multiplying
their infractions of the rules and precepts.

. Preventing insiders or outsiders, the noble and humble, from
receiving equal refuge in one’s mind.

24. Whether thinking ahead or of the past, never having stability and

method.

Radiating a one-sided and crooked mind, never successfully complet-

ing anything, thus causing the followers of the divine law to desecrate

and destroy [the institution] and ruin or lose their fields of blessedness.

26. Relying on one’s power and rank in the scripturat order to sell and

Datter [the effects of) the Three Treasures.
27. Relying on the trust of followers of the divine law to garner personal
Dbenefits and thus defile the teaching of the scriptures.

28. Selling the might of the Three Treasures [for money), giving free rein
to one’s passions and (raising judgments of) right and wrong.

. Listening to people’s opinions and criticism and frequently
committing nonritual acts. [14b)

Taking and diminishing [the goods of] the Three Treasures and the
permanent residents to give satisfaction to one’s own body and mind.
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One must not commit even one of these thirty. Any violation will lead to
future rebirth among wild or domestic animals, where it depends on people
whether one is killed or allowed to live and where one forever loses the human
realm. While still in this life, one will become blind and deaf, mute and dumb,
crippled in hands and lame in feet, maimed in body and appearance. Thus
all Daoists, whether male or female, should clearly understand these rules and
precepts and act in accordance with them without incurring any violations.

The Rulessay: All Daoists, whether male or female, following the guidelines
must worship and perform [rites to] the Dao in accordance with the divine law,
diligently proclaiming all the rules and precepts and being a model of instruc-
tion for the host of followers. Anyone who violates the rules must be punished in
accordance with the divine law, by offering incense and oil, sounding the bell
and paying obeisance. Anyone who repeats the violation without showing peni-
tence must be controlled more severely by being made to work hard repairing
the monastery (buildi on the inside or ing bridges [in the outside
world]. Anyone, finally, who still does not comply is judged by the rules of the
divine law, expelled from the order, and returned to his or her original [lay] state.

Mere ignorant fools, on the other hand, must be guided [patiently] fo turn
toward the Dao and refrain from violating the rules and precepts. They will thus
learn to stick to the right [path] and not be led astray into disturbing the rules and
codes. [15a] Failure to comply carries a subtraction of 2,400 [days of life].
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Section 8

Ritual Implements

[3.1a] The Rulessay: Ritual implements are first in the presentation of offerings
and form the foundation of the dignified observances of all Daoists, male
or female.' They cannot be left aside. All that is necessary for handling the
scriptures, especially in the monastery [halls] but also in personal cells, at any
occasion when offerings are being presented, the [utensils necessary] are
& ively called ritual i

The Rules say:” Bells are what calls the four ranks to assemble for the major
services at the six daily times [of worship]. If this utensil were being left aside,
gatherings of the divine law would deviate from the proper order. The Scripture
says, “When [the participants of] the long purgation assemble in Mystery
Metropolis, they strike jade [pieces] and ring jasper bells.”* And: “Drums of the
divine law call the host of immortals to assemble. Joining in numinous song,
none sounds quite the same as the other.” This is just it.

[1b] Bells produced are of five kinds: (1) gold; {z) silver; (3} cast from five-
‘metal alloy: (4] copper; {5} iron. They can have nine corners or eight, four corners
or two, or even be without corners altogether. Big ones may be as large as ten
thousand piculs, while small ones may measute no more than a single peck—
depending on the relevant present circumstances. Once produced, all bells must
beengraved with an inscription to record the current reign title and year, as well
as the names of the local prefecture, district, and monastery. Their purpose in all
cases is to let the ten thousand generations come together at the six daily times
without fail.

The Rulessay: Chimes® are used to give rhythmn to the dignified observances,
allowing them to stay with the essentials. They are of six kinds: () jade; (2) gold;
(3) silver; {4} copper: {5) iron; (6) stone.

They can have two corners or four, nine corners or none, appear shaped like
‘hooks or in any other recognizable shape. Whenever offerings are being pre-
sented, there must be bells and chimes. For them all one should create racks to
suspend them.

The Rules say: For the sanctuary and hall of the Heavenly Worthies and any
other place where scriptutes or sacred images are housed, one must make
screened high seats and bannered canopies, flags and streamers, staffs and
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sedan chairs, incense burners and Aowery jade pendants. There should also be
benches and lecterns, veiling adornments and streamers on poles, platforms
and racks forlamps, candle holders and lamp frames, altar frames, door plaques,
and incense holders.

(2a] Ritual implements come in all types and kinds: made from gauze or
woven silk, brocade or plain silk, ornamented with gold or chiseled jade, with
haleyon feathers or kingfisher plumage, red pearls ot green jade disks, with
opaque glass or tortoise shells, strung beads or piled-up pebbles, with the seven
treasures and nine radiances, the three luminescences or six extraordinary
signs. Whether flowery and ornate or simple and pure—any and ali kinds are in
accordance with the divine law.

Presenting offerings to the Heavenly Worthies creates fields of bliss for
generations eternal—even one ritual implement must not be left aside! Thus
producing them with great care is of utmost merit and virtue.

The Rules say: Banners are of twenty-one kinds: (1) interwoven gold; (2)
Deaded jade; (3) stringed pearls; (4) threaded silver; () stitched embroidery; (6)
woven [silk]; (7} variegated brocade; {8) various gauze; (o) mixed colored silk;
(10) carved engravings: (1) knotted silk; (12) connected silk threads; (13) cloudy
mist; (14) changeable writings; (15) made from threads; (16) monochrome; {r7)
of mixed colors: {18) with no paintings; (19} with painted characters; {zo} of five
colozs; (21} of nine colors.

[2b] Whether long or short, wide or narrow, three feet or five, seven feet or
nine, ten feet or twenty, forty-nine feet or a hundred, or even a thousand;
whether one piece or two, ten pieces or a hundred, a thousand or ten thousand—
itall depends on the relevant present circumstances.

There are also [special banners) for the dead, which show how their spixits
move about, their souls migrate, and themselves go beyond the world, [reaching]
the nine heavens, the three lower rebirths, and the like. Then there are banners
for the sick and those that help overcome danger, dissolve disasters, liberate
from danger, extend the years, lengthen life, give protection, and more—all
serving to keep daily life smooth and easy.

Inaddition, there are banners to d fortune, extend auspiciousne:
improve life expectancy, protect long life, relieve old age, increase the life span,
and 50 on. They all should be produced as permitted by the local resources, then
suspended from long poles in the courtyard, to the leR and right of the scriptures
or sacred images, and on the sides of chambers, hallways, buildings, and
residences, as well as wherever offerings are being made.

The Rules say: Incense burners are of fifteen kinds: {) carved jade; (2) cast
gold: (3) pure silver; {4} gilded stone; (5) cast copper; (6) pure iron: [3a] (7)
the seven treasures; {8) carved wood: (g) with multicolored paintings; {10} pure
lacquer; (11) porcelain; (12) brick; (13) stone; {14) bamboo: (15} other currently
available matetials.

“Their size depends on the relevant present circumstances. [They may be
ornamented with] dancing phoenixes ot cutling dragons, fiying clouds or rolling
mists, lotus blossoms, thousand [petaled] leaves, or fragrant hills. They may be
carved or engraved, ornamented either with insets or in relief, kept plain and
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simple, or merely have 2 straight line around them. They may have three feet or
six, nine feet, or justa single central stand—in all cases following what is locally
suitable.

The Rules say: Kerchiefs are of eight kinds: (1) variegated brocade; (2) varie-
gated gauze; {3) variegated plain silk; (4) woven; (5) embroidered; (6) intricately
Colored; (7) monochrome; (8) with colored paintings.

Their size depends on the relevant present circumstances. They may be
short and highly functional ot [adorned with] engraved gold, suspended [pieces
of] jade, strings of pearls, or bands of fowers. There can be many different kinds
of ornaments, but in all cases the kerchiefs should be carefully folded and stored
safely in boxes and caskets.

[3b] The Rules say: Scriptures must be carefully wrapped by section or at
Jeast in packs of five or ten scrolls. Of wrappers there are five kinds: (1) brocade;
(2) woven; (3) embroidered: (4) pure variegated silk: {5} painted cloth. Place
[the scriptures] inside (these wrappers] and tie them up in accordance with the
divine law. In all cases mark them with the title of the text, saying: “So-and-so
Scripture.”

The Rudes say: Scripture cases come in twelve different kinds: (1) carved
jade; (2} pure gold; (3) pure silver; (4) gold engraved; (5) silver engraved; (6) pure
lacquer; (7) painted wood; (8) painted in color; {9) ornamented in gold; {10} stud-
ded with jewels; {11) stone; (12} iron. Ther size varies according to convenience.

The Rulessay: Scripture chests come in six kinds: (1) studded with jewels; (2)
fiagrant and ornamented; [4a] (3) with gold and silver engravings ot relief: (4)
purelacquer; (5} aloeswood; {6) other excellent woods. Their size depends on the
relevant present circumstances.

The Rulessay: Scripture repositoties should be lacquered on the outside and
lined with sandalwood or aloeswood within. They can also, both within and with-
out, be made from pure lacquer, studded with jewels, adorned with colorful
paintings, or be made from an excellent wood and kept simple and pure. Each
case follows the relevant present circumstances; their size and quantity depend
on the available resources.

Repositories can be built [vertically] in seven layers, one above the next; they
canalso [be horizontal and] have three sections next to each other. These can be
three spaces apart or seven spaces, but they should always be placed in accor-
dance with the division of the Three Caverns and Four Supplements. Their
doors should have locks and keys; to their right and left likenesses of the dia-
‘mond gods and divine kings should be painted {as guardians]. n all cases, make
sure that the repositoty is erected on a platform and never placed directly on the
ground.

The Rules say: The high seat for lecturing on the scriptures should be nine
feet [2.7 meters) high and ten feet [3 meters] square. Its four pillars should be
straightand coated with vermilion lacquer or made from plain wood. Inall cases,
it should have paintings of the diamond gods and divine kings [as guardians].
Whether th high seats ora hundred—{4D] th Id always be setup
in matching pavilions with proper balustrades and railings around them. All has
to be done in accardance with the divine law.




118 TRANSLATION

The Rules say: The high seat for reciting the scriptures should be five feet
[1.5m] high and the same square. Its organization patterns are the same as those
described for the high seat for lecturing above. Its ornaments, too, are the same
as ouitlined above.

The Rulessay: Scripture racksare of ten kinds: (1) jade: (2) gold; (3 silvers (4)

;(5) p d; (6) wh d; (7) yellow
8) other excellent woods; (o) pure lacquer; {10} with reliefs and insets of gold
andsilver or with designs in gold, jade, pearls, and colorful silk. in all cases make
the racks elevated and never place them directly on the ground.

The Rules say: Scripture stands to be placed before the Heavenly Worthies
and lecterns used for scripture reading are of sixkinds: (1} jade; (2} gold; (3) sil-
ver; (4) stone; (5) fragrant wood; (6) other woods.

[sa] Their size is determined by convenience. A lectern, for example, could
be one foot two inches (35 centimeters] wide, one foot eight inches [so centime-
ters] long, and one foot five inches [42.5 centimeters) high, but there are many
different kinds of execution and design depending on the relevant present cir-
cumstances. Still, whenever you ascend the lectern, make sure your kerchief is
tied properly.

The Rules say:" As to the divine law regarding lamps, first make a lamp
frame, then surround it with a lamp shade, so that the wind cannot blow out the
light or insects enter. Hang them up everywhere: near the scriptures and sacred
images, in all the buildings, at the doors to the residences, and along the walk-
ways. They will give brilliant light both inside and out—do not disregard them or
leave them aside.

The Rudes say: All other scripture utensils, such as satchels, cases, boxes,
tablets, covers, collections, and so on, should be made in accordance with the rel-
evant present circumstances. Also, whether you use pearls and jade, variegated
Drocade, or fine silk gauze, depends entirely on the available resources.

The Rules say: The canopies suspended above the sacred images of the
Heavenly Worthies and the perfected ate often kinds: (1) fiying clouds; (2} soat-
ing phoenixes; (3) dancing phoenixes; (4) lotus blossoms: {5) immortal fungi;
[sb] {6) the seven treasures: (7) embroidered silk; (8) combinations of different
patterns; (9) monochrome; {10) with colored paintings.

Ornaments, such as pearls and jade, jade pendants, flowing perilla, sus-
pended bells, and strings of jade should be added in accordance with the relevant
presentcircumstances. However, any canopies held by Daoists, whether male or
female, must be either kingfisher or turquoise. Canopies can have eight corners
ot four, they can be square or round, as is warranted by the relevant situation.
But the holes and hooks necessary for the various hangings and attachments
should be properly covered—for this reason the [painted] figures hold morning
fowers in their hands.

The Rules say: Comfortable sedan chairs and cloth-covered carriages are
what the immontals and sages come riding in during the presentation of
offerings and the dignified observances, Build them as you would those for a
contemporary king.

5. Detaibs o the sse and neking of benps areala foundin pacuc eyl 2.1 2
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The Rules say: Flag poles and standards ate what the gods and immortals
hold [during their descent}. Described in the scriptures and manuals, they are
important requisites for the dignified observances. Pattern them on those used
in contemporary affairs of state.

The Rules say: Blossomy branches and flowery lanterns are necessary for
inducing and guiding [the immiortals below]. Every monastery must have them.
Make a rack and place it before the Heavenly Worthies, then create paper
Lanternswithout saving material or effort, Failure to comply carries a subtraction
of 180 [days of life}.

[6a] The Rules say: All fire braziers to burn incense and their related imple-
ments, such as seven-pronged tongs to regulated the fire, bowls to transfer the
fire, sieves and holders for the ashes, containers and baskets for the charcoal,
nine-layered carriers for the charcoal, covers against [flying] ashes, cloths to wipe
the braziers, racks for the seven-pronged fire tongs, as well as the nine-layered
vessels to regulate the fire, should all be produced harmoniously and following
the local convenience. Place them in the sanctuary to the Heavenly Worthies or
into niches on its right and left. Failute to comply carries a subtraction of 680
[days of life).

The Rules say:® All roped beds, knee supports, ruyi scepters, slanted bench-
es, brooms, and water pitchers are not urgently needed on the immediate right
and left of the Heavenly Worthies, yet they are essential for all Daoists, whether
male or fernale, when they present offerings. They should be made in accor-
dance with the relevant present circumstances—do not leave them aside or dis-
regard them

Section 9

Ritual Vestments'

[3.60] The Rules sag: All Daoists, whether male or female, each have ritual vest-
ments of the Three Caverns, which come with specific observances and regula-

6. The Following are utensils used in the residences of Daoists. They ace listed agaie, with more discussion.in
section 10.
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tions, all described in the fundamental scriptures. Practitioners must wear them
according to the regulations of the divine law, as is expounded below.

(In general,] the various capes in their adornments with mountain patterns,
switling mists, luminous paintings, and so on, must not imitate the appearance
of the nine-colored variegated gauze worn by the figures of the Heavenly
Worthies.

Now, preceptors of great virtue who lecture to explain the Great Vehicle of
the Three Caverns, widely expose the wondrous Dao, and otherwise ascend the
high seat, have formal vestments that they wear whenever they approach the
divine law, climb the altar platform, enter the oratory, announce a purgation rite,
perform rites to the Dao, or serve as the head in reading a formal presentation.
Similarly, the cultivation of the divine law of the scriptures and the transmission
of scriptural precepts are dignified observances that necessitate [the wearing of
ritual vestments].

However, these affairs are limited and of short duration; once they are over,
the vestments should be returned immediately. Except on these occasions,
they are not to be put on. Failure to comply carries a subtraction of 1,200 [days of
lifel.

The Rules say: Fernale Daoists wear skirts with green borders around the
‘hem. For dyeing [the main garment), use gardenia to achievea deep yellow color.
The sleeves of the garment should be wide, just as those of the male Daoists.
In no case must it be of a light, dull, or mixed color. Failure to comply carries a
subtraction of 240 [days of life]

[7a) The Rules say: When Daoists, whether male or femnale, prepare [to put
on] their vestments, they must first divest themselves of everything that does not
comply with the rules. Theix uppex, middle, and lower garments must all be of a
light yellow color and might even, if the dye contains some powdery earth, turn
intoa rather dull (tone of] yellow. The length and size in each case depend on the
individual’s body.

Among the monastic residents, masters of the presentation of offerings,
senior monks of high virtue, artisans who work on the ornamentation of scrip-
tures and sacred images, and officers in the monastery administration mustall
wear such garb. They are collectively called office-holders.

Al Daoists, whether male or female, must wear breeches and leggings,
tunics and shirts of dusty yellow. They must not use any other color, including
white. Failure to comply carries a subtraction of 360 [days of life].

The Rules say: All Daoists, whether male or female, have headdresses and
kerchiefs that have many kinds of names and come in different shapes and pat-
terns. They are specified in the scriptures and outlined below.

They can be made from grain husks or the shell of bamboo shoots, from
birds’ down or pure lacquer, depending on their basic shape. They must, how-
ever, in no case be of deerskin or adorned with pearls, jade, or damask.

(7] For hairpins,’ the use of ivory, jade, bone, and horn is within the limits
of the divine law. They should be kept in cases and boxes and not left openly

2. Formore on haegans. <ee also Vil gigian 47.24.
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exposed, lest ordinary people harm or defile them. Failure to comply carries a
subtraction of 260 [days of life]

The Rules say:* All Daoists, whether male ot female, have shoes with a round
tip or representing the two forces. They should be made from leather, cloth, or
raw silk and adorned with the colors yellow and black. They must not be made
from gauze, damask, brocade, or embroidery, nor should they be painted or
embroidered, studded with fake pearls or contain hidden pouches. Daoists’
shoes must in no way be like the shoes of ordinary people, who use green and
purple brocade and often embroider them.

The stockings of Daoists must be pure and plain and made from ordinary
cloth or raw silk. Boots should have round tips and broad, fat soles. Overshoes
should be made from nothing but plain hemp. Aside from these, Daoists should
not afford any luxuries. Failure to comply carries a subtraction of 240 [days of
life]

The Rudes say: All Daoists, whether male or female, should use bedding
made from coarse linen and dyed a dull vellow ora light acacia brown. Anything
Dlue, green, turquoise, scarlet or purple, made from brocade, damask, or gobelin,
anything that shines brilliantly and is of variegated colors, must not be used.

[8a] The same rule applies to all cushions and mats, bedspreads and cover-
lets, with the exception that coverlets may on occasion be puxple, turquoise, or
Dbrown in color. Pillows” should be made from wood or pure lacquer and always
rectangularin shape. They should notbe slanted, curved, or have any kind of fan-
ciful shape. Not should they have a special groove for the top knot or be engraved
oradorned with gold and silver. Always spread a clean cloth beneath them. Fail-
ure to comply carries a subtraction of 360 [days of life].

The Rules say: All Daoists, whether male or female, should carry [bits of]
scripture, precepts, talismans, and registers suspended from their belts. With
the celestial writing on their bodies, the perfected stay near them, the gi of the
Dao supports and protects them, and the numen of the immortals gives them
something to rely on. The formal garments and headdresses they wear are called
ritual vestments. They all contain spirits and numinous powers, so treat them
with respect and care, even when sitting and lying down. Always keep them
particularly pure and clean.

When pursuing karmic connections and going into the world to teach and
educate ordinary people, never allow your holy person to be defiled by ordinary
affairs, Common people’s beds* and mats are full of defiled gi, and they make
distinctions of noble and humble in their clothing. You must, therefore, make
sure to be properly separate from them. Also, whenever you sit down, first
spread a seat-cloth, which should be four feet square in size and inscribed on
Doth sides with seal script. Senior Daoists of high virtue, preceptors, and
advanced practitioners of the divine law can use purple for their seat-cloth; all
others should use acacia brown.

5. Shoes arealso described in Zhengy weip jng 162
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(8b] innocase mustanyone take objects of brocade, damask, pearls, or fine
silk with them when coming and going among ordinary people. The reason is
that going among ordinary folk, they will have o need ffor such finery). Failure
to comply carries a subtraction of 36 o fdays of life].

Section 10

Residences

(3.8b) The Rules say: All Daoists, whether male or female, have residences and
sleeping places that should be surrounded by four walls and built for single occu-
pancy. There should not be several bunks [in the same room] either in front or
behind each other. Whether sitting or sleeping, Daoists should always be alone
and one per bed. Failure to comply carries a subtraction of 120 (days of life].

The Rulessay: All Daoists, whether male or female, have sleeping and sitting
places that should not be surrounded by curtains, screens, or wind shields. Ifthe
‘hut has holes or leaks so that wind and dust come in easily, they may patch it up
with simple cloth of plain silk or set up an enveloping silk curtain, but nothing
else. Failure to comply carries a subtraction of 120 [days of life].

[9a] The Rulessay: All Daoists, whether male or ferale, should always keep
their residences empty and clean, simple and stark. There may be a slanted
Dench, a knee-support, a ruyi, a broom, an incense burner, an incense holder,
ascripture stand, a kerchief, a chest of wood or bamboo, a seat coverlet, a rope
Dbed, a scripture repository, alamp stand, various plates and bowls for food,and a
water pitcher ’ All other objects, especially if nonritual and for play only, must
not be kept or used. Failure to comply carries a subtraction of 36 o [days of life].

The Rules say:* All Daoists, whether male or female, should have eating
utensils of the following five kinds: (1) pure lacquer; (2) copper; (3) stone; {4)
iron: (5) earthenware. They come in three sizes:

1. Large, holding five pints [3.5 liters]
2. Medium, holding three pints [2.1 liters}
3. Small, holding one pint (0.7 liters]

¢ A siunda eule i also found it Zhengyt weii g 35b. (G
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These five [three?] cover all necessary eating utensils. There should also be
an earthenware alms bow! that holds one-halfpint o.35 liters]. Spoons and chop-
sticks can be made from copper or lacquer, nothing more fancy. After each use,
wipe them with a clean cloth.

Asecond set of utensils is reserved for use in the refectory. This is to be kept
separate from the other ware and must never be used for other purposes but
should be maintained clean and pure at all times. It is called the “refectory set.”
Aftereach use, wash and wipe if, then store it on a special dish rack. Never mix it
with other dishes. Failure to comply carries a subtraction of 280 [days of life].

[9b] The Rules say: All Daoists, whether male or female, should have a bath.
‘house built near their residences. Here they clean themselves inside and out,
washing off all violations and defilements, sweat and dirt. Failure to comply
carries a subtraction of 120 [days of life].

The Rules say: All Daoists, whether male or female, should build their resi-
dences neara fresh spring or well. [t has to be kept clean and pure, never allow-
ing defilements or mixed [substances] to despoil it, nor even tbe excrements
of domestic animals. In any case, before using the water, it should be filtered.
Failure to comply carties a subtraction of 120 (days of life].

The Rules say:’ All Daoists, whether male or female, in their residences
should be provided with a water pitcher, pouring basin, or any other vessel suit-
able to collect clear water and carry [it to the house]. This is for rinsing the mouth
and washing the hands. The vessel can be made from gold, silver, copper, or
earthenware, as tbe relevant present circumstances permit. The container with
the water should be kept covered, so that the water is not made dirty by dust or
insects. Usea clean cloth to put on top. Failure to comply carries a subtraction of
80 [days of life].

The Rules say:® All Daoists, whether male or femnale, should set up an out-
house near their residences. For this, hollow out a more or less shallow pit from
the earth and erect a small hut over it [r02] The place should be kept scrupu-
lously clean both inside and out; no defilement or dirt must be openly apparent.
Failure to comply carries a subtraction of 120 [days of life]

&
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Section 11

Reciting the Scriptures’

[4.12] When you first enter the hall, perform incantations’ and ablutions as pre-
scribed by the divine law. Offer incense three times, then circumabulate the
scripture once all the way round, and again offer incense three times. Depend-
ing on your rank either fold your hands [on your chest] or hold your ritual tablet,
then, with exect posture, each bow in respect {and say):

With all my heaut, I knock my head to the Highest Non-Ultimate
Great Dao!

With all my heart, I knock my head to the worthy scriptures in thirty-
six sections!

With all my heart, I knock my head to the great preceptons of the
mysterious center!

While intoning this formula, kneel on your seat as prescribed by the divine law,
then sprinkle purified water. This done, one [specially selected] person takes
incense and swings it for fumigation and purification. Thereafter he brings out
the scripture and again swings the incense to fumigate.

Next, he chants the encomiuin as prescribed by the divine law. Then all offer
an incantation, which runs:

For our fate and destiny, we now have faith,

Weak vessels, we hope to speak of nonbeing.

Mostly desiring to see only what is before our eyes, [1b]

‘We yet try to go beyond the eyes and come to address anxiety.

As with greater wisdom we begin to understand the teaching of the
Dao,

In sorrowful distress, we mourn the obstinate.

Weeping bitterly, we think of their deep suffering;

As we cate deeply, they make us feel sosad.

1. s sceton. s doall sections o the endof e Daozongedition {11 18) has the word i, “abservanees,” in
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Following this, practice silent mindfulness as prescribed by the divine law.
Then place your hand tablet on the bench nearby, kneel with straight back, make
your hands into fists, and clap your teeth thirty-six times. Close your eyes and
visualize a five-colored cloudy gi-vapor that completely fills the room. Then see
the green dragon, white tiger, great lion, dark turtle, red bird, and wondrous
phoenix stand guard at your front and back. Immortal lads and jade maidens,
the five emperors and numinous officials, spirit immortals and soldiers and
horses—a crowd of ninety million—guard you to the left and right.

Now rock your body three times and offer the following incantation:’

Lonely and solitary, in the line of utmost nonbeing,
Empty and steep, for kalpas never ending,
Abysmal and deep—the mysterious writings of the Caverns,
‘Who could measure their depth and reach®
Once having entered the path of the Great Vehicle,
‘Who can count the years and numerous kalpas®
No more life and no more death,
Twish to be born following the lotus blossom,
To go beyond the realms of all Three Worlds,
‘And with compassionate heart look at the worldly net.
As a perfe(ted of all-highest virtue,

after ion a member of

The latter is intoned by all together as a common recitation.

[2a] Next, each is mindful of the names of the Highest Worthies seven
times. This done, [the selected person] intones the request for turning the wheel
of the divine law. At this time, he fixst opens the scripture. Unless another
person is chosen to ascend to the high seat and perform the scripture recitation,
now he intones the request for the preceptor to come up. The preceptor duly
rises and, holding his ritual tablet, bows three times to the scripture and the
sacred images, facing first south, then west and notth. After this he ascends to
the high seatand turns left about to face east. He claps his teeth and meditates as
prescribed by the divine law. To step down again from the high seat, he reverses
the procedures, beginning with the south, and bowing three times.

This is the ritual prescribed for [scriptures of | Mystery Cavern. The others,
Perfection Cavern and Spirit Cavern, each have their own fundamental rituals.
To cultivate and practice their scriptural rites, rely on their specific rules. I will
not present them in detail here.*

After concluding the reading of the scripture, it is rolled up again. Then a
[specially selected] person brings water to sprinkle on it for purification and
fumigates it again by swinging incense. Once the proper purifications are con-
cluded, all chant the encomium as prescribed by the divine law. Then all inton-
ing members bow in respect [to the scripture] and offer incense three times.
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Holding their ritual tablets and standing up straight, they surrender their
lives with all their hearts to the three Highest Worthies, the [gods of the] ten
directions, the host of the sages, and [the masters of] superior virtue. Finally,
another [specially selected] person, with deep awe for the scripture, offers a
formal invocation and prayer. It runs:

Now, the precious scriptures of the Three Caverns, the superior
models of the myriad heavens, are combined from fiying mysterious
giand created from cloud-seal verses. {2b] The crown of [deep)
meaning, they are without birth; writings suspended [in emptiness],
they endure for kalpas eternal. Therefore, heaven and earth hold on to
them and are divided; the sun and the moon follow them and establish
their course; demons and spirits honor them and transform
pervasively; human beings worship them and attain salvation.

For this reason, whoever chants them will traverse the scarlet
empyrean in his body; whoever listens to them will be born in
turquoise openness in his spirit.” All humans and celestials rely on
them; ail life and death depends on them. They serve as the ford and
Dbridge of the multitude of creatures, are truly the door and window of
the host of the perfected. Too unfathomable to be described, they are
the pure accumulation of the Great Vehicle.

1, so-and-so, today on behalf of such-and-such an affair, turn the
scripture so-and-so, juan so-and-so, for so-and-so many times.* As
open its case and unfold its depth, the scripture’s rustling penetrates
the three thousand [worlds). As T hold its scroll and hum its
mystetious [words], the scripture’s sound carries through the five
billion layers [of the universe].

1 therefore pray that a golden incense maid gathers the smoky
characters in the heavens, while a jade scripture lad presents the
scripture’s text on his tablet, thus causing all our faults of bygone
kalpas to dissolve and good fortune to descend to our present time.
Whether alive or dead, all rejoice in the grace of creation and
prosperity; whether animal or plant, all delight in the virtue of lifeand
growth.

(3a] As thus the excellent goodness [of the scripture] spreads its
majesty everywhere, all beings in the three bad rebirths cease their
distressed and hurtful toils, those in the nine [dark] nights end their
bitter and painful suffering. Then all anxious and concerned people,
all wriggling and crawling creatutes, climb on the boat of the Six
Ferries [Perfections] to ascend the shore of the Three Purities.

5 “Turquoise openmess” ranstates hitio R  techcal term fot one of the gher Iavens. See Bokevkaun
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Thus I pray:

After my turning of this scripture—

Mag the myriad goodnesses be widely held on to
‘And the thousand disasters be destroyed completely!
With all my heart I knock my head

To the Three Treasures of Right Perfection!

Thus I pray:

After my turning of this scripture—

May good fortune envelope the dark and bright,

While merit soaks the far and near!

With all my heart I knock my head

To the Three Treasures of Right Perfection!

Thus I pray:

Through my turning of this scripture—

May merit and virtue protect and envelope all

And the host of living beings be freed from suffering and find
liberation!

With all my heart 1 knock my head

To the host of all the sages!

In regular rites of scripture cultivation, practitioners should [conclude the
session by] reciting one of several possible encomia to honor the scripture:
the Encomium of the Scripture of the Great Ultimate, in seven stanzas; the
Praise of the Four Heavenly Kings of the Numinous Book, in four stanzas; or
the Encomium of the Perfected Writings of the Fight Luminants. These will not
be further specified here.

[3b] The Rules say: Whenever you read or recite a scripture, proceed in
accordance with these observances. Failure to comply carries a subtraction of
2,400 (days of life].
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Section 12

Lecturing on the Scriptures’

(4.3b] ‘The preceptor washes and rinses, then dons his headdress and belt as pre-
scribed by the divine law. A disciple holding incense and flowers bows to him
and requests to be guided [in the teaching], using the formula prescribed in the
Rules. Then the preceptor climbs to the mat before the scriptures and sacred
images and collects his mind, standing upright with an incense burner in his
hands.

This done, he intones [the refuges], while all members of the congregation
bow in respect. They take refuge in the great Dao, praying that all living beings
may be liberated and awakened to right perfection and develop a mind that
encompasses the all-highest; they take refuge in the divine law of the scriptures,
praying that all living Deings may find penetrating wisdom and insight as
deep and wide as the ocean; they take refuge in the preceptors of the mystery,
praying that all living Deings may discern the darkness and overcome all
obstacles, widely spreading the orthodox Dao.

Next, the preceptor ascends to the [lecturing] high seat, while the partici-
pants,” after having stood for intoning [the refuges], kneel with straight backs
and wait for him to offer incense three times. This done, he chants again,
then practices silent mindfulness as prescribed by the divine law. After a further
visualizing mindfulness, he intones the chant of the [scriptural] encomium as
prescribed by the divine law. [t goes:’

Lonely and solitary, in the line of utmost nonbeing,
Empty and steep, for kalpas never ending,

Abysmal and deep—the mysterious writings of the Caverns,
‘Who could measure their depth and reach?

Once having entered the path of the Great Vehicle,
Who can count the years and numerous kalpas? [4a]
No more life and no more death,

I'wish to be born following the lotus blossom,

To go beyond the realms of all Three Worlds,

And with compassionate heart look at the worldly net.
As a perfected of all-highest virtue,

G tion after amember of
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Then all intone the request for turning the wheel of the divine law. Intoning ina
common recitation, all chant the names of the Highest Worthies seven times.
Next, the cantor arranges the scripture and begins to recite it, while the

preceptor remains beneath the high seat. After each section, the latter bows to
the scripture once, then gives a detailed explanation of the text. Whenever he
completes his lecturing, he falls silent, allowing harmony and delight [to spread]
without anything to be heard. When the entire lecturing session is over, the pre-
ceptor takes the incense burner and adds a pinch of incense to it, praying that
this lecture on the scriptures may produce strong and vigorous merit and virtue.
[He says]:

May

Qur sovereign emperor and imperial princes,

All our kings, lords and nobles, governors and overseers,

All magistrates and elders of prefectures and districts,

All the people in the wide empire,

All the faithful believers in the scriptural lectures,

All present followers of the divine law,

Allliving beings,

Al those suffering in the three bad rebiths,

May they all with the help of this xoot of gooduess

Altain bodily liberation in the Great Vehicle

And take refuge with their hearts in the orthodox Dao!

May they all come out of the river of passions

And freely wander in the ocean of the divine law!

Next, the congregation intones communally, with each member bowing in
respect: “With all my heart I surrender my life to the three Highest Worthies, the
[gods of the] ten directions, and the host of the sages.” [4b]

Then they pray:

May our sovereign emperor

Have a hundred kinds of good fortune, strong and vigorous,

And ten thousand good deeds that assemble like the clouds!

With all my heart 1 knock my head

To the Three Treasures of Right Perfection!

Through this lecturing on the scriptures

May merit and virtue protect and envelope all,

And the host of living beings be freed from suffering and find
liberation!

‘With all my heart I knock my head

To the host of sages and those who have attained the Dao!

In accordance with the divine law, a disciple now takes the incense and
the flowers and escorts the preceptor backto his residential quarters. All bow as
prescribed by the divine law.

The Rules say: Whenever you lecture on a scripture, proceed in accordance
with the divine law as described here. Failure to comply carries a subtraction of
1,200 [days of life]
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Section 13

The Ritual Order'

[4.4D] The Rules say: All Daoists, whether male or female, have ritual ranks,
formal order, and religious titles, each of their specific class. You must know
which is superior and inferior, higher and lower, so there is neither favoritism
nor abuse of power. For this reason 1 have set them out in detail below.
Farmniliarize yourself thoroughly with them. Failure to comply in each case
carries a subtraction of 1,200 [days of life].

(sa] The Rules say: The wise ones ameng the people of the Dao are called
believers. Those among the good men and good women who actively practice
[the Dao] are known as male and fernale Daoists. These are appellations for those
ahead of ordinary people; they are not merely restrictive names to be used in
court when disputing charges. Inaddition, thete are preceptors, masters of great
virtue, venerated masters, and elders. These appellations are for men outside of
ordinary society who have become ordained monks, Their titles are not mere
convenient for petitions or itting memoxials,
either.

Then again there are the “poor Daoists,” which is another, rather deprecat-
ing way to call ordained monks or nuns. “Disciples,” on the other hand, is a
humble term for all those still living in the common world. It should not be
used before the Three Treasures. It is different in this respect from the term
“Disciples of the Three Caverns,” which is a name for the preceptors. Familiar-
ize yourselfthoroughly with the system. The following is a detailed outline.

MEN, woMEN. Note: This is the appellation for commoners who have not yet
taken the scriptural precepts.

HOUSEHOLD ELDERS. Note: People who make sincere contributions fo Daoist
lineage ate called Household Ledger [holders].

DISCIPLES’ OF THE GREAT DAQ, DISCIPLES OF THE HEAVENLY WORTHIES, DIS-
CIPLES OF THE THREE TREASURES. Note: Men and women who have surrendered
their hearts to the great Dao and diligently follow the scriptural teaching have
earned any of these titles.

Drscieies oF PURE FarTH.! Note: Anyone who has received the Heavenly
Worthy's ten precepts and fourteen rules of self-control, the twelve resolutions
for [control of] the six senses, or equivalent precepts, has eatned this fitle. [5b]

bused ot the work of
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MALE PUPILS, FEMALE PUPILs. Nofe: Children of seven or eight years who
‘have received the register of one general have earned this title.

REGISTER PUPILS. Note: Children of ten or over who have received the talis-
mans and register of three or ten general and have taken the three refuges and
five precepts have earned this title.

The Rules say: These ten titles have to be used whenever a man or woman
delivers a memorial or makes a formal announcement. Before the Heavenly
Worthies or the Great Dao, in all cases the humble appellation “so-and-s0”
should be applied and not a direct name. Failure to comply carries a subtraction
of 360 [days oflife].

As for the ritual ranks of Orthodox Unity,* lads have received the register of
one, three, or ten generals. Register pupils have also received the Sanjiewen (Text
of the Three Precepts) and the Zhengyi jiewen (Text of the Precepts of Orthodox
Unity). Note: They are either children of seven or eight or again those of ten years
and over. They are called REGISTER DISCIPLES OF ORTHODOX UNITY.

Qishiwu jiangjun lu Register of 75 Generals

B wushi fiangiun lu Register of 150 Generals®

Zhengyi zhenjuan Perfected Juan of Orthodox Unity

Ershisi zhi zhengyi chaoyi - Observances for Audience Rites of the 24
Parishes®

Zhengyi bajie wen Text of the Eight Precepts of Orthodox Unity

Note: Those who receive these have the title MALE OFFICER Or FEMALE
OFFICER GOVERNING THE PARISH $0-AND-50.” {62]

Huangehi guangi Tally Contract of Yellow and Red
Huangshu quanling Contract Ordinances of the Yellow Book
Wuse giling Tally Ordinances of the Five Colors

Basheng jiugonggiling  Tally Ordinances of the Eight Life Energies and
the Nine Palaces

Zhentian livjia quanling  Contract Ordinances of the Six fia Gods of
Perfect Heaven

Zhentian sanyigiling  Tally Ordinances of the Three Ones of Perfect
Heaven
Wudao baguan Eight Contracts of the Five Realms

Note: Those who receive these have the title piscipLes OF THE THREE ONES,
PERFECTED OF RED YANG.

Jimg R (Serip Fen Preey

o popule al Do, [ s contained in 1Y/
459 a5 well as it the Durdiang manusenpts. S, Gas, B. 23a7. P. 2350, B 3770, and E. 3417 [Ofiachn 1079b,
101 200, See alko Fukai 1952, 197: Kusayarea 1982 Ree and Zhong 1991, 341, The precepts ane lised flly

et 5 Th e eeluiont o Found i . i s AR {nde Fornies of the ok Writen
in R D7 3521, au carly Langbao work: e Bokeukannip 1989,
Reading sheng I “tight.” et insiead af 2 . “siop.” probably
5. Al ucttioted in Zhemgys iz by £~ KB (D7 12400, ab 50
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132 TRANSLATION
Jiutian poyi [zhang)
Jiugong hanwel duzhang
Biyin sibu ingi

Tiugong shenfu
Jiutian douwtong zhanye dafu

Jiuzhou sheling
Tianling chiguan samwi gi

Sanyuan jiangiun I

[Verses of the] Nine Heavens That Destroy
Sick ness

Complete Verses of the Nine Palaces against
Danger*

Prohibition Qi to Neutralize Seals in All Four
Areas

Divine Talisman of the Six Palaces

Talisman of the Nine Heavens to Control All
and Behead Evil

Earth God Ordinances of the Nine Provinces

Tally of the Celestial and Numinous Red Ofh
cials of Three and Five

Register of the Generals of the Three Primes’

Note: Those who receive these have the title DISCIPLES OF THE DIGNIFIED
COVENANT OF ORTHODOX UNITY GOVERNING THE PARISH SO-AND-SO.

Yangping zhi dugong ban
Jiutian zhenfu

Jiutian bingfu

Shangling zhao

Xianling zhao

Shixinglu

Ershiba su lu

Yuanming bu

Tablet of all Merit of Yangping Parish
Perfect Talisman of the Nine Heavens
Military Talisman of the Nine Heavens '
Summons of Highest Numen
Summons of Immortal Numen
Register of the Ten Stars

Register of the 28 Lunar Mansions
Register of Primordial Destiny”

Note: Those who receive these have the title PERFECTED OF PRIMORDIAL DES-
TINY, DISCIPLES OF THE DIGNIFIED COVENANT OF ORTHODOX UNITY IN YANGPING.
PARISH, WHO GOVERN THE TWENTY-FOUR ENERGIES OF LIFE AND THE HIGHEST QI

OF THE CENTER"

Sui tiand guishen lu

Zitai bila
Jingang badie xianlu

Feibu tiangang he

Tongtian lu
Wanzhang guilu
Qingita chijia b
Chibinglu

Register to Pursue Demons and Spirits of
Heaven and Earth

Secret Register of the Purple Terrace

Immortal Register of the Eight-Faceted
Diamond {6b]

Register of Flying and Pacing the Heavenly
Net

Register of Governing Heaven
Register of the Mile-High Demons
Register of the Green and Red Jia Gods
Register of the Red Bing Gods

. Al mentioned in Zhensyi wuher ey 7.

9 o
10, Also mentioned in #hengyixinzher baey 03,

ey . $b. 8 5b.

11, Also mentioned in Zhengyiwiuzhen huei sb G

four sctions () %1

Tevel it Benn gt



Sanpong FEngpao Kejiz 133

Taiyi wuzhong e Register of Never-Ending Great Unity
Dadilu Register of Great Earth

Sanyuan zhailu Residential Register of the Three Primes
Liuren shilu Controlling Register of the Six Ren Gods
Shi zhenshen lu Register of Controlling Perfected and Spirits
Taixuan jingi Prohibition Qj of Great Mystery”*

Qian erbai dazhang 1,200 Grand Petitions

Sanbai liushi zhang 360 Petitions

Zhengyijing Scripture of Orthodox Unity (27 juan)™
Laojun yibai bashi jie 180 Precepts of Lord Lao

Zhengyi zhaiyi Purgation Observances of Orthodox Unity®
Laozi sanbu shenfu Divine Talismans of Laozi in Three Sections

Note: Those who receive these have the title PERFECTED OF PRIMORDIAL LIFE,
DISCIPLES OF THE DIGNIFIED COVENANT OF ORTHODOX UNITY, WHO GOVERN THE
TWENTY-FOUR ENERGIES AND THE HIGHEST QI OF THE CENTER, CELESTIAL MASTERS
OF THE ORTHODOX UNITY LINEAGE OF THE GREAT MYSTERY SECTION."

Dongyuan shenzhoujing  Scripture of Divine Incantations of Abyss
Cavern {10 juar)

Shenzhou quan Contract of Divine Incantations

Shenzhou lu Register of Divine Incantations

Sishen tu Chart for Visualizing the Gods

Shensian finzhou jing Scripture of Prohibiting Incantations of the

Divine Immortals (2 juarn)
Hengxing yunii zhouyinfa  Method of Imprinting the Jade Maiden’s
Incantation in Horizontal Lines
Huangshen chizhang Red Petition of the Yellow God

Note: Those who receive these have the title PERFECTED OF THE LESSER OMEN,
PRECEFTORS OF ABSORPT!ON,” GREAT ANCESTORS OF THE DIVINE INCANTATIONS

OF THE ABYSS CAVERN. "

Laozi jinniu gingst Laozi’s Green Thread and Gold Knob
Shijie shisi chisher jie Ten Precepts and Fourteen Precepts of Self-
Control

Note: Those who receive these have the itle pIscIpiEs OF LA0ZI'S GREEN
THREAD AND GOLD KN OB, [72]

Laozi daode jing Laozi’s Scripture of the Dao and Its Virtue
(2 juan)

4 Also nntioned in henpic
14 Also mentioned in L xuzhes lryi 11
(5. Al scttioned i Zherygs whuzhen leyi 161

36, This s deseribed s evel . or second ordinarion ewe i Benn 1001 5121
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V8. Bt classifcs his s el 6 o seeand orditition level (g1, 81 21



134 TRANSLATION

Heshang zhenren zhu

Commentary by the Perfected on the River
{2 juan)

Waugianwen chaoi zashuo  Miscellaneous Explanations on the Audience

Guanling neizhuan

Jiewen

Observances of the Five Thousand Words
(xjuan)

Esoteric Biography of the Guardian of the Pass
(1juan)

Precepts Text (1 juan)

Note: Those who receive these have the title prscipLes OF EMINENT MYSTERY.

Laozi migozhen jing

Xishengjing
Yuli jing
Lizangjing
Laozi zhorgiing
Laozi neijic
Laozijigfie

Laozi’s Scripture of Wondrous Perfection
(2 juan)

Scripture of Western Ascension (2 juan)

Scripture of the Jade Calendar (1 jusn)

Scripture of Successive Repositories (1 fuan)

Central Scripture of Laozi (1 juan)

Esoteric Explanation of the Laozi (2 fuan)

Sectioned Explanation of the Laozi (2 juan)

Gaoshang Laozi neizhuan  Esotexic Biography of Laozi the Most High

Huangren sanyi bigower:

(1juan)
Text for Memorials to the Sovereign Three
nes

Note: Those who receive these have the title PRECEPTORS OF ALL-HIGHEST

EMINENT MYSTERY.

Taiyi badie
Dunjia xianlu
Zigong yidu dahs

Laojun inia bilu
Huarngsher yuczhang

Eight Leaves of Great Unity

Immortal Register for Jia Divining

Great Register for Going Beyond to the Purple
Palace

Lord Lao’s Secret Register of the Six Jia Gods”

All-Surpassing Petition of the Yellow God

Note: Those who receive these have the title p1SCIPLES OF THE HIGHEST

or0. ' [7b]
Jingang tongzilu
Zhushi fu
Puoxia ban
Sanhuang neijing fu
Sanhuang neizhen bui

Jiutian fabing fu
Tianshui feideng fi

Register of the Diamond Lads

Talisman of the Bamboo Messenger

Tablet of Puxia

Talisman of the Esoteric Essence of the
Three Sovereigns

Taboo Names of the Esoteric Perfected of
the Three Sovereigns

Talisman for Sending out Soldiers of the
Nine Heavens

Talisman for Flying to the River of Heaven

1. Also werioned i Zhergys xiuzher bueyi b
"

20, Thisappears s lovel

sith four sidbdivisions. in Benn 1991, 82 7.



Badi lingshu neiwer
Huangdi danshu neiwen
‘Bacheng wusheng shisan fu

Bashi lu
Dongxi erfin
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Esoteric Text and Numinous Book of the
Eight Emperors

Esoteric Textand Cinnabar Book of the
Yellow Emperor

Thirteen Talismans of the Eight
Completions and Five Victories

Register of the Fight Record-Keepers

Two Prohibitions of East and West

Sanhuang sanjie wiie bajie wers Three, Five, and Eight Precepts of the

Three Sovereigns

Note: Those who receive these have the title DiscrpLes oF sP1RIT CAVERN,

Tianhuang neixue wen
Dihuang jishu wen

Rerhuang neiwen
Sanhuang tianwer dazi

Huangnit shenfu
San jiangjun tu
Jisshuang tu
Shengtian quan
Sanhuang chuanban

Sanbuang zhenxing neihui ban

Sanhuang sanyi zhenxing
neihui ban

Sanbuang jiutian zhenfu giling
Sanhuangyin

Sanhuang yuquar

Sanhuang biao

Text of the Esoteric Study of the Heavenly
Sovereign

Text of the Recorded Writings of the
Earthly Sovereign

Esoteric Text of the Human Sovereign

Celestial Texts and Great Characters of the
Three Sovereigns

Divine Talisman of the Yellow Maiden

Chart of the Three Generals

Chartofthe Nine Sovereigns

Contract for Ascending to Heaven

Transmission Tablet of the Three
Sovereigns

Tablet of the True Forms and Esoteric
Names of the Three Sovereigns

Tablet of the True Forms and Esoteric
Names of the Three Ones and Three
Sovereigns

Tally Ordinance and Petfect Talisman of
the Nine Heavens and Three Sovereigns

Seal of the Three Sovereigns

Jade Contract of the Three Sovereigns

Memorial to the Three Sovereigns one
wide belt collected scriptures of Spirit
Cavern, in 14 juah.

Note: Those who receive these have the title PRECEPTORS OF ALL-HIGHEST

spuriT cavern /! [8a]

Shengxuan neijiao jing”

Scripture of the Esoteric Teaching of
Ascension to the Mystery (1 section,
10 juan)

2t These o ranks are classified as Level 8. fourth ardination rank with vo subdivisions. i Bent 1591

57 921

This 121 bepins with the classification Taihang dongatan frghao (Contained w the Mystery Cavera of

Thighest Numinous Treasure),



136 TrANstATION

Shengsuan gishier zi dalu

Great Register of Ascension to the
Mystery in 72 Characters

Noté: Those whe receive these have the title PRECEPTORS OF ASCENSION TO

THE MYSTERY.”

Chishu zherwen b
Ershisi shenghw®*

Sanbu bajing ziran zhizhen yulu

Zhutian neipin
Lingbao ziran jingquan

Yuanshilingce

Register of the Perfect Text Written in
o

Chart of the Twenty-Four of Life
[Bnergies]

Jade Register of the Three Sections and.
Fight Luminants, Spontaneity and
Utter Perfection

Register of the Esoteric Sounds of the
Various Heavens

Seriptural Contact of the Spontaneity of
Numinous Treasure

Numinous Slips of Primordial
Beginning

Note: Those who receive these have the title piscirres oF THE HIGHEST
MYSTERY CAVERN OF NUMINOUS TREASURE.

LINGBAO COVENANT SCRIFTURES
Wupian zhenwen chishu*

Yujue

Kongdong lingzhang jing*

Shengxuan buxu zhang

Jiutian shengshen zhangjing®

24 Thisis Bemrs lesel o (g1 2

Perfect Scripture in Five Tablets,
Written in Red (2 juan) [LB 1, DZ
22]"

Jade Instructions (2 juan) [LB 2, DZ

352

Scripture of the Numinous Stanzas of
the Cavern Heavens (1 juan) (LB 6,
P.2399]

Stanzas on Ascending to the Mystery
and Pacing the Void (1 juan) [LB 7,
DZ 1439];{8b)

Scripture of Stanzas of the Vital Spirit
of the Nine Heavens {1 juan} [LB 8,
DZ 318

4. This fille begins with ot o g (o i s Myrs G of Prmodid

Teginning)
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Lingbao ziran wucheng wen

Zhutiar neiyin yuzit

Zhihui shangpin dajie fing*

Zuigen shangpin dajic jing*

Changye fi jiuyou yugui mingzhen
kejing*

Zhihui dingzhi tongwel miaojing*

Taishang linghao benxing shangpin

Xuanyi sanzhen quanjie zuifu falun
miagjing*

Wuliang duren shangpin miaojing*

Zhutian lingshu duming miacjing

Miedy wulian shengshi migofing*

Sanyuan pinjie fing*
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Text of the Five Correspondences of
Spontaneity of Numinous Treasure
(1juan) [LB 9, DZ 671)

Esoteric Sounds and Jade Characters
of the Various Heavens (2 juan) LB
10,DZ 97)”

Scripture of the Highest Great Pre
cepts of Wisdom (1 jugn) (LB 1, DZ
77}

Scripture of Highest Precepts
Warding off the Roots of Sin (1 jusn)
[LB 12, DZ 457]

Scripture of the Rules of the
Luminous Perfected, Contained in
aJade Bookcase, That Ward off the
Realm of Long Night and Ninefold
Darkness (1 juan) [LB 15, DZ 1411]

Wondrous Scripture on Firming up
Determination and Wisdom That
Penetrates the Subtle (1 juan) (LB
16,DZ 352]

Highest Chapters of the Basic
Endeavor of Highest Numinous
Treasure {1 juan) [LB 17, P. 3022]

‘Wondrous Scripture of the
Exhortations and Precepts of the
Mysterious One and the Three
Perfected Regarding the Turning of
the Wheel of Suffering and Good
Fortune (1 juan) [LB 18, DZ 346]

Wondrous Scriptute and Highest
Chapters on Limitless Universal

Salvation (1 juan) [LB 19, DZ 1]

Wondrous Scripture on the Salvation
of Life in the Numinous Writing of
the Various Heavens (z juan) [LB
20, DZ 23] [9a)

Wondrous Seriptute of Salvation from
Extinction through Fivefold
Purification for Reviving the Dead
(1juan) [LB 21, DZ 369]

Seripture of the Precepts of the Three
Primes {x jusn) LB 22, DZ 456]

27, Thete <l Jisted in gy uzhn by b,
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TRANSLATION

Ershisi shengtu sanbu bajing ziran
Zhizhen shangjing*

Wefu xu fing*

Zhenwen yaojie fing*

Ziran jing

Fuzhai weiyi jing*

Anzhi benyuan dajie shangpin
iaomo ing*

Xiangong qingwen
Zhongsheng nanjing
Taiji yinjue

Lingbao shangyuan jinlu jianwen

Lingbao xiayuan huanglu jianwen

Lingbao chaoyi
Buxu zhu
Lingbao xiushen zhaiyi

Lingbao baixing zhaiyi

Lingbao sanyuan zhaiyi

Highest Scripture of Utmost
Perfection with the Chart of 24
Life-Qi, 3 Sections, and 8
Luminants {1 juan) [LB 26, DZ
1497]

Introduction to the Five Talismans
(1juan) [LBX 1, DZ 388]"

Scripture of Essential Explanations of
the Perfect Texts (1 juan) [LBX 3, DZ
330]

Scripture of Spontaneity {1 juan) [LBX
4, P.2356)

Scripture of Dignified Observances
for Organizing Purgations {x juan)
(LBX 5. DZ 532

Scripture to Dissolve Evil with Firm
Determination, Original Vow, and
Highest Prejects (Ljuan) [LBX 6,
DZ344]

Questions of the Immartal Lord
(2juan) [LBX 7, 8. 1351, DZ 1114)

Scripture of the Hardships of the
Sagely Host (1juan) [LBX 8, DZ 1115,
P.2454)

Secret Instructions of the Great
Ultimate (x juan) [LBX 2, DZ 425]

Bamboo Text on the Gold Register
[Purgation] of the Upper Prime of
Numinous Treasure (1 juan) [LBX 4,
lost]

Bamboo Text on the Yellow Register
[Purgation] of the Lower Prime of
Numinous Treasure {1 juan) [lost]

Audience Observances of Numinous
Treasure (1 juan)

Commentary on [the Stanzas on]
Pacing the Void (1 juan) [ob]

Numinous Treasure Observances for
Self-Cultivation Purgations (2 jusn)

Numinous Treasure Observances for
Hundred Families Purgations

(x.juan)

Numinous Treasure Observances for
Three Primes Purgations (1 juan)

28, The st two texts ate also hsted in Zhengyi ouzhen by 1t 123



Lingbao mingzhen zhaiyi

Lingbao huanglu zhaiyi
Lingbao jinlu zhaiyt

Lingbao du zirar quanyi

Lingbao denglan gaomengyi

Lingbao fis wupa icheng

Taishang zhihui shangpin jiewen
Lingbao zhong jianwen

Zhongjing <
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Numinous Treasure Observances for
Luminous Perfected Purgations
(1juan)

Numinous Treasure Observances for
Yellow Register Purgations (1 juan)

Numinous Treasure Observances for
Golden Register Purgations (1 juan)

Numinous Treasure Observances for
Contracts of Attaining Spontaneity
(1juan)

Numinous Treasure Observances for
Announcement on Ascending the
Altar {xjugn)

Numinous Treasure Establishment of
Perfection by Ingesting the Five
Sprouts (1 juan}

Text of the Highest Precepts of
Wisdom {1 juan)

Collected Bamboo Texts of Numinous
Treasure (1 juan)

Introduction to the Collected
Scriptures {1 juan)

Note: Those who have received these texts are called PRECEPTORS OF THE ALL-

HIGHEST MYSTERY CAVERN'”
Whyue zhenxing tu

Wuyue gongyang tu

Wuyue zhenxing iu xu
Lingbao wufie

Wfis xu
Wiafu chuanban

Shangging beidi shenzhon wen

Taixuan hetu

0.1 vars s lovel

Chart of the True Form of the Five
Sacred Mountains®

Chatt of the Presentation of
Offerings to the Five Sacred
Mountains

Introduction to the True Form
Chart of the Five Mountains

The Five Talismans of Numinous
Treasure

Introduction to the Five Talismans

Transmission Tablet of the Five
Talismans

Highest Purity Divine Incantations
to the Northern Emperor
River Chart of Great Mystery*

listofthe [

Benn 1991, 93 5. Hedocs natinelude s full

iter "
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140 TRANSLATION
Jiuhuang baolu

Dongzhen bawei zhaolong lu

Dongzhen feixing sanjic s

Shangging dadong zhongjing quan

Shangaing dadong zhenjing quan

Shangging basu quan

Shangging bu wuxing quan

Shangging bu tiangang quan

Shangging sigui mingjing quan

Shangging feixing yuzhang quan

Shangging jinma gi

Shangging yuma gi

Shangging muma gi

Shangging huangting gi

Shangging taishang yujing jiutian
jinxiao weishen yuzhou

Taishang shenhu yulie

Shangaing taishang laiwei tiandi jun

Precious Registers of the Nine
Sovereigns”

Perfection Cavern Register of the
Fight Majestic Beasts and to
Summon Dragons

Perfection Cavern Register to Fly in
the Three Worlds

Highest Purity Contract for the
Collected Scriptures of Great
Pervasion”

Highest Purity Contract for the
Perfect Scripture of Great
Pervasion [10a]

Highest Purity Contract for the
Perfect Scripture of the Eight
Simplicities

Highest Purity Contract for Pacing
the Five Planets

Highest Purity Contract for Pacing
the Heavenly Net

Highest Purity Contract for [Using]
the Bright Mirror with Four Dials

Highest Purity Contract for Flying
with Wings*

Highest Purity Tally of the Golden
Horse

Highest Purity Tally of the Jade

Horse

Highest Purity Tally of the Wooden
Horse

Highest Purity Tally of the Yellow
Court

Highest Purity Dignified and
Spiritual Jade Incantations of the
Highest Jade Capital and Golden
Empyrean of the Nine Heavens

Highest Jade Register of the Divine
Tiger

Essential and PerfectJade Talisman

Jinbss yujing zhen fulu and Register of Highest Purity [in
the Form) of the Golden Tiger,
2. Thetexts i his scion 5081 v s st s 7hang Wanta's veesion of th sk, The olowang e ot

and thus do nat appear i Beert 1oz, 95 G

33 Uhelast two are also listed in Zherigyl xhzhen eyl 182 and 17h.

3. Alsolistedin /hengyi shuzher eyt 7b.



Shangging taishang ywjing jiutian
Jinxiao weishen puzhou fing

Taishang da shenhu fislu

Shangging taiwei huangshu batu
henwen = Xuandy jiaodai lu

Shangging taishang shanghuang
ershisi gaozhen yulu

Shangging gaoshang taishang dacjur
dongzhen jinxuan bajing yulu

Shangging taishang santian zhengfa
chu liution wen bu

Shangging taifi zuo zhenren qusu juesi
= Jiutian fenggi xuangiu taizhen
shulu

Shangging taiwei dijun huoluo giyuan
shang fulu

Shangging taishang shijing jinguang
zangiing lu

Xingshe shanjing falu

15 Abolisiedin 7k visshen
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{Issued by the] Lord Emperor of
the Heaven of Great Tenuity™

Scripture of the Dignified and
Spiritual Jade Incantations of
Highest Purity in the Highest
Jade Captal and Golden
Empyrean of the Nine Heavens

Highest Talisman and Register of
the Divine Tiger

Perfect Text of Eight Registers of
Highest Purity, for the Yellow
Book of Great Tenuity Register of
the Interlocking Belt of Mystery
Metropolis

Twenty-four Eminent and Perfect
Jade Registers of the Highest
Sovereign of Highest Purity®

Perfection Cavern Golden and
Mysterious Jade Registers of the
Eight Luminants of the Highest
Lotd of the Dao of Highest Purity

Highest Purity Register of the
Orthodox Law of the Highest
Three Heavens to Abolish the
Wit of the Six Heavens [10b]

Highest Purity Instructive Verses
on Winding Simplicity of the Left
Perfected of Great Ultimate Book
and Register of Great Perfection
of the Wind and Hills of the Nine
Heavens

Superior Talisman and Register for
Widely Opening the Seven
Primes of the Lord Emperor of
the Heaven of Great Tenuity of
Highest Purity”

Highest Purity Register for Storing
the Luminosity of Mineral
Essences and Golden Radiance

Ritual Method and Register for
Controlting Embodied
Mountain Sprites

56 Tl last theee texts e also Histed in 2
17, s hree teste ane b st it 7herggs

eiuzhersbueys aand b,
hen tucyi 171> %




142 TRANSLATION

Shangging taishang yuanshi biankua
baozhen shangjing

Jinding taimiao guishan puani

Shangging taishang shangyuan
Jiantian dalu

Shangging taishang zhongyuan
Jianian zhentu

Shangging taishang xiayuan jiandi

vl
Shangging yujian jianren xianiu

Shangging taishang suzou dan filu

Shangging iaishang gionggong lingfei
livjia bu

Shangging gaoshang puanshi yuhuang

Jiutian pulu

Shangging zhongyang huargiao jun
taidan yinshu livjin huoling hu

Shangging chuanban

Highest Purity Precious and Perfect
Highest Scripture on the
Transformations of Primordial
Beginning

Primordial Register of the Ninefold
Numinous and Greatly
Wondrous Turtle Mountain

Highest Purity Great Register of
Highest Upper Prime to Regulate
the Heavens

Highest Purity Perfect Register of
Middle Prime to Regulate the
Immortals

Highest Purity Jade Register of
Lower Prime to Regulate Earth

Highest Purity I[mmortal Register
of Jade Inspection to Regulate
Humanity

Highest Purity Highest Cinnabar
Talisman and Register for Plain
Announcements

Highest Purity Register of the Six
Flying Jia Gods of the Highest
Jasper Palace

Highest Purity Genealogical
Register of the Eminent [Deities)
Primordial Beginning, jade
Emperor, and the Nine Heavens

Highest Purity Register for [the
Talismans) Flowing Gold and
Fire Bell, from the “Great
Cinnabar Secret Writings” by the
Yellow Lord Lao of the Center™

Transmission Tablet of Highest

Purity

Note: Those who receive these have the tifle PRECEPTORS OF PERFECTION
CAVERN.

SHANGQING COVENANT SCRIPTURES [5.14]"
Dadong zhenjing Perfect Scripture of Great
Profundily (39 sections, 1 juan)
{A1,DZ6,7.5.103)
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Taishang yinshu finzhen yuguang

Basu zhering fu riyue huanghua

Fei tiangang shexing giyuan

Jiuzhen zhongiing huanglao biyan

Shangging bianhua gishisi fang

Chu liutian wen santian zhengfa

Huanggi yangfing sandao xunxing

Waiguo fangpin gingtong neiwen

Jinque shangilingshu ziwen

Zidu yanguang shenxuan bianjing

Qingyao zishu jir'gen shangjing

Yuging zhersjue sanji supu

Sanyuan yujian sanyuan bujing

40. Thetext here s ygpng W, “lade Lssence.”
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Highest Secret Writings on Golden
Perfection and Jade Radiance
(1juany [A 2, DZ 1378]

Nourishing on the Sovereign
Efflorescences of the Sunand the
Moon in the Perfect Scripture of the
Eight Simplicities (1 juan) [A3, DZ
426.1323]

Flying through the Heavenly Net and
‘Walking about the Seven Primes
(1juan) (A 4, DZ 1316]

Secret Words of the Yellow Elder in the
Central Scripture of Ninefold
Perfection {1 juan) (A §, DZ 1376,
1377)

47 Techniques of Transformation
from the Highest Scriptures of
Highest Purity {1 juan) [A 6, lost]

Proper Methods of the Three Heavens
to Abolish the Writ of the Six
Heavens (1 juan) [A 7, lost]

Correct Practice of the Three Ways to
{Gather] Yellow Qiand Yang
Essence (1 juan) [A 8, DZ 33)

Esoteric Text of the Green Lad on
Objects from Foreign Lands (2 juan)
(A9, DZ1373]

Numinous Book in Purple Characters
in the Superior Record of [Lord)
Goldtower (1 juan) [A 10, DZ 639,
255,179, 442]

Divine and Mysterious Scripture of
Transformations of Purple
Transcendence and Fiery Radiance
(1 juany [A 13, HY 1332] [1b]

Superior Scripture of the Golden Root
from the Purple Book of Green
Essence {1 juan) [A 12, HY 1315)

Simple Sayings of the Three and Nine
from the Perfected Instructions of
Jade Purity (x juan) |A 13, DZ 1327)"

The Unfolded [Qi] Scripture of the
Three Primes and the Jade Envelope
of the Three Primes (1 juan) [A 14,
DZ 354]

bt he e vsually reas yuging TN “Jade Puriry.”
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Shijing jinguang zangjing buxing

Danjing dacjing yindi bashu

Shenzhou gizkuan gibian wutian
Jing

Dayou basu laidan yinshu

Ttianguang santu gixing yidu

Jisdan shanghua Laijing Zhongji

Taishang liujia jiuchi banfu

Serhu shangfy xiaomo zhihui

Qusts juesi wiing bifis

Baiyu heige feixing yujing

Suzou danfis lingfei bivjia

Yupei jindang taiji jinshu

Jiuding taimiao guishan yuanhu

Qisheng xuanji huitian jiuxiao

Purifying the Body by Storing the
Luminosity of Mineral Essences
and Golden Radiances {1 juan)

[A 15, lost]

Eight Arts to Hide inthe Farth [with the
Help] of Cinnabar Essence and the
Lumninosity of the Dao (2 juan) [A
16,DZ 1359]

Heavenly Dances through the Divine
Continent in Seven Revolutions and
Seven Transformations (1 juan) (A
7. DZ 1331]

Secret Writings of the Great Cinnabar
{Palace] and the Eight Simplicities of
Great Existence {1 juan) (A 18, DZ
1330]

Going Beyond to the Seven Starsand
Three Ways to Transcend the
Heavenly Pass {1 juan) [A 19, DZ
1317, 1366)

Central Record of WomD Essence and
the Superb Transformations of the
Nine Elixirs (1 juan) [A 20, DZ 1382)

Nine Red Classified Talismans of the
Six Jia Gods (1juan) [A 21, DZ 1329]

Superior Talisman of the Divine Tiger
That Dissolves Evil and [Raises]
Wisdom {x juan) [A 22, DZ 1344]

Secret Talismans of the Five Phases
and Instructive Verses on the Spiral
of Simplicity {xjuan) A 23, DZ 1372)

Scripture on Flying with White Wings
and Black Feathers (xjuan) (A 24,
DZ 1351, 428, 1326, 876]

Simple Memorials and Cinnabar
Talismans of the Numinous Flying
Six Jia Gods (1 juan) [A 25, DZ 84,
1391 [23)

Great Ultimate Golden Book of [the
Gods) Jade Pendant and Ring of
Gold (1 juan) [A 26, DZ 56]

Primordial Register of the Ninefold
Numinous and Wondrous Turtle
Mountain (3 jusn} [A 27, DZ 1393)

Mysterious Record of the Seven Sages
about Flying ofFto Heaven and the
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Ninefold Empyrean {z juan) [A 28,
DZ 1379]
Taishang huangsu sishisi fang 44 Techniques of the Great Yellow
Simplicity (xjuan) [A 29, DZ 1380]
Taixiaolangshu giongwen dizkang Jade Book of the Great Empyrean,
Jasper Text and Imperial Stanzas
(1juan) [A 30, DZ 5]

Note: These thirty-four juan [of texts], originating in Jade Purity, Purple
Purity, and Great Purity and following the Scripture of Great Pervasion, were
transmitted by Lord Wang to the Southern Perfected.

Gaoshang miemo dongjing jinxuan  The Eminent Hidden Book of Jade
Purity, Golden and Mysterious, That
Destroys Evil and Helps Pervade the
Luminants (4 juan) [A 31, DZ 1356,
1357, 1358, 1339)
Taiwei tian dijun jinhu zhenfis Perfect Talismar of the Golden Tiger
{Issued] by the Imperial Lord of the
Heaven of Great Tenuity {1 juan} (A
32, DZ 1336, 1337)
Taiwei tian dijun shenhu yujing  Perfect Talisman and Jade Scripture
Zhenfu of the Golden Tiget [Issued] by the
Imperial Lord of the Heaven of
Great Tenuity (1 juan) [A 33, DZ

yuging yinshie

1333, 1336]
Taishang huangling neijing yujing  Inner Book of the Great Emperor on
taidi neishu the Highest Jade Scripture of the

Interior Luminants of the Yellow
Court (Ljuan) [A 34]

Note: These seven juan [of texts] were transmitted to earth by Lady Wei, the
Highest Perfected of the Southern Mountain and Goddess of Purple Emptiness.

Shangging sanyuan zhaiyi Highest Purity Purgation
Observances for the Three Primes
(2 juan)

Shangging chuanshou yi Highest Purity Transmission
Observances (1 juan)

Shangging gaomeng yi Highest Purity Announcement
Observances (1juan)

Shangging chaoyi Highest Purity Audience Observances
(1juan)

Shangging fowjian wen. Highest Purity Text on Throwing the
Tablet (1 juan)

Secret Instructions on the Ascent to

Dengzhen yinjue
the Perfected (25 juan} [C 2, DZ 193]
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Zhengao Declarations of the Perfected (1o juan)
{C1,DZ1016] [2b)
Bazhen gizhuan Seven Biographies of the Eight

Perfected (7 juan)"*

Dngzhen guanshen sanbai dajiewen  Text of the 300 Great Precepts of
Self-Observation, of Perfection
Cavern (x juan) [DZ 136.4]

Note: Those who receive these have the title PRECEPTORS OF ALL-HIGHEST
PERFECTION CAVERN."

Callected scriptures of Highest Purity (150 juan)

Interlocking belt of Great Simplicity

Intetlocking belt of Mystery Metropolis

Interlocking belt with white lines

Interlocking belt with green and purple lines

—Also called interlocking belt of the revolving carriage, contract of the
ultimate path, or great contract of primordial beginning

Note: Those who receive these have the title pISCIPLES OF THE GREAT
CAVERN'S THREE LUMINARLES AND THE MYSTERY METROPOLIS OF HIG HEST PURITY,
PRECEPTORS OF THE ALL-HIGHEST THREE CAVERNS.

The Rules say: All Daoists, whether male or fernale, when they receive the
scriptures, precepts, ritual methods, and registers, must follow this specific
order in regard with the proper ranks and tifles without favoritism or fakery. On
the day of transmission, the preceptors must examine all section [candidates] in
detail and give clear instructions about the proper ranks and their order. Failure
to comply carries a subtraction of 3,600 [days of life].

The Rules say: All Daoists, whether male or female, after they have received
the scriptural precepts, must recite the text of these precepts, (3a] so that they
develop a keen enthusiasm for them. Then, on the first, fifteenth, and thirtieth
of each month, they have to attend the comprehensive assembly in the Hall of
the Divine Law to present themselves for inspection. Three violations of non-
attendance will be punished with five pounds of incense. Failure to comply
carries a subtraction of 1,200 [days of life}.

The Rules say: All Daoists, whether male or female, after they have received
the scriptures, precepts, ritual methods, and registers, must copy them in their
proper order, wrap or mount them, and enter them into a repository. This should
then be kept in the scripture hall, oratory, or a suitable pavilion, as prescribed
by the divine law. It should be adorned with dragons, jade disks, banners, and
Aowers. The perfect texts should be presented offerings every morning and

Lord Wang Lord Pei.
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evening and also be the center of obeisances and confessions. They must never
Dbe treated lightly or with contempt, be divulged or defiled, or transmitted to other
people. Instead, they should be constantly recited and remembered, turned and
read.”

After this body [has passed on], followers and fellow students examine his or
her registers and present suitable offerings.” They make sure the texts are nei-
ther divulged nor treated with conternpt. His or her talismans and registers of
Orthodox Unity, as well as the various contracts and tallies, are collected ina case
and buried next to the deceased master in the mountain valley or placed in a sep-
arate pit within the tomb. All other sacred materials must not be put immedi-
ately next to the body. The reason for this is that the perfect scriptures are
precious and serious, and the numinous officials attend and worship them. [3b]
In contrast the decaying corpse is fisll of foulness, so how could they [the gods]
ever get close? Be most extremely careful about this! If you fail to comply, the
spirit soul will be banished and the Three Bureaus will visit calamities on your
descendants for seven generations! Always be clear and careful about it!

The Rulfes say: Whenever a Daoist, whether male or female, has comprehen-
sively passed through the aforementioned rituals [of ordination] and prepares
to cultivate or practice accordingly, he or she must first deliver a memorial of
announcement. It runs:

“A disciple of the Great Cavern’s Three Luminaries of the Mystery Metrop-
olis of Highest Purity, I now worship and practice as a preceptor of Ascension to
the Mystery and of the Spontaneity of Numinous Treasure. Here, on the sacred
mountain so-and-so, 1 address the imperial perfected, the Three Sovereigns of
the Spirit Cavern, the Divine Incantations of the Abyss Cavern, the absorption
crowd of the great ancestors, and all the perfected of lesser omen. Their obedient
sexvant, I, so-and-so, offer this announcement .

While saying this, pay obeisance repeatedly.

In case of a ritual of Orthodox Unity, prepare to say:

“In the lineage of the gi of Orthodox Unity of Highest Mystery Metropolis, I
address the Celestial Masters and the [masters] of Yangping as well as all those
who order the highest gi of the center, govern the twenty-four energies of
life, oversee the twenty-four parishes, [measure) the merit of the Three and Five
in the Great Capital, to all the perfected of primordial life and the masters of
the dignified covenant of Orthodox Unity. Their obedient servant, 1, so-and-so,
offer...”

Again, pay obeisance repeatedly while speaking these words.

Anyone assuming a rank without proper authorization will have his soul
examined by the Three Bureaus, who will effecta comprehensive subtraction [of
days oflife]. Be careful, therefore, be very careful!
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Section 14

Ilustrations of Ritual Vestments

[5.4a] The Rules say: [Ritual] vestments serve as images of virtue and give physi-
cal shape to the observances. All Daoists, whether male or female, place them
first in their dignified observances, and with them honor and give respect to the
divine law and the scriptures. Fach must prepare them carefully, entirely
in accordance with the fundamental divine law and without any favoritism or
fakery. Failure to comply carries a subtraction of 3,600 [days of life].!

A preceptor of Orthodox Unity wears a dark headdress, a yellow skirt, a scar-
let gown, and a scarlet cape with twenty-four folds. For details see the enclosed
illustration.”

[4b] A preceptor of Highest Mystery wears a dark headdress, a yellow skirt,
2 yellow gown, and a yellow cape with twenly-eight folds. For details see the
enclosed ilustration.

A preceptor of Cavern Spirit wears a dark headdress, a yellow skirt, a green
gown, and a yellow cape with thirty-two folds. For details see the enclosed
illustration,

[5a] A preceptor of Cavern Mystery wears a hibiscus [colored] headdress, 2
yellow gown, a yellow skirt, and a purple cape with thirty-two folds. For details
see the enclosed illustration.

A preceptor of Cavern Perfection wears a headdress of primordial begin-
ning, a green skitt, a purple gown, and a purple cape with green lining. It has
twenty-four folds on the outside and fifteen folds on the inside. For details see
the enclosed illustration.

(sb) A preceptor of Great Profundity wears a headdress of primordial
Deginning, a yellow skirt, and a purple gown, as prescribed by the divine law of
Highest Purity. He also wears a five-coloted cape of clouds and mist. For details
see the enclosed illustration.

Alecturer and preceptor of the Three Caverns wears a headdress of primor-
dial beginning, a yellow gown, a scarlet skirt, and a nine-colored cape of varie-
gated gauze. For details see the enclosed illustration.

(6a] The Rules say: All Daoists, whether male or female, unless they
are dressed in these ritual vestments, are not permitted to touch or move the
precious scriptures.

All ritual vestments have their specific divine lads as attendant guardians:
The vestments of Orthodox Unity have five generals and eight demigods as
guardians. Those of Eminent Mystery have two spirit lads and spirit maidens as
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state their rank and position, bow to their original master, and performaudience
rites to the Highest Lord.

(6b] Failure to comply [with these rules] causes the numinous officials to
stay away, the soul to be judged by the five divine emperors, and a subtraction of
1,200 [days of life].

The Rules say: Female Daoists haye ritual vestments that are basically the
same as those of their male counterparts. Only the headdress is different in
structure and pattern as it has parts of dark gauze in front and back as well as to
the rightand left. On three sides these leaves of gauze are not firmly attached but
fap freely in the wind.

Female Daoists of Highest Purity and Great Profundity [ranks] wear a head-
dress of flying clouds and phoenix gi. For details see the enclosed illustration.

[72] Mountain recluse preceptors have ritual vestments that include a head-
dress of the two forces and upper and lower yellow skitt, as well as a cape with
thirty-six folds. For details see tbe enclosed illustration.

Ordinary male Daoists have ritual vestments that include a flat headdress,
anupper and lower yellowskirt, and a cape with twenty-four folds. For details see
the enclosed illustration.

[7b] Ordinary female Daoists have ritual vestments that include a dark
‘headdress, an upper and lower yellow skirt, and a cape with eighteen folds. For
details see the enclosed illustration.

The Rules say: All Daoists, whether male or female, wear shoes and slippers
made from straw, wood, pure lacquer, cotton fabric, o coarse silk. While robes
and capes can be ornamented with the two forces or representations of moun-
tains, shoes should be kept plain and simple both inside and out, without
colorfiul ornamentation or fowery embroidery. Failure to comply carries a
subtraction of 1,400 [days of life].

The Rules say: On the soles of all shoes should be divine dragon and tiger
talismans.® At night, they should be placed on top of a board, bedmat, bed, or
Dench. Never place them immediately on the ground or wear them when going
to the outhouse. Failure to comply carries a subtraction of 280 [days of life].

[8a] The Rules say: Hairpins should be made from ivory, horn, bamboo, or
jade, in accoxdance with the relevant present circumstances. They should be nei-
ther carved not engraved to resemble strange shapes or images. Failure to com-
ply carries a subtraction of 820 [days of life].

‘The Rudes say: All Daoists, whether male or female, when using ritual vest-
ments must never f2lsely assume them, expose them to pollution, o lend them
to others. Rather, they must always keep them carefully folded in their proper
chests and containers. The same applies to the headdress and shoes. Failure to
comply carries a subtraction of 1,200 [days of life].

5. Readling fu . “alisman " for fu “croucl:
6. A sel of insirctions seganding hair accessontes is also found in Yarfi gigian 2. et informatian on
comburg is contaies in Dacxie ey 1122 15h



Sawpong Fenepao Kejre 151
Section 15

Regular Audience Services

[6.7a) Note: The rites that should be performed regularly every morning and
evening by the [members of the] four orders of the Three Caverns are called “reg-
ular audience services.” Still, the same five-part audience ritual applies when
one enters the oratory on a separate occasion to have an audience with the per-
fected.

Wash and rinse as prescribed by the divine law. Then, when you first enter
the hall, offer incense and swing it [for fumigation]. Then recite the following
hymn:

To study the Dao, I work diligently and painstakingly,

To develop faith, I stir up cinnabar sincerity.

Burning incense, 1 surrender to the Highest Lord.

As perfect gi mixes with the rising smoke,

1 only wish that he extend his great forgiveness,

So my ancestors of seven generations may be released from the dark
underworld.

Offer incense three times.

Next, each participant should stand upright in proper order of rank and,
‘holding his or her ritual tablet, pay obeisance to the ten directions, beginning
with the east. To do so, first offer incense, then intone while bowing in tespect:’

Withall my heart I surrender my life
To the Heavenly Worthy of the East,
Sovereign Highest [Lord] of Jade Treasure.

With all my heart ] surrender my life

To the Heavenly Worthy of the South,

The Mysterious Perfected Who Brings a Myriad Good Fortunes. [1b]
With all my heart I surender my life

To the Heavenly Worthy of the West,

The Utmost Ultimate of Great Wonder.

With all my heart 1 surrender my life

To the Heavenly Worthy of the North,

The [Loxd of] Jade Dawn Who Resides above the Mystery.
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Withall my heart I surrender my life
To the Heavenly Worthy of the Northeast,

The Highest Sage Who Saves All to Be Immortals.
With all my heart 1 surrender my life

To the Heavenly Worthy of the Southeast,

The Savior of Life Who Cherishes All Living Beings
With all my heart I surrender my life

To the Heavenly Worthy of the Southwest,

The Soveteign of Emptiness and Great Numen,

Withall my heart1 surrender my life
To the Heavenly Worthy of the Northwest,
The [Lord of] Great Splendor without Measure.

Withall my heart | suzzender my life
To the Heavenly Worthy of the Above,
‘The Luminous Sovereign of Jade Emptiness.

Withall my heart | surrender my life
To the Heavenly Worthy of the Below,
The All-Pervasive Spirit and Sovereign of Perfection.

Next, all kneel, with backs straight and holding their ritual tablets, and make
a formal repentance of sins. For this, recite:

Before all ranks, with all my heart I surrender my body
To the Heavenly Worthies of the Nonultimate Great Dac.

I repent all the transgressions of personal and physical body
Vis-a-vis all beings and all ranks,

From the imperial family on down to my own,

the humble so-and-so’s,

That I may have committed in an earlier or my present body,
1 have raised and employed my four limbs [wrongly;

Ihave acted contrary to the precepts and statutes;

1 have failed to rely on scriptures and manuals—

Thus with my body | have committed great sins,

without measure, without bounds. [2a]

Therefore 1 now pay obeisance in repentance.
Begging to be cleansed and purged

and devotedly praying before all ranks

That my body may enter utmost immortality,
Encounter the Dao and find perfection

1 knock my head to the ten directions

And to the Three Treasures of Right Perfection.

Before all ranks, with all my heart 1 surrender my spirit
To the Heavenly Worthies of the Nonultimate Great Dao.
I repent all the transgressions of spiritand consciousness
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Vis-3-vis all beings and all ranks,

From the imperial family on down to my own,

the humble so-and-so’s,

That I may have committed in an earlier or my present body.
1 have been unfocused in my will and remembrance;

1 have been fleeting in my emotions, agitated in my intention;
I have galloped about unceasingly [in my thoughts]

Thus with my mind I have commitied great sins,

without measure, without beunds.

Therefore I now pay obeisance in repentance,
Begging to be cleansed and purged

And devotedly praying before all ranks

‘That my spirit may merge with perfect serenity
And pervasively enter spontaneity.

I knock my head to the ten directions

And to the Three Treasures of Right Perfection.

Before all ranks, with all my heart [ surrender my life

To the Heavenly Worthies of the Nonultimate Great Dao.
I repent all the transgressions of mouth and verbal action
Vis-a-vis all beings and all ranks,

From the imperial family on down to my own,

the humble se-and-so’s,

That I may have committed in an eatlier ot my present form.
I have argued and debated good and evil;

I have used fancy words and glossed over being wrong;

I have deluded the masses with thetorical flourishes—
Thus with my mouth [ have accumulated great sin,
without measure, without bounds. [2b]

Therefore I now pay obeisance in repentance,

Begging to be cleansed and purged

And devotedly praying before all ranks

That my inner nature and life may merge with the Dao
And mysteriously join nonaction.

Tknock my head to the ten directions

And to the Three Treasures of Right Perfection.

153

[Following this rite of repentance], each participant stands up again for

further intonation. Give one bow facing north, stand up straight, and recite the
“Hymn to the Scriptures”:*
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May 1 enjoy the divine law as if it were my dear wife,
Love the scriptures like a precious piece of jade,
Uphold the precepts and control all my six passions,

Be mindful of the Dao and eliminate desires!

In deep serenity, may my good gi be stable,

In calm reverence, may my spirit be silent and at peace!
Celestial demon kings respect me and protect me,

So for generations I find great happiness.

ThicKly growing, may my family and state expand,
More and more, may scriptures and Dao fourish.

May all celestials and people join this prayer,

‘Whirl far away and enter the Great Vehicle!

May I follow my heart and set up fields of blessedness,
Slowly, slowly rise up through the divine law’s wheel!
May my ancestors of seven generations be born in the heavenly halls,
And | myself ascend there in broad daylight. [3a]

As the Great Dao pervades mystery and emptiness,

May I be mindful, so none will not be matched,

Refine my material being and join immuortals and perfected,
Then obtain a diamond body for myselfl

May I go well beyond the hardships of the Three Worlds,

Be free forever from life in hell and the five bad rebirths!
Utterly surrendering to all the highest scriptures

In tranquil mindfulness I knock my head and pay obeisance.

With all my heart | knock my head
To the Great Dao of the Highest Nonultimate!
With all my heart I knock my head
To the Venerable Scriptures in Thirty-Six Sections!
Withall my heart T knock my head
To the Great Preceptors of the Mysterious Center!
First Prayer:
May the two forces be eternal,
Covering and supporting all without end!
With all my heart [ knock my head
To the Three Treasures of Right Perfection.
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Second Prayer:

May the sun and the moon revolve in their orbits,

And their bright light lluminate allt

With all my heart I knock my head

‘To the Three Treasures of Right Perfection.
Third Prayer:

May the imperial family’s

Enshrined ancestors and numinous predecessors

In their spirits ascend to the nine heavens!

With all my heart | knock my head*

To the Three Treasures of Right Perfection.
Fourth Prayer:

May our sovereign emperor’s

sage rule be never ending

And his virtue serve to harmonize the two forces!

With all my heart I knock my head

To the Three Treasures of Right Perfection.
Fifth Prager:

May the heir apparent

Bebenevolent and filial, pure and bright,

And continue the imperial line with eminence! [3b]

With all my heart [ knock my head

To the Three Treasures of Right Perfection.
Sixth Prayer:

May the various princes, older and younger

And all the officials, civil and military

Serve [the empire] with exhaustive sincerity,

Pacify the people and make good use of the Dao!

‘With all my heart [ knock my head

To the Three Treasures of Right Perfection.
Seventh Prayer:

May the empire attain great peace

And all weapons of war be laid to rest!

With all my heart I knock my head

To the Three Treasures of Right Perfection.
Eighth Prayer:

May the preceptors, fathers, and mothers

Who have passed on be reborn in heaven

Experience continued peace and happiness!

With all my heart | knock my head

To the Three Treasures of Right Perfection.
Ninth Prayer:

May the beings of all ranks

Find their karmic insight daily new

3 The textbeve contanss  misprint.eeauing 2hi . il for 21 £, L umost.
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And their lamp of wisdomn inexhaustible!
‘With all my heart [ knock my head
To the Three Treasures of Right Perfection.
Tenth Prayer:
May the donors of the ten directions
And all those who have karmic concerns [for the Dao]
Eliminate all causes of their suffering,
And climb the shores of Dao!
‘With all my heart [ knock my head
To the Three Treasures of Right Perfection.
Eleventh Prayer:
May the numinous powers in all worlds of the law
And all the diamond kings and strong demigods
Make good use of the Dao and attain supernatural powets
To pacify evil and help all to surrender to the right path!
‘With all my heart [ knock my head
To the Three Treasures of Right Perfection.
Twelfth Prayer:
May those in the three deepest hells and five bad rebirths
Andall living beings in all worlds of the divine law
Come out of the fetters of desire
And together ascend to the shores of blessedness! (4a]
‘With all my heart [ knock my head
To the Three Treasures of Right Perfection.

[To close the daily service, all participants) chant “The Hymn to Studying
Immortality”:*

We study immortality and our practice is most urgent;

By honoring the precepts, we control the passionate mind.
As we grow empty and serene, good gi comes to reside,
And immortality and sagehood are found spontaneously.
Without faith in the words of the divine law,

How can we ever become recluses in the mountain groves?

The Ruies say: All audience services must be performed according to these
observances. Failure to comply carries a subtraction of 1,200 [days oflife]
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Section 16

The Noon Purgation'

[6.4a] As the time [of the cerermony] approaches, wash and rinse, then prepare
the presentation of offerings, all as prescribed by the divine law. Then intone, as
each participant bows in respect:

With all my heart | knock my head

To the Great Dao of the Highest Nonultimate!
With all my heart | knock my head

To the Venerable Scriptures in Thirty-Six Sections!
With all my heart [ knock my head

To the Great Preceptors of the Mysterious Center!

Next, begin the rites to the Dao by burning incense. While doing so, all
stand together in a great host and recite the hymn on offering incense to the
All-Highest Worthies: [4b]’

In the Dao, purgation comes first,

Its diligent practice leading to the Golden Towers!
Set up asa bridge to the great divine law,

It saves people and beings everywhere

Asa reward for kindness and virtue in previous lives,
The pure mind of Dac transcendentally ariges,

The body flies up to Mystery Metropolis,

Andall ancestors of seven generations are fully liberated.
With all my heart [ knock my head

To the Highest Three Wortbies

And the host of sages of the ten directions.

Next, the donor kneels reverently and proclaims the merit and virtue of the
Dao, He says:
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In the beginning, the form of no-form’ displayed its wondrous form
among humanity; the body of no-body manifested its perfect body
beyond the multitude. Thus they could take shape and divide into
‘hundreds and myriads, changing and transforming without end; they
could merge and disperse into millions and billions, following and.
meeting each other without measure.

Then [the Dao in] compassion [began to circulate through the words
of the divine law, saving people kalpa after kalpa; (in] virtue [it began
to] spread actoss the worlds of dust, teaching and converting [people]
in region after region. It traveled through the eighty-one countries to
convert the western barbarians; then again it remained in the world
for over nine hundred years to give guidance to the people of Middle
Xia [China]. [sa]

Everywhere [the Dac] caused people and celestials to awaken to the
Dao and to undertake the long climb to the gates of libexation; it
caused those in life-and-death to surrender to perfection and to come
out of the waves of transmigration. After that, its spirit congealed in
the Golden Towers [of heaven] and in complete aloneness it became
the ancestor of the myriad sages. Its physical body turned wondrous in
the Jasper Capital and in high eminence it strolled above the Nine
Purities. Thus we know that above and below heaven, throughout the
Thiee Worlds and in the ten directions, there is nothing but our great
Dao-majestic, lofty, and most worthy.

Today, this donor so-and-so on behalf of such-and-such an affair, has
carefully prepared these wondxous offerings for formal presentation.
With humble sincerity I surrender my life to the ten directions and
deliver myheart to the Three Treasures.

Nowall pray:

May the divine power [of the Dao) arise spontaneously

And come down to care for all living beings!

May it wondrously accord with all without bounds,

Steeping all in compassion, whether up or down!

May it cause the flying celestials

To descend and proclaim the rules of suffering and good fortune!
May it wondrously approach this rite of purgation

To enter it into the ledgers of cause and retribution!

May all the errors and entanglements of the world of dust,

We beg, be eradicated and dissolved!

May all the faults and transgressions of even the greatest kalpa,

5. Theword for “form” here s s 8, hterally “color” but useed  Buddhist texts to translate rie. the firstof the
five skandhas of physical matter or form. Since it paired here with sker: &, body” or “self,”the terms caies s
wmore Budhistinspired than hieral meaning.
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We humbly pray, be destroyed and purged!
May the roots of goodness planted in the present
Increase and grow ever longer,

Join to form a soaring tree that lasts forever!

May the karma of bad deeds created in the past

Dissolve and vanish completely,

Transform into a fragrant fotest that gives happiness!
May superior good fortune thus created

Spread everywhere without end! [sb]

May the nine underworlds stop

Housing souls in suffering and torment!

May the six realms of rebirth cease

To hold sentient [beings) in the wheel of transmigration!
May this benefit extend to all species and types,

Toall that contains numinous power!

May all together cross the river of love and desires,

And jointly step on the shore of free and easy wandering,

Prayer:

May our [generous] donor's

Father and mother, and ancestors of seven generations
Be spiritually reborn in the pure land

And attain karmic rewards without end!

With all my heart I knock my head

To the Three Treasures of Right Perfection.

Prayer:

May our [generous| donox’s

House and home be tranquil and at peace,
And his family live in harmony!

With all my heart I knock my head

To the Three Treasures of Right Perfection.

Prayer:

May our [generous| donox’s

Descendants be numerous and prosperous,

And each generation bring forth the worthy and enlightened!
With all my heart I knock my head

To the Three Treasures of Right Perfection.

Prayer:

May our [generous] donor’s
Accumulated sins be purged and eradicated,
And his good fortune and wisdom abound!
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With all my heart I knock my head
To the Three Treasures of Right Perfection.

Prayer:

May the empire attain great peace”

And the myriad famnilies be contented and happy!
With all my heart I knock my head

To the Three Treasures of Right Perfection.

Prayer:

May all living beings

Be forever liberated from all suffering

And together enter Right Perfection!

With all my heart I knock my head

To the host of sages and those who have attained the Dao.

(64] Next, all sit down as prescribed by the divine law. While the food is
Dbeing brought out, all chant the following prayer incantation. Note: This is the
incantation to receive food *

Amongall the ways to establish fields of blessedness
Donating food is by far the best

In this life it spreads pure happiness,

After this life it gives rebirth in heaven

Anda future residence in the pureland

Where all food and clothing arrive spontzneously.
Therefore we present this offering today

Spreading it equally to the various heavens.

Next, the food is passed around. All fold their hands over their chests and
chant:

This fragrant feast and wondrous offering

Above we give to the Heavenly Worthies,

In the middle to the perfected and sages,

Below to the host of living beings.

May all be equally full and satisfied,

While good fortune flows to our [generous] donor
Like rivers pouring into the sea.

After the meal, there is a formal memorial of repentance [for possible
transgressions| during the donation of food. For this, make the following
announcement.

To the Highest Worthies of the ten directions!
Respectfully see here before you

his section of the a Shihi
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This great crowd of disciples

Today, during the presentation of food,
We fear that

Our hands were smudgy and not clean,
Our garb was not propetly purified,

Our utensils were not pure,

Our rice and millet was not sifted,

And all manner of things and acls

‘Were not as prescribed by the divine law.

Thus we pray"

May the Three Treasures spread their mercy upon us
And widely give us joy and cheerfulness. [6b]

Any food leftover from the offerings should be distributed among all beings

with the following prayer on one’s lips:

May all thus giving attain good fortune!
May all thus eating be free from sin!

‘With that, the donor takes a pinch of incense and presents it as an offering,
as prescribed by the divine law. Doing so, he recites the following hymn of

praise, again as prescribed by the divine law:

Forall those born in future

I have done this good deed of karmic connection.
May it be like a sprout that grows to enlightenment
And receive the sages’ grace.

Next, the donor holds up a purified offering and chants the incantation of

donation:

To the Three Treasures and the ten directions!
To all the perfected and sages!

This donor so-and-so

on behalf of such-and-such an affair

Has now concluded the purgation.

Still I fear’

That the accumulated merit is not complete
And pledge to throw away more pute wealth
And give massively to the Three Treasures.
Ipray:

May after this generous donation

All my ancestors of seven generations be reborn in heaven
And forever experience happiness and joy!

May I, generation after generation, life after life,
Attain good fortune without measure. [7a)

6 m
7. This secton of the chint s apparentan Skisks weayi 1.
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Nest, all join in the chant of proper mindfulness. For this bow in respectand
[mentally] with all your heart knock your head to the Highest Three Worthies
and the host of the sages of the ten direction. Then pray:*

May out [generous) donot

Have 2 hundred kinds of good fortune, strong and vigorous,

And ten thousand good deeds that assemble like clouds!

With all my heart [ knock my head

To the Three Treasures of Right Perfection.

Through establishing this purgation

May merit and virtue protect and envelope all

And the host of living beings be fieed from suffering and find
liberation!

With all my heart [ knock my head

To the host of sages and those who have attained the Dao!

The Rules say: All noontime purgations must be performed according to
these observances. Failure to comply carries a subtraction of 1,600 [days oflife].

Section 17

Major Assemblies'

[6.72] The [head of the] household joining the Daoist community washes and
rinses,* then offers a pinch of incense and claps his teeth, just as if he prepared
10 attend rites to the Dao.

Then, [with the donor) presenting the incense burner, [the officiating priest]
chants the following incantation:’
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Oh, Highest Lotd Lao

Ofthe All-Highest Three Heavens,

The mysterious, primordial, and beginning gi:

Summon all the spirits residing in my—so-and-so’s—body:
The meritorious officers of the Three and Five,"

The officials and messengers of the left and right,

The incense-attending jade lads,

The word-transmitting jade maidens,

[7b] And the upright talisman [bearers) of the Five Fmperors,
All thitty-six personages—

May they emerge from my body to announce themselves

To the correct god and perfected officials

Ofthis village and community’s soil.*

Here today I burn incense and pray:

May the wondrous gi of Right Perfection

Of the highest ten directions

Descend to pour into my—se-and-so’s—Dody!

May this announcement of mine be delivered with all haste
And brought before the Utmost Perfect Dao of Nonultimate!

Now follows the first statement of name and rank:*

As preceptor of the Mystery Cavern

Of Highest Numinous Treasure,

Perfected on the sacred mountain so-and-so,

1, s0-and-so, announce:

To the Great Dao of the Highest Nonultimate,

To the Venerable Scriptures in Thirty-Six Sections,
To the Great Preceptors of the Mysterious Center,
To the many officials of the Three Worlds,

Toaall the numinous powers!

Here today I burn incense and pray:
May you take this merit and virtue
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And return it flowingly to so-and-so’s family,

Including all his nine mysterious forebears and seven ancestors,
All members of his clan, whether present or former!
I'beg that you pardon completely

Allviolations committed by thern,

Whether in former lives or present bodies,

All their acts of disobedience and ugly deeds of evil,
Their millions of sins and billions of transgressions, [8a]
Themall, I beg, exadicate and purge!

Also, I pray that the deceased [members of his clan]
May ascend to be reborn in the heavenly halls,

Have food and clothing come to them spontaneously,
Be forever free from disasters and bad fortune,

And live eternally in blissful delight,

Surrounded by good karmic rewards.

May his clan and household be pure and noble,

With sons and grandsons numerous and prosperous,
Generation after generation enjoying endless blessings!
Thus, I pray ten thousandfold with all my heart.

Here today 1 butn incense

To send this speedily and straight

Before the Nonultimate Dao.

[All chant]

wWithall my heart, 1 knock my head
To the Heavenly Worthy of the East,
[Lod of] Nonultimate Highest Numinous Treasure.

Repeat for all ten directions, in the following order: south, west, north,
northeast, southeast, southwest, northwest, above, and below. Then [all] chant
the three surrenders:

Withall my heart I knock my head
To the Great Dao of the Highest Nonultimate!
With all my heart I knock my head
To the Venerable Scriptures in Thirty-Six Sections! (8b]
Withall my heart [ knock my head
To the Great Preceptors of the Mysterious Center!
Next comes the second statement of name and rank:
As preceptor of the Mystery Cavern
Of Highest Numinous Treasure,
Perfected of the sacred mountain so-and-so,
1, 80-and-so, announce:
To the Great Dao of the Highest Nonultimate,
To the Venerable Scriptures in Thirty-Six Sections,



Sanpong FEnGDao Kejte 165

To the Great Preceptors of the Mysterious Center,
To the highest administrators and highest officials,
To the four commanders and five emperors,

To the many officials of the Three Worlds,

Toall the numinous powers!

Here today I burn incense and pray

On behalf of so-and-so, ready to repent and confess

That for kalpas without measure

And even to the present day,

Duringlife and death,

He has accumulated karmic sins and serious transgressions.
He has gone against heaven and violated earth,

Treated the Three Treasures with contempt,

Killed and harmed the host of living beings,

Scolded and railed, cursed and sworn.”

He has been full ofjealousy and envy, stinginess and greed,
Engaged in licentiousness and given free rein to his passions,
Been stupid and obstinate, a robber and a thief,

Said “yea” with his mouth while thinking “nay” in his heart.
[Committed] with all three karmic conditions and six senses,
His sins and faults are without measure.

Therefore today he knocks his head and confesses all,

Begs that his sins may all be purged and eradicated.

1 pray that

“The deceased (members of his clan] may be reborn in heaven
And there experience eternal peace and happiness!

That his sons and grand and (9a]
With good fortune and dehght coming to them spontaneously.
Also, may all those beings

Under heaven and above the earth,

In the five sufferings and three bad rebirths

Come out of their dark prisons

And together find the benefit of wisdom!

May all sentient beings

Join to enter the sacred space of the Dao

After the officiant has humbly presented this memorial, he offers incense
twice and, again presenting the incense burner, intones:*

To the
Incense officials and messengers,
The dragon and tiger lords to the left and right,
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[The officiants then] exit the hall as they chat the hymn to the practice of

giving!

The Rules say: All major assemblies must be held according to these obser-

vances.

TRANSLATION

And all the numinous officials in attendance of incense:
Make that

Today in this place of formal audience assembly,

Golden Auid and cinnabar turquoise [jade],

Immortal fungus and the hundred numinous [substances]
Sprout spontaneously!

May the [faithful] crowd and the perfected

Meet toether and assemble

Before this incense fire!

May the immortal lads of the ten directions,

The jade maidens and attendant guardians,

Transmit my, so-and-so’s, memorial through the incense smoke
So that it comes speedily and straight

Before the Nonultimate Dao.

o

In the Dao, purgation comes first,

Its diligent practice leading to the Golden Towers!
Setupasa bridge fo the great divine law,

Itsaves people and beings everywhere.

As a reward for kindness and virtue in previous lives,
The pure mind of Dao transcendentally arises, [gb]

The body fies up to Mystery Metropolis,

Andall ancestors of seven generations are fully liberated.

. Failure to comply carries a subtraction of 1,600 [days of life].

4. The same chant is alsa recorded tn section 16.
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Section 18

Formal Ordinations'

[6.9b] Asthe time of the purgation ceremony approaches, the ordinands line up
at the bottom of the [altar] stairs. Facing west, they bid farewell to their fathers
and mothers and give thanks to their nine mysterious [forebears], bowing alto-
gether twelve times. Then they turn to face north and bow to the emperor four
times. The reason for this is that, once they have donned the ritual vestments of
the Heavenly Worthies, they will never again bow to parents or worldly rulers.
Therefore, when anyone joins the Daoist community, he or she must first bid
farewell and give thanks.

Followmg this, the ordinands stand erect with their palms joined at chest
level.” Still facing north, they surrender themselves three times to the Three
Treasures, bowing three times. They say:

With all my heart I surrender my body

To the Great Dao of the Highest Nonultimate,

‘With all my heart I surrender my spirit

To the Venerable Scriptures in Thirty-$ix Sections.
With all my heart I surender my life

To the Great Preceptors of the Mysterious Center. [10a]

Then they turn to face west and pay obeisance to the three ordination mas-
ters, giving three bows to each, This done, they kneel formally. First the Master
of Elevation Protection presents them with the ritual skirt; next, the Master of
Ordinand Supervision presents them with the [gown of] cloudy sleeves; third,
the Master of Ordination presents them with the ritual cape.

Thereafter the ordinands are crowned with the ritual headdress. Once this
is done, they step back to pay obeisance again to the three masters, bowing three
times to each. Turning to face north, they then hold their ritual tablets and stand
erect, with the masters, who are still facing east, standing on the same level. The
ordinands then recite the three stanzas on wisdom. Their text goes:*

Wisdom arises from original nonbeing,
Brightly it goes beyond the ten directions.”

1. ar aws o ordinations and ks rcgardmgumhmh s st g6 13 G0 o7 05 103 ore
onardination s also found

PR A pmu an the lovel of
the chest. See Saunders (6o, 76.

5 3 " g
i the oy, D7 1500, 1b 2. with minor eharacier filier cxactly 131 he Femglao ke, in h
citual collection Jids finsha 16,60

The Cranshres jimg here bis o i, “ilburmitaies,” forcheo 8, “go besond.”



168  TRANSLATION

Combined in the void, formed in the mysterious empyrean—
It pours from the various heavens as flowing fragrance.

Its wonders are beyond belief,

Its empty impulse truly beyond the real.

Tt is right there, yet ultimately it is not—

1t is not there, yet nothing appears without it.*

1n wisdom to steadily observe the body,*
1s foremost in studying the Dao.

As [ thereby imperceptibly enter the mysterious ford,
So spontaneously my spirit is registered above.

The Heavenly Worthies always give me protection,
The demon kings cast supportive words for me.”
Brilliantly shining in my diamond body,

1 go beyond ever father to Highest Purity.* [1ob]
‘Wisdom arises from the root of the precepts,”

The Dao of perfection has the precepts as its key.

The Three Treasures all begin through them,

And they are honored and received even by lofty sages
Floating in this boat of no-death,

1suddenly am saved in the fheaven of] Great Existence.
When ] then recount the precepts,

Celestials the line up to knock their heads to me.

Whenever the ordinands come to the end of a stanza in their joint intona-
tion, they pay skillful obeisance with one bow. When all is concluded, they turn
their bodies to pay obeisance to the ten directions, beginning with the north,
They say:

With all my heart I surrender my life
To the Heavenly Worthy of the Noxth,
[Lord of | Nonultimate Highest Numinous Treasure.

They repeat this for all ten directions, in the following order: east, south,
west, southeast, northeast, southwest, northwest, above, and below.

Next, they step back and stand to the east, facing west, while the masters
stand east, facing west. The latter then transmit the ten precepts. Fach in turn,
the newly ordained Daoists state their names and receive the holy words of the
Heavenly Worthy."
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Oh good men and good women [of the Dao]! You were able to develop
an intention for the Dao of spontaneity and have come to enter the
river” of the divine law. Now receive my ten precepts and thus become
Disciples of Pure Faith in the great Dao," gaining courage and
strength to fly to the heavens and increase your merit! [11a]

From here onward you will never slide back again but most certainly
attain transcendence and go beyond the Three Worlds to become
perfected of Highest Purity. For this, now bow down and receive (the
precepts], listening to them with truth in your hearts:

Do notkill, but be always mindful of the host of living beings!

1
2. Do not commit immoral deeds or think depraved thoughts!"
3. Do not steal ot receive unrighteous wealth!

4. Do not cheat or misrepresent good and evilt

5. Do not get intoxicated, but always think of pure conduct!

6. 1will maintain harmony with my ancestors and family and
never do anything that harms my kin!

7. When [ see someone do good, I will supporthim in with joy
and cheerfulness in my heart!

8. When I see someone unfortunate, I will support him to recov-
ergood fortune!

9. When someone comes to do me harm, [ will not harbor
thoughts of revenge!

10. As long as all beings have notattained the Dao, I will not

expect to do so myself!

As the Heavenly Worthy said: Cultivate and uphold these pure
precepts, and you will always be in harmony with the mind of heaven
and always act with great compassion. Take a strong resohution now
that you will serve and spread the worthy teaching everywhere, never
daring to be lazy. Rather stick to the good and die than do anything bad
and live! [11b]

From here onward you will never slide back again but most certainly
attain liberation from the five realms and will never again walk in the
three bad rebirths. Practice long purgations and uphold the precepts,
and you will spontaneously go beyond the world."

Atthis point the newly ordained Daoists pay obeisance to the masters again
by bowing three times. Then, facing north, they pay obeisance to the Three
Worthies with three further bows.

12, Reading he . “river,”foc e BT, “what.”
13, This ke is g dhzs AHARF. ant adapiation from Buddnsin, used for fustlevel ordbnands who have
taken the e precopts. See Kuswarta 1982
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Then all chant the “Hymn to Honoring the Precepts.” Its text goes:
The Dao is the ancestor of no-mind,

Everywhere creating fields of blessedness.

Establishing merit is the key to being without constraint,

So the original vow must come from each of us.

Emptying the self and going along with all beings,

Pouring the mind inte everything with perfect evenness,

The great sages spread the utmost teaching

Like rain descending from the sky.

The high hill [of the Dao] encompasses all,

Yet it is also always low and forms a deep abyss—

Like the ocean is the king of the hundred rivers,

And therefore can contain even dragons and scaly creatures.
For many kalpas we maintain wisdom in all applications,

How could we use it only in specific years?

Honoring the precepts without a moment’s relapse,
Generation after generation we create nothing but good karma.
With keen concentration we are mindful of the Great Vehicle,
‘And soon come to embody the perfection of the Dao.

(12a] The Rules say: All formal ordinations must be performed according to
these observances. Failure to comply carries a subtraction of 1,200 [days of life].

The Rules say: These eight observances” describe the essential points of the
[ritual] affairs undertaken by all Daoists, whether male or female. At all times
Daists should collect and consult these scrolls to pexform [the rites] in accor-
dance with their instruction. Failure to comply will cause the four marshals to
judge the soul and prevent one’s name from ever again being entered into Daoist
ledgers. It carries a subtraction of 2,400 [days of life].

6. This chiant s diest found i the Tinghuo skouds yi MNNEEA (D7 5281, 40 50a. It later appears it D
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Fragments and Citations

Translator’s Note

The following tenders passages from the Fengdao kejie found in Dunhuang
manuscripts or as citations in contemporaneous works. Section numbers have
been supplied to make access easier, but they are largely conjecture. Section 24,
complete with heading and number, appears in P. 3682. The manuscript also
contains the end of the previous section, which was accordingly numbered 23
The last sentence of this section, in turn, appears in a citation in the Miaomen
yougi, thus allowing me to give the Section number 22 to this citation. Numbers
20 and 21 were assigned arbitrarily. Headings, too, were supplied by the
translator.
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Section 20
Transmission Details'

1) [ . . throughout the year atall [purgations held] use the hymns in the funda-
mental scriptures to create a unified intention and joint mind that matches mas-
ter and disciples. [. . )/ Otherwise the right impulse is not achieved, and one
violates the dignified observances on the outside and becomes reriss and lax in
one’s mind on the inside. Therefore every time they ascend the altar, enter the
oratoty, perform rites to the Dao, or hold a purgation, all disciples must prostrate
themselves with elbows on the ground, while the chimes sound a sincere
thythm, never dropping off or slowing down. Fallure to comply carties a
subtraction of 1,200 [days of life].

[7] The Rules say: All holding of purgations must follow the fundamental
observances. When transmitting the ritual methods of Orthodox Unity, use an
Orthodox Unity purgation. For the ritual methods of the Rite of Instruction® or
of the “Scripture in Five Thousand Words” [Daode jing], use the methods of
Numinous Treasure. For the Spirit Cavern of the Three Sovereigns, the Mystery
Cavern [of Numinous Treasure], and the Perfection Cavern of Highest Purity,
in each case use the purgation that matches their original ritual methods.
Announce them properly, never allowing a deviation. Lf there are disciples par-
ticipating who are not of the same status~that is, some are higher and some are
lower [in rankj—use the ritual methods of Numinous Treasure. The reason
for this is that Numinous Treasure ways can equally apply to higher and lower
Caverns.

[11] Once the purgation announcement is over, the masters and disciples
involved in it must all receive admonitions and precepts, and their numinous
power must correspond to auspicious omens. Only then may they ascend the
altar, announce their pledges, and receive the scriptures, ritual methods, pre-
cepts, and registers. Even if the wind does not blow and the stars and chrono-
grams are shining bright,' yet there i ho appropriate response to the impulse [of
acertain person), this participant must in all cases withdraw from the purgation
and cannot join.

‘The masters, moreover, should prepare everything in close compliance with
the rules and statutes, setting up the proper observances and formalities without
coveting personal fame and gain or violating the luminous prohibitions. These
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are avoidances of utmost import! They must be followed with great care. Failure
to comply carries a subtraction of 1,200 [days of life].

(18] The Rules say: The transmission of the great scriptures of the Three
Caverns happens only in limited years. The highest sages transmit only once in
forty thousand kalpas; the highest perfected, in four kalpas; the highestimmor-
tals in four thousand, one thousand, or seven hundred years. Bach generation
[on earth] has one transmission in forty years.

The luminous scriptures cannot be easily attained, and their excellent wis-
dom is hard to encounter. For this reason one must make sure that all disciples
pour their whole heart [into the effort) and wait for the one encounter when, once
in ten thousand kalpas, a master or perfected transmits the Dao to them.

[22] 1fduring a certain generation there is indeed the right person, one can
have him join the Dao either in the morning or the evening. If at the time there
is no such person, then one cannot [ordain him even in ten thousand kalpas.

An inestimable person of this kind, when transmitted the scriptures and
receiving the precepts, will keep them deep in his heart and in his essence will
join the luminous spirits. Such a one must give his pledge and receive transmis-
sion. Ifhe does not wish to be selected, he is most perfect; if he is eager for selec-
tion, he is still acceptable but only for the practice of minor ritual methods, which
do not reach all the way to the great Dao.

[26] At the time when the ordinand is ready for transmission, he should
first receive only the scriptures and ritual methods that have been prepared [for
'his particular rank]. To receive them, he must undergo the proper purgation to
its very limit Only when this is concluded, can he receive also the precepts and
registers. Never must this process be cut short or abbreviated.

Also, if the chosen month and day arrive and the time comes close but the
scriptures and ritual methods are not all ready, some people have their ordi-
nands receive blank sheets of paper or a roll of plain silk. This is an insult to the
Scriptures and a major fraud! It constitutes a fake ascent to the altar that is deeply
in violation of the instructions of the sages. How can one, before the very eyes of
one’s disciples, commit such a falsehood? Indeed, even if one is the chief pre-
ceptor, the underworld authorities will punish severely. Thus, failure to comply
carries a subtraction of 2,400 [days of life}.

(31] The Rules say: Three days after receiving the divine law, the disciples
must all choose an appropriate time and prepare an offering purgation as a pre-
sent to the great sages, masters, and worthies of the various heavens. This is to
thank them for their enfolding grace without which the transmission could not
have taken place. Failure to comply carties a subtraction of 2,800 [days oflife].

[34] The Rules say: After the master has transmitted the scriptures and pre-
cepts, he must prepare a detailed record and clear instructions on how the disci-
ples are to follow the rules and precepts and how they must, in all activities,
remain within the proper order of the ritual ranks. Failure to comply carries a
subtraction of 1,200 [days of life].
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Section 21
Annual Purgations'

[oa] The “Rules for Worshiping the Dao according to the Three Caverns” says:

The first day of the first month is the purgation of devotion to longevity.

The seventh day of the first month is the purgation to extend spirit.

The eighth day of the second month is the purgation for a plentiful spring.

[9b] The eighth day of the fourth month is the purgation to announce
summer.

The fifth day of the fifth month is the purgation for continued life.

‘The sixth day of the sixth month is the purgation for clear heat.

The seventh day of the seventh month is the purgation to welcome fall,

The first day of the eighth month s the purgation to drive out evil.

‘The ninth day of the ninth month is the purgation to extend the reckoning.

The first day of the tenth month is the purgation to cteate good fortune.

The fifteenth day of the eleventh month is the purgation to announce good
fortune.

The La festival (fifth} day of the twelfth month is the purgation of
‘hundredfold good fortune.

The twenty-eighth day of the twelfth month is the purgation to welcome
the new year.

The beginning of spring is the purgation to establish goodness

The spring equinox is the purgation to extend good fortune.

The beginning of summer s the purgation to lengthen goodness.

The summer solstice is the purgation of vermilion brightness.

The beginning of fall is the purgation of advancing old age.

The fall equinox is the purgation to repent sins.

The beginning of winter is the purgation to venerate goodness.

The winter solstice is the purgation of wide blessings

All these purgations must be performed according to the observances and
orders contained in the fundamental scriptures. [They are essential], thus all stu-
dents of the Dao unless they cultivate these purgations and their accompanying
precepts will labor in vain in the mountains and forests.

1. This scion i passage fonnd s o inih /i 1 S [Rscordof Vargaons and Prcepis. D/
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Now, to perform purgations properly, you must be pure and empty, serene
and tranquil, withdrawing and humble, respectful and devout. [10a) You should
be terrified and trembling with fear as if you were walking over a frozen abyss.
As if facing a stern lord, you should exhibit cinnabar sincerity and a humble
demeanor; as if urgently praying for a numinous response, you should be
restrained and controlled both inside and out. Never be boisterous or behave in
anirregular manner.

Anyone participating in a purgation ceremony must observe the avoidance
of filial sons in deep mourning and of women after parturition or during men-
struation. Also, anyone afflicted by’ fevers and boils or otherwise maimed and
disabled must not be allowed to ascend to the purgation hall or the altar area,
None should rush about in order to present a prayer o in a state of suffering
pursue the purgation.”

Those who wish to beg for exoneration from their transgressions should
bring forth their statements in the proper way of the ritual for the confession
of sins. Under no circumstances must they climb to the sacred hall’ in an irreg-
ular manner. In addition, anyone actively involved in the rites should be moved
aside and seated separately, always also avoiding [contact with) the six domestic
animals.

Note: People like these defile and despoil the perfected numinous powers, so
that the sages and wise ones do not descend and the purgation ceremony
remains without merit.

Section 22

Levels of Daoists'

[18a] The “Rules and Precepts for Worshiping the Dao According to the Three
Caverns” says:
“There are six levels of Daoists beyond the bounds jof ordinary society]:
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celestial perfected
spiritimmortals
mountain recluses
ordained monastics [18b]
devout householders
libationers

R o B

The meaning of these appellations is s follows.

(1} Celestial perfected freely transform their bodies, matching the changes
in chaos and spontaneity. Their way of being rests with the Three Purities, their
wisdom enfolds the myriad beings. They are followers of the Sovereign of Lofty
Mystery.

(2) Spirit immortals have merit accumulated over a succession of kalpas,
their virtue that covers the entite world of dust and grime. They transform in
their spirits without bounds and fly soaringly about in natural so-being. They are
the equals of Du Chong and Yin Gui”

{3) Mountain recluses rest in nonaction and no-desire, guarding the Dao
and preserving their essence. Their gi is crowned by the hazy empyrean, while
their minds are concentrated in utter serenity. They are comparable to Xu You
and Chaofu.*

(4} Ordained monastics reject and stand apart from all confusion and flth,
forgetand abandon all strength and greed. As their minds let go of the myriad
Deings, their spirits become kings in the nine empty [heavens]. Subtly they come
out of the bars and cages [of worldly life], forever leaving behind their wives and
offspring, They are companions of Song Lun and Peng Chen.*

(s) Devout householders dissolve their voices to the point of complete
engulfment and harmonize their radiance in going along with the world. Their
minds set on the ultimate of the Dao, their bodies are yet submerged in human
affairs. They practice breathing in [the new] and out [the old] to rest themselves,
and wander about free and easy in singular attainment. They are the equals of
Huang Qiong and Jian Jian.*

(6) Libationers [fifiu] in their activities leave traces in empty and far-off
[regions], in their wills go into the void and harmonious [spaces]. With compas-
sion they come to rescue the people; with inner harmony they supportall crea-
tutes. Free from greed, free from desires, they abandon sight and give up sound.
Alone they evolve a mind of rectitude, surrender with sincerity completely to the
Dao. Their activity of making offerings [ji] shows their control; their work of
pouring libations [fiu] shows their harmony. They control the hard and strong

2. DuChoug b oid Yin Ge Fac begendary Eonguar sastors diiedio e #hou dyast, See Kol 1go7b.
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and harmonize themselves and others. They are the kinds of Li Dong and Gan

The reason why all these are called Daoists is that they are not actively
involved in worldly affairs but strive to serve the permanent Dao. Also, they each
receive specific sets of dignified observances of the Dao, so that in their minds
and behavior they are significantly different from ordinary people. As they
unfold their mysterious transformation here, moreover, they also extend pros-
perity for the imperial rule there

For this reason, they do not bow to princes and nobles, nor perform prostra-
tions to the Son of Heaven. Daoists today are by and large ordained monks. As
such, they should relate to the ruler of the country witha maximum of loyalty and
highest obeisance, to the prime minister, great ministers, public administra-
tors, and various lords, with deepest respect. Under no circumstances must they
wantonly seek them out to gain personal power or advantage. Failure to comply
carries a subtraction of 360 [days of life].

Section 23

Interaction with Ordinary Pecple'

1] . .. tothe prime minister, great ministers, public administrators, and various
lords, with deepest respect. Under no circumstances must they wantonly seek
them out to gain personal power or advantage. Failure to comply carries a sub-
traction of 360 [days of life]

[3] The Rulessay: All Daoists, whether male or female, whenever they meet
ordinary people should join their palms [at chest level] and behave properly in
guestlike manrer. As the occasion affords, they may guide and attract [the ordi-
nary folk], causing them to surrender to the orthodox Dao. Under no circum-
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stances must they get upset or angry. Failure to comply carries a subtraction of
120 [days of life].’

(5] The Rules say: All Daoists, whether male or female, whenever they have
ordinary people coming to pay respect and obeisances to them, should join their
palms [at chest level] and return the bow with respect, invoking the Three Trea-
sures that they dissolveall [the ordinary folk’s] immeasurable sins and give them
good fortune without measure. Under no circumstances must they be arrogant
or boastful. Failure to comply carries a subtraction of 120 [days of life].

[8] The Rules say: Whenever Daoists joined by fellow monastics encounter
aworthy on the road, they must step off the road and bow in salute. If the parties
happen to be of the same rank, a mere salute is sufficient. If a female meets a
male Daoist, regardless of who is older or younger, she must step aside to let him
pass, but there is no need to acknowledge or salute him. Under no circum-
stances must they simply pass each other straight by. Failure to comply carries a
subtraction of 120 [days oflife].

[12] The Rules say: All Daoists, whether male or female, whenever they
receive a donation should join their palms [at chest level] and intone: “May the
generous donor in all his/her future lives receive good fortune without mea-
sure.” Failure to comply carries a subtraction of 30 {days of life].

[14] The Rules say: Daoists who have been ordained at the same time but
have not yet received the scriptural precepts should calculate their age in order to
establish seniority. Once they have received the scriptural precepts, they should
calculate their superior or inferior rank in order to establish seniority. There are
seven ranks:

Great Profundity
Perfection Cavern
Mystety Cavern
Spirit Cavern
Eminent Mystery
Register Pupil
Pure Faith

Fakal S L

N

A Pure Faith must not sit together with a Register Pupil. A Register Pupil
must not sit together with an Eminent Mystery, and so on, up to a Mystery Cav-
ern never sitting with a Perfection Cavern.*

Now, if someone has been ordained earlier but received the scriptures
and his ritual rank later, or again if someone is advanced in age but low in rank,
he or she must still follow the above system in sitting down. Failure to comply
will cause the Three Bureaus to judge the soul to a subtraction of 1,600 [days of
lifel.

5 on prople.see slso Zhenggine 170 Qiamzhen ke b See also Ziiecher 180
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[21] The Rules say: All Daoists, whether male or female, whenever they have
a ritual implement on their persons, or even if they are without a ritual imple-
ment but wear the ritual vestments of the Heavenly Worthies, mustalways stand
or sit in a completely separate place, even if with important kin or dignitaries,
such as their father and mother, emperor and prince. They must not sit together
with them but must strictly remain in the isolated position of the ordained.
Failure to comply will cause the Five Emperors to punish the soul with a
subtraction of 1,200 [days of life].

Section 24

Compassionate Assistance’

Note: 19 entries.

(26] The Rules say: After becoming an ordained monk [or nun], always
make compassion foremost. In each affair, serve with your whole heart and
always bring forth loving mindfulness. Whether walking, sitting, lying down, or
resting, constantly think of being of assistance in the salvation [of all]. Among all
the myriad activities, this is the most urgent. Ifyou il to comply with this behay-
ioral [attitude], you cannot attain the Dao. Failure to comply carries a subtraction
of 1,600 [days oflife].

(30] The Rules say: All Daoists, whether male or female, whenever they are
in uninhabited mountains or on winding roads, should always be mindful
and develop the good intention that they should build and set up free lodging
halls to allow all travelers, past and firture, who {suffer from] wind and cold,
heat and humidity, mud and rain, labor and hardships, to gain rest from their
exhaustion and fatigue and forever avoid storms and exposure. May they all
attain good fortune without measure! This fattitude] carries an addition of 360
[days of life).

(33] The Rules say: All Daoists, whether male or female, whenever [encoun-
tering] fords and stream crossings, roads and ways that are blocked and impass-
able, o bridges and overpasses under construction or repair, should always be

5. A swnilarinjunetion is akso found in QRarzher ke tib
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mindful and develop the good intention that all living beings, past, future, and
present, should be free from all obstacles and obstructions May they all attain
good fortune without measure! This fattitude] carries an addition of 420 [days of
life].

(36] The Rules say: All Daoists, whether male or female, whenever they
are in endless mountains and on far reads, should always be mindful and
develop the good intention that they should set up free wells everywhere to allow
all living beings, past, future, and present, to be liberated from burning
and thirst and find moisture and shade without obstruction. May they all attain
good fortune without measure! This [attitude] carries an addition of 360 (days of
Tife).

(39] The Rules say: All Daoists, whether male or fernale, wherever they may
De, should always be mindful and develop the good intention that they should
widely plant fruit trees to allow all living beings, past, future, and present, to
attain the [fruits’) sweetness and avoid the pains of hunger. May they all attain
good fortune without measure! This [attitude] carties an addition of 360 [days of
Tife]

[42] The Rules say: All Daoists, whether male o female, whenever in con-
ditions of severe heat, should always be mindful and develop the good intention
that they should set up free juice [stands] everywhere to give freely to all [beings],
allowing them to avoid the disaster of [dying from) thirst, May they all attain
good fortune without measure! This fattitude] carries an addition of 220 [days of
life].

The Rules say: All Daoists, whether male or femnale, wherever they may
De, should develop the good intention that they should constantly create fields
of compassion and universally pray that those among all living beings who are
hungry, cold, cld, sick, or otherwise not hale, may find satiation and warmth.
May they all attain good fortune without measure! This [attitude] carries an
addition of 520 [days of life).

148] The Rules say: All Daists, whether male o female, should always
De mindful and develop good intention on behalf of all those imprisoned and
Dbanished, old and sick, or facing all kinds of dangers and difficulties. For all of
them equally they should pray that they may be freed and find salvation from
theirafRictions to forever be free fromall danger and disaster. May they all attain
good fortune without measure! This attitude] carries an addition of 320 [days of
Tife)

[51) The Rules say: All Daoists, whether male or female, should always be
mindful and develop good intention on behalf of all those among living beings
who are anxious and ready to jump [to death]. For all them they should pray that
they be rescued and saved and forever be free from all sorrow and pain. May they
all attain good fortune without measure! This [attitude] carries an addition of
360 (days of life].

(4] The Rules say: All Daoists, whether male or female, should always be
mindful and develop good intention on behalf of themselves, their parents,
siblings, other relatives, lords of the country, princes, emperors, and all living
Deings. Forall them they should pray that they redeem all life and avoid all death,
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pain, and sickness. May they attain exemption from death, freedom from prison,
emergence from danger, and complete salvation. May they attain good fortune
without measure! This [attitude] carries an addition of 620 [days oflife].

(58] The Rules say: All Daoists, whether male or female, should always be
mindful and develop good intention on behalf of all living Deings that are
in cages and dungeons, shackles and fetters, For all of them equally they
should pray that they may be set free and gain their liberty. May they all attain
good fortune without mezsure! This [attitude] carries an addition of 620 [days of
Tife)

[61) The Rules say: All Dacists, whether male ot female, should always be
mindful and develop goed intention on behalf of all slaves, lowly born, and
unfree people. For all of them they should pray that they may be released to fol-
Jowwisdom and goodness and forever be in happiness and good cheer. May they
all attain good fortune without measure! This [attitude] carries an addition of 720
[days of life].

(64) The Rules say: All Daoists, whether male or female, should always be
mindful and develop good intention on behalf of all poor and indigent people.
They should constantly pray that they be rescued and supported and forever live
in plenitude and contentment. May they all attain good fortune without mea-
sure! This [attitude] carries an addition of 720 [days of life].

[66] The Rules say: All Daoists, whether male or female, should always be
mindful and develop the good infention that they may always distribute charity,
so that their merit and virtue finds successful completion and their fields of
Dblessedness are strong and full, allowing all those hungty and cold to be satiated
and content, all those poor and destitute to be benefited and well. May they all
attain good fortune without measure! This (attitude] carries an addition of 820
[days of life).

[69] The Rules sag: All Daoists, whether male or female, should always be
mindful and develop the good intention that they may always spread divine
water to wash and purify all living beings, taking out their karmic roots of sins
and afflictions and their serious diseases of long standing, making them all clean
and pure. May they all attain good fortune without measure! This [attitude] car-
ries an addition of 520 [days of life].

(72] The Rules say: All Daoists, whether male or femnale, should always be
mindful and develop the good intention to distribute all kinds of beneficent med-
icines to heal the pain and diseases of all beings, allowing them to be
free and healed and fully restored to their former haleness. May they all attain
good fortune without measure! This [attitude] carries an addition of 520 [days of
Tife]

[75] The Rules say: All Daoists, whether male or female, should always be
mindful and develop good intention, praying that with the help of divine talis-
mans they may destroy all demons and bringers of evil, allowing all people to be
at peace and happy. May they all attain good fortune without measure! This
[attitude] carries an addition of 520 [days of life].

[78] The Rules say: All Daoists, whether male or female, should always be
mindful and develop the good intention to distribute food of blessedness to all
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living beings, allowing them to be satiated and full. May they all attain good for-
tune without measure! This [attitude] carries an addition of 620 [days of life].

(80] The Rules say: All Daoists, whether male or female, should always be
mindful and develop the good intention to create goodness and merit, compas-
sion and sympathy to encourage and induce all living beings to awaken to the
Dao. May they all attain good fortune and benefits forever! This [attitude] carries
anaddition of 1,200 [days of life],



Glossary

These are the most commonly used technical terms in the Fengdao kejie and
other texts on medieval Daoist institutions.

bai FF, bow
ban g, tablet
bizo #, memorial
bu, slep =150 meters
chang 1, infonc
changehao $8, regular audience services
changnian faxin B &R, always be mindful and develop the Jgood| infention
changshi B, numerons and prosperous (descendants)
changzhu #4E, permanent residen , permanent residences
chanhui JRAF, repentance of sins
chao @, audience service
chengjin BB, suceessful completion
che'niu fang B4 8, carriage house
hi R, foot = about 30cm
chuanshon #82, wansmission
chujia t#, ordained monk ot nun
chujia fashen ¥4, the holy body of an ordained monk or nun
chumen #F, beginners
cun ', inch =about 3em
dade X4, (master of) great virtue
dau A, picul =72 kilos (120 jin)
dancheng #HR, cinnabar sincerity
danfang £, clixir chamber
daochany ¥4, sacred space of the Das, Daoist ritual center
daomen 38, Dacist followers
R, people of the Do
figuan AL, all Daoists, whether male or female
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daoxing @47, Daoist practice

dazao jingxianyg KRR, widely produced scriptures and sacred images
dengzhai B, ener the refectory

dian B, sanctuary

diao M, carve

Az BF, disciples

dong B, cavern

dongshen F#, Spirit Cavern

dongxuan ¥
dongzhen Mg, Perfection < avern

dou sk, peck = aliout7 liters

du i, read

duizhai #3¥, hold a purgalion rite

dujiaty B, cantor

dujing an WBR, lectern

duren BEA, ordination, salvation

dushi B, leave the world

fat, divine law, rilual methods

faci K, ritual order

fajiao B . lcaching of the divine law

faju Bk, ritual implements

famen #:P, followers of the divine law

fan &, violate

fang B, chamber

fanxian 4, rice for the wise (ritual banquet)

fashen #:5, holy body, dharma body (Dac), holy person (Daoisls)
fashi B, preceptor

faw #&2E, followers of the divine law

fawei B, rimal ranks

feifa 33k, veligions misconduct, nonritual (utensils)

feny 8, worship (Dao), honor (precepts)

fengdao chtjic U, worship the Dao and uphold the precepts
ous places

futian HIH lields ol bliss

gao #, report

e, pavili
wong 8, palace

gong #, fold hands on chest

wongjing #8, bow in respect

gonpyang 88, prescutation of offerings

guan’ @, abode, rest house, center

guan' B, monastery

guan B, obscrve

guan 7, headdress, cap, crown

grangjian futian MR, widely csiablish ficlds of blessedness
guanyu FFE, monastic residences

guanhu BUE, abbot

i B, organization (patiern)

i B, refuge, surrender

guirning 8, surrender one’s life
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guishen B8, surrender one's sell

guishen 3, surrender one’s spiril

guixin s, surrender one's heart

smoqu sk, having passed through this, once the present is past
guoyvan R4, orchard

he ¥, gown

hezhang &%, join palms

huchang F, houschold elder

hui #, assembly

ji . period {of 100 days)

i %, pathering

ji. &, taboo, avoidance

jian ¥, bay = about 5 meters.

jian B, subteaction (from the lifespan)

flangjing tang ML, scriptaral lecture hall

jianshi BIE, in this life, sclf over several lives

jianzhai B9, purgation overseer
jiao B8, offering

jiashi Ztt, familics for gencrations
jidu B9EE, help and save (lit, carry acros
jie R, precepts

jikai B9, open the hands and place the head between them on the floor
jin f, catty = 597 grams {16 liang)

jin 88, brocade

jin %, prohibition

jing &, respect, devotion

jing 18, cssential, keen

jingany £, diamond gods or vajras

jingfa 43, divine law of the scriptures, scriptures and ritual methods
jingjiao 8., 1caching of the scripiures

jingjie #78, scriptural precepts, scriptures and precepts

jinglou B4, scripture tower

jingren ¥ A, monastic servanis

jingren fang WAS, servamts’ quarters

jingshi BE, oratory, chamber of tranquility

jingsi yuan B BB, meditation building

jishen & &, selfin this life
jishou B, prosiration, kowtow

kaidu B§BE, attain final salvarion

ke, rules

Kefang F, guest quarters

kejie B4R, rules and precepts

kemu B8, standardized rules

Kelou B, knock head 10 the ground

ku#, suffering (liberate from), painstakingly (practice Dao)
leima fang B, stable

1i &, mile = abot 500 mcters

18, bow

Tiang B, outice = 37 grams

libai #FF, pay obeisance to
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ling 4, ordinance
lingguan xvantn EEK Y, sacred allar in a numinous monastery
Tishi 72, demigods ot vitas
lishi 89, pay obeisance to the master
Tiuqu A, six realns of rebitth
Tiushi 7B, six daily times {of worship)
liutong B, smooth flow
Tou 48, ower
Ton B, engraved
Tii B, statutes
Tuo B, yauze
lusheny B, register disciple
man 8, rudeness, conternpt
men P, gate, school, followers
menlou P, gate house
les (postulants
mingshiBIR, give clear instruclions
niingsuan 5, life expectanicy
mu B, acre =450 600 squate meters
nian &, chant, remember, continmous prayer
niandao &4, be mindful of the Dao
5 48, recite the scriptures
nianwei B, water mill
e #8, lake a pinch
puid, cape, cloak
pindac #IE, poor Daoisls
pingli 1L, stand upright
pingzuo T4, kncel with straight back
qi ¥, invocation
Qi 3, tally
qibai £, invocation, commnnication
qing ¥, prayer, request
qinshu B, kin and stranger {related and distant)
qitngxin dizi BATRF, disciples of purc faith
quan #, contract
quet, leave aside
qun g, skinl, inner rabe
ra0 B8, circumanbulate
renshi suoyou fERBFA, what is available in accordance with 1
present circumstances
Tudao AME, join the Davist community
1 diyn AMRR, fall into hell
-, Three Caverns
FHF, Disciple of the Three Caverns
4, three surrenders
T, Ihree Primes
shangren EA, clders
shanyxiang L%, offer incense
shan nanren #2 A, good men
shan nita &4, good wornen

» time, the relevant
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shaoxiang yuan SEE, inconse builling
sheng I, pint = aboul 0.7 liters

shengshi 2, on this carth

shengxia yuan FHREE, ascension building

shenwang BT, divine kings or tajas

shi sk, formalities

shi #, bestow, grant, charity

shilbu B4, give in charity (dana)

shideng #48, lamp attendant

shifang #8, masters’ chambers, cells

shifang ke +H%, ordained visitors

shixiang #%, incense attendant

shizhi | fen days of uprightness
shizhu i, benefactor

shoudao yaan SHEEE, wansmission building
shouyan & &, confession

shuofa yuan BB, Taw explanation building

sibei TR, four ranks = monks, nuns, lay men, lay women
Siyi B, four orders

song ¥, recite

song 81, hymn

suan &, reckoning

suke B, lay guests

sun IR, inconvenicnee (lessen the comfort of), negleet {rulos)
suren @A, ordinary people

tai 3, lerrace

tan &, addiction, craving

tan M, altar

Tianoun X8, Tleavenly Worthy

tianzun dian KRR, sanctuary to the Heavenly Worthics
ting 3, community hall

tingzbuan 34K, traveling halls

wei B, go agains, failure o coniply

weiyl R, dignified observances

wiyu B, rooms

xiaug 8., sacred images

xicguo A, repentance

xicjing fang BB, scriptorium

xing 47, observe (rules)
xingdao 4738, perform rites to the Dao, offer prayers

xinli B, mental abeisance

xinshi 4, believers

xuantan M, sacred altar

yaopu B, garden

ye &, alfairs, Lusiness, karma, devotion (o {scriptures, practice)
yi . observances

yibian HE, suitability and convenictee

yinyuan EE, karmie relribution
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yong Bk, chant
an 4, karmic effects, necessities

yaan B, building, subtemple, clotster

yuan B, resolntion, vow, prayer

yatang %42, bath house

vaishi ZE3, relevant present circumstances

zaitian FH, vegetable plot

zan®R, verse of praise, crcommiurm

7 9, regulations

hai %, purification, ccremonial meal, temnporary renunciation, purgation, fest

7haichu B, kitchen

haifu #M, conseerated food

haiguan W, donor, purgation rite leader

Zhaific B, procepts and purgations

“haiqi 48, ceremonial dishes

haiven A, purgation participant

haishi B, ceremonial meal, consecraled food

shaitang B3, refectory

zhaizhm M, donor

Zhanfawei 3KEEAL, occupy a position in the divine law

Zhang %, petition

Zhang 3, ten feet = about 50 meters

hendao 2O, Dao of perfection

heng IE., right path

Zhengdac EX, orthodox Dao

shengfa %, right divine law

Zhengzhen £, tight perfection

hif, parish center, communal hall

shixin £, with all one’s heart

Zhongge 8, lell pavilion

7hou 38, incamation, spell, mantra

huan 8, turn {scripture}, recite repeatedly

Zhuang R, bed platforni

Zhuangtian A8, agriculiural cstates

zhuansong cijing WYL, turn and recite this seripture

ougao e, memorial and report (16 the pods)

i 8, sin, erime, wrong, guilt, suffering, retribution, pu

uifu JEB, sulfering and good fortune

anke 88, rules aud regulations

zunshi BAF, vencraled masters

zuo B, seal, throne

7uoju &84, scai cloth

moli fE1, how

otan B, seat platform

ishment
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