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PART I

Introduction

iI

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 fom an Bela Te SU heel eee te eRe le As rete Bee ire eels founded the first organized Daoist school, known as Orthodox Unity (Zhengyi JE—}) or Celestial Masters (Tianshi Aff}. 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 fell ea Eee

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 as asemiindependent 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 inherited their practices as much as the monastic arrangements of the Buddhist-inspired community centers. The Fengdac kejte #8 6iaE (Rules and Precepts for Worshiping the Dao, DZ. 1125)' isa key text of the eadly Tang dynasty that outlines the ideal organization of medieval Daoist institutions, presenting the fundamental rules and organizational 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- ica] 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.

4 INTRODUCTION

SNe ee reget a

The Celestial Masters arose as one of two major movements of early Daoism, the other being the Way of Great Peace (Taiping dao A744; see Hendrischke 2090). They were 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 Daoling and Gan Ji +, having received revelations from Lord Lao, the divinized philosopher Laozi who had become increasingly a focus of veneration and sacrality in the Former Han dynasty (206 8.c.2.-6 c.e.;see Kohn 1998b). They both called their leaders “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 ofthe Dao to come. In view of this goal, they created stringent com- munities and priestly hierarchies, setting the tone for all later Daoist institutions.

The Celestial Masters in particular divided their territory into brenty-four districts matching the bwenty-four solar energies of the year, each governed by a priestly ofcer known as libationer { jijiu3#)) who reported directly to the Celes- tial Master himself. Beneath them were the so-called demon soldiers (guizu 2}, 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 mincrities. 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 COM Hree ve CEer eRe ue LL aew ree Tee) ee) (isle Rae ME LeMt | ceC Lehi CoRasl eel te (am 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—r75 for an unmarried person and 150 fora married couple. The list of spirit generals was called a register (lu #) 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, invelyed an imitation of the cosmic interaction of yin and yang through the formally choreographed intercourse between selected nonmartied couples. Known as the “harmonization of qi” (hegi #42}, this was condemned in Confucian and Buddhist sources as “orgiastic” and accordingly is not well documented in the sources.’


	The difference here clase ieved their leader to be the emperor of the new age amd. in Sq. tose in rebellion agains ; F 9 Cee C ce rte Ibrsty aoe nae
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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 =F) of Heaven, Earth, and Water. These three were celebrated at the major festivals of the year, known as the Three Primes (sanyuan =u), held on the Afteenth 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- brated in grand style with lavish banquets known as kitchen-feasts (chu ff). 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 Perea 6:28 ete Rie Seem Bee ee Ce Cee ed tel killing, stealing, and the creation of social upheaval while encouraging members to develop nonaction, desirelessness, austerity, and discipline (see Bokenkamp

997; Kohn forthcoming). All these characteristics carried over into the monas- tie institution. Here, too, practitioners lived very frugally and simply and had hardly any personal property; ritual banquets symbelized the close communion with the deities; and everybody's actions were monitored by celestial bureaucrats arranged according to the the Three Primes whe 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 dirty 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 bedies with talismans, learn to recognize the dernons 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” [ijt ru liding Mn }, which concludes all ritual incantations and petitions ofthe Celestial Masters. The formula zemained active in the later religion and is still used today (see Maeda 1989; Miyazawa ister tots deat ea

If, despite these measures, someone was attacked by a demon, he or she would suffer sickness and di 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 Lfingshi ARS; see Yoshikawa 1987), an adaptation of a Han institution for punishing wayward officials and a 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 then, in a formal ceremony, be transmitted to Heaven (by burning}, Earth {by burying}, and Water (by casting into a river), whose officials suppos 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 ie ay ee sO meee UO RLE Ud ellen Co Ceehtaciat cr as) osc! Gol PDs ve cetoth cca OSeRM GL este 2c Oe 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 forvery long. In 215, ther leader Zhang Lua, 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 miprate 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 Davist 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; Ziircher MeL ioMeS le ee cate Ree Mel Ihara deli tdi eel eae e eset) eee ee TT 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, Go—4}. The first monasteries are not documented until the late second century c.g. (Ziircher 1959, 28}, when also the earliest twanslations of Buddhist texts appeared. They were for the most part works on doctrine (abhidherma) and meditation (dhyana) that originated from both major schools of Buddhism, the ancient mainstream and the newly arising Mahayana (Ziircher 1959, 32}. The translation style, morever, made heavy use of Sansknt transliterations, so that terms and concepts remained rather obscure.

BN ovcmer|eetci mlm isomd clay emcee ea elel a Seem encase TT known as “matching the meanings” (gept #3§) arose. This used native Daoist terms and concepts to express Buddhist ideas, so that, for example, nirvana became “nonaction” and prajné was turned into “nonknowledge” (Zurcher 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 one’s hair, and living on the donations of
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others. The first anstocrati¢ monks emerged, and Chinese Buddhist thought began to develop, notably through figures such as Huiyuan 348 (334-417), Daoan ig (312-385), and Sengzhao {§4® (374-414). Still, monastic institutions were small, scattered, and 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, eee Meg sponsored the Kuchan monk Kumiérajia (350-409} in an extens. project, which created a standardized terminology for Buddhist ene and provided much needed information on worldview and practice. Authoritative translation of the Buddhist monks’ rules, the Vinaya, appeared together with major doctrinal scriptures suchas the Lotussitra, the Vimalakinti nirdesa, andthe Avatamsaka sittra.’ This massive increase of available information in an accessi- ble language that presented Buddhism neither as utterly alien nor as a milder yariant of philosophical Daoism created a new religious environment in which both Buddhist and Daoist institutions came to Hourish greatly.

Buddhism brought along net only monastic organization and moral mules 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- EL MeL ROS PSE PMC ace tee emcee Bee BORO Ted fo eet cal Teel Lew Ab cal cal ancl Ley

FoNiCe] pict UFOS Tere ae tO Co esse MME PUME CC OTMECIECeI Hib mB MSU MBS OCCH lee =| {Numinous Treasure} school, which began shortly before the inception of the Kumarajia project in the late fourth century (see Yarmada 2000}, the Daoist understanding of the doctrine of karma and retribution created a new level of Daoist worldview. This invelved four major tenets:


	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- selfin this life and to those of one’s ancestors



& INTRODUCTION

z. The vision of long-term supernatural torture chambers known as “earth prisons” (dipw aut) 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 iit bcae suchas bodhisattvas, gods, and the perfected, who would use their unlimited power and compassion to raise people from the worldly mire (see Kohn 1998c}





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 Agures, the performance of zituals for ancestors and good fortune, and the expiation of Es Velseas Mere] /eMUnubet-acteteme (Te Becbsa tweet eel Seem TG Ete l aa seu be elo ste barclo ae 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 3&3 or “holy persons.” Literally indicating the “body of the divine law’ or, TOR eM SP ele O Cater IC te MRM coc e eC lhe Cl tbe ese Ae eCa concept indicating the pure form of existence of a buddha (Mochizuki 1936, 4396b-97¢). It was adopted in Daoism 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 ee Ame TCC MESS CoCr Met MBeciMe oi tel sale ta messy coe) AC AOL OTe Col srg 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 lands and properties. On the practical plane, it set the tone for the daily ritual schedule, the routine and discipline of monks and nuns, the monthly 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 Daaists 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 their diaspora) and had gradually transformed from a completely separate community into an rye e elect Lan sede eR L MEL eaceon sea OTT ACL tele EAU Ge RRS DYE time, their community coherence had declined considerably until it reached the point where members failed to pay their taxes or attend assemblies, libationers
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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 both eagerly reorganizing and revitalizing the earlier teachings.

In the north, Kou Gianzhi @¥2 (365-448), the son of a Celestial Masters family, became a Daoist hermit and visionary on Mount Song #1). In 415 and 423,he received revelations from Lord Lao 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 pinsong jiejing bcos Et Bayne et Scripture of Recited Precepts, DZ 785). Taking his new vision and communily organization to court, Kou found the support of the prime minister, Cui Hao Ee eS paar U oe Com tet TROD Ne Rie en) es ee] Care RE aEt | OW eleeem at iad TO eta sre racy, which was geared to bring peace and harmony to the Teba-Wei empire. After establishing Daoist institutions throughout the country, the emperor him- self accepted Daoist initiation in 440 and changed his reign title to “Perfect Lord of Great Peace” (Taiping zhenjun A>43(%). Successful for some time, the theocracy declined with Kou’s death in 448 and ended with the execution of Cui Hao in 453 (see Mather 1979; Yang 1956}. It was later replaced with a Buddhist- ron model of imperial administration, known as the sangha-households (see Sargent 1957).

Kou Qianzhi is an important figure in the development of Daoist institu- tions, not only because his community mules were spread through the entire country but also because he is the first Daoist known to have been actively celi- bate and a monastic resident. His oficial headquarters in the Toba capital was an institution called Chongxu si 4¢a¢% (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 accomplishment. This dual organization of the clergy remained valid throughout medieval Daoism, joining celibate monastics and mayried priests in one organization under the protection of the state. Re- cluses, then, served as the spiritual models and training guides of priests, and larger monasteries functioned also as seminaries for priestly training and as liaisons with the political authorities. As a result, in medieval Dacism—as in medieval Chinese Buddhism and in Zen Buddhism even today—priests and monastics belonged to the same ritual hierarchy and trained in the same institu- Siticamecoce ab oR leeelae vB Nims Cwaca rected 4

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

Pan cae CRF ea PMU Cra lista ee MU tc Reel) Tee eae eRe cats Sey
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practicing gymnastics” in his revelations and, following them, gained a physical lightness and radiant complexion like the immortals of old (Wetshu S42 114). His “New Code’ of rules, moreover, describes daily, seasonal, and special rites to be observed, often involving formal banquets and community meetings. While the rules were geared toward the libationers who administered the people, it can be assumed that the monastic leaders in the capital followed a similar regimen, anticipating the monastic rules to come (Kohn 2009, 302-3}.

After the end of the theocracy, moreover, the northern Celestial Masters had to vacate their quarters in the capital and became freelance Daocists. Many of them congregated in a newly established center in the Zhongnan mountains, about forty miles southwest of the capital. Here Yin Tong FYB, an alleged descendant of Yin Xi #4, the guardian of the pass and first recipient of Laozi's Daode jing, had established his ancestral homestead, which he called Louguan #28 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 #88 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 became the first established monastery of Daoism, formally initiating the appel- lation guan ¥& for “monastery” which has remained standard ever since. An early code of precepts a ted with the Celestial Masters at Louguan, the Taishang Lagjun jiejing AEB MME (Precepts of the Highest Lord Lao, DZ 744}, 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 inhuence {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 moral integrity of their forebears. To this end, on the basis another set of early Buddhist commu- nity rules, the 250 precepts of the Pretimoksa, they created an expanded behayv- ioral code, the Laofun yibai bashi fie #A—BATH (The 180 Precepts of Lord Lao, in DZ 786)." Its many detailed rules specify the proper behavior in daily liv- ing, placing strong emphasis on personal honesty and community life. The text pichibits 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 Prac hunlece Vile R MeL c Med RM abel lL oman ele lact eet Meta aa) rer ICL anime mel: 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 Shangqing L# (Highest

nt * The ro Precepts of | ord | ao,” see Schmid Penny 1996 Elendrischke and Penny 1996; Schipper eC Eel Csi se
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Purity), created through a set of revelations in 364-370 (see Robinet 2000}, and Numinous Treasure, founded by Ge Chaofu BQ 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” (ewan fff}, a word that describes a hall or a hostel and in Tang official usage denotes an “academy” (Xiong 2coo, 86}.

Typically sponsored by the emperor, imperial relatives, or aristocrats, such abodes served to house one or several Dacists, 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 fey se Cen b Le) ae ee #i-@}, an echo of the early Celestial Masters’ ora- tories, and erected on famous mountains (Bumbacher 20004, 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 20004,

438

cluster ofabodes located on the southern mountain of Maoshan #1) (near Nanjing} came to flourish greatly under the guidance of Tao Hongjing Rgaht {456-536}, the first formal patriarch of Highest Purity. It had several grottoes for individual pzactice, a number of lodges for selected hermits, and some larger imperially sponsored insitutions for major activities of worship and cultivation

(see Bumbacher 2ooob), According to contemporaneous sources, the actual practices undertaken on Maoshan included beth Daoist worship and the estab- lishment of Buddhist shrines (see Funayama 1998}, ritual ceremonies to the Daoas wellas extensive alchemical experiments (see Strickmann 1979}. In addi- tion, the record of the calling and ascension of the immortal ascendant Zhou Panel Se Re tesa Uh eee c amends Mesmece ge) ceys bets m is Oia taco) acca Dee 302}, notes he did not come to the mountain alone but brought his mother and aunt along, who supported him both physically and spintually 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 cr nuns lived accord- et Sree amas Cel Ee Rel libe abiaioet a ec reoedlenling

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 =i}. The Celestial Masters and their lay priests came to serve as the foundation, with the yarious other schools, especially Numinous Treasure and Highest Purity, occu- Pying higher and more mona’ evels (Ofuchi 1979b; 1997, 3-41). The monas- tic movement came fully into its ownas the religion became more integrated and better established in the Chinese polity. The Fengdao kejte is the key eer showing to just what degree the religion was already integrated at this time and how it envisioned its fully developed inst
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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 a man named Li 4, 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 ffi (Ramhorn}, which granted miraculous predictions of victory (see Bingham 1970, 95-6; Wechsler 1935, 69-70). Both, as well as the appearance at court of the prescient Daoist Wang Yuanzhi +494, helped to legitimize the new dynasty and put Daoism on a positive footing with the new rulers (see Yoshikawa 19 90).

This support resulted in the expansion and new foundation of Daoist insti- tutions by the state. Louguan, aya elees Lm Lecture Be bela ce-T 18 ees cease | obete! was renamed Zongsheng guan 523048 (Monastery of the Ancestral Sage}. Mount DEN a Crna eR Mcaee Dela ements: 5 ATC Dyes) espe thee S Re nt adm Leer ES ala was built there, the Qingtang guan BY ByaR (Monastery of Blessings for the Tang; see Kohn 1998a, 47). Similarly, the temple at Laozi’s birthplace in Bozhou 34, the Taiqing gong Awe (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 1998c, 313; Reiter 1998, 4~5}. By the mid~eighth century, 4 total of 1,687 Daoist institutions (including 550 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 their 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 cary thew certificate at all times (Gernet 1995, 40}. They also had to comply with specific state iegislation with regard to their behavior. This legislation is found in two sets of sources, onea special code for the clergy known as the Daoseng ke i{4#+ {Rules for Dacists and Buddhists) of the year 637, the other Tang legal codes, ICRC eee: eae se hea ser baree ase Mis eens eit shuyi KERR (Supplementary Interpretations of Tang Laws}. The former, untortunately, is lost but can be recovered partially from its Japanese counter- part, the Séni ryé #72 (Regulations for Monks and Nuns}, written soon affer its irst 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, solicit guests, stay for more than three days among lay families, participate in musical or other entertainments, or behave 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 defrecking or hard labor: theft or desecration of sacred objects cartied a punishment of prison, hard labor, arexile. Again, monks or nuns engaged in fortune telling and faith healing could be deftocked 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 robbery and murder (Ch’en 1973, 96-102},

In 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 comparable Daoist codes demanded confessions, expiations, or rites of repentance, the state imposed imprisonment and hard labor (Ch’ 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 faepbe te 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 afhliation of their birth with the “family” of the Buddha or the Dao. tsa Usd Nika MeleCMMILoEaRCeL EME ta) e from society, religious institions in China depended a great deal more on formal endowments and state support than their Indian counterpart. Begging and chatity were strongly discouraged. and instead donations often “took the form of money or farm land given to an individual monk or the sangha” (Tso 1991, 75). This in turn, since monks could control their food source, encouraged the development ofa more serious vegetarianism (see Mather 1981). It also led to the growth of monastic riches, expressed with the term “Axed assets” (changzhu HE}, used in both Buddhist and Daoist institutions to refer either te the permanent residents and staff of the monastery or to its physical establishments (Soothill and Hodous RYERSS] E

ets were considered permanent in that they were firmly dedicated to the Triple Gem of Buddhism (buddha, dharma, sangha) 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 Twitchet 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 zocoa, 312-13; Gernet EEC E

Water mills were hydraulic facilities used in the milling of various grains. BN tem r oles ae Romie CisL i etsee Ruck ccol come Pimum eyes ire molt osm cee 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 EraaPlss ICL Mera meUr mse T eM eceles Ric retells ee Re PLM sa Te se Le Bete] source of income of the institutions, which had considerable expenses in its art works, regular ceremonies, and feasting of officials (Ch’en 1973, 151-6; Gernet Sieh TEe Smet D

Supporting riches of the large training monasteries and granting rights to Rts Woes tate cle eR ee es Aes Me RO CIMS TIA Plt) CeCe 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, ST saslal mas (ade ste a eceva te cOLP) COMBS acl eT eas eat melee tan lm ac melee a bE and cementing the link between successful rulership anda flourishing monastic endeavor. Unlike Buddhists, however, who made several attempts at retaining their independence by refusing to bow to the emperor, Daoists tended to take gyeat pains to express their allegiance and made loyalty a key virtue to be pursued.

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 (Sanging =?¥), 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, latchen, and refectory on one, administration, dormitories, and lay quarters on the other side. Which side was chosen depended on the natural terrain, often— as also in the case of palaces—selected according to geomantic or fengshut 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 geneval (Steinhardt 1990, 10-12, 19-26).

Surrounding this core assembly of buildings were two further levels of monastic habitation: an area thatheld outhouses, workshops, servants’ quatters guest lodges, and facilities for the sick and dying, as well as subtemples and var- ious hermitages for individual recluses; and a wider ternitery that provided apri-
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cultural services, including sties, granaries, elds, orchards, vegetable gardens, mills, brew houses, fish ponds, pastures, and various other facilities (see Kohn 2000! 2003}. Areas further out were increasingly less sacted 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 Fengdae kejte specifies. Cells were to be kept empty and clean, sim- ple and stark, and not equipped with heavy curtains, silk fabrics, or screens even if they 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 necessaly for simple living and worship:

There may bea slanted bench, a knee-support, a scepter, a broom, an Timed celeb baat Me TOBE H ea Cmte Seer ee Tee CeCe gs Se 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 ifnonritual and for pleasure only, must not be kept arused. Failure to comply carries a subtraction of 360 [days of life]. (sec. to}

Unlike the daily utensils and basic house garb of the monastics, all 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 ye ek: ored cloudy must over long robes of yellow variegated brecade with mountain-and-ziver patterns, Their gold or jade headdresses should have tassels and pendants to the right and left and be inlaid in multiple colors.

Their capes must never be executed in monochrome purple, cinnabar, blue, or turquoise, nor must they be depicted with loose hair, long ears, or a horn, On the other hand, they may wear headdresses showing hibiscus flowers, Aying clouds, primordial beginning, or the P< AE amg)

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 often yellow, with women wearing gowns with alight green edge, but many other colors, greens, pinks, and purples Cale) COne see Me SE ee Clee eee Se Coe ae Saeco de nt Selene eB bLsel as a “skirt” (qun 38), which was usually a wraparound cloth sewn from three or
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mete Ce eee ee Os RCT CMCR Se stR CLE) Mayo eo eek lataemesteciaesaa ecm eet and was tied with a sash; anda cloak or cape (petigk), 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, A Te alas eles es Bebe cE Ree Bae Oe sce rd ae ae

Ranks in the medieval Daoist institution indicated the priestly standing of each community member. They followed the basic system of the Three Caverns, originally a bibliographic classification, which amanged all Daoist texts Ti mist aeeee Nl Mmectce Oe cee) ee ccieM cise CS Ue OO hae ii) “Supplement.” Typically, the “Cavern” held revealed scxiptures and essential devotional materials, while the “Supplement” contained more technical and hagiographic materials and served as a home for texts of nonmainstream schools. The overall system, still used in the Daoist canon today, is as follows:

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

fer) 4
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The first three ranks 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 3 recluse (gee also chapter 3).

Ordinations into these ranks began very early, with childven 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 (gingxin dizi $45 oF : see Kusuyama 1983: Schipper 1985), which involved taking a set of ten precepts, including the Ave 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 kefie (sec. 18}. The most elaborate ordination known from the Tang was the elevation of two imperial princesses, sisters of Emperor Xuanzong (r. 71a—§}, to the rank of Preceptor of Highest Mystery in the year 71 (see Benn 1991}.

Once established in their ranks, Dacists could either serve as priests in larger communities, take up residence in a hermitage to pursue self-cultivation, or témain in a monastic institution to perform rituals both in-house and for lay donors, pray for the empire, and continue to strive for greater purily 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 a separate section for the nuns’ cells, kitchens, and cultivation hexmitages.

Within these institutions, recluses followed a liturgical schedule divided into six periods of ip, which required chantings and prayers to be pez- formed at cockcrow, dawn, noon, dusk, early evening, and midnight. These six aU eC cis Me Le teLel CHO MR di aL ad Ses aks te Cece see OSES 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 selfcultivation. Around 11 a.m., the main meal, known as the noon purgation Paola tas ae te std eB SUE VOTO Rds US lehae Lome RE US UHLeLem Cem cL RSL eds terse eWeTAe UMP oR cee DCR eEBce)|Ceh eM eTelecare Ce a Lee aes eel ae itation. At dusk, the evening audience was held, followed by lesser rites at midevening and midnight.

For each ritual observance, 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 various incantations and scriptures. The Fengdao kefie describes the procedures for the audience services (sec. 15}, the noon purgation (sec. 16} and other assemblies (sec. 7) 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.

etal iy ait an

The Fengdao kejie is the most extensive and most detailed text describing the medieval Daoist institution, presenting its fundamental rules, organizational Ptinciples, 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 asa num- ber of essential rituals, from the recitation of the scriptures to the daily devotions and the formalities of ordination.

BR Baie tie $ ascribed to and equipped with a preface by Jin Ming AW, also known as Qizhenzi +-F or Master of the Seven Perfected (stars of the Dipper}, a Highest Purity visionary who Hourished around 550 cz. In addition to this ascription, it mentions the Zhen ’gao Wi {Declarations of the Perfected, DZ 1016) and the Dengzhen yinjue BEAR (Secret Instructions on the Ascent to the Perfected, DZ 421) by Tao Hongjing Fa44# (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 lux $e (To Remove Doubts) by the Louguan master Yin Wencao #3cHA (622-688)' and cited with several clearly identified passages in the Migomen yougi BOF die (Entrance to the Gate of all Wonders, DZ 1123). While the former is part of a Buddhist-Daoist debate in the Veieetata iste asec a tba RENE 2b Bes telecon eae) | cas coy el of glosses on the Daede jing that was sponsored by Emperox Xuanzong and completed in 713. From these references and citations, we know that the Fengdao kefie wag present in the mid-seventh and well known in the early eighth eae lam

Within this period of roughly 150 years (from 536 to 688), then, scholars date the work to either about 550, 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 for a compilation after unification. The main difference between the two dates in terms ofthe history of Daoism is the exact placement of

t doctrinal integration and flourishing of formal institutions, Did italready eccur 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 Sui and Tang? Studying the date and compilation of the Fengdao kefie helps to find answers to these important questions.

About 60 percent or nine sections of the Fengdao kefie ave also found in man- uscripts from Dunhuang, with remnants ofan 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, but tend to be tech- OMT et ae RCM ire CEL ease eee seme eT eee een SEED occasional difference in nomenclature or syntax.® Juan numbers, on the other hand, vary considerably, giving rise to speculations about a process of early expansion and later condensation as well as partial loss of the text.
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The Fengdao kejteas it is contained in the Dacist canon today consists of eighteen sections in six juan. The first ten sections in three juan describe the conceptual framework and concrete conditions of Daoist institutional practice, while the last eight sections, in three more juan, deal with specific rituals.

It begins, after a preface that deplores the lack of uniby in 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:
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The first two of these contain lists ofkarmic punishments and rewards, present- ing an abbreviated version of sections 2 and 3 of ng ATC mi ease: «are ga 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 Unive Rescue (Puji zhenren 4A) and the Highest Lord of the Dao (Taishang daojun:& E184) in front of a great celestial assembly located inthe Heaven of Blissful Virtue. Answering the query 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 kejte, not based on the Yinywan jing, consists of one short paragraph that specifies the method of karmic calculation, detailing units of lifetime that the heavenly administration subtracts for offenses 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 te its 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:


	Setting up Monasteries BRBAR (1.12b-r9b)}



PEL arbi ec et ee Cd)

CO) a temron ce cin, Memeo A Daoist monastery, pattered on its Buddhist counterpart, is not complete with- outa sanctuary to the highest deities, a hall for lecturing on the sexiptures, anda senes of special buildings for meditation, ecstatic excursions, memorial services, and the like, It also needs cells for the recluses and residences for
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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 XM) through the many sages, perfected, and immortals, down to the jade lads and numinous guardian animals. Suitable materials, appropriate sizes, acceptable adomments, 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 re storage arrangement.

Section 7, “Conditions for Ordination” BEAM (2-7a-I5a], switches back from the ae arent setup to karmic concerns with the right kind of people ta 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 Ey tmeUb ice

Having thus established the physical basis and suitable inhabitants of the idea! Daoist institution, the Fengdao in the next three sections presents fur- ther physical details:


	Ritual Implements HAF (3.1a-Ga} OME SO TMNT) Cal an etos cB): f ERE ets) DDI Stamm coca (Pewee 0 47 aE ESTD)



Bells and gongs, banners and canopies, incense aaa Ea earae sti) WTS discussed as much as robes and capes, headdresses and kerchiefs, hairpins and shoes. The simple cell of a Daoist, moreover, rr contain only a bencb and a bed, 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 ave 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 luxury.

Following this set of concrete instructions on institutional establishment, the second half of the Fengdao kejte divides into eight sections on ritual “obser- vances” {yi}:
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14, Illustrations of Ritual Vestments ZAR mas (5.4a—8a) 15. Daily Services HMA (6.1a—-4a}
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17, Major Assemblies P@@ (5.7a-9b} 18, Formal Ordinations BF 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 sly 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 thetr 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 28 (Complete Perfection) Daoism, which aro the twelfth century, medieval sources only mention offices twice. First, the dao kejie briefly alludes to “oflice-holders,” listing “masters at the presentation of offerings, senior monks of high virtue, artisans who work on the omamentation of scriptures and sacred images, and officers in the monastery administration” (37a); 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 (Yaoxty kept [DZ 463] 8.7a-14a). The brevity with which ranks and duties are treated may have to

SU NMS Be mmnse aes mee em llade Teles emesis msec elo) bmn Beets) Forel in the general organizational setup and ritual ranking order described in the text. Still, the Fengdao kefie captures the life of the Daoist institution in bright and vivid colors, allowing the Dacists of medieval China to come to life even after a millennium of history.

Pe

Authorship and Textual History

The Fengdao kejie contains a preface ascribed to a personage named Jin Ming #449.' Also known as Qizhenzi -+.4-F or “Master of the Seven Perfected,” aterm 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 ey ds es Eo eae ee RL ee se eMC Ure coestS Cae 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 rir ol COMMS OTC A oan) EE ee ote ate ast Cee to be defiled or despoiled” (Sanbai ushiwu bu ywantu, 1a}, he had another divine encounter. This is documented fully in the Sanbai liushiwu bu puantu =BATS MAS (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 xin wei [552], 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 Fees tech te MON eee eR Stee ROC eRar se este see Glee ct Side ulated 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- or Wu of the Liang, indicates that Jin Ming was writing under that dynasty inthe 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, to4).

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 Alavor, It contains the names and competencies of the 365 division leaders or brigadier generals who serve under the thirty-six perfected emperors [zhen- huang {8} of heaven and control 100,000 troops each, Created from the “pure gt of Highest Prime,” the top section of the celestial realm, and born from “the Peer CMR eee ee Maen Mecca me merase Tama ste Dolev T CA ah oa Boyd obtained the physical form of vajras or diamond gods and appeared thirty thousand feet tall and clad in fve-colored robes of pure celestial power. Their number of 365 matches, of course, the number of days in the year but alse cor- responds to the cycles of heaven and the planetary movements (Sanbai liushiwu Dae em sD

Their might is tremendous: above, they control the right gi of heaven and earth in ils 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 Desire, 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 ER Metieblsl Mims Bim ieee schon se ceri cams Ce) ena ial Rican ae ree Ere e

Receiving this register with a list of the generals’ names and powers as well as instructions for the necessary rites to activate them, Jin Ming himself became a powertul 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 ofa new lineage of practice that focused specifically on the inve- ere Teese CeO ROR e lols: Tete lhe OMUR CR lemest ste Rbsr [eel -caeseryl (ote) the text, outlining the revelation and supplementing it with details of procedures PGMa RIM ees Cee aura teers

Already established as a powerful visionary, Jin Ming had yet a lation in the following year (552, referred to only by cyclical characters the full moon day of the tenth month, around 3 a.m., the Jade Emperor Lord of the Nonultimate Great Dao descended ta the layered palace of Mount Kunlun and transmitted to him the “Numinous Register for the Protection of

rae AMeT Oss] Mie arene cen Tre ow he felt about comenmutst rule
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Tey Maes let el et HeOM CT es CAPA Pre Os oe TS 9 (DZ 674, 1a; Yoshioka 1976, 105}.* The work, which also has a two-page author's postface on the wonders of the Dao, records the encounter bepween the two, with jin Ming knocking his head and asking humble questions and the god enfe- offing him with the seal of the Three Primes and teaching him the repister’s powers (1a; Yoshioka 1976, 107). This register, like that of the 365 generals, is a major device for the exorcism of evil and protection of life that helps the right gi of heaven and earth in its various movements and establishes peace and harmo- ny among the peopie. It, 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 (5b—7a). Each group is represented by a talismmaa that contains their numinous essence (5a, 6b, 8a).

In addition, the text has a list of forty rules, in this case called “statutes of the Tisha ECR Maaco a alae ce eR eee earache er AGREE LE disciples of Jin Ming's lineage should or should not engage in (11b—21b}. The eM Ce eRe Teas C Loe T mM] be Sle) eerie ariel ae ie iat tense PP )iemertCoseyetec EAC aee oe ee oer Ves ia el Ce be Gar) CotRgetem ucis Mee coc Coee peaceful country should worship this register" or “All officials in heaven who wish to secure celestial order should worship this register” (1b). Then there ave warnings about the abuse of the master-disciple relationship with dire under- world consequences attached to them, For example, “If a master ives 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 duration 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 statuies also specify that a possessor of the Numinous Register must activate it ritually as soon as he learns ofa 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

UC esMeC Mt Ct aeceal sleeves ec aterae ves M ie Mellel Teeth mls CTs L Te (13b—-15b]. He must not steal from or otherwise harm people or treat the sacred text with 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 or other faithful followers; and so ey Gel aes ece
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These statutes as given in the Zhenzhat tingly are of a rather vague and unco- re, vacillating bebween 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 ofthe Fengdao kejie himself, Jin Ming's high status in the celestial hierarchy, enfeoffed in 551 as an official general of heaven, and the fact that he laid down tules for his disciples in the form of “statutes” (a word, inciden- tally, that has a distinct Celestial Masters ring to itand does not occur once in the Fengdao kefie} made him a hiphly 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 crea e

SUCCEED CUM Same lab nss ut tM Grae raat aa fe Bo (Genealogical Record of the Three Warthies of Highest Purity, DZ 16.4), by the Perfected of Emptiness and Nonbeing (Xuwu zhenren 4€FLA}, a disciple of Jin Ming who wrote the account on orders of hig master {1a}. The text consists of twelve pages and describes three major Highest Purity “ordination masters” {dusht BF Ap): 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 sci RH), the senior lord of Numinous Treasure and increasingly of integrated PCa reer) a tele ieee britain Peele aes Jenmee nsec E Ole OedsE Stee aere 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 ig known by his ritual name “Great King,” by his posthumous ritual name “Great Absorption,” and by his Pyo)erall1scel Mego Tacs tsre ae

et CMR eR CK Sts aa Come) ISN be truck emt ore el precious ere that equally illuminates all the ten directions Above his head a halo of the seven treasures is suspended; on his eect O seme ee OE eae ride at Bee) Beeler Rb a tetera ee that transforms a hundredfold. His body is clad in a robe of cloudy Picea: Team dels CVG ETI Cemoee Glee eh seer MTC Tees BEES Taner with a precious cape of spontaneous great radiance that is studded with pearls of the Aying forest.

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

He sits ona 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 lite; they constantly scatter blossoms that shine in nine colors and are like flying clouds. Waiting on his path, on all four sides, the utterly eet micelle BC eRe le a Use he OPO Ue teas UB) aT eek el truly without limits. They also wear robes of the flying celestials and, like him, sit on high seats of numinous Howers 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 pul 3ab)

This describes Jin Ming as much more than a mere visionary who hade lished a position among the celestials. Here he is a true god of highest divine proportions, with a huge bedy 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 ofa true master of salvation, only slightly less in rank than the great lords of the Dao He taaee aloe
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As such jin 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:

] 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,

MU meow lease) harold elec Be el ecy

May all those living in mountainous

All my fellow disciples who pursue per

Together with me attain the perfection of the Dao!

May a doudy chariot with green awnings

Speedily descend to me, so-and-so.

And on the day that I attain the Dao,

Take us all to ascend and enter the formless realm! (Shangging sanzun pulu qa}

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 inte 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 sponsox of EUS Atl etarssecMael-]ay [op laCms Os Com Carswell cee eee Mast (Ma tm ace Mle oa Ccootde lances tL Tit 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

BE Cstia Co ceea te R leMs Memaratc Crees TCae Cale aLKoM ie coom ce] Melee tor qe OU] LSE Cae bas 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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RIV mae cede Mees Maca rccTe) could not have been compiled before Tao Hongjing’s lifetime but do not necessary place it later.

As regards the first group, the Fengdao kejic lists a total of 253 texts, including scriptures, registers, talismans, tallies, and “transmissi

of bwenty-five ranks that reach from male and female followers to the precep-

fthe Highest Three Caverns (Fengdao 4.5a-5.2b}. The scripnires listed r the highest ranks coincide in both titles PCRs re Ta ed rtcs oT CRT ESC 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 fifthcentury, 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 fing acka (Scripture of Ascension to the Mystery} and the Guanling neizhuan B}® Fife (Esoteric Biogra- phy of the Guardian of the Pass}, both compiled in the first half of the sixth century and cited in Zhen Luan Eb ERA BrCrcimere) salem. Crier eRe STi] {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 various 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 nat become part of formal ordina- tions. On the other hand, this particular integration of schools, joining both UME TOC EES Re Clee MCRL ais Check Ee eee sr Teed Ox -aekaciU | before unification. Still, this is not proof, and the texts and ordination steps listed in the section entitled “The Ritual Order” do not offer a conclusive solution to the problem 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. Fi second chant in the section on “Daily Services,” which introduces the s recitation and is otherwise known as the “Ode to the Scriptures,” is taken from the Benyuan dajie EE ABE (Great Precepts and Original Vows, DZ 344}, one among the PMR Oeste eaa ce CTC a OM see: ey mer ileMecenlls att] is also found in Dunhuang manuscripts.’ The same text reappears as the introductory verse of the northern Celestial Masters work on the five basic

ena Der The Niaodaa bu
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precepts, the Taishang Laojun f NR baer ete aC ee cael io act OT 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 instintions, from the early Numinous Treasure communities to the center of Louguan and fully established monasteries.

The other text cited is the Shifie fing -72&E (The Ten Precepts, DZ 459), 4 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 Nig ito TI except the fourteen principles, is cited ver- batim in the Fengdaa section on “Formal Ordinations.” In its entirety it appears several times in on ear: manuscripts, showing its popularity in st Deh eee BCE Cee RUM i Corsa tara Se ce Meck) Me ab cee beTen Croat) a aD CEMA ust cee oleate ses chior eee aes of the text appeaz first in the ya fie eee Mae See Me Leal elie eye Wisdom and the Fixation of the Will, DZ 325}, another of the early Numinous Treasuce texts that is also found in Dunhuang.” They, like the “Ode to the Scrip- 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 kejte 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 are the Yinyuan fing, the pone rire P< tee ae ILC RT Bd Veco DZ 188}, and the Zhengyi fawen JE—te2 (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.

SReDe seeks es Seton Aas eee B enete ee EC stat rae) aU 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 mast part lost. Fragments remain today in the Daoist canon, with no traces recovered from Dunhuang.’ Citations begin with the Wushang biyao 4 LB {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 IER—FERAE (Scripture of the Code of Orthodox Unity, DZ

Pe EMP Tener Glace lse| ce ele Bhar ca]
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t2o4}, 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 images, and so on (1b—2a}. A] shone E CeereLPbs CME) oA Sem sete Pets icae 1 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 kefie.

The second work cited in the same context, the Xuendu Hfiwen, like the Znengyi fawen, is addressed to the priesthood of the Celestial Masters. It contains six sets of statutes governing concrete Daoist behavior, the fifth of which specifies, as indicated in the Fengdae kefie, subtractions of periods (fi 1) 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- bling over the transmission after the death of a master, failure to attend assem- blies or pay the right amount of tax, seeking fast prometion, making mistakes in setting out banquets, creating disturbances during the Three Assemblies, failure to worship properly or at the nght 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 acommiunal, nonmonastic organization, they yet have an obvious impact on the system of the Fengdao kejte, which frequently details exact numbers of days to be

deducted for specific offenses. Still, the text with its rules is commonly dated

irom CCL Meme ee Fey meSbcieeS Tele eM acl Oelietele (ode tae coy ae Gast esc

the development of Daoist institutional life from rules originally written for lay priests, it does not help with the date ofits rst organized rules.

The Yinyuan fing, finally, is a long text in ten juan on the laws of karma and retribution, the second and third sections of which, as noted earlier, are cited at great length in the Fengdago kefie, Besides outlining the karmic results of good and bad deeds, the Yinyuan jing, which primarily addresses lay followers, urges its readers to attend rites of repentance, receive and honor the precepts, hald 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 NSN Baceec cies csasel MOP an Reber able Ge ae

The date of the Yinyvan 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 irate eae maw Catoosa ito sc ReleB tse Te Date e: ace eee Fee eB adel

Paes O.be cst Licens te) ,)

Sui dynasty. This dating is reached on the basis of a citation of the text in a frag- ment of the Xuanmen dayt & Fagg (Great Meaning of the Gate of the Mystery, DZ 1124), with which it also shares a section on purgation ceremonies.’ Because the Xuanmen dayt was compiled in the Sui, the Yinywan 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 SOO Mr ot CMC meek ao Mtoe thts Leo O CT number of doctrinal features that are mentioned in the Yinyuen fing 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 ofa bodhisattva-like gure as the main interlocutor of the deity, a feature typically found in Dagist 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 4-4}, 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 Yinpwan jing to either period.

PR Reese ICRM ROR maa ecemed mls ead lee Beles 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 materials 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,

sUeloet dmnemBF clslbelatemu Ere iie gin

Among the eighteen sections of the Fengdao kefie as it stands today the last eight are the best documented. Not only mentioned in the preface as the “eight sections on observances,” they aré also completely preserved in 2 Dunhuang manuscript {P. 2337},"" where, however, they appear in a single juan instead of three. More than that, this juan is numbered “five” both in the beginning and the end of the manuscript, conflicting both with the preserved Daozang edition,

feat 7 e reprinted in CMiich ;
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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 eight sections on abservances 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 thity Chinese pages each. This compares with today's juan length of 19, 15, 19, 19, 8, and 12 pages, respectively. The total text should therefore have consisted of about go pages, as apposed 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 Bibbs sey Rte wR ELC Ra REC CR mE CTC omaC Leb I eT portion and concluding note of juan 3—presenting, however, bwo sections of the text that are not found in the Daozang version. One of them is fragmentary but Occ R Cece Lease ese ec eC Mle Lae BS 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 SUL ei ee eRe corn aL aes cake sean EL to deal with ordinary people and what kind of mental attitude to develop in the rel Teske EME Comm UME b aceucoymor's-01 ot 8) (on

y: 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 te comply carries a subtraction of 120 [days of life].

The Rules say: All Dagists, whether male or female, whenever in conditions of severe heat, should always be mindful and develop the esolole Sica Vets GM ee a oe eae IMO L0 ESB aC ood eee eT RAC tae hale asc aa ce) give freely to all [beings], allowing them to avoid the disaster of [dying
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from] thirst. May they all attain good fortune without measure! This attitude carries an addition of 220 (days of life]. (Ofuchi 1979b, 229)

The major difference of this latter section to the Daozeng 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.

It is 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 kejiz and its various pre- cursors in the sixth and seventh centuries. This probably vast compendium

sas later reedited into a shorter and more co e 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 Serb asLS)

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 =34 fengdao kefie, which | have used, with slight abbreviation, i my discussion; it is found in the preface and probably refers to a basic version that we no longer have (Fengdao kejie 1.1b}, Then there is the title Sandong fengdao kefie Jing ®£, 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 Dacist canon. Next there is the addition yifen 4i@ 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. It may well be suspected that other fuan had similar additions in their initial titles to show at a glance which patticular rules and precepts were being discussed. The neta STE ste) tH

is called Dongxuwan linghao sandong fengdao ke, J or “Practical Introduction to the Rules and tne OL eT aby rome FSM NEP TUOyEeKeIP Ct SRC Nel Basle well mel bm lee MCR Lelia 1 Brom del ere reatele eRe oco sure section of the canon but also that the editors were conscious of having a SaCesa SMSC tele MC see eee el CSOT M stm OET cee eel letlatem tee] eae coe indication of, but is not identical with, the full “Scriprure” 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” (tao #€), which are impossible to identify. If one counts items introduced with “The Rutes say” (ke pue #}H), as suggested by P. 3682, which mentions ina note that section 24 consisted of “19 entries,” there FTC m SLL F] me eLO RCM Oreste Cs em DOMES EE CeCeCl ey ML Molnr ere Mls rete Leo scripts and citations. If one adds the “Scripture” items on karmic retribution in the first hwo sections, the number rises to about 250, which ig more than doubled
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when one counts every single entry that is itemized and could thus be considered a tiao. Inno case does one get close to 520, having either not enough or too many, leaving open the riddle of to what exactly the preface tefers.”*

ON ele NeoM MLR GOT Cts crm BL PeeUeNbe Esta ree-g lero cic UR wdsscse re] PN mer ace ad eC extensive “Scripture” of the Tang. First, there is §. 3863, which contains a por- tion of the second half of section 4, estemR OM Ceeeta cts describing the concrete establishment of various buildings, from terraces over gates, carriage PLL Me UME cme EV TCR Rares ae Uae See EO ee RCM le Mor Crd Um cte sion, containing character variants, such as heng4@ (constant) for dingsz (fixed), and a few differences in names orterms, suchas, for example, using the expres- sion “female officer” (niiguan Hf) instead of “female hat” (nliguan &9£}—so designated because the only way a female Daoist’s attire differed from that ofher male counterpart was in the headdress—and calling the “ascension building” (shengxia yuan 9-8 Bz) the “immortality transformation building” (xianhue puan 4HEBe}. 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 bedy, 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 5. 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 eee ele bate ee th Biot Blea ee Tee CISL ie Blo It also specifies the necessary purgations and good omens, and warns seriously against caving in te 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, “isan insultto the sacred scriptures anda major fraud, a faked ascent to the altar!” In addition, after the event, the text insists, ordinands must

choose an appropriate time and prepare 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 prace without which the transmission could not have taken place. Failure to comply carries asubtraction of 2,800 [days of life]. (Ofuchi 1979b, 222)

SU orem roam lekcd aslo) eERaeT oor lee Recall LLC coRd eRe MAN Rete tai and was probably part of it in the mid-Tang.
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Tangand Song Citations

Four texts contain citations of the Fengdao Ofuchi and Ishii 1988, 550}. First, there is the Migomen yougi by the great ritual master Zhang Wantfu, 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 RRR (Synopsis of Transmission, DZ 1241) and his Sanshi wen =fiite (Text on the Three Masters, Dra UL Zhang’s Miaomen yougt is the work of a man who knew the el aue kefie well and used it frequently. Dated to the year 713, it has three passag 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”; anda third that is not found in the Daozang edition but con- nects with the manuscript P. 3682; it describes different kinds and levels of Dery nad nile the first two passages show character variants, such as ti # (control) for zhi 3 (govern), but no changes in syntax or meaning, the third passage is dif- ferent in content from the rest of the Fengdao kejie in that it presents a division of BT 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 mevits and preoccupations. For example:


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



MOR ate esha ee CeCe ele see Eats e i mce sar le seni ale ener Ra tetan leat examples, the interesting feature about which is the selection of Louguan patri- archs for both the spirit immortals 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 alien

Another citation from the Fengdao kejiz, not matching anything in the Daozang edition, occurs in the Zhaijte lu Hwee (Record of Purgations and Pre- cepts, DZ 464) and again in the Zhipan zong aM (Comprehensive Perfect

Paid found it Pe sears ELL eee
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Words, DZ 103 As Yoshioka has shown, these bwo 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 ar 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 Afth day of the htth month, one holds the purgation ceremony for continued life. On the sixth day of the sixth month, one halds the purgation ceremony for clear heat. PA aeeer yl

It also describes necessary attitudes of sincerity and humility, indicates taboos and prohibitions, such as the avoidance of “flial 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 ey aM Oc TCA SNR A Pate <bae welts 6) am

The citation does fit into the Fengdao kejie only insofar as its outline of the annual purgation schedule appears also, with some variation, in the Yinpuan fing {4.1ia}. On the other hand, it probably did not appear in the seventh-entury ver- sion of the text, because Zhang Wanfu specifically mentions that he compiled his Ze rit #8 A (Selecting Proper Days, DZ 1240},""a ritual calendar of suitable days for the transmission of Daoist scriptures and precepts, as 4 supplement to the Fengdao kefte, which does not deal with proper days or the ritual schedule at all. In his own words:

As the Daoist rules of Jin Ming deal mostly with ritual utensils [and Pena K Ube ae Hee Rea aCe BiCle purgation ceremonies and announcements to the gods, | have here concentrated on the latter. (Ze nli 8b; Yoshioka 1976

Zhang Wanfu mentions specifically that the Fengdao kejie did not deal with dates, either for ordinations or purgation ceremonies, which is precisely what the Zhatjie lu citation does. It is therefore quite possible that the passage was not actually pazt of the Fengdao SL ls a eS eS USL appeared in a later expansion or criginated with the Zhaijie fu, which chose the Baraat tee coat Cae emacs sce ROP tem ese |e BUTE LEO

A third citation of the Fengdao kefie, not found in the Daezang edition, appears in the Xuenmen shishi weiyi KM aim (Ten Items of Dignified

Era Dacre hr ese ee eee eis also found inthe Furi Face tl eee eb Taee- Ral re ranged 5 POAT eS eS eee BCE CPEET Biel

Sirs cmon ec eageas fd STREET Ew ne Ug aC and the Daomen datun 2 aap: ceo Me etme els ome ear RU es The Pe is ith the help ef the fist : alge are emis Tai
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Observances of the Gate to the Mystery, DZ 791}, a text on ritual instruction transmitted by Lord Lao to the Perfected of No-Thought (Wuxiang zhenren 4840 FA) and divided into ten sections. It, too, like Zhang Wanfu’s Ze rili, is a supplement to the Fengdao covering similar ground but focusing en the concrete activities of Daoists rather than their material surroundings. For exam- ple, the Shishi wetyi 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 for the text ofan incantation that is part of the rite it describes and does not spell the incantation out in full.’ The one citation it has from the text is in its last section on “Protect- ing and Guarding”:


	Ingeneral, 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 sparkling clean. They should be surrounded and properly separated by bamboo railings. If you leave them even fora short time, always take a clean cloth to cover them.

At those times when practitioners study and read the scriptures, they must not unroll therm more than three times ina 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 aninstant. Should there be an urgent affair (to interrupt the reading), eC oem leclae yee Slee rmn cent OMe tale sealstel aleR seria bic ale adel ae) Ole aPC ey CRB Ca sae ERM ered ae ee ED)

This citation, which might well ft 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 Shisht weiyi was aware of the Fengdao kejte and viewed his work as a supplement to it, relying on the information already in the text and focusing largely on the behavioral details it left out. The tyo 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 wetyi of Sui origin (Yoshioka 1976, 99-100). 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-centuty Buddhism, where it occurs in the Huayan school and is found as the “Ten Gates eee sane CCE ck Mere mr eed Mee am arene oe as me CRON the Golden Lion). The Shishi weiyi, therefore, appears to have been a technical

FORCE Ct ier Roe eee rele anche et aR eet Ue ee MeL Re rca

6 G7. Bora translation and comumert an the term, see Chan 1963, 4.01.
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UM CM MDa teem aL es eM ACCA aL eee Tey messi) century, almost contemporaneous with the work of Zhang Wanfu.

SU LCBEL ioe} isl lable samas US COMela lear ccee cz am gst a ee OLe ws CDE in the Daozang edition either, is from the eleventh-century encyclopedia Yunji Cie en

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

Before combing the hair, frst 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. (Yunfi qigian 47,24; se Yoshioka 1976, 99}

The passage continues with further instructions on how to dispose of hair and nails {bury them but don’t put them inte water or fire} and describ

exorcistic rituals and visualizations to aid their proper disposal. Yoshi

that this is still part of the citation (Yoshioka 1976, 99), and indeed both format and contents are rather untypical of the Fengdao k.

Fven the short first citation does notentirely fitthe text, as itspeaks of the act ofcombing rather than the forms and materials of which combs might be made. id eta bem slo peo text is thus rather hard: it could be part of section ¢ “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 than directly on the floor (Fengdao REIT MU rceoarto Mle e imccrieteMrlncnce hol meactn cle vastie and there is certainly no place where the Fengdao kejte describes exorcist for the disposal of bodily waste.

Sie Trey eres meer na ocr CAC Cer Maes eam EO (ete cRey Ee 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 part of a later expansion.

The various Dunhuang manuscripts and citations of the Fengdao kefie thus show a text that was a great deal longer and mare complex in the high Tang than either before or after, Highly prominent in the early eighth century, it invited yarious 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 Airedale at RO CLERC eo eee Lia hie 7s aime acd easeecleD tained all the abservances today in juan 4 to 6. Its first three juan, moreover, con- sisted of altogether twenty-four sections of mules 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 Dacists” 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

roa) INTRODUCTION

Wanfu, might have contained the passage cited in the Zhaijie ly and the section partially found in $. 809, since they both seem supplementary to the obser- vances described toward the end of the text (secs. 17 and 18). This long and com- plex work, then, of which the Daozang text is a reliable remnant, reflects the practice of institutional Dagism 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 ha aphy, is the exact ¢ ean hentia oshitoyo proposes in his discussion of the Fengdao kejie. Heclearly accepts Jin Ming as the historical author of the work and places its date between the death of Tao Hongjing [§36) and the end of the reign of Emperor Yuan (554), after the revelations to Jin 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 intearation 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 19§5, 303).

This first reading of Yoshioka, not yet referring to any of the materials sur- rounding Jin Ming as a historical person but based entirely on an evaluation of Sisto (2a SeelE-] peer ee comparison with the Dunhuang version of the last three juan, was readily accepted by the Japanese scholarly community (see Akizuki 1960; Fukui 1960; Ofuchi 1959). Then, however, Yoshioka discovered the works of Jin Ming and changed his mind, considering him the original author of the Fengdao kee and 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 (Dékyé gakkai) at Otani University in Kyoto. It unleashed a stream of protest and arguments fora Sui/Tang date of the text.

The two main protagonists of this were Akizuki Kan’ei and Ofuchi Ninji {Akizuki 1964: 1965, 55-65; Ofuchi 1964, 254-8}. They both adduced the fact that the Fengdao kejte was not reliably cited before the early eighth century, that the Yinyuan fing, to which it is closely related, did not date from the easly 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 sie Ree ee Seer ely Mey Mt a eC tame Rel. eel b Lee ie ole after unification and the Sui reform of govern ment in 593.

In addition, Ofuchi emphasized the lack of citations of the Fengdao kejie and of the Yinyuan fing in the sixth-century encyclopedia Wushane btyao, and the rather vague appearance of the former in the Sandong zhunang and the RC Eee cee ea eae SEE 8 Gr ek Meee ean am boss cian a Boas a 1132) of the seventh century (Ofuchi 1964, 255}. Akizuki, moreover, supplied three arguments:

{1} The festivais held at the days of the Three Bureaus in the first, seventh, ETM em elev reL Pela eh de se lamemOte UB ecm tam Cee Tab
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time, were not called festivals of the Three Primes until the late sixth century, but appear as such in the Fengdao kejte (Akizuki 1965, 437-42}.

{2} Private estates and water-powered stone mills, athough 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).7

(3) The widespread production and formal worship of Daoist statues did not

before the Tang; although individual pieces existed earlier, they were pri- marily located in north China and did not depict, nor their inscriptions describe, the Highest Worthy of Primordial Beginning as the first god of the Three Cav- erns (Akizuki 1945, 449—52}.”

Yoshioka’s long discussion of the Fengdac kefie constitutes a detailed sum- mary and refutation of these arguments (Yoshioka 1976, 75-159). In addition ta 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 El setae Loi tco yee ee scar ae) GMOS Tee asia ait Rsic lates aae iE) IM i 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 weiy: and its citation, already mentioned, which he dates to the Sui, thus claiming an earlier date for the Fengdao kejie. Another is eases ae lee 2-42 tec eles el oe OHH Olena 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 Zhone 1991, 980). Focusing largely on the Celestial Masters practice of rep- isters, the text presents a total of sixty ranks with one or moxe registers each. Among the sixty, the frst twenty-four belong to Orthadox Unity or the Celestial Masters, then come six each of Spirit 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 kejte, but in a completely different order and linked with different ritual ranks. In its Spirit Cavern section, unlike the Fengdao kefie, which clearly associates this section with the schools of the Three Sover- eigns, the list presents further materials of Celestial Masters background, including scriptures and works on observances (Zhengyi xiuzhen lweyi 11a).

jE TeCoe| rere a by the Braddhiste
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Three out of six are also listed in the Fengdao kejte. 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-1: 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 clo what is found in the Fengdao kefie, with twenty works being the same (17b—-18a; Fengdao kefi 5.ta-6.2b}. However, once again, the order is entirely different, and the Zhe stuzhen lueyi places a much higher emphasis on registers than on scriptures or oa

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 kejte and concludes a pre-Sui date for the text (Zhengpi «iuzhen Iveyi 12a; Yoshi 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.

Asimilar situation applies to the single semireference to the Fengdao kefiein the Sandong zhunang:

According to the “Precepts of the Three Caverns,” section 11, “Setting up Quiet [Chambers], Monasteries, Palaces, and Hall

(tollower’s] house [of worship] is called a quiet [chamber), 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 Sau eC hcl ed Le] Batra oe] 0 Ce ese [oal A col Cede sae bing, and ding. Itshould be eighteen feet long and sixteen feet wide. To be at peace [and practice properly] in either a quiet [chamber] ora governing [lodge], always wear youx immortal talismans and registers [when entering]. (6.13)

As Ofuchi points cut, this must refer to a separate work on precepts circu- lating at the time, one in which section 11 was a comprehensive discussion ofall kinds of buildings, both residential and devotional. Itis unlike the Fengdao kejie, which treats monasteries in section 4 and residences in section 10, and even there concentrates entirely on the monastic situation and does not refer to lay fol- lowers’ places in any way (1964, 255). The outlook as well as the phrasing of the two texts is thus significantly different, maki impossible to regard this cita- tion as proof for the existence of the Fengdao kejte before unification, not even OU at eC emma G lee aT mL eee peas eles ae elena half of the seventh centu

Overall, therefore, Yoshioka with elaborate and detailed research makes an argument fox an early, Liang-dynasty date of the Fengdae kejte, which has been
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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 kejie. [n 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 a few serious voices still placing it in the Liang dynasty. Underlying this rermain- Ne UC Aid Me CS RR Reh oes GOON

(1) The Fengdao kefie ig of central importance for our understanding of medieval Daoism, because it is the first, oldest, and most concrete text to detail the organization of Dacist 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 intepration of Daoist teach- ings and monastic organization tock place.

(2) The text is closely related to the Yiaywan jing and was probably written by the same compiler oz lineage of compilers within bventy years of the latter, Since the Yinyuen jing, being cited in fragments of the Xuenmen 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 Fengadao kefie, 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 textare, 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 i CTI SVERsh Seek temo cs Ceol ec ree Tio the Dunhuang lecture group (Tonké kéza}, Kobayashi Masayoshi, Michel Strick- mann, and Chazles Benn.

BU c-BR Pel pry iee sce) Roe lel aes Rene meet ia gee L or it Gone BC ed and reaches the following conclusions: P. 2337, which is called juan 5 in the man- uscript and contains the text of juan 4—G of the Daozang edition, retains the original third juan of Jin Ming’s text; P. 3682, which has the end of juan 3 sponds to the end of Jin Ming's second juan, of which a great deal was los 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 (Tonké kéza 1983, 169-70).

Kobayashi supports Yoshioka not only in an unpublished article that espe- cially examines the Yinyuan jing (1999, 99) but also by adding the following argument to the dating ofthe Fengdao kejie. In 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 tun of the year 570 (Kohn 1995, 135}. As the Fengdao kejie, however, still uses the old Numinous Treasure list, disregarding the newly available texts, it must therefore have been written before 570 (Kobayashi 1990, 97-100

PRS Cmace eo Rose a a see Clb teciasmectassiita Bi aeletcsCeCt coi Bst CMe eee. tciee ees 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- ly eriticized as forgeries in the Xigodao lun and it is quite possible that they were never fully accepted as canonical, in the same way as various older Numinous Treasure works were purged of overly Buddhist terms and concepts.”

Michel Strickmann, third, accepts Yoshioka’s arguments and writes that “there can be ne doubt that the four texts just listed [the works of Jin Ming and the Fengdao kejie] are all ofone piece” (Strickmann 1978, 472 0. 20). At the same TT UeCoee amt el SECC academe Zev IMD me Log mace NM COM TOT Tal aes ML Ve ome DE-Lesnc mes 1 munity at] Mao Shan as a truly ‘monastic’ centre" and points out that under Emperor Wu of the Liang, many originally celibate Dacists were forced to return to lay status, and that “the years from 517 to 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 Aatly contradict his assertion of an early date of the Fengdao kej Following his very own arguments, it seems rather difficult, if not outright impossible, for the religion in such a state of recuperation from persecution to have anything near the complex institutional organization and estates described in the Fengdao kejte.

Charles Benn, finally, describes the text as a work of codification by Jin Ming around 550 c.g. 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 priesthood was basically the same in a.p. 711, it had been in 550” (Benn 1991, 73).

HET mod Tad Ps) er
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This assumption of an early integration of the Daoist religion and of its sys- tem's continuity, despite cataclysmic political and social changes, forms 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 Ninji, who, as described earlier, present both philological and philosophical arguments fora Sui/Tang date. In more recentscholarship, Ren Jiyu and Zhong Zhaopeng cite Yoshioka but de not follow him, instead placing the text around the time of unification and no later than the early Tang, in other words, between 5go and 630 (Ren and Zhong 1991, 872-4; see also 994, 571}. Byer feria ae realtors Dy the compilers of the Japane Meera cece te of Daoism, in anode mR EIeC Meat steca: Ci edao gefie and Nakajima Ryaz6 on the Yinyuan jing opt for a date around unification (Noguchi, Sakade, Fukui, and Yamada 1994, 217, t77)."" 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 Etae ee oR lead sve aCe oe ee eB eee ta Ce ole te oly 1988, 58; 1998). Kristofer Schipper, finally, dates the Fengdao kepte clearly to the Tang and provides several sound arguments for this dating. First. in discussing the establishment of the Four Supplements 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- ECE ee Belem Lt eM secs PRP Mm Et LC 24 Pena LMR PTE ML Ned Ls system, of which it forms the basis and also the first step” (1984, 212}. As the seven parts are very prominent in the Fengdae kesie, a date before the Tan of the question. And ina discussion of the development of Dagist 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 scriptures typical of the same period, sla BUCS ETaP Alene R oR euceleCb me TaNb ete dG bh mcse Cale IOS VeRO RS me thy) uLce ms l1 originally communal inclination of the Daoist religion. As a result, the Fengdao kefte, 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 in all cases still place primary ermphasis 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 fing, and other trappings related to northern
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Celestial Masters’ teachings. The reason far this is that the Wushang biyeo 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 northem Celestial Masters doctrines at the center had been thoroughly criticized in the Xiaodao lun (see Kohn 1995, 32}. Thus, even the most consciously integrative of tweet key Re OPEES OVI Ete a OME) eon Betta

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 Dacist 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 (517-77) 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 muchas 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 RU oles Mb erel etc Or mee eC a Res a Ree OC er em ces ck Yuging jing 13882), to which also the Yinpuwan jing belongs; philosophical scrip- Sire amo SeeMae Oot a Se- [ME Talay ee Teh ec Ding Cae TecHey sea UUM USSU Orica acts ae tae SE Benji jing ABB, commentaries to the Daode jing); and encyclopedias that pre- sent a coherent and systematic overview over Daoist doctrines and eae sc RO ame eeueea a ee COR ek set SMe rar serenaltg my view, belongs to the third group and represents a type of text thatis alg an clopedic in outlook and attempts to present an integrated structure and logical sequence on a specific topic, in this case monastic organization.

Asa result of this conviction and taking inte account all the varzous materi- als presented by Yoshioka and found at Dunhuang, | conclude that the Fengdao kgjie underwent a seven-stage development from the 559s to the compilation of the Daoist canon in 1445, as follows.”

{1} First, there was a collection of statutes on the proper behavior of Dacists delete nea chee Le cL Rel Omit Bi ae EEC hr tal 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 but not yet quite as well organized, of Sandong ke or “Precepts According to the

of the unification in Chinese Buddlisen, see Sto on 7 eee drt eer cede sat! Sure Eel Ecc

ar ea EEE

Fee ted 6S 86S ee aus Oa BESS Saeed

Three Caverns.” This was referred to in several seventh-century works, suchas MwA ue t rat ee Aaa nnd any ele Cwatt ta

(3) Next, in the early Tang, these nidimentary 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 systematization, they reHected the standard of actual Tang practice. The fi known as Fengdao kejie, this consisted of three juan as indicated in the preface.

Ve Awe ROBE a A Ihe eae C RCC BIU TLE Srna U Ee ea ceeclant ment, this work had grown to at least five juan and was known as the Fengdao kejie jing ov “Scripture of Rules and Precepts.” It was the key manual for institu- tutional Daoist practice and as such was referred to by Yin Wencao as well as both 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 pugation

that remain, however fragmentary, incitations of Tang texts, suchas ijiefu, and inthe Dunhuang manuscripts P. 3682 and §. 8a9.

MOVES iste a See eau Dele Melee Slelb eel er [eh Mc el a cee eb LCODEN that again consisted of three juan and was listed in the Chongwen zongrmu #9 (Comprehensive Catalog of Venerated Texts) of the year 1144 (Loon, CSE PaesL yD

(7} In the early Ming this was rearranged and complemented by other, sim- ilar materials into the six-juan édition 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 ig 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.

5

Related Texts and Relevant Terminology

However central and important in medieval Daoism, the Fengdao kejte did not stand alone. Rather, it was surrounded by various other texts that reimforce, sup- plement, and expand the information contained in the text. These surrounding

s include behavioral manuals that add te the organizational and ritual infor- mation contained in the Fengdao kefie; 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- Vat ted 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 ftom covering a highly similar ground, these various texts on medieval Daoist institutions also have a particular vocabulary incommon 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 buildings and institutions, rules of different form and dimensions, and ritual eee eR eee elem c ere Betanclecas len CR e RIC ar) Bes proper veneration of the Dao. This chapter, after presenting the main supple- mentary sources to the Fengdae kejiz, will outline the major terms used in the text, providing an overview of the worldview and organization through the specihe vocabulary employed.
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Behavioral Manuals and Collections of Rules

The most important supplementary work to the Fengdao kejie, which actually Kol ARMOR ode tee Bete aM CM Oem stk Techy me a tee: Oe A] {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 kefie as well as its title, The latter contains both the number 10 and the term xvanimen * P49 (gate to the mystery), which also appears in late seventh-century Buddhism. Here it 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 Shisht weiyt in its ten sections presents 144 behavioral rules for Daoists that wexe allegedly transmitted by the Highest Lord Lao to the Perfected of No- Thoupht (Wuxiang zhenren 4#4F.A }. It focuses on the concrete, physical actiy- ities and behavior of Daoists, where the Fengdao kejie concentrates more on their overall organization and material surroundings. To give an example, the Shishi weipt 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 kefie twice, noting that the specific text of certain incantations can be found there (10a, 11a). Overall it appears that the compiler of the Shishi wevyt was well aware of the Fengdao kefie and viewed his work as an addition to it, relying on the information

t. Portmore on the text, see Ren and Zhong 109 Pe Oi Bor Ces ts Me Lea lib i-rie
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already in the text and focusing largely on the behavioral details it left out. It is, therefore, an important supplement to the knowledge expressed in the longer Tee nae a

Another supplementary work isthe Daoxue kept 748} (Rules and Obser- yances for Students of the Dao, DZ 1126). It consists of bwo juan of about twenty Cec MEME CMU ss le U Mme Tet eet tie Mh mee Lcamer |" ORNS My) ANAS al UAE AMARA (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 kefie—after which it is also placed in the Daoist canon

Like the Fengdao kejie, the Daoxwe keyt in its thirty-five sections emphasizes the concrete circumstances and organizational patterns of medieval Daois 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 Fengdao 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 mustalways keep their heads covered even when resting or relaxing, because otherwise the gods on the top of the head—Niwan #24, and KXuanhua 2 —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 [Gn Bel isd asa eek ela le

. One is treated with veneration and taken seriously . One avoids sins in contact with outsiders EMO ele tt Hee MaenseUasl by Uicecuace lead (sMdalResashee Teles a8 tra tel . One enhances one’s inner good spirits . One increases the fields of blessedness all around (1.7a}

Not taking the headgear seriously, on the other hand, will lead to the loss of these five benefits and the overall increase of sins (1.7b).

A similar case in point is the treatment of bells. The Fengdao kejie describes the various matetials that bells can be made of and outlines their overall impeat- 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 burn incense and wait; next strike gradually and softly 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 tume (1.16b). The Daoxue keyt, therefore, has a stronp tendency to summarize the concrete conditions of any particular item, then go beyond these conditions both in terms of actual usage and the wider implications of social standing and worldview.

Another collection of rules that contains many similar data 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 ¢.e. 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 109 rules, each introduced with “The Rules say.” They appear in no particular order or system, but can be divided into Ave 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- oat tao eoa lel mele coee cea t cml RiS baz eg ice Re Moe all By supplemental to it, focusing predominantly on human interaction patterns rather than formal organization and litu oUF amas ies cc0 1000) Come LAE TO(S | Cesctctan 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 others and avoid their duties, not sticking to their proper rank but 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 Howery 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 el lauen Oli Jee: s-CHeme asCa seme see TCC ease dis 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 Dae and to separate oneself firmly from them. (2a}

Another text of a very similar nature is also found in the Zhengypt wetyt fing IF—RRS (Scripture of Dignified Observances of Orthodox Unity, DZ 791), in one juan and twenty pages (Ren and Zhong 1991, 570). It contains 132 entries under a total of thirty headings, formulating concrete instructions for priests PUTCO AE CC ROO ec EC OC Geel Imola Bice Mis BEL anti century, the early Sui dynasty. In a concluding note (19b—208}, the text claims that it originated with the Heavenly Worthy of Primordial Beginning (Yuanshi tianzun 7E9¢RA} and was transmitted to the Highest Lord (Taishang *& +), who in turn passed it on to the frst Celestial Master Zhang Daoling.

DeMaria caste ng deals with procedures of ordination and daily religions behavior, Itis toa eye extent compatible and even identical with

instructions given in the Fengdao kejie. However, the rules here are less well

etree tore eee ee ae Se See cena es aL

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 Daoling, who was patticularly 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

In the eighth century, further specialized texts describe specific items also dis- Pett teR tear) Un edt are NaeCsel ale lee ETC ReLsleL ba ece isd ccd bye ECE OUP the great ritual master and compiler of manuals. One work he wrote is the Fafiz kefie wen EAB (Rules and Precepts Regarding Ritual Vestments, DZ 788), a short treatise of ten pages that can be dated to the year 712 (Benn 1991, 143-4; Kohn 1993, 335-43}. It divides into fwo parts, a dialog between the Highest Lord and the Celestial Master {1a—7a] anda list of rules on the treatment of vestments given by the Celestial Master (7b—rob}.

The first part contains a detailed description of the Howing robes of pure transformation worn by the celestials in heaven, dividing them into nine distinct ranks and categories. Next, in close imitation ofthe Fengdao kejie, it discusses 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 Fafu kejie wen also explains the appellation of the various vestments with the help of relevant homophone characters—the inner skirt gun 3Q with the word gun ## for “multi- tude,” indicating that Daoists have cut off the multitude of errors; the middle gown he #§ with the word ¢ 8, traint,” symbolizing utter control over passions and desires; and the outer cape pei tk 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.

Biel ec usseCe octamer [eee Ob CccR Comin ota @ Core @k Ly mm DM mel so R OSM Osa hind 3 rules regarding ritual vestments, followed by a list of ten groups of beings, both earthly and celestial, that will de who does not treat his or her vest- ments properly.’ It ends with 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 ingists 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 hig 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 catTiages, outsiders, and animals. Worn during all ritual activities, formal meals,

El cele eres eerie a aase se MC DISE A bates trot ea i
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and visits with outsiders, vestments had to be taken off when sleeping or resting, bathing, using the outhouse, or moving about in mud and rain. They were, moreoy ot fit to be used as bedspreads or seat cushions and must never be mixed with commoners’ parb or lent out to others. [f worn out and torn, more- over, they could not be discarded or made into rags—as comparable Budd. rebes—but had to be “transformed by burning” ina sacred spot and unobss

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 kefie. Specifically his Chuanshou lueshuo 49220881 (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 inta the rank of Numinous Treasure in 711, the most detailed and concrete description of a Daoist ordination rite surviving from the Middle Ages.

Its 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 kejte, 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 kept RISB (Essen- tial Rulesand Observances DZ 463). Along collection ofsixteen juan that range in length from nine to twenty-four pages, this was compiled by Zhu Junxu BH, better known by his zi as Zhu Faman 436), a monk of the Yuqing guan E77 (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 ofearlier materials. The Latter include works related to the Pyare ta ease TRUBS re eae ee eT et Le ace cdl | as other early Tang works that are no longer extant, such as the Benji jing 4° BRS (Scripture of Orginal Juncture; see Wu 1960), the Benxiang jing AApm (Scrip- Ti Le eva ONG CAT IEIO Setti ton seloase Me oes Ecbesece Corel pm Bett Mis Bee CD Bettie: book {Orginal Record of Louguan; see Kohn 199

In content the Yaoxtu kei 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 (i.

. Retribution of sins (j.'7}

Veg Ta veya cols aceoce Gm

. Yestments and discipline (j. 9)

. Ceremonial space and proper memorials {j. 10-11).

. Daoist acts and their karmic consequences (j. 12)

. Miscellaneous rules and behavioral guidelines {j. 13-14) . Rites for sickness and death (j. 15-16}

ee

[om o nthe
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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.

WO ssrB Unt Baars rncate Nite asus lees rleelet bac os tLe tem er eg 6, where the Yaoatu 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 Yinpuan jing, when it details the karmic consequences of various deeds, including

Feeding the Religious (12.14)

Building Halls and Sanctuaries (2b) Remembering the Dao in Chanting (3a) Sy te ea aceee) Cem Cele beats ETD)

Scot Ubteme ee tamer TeaOs ca ceh am Gare)

Faults and Transgressions (9b)

Good Deeds and Merits {11b} Ordination as a Reeluse {14a}

This lowed by a set of Miscellaneous Rules regarding the relations among fellow disciples and the proper procedures to be followed in setting up an 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 partof the text contains move details on the lives of medieval Dacists, 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 is a rich resource for the concrete life and practices of Dagists 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 Daoists 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 detailed behavioral instructions and concrete rules, thus recounting and supplementing information found in the art en tre

The Worldview

SPSL Mrels Lae y alate cere leb steam oF: [ae eare (elm al CeneseE tbr 4:1 Reena T Ce ev ame nels LAPT] 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 Hig or Dao of perfection, and is also referred to as chenezhen IEK, tight perfection. The term zheng IE, also apparent in the clas- sification of the Celestial Masters as Zhengy! IE—, 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 flowing, straightforward way of being. The word is used in Buddhism to refer to sét, which also means “right” and indi- cates the correct way of doing things in order to alleviate the burden of karma and attain libezation (see Nakamura 1975, 697). In Daoism, it also occurs in con- junction with dao to form the compound zhengdao TRH or “orthodox Dao,” wel:j/la Beton

This Dao, then, on earth manifests through gi 44 or vital energy, a complex concept that denotes the material and manifest yet subtle and utterly Auid pres- ence of the Dao, More important in medieval literature, the Dao is actively rep-

fa ¥&, the “divine law,” a term used in ancient China for “law" or

and in Buddhism for “dharma.” In Daoism, fa indicates the way the Dao works in the world, especially in the holy system and organization of the reli- pion. As an adjective, the term according] Sa METER rae es Me ace eMC R Oe MCR UM cre. tae cesera UT MRO Lee Te teh similar to fa itself—and similarly used in Buddhism for “dharma”—are jingfa E'S Sandel Mets em easel Recor eet oe (teem dal mele SB Eee Pick ts MU islaniecte eee mec ae ead BLUES Eee em suse eee will bring one closer to the Dae and the universe to greater harmony; going against it will create unfortunate conditions for oneself and calamities on a cosmic scale.

SUA u mck ehea ORE Tr) iateCae Eb CAe Lem eeelCte Me nee ces Le BU Rad seh of karmic retribution (yinyven Ag), a concept adopted from Buddhism (see Zurcher 1980) that yet also echoes the traditional Chinese concept of ganying Geese Ire TiCeM Cache) OSS Aa ee be ome ses SS deeds, one creates cosmic reverberations or karmic conditions (ye } that result in either good fortune (fu #4) or sin (zui $B). Especially the term zui indicates both 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 fu into the compound “suffering and good fortune.” Karmic punishment, more- over, is expressed as suffering (ku #} and hardship (men §), subtraction from fear G kee. Sete ah Os Ge eee eee el i PIUGseB PetCo eal Gareth ee. tem

The hells, then, come either in a group of eighteen or are described as nine realms of darkness. The eighteen hells (shtba dipu --A 4U8t) 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 dipu Rae Ae ee Rb oes eels eld lec tereae ree Shigao #-+m§ of the Later Han but most certainly a Chinese apocryphon (Mochizuki 1936, 3574¢; Ono 1980, 5.198¢—g9b}. The nine realms of darkness

Cee eee ace ne eee eee Seer) eles ay

(fiuyou Jima) ate an ancient Chinese abode of the dead, at the deep springs of the nine rivers and also known as the “nine springs” (jiuguan L458), not unlike the Poe at RCo e eur Dee 2 Sra lee toms ecole ao (see Sawada 1968}.

Good fortune, on the other hand, is envisioned as the tilling and planting of elds, the so-called fields of blessedness (futian #4f), 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 n ry for enlightenment and liberation. A Buddhist 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 AAS BERR or “Greater Wisdom Sutra” (Mahd- prajndparamita-sdstra, T. 1509, 25.57-756), they indicate the development of hve 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 PU ata cteraeee abl cm Cor CCR Celel ecoe ems R Caters eel cas ete ee ning of the Yinyuan fing, 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 (1.1a-9}. Throughout, medieval texts never tire of encour- aging practitioners to “widely establish fields of blessedness” (guangjian futian ee Le

There are various ways of doing this, depending on one’s status tn the Daoist tees Cee wie ele Mk hele Beco Ome Led ets Bel 6 eee teCs periods of temporary renunciation, is to give donations (shi Mi, shibu Ridp)} 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 apain to prant 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 §@, literally “wish,” “resolve.” In Buddhism, the term renders pranidhana and expresses the vow, commonly undertaken by bodhisattvas, to be hrm and resolute in seeking liberation and do everything in one’s power fo assist all beings 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 oy prayer on behalf of all beings (sec. 15-18). Im the latter sense, the term may also express a formal ritual action and appear in the compound giyuan tf, “announcement and prayer.” It is still used in this sense today (see Lagerwey 1987, 146}. In the translation hereafter, yuan is most commonly réndered 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” (fidu BEBE) 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 first in Numinous Treasure scriptures with ref- erence to “universal salvation” (e.g., Duren jing Bf Aa; see Bokenkamp 1997). In beth 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 ig protected by martial deities such as the vajras (fingang &éa) and viras lishi y+}, assisted by jade lads (pwtong ER) and jade maidens (yuni x), and joins the ranks of the sages, perfected, and immortals (sheng zhen xian BAA} in the entourage of the Heavenly Worthies (Hanzun Ff). 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, ptactitioners submit 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.

SU sl eeeceiactoe Se IE Tse) a et dee ese eee dele See cre] MTOR CR a Tacit 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 #, “standardized mules,” “code”; zunke HR, “rules and regulations”; and kejie $98, “rules and precepts.” fie #, “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 “De 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: jimgjte SE FK, 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 metheds and registers) trans- mitted at ordination; and zhaijie 9k, describing the devotional practice under- taken by lay followers to observe a set of basic precepts and certain periods of Tales ese eT sc Levee et ae

More strictly prohibitive are two further terms for mules, fin #, “prohibi- tion,” and fi, “avoidance,” “taboo.” They are used to express radical rules against certain types of behavier ot infringement that will cause major karmic fatalities. More prescriptive rules, moreover, are expressed as either la #, “statutes,” or ling >, “ordinances,” words that also occur in combination, as in the famous Celestial Master formula, “Swiftly, swiftly, in accordance with the
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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 pt #, “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 Bia. “dignified observances.” Numerous texts have this term in the title when their content includes prescriptions of practical daily behavior. Other concrete terms are ze, “regulations,” which appears in the context oflesser details, suchas the size of certain statues, buildings, and the like; and gut §,, “orpanization” or “pat- tern,” used to describe the overall system or structure of Reese Last but rt least, there is gengfi $@#7, “guidelines,” which is used in the Fengdao kejie specifically in relation to setting up standards for the behavior of newly Derr! 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).

While violation of the rules is mest commonly expressed with words like “po Fy i MOmeC Reset h a set L as. 9 eels) (mae Ce |e) Coie gic obedience to them is expressed with terms like “honor” (feng #—also used to express “worship” in relation to the Dao}, “uphold” (chi#—commonly used in the compound fengdao chijie #48 8), and “observe” (xing #7). Usually obedi- ence also involves the feeling of respect (jing #) or “cinnabar sincerity”

Pag), which is often described as essential or keen (jing ##}.

ically this obedience manifests in frequent bows (bat ##} or obeisances CE: SE Cecpeec aC) (cRe cedre a= Reevele@ eh ate eh eee C)-R Pesta ce th TOC b ena ey ta a standing posture and the joining of the palms (hezhang 4%}, the folding of hands over the chest (gong $§), or their positioning in a specific sacred gesture (shousue FR), an adaptation of Buddhist mudras (s¢e Mitamura 2002). Prostrations commonly are described as “opening the hands and placing the head between them on the floor” (jikat #858). Obeisances of any form can alsa be PERO DN Med ks. Bre Lab aed ee ae ete eter] iee) eae EVM eR cea bet melas Uo Coc casera vost] ae PC Lad tea tee See taacd Ree oe eli taetelswleCe eh Metta dca oc ae eee a coosea Pe se eect a Delta. one PT ULcepUU rom Recccsc eT Tmo LeU ate LR) ae PDR Lee. SO at ae re aE

ties in general are described as performing rites to the Dao {xingdao 47#4 }—not to be confused with daextng i447, which is a generic term for Daoist practice—and commonly involve the presentation of offerings (gongpang #98}, a term also used to express the Buddhist practice of piajé. Rites could be audiences with the gods (chao #4), ceremonies of repentance (xieguo #ifXa, chan- hui #248), including formal confessions (shouyan 4 Ef; see Tsuchiya 2002), or putgations (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

re cre tector el Ce Srna eta)
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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, bload, and other forms of defilement. Second, under the influence of Buddhism and following the Hindu practice of pija, zhat also 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 Tarren Mae nee iam Mae dee ae ee Mace isloy he) MEAS aA ak: gaat cee OT: ea) a Saat ae

Third, the term indicates “temporary renunciation,” an occasion when members of the laity took eight precepts instead of five and participated in the sieleleHhts Me ce Le Rea haat MERE M Caan Tey | 100: AP Md eta tad that zhai most commonly occurs in the compound zhaijie FEM. And fourth, zhat 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 (zhetzhu WH) or purgation leader (zhaiguan BRA), both expressions for “donor” or “sponsoz”,’ and purgation participant (zhairen}, anyone joining the festivities and participating in the accompanying banquet."

Sy el Ase e el Bele eE ek ail ae tmeleete) oe: cele ce Paes lib eniet sisted of taking refuge (gui fg - BF) in the Three Treasures (sanbao =¥¥j, the Dao, the scriptures, and the masters (dao jing shi TSR Fl }—a concept adopted from Buddhism, where the Triple Gem (sanbao =} included Buddha, dharma, and sangha (fo fing seng (484%). Refuge usually meant to surrender one's life (ming ir}, body (shen £), and heart (xint+) or spirit (shen #) to the Dao. Following this, incense was offered and incantations sung, and hymns (song 4} or praises pee ORR Oe ante ee ee Cae Be eh Sa purr Rr eh As ae ol lek and more rarely a formal communication to the gods, such as a memorial {bige 38, zou 3), petition (zheng FF), announcement (gao 7), or invocation re ae

eel EU MA hah ote Cel dL a tal Se eae ele CR (TUN Wad a Realm mee) oo table othe etm cockcrow, 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 #F9A) (Fengdao

‘efig, sec. 15}. The activities at noon included the ceremonial meal and were known as the noon purgation (zhongzhai PR} (Fengdao kejie, sec. 16). The other three occasions are described simply as rites to the Dao (xingdao Fi}.

arcs Tite] Die ee ee
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ee ae eee caer Baal aot em eR ocd ely crite to keep their minds focused on the Dao at all times, a practice described as niandao 448 (being mindful of the Dao} or mianjing 2 (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 presentat all times." This continuity of awareness is also emphasized in Buddhism, which describes it as the development of mindfulness (smrui), a state in Chinese expressed with the term nian & or, ifone is to remain mindful of the Buddha, as nianfo A:4§. The practice can be purely mental or find expression in the vocalization of chant reciting the Buddha’s name (see Kiyota 1978).

SUete a sy crteJ ONY nanely

All this activity and observation of niles, moreover, took place in a complex monastic compound known as guar. This term originally means “to observe,” and as such was used in words describing observation places, such as louguan eEGW 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 lecation (see Kohn 2001; 2003; Schipper 1984). Before the pro- minence of Louguan, the term used for Daoist institutions was guan $f, a word meaning “hostel,” “lodge,” “abode.” [t referred to small institutions, often single LPI CR hae a eee ten Ce eae ee Te Oe eat to honor their spiritnal powers, partly in an effort to control unregulated and potentially upsetting members of the populace (see Bumbacher 20004; 2000b). The recluses living in these “abodes” could be celibate hermits or groups of devotees, married and with children. The word guan #8, then, does not refer to monastic institutions proper but indicates their forerunner, especially in south ‘ones

Guan WR, the standard term for monasteries, from the late sixth century onward, has a much more precise organizational definition and involves celiba- cy, sets of rules, regular rituals, and soon. The term ig also translated “belvedere” in reference to its oxiginal meaning of “lookout” (see Reiter 1983; 1998; Schafer neo Cop Eevee Cot tT ete stems cael ES amincre cee F)es os MCRD eee sas O Lom re Tamar tcl ee 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 $f, “palace,” in acknowledgment of the Daoisis’ imperial status (see Hahn 2000). Another more technical term some- times used instead of PUU Scarica tchy 6! 6” Bed ae dS b a ofthe Dao,” orthe
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“Daoist ritual center.” This term is also used for ordinary spaces dedicated temporarily for ritual purposes through formal con

today, signifying the “Land of the Way,” the high point of the three-day jiao HB ceremony (Laperwey 1987, 106).

A typical medieval Daoist institution, then, was considered a holy location of the Dao, an auspicious place ( fudi #94) for cogmos and community. It typically consisted of three concentric circles: an inner circle of worship, meditation, and daily necessity; a second circle ofsupport activities, 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 oullined in section 4 of the Fengdao kejte, the key facility in the inner circle was the Sanctuary of the Heavenly Worthies (Tianzun dian XB}, a UV AAL Hs oeesm se) MED tee TCC eM OCT ee meh me Semae eo 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 (fan 34). Often called Hingguan xuantan SRG, the “holy altar in a numinous monastery,” it was set up for special ceremonies and ordinations. Built on a foundation of tamped earth, layered bricks, ox piled stones, it consisted of a wooden scaffold that usually rose three or five layers up. It symbolized the division of the cosmos in heaven, earth, and humanity, and forms a central axis of communication with iis tomebL aN elon pO: tlsa dors Calc eb oe ted

Behind the sanctuary, moreover, there was the scriptural lecture hall Lfiangiing tang Stat}, accessible also to the laity, plus a lesser hall of teaching Rotaatoee CO) td oe coe toca BCL se Vee ats) VEIT Slee atte Burt A: ac eT addition, next to the sanctuary were the scripture tower (finglou Sat) and the bell pavilion (zhongge #188), which imitated the holy storage spaces and announce- et tiee elt eee aes tebe e-em ee eel delete Gna see ee heck ta) buildings of practical necessity. On one side, usually the one that had running water, there were the hatchen (zhaichu #RRH), the refectory (zhaitang et), the Pe ieM elite urecre ee CM Cece STM Re riers Sco s8 Olen anell Cae side were masters’ chambers (shifangBf#) and residences of the monks [juchu J5R)}, plus their center of personal practice, the meditation building (jingsi yuan cay

Belo _taep ore Cectcal Ser CeGe DP pal rece Me ona ue eae Rela meele CAN Lebar tomer LPT that included the servants’ quarters (jingren fang #8 A bi—adopting the Buddhist SUC CM meri Med mee eee eel Caesars laa: Sem Cai) or) eee ese eee Selecta MCC Mee Ros 8 eee ces lee) hoe fashioning and repairing statues, as well as quarters for both lay (suke fang #722; | and ordained visitors (shifang ke fang +c #459). Another set of buildings was ofa more spiritual nature, important for spiritual worship and cultivation. Here we have the ascension building (shengxia yuan 44g By) for the dying, also called the “building for transforming into an immortal” [xianhua yuan {LE BR), 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

Soe ue aS ee Otek Lee keh eel es ae

DUG meee emai co. a gee eee aisteer legac) SM bom aE LY regular intervals.

In addition, the second circle contained a number of special terraces, PEMPOHCH:) Rt uastatuie. aed: Semel ML RO LSU Peau te) eRe ya lelce (eel ge cede) hermitage of immortals and the oratory of the Celestial Masters. The latter 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 io enter it very citcumspectly and only after undergoing extensive purification. All actions in the oratory were to be accompanied by ritual formality and conscicus awareness aa eerie) ee

The terraces, pavilions, and towers of the medieval monastery were, a5 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 muliistoried structures used for keeping the life records in jade ledgers and the originals of the sacred scriptures in golden tablets (Shanggtng daolet shixiang 2,3a). Examples of edifices used on earth include Terraces to Search Perfection, to Refine Qi, and to Wait for the Immortals: Pavilions of the Wandering Immor- tals, of Striding on the Clouds, and of Meeting the Wind; and Towers of the Nine immortals, of Free and Fasy Wandering, and of Tranquil Mindfulness. They Tat melee Mende ete ile sce Ts Mela LBL ee meat toa Oke the immortals should they decide to descend; in some cases they might even sitet toe la sae ave ier estes Oem a es ieee ae Mets cote at

The terminology for the various types of buildings is distinct and clearly MTS at CRE a cage tar eee Teg aca) Oo | residence of the sages, while ‘hall’ [keng $f] refers to a place lived in and used by people” (1.144). 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). Ywan &, 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 fA, next, means “chamber” and indicates the masters’ residences; to be dis- tinguished from fang 4, “quarters” or “workshop,” used for the dormitories of Rae eC Re aie eyecare

The third circle of the monastic compound, finally, included more Pralh stabs stam e-Lamnb GL oaam Dae COLE cL sce Bee stares b ue Cone Sterol ae lp mega e Be fede ceg Ute
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4 RE Ree aCe Seer aciaice at eR Ree ad Pv eRe Gace Pager rec ee ase ee tebe, Ta ema na leone) Ve Ese Aac md eet fruits and flowers to be presented in offerings as well as all vegetables used in Tretecea or can Est seem reccenieacoee CS Or eral ere tLe Panta scallions, leeks, and onions), should be grown locally in the sacred compound. Commonly large religious institutions also owned property that they rented out fray uel etaey ce Cem UR lol Mm rcens UES ICGME Ds etoDstoMRN SCZ 1k am vada Obed eC Rea water mills, an important part of the institution's “fixed assets” chu), 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; ohiae

FVUS iether} elon cM DPEICCOHeteAETOCORC tel UL AMS otMRC LCR dette Br-ferhi ee @eb rll 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 fian (bay), the space between pillars, usually about five meters. Le Uiitaecmee catia t al somo) len grate

LENGTH:

mu Ph, acre = 450-Goo square meters 1, mile = about goo meters

zhang tt, ten feet = about 30 meters bu df, step = 1.50 meters

asenence bout 30cm

cun>}, inch =about 3cm

WEIGHT: dan &, picul='72 kilos (120 ji) jin FF. catty = 597 grams (16 lang) Tate Peel ae ares sic

Lmceh opens s

dou 2+, peck = about * liters sheng J}, pint= about o.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 RA), people of the Dao (daomin #2}, and ordained monks or nuns (chufia 3). People of the Dao were generally also known as good men and women (shan nan-

Soe E eee See Otek nee cel eels aL

ren 34-5).A4, shan niiren $24¢A }, believers (xinshi f+}, Daoist followers (daemen Hf), or followers of the divine law (famen #& PY. fatu 366k). Those among them in good standing, moreover, were known as elders (shangren FA, huchang Ff); those giving amply to the institution were benefactors (shizhu wp}; and those sponsoring purgation rites on behalf of their family and country were ARI a REP ee eee ee aie

Ordained monks and nouns in the texts are often specifically referred to as PrUn tase tt 81: kane See ae see ODL ee RCC e erect CROs pe CMmece Toten 51} conflating two different types of religious specialists that are less separate in Sit PET Te le oe eee ge) Co Tee Ror SMO a see MMS Mee am EE B aT ote 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 pri and monastic institutions functioned as priestly seminaries. Asa result, female pra- ctitioners could just as easily be described as priestesses, or priests as monks; si cmc Nl ese ac eRe se Oe tare ce ecm Ms aero wel 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 Fengdae kefie 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 Fishel Smale ster ger tammN sae Voy Ie Tule leme tear teh ice ee) ate NC ar a Sk eo ON this feature, replacing the term aliguan &@#, female officer, commonly used earlier.” Daoists referring to themselves, moteover, often speak of “poor Daoists” (pindao #38), while when treated by outsiders they are “holy persons” Pec Caie ro: Be sac etc T Rey AcIEL oT ELI eae tela (bstem

Altogether the crowd of the faithful and the ordained monks and nuns are known as the “four ranks” {sibei #8} or “four orders” (styi PQ}, terms adapted from Buddhism and 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 (jie We} and received certain Uae MSC ote SCR CHRON Se sapere cme UTR OL Te oS ple ela etek to activate them with the help of ritual methods (fe %&). 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 Dao (dadao dizi ABS F) Disciple of the Heavenly Worthy (fanzun dizi RA B+}
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Disciple of the Three Caverns (sandong dizt £m 3a-F } seiko a OER igtas ee foal Register Pupil of Orthodox Unity (zhengyi tusheng IE- -44}

Following this, the lowest level of the hierarchy, which Benn describes as ranks of “initiation” rather than “ordination” (1991, 74), involves titles of the eo BEE see

Male/Female Officer Governing the Parish So-and-so (meu zhigi nanguan Tere: Spe ei a8

Disciple of the Three Ones, Perfected of Red Yang Qi (sanyt dizi chipang zhenren = —#FARBHA)

Disciple of the Dignified Covenant of Orthodox Unity Governing the Parish erence rel baa ea ane cca a trae Sak A ed

Dien RE eee PUR ees OBS etce tne Oreo Ie Beeb aga rareTi ed Pane Sra thee ed me rye Oe

Disciple... of Great Mystery Section and Perfected of Original Destiny te a ee ede teed andes eed eee ae

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 TRC cielo eMC CSC Heese rae ce oa

Following this are a tank and title given to people who have received talis- eV IMEC ACCME CMe ome Eerie l@Cl Cems Cis Rare eee hin eae pote 9)

ture of Divine Incantations}, a text classified as Abyss Cavern (dongpuan Jaa): Perfected Great Ancestor of the Divine Incantations of Abyss Cavern (dongpuan Baral er eae eater ce PL ea wee ee

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

Disciple of Laozi’s Green Thread and Golden Knob (Laozi gingst finniu dizi ee eis eee

Disciple of Eminent Mystery (gaoxuan dizi RK F }

Preceptor of Highest Eminent Mystery {taishang gnoxuen fashi pee 47-10)

Disciple of the Highest Lord (taishang dizi Ab B+}

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

Dita wee ee Loge ec e Tre CLE hid) Preceptor of All-Highest Spirit Cavern (wushang dongshen fashi

eee ET Li

» The Fenda bgie places tis rank arnong the lowest of categories, witht the Disciples of Pupil Can eri rowel sc Be Larsen erence
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Vote TC MGs eee CeCe CRS MOSM ter ere tae Te erated text that already involves doctrines and practices of the integrated system of the Three Caverns. People receiving these ate entitled to the rank of Preceptor of PAress UCR bse m ctr Ue rea ede

From here onward, the highest ranks are entered, those involving materials associated with the Numinous Treasure and Highest Purity schools, thatis, the Mystery and Perfection Caverns. In each case they divide into bwo 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 (tatshanglingbao Pienaar eae ee |

Preceptor of All-Highest Mystery Cavern (wuskhang dongxuan fashi bet eee

ental Ms Sas e nae ROC h ods M Cafes aie cee “P= Ae |

Preceptor of All-Highest Perfection Cavern (wushang dongzhen fashi

cee Ee te

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 belt of Mystery Metropolis,” is that of a Preceptor of the PO tiesto Nel OL EU e eke: eee a

This hierarchy was active both in the monasteries and among the priest- hood, priests of higher ranks being by definition alse ordained monks or nuns. In 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” (euanzhu RR), a sketchy list of monastic roles, and the standard description cf ritual officers needed for the pecformance of great purgation rites (Yaoxtu key 8.7a—16a): the ritual mas- TORO MUTe Atm cece ote A emis |. Sends melee ueCT | overseer (jianzhat E#), the incense attendant (shixtang 44}, and the lamp Plies GENE CURG ree 2: i

The ritual master was the key protagonist of the rite: he visualized the pods 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 PePEC TOM USCS MSIE SM UVA (AORN LS] VRE Mole) ale) Ma ANeme cI: Melt LLM Oe bmi oem“C8T80) 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 incense and eee tE Inia see ee finally, were in charge of the concrete setup, Tae dra ema the burners were well stoked and the lamps lit in good time (see Kohn 2003).

All in all, medieval Daoists were organized very stringently and had a large number of specific ranks and titles, cach associated not only with particular talismans, registers, scriptures, and precepts but also with vestments of a par-
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ticular nature, color, and ornateness and other paraphernatia 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 otherwise hidden world, 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 of a religious institution.

PART II


Translation

Sandong Fengdao Kejie

Rules and Precepts for Worshiping the Dao According to the Three Caverns

72 TRANSLATION

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. SU tere icl emcee BLM Ment LBs dla Ola CeCe ee tatoee) 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 earlier partial translation of the text by Florian Reiter (198.8; 1998) was examined but not used, since his reading and interpretation differ significantly from mine.

The footnotes provide crossreferences to the manuscripts P. 2337 and §. PILee PRL deL Me RMeL LiL TCS Relme Tr Cw eee DUC cde ol etc eee Ly to other Daoist texts of the same period that contain comparable information, as aM one e) amMsLa GL D eer M LLL am tg aoa de) Tete in ra:) tam eck ee SOLA @ UC ede Estrn titles mentioned, comment on the intention of the text, and explain the transla- tion of specific ideosycretic phrases.

aaa ete a

The (Master of the] Seven Perfected’ said: Investigating the great scriptures of the Three Caverns, | have generally oem Mele tained in them]. Regarding all Dacists, 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 cells and 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 fare a tole) (mia te WF cere] et Reyes MaLOgeL ane esac a Ole 06) CMe Belt eels sem ees) CT ings or the performance of abeisances, 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 [ofthe 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; ox
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they practice them but notall the way. Then again, practitioners may follow thew OL JOB ste FONE caw antler ed slate Rebbe (ned halts ee ele eco tlte

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 nor 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 litle 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 perform according 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 [ofthe true rules] not one in ten survives. Anyone following the scriptural precepts and reais ls baat Aca LM ee coc) Merce te iste cm Cmn ana NT ar Ccdme bali Bsea Ley Cal) 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 ind 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 EV ROut aise rsa VCRel ean (ahycae tel tetas od Ol oe ocege ae ee emete Rats oceomett co [e) oL 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 ane organizational structure, and the [rules of the] ten directions are unified in one set of regulations. All being equal in myself, 1 present them to be spread widely, each rule in its proper sec- tion and each item under a systematic heading.

Section I

Retribution of Sins!

eer) CONS etees rr hoe Neh cis Me Jala OL TOC MET CLG BRel e sacred images of the Heavenly Worthies ar the Great Dao after death will fall into the nine realms of darkness or the eighteen hells. After ten thousand kalpas (Yinyuan fing thereafter abbreviated YY]): of receiving pain, the pain will stop and] he will be born again [YY]: among humanity], in a body suffering from lep- rosy [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 athim,].

{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 reals of darkness and the eighteen hells [YY]: and the palaces of the dead in Fengdul. After one hundred jYYJ: million] kalpas he will [YY]: meet a sape whe will rescue him from there to] be born apain in the body ofa wild beast. (YY] As such he will suffer pain without measure, then] when he returns to the human plane, the root ofhis tongue will rotand decay, [YY]: he will always have a tight, constricted throat, and suffer from an ailment in hig eyes].

{3} The Scripture says: Anyone who slanders the holy person of an ordained ia ae ecw ROE ol steRw Ole Cnt ee Lats passed through this,’ he will be born among the six domestic animals.”
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(2b] (4) The Scripture says: Anyone who desecrates or destroys the [YY]: sage images o1] sacred altar in a numinous monastery in this life will have his eyebrows and beard fall out and body ret from within. [YY]: His hips will drag and his thighs rub. After death, he will fall into the ice-cold hells. When he has suffered there sufficiently,j having passed through this, he will be born in the body of a poisonous snake.

Ce Rie alee D ye eebCeos Celia sa) me Rie Ab @ ORB SLu Es onto scy of the] Heavenly Worthies or the Great Dao in this life will be stupid and dimwit- ted, [YY]: foolish and short, and afflicted by bouts of madness]. Having passed through this, he will be born among the six domestic animals.

{6} The Scnphure says: Anyone who does not believe in the scriptures and the divine law or the rewards and retribution of fate they describe in 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

esos eels tah cripture says: Anyone who treats the holy person of an ordained menk or nun with contempt in this life will be crippled. Having passed through this, he will be born among the pigs and dogs {YYJ: where urine and excrement are his constant food and drink. Whoever treats the Three Treasures with con- tempt will receive 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 bedy. Having passed through this, he will be born among manure and filth. [YY]: After being there fora million kalpas, he will be bern in a stagnant pool to live there as aslimy worm.]

{10} The Scripture says: Anyone who lasciviously violates the holy person of ag ordained monk or 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.

{1x} 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 born among 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 matenals or goods of the Three Treasures in this life will be poor and destitute. Having passed through this, he will be born among slaves or the six domestic animals [YY]: ot among the wild birds and beasts, where itis difficult te again obtain a human body.’

(13) The Scripture says: Anyone who steals anything from the fixed assets Cem deLMUveloeC (26 JO ls MCet me Ut a IM 1PEeiLmm ico ves MR GENT colele lola ce meen tste} Celie
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Having passed through this, he will be born among the pigs, sheep, or other six domestic animals.

GL RRCe Osi iacs liter Ty Loe lUsy Le) Come Edt IC calmer ROme Tah apa koa) ace Mcrae Tse aes mem Ce Cae Mae CHS cec rl Meee excl PMA RSOR ec iMs ele eld hear the name of the Three Treasures]. Having passed through this, he will be born among lunatics.

PRUs Deh hl RE nee helio cess eee mca eo bles of the Three Treasures in this life will suffer from pathological hungex 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 suffer from pathological thirst.]

{16} The Scripture says: Anyone who steals ceremonial food or holy food laid Gael mend rel ece eM cM Ucn DIG stm Ree) ee mob aar sat G oe all ems anny 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 ghests.

Rep U prt ieec yr eR eR icc ICR AGE Mets si BCLmel tam ikem SIL aS of purgation in this life will become a slave, He will be hungry and cold and never Manage to get hold of sufficient 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 sur- rounding the scriptures and sacred images in this life will suffer leprosy. After death, he will be fall into hell, where he will not obtain pardon for a myriad kalpas. [YY]: He will then be reborn as a poisonous snake or evil worm]

Cela eee eee ee eee Cade eno ented 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 Seripture says: Anyone who humiliates or shames the hely 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 mageots.

{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 homets or [ifhuman] be deaf and blind.

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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PSM Net e SEE Crh ie 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 Teme coset een eee ORCC C ay mn ore

{24} The Scripture says: Anyone who eats meat [YYJ: of wild or other ani- mals] in this life will suffer from the hundred diseases. Having passed through sie tymat Rca Ob La ele) eslelt ets Ron es Lm

[4b] {25} The Senpture says: Anyone who craves alcohol (YYJ: or indulges in sex] in this life will become insane and encounter Herce conflagrations. Having passed through this, he will be born in mud and dirt.

fe Aa The Scripture says: Anyone who likes to eat strong-smelling vege- tables’! and defling foods in this life will have a foul-smelling body. Having passed through this, he will be born among manure and filth.

{27) The Scripture says: Anyone who does not keep his mind under frm 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 inte the boiling cauldron [of et UR

(28) The Scripture says: [YY]: Obtaining the retribution of) having hands and feet thatare bent and broken [YY]: in all cases] comes from mot 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 toa 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 from not having believed in the divine law of the scriptures and having treated the Three Trea- sures lighily.

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

(sa] (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 Scripture says: Being dumb and unable to speak comes from having spoken badly about the holy persons of the ordained monks or nuns [YYJ: orthe 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 ec Line

{35} The Scripture says: Having a rotting body [YY]: with joint after joint falling apart] comes from having desecrated or destroyed the Three Treasures.

SaANDONG FEncpAO KEJIF 79

(36) The Scripture says: Having one’s eyebrows and hair fall out comes from having slandered the Three Treasures.

(37) The Scripture says: Having rotting lips that expose the teeth [Y¥J: 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 tw 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 Fro adv betom

(40) The Scripture says: Having a body and face made ugly and repulsive by boils and contusions comes from having cursed and yelled at the Three eer o bam

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

ese Uae ec he ase a ic cae eens ae Rit ReL eh ULC tee 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 goods of the Three Treasures.

eee MRCP cakr tre hese Lele ieee eee a eee tas Lee) GaP ele Mee Key eee comes from having drunk alcohol [YY]: and eaten smelly foods] and having been foul or disrespectful [YY]: to the Three Treasures].

(6a) (45) The Scripture 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 Senpture says: Being infected by snake poison [YY]: of a nasty insect] in one’s nose or mouth comes from having spoken vicious and evil cae

(48) The Scripture says: Being devoured bya tiger, wolf, 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 or purgations but not yet properly set out in the sacred space of the Daoj or stolen the materials or goods of the fxed 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]: loving] kin.

(50) The Seripiure says: Being poor and destitute, surrounded by hardship and suffering, comes 1 having broken the precepts and [fasts during] purgations.

{52} The Scripture says: Being a slave and of lowly status comes from having tel CaS EDM avai S mT erica hn

[6b] (53) The Scripture says: Being ject of jealousy and hatred in this life comes from having had an attitude of arrogant contempt and prideful boast- ing before.

(54) The Scripture says: Being addicted to lasciviousness and unable ta avoid the revulsion ofkin and strangers in this life comes from having been a dog, pig, oy 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] ator

{56} The Scripture says:

raving 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.

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

Sach Ma Matera) ays: Life as one of the six domestic animals comes from having to atone for killing living beings.

fefoeNS ub seach ee Ce eee Eber uae iamaeser ce toe te Lanny eaten meat and stolen.

(7a) G1} 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, ox robbed others.

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

{64] The Scripture says: Life as a shrimp, frog, or tadpole comes from not having presented offerings to 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].

ASTOS OW mater aT Vicon cee eT ett aera BS MMOL ee cee SOU MES EL BOTS violated the teaching of the scriptures.

{G7) The Scripture says: Life as a herce dog or wild pig comes from having turned one’s back on the teachers and abandoned the roct.
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(68) The Scripture says: Lite as a swallow or 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]; or other sumular bi comes from having liked to think oneself right and done things difterenth the divine law.

(7o} The Scripture says: Life as an eagle or hawk [YY]: or other similar bird]

nes from having broken the precepts, disobeyed the scriptures, or treated the divine law with contempt.

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

(72) The Scripture says: Having an ugly and repulsive body or face comes from having slandered or ridiculed the Three Treasures or haughtily boasted ta 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 TT LanP) arate Lownie

(74) The Scripture says: Having a big belly and thin neck comes from having violated the sacred altar ina 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 fogged with the whip or the heavy bamboo fansealacmnaey 100 seb abe em erexeiey etd Cov Mae Taree the eem el iets sete] Lam el beer cael dm

(77) The Scripture says: Life as a cat [YY]: otter, skunk, or other such animal] comes from having entered the sacred altar [area] ina numinous monastery afier rrcentemed ete

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

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

{8o) The Scripture says: Life as a raccoon or fox comes from having spread empty 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 Fats

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

2p 2m eld “hanghtily b
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hell after death; in accordance 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 ferale,™ should always, with their most essential heart, trust and warship [the rules], to brightly illuminate them for future followers. [Sb] 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.

Seren kO) Ae

Retribution of Good Deeds!

eel PIES MON tomes 127) ; x 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 elds 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 an emperor and ruler of Peas ae

(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 with and 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, bums incense and lights lamps [for them], never tiring morning and evening, whoalso sponsors the production of scriptures and casting ofsacred imapes, will be born in the family ofan 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 ofa rich and noble, [YY]: wise and majestic] person.

[9a] (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 ofa 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 eter ese a ean me CCCI T Orem Ste TOE Sh Aes Cem ENarcica SCM irc ods a Three Treasures without being slack or lazy, will be born in the body of an ordained monk or nun.

(7) The Scripture says: Whoever, generation after generation, accumulates goodness, widely establishes fields 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 sue ses eset AR emt aL ae cme ee Rare CLA R mec mane Lao atee [ritual] practice, will be born in the body ofa preceptor of great virtue, venerated by 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”

(gb] (9} The Scripture says: Whoever presents offerings to the [YYJ: Three Treasures and the] holy person ofan ordained monk or nun, will be born in the

vody of a long-lived and upright person.

(10) The Seripture says: Whoever sponsors the building of monastic resi- dences and holy altars, will be born in the body ofa wealthy and noble person,
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PRON UsCRct Trae SH AoC rnd MEE EULA MTEC a seated is oie ke bite y Worthies and the Great Dao, pouring [YY]: merging] his whole heart inte taking refuge in them, will be born in the body ofan unimpaired and contented person.

{12} The Scripture says: Whoever has faith in the scriptures and honors the precepts [YY]: never gives rise to dualistic thinking but maintains his fate and openness of inner nature, knowing] his karma and station in life, will be born in the bedy 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 body of a long-lived, noble, and rich person.

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

(15) The Seripture 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 creat hoje

{16} The Scnpture 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 toward all living beings, feeling compassion and sympathy for them [YY]: all that wriggles and runs], will be born asa noble and high-ranking, aristocratic person.

{18) The Scripture says: Life [YY]: in this generation] as an emperor and ruler of a country comes from having cultivated purgations 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 helds of blessedness and presented offerings to the Heavenly Worthies and the Great Dao."

(20) The Scripture says: Lite as an emperor's son or grandson, as 2 princess oxy impenal concubine, comes from having, over several kalpas, cultivated goodness and accumulated [YY]: planted many seeds of] karma.

(a1) The Scripture says: Life as a pérson of high longevity and ripe old age comes from having upheld the purgation periods, honored the precepts, and compassionately aided all beings.

(rob] (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 Daa.
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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 soft and yielding, harmonious and peaceful, never causing any disruption of familial fess

eae MOMS Cme tra yc rat Life in a respected position with luscious provisions and beautiful clothes [YY]: food] that keep the body covered and the mouth satished comes from having constantly established fields of blessedness.

{25} The Scripture says: Life as an aristocratic and high-ranking person, venerated and superior (YY¥J: honored], whom others regard with awe and respect, comes from having devotedly believed in the Three Treasures

Pte) Ue eager be eC LU hares ol Um serene 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 OMOEA delat he shure Mersin eGR aren

(28) The Scripture says: Life with an erect and upright body and appearance comes from having presented offerings tc 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

erson of an ordained monk or nun, whom people respect and honor, comes from having explained the divine law to teach and educate [people], [YYJ: from having upheld the purifications and honored the precepts,] and from having established fields of blessedness by upholding the purpation periods and honored the precepts.

(30) The Scripture says: Life as a wealthy and neble person who is held in great awe and does not weaken even over kalpas comes from having established helds 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 people everywhere comes from having given donations, upheld the scriptures, and honored the precepts.

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

{33) The Seripiure says: Life as a person who is happy everywhere and always free from disasters and dangers comes from having freed and aided living beings, 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, ox consuming ES aessee ets) Ut acer eb tae

{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 tumbling bridges and passages,] established [YY]: many fields of] Dlessedness, (YYJ: and created all kinds of merit and virtue].
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{36) The Scripture 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 Sertpture 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 earthasa person ofa cheerful dispo: and with natural good fortune comes from having been single-minded and [YY]: utterly] sincere at the Daoist ritual center, hearing about the divine law, listening to the scriptures, and giving widely in donation."

say: These thirty-eight entries describing the karmic interrelation between good fortune and good deeds axe 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 receives in the present life from the good deeds accumulated in this body. All Dagists, whether male or female, should always obey the rules and become models to ordinary men and women, causing them to venerate the rules and observe the precepts, thus enabling them to attain good fortune without Teen a
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Peer met esl ar ae ten sen 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 precepis. According to one system, a subtraction in reckoning means that one reckoning [unit] ig subtracted from a person’s life expectancy so that longevity cannot be extended. [12b] According to another, one reckoning (unit] means sixty days. The bwo theories are different, thus I present them beth,’

Moveover, according to some, after the subtraction in reckoning takes effect, the person dies. Others have it that even in life, as one 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 Argel

AUP ear bee Cassette COR Lol Ese sim U OFC e cm Msleide lo Me) Howe ME Cie PL TeE ence, breaks a rule, or commits a sin, one will inevitably receive [bad karma in|

bution in accordance with a specific set of standardized sules.*

Section 4

Setting Up Monasteries

(1.1zb] The Rul ' 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 Ren ToUete MM ace Toe oot Tce

errs is the aa CEL cad] tae ela
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(13a) In some 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 micon, 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-stoxied jade towers and three thousand golden turrets, and other wondrous constructions with ten thousand appellations and a thousand different narnes—impossible to count them all!

y are all traces of the transformations of the Heavenly Worthies and the elds ial ccna case set Mime cei eemes Bets) cae arts Mel sata re Mele 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 Eerie: TteBcoststetercMel Bie eestor lol ce

As repards the building ground forsuch monasteries, each case has to com- ply with its specific organizational patterns, but in general there are six areas to Fceyatcy CoCr

. Mountain areas”


	
Walled cities and suburbs



	
Palace apartments . Villages and neighborhoods . Isolated environments . Among the people





(13b] Also in all cases, the institution must be sponsored and protected by an emperor or king, built and maintained with the help of the ministers and ofhcials [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 among all good [karmic] deeds, with effects unimaginable.

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

aR yC les) Tee ed ea
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Hall to the Heavenly Worthies [2]

Scriptural lecture hall [3]'°

Building for the explanation of the divine law [4]

abel sc Rea ta cy

Bell pavilion [6]

Masters’ chambers [15]

Corridors [20]

Balustrades

Gate towers and lodges [13]

Holy altar [19]

Refectory [7]

Kitchen [8]

Scriptorium [9] Copy hall Correction hall PN TaN eased Fumigation hall

Bath house [19]

Incense building [18]

Ascension building [17]

Transmission building [16]

Meditation building [11]

Servants’ quarters [21]

RIEL Coe |eleRe-e mae oce Pod

Lay guest quarters [24]

Ordained visitors’ residences [23]

Water mills [28]

Terraces, pavilions, and towers [12]: Terrace to Search Perfection SUSU eon Cart ita Og) Terrace for Prayers to the Perfected Terrace to Inhale Luminant Essences Rove tcca eesti a sl teresa 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
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Tower for Extending Perfection Tower of Dancing Phoenixes for Free and Easy Wandering of Tranquil Mindfulness Tower for Meeting the Wind Tower of the Nine Perfections Bie Teter sepaeta | -@bece 10s Tower" for Preparing Medicines and so on.

(t4a] All these 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 {25], an orchard [26], and vep- etable plots [27], sporting well-known trees and rare shrubs, clear ponds and fragrant flowers 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 eve een am ial eR Me Ub th aera ae a (oh ewes dele em cyl into disrepair. (Building such an enclave] gives good fortune without measure; it is first amonp all the deeds that generate merit and virtue.

eae en eel ct sae dee ee ee cee h es Ceancr Te ATS eld

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 av. 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 “ha rotor ore Ms) aate ma les dev iM Priam py asa rteereeel ia In constructing any type of residence or structure, six general rules are to be

. Use high-quality wood as numinous material 2. Proceed in accordance with the relevant present circumstances 3. Use gold and jade in ornamental carvings

. Lay solid foundations in tamped earth or stone 5. Paint the walls with murals using cinnabar and green

. Use clay tiles or thatch for the roof

(t4b] One may also [for ornamentation] carve phoenixes and sculpt drag- ons, paint clouds and depict the moon, show hanging plants or growing lichens,

i alc ce esa) eee UTE EMTGFEOR TEL ata rT eps) EO ace ees Eat tatiana
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lotus ponds or Howe ry 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 patterr

There may alse 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 vaporous expanse, below [the Hoor] may be covered with [patterns of] my: n} 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 cireum- stances. There is no fixed model to follow.

(2) Hall of the Heavenly Worthtes. The Rules say: The hall of the Heavenly Worthies should be build either one, two, three, or five bays in size. Whether large or small, spacious or narrow depends on the relevant present felcat rishi nyt tMoce

(3} Scriptural Lecture Hall. The Rules say: The hall ofthe divine law™ is where Adee weeds cliche emis a (ela nt eee TelaLsd ake Tbe PMc 1e ae Bec abba BNL 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.

Parl 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 PGR eC tale Bertie oct a erie ceon Ram CTC RSL 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, in all cases it should allow the precious scriptures of the Three Caverns and the mysterious writings of the Four Supplements to be easily accessible and clearly present. Wind and sunlight should flow freely through it, while rain and dew should be kept out completely. This is the frst and cardinal rule for erecting [a scripture tower]. The remainder is left to [local] convenience and suitability. There is no unchangeable system.”

CPESLB Ucn aN Oceans onto bee Ta) IRS ZCI e ie Ralcaan tte Bet 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 bell 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

ere it is retidercd

is ahat the Luilding
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Heavenly Worthies and apposite the scripture tower: the bell on the left, the ral uRel eb ce RUSE Ms lobe (*s SMST (MOC CD MSNA lstem Cale Tee MNO) See e oer ok Lom ler vaeS ean ry. The Rulessay: The refectory is usually built as aseparate build- ing on the ea: narrow, depen Wide doors and open windows should allow easy access, but the main entrance should be covered with a curtain and open to a throne of the Heavenly Worthies. To their right and jeft, benches and seats, rugs and thick mats should be laid out in accordance with the divine law. Immediately in front of the Heavenly Wor- lace incense burmers, Howery pendants, and clean cloths; then arrange and mats in proper accordance with the divine law. en. The Rules say: The kitchen is best built very close to the refecto- ry. Cauldrons and stoves, storer and warehouses, and all other things nec- essary for the cormmunal provision should be not be too far to get to.

{9} Seriptorium. The Rides 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 just a small hut or a spacious lodge, it must in all cases contain a hall for editing the scriptures, a wash house, anda stove.

Moreover, the place where the paper is being prepared has to have cloth- beating 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 fumigateand 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 scriptorium. (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 Rule In any monastery, a bath house must be built, focated 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, ar enter meditation; (they need baths] also before formal announcements or prayer incantations, rites of repen- 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 defling substances.” [feven a small spot is left impure or unclean, o will violate the numinous offices, offend the immortal officials, and make g rr Lake

In all these situations, Dagists 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,
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wells and stoves, benches and mats, fragrances and powders—musit be readied feyceelon bm

{rx} 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 asa separate building, in utter iso- lation and tranquility. Then, whether it is east or west, north or south, far or near, spacious or marrow can be decided according to the relevant present circum- stances, suitability, and convenience

eG see ere mem etek lh mci ace ee eet ems Co mi tade lr tion, a place to refine qi, a bath house, anda medicine hall are thus essentials the use of the masters. These [facilities] must all be set up adequately—make sure they lack in nothing!

bea eae erate ee ae eee ele he ns eR ete pavilions, towers, and so on—such as the Terraces 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 oars SN Rmeclorletre areca Brace

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 Eight 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 vey cm

In all cases, they must be built so that wind and dew cannot invade them, Sopot cea LC NS eeeaoeenlo oe Medco Mam Ueno Cat aa foe L meek ech Zep B TH 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 Evite sem

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.”

soir mtu ie ile a Cn ease
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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 ofentering 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 hwo major A TMBEes al Cobar aktsr ate ser Ol bt te Rl eanie Hel rian sa ited building. In any case, all major gates have to be separate buildings and must be built 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.”

fr4} Carriage Gates. The Rules say: To the right or left of the monastery gate there should be separate decrways” 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] (25) 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 institutic

(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 be erected. [t is best located opposite the refectory and the meditation building, so that all necessities for ordination can easily be prepared.

(17) Ascension Building. The Rules say: For the time when a male or 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.

[ol ee dr
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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] 19) Holy Altar, The Rutes say: In all monasteries, in front of the sanc- tuary to the Heavenly Worthies, one should set up a mound of earth, layered ata oe "or piled stones, on which a wooden scaffold is erected. This serves as the altar platform. It noxmally 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) Corndors, The Rules say: Between the different structures—sanetuary, halls, towers, pavilions, terraces, kiosks, and the various separate” buildings— one should build covered corridors for passage and perambulation. They should be like houses themselves, enclosed on all four sides.”

eee oar ROL tt eee OL ee een Coa ea Tasca ete lb Toy 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 ona temporary basis should again be housed separately.

(22} Stables and Carriage Houses. The Rules say: Houses for carriages and stables for oxen, mules, and ho ould 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 kannically privileged visitors to the monastery and their servants and animals, a separate residential quarter 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 We CCC E me eaL stitution.” ln no case must they inconvenience the masters or the hest of the crac m

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
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servanis 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 ailments, 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: Flawers 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, [19a] everywhere should be Mowers and fruittrees, rare plants and herbs. They should be 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 fve 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.

Pa Reece itech ae eee eee eR cloe nicl teste 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 pure and defiled, and clearly evaluated. Their management should inall cases be Ree recEs ae sie le or MC ameter rece Restel CMR Le maeLct aK (recROSM Us omOUIDUE:] si CROs dala) Blea grease

ese aie eM ee oes) ee ele Bte MLO U SSP CLaE Ses LES SEES OD as purity and 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 ornaments, high beds and thick mats, or fancy objects for personal amusement. They should keep their residences stark and plain, and never make them like the places of ordinary people. Inside and cut- side should communicate freely, within and beyond should be without obstruc- tion, Never should they usé curtains and awnings to hide themselves away.

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

f30) 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 merit and virtue, a wash house with cauldrons, stoves, and the likeshould LB TsWR rDev eta

(31) Greenery. The Rules say: Within and without the sanctuary 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 nexi to shimmering ponds. Precious herbs

'
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and fragrant Howers 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 terraces above and looking like golden towers below, [the monastery is] a place to elevate the heart, a record of [celestial] sojourn [on earth],

Siren lean

Making Sacred Images'

(2.1a] 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 them, 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 Uni

Second, make representations of the immeasurable sages, perfected, and immortals of the Three Purities, below the heaven of Grand Network and above erste eth ae

TRANSLATION

Third, make representations of the limitless sages of past, present, and cinta

Fourth, make paintings of the perfected and immortals of the stars and Pile) saa teed stoke UCB losbi a eC

(ib] Fifth, make representations of the innumerable sages with the rank of sage, perfected, or immozrtal.*

Sixth, make representations of the infinite sages, perfected, and immortals’ 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, Carved in precious jade, jasper, carneole, and other precious stones like the Seven Treasures" . Cast in yellow gold . Cast in white silver . Cast in red bronze Cast in green iron Cast in tin and pewter Or Fae RPE (TET cele) cools Girl Woven into fabric Stitched in embroidery . Modeled in clay . Pressed in hemp . Painted on silk Greece slolcos Resear lcs RO yoo Rte Rech . Etched in stone sem eked eS ea . Printed on fragrant wood pulp . Printed on paper, modeled in mud, scratched on bricks, made from assembled earth, engraved on tiles, chiseled in bone, carved in ivory, cut in wood, shaped in piled-up snow, or painted in ashes

iw
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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 measure.

Now, the size of a given image can be anywhere from one inch to two, three, four, oz five inches, even up tea foot." There is no fixed standard regarding size, nor is there 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 moreover be placed in one, ten, a hundred, a thousand, even ten thousand districts;"'in one, ten, a hundred, a thousand, even ten thousand shrines; in one, ten, a hundred, 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 chamb rin one, ten, a hun- dred, a thousand, 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 and evil-dispellers. There may be sanctuaries and halls with curtained high seats, Howery banners and bannered canopies, flying celestial musicians and all PosaCReie Cat T Lee Tree an rene

In each case, follow your inclination and resources, and use the images to leas aU Mele tule Wee) Ae ab see Fe CeCe] ei Batla-a tcl oemla Ld an ele cae | CasM SLU ba eT 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 Lord Lao,

Tee Tee Rets medat a sie Ls le

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 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; then again, these gold and jade headdresses can be inlaid in multiple colors.

(ga) Their upper capes must never be executed [one-colored] in pure purple, cinnabar, blue, or turquoise, nor must the perfected be depicted with loose hair, lone ears, or a single horn. On the other hand, they may wear headdresses show- ing [patterns of] hibiscus Howers, fying clouds, primordial beginning, or the like, but they must never wear flat headdresses that show the two forces or caps SM iat Calpe Rectal 48 oa

The two perfected [acolytes] on their left and right should be shown presenting offerings, holding scriptures, grasping audience tablets, or with

. This passage os an

icles 0: E30 en

fragrant flowers in their hands. They should be referential and dignified, thew hands and feet not too far extended or 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 or a deer-tail whisk, Their hands are simply empvy, that is all.

nthe jeft and right of the Heavenly Worthy, Lord ofthe Dao, and Lord Lao, thete 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 deman-eaters, dragons and unicorns, ferce 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 tilles 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 assist and guard.

The Rules say: Jade lads and jade maidens areall 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 Howers, presenting addresses, assisting the immortals, or serving those who have attained the Dao. Ranked hierarchically, they can also be demoted for committing errors.

The Rules say: Scripture and incense attendants 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 How and keep records of good and bad deeds.

[4a] The Rules say: Diamond kings [vajras]’* are the four boundary gods of iceman PSS ne eee mes ee Eats eel temo Le ee aes doors of earth.'’ They are bvelve thousand feet tall, carry swords and hold staffs. Their bodies enveloped in heavenly garb, they wear precious headdresses of
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ying 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 veices, all nox- ious Sprites are awed and subdued.

Their images should be installed to the left and right of the gates and win- dows in all 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 qi of the Dao and did not grow in wombs. In monasteries today, set up their images at all 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 PT Resists bd ob eee TAPER Esl BSCv eee cae CMM LeD ee MAL PROMO LAT Cm Ca bie and third, caused by a succession of [good] karma.

Those condensed from gi were not born from wombs but came forth as part eM Ug eer Meda) ATG aU Wh ea Corto TUS BCR aU ea reich atm mer cto 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] karma accumulted 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. Either standing or sit- teat ge Beco Om Meebo) ee ee kL ae Teese ke Ras multitude of demons, drive out and expel all unlucky and noxious [powers]. More on them is found in the various scriptures and declarations, so | will not go into further detail here.

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


	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 pce ales

The Rules say: The heavenly Ding deities and demigods, dragons and tigers 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 whe protect the divine law.

by Buddhist damon kings, these are pasilive and protective deities of

acer SB cece T eS aTes.

[sa] The Rules say: The eight dignified creatures are the poisonous dragon, herce tiger, Aying python, beast of lightning, long teoth [beast], rampaging DYE eee ork re Ts Re ee emdele bl ee cy Rete deer ioe eLe mee Tel 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 Rules say: The four heraldic animals are the turtle, dragon, unicorn, and phoenix. They correspond to constellations in the sky and in their different energies combine the blossoms of the five phases.” Sometimes their mouths recite numinous 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 yi TUR CCE N nae) e

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


	A thousand-petaled lotus hower z. Afive-colored lion



Pee Mh ste) a CATS ete fs eRe baal 4. Anine-layered jade throne p
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. Nine crouching dragons

. Eight coiled-up snakes

. Aseat of cdoudy empyrean . Aseat of smoky mist

(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 atall 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. 1f that happens, repair and restore them in good time, not allowing the perfected 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 fifteenth day, be properly purified by being washed with hot fragrant water. if the image is pressed on hemp or carved in woad, it should be wiped and polished so it sparkles with cleanliness. Doing so, you will gain tremendous merit and virtue.

REST Belen fem 4. (ese) Cele 0383 Me fe!

Section 6

Copying Scriptures

[2.5b] The Rujes say: The scriptures are the teaching as handed down by the sapes, they guarantee its smooth and orderly trans mission.’ They encourage and transform [beings in] the various univer nd bring forth the host of the sages.

(6a] Following the scriptures, one awakens to the Dao; pursuing this awak- ening, one realizes perfection. The scriptures open salvation for all hve 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 necessaxy 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 serpts, 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 that leads 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:


	Texts engraved on gold tablets 2, Characters sealed on silver plaques 3. Writings chiseled on Aat stone
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. Characters carved in wood ALi eee meres I a . Writings oa lacquer (ere tare lie eG [cy | . Characters in silver . Bamboo tablets . Writings on walls . Writings on paper 2. Writings on leaves

a a
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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.

Move particulazly, there are generally two methods of copying: the integrat- ed and the separate.* According to the integrated method, one treats the entire precious repository of the Three Caverns and goes through all the mysterious writings of the Four Supplements, copying them all in smooth How in one or the other of the bwelve 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.

In 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-bedied 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 repositery.’ This again can be of two kinds, either integrated or separate. An integrated repository assembles all the writings of the Three Caverns and Four Supple- ments into one collection. Whether top or bottom, 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:

Oe nas aia asian welt cele U Sees a . Collection of the precious scriptures of Mystery Cavern . Collection of the immortal scriptures of Spirit Cavern ROOM cat rE MAS Tee Res hI Ib . Collection of the scriptures of Great Peace

CES. es Ter fem 4) (caer Cele 0383 Me fel 6. Collection of the scriptures of G reat Purity 7. Collection of the scriptures of Orthodox Unity”

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 ina special scripture terrace or in the sanctuary to the Heavenly Worthies. BW ro radety a eI Abe Jelea RAP MRC R EN A ae Ce telat aaah de Me vO ate eca te 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 are no further general rules."”

section 7

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 peaple 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 benevolent and those of encompassing faith

oe a ee
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g. Those keenly painstaking in work and practice’ . Those keenly enthusiastic in lecturing and chanting RUE Shen aren een rel Ce ek Tag . Anyone with a strong mind (toward the Dao]

Among these twelve, those who indeed become ordained monks or 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 ta become ordained monks or nuns:

. Those whose families over generations have worshiped the Dao

[8a] 2.

and who believe and delight in the divine law of the scriptures’ Those who themselves over several lives’ have worshiped the Dao and who believe and delight in the divine law of the scriptures

. Those who in this body actively worship the Dao and whe 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 goad

and have believed and worshiped right perfection


	Those who in this body are pure and pood 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 . Those who refine gi and abstain from grains . Those who ate singleminded and sincere towards the Dac . Those who vow to spread the great Dao 2. Those who are determined to distribute the teaching of the



scriptures


	Those who have practiced the Dao fora long time . Those who cleanse and purify their body and mind . Those without a mind of strong lusts



riglit, aurea eat XN.
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6, 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 . Those without a mind of worldly pride and recklessness . Those without a mind of worldly praise and condemnation . Those who develop their minds and raise their intentions, so their only wish is to become ordained monks or nuns . Those who vow to become ordained monks or nuns and hand down the right divine law’ 3. Those who vow to become ordained monks or nuns and give up all their bodies, lives, and wealth to live only for the Dao 4. 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 gove ring under heaven and above fist ao T ae . Those who vow to become ordained monks or nuns and, on ree) Ome VNO name arco UUme Calecmey MO tm aL isE tM fico Taee death by giving explanatory lectures about the Great Vehicle and widely opening all ignorance and darkness to lead all [beings] to awaken inthe Dao. On the other hand, there are ten kinds of people who must not be allowed to become ordained monks or nuns:


	Fired ministers or rejected sons 2. Descendants of executed criminals 3. Murderers of [Daoist] mas or rebels against the Dao 4. Disbelievers in the great divine law 5. Buichers, wine-sellers, and prostitutes



®. Thieves and adulterers


	Wine-drinkers and meat-eaters



. Rejecters of fate and karmic retribution


	
Crippies and handicapped people



	
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 Liste L:es


	
Those whose families for generations have engaged in defamation and slander, never believing in the divine law of the scriptures



	
Those who themselves over several lives have engaged in defamation and slander, never believing in the divine law of the scriptures
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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 orshiping right perfection lves over several lives have engaged in frivolity and hypocrisy, never worshiping right perfection >. Those who in this life have engaged in frivolity and hypocrisy, never worshiping right perfection . Those who are addicted to alcohol and have strong cravings to eat meat . Those who do not 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 singlernindedly pursue worldly affairs 3. Those who are defiled and evil in body and mind . Those whe harbor strong lusts in their minds 1s. 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 rec 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 whe have a dissolute and unfocused mind 24. Those who are lazy and lack diligence 25. Those whe only think of how to benefit themselves and not how ta benefit all beings



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 thes ring of age or those newly born, 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 are off course, because people have been stricken by epidemics and poison or the crops of grain have been destroyed by Hoods 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 Gece
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. Those who always practice courage and bravery and do not slacken [in their efforts] for the Dao


	Those who always practice compassion and sympathy and never kill



any living beings

. These whe always practice care and mindfulness and aid the salvation of all creatures

. Those who always practice forbearance and humility and never harber fer eae Those who always practice joy and cheerfulness, leading and guiding all [te 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 develop a mind to establish felds



of blessedness for all great officials and prime ministers

. Those whe 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 [rob]

CN Cas NCE y ee ebm DETR ime a ra see y am veCoeea cer melee vets

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 ef tara Ale)

. Those who always observe the precepts and purgation periods, never slackening with each consecutive mind

. Those whe always honor the divine law of the scriptures, practicing its cultivation with each consecutive thought

. Those whe 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
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	Those who widely support numinous monasteries, causing all beings toturn to them . Those who always pray that their holy persons stand firm and stable and be without slackening . Those who greaily establish fields of blessedness that reach everywhere and to everyone >. Those who widely encourage donations” to create much merit and virtue . Those who widely radiate a compassionate mind and help save all forte LAB Coa . Those who widely practice compassion and sympathy, extending sai CeeeE Cert 3. Those who always maintain the formalities of the divine law, never eceleceeata yrs Bice eine ser ea ee] . 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 io ascend to salvation and be forever free from darkness and suffering



The above thirty items present a profile in the divine law of those qualified to became ordained monks 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 or 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 all living 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 Dacist 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 elds 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 EL arses «Mie rte ya coea Fo aa MBE ce le Relace lela me ce)0) aca) take refuge [in the Dao). [arb]

. They should make sure that their wondrous consciousness serves in accordance with the relevant present circumstances. They should
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match 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 by the followers of the divine law, they cannot establish [themselves in the Dao]. OU Cees chee cerml stat ames 7 Seber Bt people who are proud of their [Daoist] status and practice in name, but in their emotions still pursue only their personal advancement, Such people are impossible to establish [in the Dao]. Then again, there may be some whe 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:


	Not believing in fate and the karmic retribution of suffering and good



fortune

. Not knowing humility and shame, and only desiring personal benefits


	Presuming on nobility and aristocratic power, and not developing nsitivities for supporting the {monastic] crowd



. Following one’s mind and paying heed only to one's own will, seriously diminishing the permanent [monastic] reside nts

. Whenever a donation is received, always giving rise to a calculating mind

. Not understanding the scriptural precepts nor respecting them [12a]

. Not accepting one’s times of duty but shedding wolf's tears to get one’s eR

. 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

Ae Coach sasha hint Meh alst a ale ce oe as iC came CS ave Teena A tah thus emptily occupying a position in the divine law

. Developing egoistic desires and personal convenience because one occupies 4 position in the divine law, using the guidelines only to pursue personal benefits

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 bends them to promote his protégés will receive a subtraction of 3,600 [days of att

The Rules say: Also, there are twenty-five directions that disciplined follow- ers of the divine law should always honor and upheld:

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

aa

TRANSLATION

the permanent residents. )pa cheating and ungrateful mind toward goods donated oa pieeie amen . Do not develop an overbearing and careless mind toward the various ies [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.

. De not develop an overbearing and careless mind toward those of lesser or humbler station.

. In your 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 ofall benefts and Bla entero

. Always maintain an uptight mind toward all that belongs to the Three BBceetp rian

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

. De not develop evaluations about what you receive, piving 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 Pieces i Resneeley can ete

. Never harm even the tiniest bit ofthe 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 oyatt carci as) Al eM Os BCom ee cin


	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 outsider. Whether thinking ahead or of the past, your mind should be firm and stable, as ifone.

CESS iret fea seat 1s O00 Ses e|

Ae SCI eT REC R Aol a iele James th M ESR ees ipl be -ab rece seen lle cote of the divine law. See that nathing 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 twenty-five items create a comprehensive 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. Aa Blac Leeh iste} Rea lara Saba Tee Cereal ec mer eRe ITA Rt em TELL) worthies of great virtue. . Developing an overbearing and careless mind toward middle-aged members of the [four] ranks. 5. 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 frequendy. . Being unable to spread harmony and joy toward those both higher and roe . Being unable to give guidance to the followers of the divine law, . Being unable to apply skillful means to the benefit and increase of all. . Not maintaining an upright mind toward all that belongs to the Three shee Coble 2. Always desiring to inHict damage or desecration on the living quarters of the permanent residents. Pee Sarcie-laaa Balsa Toba eriile Rll ale Mma elstm CSOD ILGR ale oe Scion EMO HT Tate of love and hatred, . Not being of equal and common mind toward the host of the divine ree 5. Always finding personal use for the various affairs and opportunities. Rae esteeeUoaT st oB TVR ALTE tancd eee belamel tare abel MeCeB- [mal sla gtd gman areoe-EOTCl recklessness. . Developing an attitude about each task and never bringing any to successful completion. [14a 8. 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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	Never recognizing suitable opportunities [for the Dao] but going against and spoiling worldly affairs, allowing the outside crowds to invade and harm, diminish and destroy the Three Treasures



eater Ae (eee iercoaes sce somes ames eH CL amielSS sing and abetting the nonritual.


	
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.





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

. Radiating a one-sided and crooked mind, never successfully cornplet- ing anything, thus causing the followers of the divine law to desecrate and destroy (the institution] and ruin or lose their helds of blessedness.


	Relying on one’s power and rank in the scriptural order to sell and barter [the effects of] the Three Treasures.



. Relying an the trust of followers of the divine law to garner personal benefits and thus defile the teaching of the scriptu

. 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 criticisrn 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 bady and mind.

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 niles and precepts and act in accordance with them without incurring any violations.

1 Rules say: 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. Anyane who repeats the violation without showing peni- tence must be controlled more severely by being made to work hard repairing the monastery [buildings] on the inside or strengthening 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] to turn toward the Dao and refrain from violating the niles 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

Cel N eee ee lmbeals) ee eee Oe DR e Bee ele Se emer Te Ln a) and form the foundation of the dignified observances of all Daoists, male or fernale.' 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 comprehensively called ritual implements.

The Rules say:’ Bells are what calls the four ranks te assemble for the major Jada Ee Rie ee ace UN Melee (mien dele] MPM Ie melC Re Melee 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.

(tb] Bells produced are of five kinds: (1) gold; (2) silver; (3) cast from five- metal alloy; (4) copper; (5) iron. They can have nine corners or eight, foux comers or two, or even be without corners altogether. Big ones may be as large as ten thousand piculs, while small ones may measure no move than a single peck— depending on the relevant present circumstances. Once produced, all bells must be engraved 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 Rules say: Chimes* are used to give rhythm to the dignified observances, allowing them to stay with the essentials. They are of six kinds: (1) jade; (2) gold; (3) silver; (4) copper: (5) iron; (6) stone.

They can have two corners or four, mine 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 gay: For the sanctuary and hall of the Heavenly Worthies and any other place where scriptures or sacred images aré housed, one must make screened high seats and bannered canopies, flags and streamers, staffs and

OC ESS CSR wales.)

sedan chairs, incense burners and Howery jade pendants. There should also be

eiling adornments and streamers on poles, platforms and racks for lamps, 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 bead. treasures and nine radiances, the three luminescences or six extraordinary signs. Whether flowery and ornate or simple and pure—any and all kinds are in accordance with the divine law.

Presenting offerings te the Heavenly Worthies creates Nelds of bliss for geneyations eternal—even one ritual implement must not he 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) beaded jade; (3) stringed pearls; (4) threaded silver; (5} stitched embroidery: (6) woven [silk]; (7) variegated brocade: (8) various gauze, {9} mixed colored silk; {io} carved engravings: (11) knotted silk; (ta) connected silk threads; (13) cloudy mist; (14) changeable writings; (15) made from threads; (26) monochrome; of mixed colors: (18) with no paintings: (19) with painted characters: (20} of five colors; (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— it all depends on the relevant present circumstances.

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

In addition, there are banners to invite good fortune, extend auspiciousness, improve life expectancy, protect long life, relieve old age, increase the life span, and so on. They all should be produced as permitted by the local resources, then suspended froin Jong poles in the courtyard, to the left and right of the scriptures or sacred images, and on the sides of chambers, hallways, buildings, and otto eR UE ES gals ea Imes ec ecw a ao ee

The Rules say: Incense burners are of fifteen kinds: (1) carved jade; (2) cast gold: (3) pute silver; (4) gilded stone, (5} cast copper; (6) pure ion: [3a] (7) the seven treasures; (8) carved wood; (9) with multicolored paintings; (10) pure lacquer; (11) porcelain; {12} brick; {13} stone; {14} bamboo: (25} other currently available matezials.

Their size depends on the relevant present circumstances. [They may be ornamented with] dancing phoenixes or curling dragons, Aying clouds or rolling mists, lotus blossoms, thousand (petaled] leaves, or fragrant hills. They may be carved or engraved, ornamented either with ingets or in relief, kept plain and
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simple, or mezely have a straight line around them, They may have three feet or six, nine feet, or just a single central stand—in all cases following what is locally BFL d om

ON elm Scar bem Coca eile ce Teel Mel {css GAUL scom BAR TS Nem TMe rect oae NET aoe 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 owers. There can be many different kinds of ornaments, but in all cases the kerchiefs should be care fully folded and stored safely in boxes and caskets.

[3b] The Rules say: Scriptures must be carefully wrapped by section or at least 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 Rides 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 (8) painted in color; (9) ornamented in gold; (10) stud- ded with jewels; (11} stone; {12} iron. Their TatmiscesT Tome naevakie i aadtaen

The Rules say: Scripture chests come in six kinds: {1} studded with jewels; (2) fragrant and ornamented; [4a] (3) with gold and silver engravings or relief (4) pure lacquer; (5) aloeswood; (6) other excellent woods. Their size depends onthe relevant present circumstances.

The Rules say: Scripture repositories should be lacquered on the outside and lined with sandalwood or aloeswood within. They can alse, 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 can also [be horizontal and] have three sections next to each other. These can be three spaces apart ox seven spaces, but they should always be placed in accat- 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 dig- mond gods and divine kings should he painted Jas guardians). Inall cases, make Ca eM AE abe Us BER C sa Re Tee Bel Hie) eet eed Bt Al 1m Ce eRe m IN me Rest 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 straight and 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 there are ten high seats or a hundred—{4b] they should always be set up in matching pavilions with proper balustrades and railings around them. All has to be done in accordance with the divine law.
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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 otitlined above.

The Rules say: Scripture racks are of ten kinds: (1) jade; Cor gold; (3) silver; (4)

} purple sandalwood; (6) white sandalwood; (7) yellow sandalwood: 9) pute lacquer; (10) with reliefs and insets of gold with designs in gold, jade, pearls, and colorfulsilk. In all cases make the cacks elevated and never place them directly on the ground.

SU slower cripture stands to be placed before the Heavenly Worthies and lecterns used for scripture reading are of six kinds: {1} jade; (2} gold; (3) sil- SSM RECs MGI RGrCieerla we ereem eR elie tm test ce

[sa] Their size is determined by convenience. A lectern, for example, could be one foot two inches (35 centimeters] wide, one foot eight inches [50 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 cit- cumstances. Still, whenever you ascend the lectern, make sure your kerchief is SMSC Tb

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 see a ace el eee Det RSee | eae ads kee OC) US eel PEL Eset ek 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 ar leave them aside.

The Rules say: All other scripture utensils, such ag satchels, ca boxes, tablets, covers, collections, and so an, should be made in accordance with the rel- evant present circumstances. Also, whether you use pearls and jade, variegated brocade, or fine silk gauze, Cart Teen h eOem ee Leeds) CeCe a oe

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

Oznaments, such as pearls and jade, jade pendants, flowing perilla, sus- pended bells, and strings of jade should be added in accordance with the relevant present circumstances. However, any canopies held by Daoists, whether male or female, must be either kingfisher or turquoise. Canopies can have eight corners or 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—tor this reason the [painted] figures hold morning flowers in their hands.

The Rules say: Comfortable sedan chairs and cloth-covered carriages avé what the immortals and sages come riding in during the presentation of TU teau sheer Tete atmeleoublaL cee ser el Mee ie sl Meet seR Coe (ele Zel FIM nlelL eieoae| contemporary king.
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The Rules say: Flag poles and standards are what the gods and immortals hald [during their descent}. Described in the scriptures and manuals, they are important requisites for the dignihed 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 immortals below]. Every monastery must have them. Make a rack and place it before the Heavenly Worthies, then create paper lanterns without saving material or effort, Failure to comply carries a subtraction of 180 [days of life}.

[Ga] 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, bse ot aiRe Pesta S ie) Riel tester een are empha tome ele CRee Red a the braziers, racks for the severl-pronged ieTas tongs, as well as the nine-layered vessels to regulate the fre, 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. Failure to comply carries a subtraction of 686 eevee metic

MU slow dre ac ae UM Ne sero ots Oe seme (Obl) Ne) See SU Rca gence MEE Veloce Mires tks 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 female, when they present offerings. They should be made in accor- dance with the relevant present circumstances—do not leave them aside or d lee Ma

Section 9

ee dss eas tolatic

[3-4b] The Rules say: All Daoists, whether male or female, each have ritual vest- ments of the Three Caverns, which come with specific observances and regula-

a nes Te eater corral Seat] Bee

aoe) SB cece T eS aTes.

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 theiradornments with mountain pattems, swirling 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 cn

The Rules say: Female Daoists wear skirts with green borders around the hem. For dyeing [the main garment], use gardenia to achieve a deep yellow color. The sleeves of the garment should be wide, just as those of the male Daoists. in no case must it be ofa 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 female, prepare [to put on] their vestments, they must first divest themselves of everything that does not comply with the rules, Their upper, middle, and lower garments must all be of a light yellow color and might even, if the dye contains some powdery earth, turn into a 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 must all wear such garb. They are collectively called office-holders.

All Davists, 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].

All Daoists, whether male or female, have headdresses and

OU recreate) Miele oubsce ers Re ane elem 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- Tree Metre ttRe Reyes eck a  Raeetele ee el Ree eet [7b] 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
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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 or 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, Hat soles. Overshoes should be made from nothing but plain hemp. Aside from these, Daaists should not afford any luxuries. Failure to comply carries a subtraction of 240 [days of ato

The Rules say: All Daoists, whether male or female, should use bedding made from coarse linen and dyed a dull yellow ora light acacia brown. Anything blue, green, turquoise, scarlet or purple, made from brocade, damask, or gobelin, anything that shines brillianily 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 purple, turquoise, or brown in color. Pillows’ should be made from wood or pure lacquer and always rectangular in shape, They should not be slanted, curved, or have any kind of fan- ciful shape. Nor 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 2 subtraction of 360 [days of life}.

The Rules say: All Daoists, whether male or female, should carry [hits of] scripture, precepts, talismans, and registers suspended from their belts. With the celestial writing on their bodies, the perfected stay near them, the qi 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 patticularly pure and clean.

When pursuing karmic connections and going into the world to teach and educate ordinary peaple, 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 both 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.

og ga cee Pe cy
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(8b) inno case must anyone 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 no need [for such finery]. Failure to comply carries a subtraction of 360 [days of life],

Section Io

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, Dacists should always be alone and one per bed. Failure to comply carries a subtraction of 120 (days of life].'

BN clement baw VOM CUSe [CPR Zt al Otal Be EeV (SRO Cost teed mS L Loe mosey eee vOL ES Uaa Ted 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 or plain silk or set up an enveloping silk curtain, but nothing else. Failure to comply carries a subtraction of 120 [days of life].

] The Rules say: All Daoists, whether male or female, should always keep their vesidences empty and clean, simple and stark. There may be a slanted bench, a knee-support, a ruyi, a broom, an incense burner, an incense holder, a scripture stand, a kerchief, a chest of wood or bamboo, a seat coverlet, a rope bed, a scripture repository, a lamp stand, various plates and bowls for food, anda Sey cael ee Ieee oy ake ls Dm ete ee IO Teil Cy mel am stn not be kept or used. Failure to comply carries a subtraction of 360 [days of lite].

SUT cae eM Uric Maas oad me Cee) eras cosas) Came Cele SCO LC ba utensils of the following five kinds: (x) pure lacquer; (2) copper; (3} stone; (4) iron; (5) earthenware. They come in three sizes:


	Large, holding five pints [3.5 liters] 2. Medium, holding three pints [2.1 liters} 3. Small, holding one pint (0.7 liters]
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Oi LAN tee eee tris ea atts beets CE lolol El CLen an earthenware alms bowl that holds one-half pint (0.35 liters]. Spoons and chop- sticks can be made from copper or lacquer, nothing more fancy. After each use, wipe them with a clean cloth.

A second 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.” PN Teo a ee eT eee base Semi e eee oe RCS eee atoms held with other dishes. Failure to comply carries a subtraction of 280 [days of life].

Co) 5) ee Bata arte All Dacists, 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 deflements, sweat and dirt. Failure to comply carties a subtraction of 120 [days of life].

The Rudes say: All Daoists, whether male or female, should build their resi- dencés néara fresh spring or well. It has to be kept clean and pure, never allow- ing dehlements or mixed [substances] to despoil it, nor even the excrements OMe tact CME Cy eee ema Ne ROP OS Cat a 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 the relevant present circumstances permit. The container with eee M eae ah Cee Re mem me) ase) 8 insects. Usea clean cloth to put on top. Failure to comply carries a subtraction of §o [days of life].


The Rules say:* All Daoists, whether male er female, should set up an cut- house near their residences. For this, hollow out a more or less shallow pit from the earth and erect a small hut over it. [rea] The place should be kept scrapu- 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].

coer. AB -0 cee Guten.

Section II

Reciting the Scriptures’

[4.1a] 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 ali the way round, and again offer incense three times. Depend- ing on your rank either fold your hands [on your chest] or hold your citual tablet, then, with erect posture, each bow in respect fand say]:

With all my heart, | knock my head to the Highest Non-Ultimate Great Dao!

With all my heart, 1 knock my head to the worthy scriptures in thirty- cee Mb Lend Ech

With ali my heart, 1 knock my head to the great preceptors 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 encomiuun as prescribed by the divine law, Then all offer an incantation, which runs:

Sees e Ce Ea RSL ae hee nen

iE tee BS) e Ree E ems Ces edb nTe

Mostly desiring to see only what is before our eyes, [1b] aR ao ered SN a8) CC tsa a ee TCC REE NaceeDOh aa

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

In sorrowful distress, we mourn the obstinate.

Wee ping bitterly, we think of their deep suffering:

As we cate deeply, they make us feel so sad.

athe end af The Dagzangeditie
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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 inte fists, and clap your teeth thirty-six times. Close your eyes and visualize a five-colored cloudy qt-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,

I wish to be born following the lotus blossom,

SRer-co melo feos es BCS) cc Mere) MONT Cok els ee

And with compassionate heart look at the worldly net. Asa perfected of ail-hiphest virtue,

Generation after generation a member of immortals.

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 first opens the scripture. Unless another person is chosen te 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 rate bbe le Wem Pelee TIE SOR aL ORCL Ce Teles ase Ui Tan eMC Ea terete the high seat and 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 thern 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 furnigates 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.

Pye wiueauntce ace reece
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Holding their ritual tablets and standing up straight, they surrender thew lives with ali 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 flying mysterious qi and 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 hald 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.

erm UVicBrez Kiel MRL dela ism els ck iscseeR ai Rerhaac ons Caec Teton empyrean in his body; who bs to them will be born in turquoise openness in his s Il humans and celestials rely on them; all life and death depends on them. They serve as the for SET bridge of the multitude of creatures, are truly the door and window of Mie OL IES) Mi stad setae as MO LMP D eCard Cee lb) RteM ree iocee bla Mise the pure accumulation of the Great Vehicle.

I, 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-sa many times.” As I open its case and unfold its depth, the scriptuse’s rustling penetrates the three thousand [worlds]. As I hold its scroll and hum its mysterious [words], the scripture’s sound carries through the five

ey litet eM Echuca (eR AS TROT ect oe

| therefore pray that a golden incense maid gathers the smoky characters in the heavens, while a jade scripture lad presents the text on his tablet, thus causing all our faults of bygone ve and good a to descend to our present tume. Whether aren or dead, all rejoice in the grace of creation and prosperity; whether animal Ts plant, all delight in the virtue of life and 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 s ng. Then all anxious and concerned people, all wriggling and crawling creatures, climb on the boat of the Six Ferries [Perfections] to ascend the shore of the Three Purities.

Ss toto emer br ier) MeN dace k oe eile eee a atm ks EDL crLe lag

ios PSC SE See eo Se CS ee
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tee rye

After my turning of this scripture—

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

To the Three Treasures of Right Perfection!

freer

After my turning of this scripture—

May good fortune envelope the dark and bright,

ari Betaal eee ce eRe Vee T BEL) a

With all my heart I knock my head

To the Three Treasures of Right Perfection!

Rees Sara

Through my turning of this scripture—

Ey Bitte evel RTM wey celc ame: betsR steko lolol) |

And the hest of living beings be freed from suffering and hnd liberation!

With all my heart I 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 ofthe Perfected Writings ofthe Fight Luminants. These will no be further specified here.

[3b] The Rules say: Whenever you read or recite a scripture, proceed in RecCr Nc sc RUe Rr) Met CaO Rat el ea ee ce Ben neato mele 2,400 [days of life}.
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Section I2

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 Howers 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 see vate ke

This done, he intones [the refuges], while all members of the congregation Arete Cat} oLocet ON MGC Cmca db ofcisl om d atom 4 C1 BY-LoPm Oye TONS mad L weve StT Mb roat ste 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, cee pae items |me-] | Pbk aver ML Eer-e Meet: Mmmneste Me aa iCall ue TeToMmcu Coeketee METH CMB enelsd0lmee hy deep and wide as the ocean; they take refuge in the preceptors of the mystery, praying that all living beings may discern the darkness and overcome all obstacles, widely spreading the orthodox Dag.

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, Lie Teme m UC SCT MT OES CE te: Cees TO NUP see bane eee gE eh eee Tee Baa sd visualizing mindfulness, he intones the chant of the |scriptural] encomium as prescribed by the divine law. It goes.’

Lonely and solitary, in the line of utmost nonbeing, hye Gl Lente eee aL Taree ee

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. PCE Oe are catmeRes etc ebedelac) Ra taal Lae

Generation after generation a member of immortals.

err es eae

Bem Debi caio ers
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BO STrre tet slcsreLmee Mca Lm Rerm ey Cees A UalcR Cd co mN Memon ua Tec am asitersl tate 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]:

ey

Our 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,

PaO batted ene ioe

All those suffering in the three bad rebirths,

May they all with the help of this root of goodness 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 | surrender my life to the three Highest Worthies, the [gods of the] ten dizections, and the host of the sages.” [4b]

alana eee

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 ] knock my head

BRR oe Deter NcecEL Le Rome elmo eccae Colt

MM shill se det cmCtm beats Ray omd seca | nat bt 1

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 back to his residential quarters. All bow as prescribed by the divine law.

SUB Or ete a S48 rm ol ee EL ae cere LT elem te Lec with the divine law as described here. Failure to comply carries a subtraction of sep rered (shy aBeral tc B
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Nyon ey aim,

The Ritual Order'

[4-4b] The Rules say: All Dacists, 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 I have set them out in detail below. Familiarize 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 arnong 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 female Daoists. These are appellations for those ahead of ordinary people; they are not merely restrictive names to be used in couit when disputing charges. In addition, there are preceptors, masters of great virtue, venerated masters, and elders. These appellations are for men outside of ordinary society whe have become ordained monks. Their titles are not mere convenient appellations for presenting petitions ox submitting memorials, either.

Then again there are the “poor Daoists,” which is another, rather deprecat- ing way to cali 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 yourself thoroughly 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 to Dacist lineage are called Household Ledger [holders].

DISCIPLES’ OF THE GREAT DAO, 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.

DISCIPLES OF PURE FaITH.’ 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 earned this title. [5b]

TOE as ele ei ie eco es Seer ee Peay Te morn ue a
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MALE PUPILS, FEMALE PUPILS, Note: Children of seven or eight years who have received the register cf one general have earned this title.

REGISTER PUPILS. Note: Children of ten or over who have rece the talis- mans and register of three or ten general and have taken the three refuges and five precepts have earned this tile.

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-so” should be applied and not a direct name. Failure to comply carries a subtraction ova tCreREy EEO

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 Sanjie wen (Text ofthe Three Precepts) and the Zheagyi jiewen (Text of the Precepts of Orthedox Unity]. Note: They are either children of seven or eight or again those of ten years and over, They are called erg isTer DISCIPLES OF ORTHODOX UNITY.

Oy aes ear Hae Register of 75 Generals me Terre Gea Register of 150 Generals* Perfected Juan of Orthodox Unity Observances for Audience Rites of the 24 eats aa Tue) Text of the Fight Precepts of Orthodox Unity

Note: Those who receive these have the tithe MALE OFFICER OF FEMALE OFFICER GOVERNING THE PARISH $0-AND-SO.” Cory

er ace iT i Tally Contract of Yellow and Red

elrnaiee air Contract Ordinances of the Yellow Book

Recalls Tally Ordinances of the Five Colors

Pera ia em eee iste Tally Ordinances of the Eight Life Energies and the Nine Palaces

Zhentian fiufia quanling Contract Ordinances of the Six Jia Gods of Perfect Heaven

PAE aasae sta) Tally Ordinances of the Three Ones of Perfect erate]

Bart remsre 2) Eight Contracts of the Five Realms

Note: Those who receive these have the title piscipLes oF THE THREE ONES, PERFECTED OF RED YANG.
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EU eerie Siti ee eral args

Bitres elma

Serr eee sare

Ramses

(Verses of the] Nine Heavens That Destroy Sick ness

Complete Verses of the Nine Palaces against BEV tai

Prohibition Qi to Neutralize Seals in All Four aN ar by

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 pIscIPLES OF THE DIGNIFIED COVENANT OF ORTHODOX UNITY GOVERNING THE PARISH $0-AND-SO.

Bcc Craneceta ea arta Biter eae

SiR m ate

RY rate teers

Xtanling zhao

Shixing lu

poles ee eae

Ratti g tiaras

Tablet ofall 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, DISCIFLES OF THE DIGNIFIED COVENANT OF GETHODOX UNITY IN YANGPING PARISH, WHO GOVERN THE TWENTY-FOUR ENERGIES OF LIFEAND THE HIGHEST Qf


OF THE CENTER."



Sui tiandi guishen lu

PALrag iit) Beer ea sie aay

Ba rR agra

Wis rants eer

eae tiy efter aaa Chibing lw

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

el fin Benn tyye, subdivided into

Riera ia urra cise)

BBA

Sanyuan zhatlu

rater t lea

RS Teta teat

Sieiea tere

Qian erbai dazhang Lots

xt RCE R Tr eer Ea PAT sue ar Eh

Laozt sanbu shenfu
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Register of Never-Ending Great Un

Register of Great Earth

Residential Register of the Three Primes Controlling Register of the Six Ren Gods Repister of Controlling Perfected and Spirits Par Meme TMel CBA Tits ae

1,200 Grand Petitions

ierem a Ab letitety

Scripture of Orthodox Unity (27 juan)" Crem scam a?) wees cee ee Le

Purgation Observances of Orthodox Unity Divine Talismans of Laozi in Three Sections

a

Note: Those who receive these have the title PERFECTED OF PRIMORDIAL LIFE, DISCIPLES OF THE DIGNIFIED COVENANT OF OETHODOX UNITY, WHO GOVEEN THE Se Sa Pes Ba OS TETE Np ure eS CSTE Ay Rl eeh ee Led bes ele SOE EIST

OF THE ORTHODOX UNITY LINEAGE OF THE GEEAT MYSTERY SECTION.

a sues rae gL ld

Shenzhou quan aaa at

aa ear Noes tem Tea eal tree

Pa tarpesemu Deas sate)

PSO catamaran Td

i

Scripture of Divine Incantations of Abyss Le meen tts

Contract of Divine Incantations

Register of Divine Incantations

Chart for Visualizing the Gods

Scripture of Prohibiting Incantations of the Divine [mmortals (2 fuan)

Method of Imprinting the Jade Maiden’s Incantation in Horizontal Lines

Red Petition of the Yellow God

Note: Those who receive these have the title PERFECTED OF THE LESSER OMEN, PRECEPTORS OF Putcey tae tes al GREAT ANCESTORS OF THE DIVINE INCANTATIONS

Papas Uecker Ca i. all

Laozi jinniu qingst Ae ees tee Tene

Laozi’s Green Thread and Gold Knob Ten Precepts and Fourteen Precepts of Self- Centrol

Note: Those who receive these have the title piscreLes oF LAOZI'S GREEN

se Seca p Peeler ese a Ate ||

Laozi daode jing

ee Ree iL ieya

Laozi’s Scripture of the Dao and Its Virtue ea ress3]
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eter eaarcreast Oe taiete miei as aun RRS aiae ear)

Wugianwen chaoyi zashuo Miscellaneous Explanations on the Audience Observances of the Five Thousand Wor a ete)

Tree rays a) Esoteric Biography of the Guardian of the Pass (1 juan}

plewer Precepts Text (1 juan)

Note: Those who receive these have the title prsclpLes OF EMINENT MYSTERY,

RAR Uae Lal Laozi’s Scripture of Wondrous Perfection eee

Bracers Scripture of Western Ascension (2 juan)

Yu a

NOS UTC MIME Od erm beat)

Scripture of Successive Repositories (1 fuan)

Central Scripture of Laozi (1 juan)

Esoteric Explanation of the Laozi (2 juan)

Sectioned Explanation of the Laezt (2 juan)

Esoteric Biography of Laozi the Most High pares hy

Huangren sanyt biaowen Text for Memorials to the Sovereign Three

Ones

Note: Those who receive these have the title pRECEFTORS OF ALL-HIGHEST EMINENT MYSTERY,

Ore Fight Leaves of Great Unity

Dunjia xianlu Immortal Register for Jia Divining

Fare Baie Great Repister for Going Beyond to the Purple alta

Peete ea cesar Lord Lao’s Secret Register of the Six Jia Gods”

Huangshen puezhang All-Surpassing Petition of the Yellow God

: Those who receive these have the tile piscipLes OF THE HIGHEST

Seas aeae Register of the Diamond Lads

Zhushi fie Talisman of the Bamboo Messenger

eee ites Tablet of Puxia

erate Talisman of the Esoteric Essence of the SUN ocala

No ane aka Taboo Names of the Esoteric Perfected of Leta toh Carat)

Bieri lea Talisman for Sending out Soldiers of the Pieper kai

Talisman for Flying to the River of Heaven

Cea Cun Soh tar een

Peer Esra ata ted peered al Palen eat ares soh

pcPeRa Ee]

ld eeca sai
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Esoteric Text and Numinous Book of the Fight Emperors

Esoteric Text and 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

Sanhu re sanjte wujte bafie wen Three, Five, and Eight Precepts of the

BR ieo len ata rst

Nolte: Those who receive these have the title p1scrpLes OF $PIRIT CAVERN,

Raimi ae arena Dihuang fishu wen

Perales aU eei camera!

Pretec mutag i Rese ee Brereton se Shengtian quan Sankuang chuanban

Rat ara acca aL ee care

Oar era ea at Fala ceas

Sanhuang fiutian zhenfu giling

Rarer ee ia Rt em aa Aral leg saired

Se ele culos anil mem CBeleclictel Sovereign

Text of the Recorded Writings of the Earthly Sovereign

ac} cae ome OTe inca a4

(ee cele R Ole TRO EPEC eee s BUN oat acai itt

Divine Talisman of the Yellow Maiden

Chart of the Three Generals

Chart of the Nine Sovereigns

Contract for Ascending to Heaven

Transmission Tablet of the Three Sovereigns

Tablet of the True Forms and Esoteric Ered ecRer Mis MMe INTO tC s40 0)

Tablet of the True Forms and Esoteric Names of the Three Ones and Three Sovereigns

Tally Ordinance and Perfect 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 fuan.

Note: Those who receive these have the title PRECEPTORS OF ALL-HIGHEST

SPIRIT CAVERN.”' [8a]

Shengxuan neijiao jing”?

Sears

Scripture of the Esoteric Teaching of Pte dene kre ape cm Olen remit] 9)

STRUT eee) eC eS oe Eee aaa

eC Ree ne EL McMeel CMe ELCs a DD

ci eee tee Gately)

Shengxuan gishier zi dalu Great Register of Ascension to the Mystery in 72 Characters

Note: Those who receive these have the title precEPTORS OF ASCENSION TO sue ees aa

ese ay Register of the Perfect Text Written in Red a

scat Chart of the Twenty-Four of Life Reese (oo

Sanbu bajing ziran zhizhen yulu Jade Register of the Three Sections and STURT E TLCS) LE ec ae CT Utter Perfection

FA oem as Ue tl Register of the Fsoteric Sounds of the Various Heavens

etter me Scriptural Contact of the Spontaneity of App) eektsCeL Mebane

Pe Gears Numinous Slips of Primordial Beginning

Note: Those who receive these have the title piscipLes OF THE HIGHEST Viewee CMe WES Ss Ms) SLUR SE OLD SS CIOs Te

Poe eee eee SCE Mes eee ROL ELS Wupian zhenwen ¢ ig

Perfect Scripture in Five Tablets, Written in Red (2 fuan) [LB 1, DZ

Pre

Barta Jade Instructions (2 juan} [LB 2, DZ BSP

Kongdong lingzhang jing™ Scupture of the Numinous Stanzas of the Cavern Heavens (1 juan) (LB 6, see TSS)

ieee aed i ee Stanzas on Ascending to the Mystery EY str aera ais RT Ree nie Pre ES) EC

SU meaareauta aiid tra Scripture of Stanzas of the Vital Spirit

of the Nine Heavens (1 juan) [LB 8,

PEE

Lingbao ztran wucheng wen

Zhutian neiyin puri

Zhihui shangpin dajie jmg*

PA es este LT dad

Changye fi fiuyou pugui mingzhen

ear iae

Zhinui dingzhi tongwet miaojing*

Rieter ee alae ere caesar LA

Oe irate eget mies aires fatal

RG ear cigar mele cl ia

WA Tear Mca entrees eet Tae

Miedu wulian shengshi migojing*

Reach see rec arial

SanDONG Fengpao KEyIE ei

Text of the Five Correspondences of Spontaneity of Numinous Treasure para aIE ase Oy ACA

Esoteric Sounds and Jade Characters of the Various Heavens (2 fuan) [LB 10, DZ 97)"

Scripture of the Highest Great Pre cepts of Wisdorn (1 juan) (LB m1, DZ el

Scripture of Highest Precepts Warding off the Roots of Sin (1 juan} (hbo ren rae dl

Scripture of the Rules of the Luminous Perfected, Contained in a Jade 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]

else et jel aeto a teCE Ecole 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 (t juan) [LB 18, DZ 346]

Wondrous Scnpture and Highest (Mae loaecae) Mrs Orh CORT Salvation (1 juan) [LB 19, DZ 1]

Wondrous Scripture on the Salvation oe On oBAse Ceca DET en NHCP ea Leet Rese RDU eh ws Lo bi tele earth S| 20, DZ 23] [9a]

Wondrous Scripture of Salvation from Extinction through Fivefold Purification for Reviving the Dead ei wpe eas Aric) |

Scripture of the Precepts of the Three cele Rew 138 Deere ee ae et]
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Ershist shengtu sanbu bajing ztran Pasa atte

area a ata

Zhenwen yaofie jing™

Zen jing

evra eon ares oa

Pra ea ae aes SE LT 208C pare iad

Bre eae trte aay

Zhongsheng nanjing

Rereeaeet

ferme are te Lt ae

Rea eae ee RU a mA Tee te CrUem Least ect

fe tesierera creel Buxu zhu Rertaeab tt tama rt thd

Petras ere ceay ea cia!

PRU unrenr har ead thd

PEG een de

Highest Scripture of Utmost Perfection with the Chart of 24 Life-@i, 3 Sections, and 8 Luminants (1 juan} (LB 26, DZ eid

Introduction to the Five Talismans Re Le cmp e DY ALY 26) bl

Scripture of Essential Explanations of the Perfect Texts (1 juan) [LBX 3, DZ rete]

Scripture of Spontaneity {1 juan) [LBX cee Sh Io

Scripture of Dignified Observances for Organizing Purgations (1 juan} (LBX 5, DZ 532]

Scripture to Dissolve Evil with Firm Determination, Original Vow, and pe crtacia etmek Omit ao era

Questions of the Immortal Lord

2 juan) (LBX 7, 8. 1351, DZ 1114]

Scripture of the Hardships of the Sagely Host (i juan} [LBX 8, DZ 1115, P. 2454)

Secret Instructions of the Great Ultimate (2 juan} [LBX 2, DZ 425]

Bamboo Text on the Gold Register [Purgation] of the Upper Prime of Numinous Treasure (1 fwan) (LEX 4, lost]

Bamboo Text on the Yellow Register [Purgation] of the Lower Prime of RIB ire emcee Ce OMT eer mt erg

Audience Observances of Numinous Treasure (1 juan}

Commentary on [fhe Stanzas on] erretsl=4 te des eRe UT SPECS) ll

Numinous Treasure Observances for Self-Cultivation Purgations (2 juan}

Numinous Treasure Observances for Hundred Families Purgations ere

Numinous Treasure Observances for OU ere wiel ent cece yee TeCe CRORE cay)

Re Acco etree ee

tes eect eed a Baer ag

Rieter ta wa es ete ewes

Lingbao dy ziran quanyi

PEER ar rao ee lata oma

Persea aa ee ieaea iT

Riese le ee saa ea A

Lingbao zhong fianwen

Paes eae

SEM c es en fem ba. (ese) Cele O83 Me CAS,

Numinous Treasure Observances for Luminous Perfected Purgations (I juan}

Numinous Treasure Observances for Yellow Register Purgations (1 juan}

Numinous Treasure Observances for Ore S im ecictiom aD eee totem Pm ssc)

Numinous Treasure Observances for Oe ecaeRe eT cie nlelasy Tela be (1 juan)

Numinous Treasure Observances for FAUT atelPlelnesee cost Melee stare CSET Mails Pee Dice

Numinous Treasure Establishment of Perfection by Ingesting the Five Sprouts (1 fuan}

OR asl ae abt Cie eee a atties cepa Lea)

Collected Bamboo Texts of Numinous

ELMO gyre aa)

Ss ldasrelPCus (ers B islet es) Coad

Nigam Gm cis

Note! Those who have received these texts are called pRECEPTORS OFTHE ALL-

HIGHEST MYSTERY CAVERN”

Drea ae saa

Ba Teed) t ler ea

ps eae aed Lingbao wufie

arte a eran seer ace

Rar aie area ets a Le aL

Neer a stairs

Chart of the True Form of the Five Sacred Mountains”

Chart 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 Seer iba

Introduction to the Five Talismans

Transmission Tablet of the Five Sree

Highest Purity Divine Incantations to the Northern Emperor River Chart of Great Mystery”

aa
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Dongzhen bawei zhaolong lu

Dongzhen feixing sanfie lu

Shangging dadong zhongjing quan

MrT Tec et eda ar Tas

RY rte eee eee er a

Ure tra mesh ara)

Rrra eae ircac tty

RY eres var Lies Taree rere

See see tet med treet)

Shangging jinma qi

Ree reer)

or et eater

AY Detar area ee tase ar

AS re taee earea Citic mr ea eae eta Siuhacen cantaTmor rat

Reet ees a

Rural eee merece Eas Blea ie espe

Peta AEC Se gees

Precious Registers of the Nine RD a ator ate

Perfection Cavern Register of the Fight Majestic Beasts and te Summon Dragons

Perfection Cavern Register to Fly in Lot Mase RCo ce

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 Seripture of the Eight Simplicities

Highest Purity Contract for Pacing the Five Planets

a tredei mare b AO ere rca celal Sct beTs; the Heavenly Net

le tetol-Lia abe sl delo mre tOL res

the Bright Mirror with Four Dials

ee led etiam aby VS RO aNeloeclm mKesme ay ZELT=4 Tae RY Etats

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 ote

Highest Purity Dignified and Spiritual Jade Incantations of the Highest Jade Capital and Golden Empyrean of the Nine Heavens

SRO le BCS ae RTECS sero

Essential and Perfect Jade Talisman and Register of Highest Purity [in the Form] of the Golden Tiger,

ole abe Tce Ean ec

Rte ree cam arin jiutian Jinxiao weishen puzhou fing

Petcare erie

Reals rea ca bret sci cee zhenwen = Xuandu jiaodai lu

RY eee a eee rea Tce eRe Cra tore ria

Shangqing gaoshang taishang daojun

dongzhen jinxuan bajing yudu

Shangging taishang saniian zhenga easier ara

Rieu ra ea eba ieee Deep raed

Smee mt Te Dated ag

ary)

See ea easel Oneness) Rates gtr) ar

Steere aurea ee aeatey zangjing lu

Drama arc goat]

SANDONG FENGDAD KEJIE ns {Issued by the] Lord Emperat of the Heaven of Great Tenuity™

Sigua Ra isl MBs eae UeLAVle-balel Spiritual Jade Incantations of Highest Purity in the Highest Jade Capital and Galden Empyrean of the Nine Heavens

Stee hye RO Cri oe the Divine Tiger

Perfect Text of Eight Registers of ea Purity, for the Yellow Book of Great Tenuily Register of the Interlocking Belt of Mystery Metropolis

Twenty-four Eminent and Perfect Jade Registers of the Highest Sovereign of Highest Purity*

Perfec ae Oe g Golden EBL

enn Luminants of the Highest Lord of the Dao of Highest Purity

Seale aera em catch meraac Orthodox Law of the Highest Three Heavens to Abolish the Writ of the Six Heavens [10b]

sete elerimeeary Sly me eci sah Manoel itan Tem aatsteelsanLteenele CM SelM OF CME AN Perfected of Great Ultimate Book and Register of Great Perfection of the Wind and Hilis of the Nine Heavens

Superior Talisman and Register for Widely Opening the Seven Primes of the Lord Empevor of the Heaven i G reat Tenuity of

ait Purity ro ster for Storing the Luminosity of Mineral Essences and Golden Radiance

Ritual Method and Register for Controlling Embodied Mountain Sprites

Boo ese wenen SUC arra yr amass Teed TeL4 Reed ere eee ema L AS teeter cele om ie eegd ata fiantian dali

MTT Ta Lee ease Tac Rea esara is

RPL Ee La el edema ce LC

ree] Rei me rates tsi)

Shangging taishang suzou dan fulu

A rated ee rier ar earch eae ea rea a ss

rae ea ema are a Tela rd

Bihar eet

SO Liat rowan sa a eesee eiciee tad Tete Rs ec ase

Rte Tee

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

Sires eae eee bleu cam ter Reem aster Teme Immortals

Highest Purity fade Register of Lower Prime to Regulate Earth

feito Uocimar Tels mA eel estesa ee Caritas of Jade Inspection to Regulate se GPrvere} sing

Highest Purity Highest Cinnabar Be reo O Crutiom ema TTT Announcements

Highest Purity Register of the Six Flying Jia Gods of the Highest eset elas

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 alata

Note: Those whe receive these have the title pRECEPTORS OF PERFECTION

Le 82a

Dadang zhenjing

SHANGQING COVENANT SCRIPTURES [5.14]"

ou aaawne i ataeae ls Profundity (39 sections, I juan} {A1, DZ 6,7, 5,103]

Ree era Ree arate 21)

PEE rae itaat eg maa eae Te)

Fei Hangang shexing giyuan

ila sean Taglar Catron age

A Detar ear esteem ata

CMR ree sia hati

PRD re ate Tee cee

Waigue fangpin gingtong neiwen

SDP ieas cea Bias pera

Zidu panguang shenxuan bianjing

Qingpae zishu fin’gen shangjing

Yuging zhenfue sanjiu suyu

Sanyuan pujian sanpuan bufing

POLS BRCM IRIS ire 2 eae Ere cc

REN sctel seu a3. [esr tel 6-560 Ce)

Highest Secret Writings on Golden Perfection and Jade Radiance {Lfuan} [A 2, DZ 1378]

Nourishing on the Sovereign Efflorescences of the Sun and the Moon in the Pertect Scripture of the Eight Simplicities (z juan} [A3, DZ 426, 1323]

Flying through the Heavenly Net and Walking about the Seven Primes ease ee oy ee cys]

Secret Words of the Yellow Elder in the Central Scripture of Nmefold Perfection (1 juan} [A §, DZ 1376, 1377]

47 Techniques of Transformation from the Highest Scriptures of S Orel U Ly ape Tcan F- meee Cel

Proper Methods of the Three Heavens to Abolish the Writ of the Six tobe Om | eae Pee ee ia

OTe oae arta emer Rey ca jGather] Yellow Qi and Yang eS le a OBL eee)

Esoteric Text of the Green Lad on Objects from Foreign Lands (2 juan} [A 9, DZ 1373]

Numinous Book in Purple Characters in the Superior Record of [Lord] Goldtower (1 juan) [A ro, DZ. 639, 255, 179, 442]

Divine and Mysterious Scripture of Transformations of Purple Transcendence and Fiery Radiance Pei Lae re eRe EL PAD L

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 (juan) [A 13, DZ 1327)"

The Unfolded [@1] Scripture of the Three Primes and the Jade Envelope of the Three Primes (1 juan) [A 14, prec r

PRA UCR EEE GCC Uee creed, ale EOC ant ee
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Qisheng xuanjt huitian jiuxiae

Purifying the Body by Storing the Luminosily of Mineral Essences and Golden Radiances (1 juan) jA 15, lest]

Fight Arts to Hide in the Earth [with the Help] of Cinnabar Essence and the Luminosity of the Dao (2 juan) [A 16, DZ 1359]

Heavenly Dances through the Divine Continent in Seven Revolutions and Seven Transformations (r juan) [A ‘emer anee Sy

Ria UU ecee mie eesce ROTEL Ty [Palace] and the Eight Simplicities of Great Existence (1 juan) (A 18, DZ e519)

Going Beyond to the Seven Stars and Three Ways to Transcend the Shame ee PGT TEE eto pm eye esa Eder)

Central Record of Womb Essence and the Superb Transformations of the ST Bolbbetem oes rts] Bp wiem es aac ted

Nine Red Classified Talismans of the Six Jia Gods (1 juan} [A 21, DZ 1329]

Superier Talisman ofthe Divine Tiger That Dissolves Evil and [Raises] Wisdom (tjuan} [A 22, DZ 1344]

Secret Talismans of the Five Phases and Instructive Verses on the Spiral Sabbah eee AE er eee Er]

Yala Uae Del R oe M es lime oer) and Black Feathers (1 juan) (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, ered

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 tebe eR an ee reee rane toL |

Mysterious Record of the Seven Sages about Flying off to Heaven and the

SANDONG FEenGcpaAg KEJIE iene

Ninefold Empyrean {1 juan) [A 28, DZ 1379] Tatshang huangsu sishisi fang 44 Techniques of the Great Yellow Nyro italy mpaieci apes pe ey ame .cel Taixtaclangshu giongwen di zhang Jade Book of the Great Empyrean, Jasper Text and Imperial Stanzas ean eo era]

Note: These thirty-four juan [of texts], originating in Jade Purity, Purple Purity, and Great Purity and following the Scnpture of Great Pervasion, were PeSeRS bt ya Rus Relat MCeRie ALE] el Bre ose ote

Gaoshang miemo dongjing finxuan The Eminent Hidden Book of jade Pe em tacily Purity, Golden and Mysterious, That Destroys Evil and Helps Pervade the Luminants (4 juan} [A 31, DZ 1356,

1357, 1358. 1339)

Tatwet tian dijun finku zhenfu Perfect Talisman of the Golden Tiger [issued] by the Imperial Lord of the Sh SRM el tac laeea NOM Lae Pre LOeS YL Pilea ee a Rito e mart Perfect Talisman and Jade Scripture Pan ati) of the Golden Tiger [Issued] by the Imperial Lord of the Heaven of Great Tenuity (1 juan) [A 33, DZ SSE IES So Taishang huangting neijing ywjing Inner Book of the Great Emperor on ell ean the Highest Jade Scripture of the Interior Luminants of the Yellow esata e ees

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 emir ay|

Rar acer ireea resis ela Highest Purity Transmission Observances (1 juan}

Re aera ee Gea Highest Purity Announcement tO] aag nee cee Gre 27)

Rie tase emer ee estima bas re see) t ts cis aan empress

Shangging toujian wen Highest Purity Text on Throwing the Tablet (1 juan}

Dengznen yinjue Secret Instructions on the Ascent to the Perfected {25 juan} [C 2, DZ 193]
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Zhen 'gao Declarations of the Perfected (10 juat) (C1, DZ 1016 | [2b}

Bazhen gizhuean Seven Biographies of the Eight Perfected (7 juan}"

Dngzhen guanshen sanbai dajic wen Text of the 300 Great Precepts of Self-Observation, of Perfection Ochi amee i 8 PTA Eee l

Note: Those who receive these have the title PRECEPTORS OF ALL-HIGHEST Eats slaeu tose M ern Es Sel

Collected scriptures of Highest Purity (150 juan}

Interlocking belt of Great Simplicity

Interlocking 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 piscrpLes of THE GREAT CAVERN 'S THREE LUMINARIES AND THE MYSTERY METROPOLIS OF HIGHEST PURITY, Po Siete ace): eh ee ewe ROS 6 (eS bes ee eae OTe

The Rules say: All Daoists, whether male or female, when they receive the scriptures, precepts, ritual methods, and registers, must follow this specific order in régard with the proper ranks and titles without favoritism ou 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, nitual methods, and registers, must copy them in the 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 flowers. The perfect texts should be presented offerings every morning and

Pome evel eld ean ai

OES. esTer fea ea. (ese) Ce O83 2 Cs

evening and also be the center of cbeisances and confessions, They must never be treaied lightly or with contempt, be divulged or defiled, or trans mitted to other people. Instead, they should be constantly recited and temembered, 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- is omceha Cee OMe eR eRe Se eS CRelme mel eeepc cia eee 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 full 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 Rules say: Whenever 4 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 frst deliver a memorial of announcement, It runs:

“A disciple of the Great Cavern’s Three Luminaries of the Mystery Metrop- IRE SMS Elst rt mca Uhy esteem eleleloe elegy yea tea CEB te Isl me tia See) the Mystery and of the Spontaneity of Numinous Treasure. Here, on the sacred mountain so-and-so, ] 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 servant, I, so-and-so, offer this announcement...”

While saying this, pay obeisance repeatedly.

In case ofa ritual of Orthodox Unity, prepare to say:

“In the lineage of the qi of Orthodox Unity of Highest Mystery Metropolis, I PT ERE OLAS tee tem wate ames sores eC RL Eee Eton 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 flat dignified covenant of Orthodox Unity. Their obedient servant, I, so-and-so, 1 Ce

Again, pay obeisance repeatedly while speaking these word.

Anyone assuming a rank without proper authorization w examined by the Three Bureaus, who will effect a comprehensive subtrac days of life]. Be careful, therefore, be very careful!
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Nyeein keys)

Illustrations 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. Each must prepare them carefully, entirely Tie teas tee Slams mie meres leet) mel BON BEC Ae aL T mC LLG acd nay fakery. Failure to comply carries a subtraction of 3,600 [days of life].'

A preceptor of Orthodox Unity wears a dark headdress, a yellow skixt, 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, a yellow gown, and a yellow cape with bwenty-eight folds. For details see the roicaeyare (bree: [ateye

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 USE iaesiaCe ne

(sa] A preceptor of Cavern Mystery wears a hibiscus [colored] headdress, a yellow gown, a yellow skirt, and a purple cape with thirty-two folds. For details see the enclosed illustration,

A precepior of Cavern Perfection wears a headdress of primordial begin- ning, a green skirt, a purple gown, anda purple cape with green lining. It has twenty-four folds on the outside and Ofteen folds on the inside. For details see the enclosed illustration.

(sb) A preceptor of Great Profundily wears a headdress of primordial beginning, a yellow skirt, and a purple gown, as prescribed by the divine law of Highest Purity. He also wears a five-colored cape of clouds and mist. For details see the enclosed illustration.

A lecturer and preceptor of the Three Caverns wears a headdress of primar- dial beginning, a yellow gown, a scarlet skirt, and a nine-colored cape of varie- gated gauze. For details see the ed illustration.

(IR eee cee elo as del meer) Meda ae) ae Ug are dressed in these ritual vestments, are not permitted to touch or move the ercae enemas) e] eae

All ritual vestments have their specific divine lads as attendant guardians: The vestments of Orthodox Unity have Ave generals and eight demigods as guardians. Those of Eminent Mystery have two spirit lads and spirit maidens as

hee ts loners rere vee Ta foundin Migomen youqi yb 20a. See Yoshioka

ea eM pacar Pees eT ree the print dees tot provide roloritg. ] enclose one as an exaniple
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state their rank and position, bow to their original master, and perform audience 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 have ritual vestments that are basically the Pela EEGs Mae eC T ie lacme sma CMe CC ca SMC Tear Lan | structure and pattern as it has parts of dark gauze in front and back as well as to the right and left. On three sides these leaves of gauze are not firmly attached but flap freely in the wind.

Female Daoists of Highest Purity and Great Profundity [ranks] wear a head- dress of fying clouds and phoenix qi. For details see the enclosed illustration.

[7a] Mountain recluse preceptors have ritual vestments that include a head-

fale Mualen calae C er yellow skirt, as well as a cape with

male Daoists have ritual vestments that include a flat headdress, an upper and lower yellowskirt, and acape with twenty-four folds. For details see stoned FUEL Des| aes ins]

(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, or 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 colorful ornamentation or Howery 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 bench. 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 accordance with the relevant present circumstances. They should be nei- ther carved nor engraved to resemble strange shapes or images. Failure to com- ply carries a subtraction of 820 [days of life].

The Rules say: All Daoists, whether male or female, when using ritual vest- ments must never falsely assume them, expose them to pollution, or 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}.

Seer a Uae ce eae ee Comer aD eCST ama
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Section 15
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[6.1a] 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 *rep- ular audience services.” Still, the same five-part audience ritual applies when one enters the oratory on a separate occasion ta have an audience with the per- icoacaae

Wash and rinse as prescribed by the divine law. Then, when you frst enter the hall, offer incense and swine it [for fumigation]. Then recite the following leyaretee

To study the Dao, I work diligently and painstakingly,

Berea tseb ETC Lita eRMr ite i Tas bale aly

L2Teeeebtel-@uela thi am mi ecole tM Cem CL Bandito eee

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 respect:*

AV Atg Rel Beha Cac tet lucas ray mel Ga

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 surrender my life

To the Heavenly Worthy of the West,

The Utmost Ultimate of Great Wonder.

With all my heart] surrender my life

To the Heavenly Worthy of the North,

The [Lord of] Jade Dawn Who Resides above the Mystery.

§

oe]

Bese eaters

With all my heart J surrender my life To the Heavenly Worthy of the Northeast, The Highest Sage Who Saves All to Be Immortals.

slob) Stemi era wete ac ike) wes yee

To the Heavenly Worthy of the Southeast,

BUCCT LAME B ECR derek Ml eCaUKSetacwe NB Mb ali (emstat sce With all my heart] surrender my life

To the Heavenly Worthy of the Southwest,

OUT tn carts cme aesele rehome Cesc mae ie Ce Sa sel beeh me cham ede sey etc

To the Heavenly Worthy of the Northwest,

The [Lord of] Great Splendor without Measure. Asleg bt Besh Meta ba meso redss eke Cor oem Ca

To the Heavenly Worthy of the Above,

The Luminous Sovereign of Jade Emptiness.

With all my heart I 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 | surrender my body

To the Heavenly Worthies of the Nonultimate Great Dao.

[ repent all the transgressions of personal and physical body eho aCe TI Mb uae teld Pe TON ETN con

From the imperial family on down to my own,

the humble so-and-so’s,

That I may have com mitted in an earlier or my present body, Mee wC mee FeleRcs ele oszaemesh mie Tami elece budal teh ap

[have acted contrary to the precepts and statutes;

| have failed to rely on scriptuves and manual

SUR mre meth mee Rcomaer elehietaree este actet

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 bedy may enter utmost immortality, Encounter the Dao and find perfection.

I 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. [ repent ali the transgressions of spintand consciousness
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Sore Race: Meals -ce rece) Betelon

From the imperial family on down ta my own,

the humble so-and-

That | may have committed in an earlier or my present body. J have been unfecused in my will and remembrance;

T have been fleeting in my emotions, agitated in my intention; I have galloped about unceasingly [in my thoughts]-

Thus with my mind I have committed great sins,

without measure, without bounds.

Therefore | 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 I 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 ibs ete 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 eatlier or my present form. I have argued and debated good and evil;

Thave used fancy words and glossed over being wre [have deluded the masses with rhetorical flourishes Thus with my mouth I have accumulated preat sin, without measure, without bounds. [2b]

Therefore I now pay cbeigance in repentance,

Begging to be cleansed and purged

And devotedly praying before all ranks

ORE lweey pretest oaeee lube ar Bbc Pere meta Rule ekcaL mele) And mysteriously join nonac

I knock my head to the ten directions

And to the Three Treasures of Right Perfection.

(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”:

roa

TRANSLATION

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 Dac and eliminate desires!

In deep serenity, may my good qi be stable,

In calm reverence, may my spirit be silent and at peace! Celestial demon kings respect me and protect me,

So for generations [ find great happiness.

Thickly growing, may my farnily and state expand,

More and more, may scriptures and Dao flourish.

May all celestials and people join this prayer,

Whirl far away and enter the Great Vehicle!

May I follow my heart and set up helds of blessedness,

Slowly, slowly rise up through the divine law’s wheel!

Ei ecto cena arate uO earn Slee Reece enn And | myselfascend 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 immortals and perfected, Then cbtain a diamond body for myself!

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 ] 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!

1 Sab amas 2 May the two forces be eternal, Covering and supporting all without end! With all my heart I knock my head See enema ease re

CES Bris) fem 2a. 0esee Ce 668 LL

Second Prayer: May the sun and the moon revolve in their orbits, And their bright light illuminate all! With all my heart I knock my head To the Three Treasures of Right Perfection. BBs O sey ae May the imperial family’s Enshrined ancestors and numinous predecessors In their spirits ascend to the nine heavens! Fuse Seay Bel tag ele ae) msl o-tele 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 bo forces! Sigel Mechel Tame etela wena teste) S Ren Ms ne hee ec at le eae Fifth Prayer: May the heir apparent Be benevolent and filial, pure and bright, And continue the imperial line with eminence! [3b] With all my heart I knock my head To the Three Treasures of Right Perfection. SIR CtW ey Coa 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 I knock my head Sen eM bce PrCceny a erai ia eter Tene Seventh Prayer: EV Ase loess tessa eae meer a 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 1 knock my head To the Three Treasures of Right Perfection, SUT aes eb nal May the beings of all ranks Find their karmic insight daily new

pee e ry ERS coe ee ee ce Aen

Cie ee Cee Gately)

And their lamp of wisdom inexhaustible! With all my heart I knock my head To the Three Treasures of Right Perfection. Tenth Prayer: May the donors of the ten directions Anid all those who have karmic concerns [for the Dao] beet bet CE) acl c Remus seas Pat ba elm And climb the shores of Dao! With all my heart I kneck 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 demigads NEV Be totet aes cer met Meee Bets eee belie] Pte sc LPT Bors tt To pacify evil and help all to surrender to the right path! With all my heart I knock my head To the Three Treasures of Right Perfection. Twelfth Prayer: May those in the three deepest hells and fve bad rebisths And all 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 I 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 contral the passionate mind. As we grow empty and serene, good gicomes to reside, And immortality and sagehood are found spontaneously. Asis bee TNR ocr Cme ma eel ke BEN

How can we ever become recluses in the mountain groves?

The Rules say: All audience services must be performed according to these observances. Failure to comply carties a subtraction of 1,200 [days of life].
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Section 16

BU st BNfeloyom arvese [eC em

[6.4a] As the time [of the ceremony] 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 1 knock my head

he Great Dao of the Highest Nonultimate! With all my heart I knock my head

he Venerable Scriptures in Thirty-Six Sections! With all my heart I knock my head To the Great Preceptors of the Mysterious Center!

Next, begin the rites to the Dao by burning incense. While doing sa, 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 Arst,

Its diligent practice leading to the Golden Towers! Setup as a bridge to the great divine law,

tech ee seh ca Tete asl ct ar Tb acd ede

As a reward for kindness and virtue in previous lives, The pure mind of Dag transcendentally arises,

The body flies up to Mystery Metropolis,

And all ancestors of seven generations are fully liberated. With all my heart I 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 Dac. He says:

mn Race uence ees A mPa el PaaS er Vena) ees Ebner ET Yaa oe FT eee eh ae affair. The events . ES ane eg ra Re ssl ft i

taining the sharing cere era

138 TRANSLATION

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 inte 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 across 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 itremained in the world for over nine hundred years to give guidance to the people of Middle Aca eleed

Everywhere [the Dao] caused people and celestials to awaken to the Dao and to undertake the long climb to the gates of liberation; it caused those in life-and-death to surrender to perfection and to came out of the waves of transmigration, After that, its spirit congealed in the Goiden 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

Three 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 wondrous offerings for formal presentation. With humble sincerity | surrender my life to the ten directions and CFC am eb ms eba mk sto Boyde atom

Now all 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 bound

Steeping all in compassion, whether up or down!

Ey aimee ad Bah ge te Lise] eS

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 errars and entanglements of the world of dust,

We beg, be eradicated and dissolved!

May all the faults and transgressions of even the greatest kalpa,

SanpoNnG FenGpao Kejre 159

We humbly pray, be destroyed and purged!

May the s 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, SIRS BEC BEET TMC TMNEe | Ook B 0 J8) 8) alot perior good fortune thus created Spread everywhere without end! [sb]

May the nine underworlds stop Housing souls in suffering and terment! May the six realms of rebirth cease To hold sentient [beings] in the wheel of transmigration! May this benefit extend te all species and types, To all that contains numinous powet! ll together cross the river of love and desires, And jointly step on the shore of free and easy wandering.

ey

May our [generous] donar’s

Father and mother, and ancestors of seven generations Be spiritually reborn in the pure land

And attain karmic rewards without end!

With ali my heart I knock my head

To the Three Treasures of Right Perfection.

acy a

May our [generous] donor's

House and home be tranquil and at peace, And his family live in harmony!

With all my heart I knock my head

Ook el WN re Ula ee eat dole Teas telee

em

May our [generous] donor's

Descendants be numerous and prosperous,

And each generation bring forth the worthy and enlightened! With ali my heart I knock my head

SNe de Ne UC resem el a Tec ale

eb oa

May our [generous] donor's Accumulated sins be purged and eradicated, And his good fortune and wisdom abound!

160 TRANSLATION

With ali my heart I knock my head To the Three Treasures of Right Perfection.

ayaa

May the empire attain great peace*

And the myriad families be contented and happy! Baise Ree a tact em a aati mee h aster

Biche ON NC remem eel ea sek aniss so

eo

May all living beings

Be forever liberated from all suffering

And together enter Right Perfection!

With ali my heart I knock my head

To the host of sages and those who have attained the Dao.

(Ga] Next, all sit down as prescribed by the divine law, While the food is being brought out, all chant the following prayer incantation. Note: This is the incantation to receive food.’

Among all the ways to establish helds of blessedness Bree Rent eis ORS BC so cia

Gee tel MEL BU eJelcotacce sb hoa dF po]esta cn

After this life it gives rebirth in heaven

And a future residence in the pure land

Were all food and clothing arrive spontaneously. Therefore we present this offering today

yey eles Bie a Eb MCend te hee sok te

Next, the food is passed around. All fold their hands over their chests and chant:

This fragrant feast and wondrous offering

Above we pive to the Heavenly Worthies,

In the middle to the perfected and sages,

Below to the host ofliving beings.

Eye Mareen) cote bate Reece ett dap

While good fortune Hows to our [generous] donor Like rivers pouring into the sea.

Alter 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

err ee eee Tc
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This great crowd of disciples.

Today, during the presentation of food, AEB oebaie i

Our hands were smudgy and not clean, Our garb was not properly purified,

Our utensils were not pure,

Our rice and millet was not sifted,

And all manner of things and acts

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 trom sin]

With that, the donor takes a pinch of incense and presents it as an offering, Prele cia ae scotch ce Ch MRLs OMSL Co cis as celles e emma eel eels praise, again as prescribed by the divine law:

For all those born in future

[ have done this good deed of karmic connection. May it be like a sprout that grows to enlightenment eB Camel hed MRT cee Stee

Next, the donor holds up a purified offering and chants the incantation of

BLA aE Ee cae

To the Three Treasures and the ten directions!

BRP }ERd ste Fecal Rr [cu

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 pure wealth

And give massively to the Three Treasures.

[ pray:

May after this generous donation

PUI Bsob estas coy ees eco Cee fod dar esT COS eCM nL Cole BT Bs Co-k ro

And forever experience happiness and j

May I, generation after generation, life after life, fortune without measure. [7a]

CRED Co Sates ee Ca) (ae

162 TRANSLATION

Next, all join in the chant of proper mindfulness. For this bow in respect and [mentally] with all your heart knock your head to the Highest Three Warthies and the host of the sages of the ten direction. Then pray

May our [generous] donor

Have a hundred kinds of goed fortune, strong and vigorous,

And ten thousand good deeds that assemble like clouds!

With ail my heart I 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 freed from suffering and find Tetris tors

With ail my heart I 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 of life].

Section 17

Major Assemblies’

(G.7a] The [head of the] household joining the Daoist community washes and rinses," then offers a pinch of incense and claps his teeth, just as ifhe prepared to attend rites to the Daa,

Then, [with the donor] presenting the incense burner, (the officiating priest] chants the following incantation:!

Foe ign emper aad oe TL

atlation and ri Tee irae oT
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Oh, Highest Lord Lao Of the All-Highest Three Heavens, The mysterious, primordial, and beginning qt: 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, nse-attending jade lads, transmitting jade maidens,

(7b] And the upright talisman [bearers] of the Five Emperors, All thirty-six personages— May they emerge from my body to announce themselves

the correct god and perfected officials Of this village and community's soil.’ Here today I burn incense and pray: May the wondrous qi of Right Perfection Of the highest ten directions Descend te pour into my—so-and-so’s—body! 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,

I, so-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, SMe evo acces a st aee ecm Lelie

MMO V UR stcmetersee rece eh cre

Here today [ burn incense and pray: May you take this merit and virtue

eae at's

ye found

TRANSLATION

And return it Howingly to so-and-so’s f: ;

Including all his nine mysterious fore Hides evel All members of his clan, whether present or former!

I beg that you pardon completely

All violations committed by them,

Ad tadelrmbs iets CoML Rty mele oc oermneretC ae

All their acts of disobedience and ugly deeds of evil,

Their millions of'sins and billions of transgressions, [8a]

Them all, I beg, eradicate and purge!

Also, I pray that the deceased [members of his clan] Neue red OM Conn BA ples eo RbOM de Bele hast mare

Have food and clothing come to them spontanecusly, 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, | pray ten thousandfeld with all my heart.

Here today I burn incense

To send this speedily and straight

Before the Nonultimate Dao.

[All chant]

With all my heart, I knock my head To the Heavenly Worthy of the East, [Lord 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:

With all 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] With all my heart I kneck 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, I, so-and-so, announce:

To the Great Dao of the Highest Nonultimate, To the Venerable Scriptures in Thirty-Six Sections,
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a Mhe Rel leG eel MEO Bb tse CRO Ise To the highest administrators and highest officials, To the four commanders and five emperors,

To the many ials 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 measute

And even to the present day,

During life 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,

Seolded and railed, cursed and sworn.’

He has been full of jealousy 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. I pray that The deceased [members of his clan] may be reborn in heaven PeNsté gue -te-2 do Jal tile Ea test lel ote Belem se Tee elt That his sons and grandsons be numerous and prosperous, [9a] With good fortune and delight 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 Pvetemroy ue Taser Csm tet Mb Sele Umey eo EAt Ces ee May all sentient beings Join to enter the sacred space of the Dao!

After the officiant has humbly presented thig memorial, he offers incense

twice and, again presenting the incense bummer, intones:

a ena Incense officials and messengers, MB stomebepusee-telc Bit am lonec Mcgee aCe Ayla

Trranyof ite same expressions and swreatypes,

ire rr Pee] bee ee Ue eae RMR eau oa eect eect sa Eee

TRANSLATION

And all the numinous officials in attendance of incense: Make that

Today in this place of formal audience assembly,

ere] (Some SFE ML Reb ne lETa Ob vais) oaie Tce

Immortal fungus and the hundred numinous [substances] Sprout spontanesusly!

May the [faithful] crowd and the perfected

Meet together and assemble

Before this incense fire!

May the immortal Lads of the ten directians,

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.

PUCHo eect Medes slmle Merl GCRl Chae ele tC selene ee as eee eau aad

In the Dao, purgation comes first,

Its diligent practice leading to the Golden Towers!

MMU CE ees Rte aac eer aC hn

Itsaves people and beings everywhere.

As a reward for kindness and virtue in previous lives, SUD re wenbbeeRs MBP Lehre ts Cael eel abe ciee fale)

The body Hies up to Mystery Metropolis,

Andall ancestors of seven generations are fully liberated.

The Rules say: All major assemblies must be held according to these obser- vances. Failure to comply carries a subtraction of 1,600 [days of life].

eae DOr oa Flr BL
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Section 18

Formal Ordinations'

[6.9b] As the 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 Ped Cee MOSS CRC Come SCR mec esL eRe GUI RZ ira CBel 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 FV acGol eT ete ond sete ce

Following 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- Six Sections. With all my heart | surrender my life

To the Great Preceptors of the Mysterious Center. [z0a]

Then they turn to face west and pay obeisance to the three ordination mas- eet a i Ae BUR Mae Cee aes elo 6 eee bee ene Lael S UE of Elevation Protection presents them with the ritual skirt; next, the Master of Ordinand Supervision presents them with the [pown of] cloudy sleeves; third, the Master of Ordination presents them with the ritual cape.

Thereafter the ordinands are crowned with the ritual headdress. Gnee this is done, they step back to pay cbeisance 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.*

Pn aed tae eee) eee: 6 Mee

a

168 TRANSLATION

Combined in the void, formed in the mysterious empyrean— Ug eeserece Taye I stom T-vaLSTEE Miler Lol cera lohy set eBee:(ed eB e aa

Its wonders are beyond belief,

its empty impulse truly beyond the real.

itis right there, yet ultimately it is not—

rer Bele lai scm ia Bien eet ele) ove R GULLS

In wisdom to steadily observe the body,*

is foremost in studying the Dao.

As | thereby imperceptibly enter the mysterious fo So spontaneously my spirit is registered above. Oe Pe Jel vacate Le area ic meal merc ai ae The demon kings cast supportive words for me.’ Brilliantly shining in my diamond body,

PORN Zo ei Rao Chisel mCBa (let im case A mapa]

Wisdom arises from the root of the precepts,”

The Dao of perfection has the precepts as tts key.

The Three Treasures all begin through them,

And they are honored and received even by lofly sages. Floating in this boat of no-death,

i suddenly am saved in the [heaven od] 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 ail my heart] surrender my life To the Heavenly Worthy of the North, [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. Each in turn, the newly ordained Dacists state their names and receive the holy words of the ie Cattrall a

eee Mee le

Eee eee Te as) : GEC Pega aan amc Ue oe of ging Mi, "FP oe eae (ere 7 re ee LE ee ees am
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Oh good men and good women [of the Dao]! You were able te 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 Ay to the heavens and increase your merit! (r1a]

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 not kill, but be always mindful of the host of living beings! . Do notcommit immoral deeds or think depraved thoughts! 3. Do not steal or receive unrighteous wealth! . Do not cheat or misrepresent good and evil! 5. Do not get intoxicated, but always think of pure conduct! . 1 will maintain harmony with my ancestors and family and tei mcCORTebnia helms F Omer Ty wash aT PL . When [ see someone do good, I will support him in with joy and cheerfulness in my heart! . When I see someone unfortunate, I will support him to rec er good fortune! 9. When someone comes to do me harm, I will not harbor thoughts of revenge! PCS EE Gn al lces Vamos Ga eee ale stege 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 resolution now

Ne SCRE Jar Eases eR eR OO Meb mC asbel as eas aC Ie aL Te 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.”

At this point the newly ordained Daoists pay obeisance to the masters again Ey AMES ans oak debC LMR e Ade Cocoa DOCS SPM: [On tala Covaec MENTS AROS msl ttt ele eM tet Onc Worthies with three further bows.

Slee ee ela daptation from Buddlasie. ar Arstlewel ordinands who hav

Eas

cris) See eccse Sates.

Then all chant ihe “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 selfand going along with all beings,

Pouring the mind into 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 itonly 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 scon come to embady the perfection of the Dao.

ere Cees Vee US era Rael CIC pe RIM Dard (salsa ean cen besa te 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 Daoists should collect and consult these scrolls to perform [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 inte Daoist ledgers. It carries a subtraction of 2,400 [days of life].

Cee bia: 5 Peer ee oe ee ele | etait Le)

Pomerat ae Ee

Fragments and Citations

Translator’s Note

The following renders passages from the Fengdeo kejte found in Dunhuang manuscripts or as citations in contemporaneous works. Section numbers have been supplied to make access easier, but they are larpely 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. OU cM Ctra deltas (u mere decal abs] sens MEbTSeee: Ie) o ceec Blea Le less eR este atc yougt, 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 Ee yaetny a

cars TRANSLATION

Section 20 Transmission Details!

() [.- ] throughout the year at all [purgations held] use the hymns in the funda- mental scriptures to create a unified intention and joint mind that matches mas- ter and disciples. [...|’ Gtherwise the right impulse is not achieved, and one PAG] licMt smelt Meee Rea ecRe) MSU PL TE ME ARIE Ce SCE RCE Stl one’s mind on the inside. Therefore every time they ascend the altar, enter the oratory, perform rites to the Dao, or holda purgation, all disciples must prostrate themselves with elbows on the ground, while the chimes sound a sincere rhythm, never dropping off or slowing down. Failure to comply carnes a subtraction of 1,200 |days of life].

[7] The Rules say: All holding of purgations must follow the fundamental observances. When tansmitting 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. If there are disciples par- ticipating who are not of the same status—that is, some are higher and some are lower [in rank]}—use the ritual methods of Numinous Treasure. The reason ire) AsEC dee me Denes CMO WC Can RUT eae lee Pell ace) a amcemeb uel ar betes le 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 is no appropriate response to the impulse [of a certain 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 ot violating the luminous prohibitions. These

print ix fauirid

the beginning cree ers eae aE. 4 d

Pe Prise
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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 highest immor- tals in four thousand, one thousand, or seven hundred y Each 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 ane must make sure that all disciples pout 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] (fduring a certain generation there is indeed the right person, one can have him join the Dao either in the morning or the evening. fat 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 precepis, will keep them deep in his heart and in his essence will Reiter Reba CMa ese e hese eel iL a Ee sion. Ifhe does not wish to be selected, he is most perfect; ifhe 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 anda 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 alter receiving the divine law, the disciples must all cheese 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 carries a subtraction of 2,800 [days of life].

(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 disei- ples are to follow the mules 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'

Se) eon 2) CCTM Ce eL MTT MeL BR Lee eae aot i eC Rie aM ROT Oke |e

The first day of the first month is the purgation of devotion to longevity.

OR et i tei Meh me Mesos imes (el Ue Be Realm Place nl Olas ce Tele

The eighth day of the second month is the purgation for a plentiful spring.

[ob] The eighth day of the fourth month is the purgation to announce ES Pues tes ae

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 is 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 create good fortune.

The fifteenth day ofthe eleventh month is the purgation to announce good cara vetoes

The La festival (Aifth} 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 astm Loe

The beginning of spring is the purgation to establish goodness.

The spring equinox is the purgation to extend good fortune.

The beginning of summer is the purgation to lengthen poodness.

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.

Pa

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.

Cesta eee Eten CRP Rat Pe ER CRE ee
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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 terrihed 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 an irrepular manner.

ne participating in a putgation 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 or in a state of suffering pursue the purgation.*

Those who wish te beg for exoneration fram 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 EviTbs cle

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 (ene) en There are six levels of Daaists beyond the bounds [of ordinary society]:

SEP Ost de Sates.

Mes Hie ebeine lat

. Spirit immortals


	mountain recluses



. otdained monastics [18b] . devout householders

. libationers

The meaning of these appellations is as 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, theit virtue that covers the entire world of dust and grime. They transform in their spirits without bounds and Aly soaringly about in natural so-being. They are the equals of Du Chong and Yin Gui.’

{3} Mountain recluses rest in nomaction and no-desire, guarding the Dao and preserving their essence. Their qi 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 filth, forget and abandon all strength and greed. As their minds let go of the myriad beings, their spirits become kings in the nine empty [heavens]. Sublly they come Cua ee cel alee meme cmb cel Rie oles CcE Tt offspring. They are companions of Song Lun and Peng Chen.*

(5) 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 [fiyiv] 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 support all crea- tures. 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 [7] shows their control; their work of pouting libations [fiz] shows their harmony. They control the hard and strong
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and harmonize themselves and others. They are the kinds of Li Dong and Gan Sse

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 ED tM etch Oram Nel Smee} Comm od sTSECecEsLA LMC BGL CC cnMBE Col teMReetRSE EG wm Pep Ce MUS 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 with a 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 People'

[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 Rules say: All Daoists, whether male or female, whenever they meet ordinary people should join their palms [at chest level] and behave properly in guestlike manner. As the occasion affords, they may guide and attract [the ordi- nary folk], causing them to surrender to the orthodox Dao. Under ne cireum-

eT) ier
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stances must they get upset or angry. Failure to comply carries a subtraction of aoLen dey Tena

(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 fat chest level] and return the bow with respect, invoking the Three Trea- sures 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].

(8) The Rules say: Whenever Dao oined by fellow mon: 3 encounter a worthy on the read, they must step off the road and bow in salute. If the parties happen to be of the same rank, a mete salute is sufheient. Ifa female meets a male Daoist, regardless of who is older or younger, she must step aside to let hnn 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 aflife}.

[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 130 {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 orderto establish seniority. Once they have received the scriptural precepts, they should calculate their superior or inferior rank in order to establish seniority. There are PCL ees) ce

. Great Profundity a aucnm Reel ion) eee ue)

. Spirit Cavern

. Eminent Mystery Pe Cored itr ca yd

. Pure Faith

ee ee a

A Pure Faith must not sit together with a Register Pupil. A Register Pupil eles CRTC coe CLES as eae ee Tse RCE RCO bras mer Le 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
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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 weag the ritual vestments of the Heavenly Worthies, must always stand or sit in a completely separate place, even if with important kin or dignitaries, such ag their tather 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

Meher EC eC ened

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. [fyou fail to comply with this behav- ioral [attitude], you cannotattain the Dao. Failure to comply carries a subtraction of 1,600 [days of life].

(30] The Rufes say: All Daoists, whether male or female, whenever they are STOMMPa evel stVbiL coda cete]h Te HetL ee) Meese Mua balds tv eam ter Tater NIM T ey LS mindful and develop the good intention that they should build and set up free lodging halls to allow all travelers, past and future, 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 latitude] carries an addition of 360 GES reel weton

[33] The Rudes say: All Dasists, whether male or female, whenever [encoun- tering] fords and stream crossings, roads and ways that are blocked and impass- able, or bridges and overpasses under construction or repair, should always be

Pee ee Uae Mere sig (ol Rea
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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 [attitude] carries an addition of 420 [days of on

(36] The Rules say: All Dacists, whether male or female, whenever they are in endless mountains and on far roads, should always be mindful and TTR Cee R nC nec R ae eR CR Cea Teas Te Rte ok all living beings, past, future, and present, to be liberated from burning and thirst and ind moisture and shade without obstruction. May they all attain good fortune without measure! This [attitude] carries an addition of 360 (days of ton

CMe ee ORCC it errr Kemer Mie TMs a mc h be, should always he 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] carries an addition of 360 [days of life].

Peet er eel gal camel eee ee eat a eee ditions of severe heat, should always be mindful and develop the good intention Higetmds CMe) COTO ORAM | Ob aaree Lied APOC Cat oe kde Con OE STs ea Vey Pd allowing them to avoid the disaster of [dying from] thirst, May they all attain good fortune without measure! This [attitude] carries an addition of 220 [days of atc

[45] The Rules say: All Daoists, whether male or female, wherever they may be, should develop the good intention that they should constantly create helds of compassion and universally pray that those among all living beings who are hungy, cold, old, 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].

[48] The Rules say: All Dagists, whether male or female, should always be mindful and develop good intention on behalf of all those imprisoned and banished, old and sick, ar facing all kinds of dangers and difficulties. For all of them equally they should pray that they may be freed and find salvation from theira fMictions to forever be free from all danger and disaster. May they all attain good fortune without measure! This [attitude] carries an addition of 320 [days of ae p

[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 af life].

[54] The Rules say: All Daoists, whether male or female, should always be mindful and develop good intention on behalf of themselves, their parents, EU bUgTeMMOh geese LHL a Me COT Cems an eC MeLD NITES AMOIU) ea eee hela COMET CMT DLT! beings. For all 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 Sera and complete salvation. May they attain good fortune Tis lolim slr eLEp s [attitude] carries an addition of G20 [days of life].

(58] The Rules say: All Dacists, whether male or female, should always be mindful and create yr good intention on behalf of all living beings 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 measure! This [attitude] carries an addition of 620 [days of aco

[Gi] The Rules say: All Daoists, whether male or female, should always be mindful and develop good 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- low wisdom and goodness and forever be in happiness and good cheer. May they all attain good fortune without measure! This [attitude] carries an addition of 729 Gry ree mie

[64] The Rules say: All Daoists, whether male or fernale, 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- sute! This (attinide] 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 intention that they may always distribute charity, so that their merit and virtue finds successful completion and their fields of Dlessedness are strong and full, allowing all those hungry and cold to be satiated EV sCeMeceleAts ee UR Geel com FOL Mee CORAL LP RR ome ote CES aay attain good fortune without measure! This [attitude] carries an addition of 820 [days of life),

[69] The Rules say: All Dacists, 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- Pe Table Rom teach nemsbca p

(ya] The Rules say: All Daoists, whether male or fernale, 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 oe

[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 brinpers of evil, allowing all people to be lm elorta een ue May they all attain good fortune without measure! This [attitude] carries an addition of 520 [days of life].

Ghee eae) ee BECO MR Ld ais tas es eee aser) aeclelen ) eye 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 an addition of 1,200 [days of life}.

ON ce re 7

These are the most commonly used technical terms in the Fengdao kejie and other texts on medieval Daoist institutions.

eres mre

erin mele) |

biso #, memorial

bu &, slep = 1.50 meters

chang A, inione

changchao #8), regular audience services

changnian faxin #@38-0, always be mindful and develop the [good | intention changshi tt, numerous aud prosperous (descendants) changzhu #4, permanent residents /stall, perranent residences chanhui RF, repentanes of sins

inte Mele tena are

chengjiu Ba, successful completion

fa ee ere: er ore Tees] er

chi, foot = about gocm

chuanshou 42, transmission

chujia i, ordained monk or nun

chujia ashen HSK, the holy body ofan ordained monk or nun See i eee ita

cunt, inch = about 3¢m

CEs eae: eee rod oe] a coe

dai 4, picul=7a kilos (120 jin}

Cee ee MELE eS

danfang AB, clixit chamber

Cea eS mer er cd ete eee mal ea ag daomen i474, Daoist followers

RP revapteb =A: <9 Pus) cas] Me Le)

daoshi nfiguan WEAR, all Daoists, whether male or (emale

ct. 7 CSRs TS SS

fre ires ck t practice

Evora ea] ATES, widely produced scriptures and sacred images Ri teeatel a: 5 eee

Ae aed

diao ME, carve

dizi BF, disciples

dong #, cavern

ROUT sy amare ele Rete erm alco dujiaiyg #4 , cantor

salvation

iL er Dept est ko faci HEM, ritual order

Usee ys eee amt fang B, eee: a aoe mire ae araetias) fashen HESS, holy body, dharma body (Dao}, holy person (Daois!: fashi #e-+, preceptor EIDE tate ler ere Merb sue Clo fon CMe el s misconduct, nonritual (utensils} 1ip (Dao}, honor {precepts} o chijic SK, worship the Dao and uphold the precepts

goug $f, fold hands on chest cacao Lernm TcenynLc a


0

Per ort

guan' Bil, riionastery

Pare ae

Pane a ences ra reh aT RECT aim Reise Fae O22 (: aaa ca guanyu REF, monastic residenc guanhu ME, abbot

gui ML, organization (paliern) ae 1 ebasstce ~ Aaa see ba oan Q

a caLT sb ae Colt

ieee sed through this, once the presertis past Ie, a eee ere

BIST ES Fates a household elder

et Sire ele ee dats rire eer yt 7 Te ACMm ela CIE: een) a nee

0 rae felee Ee ecut |

sn the hands and place the head | nthem on the fe eee ReLee CEU

Pre L: reat eiemcenan FP ee ieee Une fang LAST, servants’ quarters i iS, oratory, chamber of tranquility nysl yuan BBB, meditation building shen G &, selfin this life jishou ME. prostration, kowtow kaidu ABE, a alsalvalion Icom © ord Nerhe £3 Bera CELL bg, rules and pr

ku #, suffering (liberate fram}, painstakingly (practice Dao] Tense Bets. sme cL

1.4, mile = about 500 meters

ie eeercd

sieve ea PRCT sew wae 00b3

libai ##¥, pay obcisancc to
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ling 4, ordinance lingguan xuanlan SER, sacred altar ina numinous monastery

TUTE Rech ST Teal ried emaeteli| Ue tiene 3 J H aetiaae aie eset ant 8) TUeriree 2 eertestesl ten lend lou ff, lower ere. Mere cel Teas swES PULP ae Reese

man t, ruden crave AEE cere al

PTE oa Uc Pie abe POG ae xPec tee eco LioMm crars Bele rea id ace EE ae Gees eee eel LE CREE nmiandao #4ff, be mindful of the PD: niarijing @&, recite the scriptures PR ae. eme mL nie f%, lake a pinch PIS jae peaa e1.4 pindao Hi, poor Dacisis

OAC LIOM ETL arsdel |

a: ae aero SEC eat a etal

UIE d Sen eect qing: 4, prayer, request

Ee: rT qun 4, skirl, inner robe «a ‘amamibulate Od ee eee eee Dee eedel ee Teemc ul nD cme Lis ce mec present cireums :

Aa: Meelis Poneesenest tralia

Pe e= ame TaN sandong  ce weeeele (ates Pema Pa 3 od Wore
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Bed Cea TE eg: ae Leeman BCE sheng JT, pint =about 0.7 liters shengshi4t ff, on this earth shengxia yuan FREE, ascension building shenwany #E, divine shi xt, formalities shift, bestow, grant, charily shibu HAP, give in charity (dina) shideng #4, lamp alterdant Ey Ese 41 0: emeee rats cca fetes tere BEN coe eres aac] shixiany FR, ince ns: shizhi:|-H, ten days of uprighiness re: Gar atae late Care se !4> Pa leclancoii sd eri meer Ct rated shouyan & &, conf Mi Sor aU: a4) ae ee ELIE UIS MOLT bro R, four ranks = tnonks, suns, lay men, lay women baa, four orders

eee) sipasetl

suan Fe, reckoning

Sree rs ea AG ae

EITie | eer eeshy re nthe comfort off, neglect (rules} Pret tea ie

roe we cariad

erie Were ahtaleleme r Lunar

tan MY, altar

Pte *. Pera oun AB, leavenly Worthy ee ta Oe ROSE one nod pace]

Sara Pt a observances Wate te erel fat

Dare 9 Seas aaah LLL }

Parner s eu Pt hd ee ee Relea er Tan pots EG: eee PEER 4: Meera ¥ Fs ye &, affairs, busir Oe: ele least yibian WH, suitability 2 yinyuan BE, karmic meena
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yong Bk, chant

yuan &, karmic effects, nec

yuan &, building, subiemp

PUEGG Meo) Ca ce ae eee

Seva tee Re ee

vaishi JE, re Deereoas ea ablsaear less Peele He atime sete) Loe rst

Pee Were me ee eam aera ee

Econ Pececarl Lot

zhai #, purifi TSS neste be EPCS si SPP LES ee Ce Ease re 0 ata se

chaifu 3, consecrated food

chaiguan 34, donor, purgation rite lez

ghaishi RHP, ceremonial meal, consecraled food shaitang 3, refect

Paar goa zhanlawei S4#642, occupy a position in the

sm Peete]

pe came Bio eeeeeie] eres Dee pase TCton- 6: tee) Pastures a erat ca

Paster terse 1: abraded

7hou JE, incanlalion, spell, mantra

vhuan Le Peay aa aera recite peepee

chuany a, bed platform

zhuanglian #6, apriculraral estat

chuarsong cijing MR, turn and recite this PS ease ce

ingand Pac cen: eM etd Boab Es ae

quoli ES, bow PACU. Meee easel
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