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THE DATE AND COMPILATION OF THE FENGDAO KEJIE,
THE FIRST HANDBOOK OF MONASTIC DAOISM

,‘m Livia Kohn

Monasticism as a feature of medieval Daoism evolved under Buddhist influ-
ence and on the basis of an extended and increasingly specialized priesthood
in the sixth century.! Its fundamental rules, organizational principles, and
concrete establishments are first described in the Sandong fengdao kejie
—AZFE R or “Rules and Precepts for Worshipping the Dao According
to the Three Caverns,” today contained in the Daoist canon (DZ 1125)? and
found in part in several Dunhuang manuscripts. Divided into six scrolls, 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, the
organization and structure of the ordination hierarchy, as well as a number
of essential rituals, from the recitation of the scriptures to daily devotions and
the formalities of ordination.
The Fengdao kejie is ascribed to and equipped with a preface by Jin Ming
% HH, also known as Qizhenzi 15 T or Master of the Seven Perfected
[Stars of the Dipper], a Highest Clarity (Shangqing _F{# ) visionary who flour-
ished around 550 CE. In addition to this ascription, it mentions the Zhen gao
=i m:x (Declarations of the Perfected, DZ 1016) and the Dengzhen yinjue
FHFE (Secret Instructions on the Ascent to the Perfected, DZ 421) by
Tao Hongjing AR (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 Quhbuo lun #%5%EH (On Removing Doubts) by the Louguan ###5 master
Yin Wencao FF X # (622-688)3 and cited with several clearly identified
passages in the Miaomen youqi FIHH#E (Entrance to the Gate of all
Wonders, DZ 1123). While the former is part of a Buddhist-Daoist debate, the
latter is Zhang Wanfu's 585 & postface to a collection of glosses on the
Daodejing FE{E#E (Book of the Dao and its Virtue) which was sponsored

91

1 See K. M. Schipper, “Le monachisme tao-
iste,” in Incontro di religioni in Asia tra il
terzo e il decimo secolo d. C., edited by
Lionello Lanciotti (Firenze: Leo S. Olschki,
1984), p.212.

2 Numbers of texts in the Daoist Canon
(Daozang 78 ¥, abbreviated DZ) are given
according to K. M. Schipper, Concordance
du Tao Tsang: titres des ouvrages (Paris:

Publications de I'Ecole Frangaise dExtréme-
Orient, 1975).

3 This fragment is found in the Chuxue ji
12242 [Record of Initial Learning], ch. 23,
p.552. For the reference, see T. H. Barrett,
Taoism underthe T'ang: religion and empire
during the golden age of Chinese bistory
(London: Wellsweep Press, 1996), p.34; idem,
“The Feng-tao k'o and printing on paper in
seventh-century China,” Bulletin of the School
of African and Oriental Studies 60.3 (1997):
539. For details on Yin Wencao, his biography
and role in the Louguan school or the north-
ern Celestial Masters, see L. Kohn, “Yin Xi:
the Master atthe beginning of the scripture,”
Journal of Chinese Religions 25 (1997).
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by Emperor Xuanzong Z 5% and completed in 713. From
Figure 1 these references and citations, we know that the Fengdao
Tao Hongjing (456-530), the author of the Zhen’gao kejie was present in the late seventh and well known in the

(source: Youxiang liexian zhuan /[lllustrated immortals’
biographies], 3:3a)

4 Fora detailed textual comparison between
the last three scrolls of the Daozang edition
and P. [Pelliot] 2337, see Yoshioka Yoshi-
toyo, Dokyo kydten shiron [Examinations of
Daoist scriptures] (Tokyo: Dokyo Kankokai,
1955), pp.301-40.

5 Aside from his study of P.2337 (1955), he

has a complete translation of the text:
“Dokyogaku seiritsu no ichi késatsu” [A
study in the formation of Daoism], Taisho
daigaku kenkyiijo kiyo 48 (1963): 81-128.
This is reprinted again together with a
detailed review of various arguments on its
date and compilation in volume three of
Daokyo to bukkyo [Daoism and Buddhism]
(Tokyo: Kokusho Kankokai, 1976), pp.75—
119

early eighth century.
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 authentic, or to the
early Tang, around the year 630, arguing on both philologi-
caland historical grounds for a compilation after unification
and thereby proposing a rather later date for Daoist
doctrinal integration and monasticism.

Now, about sixty percent or nine sections of the Feng-
dao kejie are also found in manuscripts from Dunhuang,
with remnants of an additional five sections recovered
from further manuscripts and citations in Tang works.
Textual variants between the Daozang and Dunhuang
editions are not so substantial that entire paragraphs or

(] - sentences are missing from one or the other, but tend to
be technical and limited to the use of alternative characters

Y N or writing styles, with an occasional difference in nomen-

NVl
\// clature or syntax. Scroll numbers, on the other hand, vary
7%, || considerably, giving rise to speculation about a process of
early expansion and later condensation as well as loss of
the text.

Examining the available data and using, but not always
following, the extensive work on the text prepared by
Yoshioka Yoshitoyo F[d 2 > in the following I will
present a discussion of the date and compilation of the
text, investigating the materials it cites and its remnants in
Dunhuang manuscripts and citations as well as reviewing
the available data on its alleged author. Concluding with
a survey of scholarly views on the text, I will as a result of the study propose
a gradual expansion of the Fengdao kejie from the mid-sixth century to the
high Tang, which was followed by at least one re-edition that resulted in the
text that we have in the Daoist canon today.

The Text Today

The Fengdao kejie as it is contained in the Daoist canon today consists of
eighteen sections in six scrolls. The first ten sections in three scrolls describe
the conceptual framework and concrete conditions of Daoist monastic
practice, while the last eight sections, in three more scrolls, deal with specific
rituals.

It begins, after a preface that deplores the lack of unity in Daoist practice
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and expresses serious anxiety about the loss of proper modes of worship,
with a discussion of karma and retribution in three sections:

1. Retribution of Sins (1:2a—-8b);
2. Retribution of Good Deeds (1:8b-12a);
3. Comprehensive Structures (1:12ab).

The first two of these contain lists of karmic punishments and rewards,
presenting an abbreviated version of sections 2 and 3 of the Yinyuan jing
RI#& 4 (Scripture of Karmic Retribution, DZ 336).° The latter is a work in
twenty-seven sections and ten scrolls that reports on the dialogue between
the Perfected of Universal Rescue (Puji zhenren 53 EL A ) and the Highest
Lord of the Dao (Taishang daojun A _F7EF) in front of a great celestial
assembly located in the Heaven of Blissful Virtue. Answering the query of the
Perfected, the Lord of the Dao describes 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 articulates the stand-
ard Buddhist visions about retribution in this and future lives.

The third section of the Fengdao kejie, not based on the Yinyuan jing,
consists of one short paragraph that deals with the method of karmic calcu-
lation, specifying the units of life-time that the heavenly administration
subtracts for offenses and adds for virtuous conduct. The material on karma
and retribution in these first three sections of the text serves to establish the
overall conceptual and judicial framework of Daoist monasticism. Following
this general outline, the text time and again appends notes to its rules that
specify just how many days of life are subtracted for disobedience or “failure
to comply.”

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

4. Setting up Monasteries (1:12b-19b);
5. Making Sacred Images (2:1a-Sb);
6. Copying Scriptures (2:5b-7a).

A Daoist monastery, patterned on its Buddhist counterpart, is not complete
without a sanctuary to the highest deities, a hall for lecturing on the scriptures,
and a series of special buildings for meditation, ecstatic excursions, memorial
services, and the like. It also needs cells for the recluses and residences for
the masters as well as the more practical facilities of daily life, such as a
refectory, kitchen, bath house, stable, and vegetable garden. All these are
described in some detail, with 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 & #%) through the many sages, perfected, and
immortals, down to the jade lads and numinous guardian animals. Suitable
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6 2:1a-10a. A detailed comparison with the
Fengdao kejie is found in Yoshioka, Dokyo
to bukkyo, pp.117-33.
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7 See Yoshioka Yoshitoyo, “Bukkyo jukai
shiso no chigokuteki shiyd” [The Chinese
adaptation of the Buddhist notion of the ten
precepts], Shitkyé kenkyir 35.1 (1961): 51—
72;Ren Jiyu, Zhongguo daojiaoshi A history
of Chinese Daoism] (Shanghai: Renmin,
1990), pp.340-90; C. D. Benn, The Cavern
Mystery transmission: a Taoist ordination
rite of AD 711 (Honolulu: University of
Hawaii Press, 1991), pp.72-9.

Figure 2
A Daoist clad in formal ritual

vestments (source: Fengdao kejie,
5:5b)

LIVIA KOHN

materials, appropriate sizes, acceptable adornments, and numbers of statues
are outlined, giving an indication of the rich artistic industry in the environ-
ment 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 for copying and
storage arrangements.

Section 7, “Conditions for Ordination” (2:7a-15a), switches back from the
physical realm to karmic concerns regarding the kind of people suited to
joining the Daoist community. Consisting of ten lists of up to thirty items each,
the section describes what to look for (long-standing devotion, compassionate
behavior) and whom to avoid (dismissed officials, adulterers) in selecting
future monks and nuns.

Having thus established the physical basis and suitable inhabitants of the
ideal Daoist monastery, the Fengdao kejie in the next three sections presents
further details on relevant accoutrements:

8. Ritual Implements (3:1a—6a);
9. Ritual Vestments (3:6a—8b),
10. Residences (3:8b-10a).

Bells and gongs, banners and canopies, incense burners and scripture cases
are discussed as are robes and capes, headdresses and kerchiefs, hairpins and
shoes. The simple cell of a Daoist, moreover, should contain only a bench
and a bed, a clothes chest and a scripture case, a lamp and a water pitcher,
and be located conveniently close to the well, bath house, and privy. Monks
and nuns are allowed to own two complete sets of eating utensils, one for
outside use, the other only for the pure dining hall of the Dao. All utensils
as well as ritual implements and vestments must be kept scrupulously clean
at all times and be simple and not unduly luxurious.

Following this set of concrete instructions on the monastic establishment,
the second half of the Fengdao kejie is divided into eight sections on ritual
“observances” (yi {#):

11. Reciting the Scriptures (4:1a-3a);

12. Lecturing on the Scriptures (4:3a—4b);

13. Ritual Ranks (4:4b-5:4a)

14. Illustrations of Ritual Vestments (5:4a-8a);
15. Daily Services (6:1a—4a);

16. The Noon Purification (6:4a-7a);

17. Memorial Assemblies (6:7a-9b);

18. Formal Ordinations (6:9b-12a).

Most of these, except for sections 13 and 14, describe the performance of
specific ceremonies as well as the necessary hymns and incantations. Section
13 contains a detailed outline of the medieval Daoist ordination system and
has as such served variously as the basis for its description in scholarly
studies.’” Section 14 describes the formal robes worn by the masters of the
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various ranks, with suitable illustrations and instructions on their proper care.

Altogether, the Fengdao kejie presents a detailed and inclusive picture of
medieval Daoist monastic organization and practice, lacking only, and
surprisingly, a discussion of administrative structures and the specific roles
played by the various Daoist masters. Still, the life of the monastery is
captured in bright and vivid colors, presenting the Daoists of medieval China
in their concrete circumstances of life.

Materials Cited in the Text

Daoist texts cited in the Fengdao kejie divide into three groups: texts listed
as part of the description of the ordination hierarchy in the section on “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 only confirm that the Fengdao kejie could not have
been compiled before Tao Hongjing’s lifetime but do not necessary place it
later.

As regards the first group, the Fengdao kejie lists a total of 253 texts,
including scriptures, registers, talismans, tallies, and “transmission tablets,”
under a heading of twenty-five ranks that reach from male and female
followers to the preceptors of the highest three caverns.® The order of
scriptures in relation to schools is Right Perfection (Zhengyi IE—, ie.,
Celestial Masters), Divine Incantations (Shenzhou f#5%), Eminent Mystery
(Gaoxuan &2, ie., Laozi #F followers), Three Sovereigns (Sanhuang
= E), Ascension to the Mystery (Shengxuan £.27), Numinous Treasure
(Lingbao & £), and Highest Clarity (Shangqing _|-1&). The scriptures listed
for the last two coincide in both title and order with those found in standard
catalogues and described in academic studies?; scriptures for the other ranks,
too, match what is known about the preferences and canons of the various
schools. Most of the texts listed date from the fifth century, with only a few
exceptions which can be placed in the sixth. Among them are, most
prominently, Tao Hongjing’s Zhen gao and his Dengzhen yinjue ‘& ELFZEH,
written in the early decades of the century. In addition, there are the Sheng-
xuanjing F Z A& (Scripture of Ascension to the Mystery) and the Guanling
neizhuan B45 N{# (Essential Biography of the Guardian of the Pass), both
compiled in the first half of the sixth century and cited in Zhen Luan’s B &
anti-Daoist polemic Xiaodao lun K#E 3 (Laughing at the Dao) of the year
570.19 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 compiled in the fifth and
sixth centuries, materials from the early Tang never attained quite the same
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8 Fengdao kejie 4:5a-5:2b. A translation is
found in Benn, Cavern Mystery, pp.72-98.

9 On early catalogues of the Lingbao and
Shangging scriptures, see Ofuchi Ninji, “On
KulLing-pao ching,” Acta Asiatica27 (1974):
33-56; S.R. Bokenkamp, “Sources of the
Ling-pao scriptures,” in Tantric and Taoist
studies, edited by M. Strickmann (Brussels:
Institut Belge des Hautes Etudes Chinoises,
1983), vol.2, pp.434-86; I Robinet, La
révélation du Shangqing dans I'bistoire du
taoisme, 2 vols. (Paris: Publications de 'Ecole
Francaise d'Extréme-Orient, 1984).

10 The Shengxuan jing has survived in a
number of Dunhuang manuscripts, reprinted
in Ofuchi Ninji, Tonké dokei: zuroku ben
[Daoist texts from Dunhuang: texts and
materials] (Tokyo: Kokubu Shoten, 1979),
pp.151-90; and also in Yamada Takashi,
Kohon Shogenkyo [The old Shengxuan jing]
(Sendai: Tohoku Daigaku, 1992). The Guan-
ling neizbuan is identical with the Wenshi
neizhuan ST 5 A1 and is found in scat-
tered fragments and citations, the longest of
which is contained in chapter 9 of the
seventh-century encyclopedia Sandong zbu-
nang = A3 ZE (A Bag of Pearls from the
Three Caverns, DZ 1139]. For more on the
text, see Kohn, “Yin Xi.” The Xiaodao lun is
found in the Buddhist canon, Taisho daizo-
kyo RIE K AR edition, no. 2103, vol.52,
pp.143c-152c. It is translated and discussed
in L. Kohn, Laughing at the Tao: debates
among Buddbists and Taoists in medieval
China (Princeton, N J.: Princeton University
Press, 1995).
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11 Fengdao kejie 6:2b-3a; Dajie shangpin
7b-8a. For a translation and discussion of
the chant's role in modern ritual, see J.
Lagerwey, Taoist ritual in Chinese society
and history (New York: Macmillan, 1987),
p.137. For details on the Lingbao scripture,
see Bokenkamp, “Ling-pao Scriptures,”
p.484. The text also remains among Dunhuang
manuscripts; see Ofuchi, Tonkodaokei, pp.77-
85. For more on the text, see also Kusuyama
Haruki, “Dokyo ni okeru jukai” [The ten
precepts in Daoism], Bungaku kenkyikai
kiyo 28 (1982): 55-72; Ren Jiyu and Zhong
Zhaopeng, eds., Daozang tiyao [Catalogue
of the Daoist canon] (Beijing: Zhongguo
Shehui Kexue Chubanshe, 1991), pp.
260-1.

12 See Lagerwey, Taoist ritual, pp.137-9,
141-2. The Laojun jiejing is discussed and
translated in L. Kohn, “The five precepts of
the venerable lord,” Monumenta Serica 42
(1994): 171-215.

13 Daoist monasteries developed gradually
from hermitages and centers sponsored by
aristocrats. For a preliminary study see
Stephan Peter Bumbacher, “The fragments
of the Daoxue zbuan” (PhD diss., University
of Heidelberg, 1995), pp.459-518.

14 Yaoxiu keyi 4:9ab. The manuscripts are S.

[Stein] 6454, P.2347, P.2350, P.3770, P.3417,
reprinted in Ofuchi, Tonko dokei, pp.191-
201. For more on the Shijie jing, see also
Fukui Kojun, Dokyo no kisoteki kenkyii
[Fundamental studies in Daoism] (Tokyo:
Risosha, 1952), p.197; Kusuyama, “Dokyo ni
okeru jukai”; and Ren and Zhong, Daozang
tiyao, p.341. The Yaoxiu keyi dates from the
early eighth century. For details, see Ren
and Zhong, Daozang tiyao, p.344; Zhu
Yueli, Daojiao yaoji gailun [Discussion of
essential Daoist scriptures] (Beijing: Yanshan
Chubanshe, 1992), p.111.

15 Dingzhi jing, p.7b. On the text, see

Bokenkamp, “Ling-pao scriptures,” p.481.
Among Dunhuangtexts,itappearsinP. 5503,
P.3022, reprinted in Ofuchi, Tonko dakei,
pp.53-5. The text is also cited in Wushang
biyao 13:9, 34.9, 46:7. For more, see
Kusuyama, “Dokyo niokeru jukai’;Renand
Zhong, Daozang tiyao, p.243.

16 The Harvard-Yenching index lists a total
of twenty-five texts beginning with the title
“Zhengyi fawen,” nine of which are extant.
See Wang Dujian, Combined indices to the
authors and titles of books in two collections

LIVIA KOHN

status of orthodoxy and did not become part of formal ordinations. On the
other hand, this particular integration of schools, joining both northern and
southern traditions into one organized system, is hard to envision before
unification. Still, this is not proof, and the texts and ordination steps listed in
the section on “Ritual Ranks” 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
preceptstexts in the lastseveral sections. Two examples stand out here. First,
the second chant in the section on “Daily Services,” which introduces the
scripture recitation and is otherwise known as the “Hymn to the Scriptures,”
is taken from the Zhibui benyuan dajie shangpin %5 EAFE R H_F 5k
(Great Precepts of Highest Rank for Wisdom and the Original Vow, DZ 344),
one among the old Numinous Treasure scriptures of the early fifth century
that is also found in Dunhuang manuscripts.!! The same text reappears as the
introductory verse of a northern Celestial Masters (Louguan) work on the five
basic precepts, which is dated to the late fifth century and known as the
Laojunjiejing # FEHZ8 (Precepts of the Venerable Lord, DZ 784). The very
same chant is, moreover, still actively used in Daoist services today.!? It
therefore appears to have been a standard chant that was commonly used in
daily services at Daoist institutions, from the early Numinous Treasure
communities to the center of Louguan and fully established monasteries. '3

The other text cited is the Shijie jing —#Z% (The Ten Precepts, DZ 459),
a short text that contains a speech of the Heavenly Worthy to encourage new
ordinands together with ten basic precepts and fourteen so-called principles
of self-control. The bulk of the text, with the exception of the fourteen
principles, is cited verbatim in the Fengdao kejie section on “Formal Ordin-
ations.” In its entirety it appears several times in Dunhuang manuscripts,
showing its popularity in the Tang, when it is also cited in the Yaoxiu
keyi FE{&F}HE (Essential Rules and Observances, DZ 463).14 As regards their
origin, the ten precepts that form the center of the text appear first in the Zhibui
dingzhi jing % EHE (Scripture on Wisdom and the Firming Up of
Determination, DZ 325), another of the early Numinous Treasure texts that is
also found in Dunhuang.!> They, like the “Hymn to the Scriptures” discussed
above, seem to have been of widespread use in basic Daoist ritual and to have
given a standard of behavior to initial ordinands, those achieving the rank of
“disciple of pure faith.” They reconfirm the nature of the Fengdao kejie as an
elementary and highly standardizing text but do not help with its dating.

The third group of materials in the text consists of three works cited in
the first three sections that deal with karma and retribution and the rules for
the subtraction of days from the lifespan for offenses committed. They are
the Yinyuan jing, the Xuandu liiwen ZZE[{E (The Statutes of Mystery
Metropolis, DZ 188), and the Zhengyi fawen I[FE—3%3 (Code of Right
Unity, lost). All three are dated somewhere in the sixth century, with only the
first having possibly a Sui [ dating and thus indicating a post-unification
date for the Fengdao kejie.
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To begin with the last, the Zbhengyi fawen was a long and extensive
collection of the rules and rites of the Celestial Masters that was probably
begun under the Liu-Song 2|7 in the fifth century and continued well into
the sixth. In its heyday consisting of a total of sixty scrolls, it was later divided
into separate documents and for the most part lost. Fragments remain today
in the Daoist canon, with no traces recovered from Dunhuang.!® Citations
begin with the Wushang biyao ft F#52 (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 1F.—
1A (Scripture of the Code of Right Unity, DZ 1204), has the Highest Lord
recommend that people pursue devotional activities, such as performing rites
of repentance, burning incense, giving charity, sponsoring monasteries,
making sacred images, and so on.!® While this sounds like the Fengdao kejie
in general phrasing and outlook, neither this text nor other fragments or
citations of the Zhengyi fawen contain the specific information on the
subtraction of lifespan days that is attributed to the text in the Fengdao kejie.

The second work cited in the same context, the Xuandu ltiwen, like the
Zhengyi 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 Fengdao kejie, subtractions of periods (ji
#2) from the lifespan for various improper actions. The latter include not
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/of Taoist literature (Beijing: Harvard—
Yenching Sinological Index Series no.25,
1935), p.67. On the history of the text, see
Kobayashi Masayoshi, Rikucho dokyoshi
kenkyi [Studies in Six Dynasties’ Daoism]
(Tokyo: Sobunsha, 1990), pp.328-56.

17" For a study of the Wushang biyao, see ].

Lagerwey, Wu-shang pi-yao: somme taoiste
du Vle siécle (Paris: Publications de I'Ecole
Francaise d’Extréme-Orient, 1981). In the
early Song, the text is cited in the encyclo-
pedias Yunjigigian 275 A5%% and Taiping
yulan IEHIEE. For a complete list of
citations, see Ofuchi Ninji and Ishii Masako,
Dokya tenseki mokuroku sakuin [Index and
concordance tocitations of Daoist scriptures]
(Tokyo: Kokusho Kankokai, 1988), p.592.

18 D7 1204, 1b-2a.

Figure 3

The Dunhuang MS P.3682, describing
good deeds that will ad d to the lifespan
(source: Ofuchi, Tonko dokei, p.220)
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19 On the text and its date, see Kobayashi,
Rikuché, pp.206-7; Renand Zhong, Daozang
tiyao, p.137; Robinet, La révélation, vol.2,
p.280; Noguchi Tetsuro, Sakade Yoshinobu,
Fukui Fumimasa, and Yamada Toshiaki,
eds, Dokya jiten [Enclyclopedia of Daoism]
(Tokyo: Hirakawa, 1994), p.132.

20 This group of deities imitates the Buddhist
bodhisattva Ksitigarbha (Dizang) and his
continuous effort at saving people.

21 The two texts share much information
and many technical expressions. See Akizuki
Kan'ei, “Sairon sangen shiso no keisei” [A
second discussion of the formation of the
idea of the Three Primes], Hirosaki Daigaku
hunkyo ronso 1 (1965): 57, 61-2. For dis-
cussions of the text and its date, see Nakajima
Ryuzo, “Taijo gyohd ingenkyd ni okeru
6horon” [The doctrine of karma and retrib-
ution in the Yinyuan jingl, in Makio Ryékai
bakase shoju kinen ronshii Chiigoku no
shitky® to kagaku [Chinese religion and
science: in honor of Professor Makio Ryokail
(Tokyo: Kokusho Kankokai, 1984), pp.335-
54; L. Kohn, “Stealholy food and come back
as a viper: conceptions of karmaand rebirth
in medieval Daoism,” Early Medieval China
4 (1998). Short notes on the text are also
found in Kobayashi, Rikucho, pp.230, 240;
Ren and Zhong, Daozang tiyao, pp.254-5;
Noguchi et al, Dakyé jiten, p.177.

22 Section 7 of the Yinyuan jing matches
pp.14b-15b of the Xuanmen dayi.

23 See Yoshioka, Dékyé to bukkys, p.133.
The Dunhuang manuscripts are reprinted in
Ofuchi, Tonké dokei, pp.147-73.
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following inheritance procedures when taking overteaching fromone’s father,
squabbling over transmission after the death of a master, failure to attend
assemblies or pay the right amount of tax, seeking fast promotion, making
mistakes in setting out banquets, creating disturbances during the Three
Meetings, failure to worship properly, at the right times, or in a state of
uncleanliness, and so on. All these are punishable by a subtraction of
anywhere from 200 days to three periods from a lifespan.

While the offenses listed here clearly describe problems that would occur
in a communal, non-monastic organization, they yet have an obvious impact
on the system of the Fengdao kejie, which frequently gives exact numbers of
days to be deducted for specific offenses. Still, the text with its rules is
commonly dated to the late fifth or early sixth centuries,!? so that, although
it may illuminate the development of Daoist monasticism from rules origin-
ally written for lay practitioners, it does not help with the date of its first
organized rules.

The Yinyuanjing, finally, is a long text in ten scrolls on the laws of karma
and retribution, the second and third sections of which, as noted above, are
cited at great length in the Fengdao kejie. 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, hold purifications, 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 practitioners in the monasteries can do their best
to improve the karma of the world. Nurturing compassionate attitudes, all
should worship the Ten Worthies Who Save From Suffering (Jiuku tianzun
s RED X

The date of the Yinyuan jing has usually been determined in connection
with that of the Fengdao kejie, scholars agreeing that the two texts date back
to the same lineage of compilers and are about twenty years apart, with the
Yinyuan jing being the earlier.?! Agreement also exists on its terminus post
quem non, which is the Sui dynasty. This dating is reached on the basis of
a citation of the text in a fragment of the Xuanmen dayi Z.FJKF% (Great
Meaning of the Gate of All Wonders, DZ 1124), with which it also shares a
section on purification ceremonies.?? Because the Xuanmen dayi was
compiled in the Sui, the Yinyuan jing must have been available then. Scholars,
moreover, are certain of the importance of the text in the Tang dynasty, a
supposition supported by the large number of Dunhuang manuscripts of it
recovered.?

Within this framework, the Yinyuan jing, like that of the Fengdao kejie,
is placed either in the Liang 3 or after unification. While there is no mention
of historical facts or citation of materials that would indicate either dating,
there are a number of doctrinal features that are mentioned in the Yinyuan
Jjing but only become prominent in the Tang, and are therefore not likely to
have been in circulation in the early sixth century. Among them are the use
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of a bodhisattva-like figure as the main interlocutor of the deity, a feature
typically found in Daoist texts of the Tang; the belief in the Ten Worthies Who
Save From Suffering, which is documented only since the Tang and
developed most fully in the Song; and the practice of the so-called ten days
of uprightness (shizhi + ), monthly days of purification adopted from a
similar Buddhist practice, that does not gain currency until the Tang.** These,
of course, constitute only circumstantial evidence; there is no reliable way of
dating the Yinyuan jing to either period.

The materials cited in the Fengdao kejie thus reveal it as a highly standard-
izing and integrating work that reflects Daoist practice as it was commonly
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 to either the mid-sixth or the early seventh century.
Regarding its compilation, too, the materials only show a highly developed
state of integration of both southern and northern traditions, but do not
pinpoint the one or the other area, tradition, or compiler.

The Text in Dunbuang Manuscripts

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

Yoshioka assumes that this “five” is a copyist’s error for “three” and that
the eight sections on observances constituted the last third of the original text.
From this he concludes that the present Daozang edition is a truncated
version of the old text, which consisted of three rather longer scrolls of about
thirty Chinese pages each. This compares with today’s scroll lengths of 19,
15, 10, 10, 8, and 12 pages respectively. The total text should therefore have
consisted of about 90 pages as opposed to the 74 pages surviving in the
Daozang, about one-sixth of the text thus having been lost.2

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 at both the beginning and the end of the manu-
script, but another Dunhuang source (P.3682),%7 of which he was as yet
unaware, contains the last portion and concluding note of scroll 3—present-
ing, however, two sections of the text that are not found in the Daozang
version. To complicate matters further, the one complete section in this
manuscript, entitled “Compassionate Attitudes,”?® is numbered “24,” indicating
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24 On the Ten Worthies and their cult, see
Yisa Noboru, “Todai ni mirareru kyukuten-
son shinko ni tsuite” [The cult of the Ten
Worthies Who Save from Suffering as
apparent in the Tang dynasty], Tobdshitkyo
73 (1989): 19-40. A discussion of the ten
days is found in M. Soymié , “Les dix jours
du jeune taoiste,” in Yoshioka Yoshitoyo
hakase kanri kinen Dokyo kenkyi ronshit
[Collection of studies on Daoism in honor of
Dr Yoshioka Yoshitoyo] (Tokyo: Kokusho
Kankokai, 1977), p.3.

%5 Fengdao kejie 1:1b. The manuscript is
reproduced in Ofuchi, Tonkd dakei, pp.223-
42, a reprinted and punctuated edition
appears in Yoshioka, Dokyo kyoten shiron,
pp-311-40 together with textual notes
comparing it with the Daozangedition. The
manuscript also names Jin Mingas its author.
See Liu Tsun-yan, “Sandong fengdao kejie
yifan juan diwu: P.2337 zhong Jin Ming
Qizhen vyici zhi tuice” [The Fengdao kejie
yifan, chapter 5: speculations on the name
Jin Ming Qizhen in P.2337), Hanxue yan jiu
4.2 (1986): 509-31.

26 yoshioka, Dokyo kydten shiron, p.307.

27 The text is reproduced in Ofuchi, Tonko
dokei, pp.219-21. A punctuated reprint is
found in Tonké koza [Dunhuang Lecture
Series), ed., Tonkd to Chiigoku dokyé [Dun-
huang and Chinese Daoism] (Tokyo: Daitd
Shuppansha, 1983), pp.174-6.

28 This title is identical with that of section
14 of the Yinyuan jing (6:1a-3a), which
however contains anecdotes and not lists of
rules about compassionate behavior.
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30 Fengdao kejie 1:1b.
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that at least six sections of the total are missing or, if we place scroll 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 subdivided into about twice as many
shorter sections as we have today. Aside from the problem of numbering, the
manuscript is consistent in style and content with the established text of the
Fengdao kejie, giving as it does precise instructions on how to deal with
ordinary people and what kind of mental attitude to develop in the religious
life. For example:

The Rules say: All Daoists, whether male or female, whenever they have
ordinary people coming to pay respectful obeisance to them, should join
theirpalms(atchestlevel] and return the bow, invoking the Three Treasures
to 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].

or:

The Rules say: All Daoists, whether male or female, whenever in conditions
of severe heat, should always be mindfuland develop the good intention that
they should set up free juice [stands] everywhere to give freely to all [beings],
allowing them to avoid the disaster of [dying from] thirst. May they all attain
good fortune without measure! This attitude carries an addition of 220 [days
of life].?

The major difference between this latter section and the Daozang text is that
it speaks of mental attitudes rather than physical organization and that here
alone, among the many rules, numerical values are given for rewards, i.e.,
days added to the life-span, rather than punishments or subtractions from 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 elaboration of
the work, which succeeded the creation of the Fengdao kejie and its various
precursors in the sixth and seventh centuries. This probably vast compendium
was later re-edited into a shorter and more concise version, from which the
present Daozang text is derived. The particular sections found in this
manuscript on interaction with ordinary people and compassionate attitudes
were taken out because they were so unlike the main body of the text, which
overall shows a remarkable coherence and consistency in structure, diction,
and outlook.

The notion of an expansion and later condensation of the text is further
borne out by the various titles referred to. First, there is the title Sandong
Sfengdao kejie, which I have used, with slight abbreviation, in my discussion;
it is found in the preface and probably refers to a core version that we no
longer have.3? Then, there is the title Sandong fengdao kejie jing, found in
both Dunhuang manuscripts that contain the end of a scroll, adding the word
“Scripture”; this indicates the text as it existed in the high Tang, a goodly
portion of which has survived in the Daoist canon. Next, there is the addition
yifan F# or “Observances” in the title of the long manuscript on the eight
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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 scrolls had similar additions in their initial titles to show at a glance
which particular rules and precepts were being discussed. The Daozang
version, finally, is called Dongxuan lingbao sandong fengdao kejie yingshi
AZEE =JAFEEE S or “Practical Introduction to the Rules and
Precepts ... of the Mystery Cavern of Numinous Treasure.” This shows not
only that the text was placed in the Lingbao section of the canon, but also
that the editors were conscious of possessing a shorter and more elementary
version, something that gives an indication of, but is not identical to, the full
“Scripture” with its longer scrolls and more separate sections.

Anotherindication of the vagaries of the text's development is the fact that
the preface speaks of “520 entries” (tiao &), which are impossible to identify.
If one counts items introduced with “The Rules say” (ke yue F}H), as sug-
gested by P.3682 which mentions in a note that section 24 consisted of “19
entries,” there are only about 120 in the Daozang text, with an additional 35
found in manuscripts and citations. If one adds the “Scripture” items on
karmic retribution in the first two sections, the number rises to about 250,
which is more than doubled when one counts every single entry that is
itemized and could thus be considered a tigo. In no case does one get close
to 520, having either not enough or too many, leaving the riddle open as to
what exactly the preface refers.3!

There are two further Dunhuang manuscripts that were probably part of
the extensive “Scripture” of the Tang. First, there is S.3863, which contains a
portion of the second half of section 4, “Setting up Monasteries,” describing the
concrete establishment of various buildings, from terraces over gates, carriage
houses and guest quarters, to corridors.>* The text is close to the Daozang
version, containing character variants, such as heng 1H (constant) for ding €
(fixed), and a few differences in names or terms, such as, for example, using
the expression “female officer” (niiguan #ZL'H) instead of “female hat”
(ndiguan 2Z5tf )—so designated because the only way a lady Daoist’s attire
differed from that of her male counterpart was in the headdress—and calling
the “ascension building” (shengxia yuan 5-#2[E) the “immortality transform-
ation building” (gianbua yuan BB, Only in one case does it give an
alternative syntax, describing the gate of the monastery as being “comparable
to the mouth in the human body, to the eyes in the human face” and thus
clarifying the meaning of the Daozang version, which does not have the words
“compared to the mouth” and thus lacks the clear parallelism.

The other manuscript is $.809,33 which appears to be 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 ordin-
ations and of the immense efforts needed to attain “the one encounter when,
once in ten thousand kalpas [of successive lives], a master or perfected one
transmits the Dao.” It also specifies the necessary purifications and good
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31 A discussion of the 520 entries, including
the various ways of counting them, is found
in Tonko Koza, Tonko to Chitgoku dokyo,
pp.169-70.

32 The text matches Fengdao kejie 1:16b7-
18a0. It is reprinted in Ofuchi, Tonka dokei,
p.219.

33 The text is found in Ofuchi, Tonke dékei,
p.222 as well as, in a punctuated version, in
Tonko Koza, Tonkato Chiigoku dokyo, p.176.

Figure 4
A lady Daoist in the distinctive

‘female hat’ (source: Fengdao kejie
5:6b)
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omens, and warns seriously against yielding to the pressures of scheduling
so that, when the scriptures are not yet ready, “ordinands receive some blank
sheets of paper or a roll of plain silk.” This, the text scolds, “is an insult to
the sacred scriptures and a major fraud, a faked ascent to the altar!” In
addition, after the event, the text insists, ordinands must
choose an appropriate time and prepare an offering as a present to the great
sages, masters, and worthies of the various heavens. This is to thank them

for their enfolding grace without which the transmission could not have
taken place. Failure to comply carries a subtraction of 2,800 [days of life].>*

This text, in diction and content, is well matched with the rest of the Fengdao
kejie and probably formed part of it in the mid-Tang.

Tang and Song Citations

Four texts contain citations of the Fengdao kejie. S First, there is Miaomen
youqi WAL by the great ritual master Zhang Wanfu, who not only cited
the text in his work but also wrote a treatise to supplement its information
on ritual dates and summarized it in his discussion of the ordination
hierarchy, notably in his Chuanshou liieshuo {E$Z0& 5% (Synopsis of Trans-
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mission, DZ 1241) and his Sanshi wen =i (Text on the Three Masters,
DZ 445).30

Zhang’s Miaomen youqi isthusthe work of a manwho knew the Fengdao
kejie well and used it frequently. Dated to the year 713, it has three passages
of citation: one corresponding to the beginning of section 4, “Setting up
Monasteries”; another that matches the central part of section 16, “Illustration
of Ritual Vestments”; and a third not found in the Daozang edition that
describes different kinds of Daoists.?

While the first two passages show character variants, suchas i ¥ (control)
for zhi 35 (govern), but no changes in syntax or meaning, the third passage
is different in content from the rest of the Fengdao kejie in that it presents a
division of Daoists into six types, from heavenly perfected through spirit
immortals, mountain recluses, ordained monks and devout householders to
libationers, including both ordained and lay practitioners and in each case
specifying their respective merits and preoccupations. For example:

3. Mountain recluses are free from deliberate action and free from desire,
guarding only the Dao and preserving their own inner essence. Their energy
iscrowned by the hazy empyrean, while their minds are concentrated in utter
serenity. They are personages like Xu You and Chao Fu.3®

Each of the six types is described in a similar fashion, including two concrete
examples, the interesting feature of which is the selection of Louguan
patriarchs for both the spirit immortals and the ordained monks. This
indicates a certain closeness of the text to the northern Celestial Masters with
their center at Louguan, which rose to state-wide importance after Laozi was
recognized as the ancestor of the Tang ruling house and became the divine
sponsor of the new dynasty, thus suggesting an early Tang date for at least
this citation.

Another citation from the Fengdao kejie, not matching anything in the
Daozang edition, occurs in the Zbaijie lu F5#{5% (Record of Purifications
and Precepts, DZ 464) and again in the Zhiyan zong % 5 #8 (Comprehensive
Perfect Words, DZ 1033).4° As Yoshioka has shown, these two texts are
closely related, the latter being about a century later and making heavy use
of the former.4!

The passage from the Fengdao kejie specifies the zhai % or purification
ceremonies to be held throughout the year. For example:

on the eighth day of the fourth month, one holds the purification ceremony
to pray for [a good] summer. On the fifth day of the fifth month, one holds
the purification ceremony for long life. On the sixth day of the sixth month,
one holds the purification ceremony for a clear hot season.42

Italso describes necessary attitudes of sincerity and humility, indicates taboos
and prohibitions, such as the avoidance of “men 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 that
pardon may be obtained as quickly as possible.
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3 On these works by Zhang Wanfu, sce
Benn, Cavern Mystery, p.2; Yoshioka, Dokyo
to bukkyo, pp.91-4; K. M. Schipper, “Taoist
ordination ranks in the Tunhuang manu-
scripts,” in Religion und Philosophie in Ost-
asien: Festschrift fiir Hans Steininger, edited
by G. Naundorf, K.H.Pohl, and H.H.
Schmidt (Wirzburg: Konigshausen & Neu-
mann, 1985), p.129.

37 The three passagesarefound in Miaomen
youqi 14ab (= Fengdao kejie 1:12b-13a);
19b-20a (= 5:4a-6a); and 17b-18b. They are
reprinted with punctuation in Yoshioka,
Dokyoto bukkyo, pp.95-7. The third passage
is partially translated and discussed in Ozaki
Masaharu, “The Taoist priesthood,” in Religion
and family in East Asia, edited by G. DeVos
and T. Sofue (Osaka: National Museum of
Ethnology, 1984), pp.100-3.

3 Miaomen youqi 18a.

39 For more on this school, see Kohn, “Yin
Xi”

48 Zhaijie lu 9a and Zhiyan zong 1:4b-5b.
The passage is also found in the Yunji
qigian(DZ 1032,37:10ab). Fora punctuated
reprint and a discussion of its variants, see
Yoshioka, Dokyo to bhukkyo, pp97-9. A
study of the Zhaijie lu is found in R. Malek,
Das Chai-chieb-lu (Frankfurt: Peter Lang,
Wiirzburger Sino-Japonica, no.14, 1985).

41 yoshioka dates the Zhaijie lu to the first
half of the eighth century because it cites the
Xuanmen dayi [Great Meaning of the Gate
of All Wonders] and the Daomen dalun
FEFIKEM [Great Treatise on the Gate of
the Daol, which were lost under Xuanzong
(#.713-55) and recovered only in parts (DZ
1124). The Zhiyang zong he places into the
ninth century with the help of the list of
karmic rewards and punishments contained
in scroll 5. It is later than the Yaoxiu keyi of
the early eighth and comes before Du
Guangting's T+ YEEE Yongcheng jixian lu
I SENSR [Record of the Assembled
Immortals in the Heavenly Walled City, DZ
783, written about the year 900. From this
he concludes a ninth-century date for the
Zbiyan zong. See Yoshioka Yoshitoyo, “Zai-
kairoku to Chigonse®” [Zhaijie lu and Zbiyan
zong) Taishé Daigaku kenkyitjo kiyo 52
(1967): 283-302.

42 Zhaijie Iu, p.9a.



104

43 Ch4, p.la.

44 Onthistext, see Ren and Zhong, Daozang
tiyao, pp.981-2; Benn, Cavern Mystery, p.84.
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4 Shishi weiyi, pp.10a, 11a. In addition, a
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The citation does accord with the Fengdao kejie only insofar as its outline
of the annual purification schedule appears also, with some variation, in the
Yinyuan jing.*3 On the other hand, it probably did not appear in the seventh-
century version of the text, because Zhang Wanfu specifically mentions that
he compiled his Zeri li 2 H & (Selecting Proper Days, DZ 1240),% a ritual
calendar of suitable days for the transmission of Daoist scriptures and
precepts, as a supplement to the Fengdao kejie, which does not deal with
proper days or the ritual schedule at all. In his own words:

As the Daoist rules of Jin Ming deal mostly with ritual utensils [and procedures]
and do not clarify the selection of proper days for purification ceremonies
and announcements to the gods, I have here concentrated on the latter. 45

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

A third citation of the Fengdao kejie, not found in the Daozang edition,
appearsin the Xuanmen shishiweiyi % [+ (% (Ten Items of Dignified
Observances of the Gate to the Mystery, DZ 791), a text on ritual instruction
transmitted by the Highest Venerable Lord (Taishang laojun K FEE) to
the Perfected of No-Thought (Wuxiang zhenren 8 E A ) and divided into
ten sections. It, too, like Zhang Wanfu's Zeri li, is a supplement to the
Fengdao kejie, covering similar ground but focusing on the concrete activities
of Daoists rather than their material surroundings. Forexample, the Xuanmen
shishi weiyi has a detailed section on the performance of obeisances (sect.
2), describing exactly how far, with what body parts, and how many times
to bow or knock the head in what situation, a feature taken entirely for
granted in the Fengdao kejie.

In two places, moreover, the text refers to the Fengdao kejie for the text
of an incantation that is part of the rite it describes, but which it does not spell
out in full. The one citation it has from the text is in its last section on
“Protecting and Guarding.” It says:

1. In general, scriptures and sacred images are of the same kind and [treated]
without distinction. As the “Precepts for Worshipping 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 evenfora short time, always
take a clean cloth to cover them.

At those times when practitioners study and read the scriptures, they must
not unroll them more than three times in a row. Once they are finished, they
should use the nearest hand to roll the scripture back up. If the scroll has
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not been read completely, never leave it unrolled even for an instant. Should
there be an urgent affair [to interrupt the reading], then start the scroll again
later from the very beginning while uttering the proper expressions of
repentance.4’

This citation, which might well fit into section 6, “Copying the Scriptures,”
together with the two references, as well as the entire tone of the text, show
that the compiler of the Xuanmenshishiweiyiwas aware of the Fengdao kejie
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 two
texts thus stood in close mutual relation, with the Fengdao kejie the earlier
and more fundamental compilation. Yoshioka places them in the sixth
century, with the Xuanmen shishi weiyi of Sui origin.*® However, the text's
title and structure, notably the link between the number ten and the term
xuanmen Z[1%, indicate a later date, especially also because the latter plays
a prominent role in seventh-century Buddhism, where it occurs in the
Huayan #F# school and is found as the “Ten Gates to the Mystery” in
Fazang’s 1% (643-712) Jin shizi zhang &M T-#2 (Treatise on the Golden
Lion).® The Xuanmen shishi weiyi, therefore, appears to have been a
technical supplement to the Fengdao kejie, written in the late seventh or early
eighth century, almost contemporaneous with the work of Zhang Wanfu.

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

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

Before combing the hair, first wash your hands and your face, and only then
comb it. Under no circumstances let this be observed by anyone else. This
activity carries an addition of 820 days of life.>0

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

Even the short first citation does not entirely fit the text, as it speaks of
the act of combing rather than the forms and materials of which combs might
be made. Placing it in the present text is thus rather hard: it could be part of
section 9, “Ritual Vestments,” which mentions hairpins but describes their
make and not their application; or it could be located in section 14, “Illus-
tration 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.5? Still, this section does not contain taboos about personal hygiene,
either, and there is certainly no place where the Fengdao kejie describes
exorcistic rituals for the disposal of bodily waste.

Then again, the passage specifies a reward for the activity in the form of
an increased life expectancy rather than using the more typical formula that
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outlines punishments for “failure to comply.” It was, therefore, probably not
contained in the Fengdao kejie as it existed in the early Tang but appeared
as part of a later amplification.

The various Dunhuang manuscripts and citations of the Fengdao kejie
thus show a text that was a great deal longer and more complex in the high
Tang than either before or after. Highly prominent in the early eighth century,
it attracted various supplements, and probably also certain expansion, so that
the basic compendium on monastic establishments and observances seems
surrounded by a forest of related materials. The work, then known as the
“Scripture of Rules and Precepts for Worshipping the Dao,” was a long text
of at least five scrolls, the last of which contained all the observances
contained today in scrolls four to six. Its first three scrolls, moreover,
consisted of altogether twenty-four sections of rules regarding Daoist
monastic organization and proper behavior, only ten of which are still
present in the first three scrolls today, but which probably also included the
section on “Kinds of Daoists” recovered from the Miaomen youqi. We know
nothing about the old scroll four, but a sixth scroll, possibly created in the
eighth century and not yet available to Zhang Wanfu, might have contained

Figure 6
The seven stars ef the Dipper protecting a
meditating Daoist (source: Wudou sanyi tujue
[Tllustrated Instructions on the Five Dippers and
Three Ones/, p.16b)
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the passage cited in the Zhaijie lu and the section partially found
in S.809, since they both seem supplementary to the observances
described toward the end of the text (sections 17 and 18). This
long and complex work, then, of which the Daozang text is a
reliable remnant, reflects the practice of monastic Daoism under
the Tang.

The Alleged Author: Life and Works

The Fengdao kejie contains a preface ascribed to, and is
occasionally referred to as stemming from, a personage named
Jin Ming. Also known as Qizhenzi or “Master of the Seven
Perfected,” a term which refers to the seven stars of the Dipper,
he was a powerful visionary in south China, who received
various revelations from Highest Clarity deities.>® The first of
these is dated to the year 543, when he was given the Numinous
Register of Highest Prime by the Highest Lord of Jade Dawn, the
central deity of Highest Clarity.

Then, nine years later, after, as he says, he “used the precious
register to concentrate my spirit and energy, never allowing the
sacred text to be defiled or despoiled,”* he had another divine
encounter. This is documented fully in the Sanbai liushiwu bu
yuanlu = FE 71T FAERITEE (Primordial Register of the 365
Division [Generals], DZ 1388). Here we have:

Then, this year, the fifth year of the era Great Clarity [Taiging
K IF], with the year star in xinwei 2F7& [551], at noon of the
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first day of the fifth month, I was again visited by the Most Eminent Jade
Emperor of Heavenly Treasure, who descended to the jasper palace on the
Dai peak to transmit to me the Mysterious Register of Perfect Numen of the
Highest Prime of the Nine Heavens. Through this, I was confirmed in the rank
and title of an official general [of heaven].%®

The reference to the year by the era “Great Clarity,” the last reign title of
Emperor Wu 7 of the Liang, indicates that Jin Ming was writing under
that dynasty in the south of China. In addition, it shows that he was either
so far removed from political events that he was unaware of the emperor’s
death in the third year of that period,*° or that, as Yoshioka suggests, he wrote
after Emperor Yuan JC7E had ascended the throne in 552 and rewritten
history to the exclusion of the intervening Emperor Jianwen i 375 .5

In addition to this evidence of a southern origin of the text, the revealing
deities mentioned are clearly of Highest Clarity provenance, thus placing Jin
Ming in the environment of southern Daoism after the death of Tao Hongjing.
The register he received, on the other hand, has a distinctly Celestial Masters
flavor. It contains the names and competencies of the 365 division leaders or
brigadier generals who serve under the thirty-six perfected emperors
(zhenhuang EL 2 ) of heaven and control 100,000 troops each. Created from
the “pure energy of Highest Prime,” the top section of the celestial realm, and
born from “the numinous and wondrous energy in perfect accordance with
spontaneity,” they obtained the physical form of vajras or diamond gods and
appeared thirty thousand feet tall and clad in five-colored robes of pure
celestial power. Their number of 365 matches, of course, the number of days
in the year but also corresponds to the cycles of heaven and the planetary
movements.”®

Their might is tremendous: above, they control the right energy of heaven
and earth in its various movements; in the middle, they aid the celestial
emperors to order the universe; and below, they make the divine law of
perfection available to all suffering beings in the Three Worlds (of 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. “There is nothing their merit does not encompass; they help
all beings, human and celestial.”>?

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 powerful official of heaven who was the master of the seven stars
of the Dipper and could rescue and save people with his might. The revel-
ation also made him into the founder of a new lineage of practice that focused
specifically on the invocation and activation of the 365 generals, and it was
tothis end that he compiled the text, outlining the revelationand supplementing
it with details of procedures and rules.®

Already established as a powerful visionary, Jin Ming had yet another
revelation in the following year (552, referred to only by cyclical characters),
when on the full moon day of the tenth month, around 3 a.m., the Jade
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A talismanic register offering
protection of the 365 generals
(source: Sanbai liushiwu bu yuanli,

p.10a)

i
L el |
r*u_&%r

[ESp——
—/’

LIVIA KOHN

Emperor Lord of the Non-ultimate Great Dao descended to the many-tiered
palace of Mount Kunlun and transmitted to him the “Numinous Register for
the Protection of Residences,” today contained in a text of the same title
(Zbhenzhai linglu HET825%, DZ 674).°! The work, which also has a two-
page author’s postface on the wonders of the Dao, records the encounter
between the two, with Jin Ming knocking his head and asking humble
questions and the god enfeoffing him with the seal of the Three Primes and
bestowing on him the register’s powers.?? 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 energy of heaven and earth in its various movements and
establishes peace and harmony among the people. 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,® and one leader each of Middle and
Lower Prime again with large numbers of soldiers at their disposal.% Each
group is represented by a talisman that contains their numinous essence. %

In addition, the text has a list of forty rules, in this case called “statutes
of the right law” (zhengfa lir 1F{%13), which specify behavioral patterns
that disciples of Jin Ming’s lineage should or should not engage in.%® The
statutes are varied in nature and do not appear in any particular order. Some
contain categorical statements, such as “All officials and rulers who wish to
create a peaceful country should worship this register”; or “All officials in
heaven who wish to secure celestial order should worship this register.”’
Then there are warnings about the abuse of the master-disciple relationship
with dire underworld consequences attached to them. For example, “If a
master receives an annual stipend in rice from a disciple and uses it for
himself and 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.”%
Or “A master who, on the day of the Three Primes, does not establish merit
on behalf of his disciple will be executed in this life and after death will have
his name entered in the three ledgers of punishment.”®

The statutes further specify that a possessor of the Numinous Register
must activate it ritually as soon as he learns of a disaster in his area or of a
case of sickness in a disciple’s family.” At the same time, he must not worship
gods outside the register, must not engage in religious misconduct such as
dancing, singing, and other forms of entertainment, must not betray his
teacher but always support and aid him, while regularly observing the festi-
vals of the Three Primes and performing the proper rites for the register.”!
He must not steal from or otherwise harm people or treat the sacred text with
contempt; he must protect all people and expel bad energy, and never reveal
the text to outsiders or those not eligible to know it; he must strive continually
to visualize the generals and other relevant deities in his mind; he must not
engage in bartering with the goods he receives from his disciples or other
faithful followers, and so on.”?

These statutes as given in the Zhenzhai linglu are of a rather vague and
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uncoordinated nature, vacillating between rules concerning the relationship 62 Zbenzailinglu, p.1a. See Yoshioka, Dokyo

of master and disciple, behavioral guidelines in regard to society at large, and 0 bukkys, p.107.

the right ways of treating the sacred text. In addition, they are strictly limited ~ ** Ibid., p.4a.

to the use and proper treatment of one particular register and the divine 64 1bid., pp.Sb-7a.

generals it controls, and as such address householders or followers who, if 65 Ibid., pp.5a, Gb, 8a.

not entirely lay, still maintain active relations with their families. The statutes % Ibid,, pp.11b-21b.

of the “Numinous Register” are therefore significantly different in nature, ® Ibid, p.11b.

outlook, and organization to anything contained in the Fengdao kejie. Even % Ibid, p.12a.

the mode of underworld retribution differs—here an entry of the culprit’s % Ibid, p.12b.

name in the “ledger of punishment” for so-and-so many kalpas, there a 70 Ibid, pp.12b-13a.

subtraction of a specific number of days in this life and the threat of unfavor- 7! 1bid., pp.13b-15b.

able rebirth later. 72 Ibid., pp.16b-18a.
While Jin Ming was therefore undoubtedly a powerful visionary of the

mid-sixth century whose teaching, based on Highest Clarity 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 Fengdao 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. Nor were his disciples primarily

monks or otherwise ordained followers, but householders with concerns for

family security and political peace.

The Alleged Author: Divine Status

Not the author of the Fengdao kejie himself, Jin Ming’s high status in the 73 Shangging sanzun pulu, p.1a.
celestial hierarchy, enfeoffed as he was in 551 as an official general of heaven, 74 Ibid, pp.la-2a.
and the fact that he laid down rules for his disciples in the form of “statutes” 7 Ibid, pp.2a-3a.
(a word, incidentally, that has a distinct Celestial Masters ring to it and does
not occur once in the Fengdao kejie), made him a highly suitable candidate
for a later attribution of authorship. In fact, even as early as the late sixth
century, he was described as one of the “Three Worthies” of Highest Clarity
and worshipped as a major heavenly figure.

This is first documented in the Shangqing sanzun pulu Fi5 — B 5§

(Genealogical Register of the Three Worthies of Highest Clarity, DZ 164), by
the Perfected of Emptiness and Non-being (Xuwu zhenren FEHEE A), a
disciple of Jin Ming who wrote the account at the order of his master.” The
text consists of twelve pages and describes three major Highest Clarity
“masters of salvation” (dushi FERM): the Perfected and Radiant Lord of the
Dao of Highest Mystery, identified in a note as the Highest Worthy of Primor-
dial Beginning (Yuanshi tianzun JTI{ K Z), the senior lord of Numinous
Treasure and increasingly of integrated Daoism’4; the All-Highest Mysterious
Elder, identified as the high king of the Nine Heavens’; and Jin Ming Qizhen,
the patriarch of this particular lineage. The latter is described as follows:
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The third master of salvation is known by his ritual name “Great King,” by
his posthumous ritual name “Great Absorption,” and by his appellation
“Great Radiance.”’®

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

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

He sits on a high seat of cloudybrocade and dragon-curling smoke. To his right
and left, frontand back, jade lads and jade maidens stand, together with 30,000
perfected. They continuously burn the hundred kinds of numinous incense
that creates harmony and renews life; they constantly scatter blossoms that
shine in nine colors and are like flying clouds. Waiting on his path, on all four
sides, the utterly perfected of the ten directions are arranged in rank and file,
a crowd truly without limits. They also wear robes of the flying celestials and,
like him, sit on high seats of numinous flowers and renewing life.

The true body of Jin Ming resides always among the jade perfected of Highest
Clarity. 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 Clarity, and the highest region on
Cinnabar Numen.”’

This describes Jin Ming as much more than a mere visionary who had

established a position among the celestials. Here he is a true god of highest
divine proportions, with a huge body of metallic radiance, heavenly features
and vestments, and a large company of celestial retainers and guards. A
divine personage, residing in a specific celestial village and prefecture, he has
the power of a true master of salvation, only slightly less in rank than the great
lords of the Dao themselves.”

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 to prayer and chant the following incantation:

I pray:

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

So that my millions of forebears and thousands of ancestors

All through history

May forever ascend to the world of bliss,
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Their bodies receiving a radiant appearance,
They themselves living eternally from kalpa to kalpa!

May all those living in mountainous seclusion,

All my fellow disciples who pursue perfection,
Together with me attain the perfection of the Dao!
May a cloudy 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!”?

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

Arguments about the Date

This conclusion, reached through a detailed examination of the text, its
citations and fragments, and Jin Ming’s works and hagiography, is the exact
opposite of what Yoshioka Yoshitoyo proposes in his discussion of the
Fengdao kejie. He clearly accepts Jin Ming as the historical author of the work
and places its date between the death of Tao Hongjing (536) and the end of
the reign of Emperor Yuan (554), following the revelations to Jin Ming.8 This
is not his first conclusion, however, but a development from his initial
position, which stated that the work played an active role in the integration
of the Daoist teaching around the time of unification and could thus be placed
in the Sui dynasty. Jin Ming, a divinity of some standing at the time, only
served as a prestigious attribution 8!

This first reading of Yoshioka's, not yet referring to any of the materials
surrounding Jin Ming as a historical person but based entirely on an evalu-
ation of the text and a detailed comparison with the Dunhuang version of the
lastthree scrolls, was readily accepted by the Japanese scholarly community.8?
Then, however, Yoshioka discovered the works of Jin Ming and changed his
mind, considering him the original author of the Fengdao kejie and placing
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the text in the mid-sixth century. He presented his new dating at the 37th
annual meeting of the Japanese Society for Daoistic Research (Dokyd
Gakkai JEHEEEE) at Otani University in Kyoto. It unleashed a stream of
protests and arguments in favor of a Sui/Tang date for the text.

The two main protagonists against this were Akizuki Kan’ei X H ke
and Ofuchi Ninji A3 2.8 2% They both adduced the fact that the Fengdao
kejie was not reliably cited before the early eighth century, that the Yinyuan
Jjing, to which it is closely related, did not date from the early sixth century,
that Jin Ming was divinized so quickly that he seemed a good candidate for
authorship, and that the political terms used for administrative units in the
text, such as “county” and “prefecture,” reflected a usage only established
after unification and the Sui reform of government in 593.

In addition, Ofuchi emphasized the lack of citations of the Fengdao kejie
and of the Yinyuan jing in the sixth-century encyclopedia Wushang biyao,
and the rather vague appearance of the former in the Sandong zhunang and
the Shangqing daolei shixiang 1578 EH5FH (Daoist Affairs of Highest
Clarity, DZ 1132) of the seventh century.®¢ Akizuki, moreover, supplied three
further arguments: (1) the festivals held on the days of the Three Bureaus
(heaven, earth, and water) in the first, seventh, and tenth months, although
part of Celestial Masters practice from an early time, were not called festivals
of the Three Primes until the late sixth century, but appear as such in the
Fengdao kejie #; (2) private estates and water-powered stone mills, although
occasionally mentioned in the texts, were not common before the Sui but
appear as a standard feature of Daoist institutions in the Fengdao kejie, thus
placing the text after the year 600 8%; (3) the widespread production and
formal worship of Daoist statues did not occur before the Tang, and although
individual pieces existed earlier, they were primarily located in north China
and did not depict, nor did their inscriptions describe, the Highest Worthy
of Primordial Beginning as the first god of the Three Caverns.?’

Yoshioka’s long discussion of the Fengdao kejie constitutes a detailed
summary and refutation of these arguments.® In addition to interpreting the
documents by Jin Ming as being indicative not of a visionary and worshipper
of registers but of his strong tendency for leadership and his desire for order
in the Daoist community, he argues that none of the items presented could
be dated as definitely as Akizuki and Ofuchi might believe and that they could
all be found before the Sui.®

Yoshioka also presents various additional Daoist texts that refer, in one
way or another, to something like “Rules and Precepts for Worshipping the
Dao.” One example of this is the Xuanmen shishi liieyi and its citation,
already mentioned above, which he dates to the Sui, thus claiming an earlier
date for the Fengdao kejie. Another is the Zbengyi xiuzhen liieyi 1F.—{§H
B%{& (Summary of Right Unity Observances 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.®® Focusing largely on the Celestial
Masters’ practice of keeping registers, the text presents a total of sixty ranks
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with one or more registers each. Among the sixty, the first twenty-four belong
to Right Unity or the Celestial Masters, then come six each of Cavern Spirit
(Three Sovereigns) and Cavern Mystery (Numinous Treasure), culminating in
twenty-four ranks of Cavern Perfection (Highest Clarity).

The Right Unity list contains a total of twenty-nine texts, eight of which
are also mentioned in the Fengdao kejie, but in a completely different order
and linked with different ritual ranks. The Cavern Spirit section, unlike the
Fengdao kejie which clearly associates it with the schools of the Three
Sovereigns, presents further materials of Celestial Masters background,
including scriptures and works on observances.?! Three out of six are also
listed in the Fengdao kejie. The Cavern Mystery section has ten texts, of which
six are also found in the Fengdao kejie, while four form part of the ancient
Lingbao canon.”? Again, they are not listed in the same order or even
represent texts of the same ritual category. Only the top section of Highest
Clarity with its twenty-four texts is fairly close to what is found in the Fengdao
kejie, with twenty works being the same.?> However, once again, the order
is entirely different, and the Zhengyi xiuzhen liieyi places a much greater
emphasis on registers than on scriptures or observances.

At one point, after listing the works of Cavern Mystery, the text says that
they “belong to the highest ritual and follow the list of rules for worshipping
the Dao of the Three Caverns.” Yoshioka takes this as indicating the title of
the Fengdao kejie and suggests a pre-Sui date for the text.** My own content-
ion is that this phrase constitutes a generic reference to rudimentary rules of
the Three Caverns that must have been in circulation at the time.

A similar situation applies to the single veiled reference to the Fengdao
kejie in the Sandong zhunang, which says:

According to the “Precepts of the Three Caverns,” section 11, “Setting up Quiet
[Chambers], Monasteries, Palaces, and Halls,” a common [follower’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 state:

A quiet [chamber] has to be erected in [the direction of] heavenly virtue.
Heavenly virtue includes all places of [the cyclical signs] jia B, yi Z., bing
A, and ding T . It should be eighteen feet long and sixteen feet wide. To
be at peace [and practice properlyl in either a quiet [chamber] or a governing
llodgel, always wear your immortal talismans and registers [when entering]. >

As Ofuchi points out, this must refer to a separate work on precepts
current at the time, one in which section 11 was a comprehensive discussion
of all kinds of buildings, both residential and devotional. It is unlike the
Fengdao 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 followers’ places in any way.?® The outlook, as well as the
phrasing, of the two texts is thus significantly different, making it impossible
to regard this citation as proof for the existence of the Fengdao kejie before
unification, quite apart from the fact that the Sandong zhunang was only
compiled in the latter half of the seventh century.
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Figure 8

A talisman for the protection of
residences against the wrath of dead
ancestors (source: Zhenzhai lingyu,

p.8a)
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Overall, therefore, Yoshioka, with elaborate and detailed research, makes
an argument for an early, Liang-dynasty, date for the Fengdao kejie, which
has been rigorously debated in the scholarly community right from its
inception. Many of the materials he adduces do indeed contribute information
and add to our understanding of the text, but they are themselves not securely
enough dated to warrant a mid-sixth-century compilation of the Fengdao
kejie. In addition, historical arguments about the overall development and
social situation of Daoist monasticism tend to tilt the scales toward a post-
unification dating.

Current Views of the Text

As a 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 remaining division, however, there is strong overall agreement on three
points: (1) the Fengdao kejie is of central importance for our understanding
of medieval Daoism, because it is the first, oldest, and most detailed text to
articulate the organization of Daoist monasteries, their material and moral
culture, and the ordination hierarchy of the religion. The date of the work
therefore has tremendous value as evidence for where and exactly how the
integration of Daoist teachings and monastic organization took place; (2) the
text is closely related to the Yinyuan jing and was probably written by the
same compiler or lineage of compilers within twenty years of the latter. Since
the Yinyuan jing, being cited in fragments of the Xuanmen dayi which is
clearly dated to the Sui, existed in Sui times, the date of both texts is limited
to either the Sui/early Tang or the Liang; (3) there are three major editions
of the Fengdao kejie, an early version in three scrolls (as described in the
preface), a Dunhuang version, and the text contained today in the Daozang.
The Daozang edition is a truncated and fragmentary version of that found
in Dunhuang, but how close the Dunhuang edition and the earliest text are,
or even whether they are identical, is open to debate.

The strongest proponent of a Liang date for the text is of course Yoshioka,
whose key evidence lies in the biographical sources found about Jin Ming
and the early citations of Sandong ke in various Sui-dynasty texts. His
followers are the Dunhuang lecture group (Tonkd koza ZHE ), Koba-
yashi Masayoshi /N IE 3&, Michel Strickmann, and Charles Benn.

The Dunhuang group examines the various manuscripts related to the
text and reaches the following conclusions: 2337, which is called scroll 5 in
the manuscript and contains the text of scrolls 4-6 of the Daozang edition,
retains the original third scroll of Jin Ming’s text; P.3682, which contains the
end of scroll 3, corresponds to the end of Jin Ming’s second scroll, of which
a great deal was lost; $.809, on transmission details, represents a lost part of
the Daozang section 3, “Comprehensive Structures,” contained in the first
scroll in all editions but again truncated in the Daozang version.®’
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Kobayashi supports Yoshioka not only in an unpublished paper that
specially examines the Yinyuan jing?® but also by adding the following
argument to the dating of the Fengdao kejie: In the catalogue of Numinous
Treasure scriptures compiled by Lu Xiujing BE{E&# in 437 and discovered
at Dunhuang,” fifteen scrolls of texts are marked “not yet revealed.” These
texts appear as extant in catalogues compiled in the mid-sixth century, which
are now lost but referred to in the anti-Daoist polemic Xiaodao lun of the year
570.190 The Fengdao kejie, however, still uses the old Numinous Treasure list,
disregarding the newly available texts, and must therefore have been written
before 570.1%!

Aside from the fact that Kobayashi has since reconsidered his under-
standing,!%2 two lines of argument can be presented against his reasoning: If
the various newly emerging Numinous Treasure texts had become standard
after 570, they should have been supplemented by Zhang Wanfu in his
version of the ordination system. However, whereas he has three tallies and
scriptures not contained in the Fengdao kejie, the number of scrolls he
supplies is identical to the those in the latter.!%% Also, the newly emerging
texts were seriously criticized as forgeries in the Xiaodao lun and it is quite
possible that they were never fully accepted as canonical, in the same way
as various older Numinous Treasure works were purged of excessively Bud-
dhist terms and concepts.!%

Michel Strickmann accepts Yoshioka’s arguments and states that “there
can be no doubt that the four texts just listed [the works of Jin Ming and the
Fengdao kejiel are all of one piece.”% At the same time, he emphasizes that
it would be “very wrong to think of [the Daoist community at] Mao Shan 3+|[]
as a truly ‘monastic’ centre” and points out that under Emperor Wu of the
Liang many originally celibate Daoists were forced to return to lay status and
that “the years from 517 to 549 are exceedingly meagre in regard to datable
Daoist texts.”1% With Daoist organization in such a haphazard state, he
further says, new revelations, such as those experienced by Jin Ming, were
needed to re-establish a strong Daoist presence in the country. Strickmann’s
findings about the state of the religion under the Liang flatly contradict his
assertion of an early date for the Fengdao kejie. Following these arguments,
it seems rather difficult, if not impossible, for the religion in such a state of
recuperation from persecution to have had anything near the complex
monastic organization and estates described in the Fengdao kejie.

Finally, Charles Benn describes the text as a work of codification by Jin
Ming from around 550 CE and uses it as the master source for his description
of the Daoist ordination hierarchy as it existed 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 AD 711 as it had
been in 550.7107

This assumption of an early integration of the Daoist religion and of its
institutional continuity despite cataclysmic political and social changes forms
precisely the key argument of those who prefer an early Tang date for the
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text. Here we have first of all Yoshioka’s major contenders AkizukiKan'’ei and
Ofuchi Ninji who, as described above, present both philological and philo-
sophical arguments for a Sui/Tang date. More recently, Ren Jiyu {E£4£ 8 and
Zhong Zhaopeng $EZEfE cite Yoshioka but do not follow him, instead
placing the text around the time of unification and no later than the early
Tang, in other words, between 590 and 630.1% The same policy is followed
by the compilers of the Japanese encyclopedia of Daoism, in which both
Yamada Toshiaki |L|EFHF/[HA on the Fengdao kejie and Nakajima Ryuzd
1 B BESE on the Yinyuan jing opt for a date around the period of dynastic
unification.!®® Ozaki Masaharu I 15 similarly locates the text in the
reign of the Tang emperor Taizong, i.e., between 626 and 649, without,
however, explaining the reasons for his selection.!!?

Among Western scholars, Florian Reiter follows Ofuchi’s arguments and
dates the text to the early Tang while emphasizing its incomplete nature yet
accepting the Sandong zhunang reference as accurate.!!! Kristofer Schipper
dates the Fengdao kejie clearly to the Tang and provides several sound argu-
ments for this.!!? First, in discussing the establishment of the Four Supplements
to the Three Caverns, he states that “the most remarkable feature of this evo-
lution is the fundamental position rendered, in the beginning of the Tang
period, to the liturgy of the Heavenly [Celestial] Masters. The latter is hence-
forward integrated into the unified Daoist system, of which it forms the basis
and also the first step.”'!3 As the seven parts are very prominent in the Fengdao
kejie, a date before the Tang is out of the question. Also, in a discussion of
the development of Daoist monasticism, Schipper finds that the Daoist
monastic institution did not develop until the second half of the sixth century
and only under the Tang was sponsored with imperial seriousness. Like
various scriptures typical of the same period, the institution was strongly
influenced by Buddhism and in a way distorted the originally communal
inclination of the Daoist religion. As a result, the Fengdao kejie, with its
detailed descriptions of physical layout and behavioral rules, was created in
response to a situation that was characteristic of the Tang.!4

Conclusion

My own contention follows these latter arguments, bolstered by a 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 emphasis on the doctrines and practices
of specific schools. Even the Wushang biyao, a monumental attempt to
integrate the teachings which truly accomplished a highly unified picture,
had its sectarian prejudices in that it ignored the figure of Laozi, the convers-
ion of the barbarians, the texts relating to the Daode jing, and other trappings
related to northern Celestial Masters’ teachings. The reason for this is that the
Wushang biyao was compiled on imperial order by Emperor Wu of the
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Northern Zhou J; & after his vision of a Daoist-inspired state orthodoxy with
Laozi and northern Celestial Masters’ doctrines at the center had been
thoroughly criticized in 570 in the Xiaodao lun.*'> Thus, even the most
consciously integrative of works was still informed by a basically sectarian
attitude.

Although this way of thinking continued even after unification, it was then
overlaid by a trend toward real integration, one that was especially inspired
by the strong Daoist tendencies of the Tang rulers who wished to put the
teaching to political uses and had little patience for sectarian discrepancies.
Also, the late sixth century was a period of great Buddhist expansion and
philosophical emergence, with the strong emergence of the Tiantai K13
school under Huisi ZE (517-77) and Zhiyi 780 (538-98), the new
adaptation of Madhyamika philosophy by Jizang &5 & (549—623) in his two-
truths theory, and the beginnings of the Huayan school with Dushun £ |IE
(557-640). Here, as much as in Daoism, the political unification of the country
went hand in hand with the doctrinal and organizational synthesis of the
religion. 116

These developments increased the urgency for the 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 siitras with bodhisattva-like figures atthe center (e.g., Haikong jing 152548
and Yuging jing EIF#L), to which also the Yinyuan jing belongs; philo-
sophical scriptures that integrate Madhyamika-style argumentation (Benxiang
jing AKABLE and Benjijing AKERAL, commentaries to the Daode jing); and
encyclopedias that present a coherent and systematic overview of Daoist
doctrines and practices (Xuanmen dayi, Sandong zhunang and Daojiao
yishu JE#{FN&). The Fengdao kejie, in my view, belongs to the third group
and represents a type of text that is truly encyclopedic in outlook and
attempts to present an integrated structure and logical sequence on a specific
topic, in this case, monastic organization.

As aresult of this conviction and taking into account the various materials
presented by Yoshioka and found at Dunhuang, I would conclude that the
Fengdao kejie underwent a seven-stage development from the 550s to the
compilation of the Daoist canon in 1445.117 These stages are:

(1) First, there was a collection of statutes on the proper behavior of
Daoists who owned certain powerful registers, dated to the year 552. It was
revealed to and compiled by Jin Ming, a Highest Clarity visionary, who was
soon divinized as a master of salvation and became the inspiration for later
collections of rules of the “Three Caverns.” (2) After unification and respond-
ing 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 Three Caverns.” This
was referred to in several seventh-century works, such as the Zhengyi
xiuzhen liteyi and the Sandong zhunang. (3) Next, in the early Tang, these
rudimentary rules were expanded and developed not only to accommodate
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the increasingly complex Daoist organization and ordination hierarchy but
also to follow the overall trend toward greater systematization; they reflected
the standard of actual Tang practice. The first text to be known as Fengdao
kejie, this consisted of three scrolls as indicated in the preface. (4) By the mid-
to-late-seventh century, as the Dunhuang manuscripts document, this work
had grown to at least five scrolls and was known as the Fengdao kejie jing
or “Scripture of Rules and Precepts.” It was the key manual for monastic
Daoist practice and as such was referred to by Yin Wencao as well as cited
and supplemented by Zhang Wanfu and others of his time. (5) In the eighth
century, the text continued to grow into a possible sixth scroll that included
supplementary materials on the practice of purification ceremonies which
remain, however fragmentary, in citations of Tang texts such as the Zhaijie
lu, and in the Dunhuang manuscripts P.3682 and S.809. (6) By the Song there
was a revised, and possibly already reduced, edition that again consisted of
three scrolls and was listed in the Chongwen zongmu =X #EH
(Comprehensive Catalogue of Venerated Texts) of the year 1144.118 (7) In the
early Ming this was complemented by other, similar materials and rearranged
into the six-scroll edition that we have in the 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.!1?

The Fengdao kejie w e still have today is thus a text of central importance,
which is not complete but does in fact reflect Daoist monastic organization
and practice in the early-to-high Tang. Not only complemented by manuscripts
and citations but also surrounded by a number of supplementary texts that
specify details it does not contain, it provides a vivid and detailed picture of
the life in medieval Daoist monasteries.
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