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Introduction

he implantation of Buddhism in China, during the first centuries of the

common era, was an unparalleled phenomenon in the history of religions.
Unlike Christianity, which played a major cultural, social, and political role
in the formation of early medieval Europe, Buddhism did not have such a
pervasive effect in the Chinese world. Already five or six centuries old when
it entered China, the Indian religion encountered there an ancient, highly
advanced civilization. China had its own rich intellectual, philosophical, and
religious traditions. It had also a strong sense of cultural and political identity,
often expressed as a powerful ethnocentrism. Compared with the many other
Asian nations in which Buddhism became a dominant vector of social and in-
tellectual organization, the Celestial Empire seemingly had very little to envy
with respect to India’s great civilization. Erik Ziircher’s masterpiece, The Bud-
dhist Conquest of China (1959), which deals with the formative phase of this
implantation, remains the first reference for anyone who wishes to under-
stand the complex history of medieval Chinese Buddhism.

The remarkable establishment of the Indian religion in its Chinese setting
has long been a subject of fascination for scholars of Buddhism and Sinologists,
who have explored its various aspects: philosophy and doctrines, textual mate-
rial, social and institutional organization, art, economy, and so on. Neverthe-
less, in considering the complex course of its sinicization, its manifold intellectual
influences on Chinese culture, and the magnitude of its textual and artistic re-
mains, one cannot be surprised that large areas have remained neglected. One
of them, and not the least, is the interaction of Buddhism with the other major
Chinese religion, Taoism, the indigenous tradition that, in spite of its long pre-
history, began its development only in the second century of the common era.
The encounter of these two great religions was particularly fruitful in medieval
times, when they contributed to shaping one another in many ways. Their in-



2 Buddhism and Taoism Face to Face

terrelationship only started to be regarded as a subject of fundamental interest in
the late 1970s, however, when Ziircher opened the way in the field now usually
referred to as “Buddho-Taoism.”

Ziircher’s interest in this large and tricky domain was, I believe, motivated
by an ambitious project that had just started in Paris, namely, the detailed study
of the Taoist Canon. This monumental effort was initiated and directed by the
doyen of Taoist studies, Kristofer Schipper, who created a team of both senior
and junior European Sinologists who would devote themselves to the analysis
of the Taoist Canon’s 1,500 scriptures. For those of us who joined this enter-
prise, the task seemed herculean not only in terms of the quantity of texts to ex-
amine but also in terms of their difficulty. Most of these Taoist scriptures were
completely unknown and untouched, whether by Chinese, Japanese, or West-
ern scholars. By and large undated, anonymous, and written in a hermetic, eso-
teric style, they had issued from different Taoist schools dating from the
beginning of the common era down to the Ming dynasty, when the extant
Canon was compiled in the fifteenth century. The topics found in the Taoist
Canon (Daozang 1EJ) were also extremely diverse, including philosophy,
meditation techniques, exorcism, medicine, alchemy, hagiography, messian-
ism, and, most importantly, liturgy. The scope of the task, therefore, among its
other vicissitudes, explains why it took some thirty years of labor for it to be re-
alized. This tentacular work was finally published in 2004 by the University of
Chicago Press.! What is immediately pertinent here, however, is that, having
already to deal with the difficult work of identifying and classifying such an
enormous amount of material, the question of the possible Buddhist influence
on some of these medieval Taoist works was not, in the first instance, viewed as
a priority. It was shortly after the project had started that Erik Ziircher’s visits to
Paris somehow changed this state of affairs.

At the time, I was among Kristofer Schipper’s students trying to find my
way in the obscure new field of medieval Taoism and in this context had the op-
portunity to meet Ziircher a few times, as well as another great master and pio-
neer of the Buddho-Taoist field, the late Michel Strickmann.? I did not
immediately realize, however, to what extent the Buddhist stitras that Strick-
mann showed me as matter of comparison with the Taoist scriptures I was
working on might prove relevant to my work. I already had too much on my
hands just in trying to penetrate the Taoist arcana, and so did not feel any ur-
gency to comprehend the interplay between the two great Chinese religions.
My efforts were, for a few years, entirely dedicated to the study of an important

1. Schipper and Verellen (2004).
2. See esp. Strickmann (1982, 1990).
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fifth-century Taoist work entitled the Scripture of the Divine Incantations of the
Abyssal Caverns (Dongyuan shenzhou jing Iil#H7E£8), the chef d’oeuvre of me-
dieval Chinese apocalyptical eschatology.?

While Buddho-Taoist comparison was already well established in Japa-
nese scholarship, notably in the monumental work of Yoshioka Yoshitoyo i
[ FE# ¢ in the West it only gradually began to be recognized as a field of
some importance following the publication, by Ziircher, of two seminal arti-
cles in the early 1980s. One, entitled “Buddhist Influence on Early Taoism,”
illustrated the colonization of the imagination that Buddhism effected on
Taoist soteriological and eschatological representations.’ The second, “Prince
Moonlight,” dealt with Buddhist messianism and apocalyptism.® This last
work was particularly interesting to me, for the Buddhist sttras that Ziircher
introduced there sounded like the perfect echo of the contemporaneous Tao-
ist materials I was investigating. Both the Buddhist siitras preached by the
Buddha and the Taoist scriptures revealed by the supreme god Laozi were,
with a similar tone of alarm, predicting the end of the world and the spread
of billions of demons bringing disease and calamity all over the earth. Both
were, in much the same terms, denouncing the moral and religious deca-
dence of humanity, which would be responsible for the impending cosmic
collapse. Messianism and more generally eschatology were definitely domains
in which medieval Taoism and Buddhism influenced one another profoundly
and enduringly, from a theological as well as an ideological point of view.

Following Ziircher’s opening of the way in Buddho-Taoist comparison,
further studies appeared in the 1990s that showed how the two Chinese reli-
gions affected one another in many domains. Stephen Bokenkamp, Kristofer
Schipper, and Michel Strickmann, for example, produced key contributions
in the field of liturgy and therapeutic exorcism.” At about the same time,
Livia Kohn and Franciscus Verellen, dealing respectively with Buddhist and
Taoist apologetic literature, shed light on some of the processes of assimila-
tion and confrontation between the two traditions.®

My first steps in this field started also in the early 1990s, after I entered
the research team run by the late Michel Soymié, a team that had been work-

3. Dz 335. (Dz = Zhengtong daozang 1E&TIE K, edited in 1445, reimpression in Shanghai
in 1923-1926. Numbered here according to Schipper [1975].) On the Dongyuan shenzhou jing,
see Mollier (1990).

4. Yoshioka (1959, 1970, 1976). See also Kamata (1986), which presents a selection of
Taoist texts influenced by Buddhist scriptures.

5. Zurcher (1980).

6. Zurcher (1982).

7. Bokenkamp (1983, 1990); Schipper (1994); Strickmann (1993).

8. Kohn (1995); Verellen (1992).
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ing for three decades on the descriptive catalogue of the Pelliot Collection of
Dunhuang Chinese manuscripts kept in the Bibliotheque nationale in Paris.
Three volumes had already been published covering some 2,000 manuscripts,
the first of which was edited by Jacques Gernet and Wu Chi-yu in 1970.° The
last catalogue, including a further 2,000 documents, was in preparation when
I joined the project. It was published in 1995.

‘Walled up not long after 1000 C.E. in a chamber adjoining one of the fa-
mous Thousand Buddha Caves of Dunhuang, some 40,000 manuscripts and
documents were discovered by Western explorers at the beginning of the
twentieth century, English archeologist Aurel Stein and French Sinologist
Paul Pelliot foremost among them. Mysteries still surround the raison d’étre
of this library cave at the Dunhuang Mogao site, which is known as cave 17.
The most recent and plausible explanation is that it was mainly used as a tem-
porary depository for one or more local monastic libraries while they were
themselves being restored.!” However that may be, the hoard of manuscript
treasures discovered there date from the fourth century down to the begin-
ning of the eleventh, when the grotto was sealed after the Xixia, or Tangut,
invasion. Mostly written in Chinese and Tibetan, they also include docu-
ments in Khotanese, Uighur, Sogdian, Sanskrit, Hebrew, and other lan-
guages. Although the great majority of the scrolls, booklets, paintings, and
other fragments found in cave 17 were of Buddhist origin, there were also
manuscripts representing other religious traditions, Taoism, Nestorianism,
and Manicheanism among them. In addition, the trove contained literary and
philosophical collections, Confucian classics, pedagogical manuals, and en-
cyclopedias, together with treatises on medicine, divination, and mathemat-
ics, and various documents such as calendars, local gazetteers, calligraphy
exercises, administrative and accounting papers, letters, and so on. The seal-
ing of the cave permitted the perfect conservation of this invaluable library
for some nine hundred years. Since the beginning of the twentieth century,
the Dunhuang collections have been a gold mine for scholars of medieval
East and Central Asia, and for historians of religions in particular.

Among the Chinese Buddhist documents, which represent more than 80
percent of the entire collection, one finds a substantial proportion (perhaps 5
to 10 percent) of noncanonical scriptures. These sitras, conventionally re-

9. Catalogue des manuscrits chinois de Touen-houang, Fonds Pelliot de la Bibliothéque nationale,
vol. 1 (1970), ed. Gernet and Wu; and vols. 3 (1983), 4 (1991), and 5 (1995) under the direction
of Soymié. (On the absence of volume 2, see the introduction to volume 3. A sixth volume
concerning the Chinese fragments found among the Tibetan documents from the Pelliot Col-
lection was edited by Fran¢oise Wang-Toutain [2001].)

10. See Rong (2000).
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ferred to as “Buddhist apocrypha,” had, in many cases, completely disap-
peared after having been expunged from the canons. Some were of course
edited in much later versions and therefore substantially modified or altered,
so that the known redactions were less reliable than the ancient manuscript
copies from Dunhuang that had luckily been preserved.!"

Although the eminent scholar Paul Pelliot drew attention to the exceptional
value of these apocryphal siitras as early as 1911, it was only in the late twentieth
century that Western specialists started to examine this long-disregarded facet of
Buddhist literature. Michel Strickmann, Robert Buswell, Stephen Teiser, and
Robert Sharfin the United States, Herbert Franke in Germany, as well as An-
tonino Forte and Kuo Liying in France were among those who began working
in this area, following the traces of such great Japanese Buddhologists as Yabuki
Keiki JSM BT in the 1930s and, more recently, Makita Tairyd WS, who
is now the doyen of the study of Chinese Buddhist apocrypha.'? In the past few
years, the rise of interest in Chinese Buddhist apocrypha has been given further
encouragement thanks to an invaluable find, not in China, but in Japan. An en-
tire medieval library was rediscovered in 1990 in a Buddhist monastery called
Nanatsu-dera -55F, in a suburb of Nagoya. About 5,000 scrolls, among which
one finds many unpublished apocrypha, were stored there, for the most part dat-
ing to the twelfth century. The Nanatsu-dera collection is esteemed by Japanese
scholars, such as Ochiai Toshinori Y& &2, as the most significant find of an-
cient texts in East Asia since the discoveries at Dunhuang.”

Borrowed from biblical studies, the term “apocryphon’ as it is used by con-
temporary historians of Chinese Buddhism refers to a complex notion relating to
both bibliographic and doctrinal categories. For medieval Chinese Buddhist
bibliographers, there mainly existed two types of sutras: the “authentic,” or
“real” (zhen EL) stitras; and the “false” (wei 145) or “suspect” (yi %E) ones. The first
category was generally applied to siitras that were translated from an Indian or
Central Asian language into Chinese, that is, from “original” sources considered
to be the transcriptions of the historical Buddha’s preaching. Imported to China
by adventurous monks and pilgrims, these prestigious and exotic scriptures were
highly praised as the “genuine” canonical texts. The second category comprised
the “indigenous” sutras, that is, the “apocrypha” written directly in Chinese."

11. See Makita (1976); Buswell (1990b); Franke (1990); Tokuno (1990); and Kuo (2000).

12. Yabuki (1930-1933); Makita (1976). For some examples of Western scholarship in
this domain, see Forte (1976, 1990); Strickmann (1990); Kuo (1994b); Teiser (1994); Sharf
(2002). Other pertinent works are cited in the following chapters.

13. See Ochiai (1991).

14. See Y (2001): 95-102, who prefers the expression “indigenous Chinese scriptures”
to “apocrypha.”
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These were scriptures whose earliest representatives were composed, for the
most part, during the fifth and sixth centuries C.E., and then continued to be
produced regularly, with a noticeable high peak between the sixth and eighth
centuries.”® Although they also claimed to be the words of the historical Buddha
Sikyamuni and often adopted the structure of Indian texts, these “homemade”
stitras were, in many cases, stigmatized and rejected, assigned to the “erroneous”
or “suspect” categories by Buddhist cataloguers. In reality, however, the problem
of distinguishing between “orthodox” sitras and “apocrypha” turned out to be
much more complicated. The criteria of authentification varied considerably
during the long history of Chinese Buddhism, mainly for political reasons. It is
well known that the translations of the stitras as well as the compilation of the
canons were generally carried out under imperial sponsorship and control. They
were consequently subject to more or less heavy ideological pressures.'

A new generation of researchers soon came to recognize, however, that
these apocryphal siitras cast light on little-known, unconventional aspects of
sinicized Buddhism, a Buddhism mainly meant to appeal to the faith of the Chi-
nese laity and to respond to their needs. As expressions of the intermingling of
Buddhist beliefs and rituals with local cultural and religious specificities, they
supply much matter for reflection on the part of historians of Chinese religions in
general and Taoist scholars in particular. “They served,” as Pelliot said in 1911,
“as a kind of intermediary between the two religions.”"” Indeed, for the most
part, the Buddhist apocrypha reframed indigenous Chinese rituals and texts.

If the extensive creation of Buddhist apocrypha was motivated to some
degree by proselytic necessities, the Taoist superproduction of writings dur-
ing the same period can undoubtedly be seen as a phenomenon of accultura-
tion. When Mahayana Buddhism started to prosper in Chinese society around
the fourth and fifth centuries, Taoism was still also in its formative phase. The
first Taoist organization, known as the Way of the Heavenly Master (Tianshi
dao KHfiiE), was originally a local, sectarian movement, confined to the
western part of Sichuan Province. After a period of diaspora provoked by po-
litical pressures, it spread throughout China so that, by the beginning of the
fourth century, Taoism had expanded beyond its sectarian confines to acquire
the shape and status of a religion per se, whereupon new schools and new
scriptures also emerged in South China. The combination of the ancient
practices of the Way of the Heavenly Master with the southern esoteric tradi-
tions gave birth to one of the main currents of medieval Taoism: that of the

15. Kuo (2000): 684—686.

16. For more on this question, see Makita (1976); Buswell (1990b); Tokuno (1990); and
Kuo (2000).

17. Pelliot (1911).
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High Purity, or Shangqing A Shangqing writings are divine instructions
that were revealed to a visionary medium during the years 364—370. Soon
after this first great wave of inspired literature, the scriptures of the Numi-
nous Treasure (Lingbao ##{) appeared. The Lingbao movement, strongly
influenced by Mahayana Buddhism, emphasized salvation through commu-
nal rituals into which were integrated Indian conceptions of hell, bodhisatt-
vas, karma, retribution, and so forth." During the following two centuries,
other minor Taoist sectarian movements also created their own “bibles,” like
the aforementioned Scripture of the Divine Incantations.

Buddhism not only deeply affected traditional Chinese religious life and
mentality, but it also operated as a trigger for the native religion. Taoism owes
part of the formation of its identity, as a fully structured and organized religion,
to its face-to-face encounter with Mahayana Buddhism. In response to the so-
phisticated eschatological and soteriological concepts imported by its foreign
rival, Taoist theologians had to formulate and define their own ideas of the after-
life and human destiny, of moral precepts and ethical principles. To vie with itin-
erant and often zealous Buddhist preachers, skilled thaumaturgists, and miracle
workers, Taoism had to organize its own clergy of physician-exorcists. Inspired
by the already well-structured Buddhist canonical literature and impressed by
the massive profusion of sttras, whether “original” or “apocryphal,” that were
being diffused, Masters of the Dao also felt the urge to increase and classify their
own literature. Most of the scriptures that came to light during this period were
“revelations.” In other words, they were considered as cosmic writs that were
“translated” into profane language by their divine recipients in order to protect
and save faithful Taoist adepts. During the fifth century, the first Taoist “canon”
was thus created, and Taoism progressively acquired all the attributes of an insti-
tutionalized, nationwide religion."”

But other nativistic reactions also set in. In order to silence the omnipresent
Buddhist rival, Taoists sought to reinforce the prestige of their own tradition.
The polemical confrontations over the legend of the “conversion of the barbar-
ians” (huahu A1), which lasted for about a thousand years, offer certainly the
most famous, ferocious, and sustained examples of the attempts by the two par-
ties to achieve predominance in the Chinese state. The huahu debates took shape
in a critical historical and political context, at the beginning of the fourth cen-
tury C.E., with the compilation of the Siitra of the Conversion of the Barbarians
(Huahu jing). Paul Pelliot was especially proud to have had put his hand on a late
manuscript version of this text during his first selection of scrolls inside the li-

18. See Bokenkamp (1983).
19. On the history of the Taoist canons, see Schipper and Verellen (2004).
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brary cave of Dunhuang. “This stitra,” he says, “lost since six centuries, is one of
the texts that has played the most considerable role in the religious history of the
Chinese world.”? The legend on which this literature is based was probably first
created with the sole goal of explaining the rise of the foreign but nonetheless fa-
miliar Buddhist religion in China. An early fifth-century Taoist text entitled the
Inner Explanations of the Three Heavens (Santian neijie jing —RNfEZS), found in
the actual Taoist Canon, conveys a complementary vision. The text explains
how the Taoist sage and divinity, Laozi, left China in the ninth century B.C.E.
and, riding his blue ox, reached the frontier, where he met Yin Xi FEL (the
Guardian of the Pass). Laozi revealed to him the famous Daode jing TEFEZE (The
Book of the Way and Its Power). Then, with Yin Xi, he proceeded toward the
West, where he converted the king of Kashmir and his people by transmitting
holy scriptures he composed for them. Laozi and his companion then continued
farther west to the kingdom of India, where the Taoist deity was reborn as the
Buddha.?! In other words, Sakyamuni and Buddhism are originally Taoist.
Soon, however, the legend was exploited by Taoist apologists in reaction
against Buddhism. They pretended that Laozi undertook his western journey
with the aim of converting the “barbarians” of Central Asia and the Indian
subcontinent. If he transformed himself into gﬁkyamuni, it was to impose the
strict rules of Buddhism, which could bring to heel the savage and immoral
nature of the inhabitants of these regions. The newly composed versions of
the Huahu jing were determined to prove the antecedence and the supremacy
of the autochthonous tradition, while treating Buddhism as a by-product of
Taoism. The Buddha’s teaching was good only for taming and humanizing
miscreant foreigners. During the following centuries, and above all under the
Tang, the debates pro- and contra-huahu continued to nurse the quarrels be-
tween the two great religious traditions. The Huahu jing was often reworked
and developed, with Buddhist and Taoist apocrypha striving to reduce, as the
case may have been, Laozi or Buddha to decals of one another.? Taoists did
not hesitate to provide their supreme god, Laozi, with all the qualities re-
quired of a divine missionary: miracles, inspired pedagogy, and all the other
means needed for introducing the True Religion to foreign countries. To
lead immoral people to adopt the right way, Laozi adapts his preaching to
their inferior “Western” intelligence, and he advocates precepts and rigorism:
the newly converted have to observe celibacy, to wear the robe with one
naked shoulder, to shave their hair, to abstain from meat, to build monaster-

20. Pelliot (1911).

21. Dz 1205. 1/4a—4b. See Bokenkamp’s translation (1997): 211-212.

22. See Ziircher (1959): 288-320; and Kohn (1995). See also Schipper (1994): 65n10,
which provides a long bibliography on the subject.
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ies, and to celebrate cults in his honor. The xenophobic flavor of such Taoist
tales was, as has been noticed elsewhere, reinforced by the social context. The
invasions of Northern China by foreign peoples during the Six Dynasties pe-
riod contributed to the formation of a negative view of the alien religion.

First tolerated by the Buddhists, who regarded them as a means to introduce
their doctrine as a sister of Taoism, these tales of Laozi, disguised as Sikyamuni
Buddha, rapidly became the object of serious denunciation and rebuttal. The
several anti-Taoist treatises produced by Buddhist literati in the context of court
debates that took place at different times during the medieval period have been
extensively studied by Ziircher and more recently by Livia Kohn.* Moreover,
imperial officialdom took a jaundiced view of these huahu controversies and
sometimes intervened in order to halt their escalation. The Tang emperor Zhong-
zong 5% (705-710), for example, found himself obliged to promulgate an edict
in 705, just a few months after his enthronement, prohibiting Taoist temples
from exhibiting paintings of Laozi’s conversion of the barbarians, declaring that
anyone who attempted to circulate the Laozi huahu jing would be punished.?*

Besides the canonical apologetic literature issuing from courtly Buddhism,
which used mainly doctrinal weapons to dismiss its rival, one finds another type
of Buddhist refutation of Taoism: the counter-huahu strategy expressed in cer-
tain apocryphal satras. There, in their turn, the Buddhists claimed that Laozi
was nothing but the Buddha’s disciple who came to China in order to convert
people to Buddhism by preaching an alternative religion—that is, Taoism. One
of the earliest examples of this Buddhist counteroffensive is found in an apocry-
phon rediscovered among the Nanatsu-dera manuscripts in Japan. In this satra,
dating to the fifth or sixth century and entitled Qingjing faxing jing IEVIHFATEL,
or the Siitra of the Pure Practice of the Dharma, Preached by the Buddha,” we find
Laozi described as a bodhisattva who—together with two other famous “bodhi-
sattvas,” Confucius and his cherished disciple Yan Hui ZH|H|—is sent by the Bud-
dha to China to teach the Dharma. After accomplishing his mission, Laozi leaves
for the West, which, in this case, means that he goes back to his Indian
homeland.*

23. See Zircher (1959): 288-320; and Kohn (1995).

24. Weinstein (1987): 47-48. The text of the edict entitled “Jin Huahu jing zhi” 254k
UL, cited by Weinstein, is found in the Quan Tang wen A=} 17, Zhonghua shuju ed.:
202-203.

25. See Ochiai (1991): 26—29; Ishibashi Nariyasu, Naomi Gentestu, and Ochiai Toshi-
nori, “The Qingjing faxing jing,” in Makita and Ochiai (1996), vol. 2: 5-28. A French transla-
tion and analysis of the Sutra realized collectively under the direction of Kuo Liying is
forthcoming.

26. See Ochiai (1991): 26—29; and Kohn (1995): 16—17.
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A New Approach to Buddho-Taoist Interaction

Far from these ideological polemics, the investigation that I propose in this
volume adds a new dimension to the study of Buddho-Taoist relationships
and turns on their concrete and practical aspects. For during mid- and late
medieval times (from the end of the Six Dynasties through the Tang and Five
Dynasties periods), religious life was far more confrontational than the con-
siderable interpenetration of the two religions might at first have us suppose.
An amazing competition was taking place between the two communities, a
fight for hegemony in the domains of scripture and ritual.

In the past few years I have drawn attention to scriptures of various genres
that occur in both Taoist and Buddhist guises. My exploration of these scrip-
tural doppelgingers started when I was working for the French Dunhuang
manuscript research team, mentioned above, and has been motivated by my
formation as a historian of medieval Taoism, my direct contact with the me-
dieval manuscripts, and my collaboration with Buddhologist colleagues.

Within the vast field of interaction between the two great Chinese tradi-
tions, some of the examples of apocryphal siitras and Taoist “revealed” scriptures
that I present in this book offer a previously unknown face of this complex pro-
cess of interplay. What we find in these examples is not mere hybridization or
passive borrowing, but a unique type of scriptural production, whereby the two
traditions mirrored one another. One and the same body of material is set in both
Buddhist and Taoist frames. Not only are some Buddhist saitras strongly impreg-
nated with Taoist elements, but indeed we find that they have precise Taoist
counterparts. In such instances the siitra follows, of course, the usual device used
by authors of apocrypha, whereby it is said to have been preached by the Buddha
to such and such a bodhisattva, while the Taoist parallel is held to have been re-
vealed by Lord Lao (Laozi). The ascription of divine authorship to these texts
provides them with the “appellation controlée,” effectively guaranteeing, in the
eyes of their practitioners, theirauthenticity and authority. Sealed with Sikyamuni
or Laozi’s hallowed name, such a stitra could aspire to canonization.

The two most remarkable instances among the Buddho-Taoist doubles
analyzed in this volume are the Siitra of the Three Kitchens (Sanchu jing —J5f%5)
and the Siitra to Increase the Account (Yisuan jing 7 5745, Classified as “suspect”
and as “human fabrications” by Buddhist catalogues since the mid-Tang pe-
riod, these two siitras prove to have been directly copied—in fact, calqued—
on the basis of contemporaneous Taoist writings. It would be no exaggeration
in these cases to speak of flagrant piracy.

The first of these two apocrypha, the Siitra of the Three Kitchens, is the most



Introduction 11

fully documented case. It was already denounced as a Buddhist plagiarism in the
tenth century by the renowned court Taoist Du Guangting ¥ 7¢E (850-933).
Du accused a fraudulent Buddhist monk of stealing the well-established Taoist
text entitled the Scripture of the Five Kitchens, changing its title to the Siitra of the
Three Kitchens, Preached by the Buddha, and adding a few Buddhist elements in
order to create a credible stra. In spite of last-minute divine intervention, not all
of the copies made by the arrogant monk could be destroyed, and several were
said to have been diffused throughout the entire country. This is how, explained
Du Guangting, the Buddhist forgery remained in circulation. In essence, Du
Guangting’s account was on target, for we indeed have today both a Buddhist
Siitra of the Three Kitchens and a Taoist Scripture of the Five Kitchens. The first,
whose full title is Siitra of the Three Kitchens, Preached by the Buddha (Foshuo sanchu
Jjing R —JHAS), is an apocryphon dating from the end of the seventh or the be-
ginning of the eighth century that was discovered in a dozen recensions at Dun-
huang. It is also found in two manuscript copies of the eleventh and thirteenth
centuries in the famous headquarters of the Shingon sect on Mount Kéya (=i #}
111 in Japan. The Taoist version, the Scripture of the Five Kitchens, Revealed by Laozi
(Laozi shuo wuchu jing 2§55 FLIEHAS), which was edited in the Ming Taoist
Canon with a Tang-period commentary by the Taoist Master Yin Yin FH%,
seems also to date from the same period but was certainly derived from an older
tradition. Both versions concern a method of meditation based on the recitation
of a Taoist poem involving incantations of the Five Agents, which aims at salva-
tion through complete abstinence from food. An examination of the two ver-
sions, as will be seen in chapter 1, lends support to Du Guangting’s allegation
that the Buddhist stitra was indeed forged on the basis of a Taoist scripture.

A similar case is that of the talismans “to increase the account,” dealt
with in chapter 3 and found in the Siitra of the Divine Talismans of the Seven
Thousand Buddhas to Increase the Account, Preached by the Buddha (Foshuo giqian
fo shenfu yisuan jing HhER-ETHE AT 4S), of which several versions were
also discovered among the Dunhuang manuscripts. The work has been la-
belled as a Buddhist apocryphon since the end of the seventh century, but in
fact the Siitra to Increase the Account should be more appropriately qualified as a
Buddhist replica of a Taoist scripture. The latter, once more, may be found in
the Taoist Canon. It bears the title Marvelous Scripture for Prolonging Life and for
Increasing the Account, Revealed by the Most High Lord Lao (Taishang Laojun shuo
changsheng yisuan miaojing N 2 FHRAE A LPZS). The two texts, Bud-
dhist and Taoist, are almost perfectly identical. Both versions are centered
around the same incantations and the same two sets of talismans—one set of
five prophylactic, astrological talismans and a second set of ten talismans for
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the exorcism of demons. The aim of these ritual implements is to guarantee
full protection to the faithful so that they can achieve the optimal term of
longevity, a span of 120 years.

How in reality were these scriptural “doubles” rendered possible? Were
they strictly local occurrences involving only neighboring religious communi-
ties, or do they reflect widely ramified developments, due to the broad diffusion
of manuscripts? Except for the Sitra of the Three Kitchens, which is plausibly held
to be a Taoist work pirated on the personal initiative of a Buddhist imposter, the
circumstances informing these scriptural exchanges remain obscure. Through
the juxtaposition and detailed comparison of the two sets of documents, we
may come to understand somewhat better just how such sharing was effected
and thus make evident the procedures utilized by the “forgers” to fabricate their
duplicates. The “cut-and-paste” method seems to have proved its utility in more
than one case of transformation of a Taoist text into a Buddhist saitra, or vice
versa. In general, the business was achieved just by a simple change of the narra-
tive frame together with obvious terminological substitutions. As we shall see
in chapter 3, the procedure was quite well described by Du Guangting, who
deplores on several occasions its brazen use by his Buddhist rivals.

‘What Du fails to say, however, and for good reason, is that the Taoists
employed the same subterfuge in order to appropriate certain Buddhist works.
This was explicitly denounced by the samgha, which proclaimed loud and
clear the superiority and integrity of Buddhism, while denigrating Taoism as
a producer of heretical (xie 4) texts and “false siitras” (weijing {245). The first
great Buddhist apologetic treatise, Laughing at the Dao (Xiaodao lun FIE ),
which was presented before the throne of the Northern Wei in 570 C.E. by
Zhen Luan ¥, does not mince words about this matter. In a section whose
title is fully explicit, “Plagiarizing Buddhist Satras for Taoist Scriptures”
(Gaifo wei dao Il A1), Zhen Luan denounces the counterfeits of the Lotus
Siitra forged by the Taoists and literally accuses them of stealing (gie #&).” The
monk Daoan 1% raises the same charges in his On the Two Teachings (Erjiao
lun —ZG) of 570, in a passage entitled “On Genuine and False Scriptures”
(Mingdian zhenwei FJJHiL F4%).%® Taoist plagiarists would continue to arouse
the indignation of the Buddhist authors of major polemical works, who tire-
lessly taxed the rival religion as fraudulent and incoherent. At the beginning
of the sixth century, Falin ¥2¥, in a chapter of his celebrated In Defense of
What Is Right (Bianzheng lun $¥1F5R) with the evocative title “Calling Out

27. Section 29, T. 2103, vol. 52: 150—151; refer to Kohn (1995): 130-132. The theme is
taken up in section 8 of the great anti-Taoist polemic of the sixth century.
28. Section 10, T. 2103, vol. 52: 141.
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Taoist Lies” (Chu dao weiniu HiE{%7%), manifests particular exasperation
with regard to the borrowings from and misconceptions of Buddhism found
in the Taoist Lingbao scriptures.?

In effect, the Taoists were not content just to react theoretically to the viru-
lent attacks launched by their opponents. To calm criticism and to protect
themselves, they took tangible steps as well. As Stephen Bokenkamp has shown,
the writings contained in the Lingbao canon, indebted as they were to the
Mahayana in terms of literary style, terminology, and liturgical outlook, were
subjected, at the beginning of the Tang, to a veritable expurgation of the more
obvious of the Buddhist elements they contained.*® Nevertheless, parallel with
this campaign for the “purification” of ancient canonical materials, we find a
renovation of this same Lingbao tradition under the Sui and at the beginning of
the Tang. More than ever, the many “Taoist stitras” being produced are directly
inspired by Buddhist works—indeed, literally copied from them. This phe-
nomenon, however, was by no means unilateral, for the Buddhists, during the
same period, also threw themselves into the fabrication of siitras, the famous
apocrypha that were presented as the genuine words of the Buddha. No more
scrupulous than their rivals, the Buddhists showed no hesitation about trolling
through Taoist collections and falsifying the writings they found there. For bet-
ter or for worse, both parties thus attempted to conceal the origins of their pick-
ings, in the interest of appropriating and integrating them on behalf of their
respective literary patrimonies. The procedure was in any case identical: one
changes, in a general manner, the introductory scene and, as required, attri-
butes the text to the authorship of the Buddha or Laozi. The technical vocabu-
lary that betrays the religious pedigree is erased and replaced by the terminology
one judges appropriate. The titles of the works in question, however, are re-
tained throughout the process, with only substitutions, as necessary, for the
names of the Buddha or Laojun, for the designations of these scriptures are in
effect labels of prestige, without which they would cease to be marketable.

Many of these texts are therefore readily identifiable in their double guises.
‘We may cite, for example, the very popular Siitra on the Profound Kindness of Par-
ents (Fumu enzhong jing SCRHEELLS), a seventh-century apocryphon of which
numerous copies were found at Dunhuang, and which was also an object of pic-
torial representation. The sfitra lays claim to themes already treated five centu-
ries earlier in a Buddhist work bearing an almost identical title and attributed to
An Shigao 5] (ca. 148-170):*' the pains and privations that parents endure

29. T. 2110, vol. 52: 8/542-544; dating to 626 C.E.
30. Bokenkamp (1983): 467—468, who quotes Ofuchi (1978): 52.
31. See Makita (1976): 50—60; and Kamata (1986): 154.
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to bring up their children, the hardships of the mother during her pregnancy
and then while nursing her offspring, the promotion of filiality, and the central
importance of repaying parental care.*? Soon after its creation, the seventh-cen-
tury Buddhist apocryphon was taken over by the Taoists, who, by means of a
few additions and minor alterations, made it into the Scripture on Repaying the
Profound Kindness of Parents, Revealed by Lord Lao (Taishang Laojun shuo bao fumu
enzhong jing X _F2EHERERSC BRI £L).»

Two other examples also merit consideration in this series of Buddho-
Taoist doubles. The Sitra for Pacifying Houses (Anzhai jing ZE£)* and the
Siitra ofIncantatlons of the Elght Yang (Bayang shenzhou jing J\F51ILEE)> were
both classed as “suspect,” or apocryphal, by Fajing #:4% in his Buddhist cata-
logue of 594 C.E., the Zhongjing mulu R&EH$%, and both rediscovered at
Dunhuang. They were “adapted” by Taoism, presumably during the Tang
dynasty, and thus we find two Lingbao scriptures “revealed by Laojun,”
whose contents and titles are close to these Buddhist satras, edited in the Tao-
ist Canon. Like their Buddhist counterparts, they were used for rituals in-
tended to resolve the topomantic problems of dwellings, caused notably by
the disturbance of earthly divinities.*’

Also deserving of mention are the numerous commonalities linking the
Marvelous Scripture for Extending Longevity, Revealed by the Most High Heavenly
Venerable of the Numinous Treasure (Taishang lingbao tianzun shuo yanshou miaojing
K S EREFRAEZF WAL, Dz 382), with the Siitra to Extend Destiny, Preached
by the Buddha (Foshuo yan shouming jing s ZEZ5FT4S), a Buddhist apocryphon
mentioned in the bibliographical catalogues of the early seventh century and
preserved too at Dunhuang.® The Taoist text was revealed in the course of a di-

32. See Cole (1998).

33. Dz 662. See Akizuki (1996). The Daozang also contains an abridged version of this
stra entitled Taishang zhenyi bao fumu enzhong jing X IR CFHEEL (D2 65).

34. Foshuo anzhai shenzhou jing R 2 A TLEE, T. 1394, vol. 21: 911-912. See, for ex-
ample, Dunhuang manuscript P. 3915. Makita (1976): 346-347.

35. Foshuo bayang shenzhou jing it )\ P #I5E 4L, T. 2897, vol. 85: 1422-1425. See P. 3915.
A different version of the Bayang shenzhou jing (T. 428, vol. 14: 73—74) isallegedly Dharmaraksa’s
translation (end of the third or beginning of the fourth century).

36. T. 2146, vol. 55: 136, 138.

37. Dz 634: Scripture of the Eight Yang for Pacifying Houses, Revealed by the Most High Lord
Lao (Taishang Laojun shuo anzhai bayang jing X F2A 504 )\[54K), and Dz 635: Scripture of
the Eight Yang for Amending, Revealed by the Most High Lord Lao (Taishang Laojun shuo buxie ba-
yang jing R EFEATH ) \IH4L). Hans-Hermann Schmidt, in Schipper and Verellen (2004),
vol. 1: 563, mentions the proxlmlty of these texts with a Buddhist work attributed to Yijing &
¥} (635-713), but he did not notice their relationship with the earlier apocrypha, mentioned
above.

38. See Makita (1976): 80-83.
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vine assembly beneath the tree of the “jewel forest” (Linglin shu ##ARAE),%
while the Buddhist stitra presents itself as the teaching of the Buddha delivered
under twin Pila trees (Poluo shuangshu %4 #45). The adepts of the Taoist
work to obtain grace and an extension of life guaranteed by the “Heavenly
Venerable of the Numinous Treasure Prolongation-of-Destiny” (Lingbao yan-
shou tianzun % 8 #E55 K51, while the devotees of the Buddhist siitra find that
they are granted the same advantages by the bodhisattva Prolongation of Des-
tiny (Yanshou pusa #E5535#).* To be sure, many more examples of Buddho-
Taoist doppelgingers could be added to the list, and some of them would merit
the benefits of comparative treatment analogous to that which I have under-
taken in the several cases analyzed in the following chapters.

The mid-Tang period (seventh—eighth centuries) seems to have been the
golden age for this scriptural mix-and-match game that was played out between
Buddhism and Taoism. Significantly, most of the apocrypha mentioned thus far
were redacted during this period, as were the Fumu enzhong jing and the Anzhai
Jjing, which inspired Taoist works, and as were also the Siitra of the Three Kitchens
and the Siitra to Increase the Account, Buddhist plagiarisms of contemporary Taoist
scriptures. The fickle policies of the Tang with respect to the two religious tradi-
tions certainly exacerbated their mutual desire to take advantage of imperial favor
and may have incited the protagonists to engage in this literary duel and intensify
their scriptural production. The Tang emperors appear to have opted for an un-
stable compromise between the maintenance of Buddhism, which was power-
fully implanted and prospered at all levels of society, and the obligatory patronage
extended to the “autochthonous” Taoist tradition in virtue of the legendary an-
cestral affiliation of the ruling house with Laozi. In the course of the numerous
doctrinal debates orchestrated by the court between the representatives of the two
religions, each side was eager to win imperial sponsorship and recognition. How-
ever, the bidding competition over scriptures in which Taoists and Buddhists
were engaged cannot be reduced to an epiphenomenal outcome of this ongoing
match. The aura of sacrality surrounding writing in Chinese culture was no doubt
a weighty factor promoting their literary production, and to win by sheer num-
bers seems also to have been part of the strategy. The first true Taoist Canon ed-
ited at the order of the emperor Xuanzong % 5% (712-756) was monumental. It
contained more than 3,400 scrolls (juan #5), including not only the ancient ca-
nonical texts but also new, contemporary scriptures, among which were some
virulent anti-Buddhist works. As a matter of comparison, the Taoist catalogues of

39. This forest is said to be located on Mount Golden Light (Jinguang shan 46111 in the
Southern Pole Heaven (Nanji tian FFfK).
40. On this apocryphon, see chapter 3, p. 105.
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the preceding Sui dynasty (581—-618) listed around 1,200 works in circulation.*
Even more impressive, the Buddhist catalogue of Zhisheng Fi5 (668-740), the
Record of Sakyamuni’s Teaching, Compiled during the Kaiyuan Era (Kaiyuan shijiao lu
Bl JGREZEE), which was presented to the throne in 730 and served as a standard
for the Tang Tripitaka as well as for later canons, listed no less than 5,048 juan of
Buddhist works, among which we find some 400 “spurious,” apocryphal stitras.*?
No doubt this disposition of both religions to incorporate in their respective can-
ons and bibliographies a maximum of works was prompted by a need to assert
their proprietary prerogatives, to demonstrate the quantitative respectability of
their libraries to the imperial authorities, and to ensure textual diffusion.

The Dunhuang collections and the monastic libraries of Japan are, in this
regard, excellent indicators. Thus the number of copies of a given stitra found in
cave 17 sometimes reflects the extent of its distribution. Notably, most of the
texts that enjoyed a double existence, Buddhist and Taoist, figure among the
apocryphal siitras of which more or less significant numbers of copies were re-
trieved at Dunhuang. Above and beyond this quantitative evaluation, the im-
portation of these siitras to Japan and their preservation in monastic collections
such as that of Nanatsu-dera underscore the fame with which they were imbued
in their land of origin, for this was surely a criterion to justify their export.

To some extent, the Dunhuang manuscripts indicate also how certain of
these slitras were transmitted. It is not rare to find booklets in which several are
copied in series, presumably for cultic reasons. The term “chain sttra” (lianxie
jing, Jap. rensha kys HEFTEE) has been employed by Makita Tairyd to designate
this sort of aggregate manuscript production.” It is of interest to note that sev-
eral of the apocrypha that are thus “enchained” in the Dunhuang manuscripts
show also some editorial contiguity in their Taoist versions. We find, for ex-
ample, the apocryphal Anzhai jing and the Bayang shenzhou jing, successively cal-
ligraphed, together with other Buddhist stitras, in a tenth-century pothi booklet
of fifty numbered leaves discovered at Dunhuang (P. 3915), while the Taoist
versions of these stitras figure contiguously (fascicle 341) in the Ming Daozang as
well. We may notice, too, that the Siitra for the Conjuration of Bewitchments and
the talismans of the Siitra to Increase the Account, which will be examined in
chapters 2 and 3, respectively, were copied “in chain” in a Dunhuang manu-
script (S. 4524), while their Taoist counterparts, the Scripture for Increasing the
Account and the Scripture for Unbinding Curses, were edited in the same fascicle
343 as part of the Dongshen i ff division of the Ming Taoist Canon.

41. See Chen Guofu (1963): 105—114. On the compilation of the Tang Taoist Canon, see
also Barrett (1996): 60—61; Reiter (1998); and Schipper and Verellen (2004), vol. 1: 24-25.

42. See Tokuno (1990): 52—58.

43. See Makita (1976): 39; and Kuo (2000): 694—-695.
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One may of course argue that the juxtaposition of these texts, both in
their Buddhist and in their Taoist environments, may not be so surprising,
considering that they are dealing with the same topics. However, it is equally
plausible that such bibliographical arrangements had liturgical justifications.
Although sometimes dating to different periods, these scriptures might well
have been transmitted together during the Tang dynasty as parts of ritual
units by the Buddhist samgha, on one hand, and by contemporaneous Taoist
communities on the other.** If, on the Buddhist side, many of the apocryphal
stitras that we are examining seem to have been transmitted in a Tantric con-
text, for the Taoist texts they mostly belong to two main currents of the me-
dieval period: the Zhengyi (Heavenly Master) and Lingbao organizations.

Although certain of these Buddho-Taoist textual exchanges involved veri-
table scriptural “cloning” and obvious forgery, others may be classed among
more nuanced types of remodelling, more or less distant adaptation, or response.
The Taoist anti-sorcery siitra, taken up in chapter 2, seems to belong here. This
Scripture for Unbinding Curses, Revealed by the Most High Lord Lao (Taishang Laojun
shuo jieshi zhouzu jing N 2 FAAFEILEHAL), said to have been transmitted
by Laozi to the Pass guardian Yin Xiin the kingdom of Khotan in Central Asia,
offers a radical solution to the problem of witchcraft, deemed a major symptom
of preapocalyptic times as well as a perversion derived from the West, that is,
from the people of Southern and Central Asia. As in other “conversion of the
barbarians” (huahu i) accounts, when he delivers this siitra, Laozi is on his
way to India to propagate the True Doctrine. In this case, however, his appar-
ently pragmatic concern to provide a shield against curses is in fact a pretext for
a higher missionary program: to save the western populations from the eschato-
logical torments of the end of the kalpa (mofa AJ%) by converting them to Tao-
ism. The text might well be a Tang response to the earlier Buddhist Siitra for the
Conjuration of Bewitchments, Preached by the Buddha (Foshuo zhoumei jing it JL U
£, an apocryphon dating from the end of the fifth or beginning of the sixth

44. Although there are no indications in the Dunhuang manuscripts that would allow us
to determine clearly in which Buddhist milieu the transmission of the Siitra to Increase the Ac-
count and the talismans of the Siitra for the Conjuration of Bewitchments occurred, their Taoist
counterparts, the Scripture for Increasing the Account and the Scripture for Unbinding Curses, belong
to the Zhengyi (Heavenly Master) tradition, as we will see, and might have been part of a rit-
ual corpus bestowed to its clergy during the Tang. Likewise, the Lingbao pedigree of the Tao-
ist Anzhai jing and the Bayang jing seems clearly attested, but their Buddhist counterparts’
context is more difficult to determine. The tenth-century Dunhuang pothi booklet (P. 3915)
in which they are copied together with four other stitras—among which are the famous
twenty-fifth chapter of the Lotus Siitra, entitled the “Universal Gateway of Guanshiyin,” and
two dharani-sutras—would suggest a Tantric background. For this manuscript in particular,
see the details in Soymié (1991), vol. 4: 403—404.
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century. Several versions of the text were found among the Dunhuang manu-
scripts, and an eighth-century manuscript of the stitra has also been preserved in
the Nanatsu-dera monastic library. Like most of the Chinese Buddhist apocry-
pha, the Siitra_for the Conjuration of Bewitchments is allegedly taught by the Bud-
dha Sakyamuni in the kingdom of Sravasti and aims to secure salvation for the
faithful. In particular, the sttra’s priority is to free and protect them from the
sufferings caused by witchcraft.

Besides their common calling in the battle against sorcery, internal evi-
dence demonstrates the ritual and scriptural proximity of the two texts. Through
the counteroffensive against sorcerers that they propose, they supply much
unique data on medieval witchcraft, considered as a tangible, critical, and en-
during problem for Chinese society in general, whether in relation to politics,
social cohesion, or public health. The antidote to curses that the texts provide
consists of a set of dhdranis and invocations of deities that enables their practition-
ers to kill sorcerers and to protect and liberate their victims. This strategy con-
forms to the medieval Buddhist or Taoist exorcist’s fundamental means to battle
witchcraft, by making use of the same weapons as the sorcerers themselves:
murderous formulae, incantations, talismans, and efligies. In the final part of
chapter 2, several examples are provided that further demonstrate the ambiva-
lence of such practices within Buddhist esoteric orthopraxis.

Another noteworthy example of the Buddhist appropriation of a Taoist rit-
ual is the talismanic tradition of the Great Dipper examined in chapter 4. In this
case, however, the process of adaptation went through different phases in the
course of the Middle Ages and reached its culmination much later, during the
Yuan dynasty, with the fabrication of a very influential work: the Siitra on Pro-
longing Life through Worship of the Seven Stars of the Northern Dipper, Preached by the
Buddha (Foshuo beidou gixing yanming jing it AL LA ZEATAL). This Buddhist
apocryphon, which is better-known under its abridged title as the Great Dipper
Siitra (Beidou jing J6=145), has intrigued researchers for a century, including not
only specialists of Chinese religion but also historians of Central Asia. The des-
tiny of this modest work is indeed quite unusual, for besides the Chinese ver-
sion, it exists in Tibetan, Mongolian, and Uighur recensions, as well as in a late
Korean edition. If the Chinese version, which presents itself as an Indian sttra
transmitted under the Tang, was recognized to be a “suspect” work, it was nev-
ertheless not until 1990, with the publication of an article devoted to it by Her-
bert Franke, that the true nature of the Great Dipper Siitra was revealed. The
work, according to Franke, is in effect a “pseudo-siitra,” a Buddhist apocry-
phon dating to the end of the thirteenth or the beginning of the fourteenth cen-
tury that was redacted in China following a Taoist model composed some two
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or three centuries earlier, and it had a decisive role in the consolidation of Yuan
imperial ideology.* Nonetheless, the “dossier” on the Great Dipper Siitra, far
from being closed, has continued to arouse the interest of new generations of
Sinologists and specialists of Inner Asia who have explored other facets of its
historical and international development. We shall see that the cult of the Great
Dipper promoted in this Yuan-dynasty apocryphon can be assuredly traced
back to a much earlier time. During the Tang period, it was current in both
Taoism and esoteric Buddhism. It is attested, moreover, in Dunhuang materials
of the ninth and tenth centuries. Antecedents of this cult can even be detected
in Taoist sources dating to the Six Dynasties.

While the majority of the examples presented demonstrate how certain
Taoist traditions came to be favored by Buddhism in medieval times, the last
chapter of the book explores the opposite phenomenon: the creation of a “new”
deity inspired by a Buddhist model long after it had been introduced into China.
One of the most prestigious deities of the Taoist pantheon, the Heavenly Venera-
ble Savior from Suffering (Jiuku tianzun 7 K#E), was modeled on the figure
of the bodhisattva Avalokitesvara (Guanyin #{%), drawing on his personality,
function, titles, and image. Not just inspired by the charismatic persona of Guan-
yin, the Taoists went so far as to compose, at some point during the Tang dy-
nasty, a kind of literary transposition of the celebrated twenty-fifth chapter of the
Lotus Siitra, the “Universal Gateway of Guanshiyin” (Guanshiyin pumen pin #{
T4, in order to promote their deity to the great bodhisattva’s level. As
we shall see, the icon of this “Taoist Avalokitesvara” played a central role in his
cult and in the rites this involved.

@ o5

THE QUEST, for both religions, was not only motivated so as to achieve scrip-
tural hegemony. Buddhism and Taoism were also aspiring to strengthen their
respective liturgical and evangelical monopolies. To integrate one another’s
favored rituals was undoubtedly viewed as the best means to consolidate the
status of their clerical organizations and to attract or keep faithful followers
by providing them with the most fashionable religious trends, even if this
meant borrowing conspicuously from the opposing camp’s heritage.

The stitras and scriptures presented in this volume are all concerned with
ritual procedures intended for the well-being of their practitioners. Their dif-
ferent fields of action embody fundamental preoccupations of medieval Chi-
nese society: long life and immortality, salvation in this world and in the next,

45. See Franke (1990).
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as well as prophylaxis against demons and diseases. Exorcism, meditation, and
self-perfection figure prominently among the means deployed. Hence the his-
torian of medieval Chinese religions will not be surprised to find that, in all of
the cases studied in the following chapters, rituals in effect could easily be ab-
sorbed, without any substantial modification, into different scriptural environ-
ments. The rituals in question relied on the current liturgical technologies:
talismans, incantations and, in some circumstances, effigies and icons.

Of all these implements, the most specifically Chinese were undoubtedly
talismans (fu f9). Written on paper or fabric, or else engraved on wood or
other materials, talismans have, from antiquity down to the present day, al-
ways been favored as the indispensable tools of parareligious practitioners as
well as of ordained clerics who fabricate, consecrate, and administer them for
the protection or curing of the faithful.*® Privileged by the Taoists who pro-
duced them in plenty, the fu equally entered into the panoply of medieval
Buddhists, above all among the Tantric masters, who adopted them for innu-
merable therapeutic and exorcistic ends.*

Composed of diagrams and characters in an archaic style to accentuate the
metaphysical value regularly attributed to Chinese writing, talismans function
as iconic writings incorporating the inherent forces of the entities they signify
or represent. Submitted to the proper ritual methods, they are invested with co-
ercive virtues acting upon the invisible world and permitting one to tap directly
into it. According to need, they are the favorite weapon of exorcists in combat
against deadly emanations, or, on the contrary, they serve as therapeutic cures
that enhance the deficient vital energies of a patient, thereby effecting his or her
recovery and protection. We will see that the talismans “to increase the ac-
count,” as given in the Yisuan jing, and the talismans of the Northern Dipper
found in the Beidou jing are perfectly suited to these prophylactic and apotropaic
missions. In both of these cases, the iconic potency of the talisman is associated
with the mantric power of the word.

Incantatory formulae (zhou 5¢, dharants and mantras) may complete and
reinforce the thaumaturgical eflicacy of the written sign or else act through
an agency of their own. It is of course well known that incantations, dharans,
and mantras were extensively used in the framework of medieval exorcistic
and therapeutic rituals. With the rise of Tantric Buddhism in the pre-Tang
and Tang period this “dhdrapt mania” reached its climax.*® Indic and Chinese
cultures share the idea that the compelling strength of the word permits,

46. See Mollier, “Talismans” (2003): 406—408.

47. On the problem surrounding the use of the term “Tantrism” in the context of medi-
eval Chinese religion, see Strickmann (1996); Orzech (1998); and Sharf (2002).

48. See Strickmann (1996): 64-78.
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through appropriate ritual protocols, direct communication with spirits and
deities. Like ideographs, sounds are imbued with innate vitality. Words pro-
nounced by the officiant disclose “breaths” or “pneumas” (qi 58), which have
the decisive potential to materialize and mobilize occult entities. Made tan-
gible by the practitioner’s voice, spirits are, according to the needs at hand,
summoned for assistance or, on the contrary, banished.

Though all of the traditions studied here take stock in oral formulae, two
of these traditions particularly emphasize their use. In chapter 1, I show how
a particular incantational poem constitutes the basis of the Method of the
Heavenly Kitchens in both its Taoist and Buddhist forms. The recitation of
this poem of the Five Kitchens, addressed to the five directions, is the key to
this meditation technique, which aims to achieve salvation through a total
abstinence from nutrition. And in the aforementioned anti-sorcery satras, the
weapons brandished by Buddhist and Taoist ecclesiastics alike in their fight
against spells are also mainly dharants.

Following analogous principles, the appropriation and manipulation of
personal names allow similar actions to be performed upon a deity or a human
being. In chapter 2, we shall see how the Siitra for the Conjuration of Bewitch-
ments denounces, among other things, the use by sorcerers of patronymics in
order to curse and injure their victims. Nevertheless, the religious clerics
who authored this sttra adopted precisely the same strategy, advocating the
pronunciation of the witches’ names to wound, subjugate, and even kill them
through dismemberment. The power of words finds here its most violent and
radical expression. It is noteworthy that the same murderous formulae are ad-
vocated in the texts of both religions.

‘When used for inducing protection, the recitation of names can also be in-
stantaneously effective. This principle is well illustrated by the private ritual ad-
vanced in the Heavenly Venerable Savior from Suffering’s hagiography, which
is discussed in chapter 5. It consists in calling the deity’s name in order to obtain
his immediate and unfailing assistance in the face of impending danger. As will
be seen, this accessible and easy rite has a Buddhist origin that can be traced
back to the Lotus Siitra’s advocacy of the invocation of Guanyin’s name to save
persons from peril.

Another type of ritual paraphernalia is connected with the anthropomor-
phic representations that were actively used in medieval liturgies: effigies. Pup-
pets, as will be seen in the second chapter, were among the favorite implements
of Chinese sorcerers, who manipulated them to bewitch their victims. Analo-
gous ephemeral icons were also fabricated by practitioners of esoteric Buddhism,
who ritually mistreated and destroyed them in the course of exorcising their pa-
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tients, as well as to injure persona non grata. By contrast, the liturgical function
of icons is considered in chapter 5 with regard to the anthropomorphic image of
the Jiuku tianzun. Like that of his homologue Guanyin, his representation was
used in the context of both mortuary rituals and domestic worship.

Significantly, in all of these cases similar ritual methods, whether oral or
written, form the core elements of specific traditions that were incorporated
into either Buddhist or Taoist contexts. While the narrative garb of a scripture
had necessarily to be modified so as to conform to the tone and style of its new
religious frame, the ritual modules of the adopted tradition were in every in-
stance kept precisely intact. Dharants, incantations, and talismans, despite the
repackaging procedure to which they were thus subjected, were maintained in
their pristine, unaltered forms and, accompanied by identical prescriptions, ful-
filled the same salutary purposes for both Buddhists and Taoists within their re-
spective fields of action. Their transmission and modus operandi had to be
rigorously observed and did not tolerate the slightest misstep, the smallest de-
parture from the rules. Like the incantatory formulae, which depended upon
the fidelity and legitimacy of their recitation to set in motion the intrinsic po-
tency of sound, the divine virtues of the talismanic graphs became operational
only if their rules of fabrication and utilization were punctiliously observed.
This was the warrant for their efficacy and the condition sine qua non for main-
taining their credibility. They had thus the capacity to transcend time and space,
as well as to attract adherents among the different religious orders, and so even-
tually to find a place among the paraphernalia of “lay” technicians of divination
and healing. We will see that the Dunhuang materials provide in this respect
invaluable information, for some of the Buddho-Taoist traditions studied here
were indeed removed from their original religious background to become part
of the official “magico-scientific” patrimony of Dunhuang.*

The examples collected throughout this book illustrate just part of the his-
tory of ongoing exchange and active competition among Buddhists and Taoists
in China. Whereas the great Taoist debt to Buddhism has been recognized now
for along time, some of the Buddhist stitras here examined show clearly that the
influence operated in the other direction as well, and that Buddhists on some
occasions drank from the Taoist well. It is in this context of concrete exchange
that the perennial question “Is it Buddhist or Taoist?” which often appears to be
vacuous, becomes pertinent once again.

49. This is the domain commonly referred to as shushu U7 (Number and Techniques);
see Kalinowski (2003).



CHAPTER I

The Heavenly Kitchens

To eat plants is not as good as to sustain oneself with mushrooms and flowers.
To eat mushrooms and flowers is not as good as to feed oneself with minerals.
To eat minerals is not as good as to nourish oneself with primordial breath.
To nourish oneself with primordial breath is not as good as to not eat at all.
The one who [can do] without eating at all survives even to the collapse of

heaven and earth.

he tradition of the Heavenly Kitchens concerns neither culinary art, nor,

strictly speaking, Chinese food.! The recipes that it advocates aim at a
total abstinence from food through meditational practices. Paradoxical as it
might appear, the term “kitchens,” chu J5f, as it is used here, is neither fortu-
itous nor provocative. In Chinese antiquity, it designated the banquets held
by village communities, which were dedicated to the god of the soil. Taken
over, codified, and perpetuated by medieval Taoism, unbeatable custodian of
the Chinese ancestral patrimony, these collective repasts became vegetarian
rituals in which only the consumption of alcohol recalled the sumptuous
feasts of earlier times.

Over a period of several years, the late Rolf A. Stein devoted his seminar at
the Collége de France to the study of the Kitchens.? As he remarked, these
Kitchen assemblies (chuhui J5), traditionally performed as collective ritual
banquets, became the object of constant criticism and even anathematization by
institutional Taoism, which accused them of wasting large sums of money as

Epigraph: Scripture of Food Interdictions and Prescriptions | for the Daoshi| Revealed by Laozi
(Laozi shuo fashi jinjie jing & ik EAEH45), a Dunhuang manuscript from the Pelliot col-
lection (P. 2447).

1. The present chapter is a revised version of an article originally published in French as
“Les Cuisines de Laozi et du Buddha,” in Cahiers d’Extréme-Asie 11 (1999-2000): 45-90.

2. Stein (1970, 1971, 1972).
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well as of various moral excesses, among which animal sacrifices were the most
violently condemned. The Taoists nonetheless preserved the celebrations of the
Kitchens, as they did also many other ancient practices of the common religion,
by incorporating them within their regular liturgy. The Taoist Kitchens, also
called merit meals (fushi #5£X), or sages’ repasts (fanxian BE), were organized
in particular during the three great annual assemblies (sanhui —5F) of the Way
of the Heavenly Master organization, on which occasions the adepts updated
the Civil Records of their parishes.” The officiants of the Kitchens, chosen in
precise numbers, initially had to undergo a purification by abstaining from sex-
ual intercourse, from rich alimentation, and from plants with strong flavors
(such as garlic and onion). A strict diet of vegetables and rice was also enjoined
during the rituals, which lasted, according to their importance, one, three, or
seven days.! The leftovers of the banquets were distributed to the faithful, who
thereby communed with the gods. Performed also on exceptional occasions—
for instance, in case of disease, moral pollution, or death—the Kitchen festivals
had, in all events, an exorcistic and salvific function, bestowing “merits” or
“happiness” (fu #fi), upon the faithful. Under the draconian rules imposed by
Taoist dogma, the convivial character of the ancient banquets largely gave way
to the strictures of collective fasts. Wine, the sole festive element that had sur-
vived the radical metamorphosis of the imposing feasts of yore, was scrupu-
lously restricted in order to prevent any dissoluteness.

Kitchens, fasts, and sacrifices were linked through their ritual relation to
food. The purificatory repast (zhai %) consisted of a meager banquet, and the
Kitchens included elements of sacrifice, since they were also offerings to the
divinities. In fact, as Stein also noted, the fasts (zhai) and the sacrifices (jiao
1) progressively supplanted the communal meals of the Kitchens. The rele-
gation of the liturgical Kitchens to the background coincided with the arrival
on the religious stage, at the beginning of the Tang dynasty, of an individual
practice of the Kitchens that was shared by Taoist adepts of long-life tech-
niques and by Buddhist salvation seekers. These Buddho-Taoist contempla-
tive, or Heavenly, Kitchens form the subject of this first chapter.

In the Taoist context, the presence of these Heavenly Kitchens is not surpris-
ing, for they belong to an ancient and fundamental tradition of the psychophysi-

3. See the seventh-century Penal Code of the Mysterious Metropolis (Xuandu liwen ZH#43
3, Dz 188. 11b—14a), which is the most complete and precise work on the institution of the
Kitchens in the Heavenly Master organization. See also Laojun yinsong jiejing A Traniliss
(Dz 785. 13a-b) of the Six Dynasties period; Maspero (1971): 321-322; and Chen Guofu
(1963): 325-326; and Kleeman (2005).

4. See the Tang-period Yaoxiu keyi jielii chao BAEFHEMRAEES (Dz 463. 12), which men-
tions gatherings of as many as a hundred participants.
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cal arts of longevity or immortality. Their performance as either collective
festivals or individual disciplines is in no way contradictory. Liturgy and medita-
tion often represent two complementary facets of a specific tradition, relying
upon common spatiotemporal concepts and the same pantheon, and having usu-
ally similar apotropaic, restorative, or therapeutic goals. The Kitchens are no ex-
ception to this general principle. Heavenly or mundane, consumed individually
or collectively, the foodstufts that they sublimate are subjected to analogous rit-
ual procedures.

Described as a way of immortality in the words of Laozi, this technique
of self-perfection was equally hailed as a path to enlightenment by the adher-
ents of the Three Jewels, who claimed to have derived this secret from the
Buddha’s teachings, as set forth in the Siitra of the Three Kitchens, Preached by
the Buddha (Foshuo sanchu jing izt —514). This text, which was discovered
among the Dunhuang manuscripts, has been qualified as apocryphal by the
canonical bibliographies since the eighth century, but it might be more accu-
rately labelled a forgery. A Taoist Scripture of the Five Kitchens, as well as addi-
tional Taoist sources explicitly denouncing its Buddhist misappropriation,
lead us to conclude that, more than just a Taoist text rewrapped in Buddhist
packaging, we have here an unmistakable case of Buddhist plagiarism.

In all events, the double emergence, Buddhist and Taoist, of the scriptures
of the Kitchens, together with the diffusion of the apocryphal Siitra of the Three
Kitchens at Dunhuang and its exportation to Japan toward the end of the eighth
century, amply demonstrates the popularity attained by the Method of the
Heavenly Kitchens during the Tang dynasty.”

A Case of Buddhist Forgery?

The history of the Heavenly Kitchens may be best introduced through the tale
of its Buddhist appropriation as related by the Taoist savant Du Guangting #1¢
Ji£ (850—933) at the beginning of the tenth century. In his Record of Miracles in
Support of Taoism (Dacjiao lingyan ji TEHEIFL), Du recounts the details in a
story entitled “Miracle of the Disfigurement of the Scripture of the Five Kitchens
by the Buddhist Monk Xingduan” (Seng Xingduan gai wuchu jing yan {8173
TR A6 08).© The affair runs like a news item: a shameful Buddhist fraud ends
with a divine and fatal punishment. It can be summarized as follows.

5. See Makita (1976): 348—351, according to whom the first mention of the stitras of the
Kitchens, in Japan, goes back to the end of the eighth century. Two manuscripts dating from
the eleventh and thirteenth centuries relative to the Kitchens have been kept at Mount Koya
T (see below).

6. Dz 590. 12/2b-3b; also edited in Yunji gigian ZZ%-E5E (Dz 1032. 119/24a-25a).
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The Buddhist monk Xingduan 4T%f, who, according to Du Guangting,
was known for his arrogant and deceitful character, falsified the Scripture of the
Five Kitchens, a Taoist work composed of five thymed incantations (zhouji JE/).
He changed its title to Siitra of the Three Interrupted Kitchens, Preached by the Bud-
dha (Foshuo santingchu jing it =45 57%5), redescribed its five incantations as
revelations of the Tathagata, and added a hymn at the end of the text. He went
so far as to amplify the commentaries of the Taoists Yin Yin F*{§ and Zhao
Xianfu BIIF with his own. Xingduan completed his forgery and had already
distributed five or six copies of the work, when, sitting under a window copy-
ing manuscripts, he suddenly saw in front of him a divinity eight to nine feet
tall who threatened him with his sword and said: “This genuine scripture of the
Most High has been venerated by one generation after another. How dare you
treat it lightly and stupidly decide to change it?” The fraudulent monk at-
tempted to ward off the divinity’s blow and thus lost several fingers. Terrified,
two other monks who witnessed the scene begged for mercy. Xingduan was
spared and, with his companions, tried to recover the copies of his forgery, but
they were able to find only half of them. Monks had already sent the rest off be-
yond the frontiers. Xingduan then prepared ten copies of the original Taoist
work, offered them incense, repented for his misdeeds, and consigned the coun-
terfeits to the flames. However, the forger’s repentance was insufficient. The di-
vinity returned and told him that he would not be able to escape capital
punishment. Xingduan fell in prostration and died on the spot. Thus, concludes
Du Guangting, the forged work has continued to remain in circulation.

In this way, Du maintains, there arose a Buddhist forgery of a well-estab-
lished Taoist text. We will see in chapter 3 that the Siitra of the Three Kitchens
is hardly an isolated case. In the same Record of Miracles, Du also deplores the
fraudulent creation of many other Buddhist works.

The Apocryphal Siatras of the Kitchens

Du Guangting was, in fact, even closer to the mark than he might have imag-
ined. The forgery perpetrated by the fraudulent monk (if he ever existed) could
well be the very Siitra of the Three Kitchens that has come down to us in different
versions in China and Japan. Three recensions are found among the Pelliot and
Stein collections of the Dunhuang manuscripts, one of which served as the basis
for the edition of the text in the Taishé shinshii daizokys.” Another version—of

7. T. 2894, vol. 85: 1413b—1414c¢. This edition is based on Dunhuang S. 2673 followed by
S. 2680.
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which there are two manuscripts, dating respectively from the eleventh and
thirteenth centuries—was preserved at Mount Koya =111 in Japan.®

These four versions form a homogeneous corpus. But for one character,
they bear an identical title. A first Dunhuang recension (S. 2673 and S. 2680),
the one used for the Taisho shinshii daizokyo edition (T. 2894), is entitled Siitra of
the Three Kitchens, Preached by the Buddha (Foshuo sanchu jing fifiiit —F%5). A sec-
ond Dunhuang version (P. 3032) bears the same title and presents some small
variations and a slightly different organization of the contents.” A third Dun-
huang recension, represented by two manuscripts (P. 2637 and P. 2703 R°) and
much shorter and quite different from the other versions, is included in a Bud-
dhist pharmaceutical manual under the title Sitra of the Interrupted Kitchens,
Preached by the Buddha (Foshuo tingchu jing fastf5 5 45%).10 These various Dun-
huang texts seem to complement one another. The Kdyasan recension, entitled
Siitra of the Three Interrupted Kitchens, Preached by the Buddha (Foshuo santingchu jing
llER —A5RT£5), is close to these Dunhuang editions but adds further prescrip-
tions and rites. It perhaps issues from a later phase of the tradition, or even from
a mixture of the “original” apocryphon with commentaries that were elabo-
rated during the five centuries or so of its practice in Sino-Japanese circles.

Virtually one and the same, the Method of the Kitchens exposed in these
sources consists of fasting, meditation, and invocations. The progression and the
goal of the asceticism they teach are also identical: the adept obtains visions of
the Heavenly Kitchens and perceives their exquisite aromas, which so satisfy
him that he has no further need of mundane food. The main variations involve
minor ritual procedures and some additions of dhdaranis and gathas, without af-
fecting the homogeneity of the overall content. Stylistically speaking, the major
difference lies in the fact that the Sanchu jing does not include the introductory
scenario (nidana), while the Tingchu jing and the Koyasan manuscripts provide a
similar narration of the circumstances in which the text was preached: during
the final age of the Dharma (mofa %), under the twin sal trees of the capital

8. The most ancient of these two manuscripts, dated 1099, was housed at the Chimy®d in
FEWIBE monastery. The other, dated 1270, was found at the Kongd sanmai in Zxffl] =I5
monastery. See Makita (1976): 357-360.

9.S.2673 + S. 2680 is incomplete (the end is amputated). Some repetitions appear, most
likely due to the copyist’s negligence. The text also presents an additional rite, a “supplement”
that seems to be issued from a different Buddhist context and bears a Tantric flavor. The text
of P. 3032 includes a final passage that does not appear in the preceding version.

10. I follow here Paul Demiéville’s translation of this title: “Satra, prononcé par le Bud-
dha, sur la cuisine interrompue” (“Byd” 4§ [Disease], Habagirin, vol. 3 [1974a]: 260; trans.
Mark Tatz as Buddhism and Healing: Demiéville’s Article “Bya” from Hobogirin. For an edition of
this version of the stitra, see Ma (1998): 695—-698.
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city Kusinagara (Jushina, fE[#]]/77),"" the Buddha teaches the Method to an
assembly of buddhas and bodhisattvas before entering nirvana. In the Tingchu
Jjing, he deplores crimes committed by human beings who indulge in mundane
food, kill and wound living beings, practice cannibalism, and so fall into the
evil ways of rebirth (edao i#). The Buddha first reveals this saving siitra to
Ananda,"? while, according to the Kdyasan text, we owe the transmission of the
Kitchens to the patriarch Bodhidharma. Thanks to this teaching, the masses in
distress will never suffer from hunger or thirst, from heat or cold. They will be
rejuvenated, win longevity, and enter nirvana.

The Tingchu jing gives no indication of its presumed translator, while the
Sanchu jing includes an introductory paragraph in which it presents itself as a
sttra preached by the Buddha and “reverently taught and translated by the
Brahmans of the western country (xiguo poluomen VHEIUEZEFf) Damo-
duoluo ZEFEZHE, Shenajueduo FIIFUEZ et al.,” that is to say the Indians
Dharmatrata and Jiianagupta.

Though its claimed Indian origin is of course fictitious, there is no doubt
that the Siitra of the Kitchens was in circulation at the end of the seventh century
or the beginning of the eighth, for it is mentioned by Zhisheng 25 (668—740)
in his Record of S/dkyamuni ’s Teaching, Compiled during the Kaiyuan Era (Kaiyuan shi-
Jjiao lu BHOCREZLE%), dated 730, where it is classified as “suspect” yi (%), that is, as
an apocryphon.' It is not at all improbable that the siitra said to have been falsi-
fied by Xingduan under the title Foshuo santingchu jing (the exact title of the
Koyasan version), to which Du Guangting refers, is none other than this Siifra of
the Three Kitchens that has come down to us in slightly different forms.

The Sitra of the Three Kitchens, Preached by the Buddha

The translation of the Sanchu jing presented here is based on the Dunhuang
manuscripts S. 2673 and S. 2680 (T. 2894), which constitute the most ancient

11. This is where the Buddha entered his final nirvana. It is identified as the city of Kasia,
northwest of Patna.

12. P. 3032 also mentions the revelation of the Method of the Three Kitchens to
Ananda.

13. Jaanagupta (523—600), originating from Gandhara, arrived in Chang’an in 560. The
identity of Dharmatrata (Daduoluo or Damoduoluo) is uncertain. Three figures of the second,
fourth, and early fifth centuries, respectively, are known under this name; see Demiéville et
al. (1978): 252, 258.

14. T. 2154, 18/672a 4—7. Zhisheng also mentions the Sanchu jing in one juan as a “human
compilation.” If one practices it in conformity to the rules, he specifies, one obtains all kinds
of benefits. The sttra is also mentioned in other Buddhist catalogues. See Makita (1976):
347-349.



The Heavenly Kitchens 29

and the most detailed of the extant versions. Major variations found in other
recensions, notably in P. 3032 and the Kdyasan manuscripts, are noted as
required.

The work, following the title and the names of the alleged Indian trans-
lators, gives a list of the Three Kitchens: “1. the spontaneous Kitchen of com-
passion and consciousness of the self; 2. the Kitchen of the four steps towards
the enlightenment of a pratyekabuddha (a ‘self-realized buddha’) and the non-
conceptualization of the auditors (Sravaka); and 3. the spontaneous Kitchen of
being, non-being, and non-divine.”"”® Then the Siitra of the Three Kitchens ex-
pounds the Method:

Reciting this Method of the Three Kitchens allows [one] to be free from hunger, [to
attain] clarity and limpidity [of the mind], and [to acquire] longevity.'

At the outset, one should believe devotedly in the Three Jewels,” respect them,
and permanently honor and revere them morning and evening, and without fail
contemplate them assiduously. One must [also] piously care for the masters, the
monks, one’s parents, and relatives, close and distant. It is recommended [besides]
that one observe the Six Perfections (satparamitd, liu poluomi 7N 4 %)™ and practice
self-abnegation.

One is thus fit for the conduct of this Method of the Three Kitchens: the Spon-
taneous Kitchen of all the buddhas and bodhisattvas of the three aeons, and the
Kitchen of immutability, of quietude, of non-movement, of the successive kalpas,
and of compassion."

This Method of the Three Kitchens was preached by the Buddha at the mo-
ment he attained nirvana, during an assembly of the eight categories of beings,” in
front of all the buddhas and bodhisattvas of the ten directions, to all the buddhas of
the three periods, past, present and future. He recited the following gathas:

(There follows an esoteric poem in _five strophes corresponding to the five directions and the
Sfive agents. I do not offer here a translation of these cryptic verses, which also constitute the text
of the Taoist work on the Five Kitchens [see below], but only the accompanying instructions.)

The gatha of the wood, to the east:

15. The same list of Three Kitchens is found, with small variations, in the Koyasan version.

16. P. 3032 and the Koyasan edition add that it permits “white hair to become black and
new teeth to grow.”

17. Triratna: the Buddha, the Dharma, and the religious community (samgha).

18. They are 1. dana, charity; 2. §ila, moral behavior; 3. ksanti, patience; 4. virya, ener-
getic application; 5. dhyana, contemplation; and 6. prajiia, wisdom.

19. The third Kitchen is not listed here. This enumeration is different from the one given
at the beginning of the text.

20. The eight categories of supernatural creatures are listed as deva, naga, yaksa, gandharva,
asura, garuda, kinnara, and mahoraga.
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... Here is the gatha of the wood for long life. To be repeated 90 times.

The gatha of fire, to the south:

... Here is the gatha of fire, [which allows one| not [to suffer| from heat. To

be repeated 30 times.

The gatha of the earth, in the center:

... Here is the gatha of the earth, [which allows one| not to [experience] hun-

ger. To be repeated 120 times.

The gatha of metal, to the west:

... Here is the gatha of metal, [which allows one] not [to suffer] from cold. To

be repeated 70 times.

The gatha of water, to the north:

... Here is the gatha of water, [which allows one] not to be thirsty. To be

repeated 50 times.

(The text, certainly corrupt, now continues with the discussion of the preaching of the Buddha
that preceded the poem:)

Whoever is receptive to the words of these Heavenly Kitchens and recites them
every day will know neither hunger nor thirst. Reciting them while keeping still,
without moving and without thought, just like the buddha Amitabha of the land of
Limitless Longevity (Wuliang shou guo i 75[#], Sukhavati), one will have no [need]
of nourishment for a period of one hundred days, for ten years or a hundred years con-
secutively, or for a thousand years, ten thousands years, or [even] for a small kalpa.

The Buddha informs the great assembly: It suffices that one who practices this
Method be entirely predisposed to place faith in the Three Jewels and to adore them.
Whoever wishes to make a retreat in the depths of the mountains to study the Way
may begin by practicing and propagating this Method. Should someone manifest
doubts and lack of conviction [or even formulate] criticism with respect to it, one
must not in any case transmit it to him, for there is reason to fear that the blasphemer
will fall into [one of the Three] Evil Ways [of rebirth].?! This is why, in this world,
one must take care not to diffuse it carelessly.

The recitation of [the poem]| from the ninety repetitions to the eastern direction to
the fifty repetitions to the north, constitutes a complete practice [of the Method]. If
[after doing this| one still does not become satiated, one begins the recitation once more.
Two recitations assuredly suffice [to put a stop to sensations] of hunger and thirst.

One must always begin the recitation of the gatha during the yin T hour (i.e.,
between three and five a.m.). Four moments [during the day] will be chosen by the
adept for the recitation, whose number must conform to that which is indicated

above. Prior to this silent recitation, one prepares oneself by means of movements of

21. These Three Evil Ways (durgati) are rebirth in hell, as a hungry demon, or as an

animal.
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the mouth and rotations of the tongue. When saliva forms, one swallows it. At the
outset, [one practices| for one to three days. If it so happens that the urine becomes
reddish, one should not be disturbed. By the end of the third day of recitation, one’s
physical forces will dwindle considerably, [but,] following this period of time, at the
end of the seventh day, one steadily regains energy.?? After a hundred days, mundane
dishes of great refinement appear in each dream, and one finds oneself fully satistied.
Celestial perfumes become manifest. [At the end of a practice| of altogether three
hundred days, one’s forces attain a perfect plenitude. One may eat if one so wishes,
[but] one will no longer [experience] hunger or thirst.®

The words of the Heavenly Kitchens have their origin in the Gatha of the Five
Agents (Wuxing jie 7IAT/H). These are the words of the Heavenly Kitchens. This
Method was transmitted orally to Master Gupta (Jidnagupta), [who came| from the
south. The One [of the first poem]| corresponds to the earth, the Three [of the sec-
ond poem] to fire, the Five [of the third poem] to water, the Seven [of the fourth
poem]| to metal, the Nine [of the fifth] to wood.

(The text then returns to the preceding enumeration, referring to the directions and agents
corresponding to the number of recitations—90, 30, 120, 70, and 50—Dbut without the gatha.
It repeats almost word for word the modes of recitation explained above, adding simply that one
must begin the practice of recitation on a ren Tt day).

All those persons who have a natural disposition for the energetic [practices| of
Yin and Yang for the perfection of the self [can]| henceforth add to them the breath
[practice] of the Heavenly Kitchens and derive physical benefits from it.

(The text again takes up the aforementioned indications regarding the stages of practice
and the sensations that they entail, in particular dreams of celestial flavors and aromas, and the
attainment of merits and of awakening, daoguo TH4L.)

One thus wishes solely to progress and to eliminate the Three Poisons, sandu —.
.24

Compassionate beings who respectfully take refuge in the Three Jewels and
who permanently concentrate upon Amitibha come to see him within a year, [if]
their determination is flawless.

The Master of the Law of the Tripitaka (Sanzang fashi —j&i%Hli) says: “One who
seeks ultimate awakening (wushang pudi & P4, anuttarabodhi) and devotes his whole
heart and his determination to it, but endures hunger and hardship, runs up against ob-

stacles to his mediation, and cannot attain bodhi, [must| straightaway turn to the Siitra

22. The sentence that follows is hardly comprehensible: VAN RHZ “If one thus achieves
the Method, one should not [continue] the recitations.”

23. This passage is followed by the title of the sttra: Foshuo sanchu jing in one juan.

24. The Three Poisons are hatred (motivating murder, curses, and malevolence), desire
(motivating lust, greed, and theft), and error (responsible for perverse views). See Demiéville
etal. (1929): 19-22: “Aku” & (Evil).
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of Divination (Zhancha jing {5%245), which says: “Once one has performed penance and
has repented of his faults, he must [retire] to a mountain, a forest, or a peaceful valley,
[or even] to the meditation room (jingshi FF%) of a closed dwelling.” One begins by
sitting cross-legged, the left hand placed on the right,?® with the eyes closed, the upper
and lower teeth [lightly| joined, and one meditates until one becomes calmed—thus,
four times each day, between five and seven o’clock and eleven and one, morning and
evening. One turns toward the different directions, pacifying one’s heart and [practic-
ing] mental recitations [of the Method] as if they took place in the lower belly.?® One
must not [turn one’s attention] to illusory perceptions (panyuan 24%) or to external
phenomena. If; [on doing this,] one is not yet satisfied, a second series [of recitations]
will suffice in order to reach satiation.

(Following are the same indications given earlier, with only small variants concerning the
movements of the tongue, swallowing, and the cycle of seven days of practice.)

Those who are able to feed themselves entirely with the Three Kitchens during
seven days will not know any limit nor obstacle to their progress: they will gain
merits and be sin-free; they will enter samadhi (chanding #5E) and obtain bodhi. By
reciting the gatha 360 times, one will be hungry no more.

The World-honored (Shizun 1%, the Buddha) utters then the following in-
cantation (here follows a_formula in pseudo-Sanskrit).””

To receive the Method mentioned above requires that one first change into
clean clothes. In the meditation room, one then burns all sorts of high-quality in-
cense and worships all the saints and sages, following which one recites the Method
twenty-one times. Throughout one’s life, it is necessary to adhere to it regularly and
seriously. For a period of seven days, one must not speak with anyone. It is absolutely
indispensable to act with great care. One must not have contact with women or ani-
mals.?® If one is thirsty, he may drink cow’s milk and eat jujubes or broth. For those
who desire to know the names of the divinities of the Kitchens, I reveal them:

Shi-jie-qie-mo-si-po  THIIARIIZE, Mo-qie-mo-zhi-na ARANEZKIE, and
Zhi-bo-luo-ti-si S Fk i JE. >

25. Contrary to the usual Buddhist practice, where the right hand is placed on the left one.

26. I have preferred to read gixia ff§ T, “under the navel,” instead of gixia %5 I, which
seems meaningless in this context.

27. This incantation, which begins with the characters nazhi HB3L, is called the Nazhi in-
cantation (nazhi zhou) in the Koyasan version, which specifies that if one recites it 108 times after
washing one’s hands and face with cold water, it guarantees the protection of the body. The
Koyasan version also recommends the same incantation for a rite of water consecration (see
below).

28. P. 3032 gives the list of the animals: chickens, dogs, cats, and the six domestic animals.

29. The Tingchu jing (P. 2637 and P. 2703 R°) gives a list of three divinities with similar
names. The list of the manuscript P. 3032 bears eight names identical to the one presented in
the Kdyasan version: Shi-ye-gie-mo-sa T35 {llK[#, Duo-qie-mo-po-na ZIEERIL, Jiu-si-
luo-di-xin FUELEFHE, and Duo-luo-a-ti-qie ZZERBTERN, then Ye-qie-mo-si-sha sl Y
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At dawn, one turns in the chen Ji& direction (southeast, toward the sun). Gong
of the earth, drum of the sky!*’ After fourteen days, one is nourished by the broth of
jade (yujiang BHE, saliva). All good male and female disciples who want to practice
this Method of the Three Kitchens must first succeed in controlling and purifying
their hearts; they must burn the finest incense and secretly recite the names of the
aforementioned divinities, perform rites of contrition, and pray to obtain protection
and support. These rites of the Kitchens should be repeated forty-nine times. When
one has thus attained a perfect mastery of the form and names of these divinities, one
utters the gatha. If one recites them without halt for one hundred days, one will not
be hungry. If one seeks to escape from one’s karmic condition and to rapidly traverse

31 one must receive the names of the di-

the Four Stages to awakening (signo JU4),
vinities of the Kitchens. The illiterate men of this world can orally obtain the names
of these divinities. [But] the disrespectful who neglectfully [try] to elevate [them-
selves] to the Method, will not arrive at any result.”

Four wu J¥, four ji €., the entrails are firm and cold.*

Four rengui 1-%%, there is no longer any need to eat.>*

Six jia H, six ding 1~ (erroneous foryi ), the great granary is full.*

Five geng ¥, five xin “F, the five viscera are pure.>®
(Here ends the manuscript S. 2673. The continuation of the text is found in manuscript S.
2680:)

The immortals and the Jade Maidens are at the service of my mind,

The Mobile Kitchens (xingchu 17)5)* of the celestial officials make offerings

to my body,

5, Mo-qie-mo-si-na ARMEEPYH, Jiao-ba-luo-mo-si A B & KDY, and Tan-luo-he-wei-he 1
ZERTJBM. These names appear to be pseudo-Sanskrit.

30. Diwu tiangu HIGK B, This term refers to a well-known Taoist practice that consists
of twisting the tongue in one’s mouth and clacking the teeth. The Kdyasan version more sim-
ply says: “One rolls the celestial drum twenty-four times, then one eats the jade broth (yujiang
A, saliva).”

31. The four phala, or fruits of the stream-winner, once-returner, non-returner, and arhat.

32. In the Kdyasan version, the poem that follows is preceded by the well-known Taoist
formula for invoking the four heraldic animals: “To the left the green dragon, to the right the
white tiger. To the front the red bird, to the rear the dark warrior.”

33. In Chinese traditional medicine, an excess of Yang (heat), in the entrails is considered
pathological.

34. For these two verses, I have followed P. 3032, which gives the number four instead of’
SIX.

35. In Taoist psychophysiological techniques, the “great granary” (taicang NFT) desig-
nates the stomach.

36. The cyclical signs wu and ji correspond to the center, rengui to the north, jia and yi
correspond to the east, and gengxin to the west. The invocation is then addressed to the five di-
rections. However, the numbers given do not seem to conform to the usual system of corre-
spondences of the five agents.

37. On the Mobile Kitchens, see below.
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Until I seem permanently satisfied and happy,

[And my] longevity increases by tens of thousands of years.

The Buddha reveals a “dhdarant to invite the three meals of the Kitchens” (ging chu
sanshi tuoluoni shenzhou HE —EEPEAEJEFNIL): (Here follows a dhirani in pseudo-
Sanskrit.)

This dharant is a supplement to the Method. To practice it, one must retire to an
isolated place. At daybreak, one washes an almsbowl with pure water and a willow
sprig to brush its interior. One places a sheaf of purified plants on the bowl, above
which one spreads a strip of cloth, [equally] pure. One sits cross-legged, turning to
the east. With eyes closed, the tip of the tongue glued to the palate, one silently re-
cites the incantations 108 times. One reopens the eyes to look at the food that has ar-
rived (in the almsbowl). One may eat it if one so desires. If some remains, one recites
the incantation seven times with eyes closed and in a state of concentration. The re-
mainders of the food then return to whence they have come.*

(There follows once more the title of the siitra.)

To aid the Three Kitchens, the Method of the Gu % Family.*

The method that follows is an annex transmitted by a Brahman (or Indian, po-
luomen &Z’EW) in order to make the Three Kitchens more efficient.

Guanyin B transmits the Method to me.

The immortals offer me victuals,*’

Which, conforming to the colors of the five directions—
Green, black, red, white, yellow—

Unify in harmony to create food,*!

[And] all the medicines [that spontaneously] protect me.*?

The incantation says: (Here follows another formula of invocation of the Buddha, the Law
[Dharmal, the religious community [samghal, i.e., the Three Jewels, as well as the polisha %
FIF5 [ perhaps Skt. parisad, the assembly of the faithful).

This incantation, if one fears that malefic demon-kings are coming to afflict
men and make problems for them . . . [is to be recited fifty times].

(The close of the text is missing.)

38. The Koyasan version includes an analogous ritual (see below). Here, the reading of the

text is uncertain, due to missing characters (see the edition as given by Makita [1976]: 359).

39. Gu jia fa #¥2<i%:. This Gu family is not mentioned in other versions (see below).
40. T have preferred to interpret the character liang ¥ as “food,” instead of “grains” or “ce-

real,” which seem here inappropriate. The question of abstaining from cereal is considered
below.

41. Hehe de? er FIE1FO6H. The missing character of S. 2680 is tong [F] “together” in

P. 3032 (col. 32). Er (food) also means “wheat flour cake.”

42. Here I have followed the P. 3032 version. S. 2680 gives the character chen B (dust,

stain) instead of yi %8 (medicine). The meaning of the verse would then be “[and] spontane-
ously protect [against] all stains.”
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Recitations of incantations, invocations to deities, and meditation to harmonize
the physical and the mental are the main components of the Method of the Siitra
of the Three Kitchens. It is advertised as a practice of immortality particularly suit-
able for persons who have a special disposition for the energetic practices of Yin
and Yang, and it leads the adept to complete satiation, longevity, clarity of mind,
and eternal youth. The effort of the saitra’s author(s) to insert this technique of
obvious Taoist flavor into a Buddhist frame is perceptible in its terminology and
some of its specific stipulations. As is usually the case for Chinese Buddhist
apocrypha, the siitra emphasizes its Buddhist origin by claiming to represent
the Buddha’s words. It mentions the bodhisattvas, pratyekabuddhas, and bhiksus
(particularly Ananda), all adepts of its Method, and insists on the conditions of
its transmission, expressly submitted to Buddhist regulations. In order to re-
ceive this teaching, one must initially take refuge in the Three Jewels and im-
peratively study the Six Perfections while abandoning the Three Attachments
(the Three Poisons). In other words, the transmission of the Method of the
Three Kitchens is permitted only after adopting Buddhism, and it demands that
its followers wholeheartedly guarantee their sincerity and the firmness of their
faith. The adept who achieves its teaching is compared to Amitabha, of whom
he will surely attain the vision, says the siitra, after one year of unfailing train-
ing. Moreover, the Method permits him to gain merits, to enter samadhi, and,
when totally mastered, to escape from his karmic condition, leading him even
to realize enlightenment, or bodhi. The references to Guanyin and other deities,
the inlay of pseudo-Sanskrit dharants, and a quotation from the Siitra of Divina-
tion relative to penance and purificatory retreat contribute to lending the
Method of the Three Kitchens a perfect Buddhist coloration.*

The other versions of the Siitra of the Three Kitchens present the Method in al-
most identical terms. The Dunhuang Tingchu jing, however, sets it in a different
context: the siitra as given here belongs to a collection of Buddhist pharmaceuti-
cal recipes, “recipes larded with culinary Sanskrit,” as Paul Demiéville ironically
puts it.** The Tingchu jing mainly lists precisely measured doses of vegetal and

43. This work is certainly none other than the Zhancha shan’e yebao jing %235 3 REL,
the Siitra of Divination to Examine the Karmic Retribution of Good and Evil Actions (T. 839, vol. 17:
901-910), an apocryphon that likely dates from the second half of the sixth century. See Lai
(1990); Kuo (1994b); and Wang-Toutain (1998): 72—77. The quotation given in the Siitra of the
Three Kitchens does not, however, correspond to any passage in the extant edition of T. 839.

44. Demiéville (1974a): 260. Besides the Tingchu jing (P. 2637), the texts that compose
this compendium are the following: “Book of Medicinal Recipes” (Yaofang shu %77 2f),
“ Recipes of the Spouting Spring” (Yongquan fang {41 /), “Recipes for Herbal Eating”
(Chicao fang WZHLJT), “Recipes for Expelling Poisons [Caused by] Curses” (Chu chongdu
fang H##577), and “Method of the Bodhisattva Guanyin’s Excellent, Marvelous Perfumed
Pill” (Guanyin pusa zuisheng miaoxiang wan fa #7535 B B 00 75 AL%). Cong et al. (1994)
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mineral drugs, which, accompanied with ritual prescriptions and invocations of
buddhas, are said to confer supernatural powers and to stop hunger. Although,
with the exception of cow’s milk, jujubes, and broth,* none of the other Bud-
dhist versions of the Kitchens advocates the use of materia medica, the therapeu-
tic background of the Method is undeniable. The Buddha’s Kitchens as well as
the rival method revealed by Laozi must be situated, like many other Taoist tra-
ditions, at the crossroads of religion and medicine, of practices of “nourishing
life” and alchemy.

The Scripture of the Five Kitchens

‘What about the Taoist scripture of the Kitchens that Du Guangting claims
was plagiarized by the Buddhists? In his “Miracle of the Disfigurement of the
Scripture of the Five Kitchens by the Buddhist Monk Xingduan,” Du writes:

The Scripture of the Five Kitchens belongs to the Taiqing Nif section (of the Taoist
Canon). It bears a commentary by Yin Yin, imperial remonstrator (jianyi dafi #ias
KK) and superior of the Suming monastery Hif}JSF during the reign of Emperor
Xuanzong, in which it says: “[When one recites| the secret formulae of the five di-
vinities one hundred times in order to [nourish] the genuine breath of the Five Vis-
cera, the Five Breaths are spontaneously harmonized. One may then abstain from
taking food.™*

During the Kaiyuan BfJG era (713-742), the Heavenly Master Zhao Xianfu
wrote a commentary on the scripture, which commentary is entirely dedicated to

the breathing practice and spiritual harmonization."

It is well known that Du Guangting composed his Record of Miracles, wherein he
reports this story, to defend the prestige of Taoism, the autochthonous religion,
against the alien and rival tradition, Buddhism. Du’s work, which received a
preface by the emperor Zhenzong Hi% (r. 997-1022) at the beginning of the
eleventh century, is therefore considered an important witness to the polemical

have classified these texts under the rubric of “Buddhist Recipes for Abstinence from Cereals”
(Dunhuang zhong yiyao quanshu, 687-694), which classification I find too imprecise.

45. In China, milk was considered to be highly nutritious and was part of the diet of
high-class Tang society. See Schafer, in Chang (1977): 105-107. Jujubes seem to have been
also known for their nutritious and thirst-quenching virtues by Chinese dietetics. See Need-
ham (1986), vol. 6, part 1: 540-541.

46. This follows a quotation of the five first verses of the Laozi shuo wuchu jingzhu, which
constitute the “first incantation of the scripture.”

47. Dz 590. 12/2b; also edited in Yunji qigian, Dz 1032. 119/24a—b.
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tensions between the two religions under the Tang and the Five Dynasties.*
The story of Xingduan’s trickery goes beyond the character of a mere miracle
anecdote. By openly accusing a monk, it casts doubt upon the honesty of Bud-
dhists in general. What is more, Xingduan’s case is not unique. In the same
chapter of his Record of Miracles, Du Guangting denounces, with the same indig-
nation, the swindle perpetrated by another (equally unknown) monk named
Facheng 2. Feigning a Taoist vocation, Facheng succeeded in settling him-
selfin a temple, where he managed to appropriate no less than 160 Taoist scrolls,
which he forged into Buddhist siitras by altering their titles and terminology.
We will see in chapter 3 that, like Xingduan and in spite of a similar repentance,
Facheng died of divine punishment.*’

The solid reputation of Du Guangting among literati lends full credibil-
ity to the bibliographical information he provides in the “Miracle of the Dis-
figurement of the Scripture of the Five Kitchens.” The scripture, he asserts, is a
Taoist work dating back to the eighth century or earlier, belonging to the
Taiqing section of the Daozang (a section that includes mainly alchemical
manuals), and has been the subject of commentaries by the Heavenly Master
Zhao Xianfu and by Yin Yin.

As matters stand, this Scripture of the Five Kitchens, whose profanation Du
Guangting deplored, has also come down to us. Anonymous, it is included in
the Ming Taoist Canon under the title Scripture, with Commentary, of the Five
Kitchens Revealed by Laozi (Laozi shuo wuchu jingzhu 2 17 TLEHEERE, Dz 763).
Although no commentary by the early eighth-century Heavenly Master Zhao

t,°" there is indeed a

Xianfu, to whom Du Guangting alludes, appears in the tex
commentary by Yin Yin, alias Master Sizhen I T, who was a well-known
Taoist as well as an official who served under Emperor Xuanzong (r. 712-756)
and held the position of abbot of the Suming monastery in the capital,
Chang’an.” The work’s preface is also signed by him and dated to the twelfth

month of the twenty-third year of the Kaiyuan era, that is, 735. Another ver-

48. See Verellen (1992).

49. Ibid., 248-249.

50. A court Taoist during the Kaiyuan era under Emperor Xuanzong’s reign, Zhao
Xianfu contributed to the edition of the imperial commentary of the Daode jing. Cf. Verellen
(1992): 250-251.

51. Yin Yin’s biography figures in the Xin Tang shu 1} (chap. 200, Zhonghua shuju:
5703) among Confucian figures. A literatus originating from Qinzhou Z&/, in the district of
Tianshui (modern Gansu Province), he died at age forty. He would therefore have composed the
preface of the Wichu jing gifa &1% at the age of thirty-four. See also Verellen (1989): 163, who
quotes the Lishi zhenxian tidao tongjian JEIITAIEIEINH (Dz 296. 40/11a-13a). During the
Kaiyuan era, Yin Yin occupied a position at the Bureau of Remonstration (jiansheng Fi44). On
the Suming monastery, see Chang’an zhi 1%, chap. 8. 5b, in Hiraoka (1960), vol. 6: 106.
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sion of the Scripture of the Five Kitchens (with small variations) is found in the
grand Taoist anthology of the Song dynasty, the Yunji gigian ZZ3%-E%, under
the title “Method of the Pneuma of the Scripture of the Five Kitchens” (Wuchu
jing qifa TLE&E57%).5 Finally, we shall see that the Method of the Five Kitch-
ens 1s also expounded in the Fundamental Treatise for the Absorption of Pneuma
(Fugi jingyi lun IRREFE5M), a Taoist work attributed to Sima Chengzhen w55
7AH (647-735), which is also edited in the Yunji gigian in a section entirely ded-
icated to the arts of absorption and circulation of the ¢i, entitled “Pneuma Tech-
niques of Different Schools” (Zhujia qifa it ZK HEIE). >

The Scripture of the Five Kitchens Revealed by Laozi is composed of twenty
verse lines of five characters each, concerning the circulation of the cosmic
pneuma within the five viscera, whereby it becomes possible to abstain from
eating. The text is deliberately esoteric (and so I will not risk a translation). Yin
Yin’s commentaries, which follow each verse and rely on quotations from the
Laozi and the Zhuangzi, do not really clarify the meaning of the abstract termi-
nology employed here. Instead, Yin Yin just specifies some small technical as-
pects of the meditation accompanying the recitation of the poem. The goal here
is to harmonize (ke A1), while in a state of concentration, the primordial or
original pneuma (yigi —%&, or yuangi JG5)—the cosmic part with which every
human being is endowed at conception—with the Supreme Harmony (taihe Z&
H1). One thereby attains to the One (or Dao). The practice is also called the
Method of Supreme Harmony (Taihe zhi fa Z&f129%). As in all Taoist tech-
niques for perfecting the self, one nourishes one’s essence (jing ff) and the mind
(shen 1), so as to achieve constant heart (changxin /(») and fusion with the Or-
igin (ben AX). In his short preamble to the poem, Yin Yin elucidates the use of
the term “Five Kitchens” and the relationship of this with food:

This scripture, like a kitchen that supplies nourishment, is the place where the five

viscera are provisioned. This is why it is called the Five Kitchens.>*

The sole additional indication that can justify the scripture’s appellation is
given in Yin Yin’s comment on the seventeenth verse of the poem, where he
explains that when harmony is achieved, the adept’s mouth enjoys flavors and
the five viscera are satisfied. With these two exceptions, no other manifest
analogy between the method and the nourishment it provides can be found.

52. Yunji qigian, 61/5b-10b.

53. Dz 1032. 57/10a—11b. Fugqi jingyi lun (Dz 830. 9b—10a). On the authenticity of the Fugqi
Jjingyi lun, see Engelhardt (1989).

54. Dz 763. 1a; also edited in Yunji gigian, 61/6a.
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The Origin of the Heavenly Kitchens

Considering all the elements we find in the Taoist documents, it seems that
the Scripture of the Five Kitchens cannot be dated prior to the end of the seventh
century or the beginning of the eighth. The Taoist version of the Kitchens as
commented upon by Yin Yin and its Buddhist “forgery” would consequently
be contemporaneous. It is nonetheless highly probable that the Scripture of the
Five Kitchens existed long before Yin Yin assured its fame by affixing his seal
to it. Ge Hong %5t (283-343), in the bibliographical section of his Inner
Chapters of the Master Who Embraces Simplicity (Baopuzi neipian AT NF),
mentions a Scripture of the Traveling Kitchens (Xingchu jing 175185), as well as a
Scripture of the Kitchen Food of the Sun and the Moon (Riyue chushi jing 1 F& &
£5).5 It is imaginable that one or the other of these works stood at the origin
of our Scripture of the Five Kitchens, for, as we know, the rewriting of sacred
texts was an established mode of scriptural production in medieval Taoism.
Offered as the ne plus ultra among divine revelations, these reinscriptions or
apocrypha were often more praised than the originals that inspired them.*
The practice of the Kitchens is also elsewhere attested in Ge Hong’s work.
He refers several times to the Traveling, or Mobile, Kitchens (xingchu 1T, spec-
ifying them to be among the supreme arts of immortality and as techniques for
the absorption of various substances and drugs in particular.’” In Ge’s other fa-
mous work, the hagiographic collection entitled Traditions of Divine Transcendents
(Shenxian zhuan FP1{H), one reads that recourse to the Traveling Kitchens was
favored by such legendary practitioners of immortality as Li Gen 25, who

could sit down and cause the Traveling Kitchens to arrive, and with them could serve
twenty guests. All the dishes were finely prepared, and all of them contained strange

and marvelous foods from the four directions, not things that were locally available.>®

Ge Hong also describes the sumptuous Kitchens that the “Hemp girl” (Magu
J#RL), another mythological celebrity, shared with her guest, the diviner (fang-
shi 7717 Wang Yuan Fi:

55. Baopuzi neipian, chap. 19, Wang Ming, ed.: 334.

56. Consider, for example, the question of the rewriting of texts in early Shangqing Tao-
ism, on which see Robinet (1984), vol. 2: 7.

57. Baopuzi neipian, chap. 11, Wang Ming, ed., 196, 203, 205. Just as he can produce
clouds and fire, the saint, says Ge Hong, can also cause the Mobile Kitchens to arrive (zhi )
while sitting in meditation or by “kneading some black elixir (heidan H4J'}) and water with his
left hand” (ibid., chaps. 19 and 4, Wang Ming, ed.: 337, 78).

58. Refer to Campany’s translation (2002): 219.
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When they were both seated, they called for the Traveling Kitchens. The servings
were piled up on gold platters and in jade cups without limit. There were rare deli-
cacies, many of them made from flowers and fruits, and their fragrance permeated

the air inside and out.>’

The power to “cause the Mobile Kitchens to arrive while [one is] sitting [in
meditation]” (zuo zhi xingchu MEEATRT) continued to be one of the spiritual
goals of the Taoist adepts of the early Shangging i movement. Accessible to
those who mastered the techniques of visualization of divinities residing in cos-
mic space as well as in the human body, the summoning of the Kitchens per-
mitted them to control these spirits and to accomplish wonders: to become
invisible, release thunder, and produce rain.®® Highly esoteric, the practice ne-
cessitated an initiation whereby the adepts were duly endowed with the talis-
mans of the Six jia 75H'. We shall see in chapter 3 how these talismans played a
major role in Taoist rituals, in particular in Heavenly Master Taoism, where the
Six jia were viewed as potent military deities ranked as “Generals.”

Here, however, we should insist on a particular aspect of the close relation-
ship existing between the Kitchens and the Six jia. The Scripture of the Most High
Luminous Mirror of the Six Ren Tallying with Yin (Taishang liuren mingjian fuyin jing
K ENTISERFF248)—a presumably post-Tang Taoist work, but one that is
certainly based on much earlier materials—gives an interesting account of their
background.® The introduction of the text relates that the Heavenly Kitchens of
the Six Jia (Liujia tianchu yijuan 7NFRJE —45) were transmitted together with
the Heavenly Kitchens of the Six Ding (Liuding tianchu yijuan 7~ 1 RJE—4) to
the famous strategist of the Warring States period, Sun Bin f#f#, a descendant
of the even more renowned military expert, Sunzi {2 1-%> Sun Bin, says the
text, was pursuing his training in the martial arts with his master, “Sir Phantom
Valley” (Guigu xiansheng J#¥5E45), in a grove, when one night a white mon-
key (baiyuan FAJE) appeared suddenly to steal fruit. After threatening the ani-
mal with his weapon, Sun discovered that it was in fact a transcendent being
charged with secret writs to transmit to him. The monkey transtormed itself
into white light and vanished, only to return the following day, as agreed, to
deliver the two scrolls of the Heavenly Kitchens. Sun, not knowing their titles,

59. Refer to ibid., 262.

60. See Robinet (1984), vol. 1: 24-25.

61. Dz 861. This scripture is related to the Dz 858, the Marvelous and Mysterious Veritable
Scripture of the White Monkey of the Dongshen [Canon] (Taishang dongshen xuanmiao baiyuan zhen-
Jjing N LA Z Wb 13 LAS), which is placed under the patronage of the “white monkey.”

62. Sun Bin would have been the author of the Sun Bin bingfa TRIE LV, lost since the
end of the Han, but recovered in a version written on bamboo strips found in a tomb in Shan-
dong in 1972; see Lau and Ames (1996).
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called them the “writs of the white monkey.” Significantly, the Scripture of the
Most High Luminous Mirror of the Six Ren Tallying with Yin also stipulates that
these methods of the Heavenly Kitchens permit one, after a period of purifica-
tion, to abstain from nourishment and to become invisible to spirits and demons
for a period of a hundred days.

We may speculate that the mysterious Method of the Gu Family (Gujia fa 4%
K12, mentioned in the final dharant of the Siitra of the Three Kitchens (S. 2680),
refers to Guigu zi, “Sir Phantom Valley,” who was Sun Bin’s master. The same
dharant, moreover, contains an invocation of the cyclical signs, notably the Six jia
and Six ding. All of this coheres well with what we know otherwise of the link
holding between the techniques of hemerological divination, in particular the
system of the so-called hidden periods (dun jia #&H), and Chinese military strat-
egy. We shall have the occasion to return to this too in chapter 3.

Communal banqueting in ritual celebrations and communion with divini-
ties, post houses and food for journeys (which explains the term “mobile”),
storehouses (zang ji, also meaning “viscera”), visualization of the spirits inhab-
iting the organs, and abstinence from cereals all figure among the elements, al-
ready noted by R. A. Stein, that form the semantic fabric of the tradition of the
Kitchens.®> Though uncertain in the corpus of the revealed Shangqing scrip-
tures, the relationship between the Mobile Kitchens and the Heavenly Kitchens
becomes manifest in a Tang Taoist scripture, the Discussion of the Works of Taoism
(Daodian lun TEHLFH). A passage dedicated to the “Absorption of the Yellow
Pneuma” (Fu huangqi A# ) explains that the adept, in ingesting various
mineral and vegetal substances and by feeding himself with the yellow pneuma
secreted by his own spleen, will be satiated thanks to the Mobile Kitchens that
he thus “summons.”®* The substances concerned are well known to healers and
to Taoist adepts seeking immortality: cinnabar, mushrooms, and medicinal
plants. As at Magu’s banquet, the Mobile Kitchens are served by divinities on
plates made of gold, the transmuted, incorruptible material supposed to confer
long life to the one who employs it.

Miraculous foodstuffs and immortality are inalterably correlated. Like
the expression “spontaneously [produced] clothing and food” (yishi ziran 4<
BHEAR), the term “heavenly food” tends to become a cliché in Taoist litera-
ture, describing paradisiacal lands, whether those of the postmortem world or
utopian societies. The “Heavenly Kitchen,” as a designation for the imperial
kitchen in secular life, becomes in Taoist usage nearly synonymous with the

63. Stein (1972).
64. Dz 1130. 4/10b—11b. Mentioned by Stein (1972): 491-492, who insists that the tradi-
tion on which this text is based goes back to the Han dynasty.
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“celestial palace” (tiantang RE), the place from which the essential products
miraculously arrive.®

Taken together, these data allow us to discern the conceptual framework of
the Mobile Kitchens, namely, Taoist alchemy, wherein empirical science entails
a merger of religious metaphor, laboratory experiment, and psychophysical
practice. Seen in this light, it requires no great leap to suppose that the Tang
Scripture of the Five Kitchens was derived directly from this milieu and emerged as
a reworked version of the texts that Ge Hong had mentioned some four centu-
ries earlier.

Are we therefore justified in accepting the anecdote of Du Guangting as
approximating the literal truth of the matter? Are the Heavenly Kitchens es-
sentially a Taoist work that was appropriated by the Buddhists? If the question
of tracing the “original” Central or South Asian antecedents of indigenous
Chinese Buddhist materials is now often considered as vain or superfluous,
our present investigation may be of particular relevance.

Buddhism has of course extolled the virtues of fasting: “Not to eat is a prop-
erty of nirvana, for nirvana is a shelter from the torments of birth and death, of
cold and heat, of hunger and thirst,” explains, for instance, the monk Sengzhao
5% (374—414).% Abstaining from food is seen as an ascetic discipline aimed at
the elimination of attachment to objective materiality; it is a form of transcen-
dence.” The eulogization of anorexia, however, though entirely grounded in
Buddhist soteriological values, is not at all the standpoint of our Siitra of the Three
Kitchens, wherein extreme asceticism is conditioned by the pragmatic need to do
without material nutriment, rather than by doctrinal considerations.

Nevertheless, the expression “Heavenly Kitchens” (fianchu) is indeed attested
in early Buddhist literature—for instance in the Zhongben gijing PALE, a
avadana translated into Chinese in 207, where it is used broadly to refer to food of
superior quality.®® Also worthy of mention is the Dalou tan jing NKIERES, trans-

65 See the Taishang dongxuan lingbao yebao yinyuan jing AN L 2 58 27 35N AL (D2 336.
1/2a): KEFRALREES], “the heavenly kitchens [where] multiflavored celestial offermgs are dis-
played.” See also an ancient Lingbao canonical text, the Taishang dongxuan lingbao benxing yinyuan
Jjing AN Z BB ALTIRERES (Dz 1115, 5a), which says: JEIEFHR A B K “the deceased
ascend directly to paradise, [where| clothing and food [come from| the Heavenly Kitchens.”

66. Zhu Weimojie jing VX HEEERELS, T. 1775. 2/348; quoted by Lamotte (1962): 152n21.

67. The observance of long periods of fasting such as the three-month fasts (Three Fasts,
sanzhai =7%) was commonly respected in popular Buddhism as early as the Northern Wei dy-
nasty. It becomes generalized under the Sui and the Tang through the impulsion of imperial
edicts. These so-called three-month fasts were in fact periods of fifteen days of abstinence ob-
served during the first, fifth, and ninth months of the year. They were considered as meritori-
ous actions allowing one to advance spiritually and morally. See Forte and May (1979).

68. In section 13, entitled Fo shi mamai 25 T. 196, vol. 4: 3/163, trans. Kang
Mengxiang HEdiif et al. (end of the second—beginning of the third century). Another version
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lated by the monk Fali ¥2:3/. (265-316), which speaks of the celestial nourish-
ment reserved for the inhabitants of the Four Heavens, the devas. Should they
wish to eat, states the text, they instantly find containers made of precious sub-
stances before them, filled with a broth of sweet nectar. For the devas whose mer-
its are poor, this broth is dark green, while it is red for those of middling merit
and white for those who have acquired superior merits. How delicious and vo-
luptuous is this divine nutrition! The devas’ enjoyment of the chromatic feast is
not even troubled by the effort to chew: it melts in their mouth, says the sitra,
dissolving like volatile sesame oil thrown into the flames. But just how, asks the
Dalou tan jing, is such food produced? It is by the force of their concentration (yi-
nian 57 that the devas cause this nourishment to appear spontaneously.”’

Clearly, there is an analogy between the devas’ miraculous meals and the
“spontaneous kitchens” (ziran chu F{#RE) that fill the purified bowls of the prac-
titioners of the Three Kitchens who recite the dharants given in the appendix of
the Buddhist apocryphon. Except for the quality of the chosen vessel—luxurious
platters for one, a simple almsbowl for the other— we find here a common con-
ceptual background. In both instances, foodstuffs are ritually sublimated, visual-
ized, or mentally realized, whether in the succulent dishes of the adepts’
dream-visions or in the monochrome alimentation of the devas in their celestial
paradises.

One should also consider the food “impregnated with all aromas” and served
up in a fragrant vase, the subject of a long passage in the Teaching of Vimalakirti
(Vimalakirtinirdesa, Weimojie suoshuo jing #EBEFEPTERAS), translated into Chinese
during the fifth century by Kumarajiva.”” The feast, which is provided by the
Tathagata to an emanational bodhisattva sent by Vimalakirti in order to sustain
innumerable bodhisattvas, stupefies both men and gods, for it is as sublime as it is
limitless:

Even if all beings throughout innumerable great chiliocosms, during a kalpa or a
hundred kalpas, were to swallow these foods, while making their mouths as vast as
Sumeru, these foods would not be thereby diminished. Why so? Because they

emerge from the inexhaustible elements of morality, concentration, wisdom, libera-

of this section appears in the Foshuo xingqi xing jing HFPUEATLS (T. 197, vol. 4), also trans-
lated by Kang Mengxiang, but without any mention of the Heavenly Kitchens.

69. T. 23, vol. 1: 4/297. Later translations of this work present the same passage with
minor variations. See the Qishi yinben jing FIHALL (T. 24, vol. 1: 7/346), trans. Jianagupta
(652=710), and the Qishi yinben jing (T. 25, vol. 1: 7/401), trans. Dharmagupta (?—619).

70. T. 475, vol. 14: 9, “The amassing of nourishment by a fictive bodhisattva.” See La-
motte (1962): 317-334.
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tion, and the knowledge and vision of liberation, the leftovers of the Tathagata’s

food contained in this bowl are inexhaustible.”

As a product of moral virtues, this nutriment can be assimilated exclusively by
virtuous beings: ““You must not give rise to any mean sentiment, for otherwise
you will not be able to digest it.””? It confers unequalled happiness on those who
eat it and consequently “produce from all the pores of their skin a perfume re-
sembling that of the growing trees of the universe Sarvagandhasugandha.””

The notion of food produced miraculously by mental ascesis in response to
the desire of celestial beings, as expressed in the Dalou tan jing, and the Heavenly
Kitchens of our Tang apocrypha may be seen as belonging to a common con-
tinuum of religious representations. It must be stressed, however, that the spe-
cific term “Heavenly Kitchens” occurs neither in the Teaching of Vimalakirti nor
in the Dalou tan jing. It does not turn up until centuries later in certain Chan
Buddhist sources, and then with the same sense of nourishment emanating
from celestial realms, provided by masters secluded in the mountains.”

If the idea of transcendental and spontaneous nutrition is by no means the
exclusive preserve of Taoism, it is nevertheless unwarranted to infer that the
different versions of the Siitra of the Three Kitchens are the fruit of an adapta-
tion of the Indian Buddhist conception of “heavenly nutriment” to the Chi-
nese tradition of the Kitchens. More than the Taoist terminology that peppers
the Buddhist satra—I am thinking, for example, of the terms “mobile
kitchen,” “great granary,” and “jade maidens”™—or its stylistic awkwardness
due to its numerous repetitions and added passages, it is its very structure that
betrays the editorial mismanagement of its author(s) and pleads in favor of Du
Guangting’s allegations.

The Taoists and Buddhists agree on a fundamental point: the poem in five
strophes, or “gatha of the Five Agents,” is the foundation of the ritual method of
the Kitchens. The twenty verses that form this poem are indeed exactly the
same in both traditions. The poem is said by the Buddhists to be the heart of
their Siitra of the Three Kitchens, and its practice constitutes the totality of the
Scripture of the Five Kitchens commented upon by the Taoist Yin Yin.”> What ap-

71. 1bid., 328. On the miraculous powers and the symbolism of the Buddha’s bowl, see
also Wang-Toutain (1994).

72. Ibid., 327-328.

73. Ibid., 329.

74. See the work of the Japanese master Dogen 1B JG (1200-1253): Shobogenza 1IEIRIR K,
chap. 1 (Gyaji 17¥§); T. 2582, vol. 82: 129.

75. The five stanzas of the text are also quoted in a section of the Fugqi jingyi lun (Dz 830.
9b—10a; also edited in Yunji qigian, 57.10a—11b), related to the “absorption of the breaths [al-
lowing one to| abstain from cereal.”
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pears to be perfectly logical on the Taoist side, where we find a Method of the
Five Kitchens based on a poem of five stanzas, reveals itself to be quite problem-
atic in the Buddhist stitra, where the same gatha of the five agents constitutes a
method of three Kitchens. Possibly the desire to define the Three Kitchens in re-
lation to the Three Jewels, the basic adherence of Buddhism (condition sine qua
non for receiving the Method), explains this conspicuous semantic slip. The
Siitra of the Three Kitchens is no doubt the product of an attempt to inscribe a
popular Taoist practice within a Buddhist framework.

The Koyasan edition has also preserved, almost verbatim, the list of the
Three Kitchens together with the Taoist poem in five strophes. It is only in the
version of the Tingchu jing edited in a Buddhist pharmaceutical treatise discov-
ered at Dunhuang (P. 2637 and P. 2703 R®) that one notices a striking varia-
tion. The poem has been replaced with a formula for the invocation of the
Tathagatas of the five directions: Aksobhya (Budong rulai ANEJUI), the Bud-
dha of the eastern heaven; Ratnasambhava (Baosheng rulai E{2EU13) in the
south; Amitibha (Wuliang shoufo MEFEZEME) in the west; Vimalaghosa
(Weimiao sheng rulai T2 WIZR) in the north; and Vairocana-samantamukha
(? Pubian rulai Y#EU12K) in the center. This invocation is to be followed by
twenty recitations, in the ten directions, of the name of Ananda Tathigata
(Anan rulai FTEEWIA). Moreover, in this therapeutic version of the Kitchens,
the expression “Three Kitchens” occurs neither in the title, nor in the text itself.
Although the method of fasting it advocates remains basically the same, the
much more “buddhicized” style of this Dunhuang medical recension would in-
dicate that it was produced in a different context, perhaps by local Buddhist
healers.

The Method of the Kitchens

Whether taught by the Buddha or by Laozi, whether requiring adherence to
the Three Jewels or described as an esoteric Taoist tradition, the practice of the
Kitchens remains in any case a psychophysical technique centering on the reci-
tation of the Five Kitchens poem, a recitation that has no doubt a mnemotech-
nical function. Each of'its five strophes corresponds to one of the five directions
(east, south, center, west, and north) and, for the Buddhist apocrypha, to each of
the five agents (wood, fire, earth, metal, and water), as well as to a sensation or
virtue (longevity, warmth, hunger, cold, and thirst). The sensation of warmth is
associated with the heart, hunger with the spleen, cold with the lungs, thirst
with the kidneys, while long life relates to the liver. This all conforms to the
traditional Chinese theory of correspondences. We find here no reference
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whatsoever to the five elements according to the Indian Tantric system, which,
let us recall, are earth, water, fire, wind, and space and are thus quite different

76 The ritual modalities of the reci-

from those belonging to the Chinese system.
tation of the five strophes of the Kitchens, which permit the ordering of the
meditator’s internal space and its synergy with the environment, remain unal-
tered in their Buddhist transposition.

The Scripture of the Five Kitchens gives no information about the technical
aspects of the meditation process. Only some of Yin Yin’s introductory lines

extol, somewhat abstractly, the virtues of the Kitchens:

Meditation that harmonizes the primordial breath (yigi)”” with the supreme [cosmic]
harmony (taihe) permits one [to obtain| the fullness of the viscera, calm, and recti-
tude of the five spirits (wushen Ff1).”* The fullness of the five viscera brings about
[the sensation] of repleteness. Quietude of the five spirits permits one to dispel at-

tachments and desires.””

And concerning the goals of the Method, we have seen that Du Guangting at-
tributes a similar explanation to the same Yin Yin: it brings about “the sponta-
neous harmonization of the Five Breaths” of the five viscera, abstention from
food, and the attainment of “‘supreme harmony” (taihe). These terms in fact de-
rive from the four characters used in the Five Kitchens’ first verse: “Primordial
breath in harmony with the supreme harmony” (yigi he taihe — 5 FIKF).
The harmony and plenitude of the five viscera allude concretely to the
functioning of the digestive system, as it is conceived in traditional Chinese
medicine in accord with the system of the five agents. In effect, it is held that di-
gestion is governed by the spleen (corresponding to the center). The five flavors

76. On the adaptation of the Chinese system by Tantrism, see Yoritomo (1997). See also
Demiéville (1974a): 251, who explains that Mahayana Buddhism claims a “phatogénie a base
quaternaire.” Tantric Buddhism, however, prefers the system of five elements.

77. The primordial breath is defined by Yin Yin, in his commentary of the first verse, as
the “original breath” (yuangi), which is made both of a celestial (yang) and terrestrial (yin) part
and creates life.

78. The Zhen’gao ¥ (Dz 1016. 5/10b, fifth century) defines the five spirits as the spirits
of the hands, the feet, and the head. It seems, however, that the term more commonly desig-
nates the spirits inhabiting the five viscera and governing them. The Taishang Laojun neiguan
Jjing K EZFNBIES (Dz 641. 2a; also edited in Yunji gigian, 17/2a), for example, explains that
“the five viscera conceal the five spirits” (TLjEkJE TLA11) and that they are the celestial souls (hun
Z) residing in the liver, the terrestrial souls (po fl) inhabiting the lungs, the spermatic es-
sence in the kidneys, the determination in the spleen, and the mental faculty located in the
heart. See also the commentary of the Yunji gigian (14/3b), which also attributes to the five vis-
cera the same function of being the “residences” (fu Jif) of the five spirits.

79. Dz 763. 1a.
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(sweet, acrid, salt, bitter, and sour) inherent in foodstuffs become, once they are
ingested and transformed in the stomach through the action of the spleen, the gi
of five distinct types (plain, rancid, flavorful, burnt, and fetid). This process is
alluded to in the fifth verse of the poem of the Kitchens, which says: “The dif-
ferent gi [consubstantial with] foodstuff (shigi £4) condense [to form]| gi.” The
five breaths thus produced nourish the five viscera (lungs, heart, liver, spleen,
and kidneys) corresponding to the five agents, to the five directions, et cetera.
So it is that the spleen is vital to the four other viscera. The perfect condition of
the digestive functions it controls ensures synergy and equilibrium among the
organs of the body.?” Although extremely succinct, these technical explanations
help us catch a glimpse of the manner in which psychophysical disciplines such
as the “absorption of the yellow breath” (the color yellow corresponding to the
spleen) and the Method of the Kitchens function. The process of sublimation
involved consists of the replacement of the partially refined breaths produced by
nutrition with the pure and subtle breaths generated alchemically in the practi-
tioner’s body. This is how he is supposed to attain “absolute harmony” and to
realize health, long life, and, eventually, immortality.

The Method of the Five Kitchens anonymously presented in the Fundamen-
tal Treatise for the Absorption of Pneuma mentioned earlier describes these expected
benefits but also provides the details of biological and psychological secondary
effects, which the adept may endure in the successive phases of his apprentice-
ship. They are divided into ten periods of ten days, and then three periods of
three years. The first three ten-day periods are times of pathological symptoms:
the diminution of the ¢i, yellow complexion, vertigo, difficulties with bowel
movements, reddish urine, cramps, and weight loss. Having passed this barrier
of thirty days, the practitioner finally begins to recover his physical health. Psy-
chological depression might occur during the seventh period, however, after
which he will enjoy continuous well-being during the last three ten-day peri-
ods, until he attains, within the first one hundred days, a full mastery of the
technique. His ¢i is then at its maximum, his thoughts are clear, his perceptions
expanded, and he experiences a sensation of great peace. Three years of this
ascesis assuredly bring him to rejuvenation, six years to strong vitality and clair-
voyance, and nine to invulnerability and perfect control over the gods and spir-
its. The adept of the Kitchens has then become a “perfected man,” a zhenren.!

The Fundamental ‘Treatise for the Absorption of Pneuma also seems to suggest

80. See Maspero (1971): 484—487; and Sivin (1987): 220-223.

81. Dz 830. 9b—10a; also edited in Yunji gigian, 57/10a—11b. Neither of these two versions
mentions, properly speaking, the Kitchens, but there is no doubt that they are dealing here
with the Method of the Five Kitchens, for the Yunji qigian, which is the more complete, quotes
the poem in extenso. The five stanzas must be recited in the five directions—east, south, cen-
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that the practice of the Five Kitchens may be assimilated to the avoidance of
grains or cereals. Abstinence from cereals (duangu B or bigu FEZY), whether ab-
solute, partial, or reserved for the legendary saints, was a constant among Taoist
dietary prescriptions and a fundamental rule of its asceticism.®* The damaging ef-
fects of cereals were already denounced in the third century B.C.E. in the docu-
ments of Mawangdui.** Zhuangzi too evokes an inhabitant of a paradisiacal
mountain who “does not eat the five cereals, but breathes wind and drinks dew.”*
The abstinence from grains, combined with techniques for the circulation and
absorption of gi, gymnastics (daoyin E51), the use of mineral drugs,” and other
methods of longevity, was part of the Taoist path for becoming an Immortal.
Huijiao HIE (497-554), in his Biographies of Eminent Monks (Gaoseng zhuan {5
{8, relates how some Buddhist monks were also involved, like the Taoist adepts,

in ascetic rejection of cereals.®

Observing an extreme frugality, they consumed
only mineral and vegetal substances: wild fruits, mushrooms, and pine seeds,
resin, or needles. The attributes of the zhenren—Ilightness, luminescence, levita-
tion—are effectively incompatible with a grain diet, which is heavy and produces
fecal matter and putrid exhalations and which therefore appeals to the Three
‘Worms (or Three Corpses), the demonical spirits that live in the body and bring

about its decrepitude and death. According to Ge Hong, the Taoists affirm:

To attain longevity, the intestines must be clean. To achieve immortality, they must

be free from residues.®’

Referring to the Huainan zi fiFd T, Ge presents a quadripartite classification
of diets (vegetarian, carnivorous, graminivorous, and ascetical) together with
the personality types associated with them:

ter, west, and north—respectively, 90, 30, 120, 70, and 50 times in order to defeat ¢i disorder,
hunger, heat, cold, and thirst.

82. See Lévi (1983). As explained by Despeux (1989): 247-248, the term “cereal,” in the
context of the practices of longevity, can be understood as the usual diet of the ordinary peo-
ple, which consisted of course essentially of grains. The abstinence from cereal was then a syn-
onym for fasting. See also Campany (2002): 22-24.

83. See Lévi (1983): 5; Harper (1998), sec. 4; and Campany (2005): 152—-169.

84. Zhuangzi, chap. 1 (ed. Zhuangzi jishi, by Guo Qingfan FE#E [Beijing, 1961)]: 28),
quoted by Lévi (1983). The five cereals are usually rice, millet, wheat, barley, and beans of dif-
ferent kinds.

85. In particular the “powder of cold meal” (composed, among others things, of sub-
stances derived from arsenic), which was highly fashionable during the third century. See
Wagner (1973); and Obringer (1997).

86. Gaoseng zhuan {813, Zhonghua shuju ed. See, for example, the biographies of Shan
Daokai HLiEF (chap. 9: 360-362) and She Gong #2 (chap. 10: 373-374). See also Jacques
Gernet (1998): 20-21.

87. Baopuzi neipian, chap. 15, Wang Ming, ed.: 266.
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Herbivores are good walkers, but they are stupid. Carnivores are strong, but irasci-
ble. Graminivores are intelligent, but not long-lived. Those who nourish themselves

with breath are inspired and do not die.*®

Such is the prerogative of the Taoist saint who is never harmed by fire or water
and who never suffers from hunger or thirst. The Fundamental Treatise for the Ab-
sorption of Pneuma advocates a similar way and goal through the practice of the
Five Kitchens. At its most basic level, this is a discipline for hygiene and well-
being: the sensations of biological imbalance, hunger and thirst, heat and cold
all disappear, giving way to a state of plenitude. Followed more assiduously, the
cure leads the adept to eternal youth and long life and, after a relatively brief pe-
riod (one speaks of a span of nine years®), to immortality and to the supreme
objective of the Taoist quest: the state of the zhenren. Health, longevity, and im-
mortality—the three stages of the Taoist salvatory creed are all present here.
For the Buddhists, the Method of the Kitchens is similarly assimilated to the
practices of gi for perfecting the self. Though recommended above all as a recipe
to eliminate hunger and thirst, it is moreover a technique for rejuvenation—
white hair becomes black again, the teeth grow anew—as well as a means lead-
ing to the attainment of bodhi, to meeting Amitabha, and even to immortality.
The practical indications given by the Buddhists are similar to the instructions
presented by the Taoist documents, notably the physiological manifestations that
may arise in the course of the practice: reddish urine and passing fatigue followed
by renewed energy. The rules concerning the recitation of the five stanza poem
are also identical. The numerical order of recitations specified for each stanza—
90, 30, 70, and 50 for the directions—is undoubtedly inspired by the sequence 3,
5, 7, 9 that one finds in a great many Taoist practices for “nurturing life,” which
similarly rely upon sessions of visualization, respiration, and incantation.” Fur-
ther technical details are specified by the Sitra of the Three Kitchens: rotations of
the tongue, swallowing, and meditation postures (one is seated with legs crossed,
eyes closed, teeth lightly touching, the tip of the tongue glued to the palate). We
learn also that the adept who has trained sufficiently succeeds, during his medita-

88. Ibid. On the abstinence from cereal in Ge Hong’s work, see Campany (2002): 22—24.

89. Nine can be understood in its emblematic meaning, evoking a cycle of transforma-
tion, a period of gestation.

90. See, for example, the Niiging guilii 2L/ (Dz 790. 1/8a), which mentions the
“great Dao of three-five-seven-nine for long life,” Sanwu qijiu changsheng zhi dao = Ti-LIEE
ZiH. In the Heavenly Masters’ tradition to which this work belongs, 24, the sum of these
four numbers, represents the 24 divinities or 24 breaths of the body. It represents a totality. See
also the “Three, Five, Seven, Nine” method for absorbing the breaths in the Fuqi jingyi lun (Dz
830. 10b—11b; also edited in Yunji gigian, 57/13a=b), which mainly consists in exhaling through
the mouth the morbid breaths.
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tion, in bringing about dream-visions of exquisite dishes that serve as substitutes
for the “five flavors of food and drink™ (yinshi wuwei R ETFLIEK), that is, the vul-
gar, material food whose abuse is denounced.” But these subtle, oneiric aliments,
despite their high quality, are still regarded as “worldly delicacies  (shijian shang-
wei TH[H]_FRK). At a higher stage of asceticism, the practitioner abandons these
virtual meals in favor of a genuinely transcendent diet composed of “celestial ali-
ments and beverages” (tianshang yinshi K _FRE), which come forth from the
Heavenly Kitchens. The adept has no further need or desire to consume any real
foodstuff for a considerable length of time: periods of a hundred or even three
hundred days of total privation are mentioned. A passage found at the end of the
Koyasan manuscript provides additional details about this prolonged diet and the
means to endure it:

Even though deprived of all terrestrial nutrition, [the practitioner| acquires consid-
erable energy. Spontaneously satiated, he [no longer| knows hunger and decrepitude
(death). He who can assiduously persevere also ceaselessly sees nutriments appearing
in dreams, which is a sign of the progress attained. If ever he feels his forces dimin-
ishing, he goes out to look at the sky and to visualize nourishment, while turning
the tongue three times in the mouth. His energy will remount without further de-
cline. After a practice of one hundred days, without any food or drink, he is sus-
tained quite alive (literally, he does not die). If he [wishes then] to ingest something

forthwith, he will suffer neither disorder nor harm.”

To the five-strophe poem that forms the ritual heart of the Taoist tradition of
the Kitchens, the Buddhists have added an arsenal of invocatory formulae and
dharanis (zhou or tuoluoni), giving to some of them the label of “supplementary”
practices. The visualization of divinities with Sanskrit-like names (i.e., the di-
vinities of the Kitchens, chushen J57ff1), and the ritual involving a vessel of water
consecrated with the aid of a willow stem, manifestly emanate from a Tantric
background.” As we shall see in chapter 5, the willow twig was used in medi-

91. They are considered as a sign of the end of the world by the Tingchu jing (P. 2637 and
P. 2703 R®).

92. Makita (1976): 359.

93. See Strickmann (1996): 151 who speaks of this rite in the connection with the Tan-
tric fire ceremony, homa. It is of interest to note that, in this context, grains of the five cereals
are placed in a vase filled with consecrated water, along with other symbolic substances. See
also Demiéville (1974b), which describes the ritual in these terms: “[O]ne fills [the ritual vase]
with filtered water, which one perfumes with varied fragrances. ... In the opening, one
plants branches with their leaves, flowers, and fruits, which fall in disorder from the lip; and
around the lip one ties ribbons, to which flower garlands are affixed” (267). The exorcistic
value of the willow sprig, moreover, is evident in Tantric therapeutic rituals, where it is em-
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eval times in Buddhist Tantric therapeutic rituals and also for ceremonies of
consecration and rituals of fire (humo FE/E, Skt. homa). Adapted here to the
needs of the Kitchens, the individual rite of consecration through the “liturgi-
cal water pot” combines sacramental with charismatic dimensions: the vase is
the almsbowl in which the symbolic food of the Kitchens is placed as an offer-
ing.”* An analogous rite is found in the Kdyasan version: facing the north, the
adept holds in his left hand a vessel of water over which he performs mudras with
his right hand while reciting two different types of incantations: one in pseudo-
Sanskrit called the “Nazhi incantation” (nazhi zhou HH15L), or the “dharant of
the Kitchens” (chu shenzhou J5f15L), and another one entitled the “gathd of im-
mortality” (changsheng [busi] jie F"E[AFE]1R), or the “gatha of the five direc-
tions” (wufang ji TL /i), that is, the five-stanza poem. He then swallows this
consecrated water, which, says the text, allows him to overcome all obstacles
encountered during his practice.”

The divergences that appear in the apprenticeship program of the Method
between Buddhist and Taoist recensions deserve to be underscored. We have
seen that, for the Taoist Fundamental Treatise on the Absorption of the Pneuma, a
basic mastery of the practice requires a hundred days. A period of nine years of
assiduous training is necessary to reach the door of immortality. Assuming that
it is not merely an error of transposition, the Buddhists seem to have deliber-
ately and considerably reduced the time for preliminary apprenticeship.”® They
provide, however, much pragmatic information, in particular on the timing of
the meditation. The recitations are to be practiced thrice daily, beginning at the
yin hour (between three and five a.m.). The apprenticeship, which must be un-
dertaken on a ren day of the sexagesimal calendar, should be adapted to the prac-
titioner’s horoscope, or “personal destiny” (benming Ar), an important concept
of Chinese astrology that will be examined in chapter 4.7 To illustrate the rule,
the Kdyasan version gives this example: one born under the sign of water must
practice facing the north and depends on ren and gui %% days (corresponding to
water and to the north).

The consistency of these practical data, which are familiar overall to a dis-
ciple of the Taoist arts of longevity, does not succeed in masking the proselytiz-

ployed to whip the face of the patient (Strickmann (1996): 152) or to sprinkle consecrated
water (Demiéville (1974a): 244).

94. Food blessing by means of incantations is inscribed within the framework of Tantric
magico-religious procedures. See Strickmann (1993).

95. The reading of the text is uncertain due to missing characters: see the edition as given
by Makita (1976): 359.

96. The initial phase of negative symptoms is reduced to three days, while the second
step characterized by regaining one’s energy comes to term in seven days instead of seventy.

97. P. 3032.
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ing character of the Siitra of the Three Kitchens. The method of absolute abstinence
that it advocates, in spite of its technicity and hermetic character, requires nei-
ther the support of a master, nor any physical preparation besides a preliminary
period of seven days of purification. A few recommendations and warnings are
given, though the work insistently declares that it is possible for everyone to
achieve, definitively and rapidly, the faculty to extinguish all desire and even
the need to eat. In view of all this, it is difficult not to be perplexed about the se-
riousness of the stitra, which resembles more a thaumaturgical recipe than an
expedient process of self-perfection.

The resolute missionary vocation of the apocryphon is also obvious. It pro-
claims at the outset that the required condition for receiving initiation is un-
wavering faith in Buddhism. The Method is to be transmitted exclusively to
adepts who have taken their refuge in the Three Jewels and whose faith is
thereby certified. Traitors and impostors are threatened with the heaviest post-
mortem punishments, including infernal torments and rebirth among the hun-
gry ghosts or animals. The rigorous control of the transmission is further
restricted by the probationary period of seven days during which the devotee,
having made an act of contrition so as to repent of his faults, is constrained to si-
lence and isolation (all contact with women and animals being expressly forbid-
den), either in a meditation room or a place of retreat.

For their part, the Taoists do not insist upon any religious adhesion, nor do
they publicize the merits of the practice of the Five Kitchens or its universal acces-
sibility. The Method 1s unveiled, in the manner of other longevity techniques, in
esoteric terms. The poem of the Five Kitchens might well have been the written
expression of a teaching transmitted orally and directly from master to disciple.

It must be stressed nevertheless that, in the absence of the Buddhist versions
of the Kitchens, however suspect they may be, we would have remained entirely
ignorant of the ritual modalities of this medieval tradition. Buddhist apocrypha,
which frequently stem from a religious reframing or didactic elaboration of
“original” ritual and conceptual elements, are precious tools for the understand-
ing of affiliated (Taoist or other) scriptures whose hermeticism bars even the
most knowledgeable readers. And the Siitra of the Three Kitchens is, as we shall see,
by no means a unique case.

@& o5

ALIMENTARY PRESCRIPTIONS, rules of abstinence, and purificatory fasts are of
universal importance for traditional ritual customs and religious asceticism.”

98. For medieval Europe, see Bynum (1987).
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The grain-free diet recommended by Taoism and the vegetarianism preached
by Buddhism were the best-known examples in the Chinese world, where, as
elsewhere, such dietary interdictions have been maintained and often justi-
fied by furnishing them with medical or ethical interpretations.” Hygienic
arguments and theological presuppositions remain, in most such cases, closely
linked. When examined from a socioeconomic perspective, however, the ali-
mentary precepts also reveal more materialistic grounds, though these need
not diminish the role of sanitary criteria or religious belief. For the Taoist,
abstinence from cereals may be envisaged as an ecological reaction to agricul-
tural policies, carried out at the beginning of the empire, which radically
transformed Chinese lifestyle and diet in the process of settling the popula-
tion.!”” The peasants were principally nourished with grain, so that when im-
mense famines periodically took place owing to natural disaster, war, and
insufficient state granaries,'’! they were left only with the prospect of seeking
refuge in the wilderness, the mountains beloved of the hermits and Taoists,
who established there, during the first centuries of the common era, their
sanctuaries and parishes."”> The nutrition privileged by the Taoist saint,
whether mountain-dwelling ascetic or drug-taking alchemist, might have
been, for ordinary mortals, devoid of all but the merest hint of a subsistence
diet.'” Chinese botanists sought to bring some variety to its content: more
than four hundred wild plants that could be cooked and consumed in lean
times, for instance, were catalogued by Zhu Xiao M at the beginning of
the fifteenth century.'” These “famine foods,” as they were called by Joseph
Needham, have been the object of constant care on the part of the Chinese
people and governments.

Such is the sociological landscape in which the tradition of the Kitchens
evolved. As R. A. Stein made clear, the nutrition of immortality is also the
nutrition of crisis. There can be no doubt, he states, that “in their search for

99. See Douglas (1966) on this rationalizing tendency in general.

100. See Schipper (1982): 216-218.

101. On the big famines of the first dynasties, see Twitchett and Loewe (1986), vol. 1:
617-622; and Swann (1950). On the premodern period, see Will (1980).

102. See Stein (1963): 59—69, who indicates that these administrative centers of the
Heavenly Master organization included inns and restaurants, or kitchens (chu).

103. The passage of the Mawangdui document dealing with the practice of abstinence
from cereal specifies, for example, that only one particular plant can be eaten by the adept. See
Despeux (1989): 248.

104. Jiuhuang bencao T A K (Botanic of survival) in Nongzheng quanshu JEI(4= 2, Col-
lection of Treatises on Agriculture, compiled by Xu Guangqi #XVGH{ (1562-1633), a preeminent
scientist and politician who also promoted the production of sweet potatoes, corn, and tapioca
among other alternative foodstuffs. See Needham (1986), vol. 6, part 1: 64—70, who notes that
a third of Xu’s work is dedicated to the “control of famines,” huangzheng Siti.
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exceptional substitute nourishment, the Taoists were able to make incidental
discoveries in pharmacopeia and dietetics.”'”® Besides these two indissociable
fields of medicine and alimentary hygiene, I wish to note also a third, com-
plementary domain, that of the practices of breath circulation and self-per-
fection. It seems to me that we must situate the tradition of the Heavenly
Kitchens at the meeting point of these three domains, for it represents the de-
finitive survival technique, the ultimate expression of dietary rigor transfig-
ured into a way of salvation. The Tang epoch, to which the satras of the
Kitchens are assigned, had its share of terrible shortages wherein the survivors
were often constrained to sustain themselves with all sorts of food substitutes:
roots, leaves, mud cakes, and the like. Cases of cannibalism were not rare, its
disastrous reality being denounced, as we have seen, by the Tingchu jing.!"

The Kitchens of the Buddha, as attested by the central place of this same
Tingchu jing in a Dunhuang collection of medical recipes, were entirely of a piece
with Tang-period Chinese Buddhist therapeutics. They provide an excellent il-
lustration of the development of an original Buddhist pharmacology, a medico-
religious pseudoscience associated with techniques of meditation and the quest
for enlightenment. Their manifestation coincides with the vogue in China dur-
ing the same period for the foreign materia medica of India and Central Asia'”
and in this respect echoes the call of Mahayana Buddhist proselytism, which was
particularly inclined to rely upon medicine as a proven propaganda instrument.
Many Chinese Buddhist monk-thaumaturgists, looking for the spiritual salva-
tion of the unfaithful, introduced themselves as healers of their bodies.'"®

The interest that sustained the Heavenly Kitchens, in this troubled age of
Chinese history, may be thus in part explained by desperate efforts to find mi-
raculous solutions to the problem of famine. The Siitra of the Three Kitchens, an
apocryphon of survival, undoubtedly had no great difficulty in seducing, for a
time, distressed populations and encouraging their swift conversion to Bud-
dhism. And hunger was by no means their sole preoccupation. Evils abounded,
requiring a refuge that religion sought to provide. Sorcery, to which we shall
now turn, offers a cardinal example.

105. Stein (1972): 497-499.

106. On Tang-period cannibalism, see Schafer (1963): 107-108.
107. See Needham (1986); and Schafer (1963): 176-194.

108. See Demiéville (1974a): 243-244.



CHAPTER 2

In Pursuit of the Sorcerers

May the three beams and six pillars turn back against their instigators!
May evil and calamity by themselves turn back against them to exterminate

them!

he antiquity and virulence of sorcery in China are confirmed by both ar-

cheological evidence and dynastic histories. The manuscripts of Mawang-
dui already bear witness to this during the third century B.C.E." Despite the
adoption of draconian juridical and penal measures, which were incessantly
amended by successive dynasties in the attempt at suppression, sorcery con-
tinued to afflict all classes of society. The ancient elite, far from sequestering
itself in solemn state ceremonies and the cult of the ancestors, willingly gave
itself over to sorcery. The ravages thus caused are described by the official his-
torians, who detail the pathetic sequels to its calamitous effects on political
life.> Above all, it was the phobia of bewitchment by means of the poison
known as gu & that continuously brought about a reign of intrigue and black-
mail in Chinese society.

The modus operandi of gu is derived from a singular, millennial recipe that
involves filling a jar with insects, serpents, and other vermin and letting them
devour one another. The last survivor, which presumably has concentrated
within itself all the venom of the other pests, is called gu.? This diabolical crea-
ture, subject to its master, enables him to apply its sorcery against enemies, nota-
bly by drugging their food. In all events, the gu places in high relief a semantic
field that extends far beyond a rudimentary method of poisoning. As a nosolog-
ical concept, rich with diverse connotations, it is synonymous with toxicology,
demonic pathologies, and witchcraft.* During the medieval period, medical
treatises devoted whole chapters to the careful characterization of its etiology

Epigraph: Dz 652. 2a and T. 2882, vol. 85: 1383c.
1. Harper (1998):152-153.

2. Feng and Shryock (1935); Loewe (1970).

3. Etymologically explained as “insects in a vessel.”
4. Obringer (1997): 225-263.
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and to the prescription of remedies promising to cure the horrible illnesses oc-
casioned by this scourge.’

If the mysteries of bewitchment by the gu have been in part unveiled, Chi-
nese sorcery remains a little-explored subject overall. Its history remains to be
written.® Performed most often by socially marginal actors, its solitary rites are
poorly documented. In order to comprehend it, scholars have had no alternative
but to turn to the secondary sources that derive from its opponents. Historical
annals, penal codes, and medical manuals have been frequently consulted on the
subject. Little attention, however, has been paid to the perspectives of established
Chinese religions concerning this enduring problem for medieval Chinese soci-
ety. How did Taoism and Buddhism, the two great religious traditions, envision
sorcery? What were the strategies they adopted in seeking to combat it?

Two sui generis works of the medieval period, one Buddhist and the other
Taoist, provide us with substantial material with which to respond to these
questions. The first, which I translate here in extenso, is entitled the Siitra for the
Conjuration of Bewitchments, Preached by the Buddha (Foshuo zhoumei jing it JL U
#5). This short apocryphon was produced during the early emergence of eso-
teric Buddhism in China, the period called “prototantric” by the late Michel
Strickmann and roughly corresponding to the two hundred years prior to the
maturation of the tradition in the eighth century. Several recensions of the stitra
were found at Dunhuang,” two of which served as the basis for the edition given
in the Taisho shinshii daizokyo.® More recently, a manuscript copy of this same
stitra was discovered at the Nanatsu-dera monastery in Japan. Like many other
Chinese apocryphal stitras, the Zhoumei jing presents itself as a teaching of the
Buddha for the salvation of beings. Its focus and priority, however, are to free
the faithful from the horrid torments conjured up by curses. The antidote to
sorcery consists of a ritual counterattack against witches by means of a battery of
dharanis, as well as evocations of bodhisattvas and other divinities capable of un-
doing evil spells and protecting the faithful from them.

5. See Unschuld (1985): 46—50, who explains that the concept of gu is described through-
out the medical literature of the first and second millennia as one of the main pathological
causes. Therefore, numerous therapeutic diagnoses and means existed that were intended to
protect against this danger. On the pharmacological literature providing lists of drugs, plants,
and minerals to fight against gu poisonings, see also Obringer (1997).

6. Neither has modern ethnology dealt very much with this subject. In The Religious Sys-
tem of China (1907), vol. 5: 826-928, and vol. 6: 1187-1341, de Groot treats several aspects of
black magic as it was practiced in Amoy at the end of the nineteenth century and the begin-
ning of the twentieth. For an anthropological study of black magic in modern Japan and its re-
lation to Chinese sorcery, see Blacker (1975): 51-68.

7.S. 418 and S. 2517, S. 2088, S. 3852, S. 4311, S. 4524, S. 6146, P. 3689, Beijing 8265,
Beijing 8266, Beijing 8267, Beijing 8268, and Beijing 8269.

8. T. 2882, vol. 85: 1383—-1384 (based on S. 418 collated with S. 2517).
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The second work with which I am concerned here has been published in
the Taoist Canon under the title Scripture for Unbinding Curses, Revealed by the
Most High Lord Lao (Taishang Laojun shuo jieshi zhouzu jing X I Z B w iR LRH
£%). In this case, it is the deified Laozi who, in the manner of the Buddha, offers
a ritual solution to the scourge of sorcery, which he describes as an acute symp-
tom of the decadent age preceding the imminent end of the world. As the para-
phrase and citations given below will make clear, this work belongs to the
Taoist tradition of the “conversion of the barbarians” (huahu X1). Its thor-
oughly pragmatic role in the struggle against bewitchment is but a pretext for its
self-proclaimed proselytizing mission: to convert the populations of the West,
that is to say, Central and Southern Asia.

Besides their opposition to sorcery, the two Buddhist and Taoist stitras bear
similarities that, as we shall see, disclose their link. even if not concretely dem-
onstrating direct affiliation. In contrast to the case of the Heavenly Kitchens,
the question here is not one of plagiarism or appropriation in the strict sense, but
a more subtle sort of textual exchange between the two religions, in fact an in-
stance of delayed response in the relation of the Taoist scripture to the Buddhist
stitra. Before entering into exegetical considerations, however, it will be useful
to outline the religiocultural background of the texts. Within the limits of this
chapter, however, I restrict myself to general considerations.

Buddhism and Taoism in Confrontation with Sorcery

For the historian of Buddhism, witchcraft is an expansive subject. Owing to the
sustained attention it lavished upon sorcery through its eschatological represen-
tations as well as through its exorcistic and therapeutic rituals, medieval Bud-
dhism notably contributed to its inscription as a social and psychological reality.
Tantrism, in particular, became its fiercest adversary and appointed healer. For
was not illness the principal harm done by witchcraft? The social terrain lent it-
self perfectly to this assumption. Far from being the fruit of the deranged imagi-
nation, demonic possession was recognized to be a tangible reality and a serious
priority by both physicians and pharmaceutical professionals. Hence, materia
medica, rites of exorcism, and prophylactic measures all readily found their
places among the branches of empirical knowledge pressed into service in the
Buddhist campaign against this evil.

Buddhism’s assiduous concern with the treatment of sorcery stemmed in part
from eschatological speculations that were widely distributed in medieval China.
If we are to believe Michel Strickmann, Tantrism in particular made sorcery a

9. Dz 652.
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“department of theology.” With his admirable provocativeness, Strickmann goes
so far as to speak of a “Buddhist recognition of black magic.”"” He writes:

The principal function of the prototantric rite consisted in assuring the survival of
Buddhism’s faithful in a world prey to demons at the end of time. Particularly dan-
gerous circumstances justified exceptional measures. Thus, anticipating the situation

in the future, the Buddha consented to the use of murderous incantations.!!

Such a paradox was rendered possible by the ambiguous nature of Tantrism’s re-
lations with techniques of bewitchment. In principle, contrary to the Buddhist
ethic of respect for life,'” the Tantric offensive as it appeared in rites of subjuga-
tion of enemies or domination (abhicaraka) manifestly made use of evil against
evil, thus finding its raison d’étre.”” The boundaries between exorcism and the
ars daemonum became on occasion so confused that only the hallmark of ortho-
doxy renders possible their differentiation, as will be demonstrated through the
examples given in the last part of this chapter.

Sorcery, syndrome par excellence of the abject condition and suffering of
humanity, naturally entered the frenzied domain of apocalyptical beliefs in
which the Buddha’s devotees rivalled the adepts of the Dao in bidding up pre-
dictions of the end of the world. For Buddhism, bewitchment was perceived as
one of the flagrant signs foretelling the final age."* In prophesizing the decline
of the Dharma (mofa &%), the fifth-century Buddhist apocryphal Siitra of Con-
secration (Guanding jing #ETAZS), for example, offers a list of the moral failings
that stand at the origin of the painful reentrenchment of sorcery:

The Buddha proclaimed: “In this world, ignorance and stupidity [are the lot] of gen-
erations, [with their complement| of duplicity and quarrel, injury and insult, suspi-

cion and hatred.”"®

10. Strickmann (1996): 42, 152.

11. Ibid., 112-113.

12. Witchcraft is explicitly forbidden in the Vinaya. Consider, for instance, the twenty-
ninth command, “against the use of condemnable means to gain one’s livelihood,” of the
fifth-century Fanwang jing FEAIZS (T. 1484, vol. 24: 1007a23-27), the translation of which is
attributed to Kumarajiva. There it is stipulated that it is reprehensible to turn to the methods
of curses and to make toxic drugs and gu poisons. See de Groot’s translation (1893): 61.

13. Some of these Tantric practices of sorcery are described in Duquenne (1983a): 610—
640; and (1983b): 652—-670.

14. Seidel (1970); Ziircher (1982); Mollier (1990).

15. Book 12 of the Guanding jing (T. 1331, vol. 21: 533). This book 12, which is entitled
“Eliminating Faults and Transcending Life-and-Death,” presents the most ancient extant ver-
sion of the Siitra of Bhaisajyaguru (Yaoshi jing BEHl4S). The paragraph translated here is men-
tioned by Miyai (1996): 736. On the Guanding jing in general, see Strickmann (1990): 82-83.
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F1c. 2.1. Guanyin saving the faithful from the peril of sorcery: details from Dunhuang
paintings MG 17665 and EO 1142 (both tenth century). Courtesy of the Musée Guimet.

The Lotus Sitra (Saddharmapundarikasiitra, Fahua jing 1:#45) had already ranked
sorcery as one of the characteristic afflictions of the final years of the Dharma. Its
celebrated twenty-fifth chapter, the “Universal Gateway of Guanshiyin” (Guan-
shiyin pumen pin B{{H25"]{h), to which we shall return in the last chapter of
this volume, enumerates the perilous situations in which the bodhisattva
Avalokite$vara (Guanyin) benevolently intervenes for the express salvation of the
faithful: fire, shipwreck, aggression, imprisonment, demons, storms, and so on.
Bewitchment, which is counted among these dangers (fig. 2.1), is evoked as fol-
lows in one of the gathas given in the translation of Kumarajiva, dating to 406:

If you are a victim of curses (zhouzu JUAH) and poisons

On the part of a being who wishes to harm you,

Invoke the power of Guanyin,

And [the harm] will return to its instigator (huanzhao yu benren J23AAN). 10

This chapter of the Lofus became so popular in China that, soon after the dif-

16. Miaofa lianhua jing WHEEIELS, T. 262, vol. 9: 58a. The most ancient extant Chinese
translation is the one by Dharmaraksa, dating to 286 C.E.



F16. 2.2. The peril of sorcery in an illustrated Dunhuang manuscript of the
Guanyin jing (P. 2010). Courtesy of the Bibliothéque nationale de France.
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F16. 2.3. The peril of sorcery in a tenth-century illustrated booklet of the Guanyin jing
(S. 6983) from Dunhuang. Courtesy of the British Library.

fusion of Kumarajiva’s translation, it began to circulate in the form of an in-
dependent text called the Guanyin Sitra (Guanyin jing B £5),” which was
depicted through an abundant iconography, as evidenced by the murals of the
cave temples and the mobile paintings of Dunhuang.'®

Also discovered in Dunhuang were several tenth-century illustrated scrolls

17. Murase (1971); Yi (2001): 37-38, 75-77.

18. In Dunhuang, the first representations of the Guanshiyin pumen pin date from the Sui pe-
riod (Mogao caves 303 and 420), the latest from the Northern Song dynasty. See Dunhuang shiku
quanji (1999), vol. 7, Fahua jing huajuan 5445 7545, For the mobile paintings, two may be men-
tioned from the Pelliot Collection housed in the Musée Guimet, EO 1142 and MG 17665, which
depict only four perils (Gies et al. [1994]: 343—345 and plates 72 and 73), as well as several paint-
ings of the Stein Collection kept in the British Museum: Stein paintings 2, 24, and 28 (see R.
Whitfield 1982-1985, vol. 1: plates 18, 25, and 21). Other paintings of the Guanyin Siitra are
housed in the Arthur M. Sackler Museum (Cambridge, MA), the Rijksmuseum of Amsterdam
(see Y1 2001: 82), and the Provincial Museum of Chengdu (see Gies et al. [1994]: 343-345).
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and votive booklets of the Guanyin Siitra with meticulous representations of the
bodhisattva as savior from perils.”” In these, the drawings that accompany the
verses on sorcery show either a person seated on the ground wielding vials and
a mortar (and so evidently engaged in the fabrication of gu poison), or else two
men at table, one of whom, the victim of sorcery, vomits into the dishes (figs.
2.2 and 2.3),?" a motif that has been continuously depicted up to the present day
in Buddhist monastery paintings and publications (fig. 2.4). The theme of the
bewitched supper was also treated by Song-dynasty sculptors. Among the perils
depicted in bas-relief surrounding the famous Water-Moon (shuiyue 7KH)
Guanyin of cave 19 at Pilu monastery FEJESF in Anyue %4, Sichuan, for in-
stance, one can distinctly recognize the same motif (fig. 2.5).*!

Buddhist literature often mentions enemies (yuanren #2\) or evildoers (¢’ren
HN), namely, sorcerers and witches who trifle with life and death, enter into
pacts with malefic demons (e’gui #52), and cause a great variety of demoniacal ill-
nesses (guibing Y4J9), of which the most spectacular are no doubt the attacks of de-
mentia. Demonic possession spares no one, not even members of the samgha. In the
sixth-century Siitra of the Bodhisattva Akasagarbha’s Questions on the Dharant of the
Seven Buddhas (Xukongzang pusa wen gifo tuoluoni zhou jing Jig 7 Jl 2 e [H LB RE 4
JeJLAK), the Buddha deplores a case of witchcraft whose victims are monks. Lost
in the heart of a forest, the two bhiksus (bigiu [1.IT) manifest all the signs of delir-
ium: one screams obscenities, while the other, half-naked and with arms held up to
the heavens, mutters strange noises.”> Ananda (Anan Fi/#f), the Buddha’s closest
disciple, 1s also said to have had a hard time getting rid of the bewitchment (gu) cast
by a mother wanting to force him to marry her daughter, Matangi (Modeng J&
BF), who was madly in love with the handsome sramana.?> For the laity, the devas-
tating effects of sorcery are even more fearsome: they often strike not just the per-
son intended but also, following the widespread Chinese principle of familial
solidarity, his entire household. Repercussions can be felt all the way down to his
domestic animals, estates, and cultivated fields, as is indicated in the Zhoumei jing.

19. See Drege (1999): 124-137.

20. These booklets are Pelliot (P.) 2010 and Stein (S.) 6983. See R. Whitfield (1982—
1985), vol. 2: 92-93 and fig. 92. According to Gies et al. (1994): 345, the sorcerer depicted in
the illustration of S. 6983 would be the person from whose mouth some lines are seen going
out. These lines, they say, represent the evil incantations that he casts upon the victim sitting
in front of him. I think that it is in fact the contrary; it is the victim who is vomiting (blood?).
Vomiting, in particular of blood, is one of the main symptoms of bewitchment in China.

21. The sculpture dates back to the Northern Song, but according to Howard (1990): 57,
the scenes of perils placed around the statue of Guanyin were restored under the Qing dynasty.

22. T. 1333, vol. 21. Xukongzang, i.e., Akisagarbha or Gaganagafija, is the bodhisattva
of the center, also identified as Venus A&

23. Foshuo Modeng nii jing fF EEEL L4, translated by An Shigao 2t (second century
C.E.), T. 551, vol. 16.



F1G. 2.4. The peril of sorcery in a series of recent paintings of the Guanyin jing in the
Guanyin hall of the Wenshu yuan 3Z#FE monastery, Chengdu (Sichuan). Photograph by
the author, 2001.
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F16. 2.5. The peril of sorcery at Pilu monastery, Anyue County (Sichuan). Photograph by
the author, 2001.

Spectacularly exhibited in the Buddhist gallery of worldly evils, sorcery
was equally implanted in the imaginaire of death as conveyed by the numerous
textual and iconographic depictions of postmortem terrors. Death by bewitch-
ment was included in two of the major Buddhist eschatological systems classify-
ing the principal causes of a violent decease (hengsi f#4L), each of which is
placed under the patronage of a great protective figure of the Mahayana—
namely the buddha Bhaisajyaguru, Master of Medicine (Yaoshi Z£[ifi), and the
bodhisattva Guanyin. The first, that of Yaoshi, is set forth in the Sitra of
Bhaisajyaguru (Yaoshi jing SEFfi%S), where death caused by witchcraft is classed as
the eighth in a series of nine violent ends (daheng K1)

The eighth type of sudden death is brought about vengefully by bewitchment
through talismans, curses, and the coercion of malefic spirits. Deprived of all merits,

assaulted by suffering, [the victim] is taken prematurely to death.**

24. T. 1331, vol. 21: 535c. On Bhaisajyaguru and the sttras dedicated to him, see Birn-
baum (1979); and Kuo (1994a): 145 et seq.
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The second classificatory system, relating to Guanyin, presents up to fifteen evil
deaths (¢’si #84t) and distinguishes no less than four types of fatal bewitchment.
The Vast, Perfect, Unobstructed Dharant Siitra of the Great Compassion Heart [ Taught
by| the Thousand-Armed, Thousand-Eyed Bodhisattva Guanyin (Qianshou qianyan
Guanshiyin pusa guangda yuanman wi'ai dabeixin tuoluoni jing TF-THR BT 2525
JE KB I LA PE 4R JE £%)—or, in short, the Siitra of the Thousand-Armed—
gives a detailed list of them: death brought about by gu poison (wei gudu haisi 7%
5 H90); death caused by maledictions cast by a nefarious being (wei e’ren yan-
mei si 74885 NJRRYHFE); death following an evil illness (e’bing H4J5); and death in-
flicted by perverse and malefic demons (xiegui e’gui A8 HEH).25

From the Tang dynasty on, these violent deaths also became objects of
visual representations at Dunhuang and in Sichuan.?® Cave 96 of the Qianfo
zhai T-#liZ€ at Anyue, for instance, which is devoted to Bhaisajyaguru, con-
tains in its right section (to the Buddha’s left) a bas-relief of the nine types of
violent death, with mortality by witchcraft eighth among them. In Dun-
huang, Northern Song painters placed Guanyin and Bhaisajyaguru side by
side, both 1in their roles of protector from sudden death. One can see, for ex-
ample, on the north face of Mogao chapel 76, a triptych in which an eleven-
faced, eight-armed Guanyin is surrounded by a series of labelled, miniature
narrative tableaux depicting the fifteen painful deaths, while Bhaisajyaguru is
situated in the center of the nine violent deaths, including, of course, witch-
craft as the eighth, as is confirmed by a corresponding cartouche that quotes
verbatim the Siitra of Bhaisajyaguru.’

25. T. 1060, vol. 20: 107. The Siitra of the Thousand-Armed is an important Tantric work
whose translation in Chinese is attributed to Bhagavaddharma (second half of the seventh cen-
tury). See Yii (2001): 59—61.

26. On the mural paintings of Dunhuang (dating from the Tang—Northern Song period)
inspired by the twenty-third chapter of the Lotus siitra dedicated to Yaowang, “The Past Con-
duct of the Bodhisattva King of Medicine” (Yaowang pusa benshi pin % T3 GEATIN), see
Dunhuang shiku quanji (1999), vol. 7, Fahua jing huajuan. A painting on silk from Dunhuang
(Stein painting 36), which dates from the ninth century and depicts the Paradise of
Bhaisajyaguru, also bears in its right-hand panel the nine types of violent deaths. See R.
Whitfield (1982-1985), vol. 1: 302-306 and plate 9. See also Soymié (1981): 190-191. A similar
painting from Dunhuang is shown at the National Museum of New Delhi.

27. See the reproductions in Lin (1991): 523 (plate 2); and Dunhuang shiku quanji (1999):
vol. 25, Minsu huajuan PEARIEL:: 243, 244 (plates 3, 4). The illustration relating to the peril of
sorcery in the painting of Bhaisajyaguru remains quite enigmatic. One can see a woman play-
ing the pipa and dancing in front of a three-story altar on which stands a horse with a ram head
mounted by a rider who has also a ram head. Could the strange mount and its minotaur rider
be representations of the hemp horse effigies and their riders described in the Zhoumei jing as
being pierced by the sorcerers (see below)? Paintings of caves 358 and 360 dating from the
mid-Tang period and of cave 9 of the late Tang period show the same type of scene. See Dun-
huang shiku quanji (1999): vol. 25, Minsu huajuan: 246-250.
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All these artifacts plainly demonstrate that medieval Buddhism had ex-
pressly stigmatized sorcery as one of the major calamities afflicting humanity.
The Siitra for the Conjuration of Bewitchments and other contemporary or some-
what later writings permit us to specify, as we shall see, the expedients be-
lieved to have been used by the evildoers to target their victims and the
religious techniques imagined to counterattack them.

In contrast with Buddhism, medieval Taoism did not devote much atten-
tion to sorcery. It could be said, without too much exaggeration, that the topic
was passed over in silence. The apocalyptic literature, which flourished during
the Six Dynasties, denounced the proliferation of demonical illnesses at the
dawn of the end of time but did not consider them to be exclusively the result of
the misanthropic activities of a few professional evildoers.”® Demons were pro-
duced by an infinitely more extensive evil than basic witchcraft. Their omni-
presence and enmity were entirely due to the blood sacrifices that they received
and that were perpetuated by the common, “nameless” religion® observed by
the great majority of the Chinese at all levels of society. For the theologians of
the Dao, “shamans” (wushi FRHT) and sorcerers (wuxi AAB) were but a single
noxious faction, for one no less than the other maintained illicit and risky rela-
tions with demonic spirits, that is to say, with the gods of the traditional pan-
theon that had been decreed to be outmoded and malevolent by the orthodoxy.*
This amalgamation of sacrificial cults with sorcery per se explains to some ex-
tent why Taoism, despite its pronounced taste for exorcism, did not feel a press-
ing need to single out witchcraft in particular. With the exception of a medieval
breviary, the Penal Code of the Mysterious Metropolis (Xuandu liiwen % #FH ),

3 witchcraft was

which expressly prohibits recourse to sorcery (gudao #iH),
generally treated by Taoist moralists under the same rubric as all the other prob-
lems imputed to demons. To my knowledge, only one single text among the
numerous exorcistic procedures found in the Taoist Canon dedicates a specific
rite to the issue of sorcery. Thus, in its “Petition for Returning to Normality by

Exteriorization of the Officers” (Huishan zhang chuguan 1EZEFHE), the

28. On medieval Taoist Apocalypses, see Mollier (1990).

29. To adopt the expression of Rolf A. Stein.

30. For the Taoists the appellations “religion of demons” (guidao Y4i&) and “deviating
methods” (daofa f817%) are in fact used to designate the “vulgar” or “perverse cults” (susi 1AL
or yinsi FEFE)—that is, the sacrificial religion of the shamans (wushi A&fifi), condemned as het-
erodox and dangerous by theologians of the Dao. See Stein (1979); and Mollier (2006).

31. Dz 188. This seventh-century work sets out the moral laws and the religious and eth-
ical rules of behavior for the benefit of the faithful of the Way of the Heavenly Master’s com-
munity. On the basis of thirteen precepts (1a—1b) and thirteen interdictions (3a—3b), the text
lists in detail the good (shan %) and the bad (¢ {i&) actions, as well as the benefits or the male-
dictions directly entailed by them.
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Zhengyi chuguan zhangyi 1F—HF F{#, a work of the Tang-period Heavenly
Master tradition, advocates a ritual of petition, which, with the help of talis-
mans and spells, can neutralize or even destroy the evil persons who perform
witchcraft.* It should be noticed, however, that this seems to be a late elabora-
tion of the “Petition for Unbinding Maledictions” (Jie zhouzu zhang fi#5tiH
), which is just one among a large number of minor Taoist rites given in the
Petition Almanac of Master Red Pine (Chisongzi zhangli 73FAF5J&) and per-
formed for the deliverance of the faithful from sickness and other demonic af-
flictions by the Way of the Heavenly Master’s clerics.® It would not be until
long after, under the Song, that Taoism, probably influenced by Tantrism and in
accord with the official tendency to demonize the shamans (wu) native to the
numerous ethnic minorities of southern China, would adopt a more specific in-
terest in the treatment of cases of bewitchment.*

In the context of medieval Taoism, the Scripture for Unbinding Curses, Re-
vealed by the Most High Lord Lao, which is centered on the struggle against sor-
cerers, is thus something of an exception. Supreme evil and the height of moral
turpitude, sorcery is denounced there as the undeniable sign of the end of the
world (moshi A1), The inventory of iniquity that issues forth from the mouth
of Laozi seems to echo that of the Siitra of Consecration cited above. The Taoist
deity deplores the ravages caused by a depraved humanity obsessed with settling
scores and destruction. Instead of doing good and respecting the Dao, people
hand themselves over to heterodox gods and pass their time dispatching baleful
spells, the effect being the proliferation of demonic forces. But, Laojun quickly
reassures the faithful, this disastrous moral account and the alarming predic-
tions are in fact not addressed to the Chinese people in particular but rather to
the inhabitants of lands to the West. The Old Master is in effect far from the civ-
ilized world of China’s central plains. His revelation takes place in Khotan (Yu-
tian guo T[#[H), the Central Asian kingdom situated at the empire’s frontier, a
stage on the route leading to India (Zhuguo *%[#), where his mission is to con-
vert impious populations to the true religion: Taoism.

The Scripture for Unbinding Curses is an unusual work that thus presents two
specific arguments: it is at once an eschatological messenger as well as a ritual
manual opposing sorcery. In the pages that follow, I seek to shed light upon its

32. Dz 795. 4b—5a.

33. Dz 615. 3/8a—10a. This work, dated by specialists to the mid-Tang dynasty, is essen-
tially composed of earlier materials belonging to the liturgy of the Way of the Heavenly Mas-
ter. It consists almost entirely of models of requests or petitions that the Taoist masters sent to
the celestial authorities in order to free the faithful from all kinds of problems and calamities.
See Nickerson (1997); and Verellen (2004).

34. See Boltz (1993): 271-272.
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double vocation and to introduce some elements that help us understand the re-
lationship, inasmuch as this can be established, between this Taoist siitra and the
Buddhist Sitra for the Conjuration of Bewitchments. My translation of this latter
and paraphrase of the former will be preceded in each case by a brief analysis of
the texts in question.

The Siitra for the Conjuration of Bewitchments, Preached by the Buddha

The Foshuo zhoumei jing no doubt dates to the end of the Six Dynasties or the
beginning of the Sui,” for it is indeed listed in the Buddhist bibliographical cat-
alogues of the late sixth century.*® At the beginning of the seventh century,
Yanzong Z1%, in his Zhongjing mulu K& HSE, includes it in the category of
“50 percent false apocrypha” (wufen yiwei T1535%E(E), also defined as “man-
made” NJ&.¥ The “one juan” siitra will continuously be labelled as an apocry-
phon, a “fake” (wei {£5), by later Buddhist bibliographers.

Taking stock of the number of copies of this stitra found among the Dun-
huang manuscripts (no less than thirteen), one has the feeling that during the
eighth and ninth centuries it enjoyed considerable success in the western re-
gions of the Chinese Empire (refer to the list of manuscripts in note 7).*® The
manuscript preserved at the Nanatsu-dera attests also to its early importation to
Japan.” This Japanese recension of the Zhoumei jing should date, according to
the specialists, to some two centuries following the satra’s Chinese creation,*’
an age during which sorcery was a leading preoccupation for all Japanese soci-
ety, including the nobility."

It should be underscored that the diffusion of the Zhoumei jing in Dun-
huang was not due solely to its role in opposing witchcraft. In the last of its colo-
phons, the early tenth-century manuscript Pelliot 2055 R® hints at another

35. Miyai (1996) considers it to be contemporaneous with Buddhist sttras such as the
Guangting jing (second half of the fifth century).

36. It does not figure in the Chu sanzang jiji i =J&KFCHE, by Sengyou f#fi (ca. 515;
T. 2145, vol. 55), but is found listed among the “suspect” (yi %E) stitras of the Zhongjing mulu 7%
#CHEE, compiled in 594 by Fajing 1:45 et al. (T. 2146, vol. 55, 138).

37.T. 2147, vol. 55: 4/174.

38. See Masuo (1996): 823—824. On the edition given in the Taishé shinshii daizokyo
(T. 2882), see above. There also exists a Korean impression of the sitra dating to the seventeenth
century.

39. Makita and Ochiai (1996), vol. 2: 701-742.

40. Miyai (1996) dates it to the eighth century. Though it is not clear, he writes, just how
the Zhoumei jing was transmitted to the Nanatsu-dera, there can be no doubt that the text was
in circulation during the Nara period (710-794), an epoch that saw the full blossoming of
Tantrism in China as well as the active importation of Buddhism to Japan.

41. See Miyai (1996); and Masuo (1996): 842—845.
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function of the apocryphon. Like the famous Siitra of the Yulan Bowls (Yulan pen
jing HiB7EAS), related to the widely celebrated Buddhist Ghost Festival,* the
Siitra for the Conjuration of Bewitchments is listed among ten Buddhist scriptures of
which copies were made for the traditional liturgy for the salvation of the dead,

the seven week-period of mourning known as “seven seven feasts”:*

The faithful Zhai Fengda #753#, Acting Vice Director of the Ministry of Public
Works in the Department of State Affairs, had a copy of a stitra in one scroll made on
the occasion of each of the funerary ceremonies for the blessing of Lady Ma 55, his
departed wife: for the ceremonies of the first seven-day feast, the Sitra on Imperma-
nence (Wuchang jing #EHL); for the second feast, the Siitra on the Water-Moon Guanyin
(Shuiyue Guanyin jing /K HBIELL); for the third feast, the Zhoumeijing; for the fourth,
the Siitra on the Questions Asked by a Deity (Tian gingwen jing RiF&L); for the fifth
feast, the Siitra of King Yama (Yanluo jing BI&EAS); for the sixth feast, the Sitra for Pro-
tecting All Children (Huzhu tongzi jing 7t 38 1-45); for the seventh feast, the Heart
Siitra of the Prajiiaparamitd (Duoxin jing % /124%); for the hundredth day (after death),
the Siitra of the Yulan Bowls (Yulan pen jing); for the first-year anniversary of her de-
cease, the Siitra on the Buddha’s Mother (Fomu jing WTF£8); and for the third-year an-

niversary, the Siitra on Good and Evil Causes and Results (Shan’e yinguo jing 5 Sk &5
ORM

The colophon informs us that the offering of these various siitras was in-
tended for the generation of merits to be transferred to the deceased, Mrs.
Ma. At her husband’s request, ndgas, devardjas, and vajrasattvas, as well as the
great bodhisattvas Guanyin and Dizang Hiji{ (Ksitigarbha), the protectors of
dead souls, were solicited to assure the success of this mission and to guaran-
tee her salvation.

The copying of the Zhoumei jing was thus commissioned by a well-known
Dunhuang dignitary and Buddhist devotee, Zhai Fengda, for the third funeral
service (the “third of the seven feasts” 55 —-7%) performed at the end of the
third week after the death of his spouse.* (We shall return to the eminent role
that Zhai played in Dunhuang cultural and administrative life in chapter 4.)

42.T. 685, vol. 16. See Teiser (1988).

43. A ceremony is performed at the end of each of the seven 7-day feast periods, during a
period of 49 days of the deceased’s intermediate existence, then on the hundredth day, and on
the successive anniversaries of the death.

44. P. 2055 R°. See Gernet and Wu (1970), vol. 1: 39—-40; and Makita (1976): 338—340.
For an analysis of this colophon and the ten listed scriptures, see Teiser (1994): 102-117. On
the copies of these “offering sttras,” see Kuo (2000): 692—694.

45. On the controversy concerning the question of this family relationship, see Teiser
(1994): 102-103n2.
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Unfortunately, none of the copies of the Zhoumei jing intended for Mrs. Ma has
survived, but there is a possibility that two of the other twelve Dunhuang re-
censions that have come down to us were commissioned for a memorial service
intended for another deceased. Manuscripts S. 6146 and S. 2517 both bear the
inscription, apparently written in an identical hand, “Linghu Jinzi gong” 2
HEFIE, “offering of Linghu Jinzi.”** We may speculate that this person, known
from other records at Dunhuang, also sponsored these hand copies of the Zhou-
mei jing for the funeral services performed on behalf of a deceased family mem-
ber, as Zhai Fengda had done for his wife.

Taken as a whole, the several versions of the Zhoumei jing form a homoge-
nous group, whose variants are minor. Only the Beijing manuscript 8269 and
the version from the Nanatsu-dera add, at the end of the text, a series of supple-
mentary incantations. In the Beijing manuscript these consist of three dharanis
in pseudo-Sanskrit: a “dharant of the names of diseased-demons,” binggui zhou-
ming YL FE44; a “dharant of the bodhisattva Bhaisajyaguru to bind up the de-
mons,” Yaowang pusa fugui zhou & FFHEEFRIY; and a dharant that the text
erroneously attributes to the Lankavatarasiitra (Lenggie jing F5 ). As for the
addition to the Nanatsu-dera manuscript, it is spoken of as a citation from the
Regal Siitra of the Six-Syllable Mantra (Liuzi shenzhou wangjing 7~5fIE T4,
refer to the end of the translation below), a short apocryphal stitra dating to the
first half of the sixth century.*®

The Siitra for the Conjuration of Bewitchments,
Preached by the Buddha*

At one time the Buddha was staying at the marvelous Dragon palace in the land of
Shewei #7/7.5° With eyes turned down upon the obscurity [of the world below], he

observed living beings committing unspeakably many sins. He revealed then the

46. The inscription is found under the initial title in S. 6146 and under the final title in S.
2517. The same name and the same title appear among graffiti in another Dunhuang manu-
script, P. 4019 C. V°. 2. See Soymié (1995), vol. 5, part 1: 16. Members of the Linghu family
belonged to Dunhuang official society since the Six Dynasties period. See Shirasu (1980): 38.

47. Lenggie aba duolou baojing FHMBTEL Z & TILE (T. 670, vol. 16).

48. The Regal Siitra of the Six-Syllable Mantra, Preached by the Buddha (Foshuo liuzi shenzhou
wangjing MHE 7S T-9L E4L). There exist different recensions of this apocryphon in the Taishd
shinshii daizokys (T. 1044-1045, vol. 20). See Strickmann (1983): 434.

49. The version that I have selected is the one from Stein manuscript 2088. The manu-
script presents an integral and meticulous version of the text. (The version of Beijing manu-
script 8265, also complete, is less readable. For the Nanatsu-dera version, which is similarly
complete, see Makita [1976] and Miyai [1996]). The most important variations, notably found
in the Taisho canon and this Nanatsu-dera edition, are indicated in the footnotes.

50. Sravasti, ancient kingdom east of Kapilavastu.
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means for all to be delivered from the paths of death and of suffering.’' “Today,” [he
said,] “I will speak to you of things past as of things future. I see that once upon a
time, in the Jetavana garden #49IM[E,>* during the age of the Buddha King of
Emptiness (Kongwang fo = Fff),> there was an old woman® who, at the entrance
to a fox’s den,”® burnt animal fat in the middle of the night under the stars,”® and so
prepared bewitchments (meign ¥ [f]#2). She thus constrained (gian %) the celestial
divinities above and the Five Emperors below as well as the gods of the mountains,*’
the General of the River (Hebo jiangjun JAI{II4H), and the god of the Five Ways
(Wudao shen FLE 1), while imploring all the spirits to put her machinations into
action. She made dolls of straw, human effigies, and talismans; [prepared] impreca-
tions and curses (yandao zhouju JRFZILIH); usurped the names and patronyms of people;
and armed herself with pins, needles, and clods of yellow earth.” Facing the stars,
she soliloquized in a state of trance. She took possession of garments and belts, cloth
of silk or of five-colored threads, jars or earthenware utensils [belonging] to a house-
hold, [and she also seized] horse- or mule-hair, cow-hair or wool, [and] pig- or dog-

%9 [in short, she used] all sorts of objects®! [that belonged] to a family in order to

hair;
assemble her [sorceress’] kit. She put to use even the door wedges,** even the spoons
and chopsticks of the house, to make her witchcraft. Besides that, [she fabricated]
horses in hemp or madder® with riders mounted upon them, [which she] pierced
through the heart and liver, pinning the hands, feet, eyes, kidneys, and back. With
the aid of hair and of clay, of five-colored silk, clothing, underwear, and belts, she

cursed pastures and fields.®* She grasped hold of a dress and waved it above a cliff

51. I follow here the Nanatsu-dera edition.

52. The garden of Prince Jeta in the kingdom of Sravasti, where Sikyamuni preached.

53. Dharmagahanabhyudgataraja, the Buddha King of Immateriality. See Forte [(1976):
159 et seq., 271-280.

54. Some versions, like Beijing 8266, give “two old women.” The edition of the Taisho
shinshii daizokys omits two characters, consequently inducing an error in the punctuation and
reading (as “an old fox”).

55. Lit. “wild fox’s den.”

56. Lit. “the sun, the moon, and the five planets.”

57.'S. 3852 adds “the god of the tree,” shushen F&4i.

58. This is a divinity of the infernal realm in charge of the five paths of rebirth, or five
gati. See Dudbridge (1996-1997), who mentions the Zhoumei jing, p. 95.

59. The clod of earth is found several times as a vehicle for moving while remaining in-
visible in the novel Investiture of the Gods (Fengshen yanyi IHii{FE), by Xu Zhonglin FF{HH#k
(sixteenth century), Shanghai guji chubanshe ed. (1989), chaps. 44 and 48.

60. The Nanatsu-dera edition mentions only the hair of pigs, sheep, and dogs.

61. Lit. “of the Five Elements.” The Nanatsu-dera edition gives the character J& instead
of 1T, which does not make sense.

62. I follow here the Taisho shinshii daizokys edition.

63. Masou ma JK¥E, 1. Other versions give mazou ma JHRHFS. The meaning of the char-
acter zou remains obscure in this expression. See Miyai (1996): 723n13.

64. 1 follow here the Taisho shinshii daizokyd edition.
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while monologuing. She utilized, moreover, statues of human heads, or, [under the
influence] of demons, she prepared talismans, imprecations, and baleful spells. She
fabricated human images and uttered senseless words. She thus bewitched the cows,
sheep, horses, chickens, dogs, and pigs of a household, provoking maledictions to
befall the folk. She realized images of horses and demonical deities, or of cows,
sheep, pigs, or dogs, and [thus| she bound their proprietors with curses. Attaching no
more value to life than to death, brutally® slaying the virtuous and the good, she
acted by herself®® or by teaching another [how to bring about] a thousand calamities
and ten thousand sins.

“May the three beams and six pillars®’ turn back against their instigators! May
evil and calamity by themselves turn back against them to exterminate them!°® Post-
haste, may they flee 3,610 li away and [thus be put| beyond the state [of doing harm]|
and this without delay!

“I invite the divine kings of the Green Emperor of the east to come and devour
the sorceress’ belly. I call upon the divine kings of the Red Emperor of the south to
come and devour the sorceress’ feet. I invite the divine kings of the White Emperor
of the west to come and devour the sorceress’ head. I invite the divine kings of the
Black Emperor of the north to come and eat her eyes. I call upon the divine kings of
the Yellow Emperor of the center to come and devour her hands.”®

In the assembly, there was a bodhisattva named Great Force (Dali 2K JJ, Mahabala)
who adjusted his garments in order to prostrate himself [at the feet] of the Buddha and
to address him: “[Your]| disciples, O world-honored one, [are incapable] of distinguish-
ing merit from sin. [ have ascertained that in the world there are numerous beings [who
commit| the five mortal sins (wuni T137) and give no credit to the pathways of good.
[They entice one another] with pleasures and diversions’” and are constantly motivated
by bad thoughts. They are ignorant of the means to be reborn in the celestial paradise
in order to enjoy happiness there, and they do not know of the torments that exist in
the infernal dungeons. They devour one another and bewitch the virtuous and the
good. I beseech [you| with all of my vows, O world-honored one, [that you may fur-
nish| your disciples with clarifications and explications. For in attaining the Way, [we
may be up to] saving the whole world.”

The Buddha then informed the bodhisattva Great Force: “Down to this day,

65. Other versions give “indifferently.”

66. I follow here the Nanatsu-dera edition, which adds “acts by herself” #5 EI1E.

67. The meaning of this sentence, which remained incomprehensible for Miyai (1996;
723n22), becomes clear only thanks to an analogous expression in the Scripture for Unbinding
Curses, Revealed by the Most High Lord Lao (see below).

68. For Miyai, this passage is also hardly understandable; see Miyai (1996): 723n23.

69. The Nanatsu-dera edition only lists three among the Five Emperors (east, north, and
center).

70. Versions S. 418 and S. 3852 give “[They encourage| each other to eat fish and meat.”
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you have not yet understood. I will therefore clarify and develop [my teachings] for
you. Listen attentively!”! T have sent to earth the four celestial kings (devardjas) and
other [divinities| so that they will [strive] without respite in order to cure all evils,
[so that they] will expel them in haste to a distance of thousands of /i and be [forever]
rid of them, [thanks to] the incantation that says:

““Sire sorcerer Panshidu #2170, Mother sorceress slave Panshinu 2817 %,7% I know
your names, I know your names! If you fabricate evil spells, they will return against you.
If you teach anyone [to make them], you will be automatically annihilated.

“‘On this day I invite the devas of the four heavens to come and register” the
names of the sorcerers. I curse these latter, that their heads be broken into seven
pieces like the branches of the Ali tree 217

““I call at once a Brahman (Poluomen ¥ #E["]) that he come to curse the sorcer-
ers so that their heads be broken into seven pieces like the branches of the Ali tree!

“‘Iinvite the nagardjas of the four heavens, that they come to curse the sorcerers
so that their heads be broken into seven pieces like the branches of the Ali tree!

“‘I invite here the bull-headed Abang ZEHARTEE 7 that he come to curse the
sorcerers. May they not remain here; otherwise may their heads be broken into
seven pieces like the branches of the Ali tree!

7% 5o that their

“‘The Buddha possesses great dharanis to curse the sorcerers
heads . .."”

““I call here the bodhisattva Universal Virtue (Puxian &, Samantabhadra),
that he come to curse the sorcerers so that their heads . . .

““I call upon the bodhisattva Changing Light (Gengming) ¥, that he come
to curse the sorcerers so that their heads . . .

““I call upon the bodhisattva Great Knowledge (Dazhi K£Y), that he come to
curse the sorcerers so that their heads . . .7

(Following is a lengthy enumeration of bodhisattvas, with the same formulae of invitation
and exhortation imposing the sanction. I abridge it here, preserving only the list of bodhisattvas.

The variants found in the edition of the Taishd shinsht daizokyd are given in brackets.)

71. 1 follow here the Taisha shinshii daizokys edition.

72. Version S. 418 and Taisha shinshii daizdkys give Panyongdu 7K and Panshinu £7.

73. The Taishd shinshii daizokys version gives lailu %8 instead of laishe Hefif, “to come
and collect.”

74. The Ali tree or arjaka bears perfumed white flowers. When they fall, its branches
break, it is said, into seven pieces. See Demiéville et al. (1929), vol. 1: 37.

75. Guardian of hell, represented with the head and hooves of a bull. See Demiéville et
al. (1929), vol. 1, “Abo.”

76. The text here seems corrupted; therefore I follow the other Dunhuang versions (S.
2882, S. 418, etc.).

77. Each of the following invocations ends in the same manner:
be broken into seven pieces like the branches of the Ali tree.”

3

‘... so that their heads
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““I call upon the bodhisattvas: Xiangguang %6 [Delicate Light, Mengguang
%], Great Light (Daguang ‘K [Fire Light, Huoguang ‘K ¥]),”® Variegated Light
(Huaguang #E)%), Moon Light (Yueguang HJ, Candraprabha), Dragon Light
(Longguang HEJ(), Venus (Mingxing WHA),”” Thousand Yang (Qianyang T7),
Valiant Force (Yongli 5377), Universal Light (Puming /], Samantaprabha), Great
Brightness (Daming KW), Zhuanlun iy (Cakravarti), Uniform Light (Tong-
guang [A]J%), Midday (Rizhong HH), Tree King (Shuwang # I, Celestial Dragon
(Longtian HEK), Earthquake (Didong 1)), and Established (Jianli #£37).%

““I invite here the divine kings (shenwang flI ) of the Green Emperor of the
east to come and devour the sorceress’ belly.

“‘I call upon the divine kings of the Red Emperor of the south to come and de-
vour the sorceress’ feet.

“‘I invite the divine kings of the White Emperor of the west to come and de-
vour the sorceress’ head.

“‘I invite the divine kings of the Black Emperor of the north to come and eat
her eyes.

“‘I call upon the divine kings of the Yellow Emperor of the center to come and
devour her hands.

“‘May they [scourge them]| incessantly!

“‘I call here [the divinities| of the sun and the moon, of the Five Stars and the
Twenty-eight Lunar Mansions. May they apprehend the sorcerers and chase them
for a thousand /i!

“‘May the giant beasts of the east come to devour the sorceresses’ bodies!

“‘May the millipedes and centipedes of the south come to eat the sorceresses’
eyes!

“‘May the white elephants of the west come to devour the sorceresses’ heads!

““May the black birds®!' of the north come to peck at the sorceresses’ hearts!

“‘May the dragon-kings of the Yellow Emperor of the center come to devour
the sorceresses’ bodies!”

“‘I see the sorceresses with their bulging eyes. In a frenzy, having lost all sem-
blance of humanity, they run amok, whether at people’s doors, or in their homes, or
while [perched] atop a millstone, or in the open fields where they bolt about without
respite. On the first or the fifteenth day of the first month, or on the days that begin

the four seasons,®” they burn fat and recite interminable spells.

78. Other versions give also Huoguang pusa.
79. The Nanatsu-dera edition gives “the bodhisattva Bright Sovereign,” Minghuang ]

52 (the character huang is probably a mistake for the character xing).

80. The Nanatsu-dera edition gives “Established Cloud,” Jianyun %,
81. The Taisho shinshii daizokys edition gives “black elephants” for “black birds.”
82. Shijie ri IFFFiH.
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““I know your names, so move on!®> Make haste to disappear!® Whether sit-
ting or turned upside down,* may you be annihilated! And may your head be split
in seven pieces like the branches of the Ali tree!

“‘As soon as they provoke malefactions,® the incantations of the bodhisattvas
will exterminate them on the spot, irremediably and without possible recourse!””

The World-Venerated One spoke again: “Today, for all beings of the ten direc-
tions, and for all you good men and good women, I have pronounced this Stitra for
the conjuration of spells.”

All of the Buddhas of the Ten Directions and the Seven Buddhas of the Past,
the Sixteen Princely Buddhas,®” the great heavenly bodhisattvas, the celestial arhats,
the great kings of the four heavens, the ndgas, the eight categories [of beings], all the
divinities of the different heavens and men [who have attained] the four stages [lead-
ing to] nirvana are gathered together under the Dragon-Flower Tree® on the sum-
mit of Mount Sumeru. [All the members of] this innumerable assembly® request
[the path of] salvation.

May the monks and nuns, updsakas and updasikds [laymen and -women|, and men
and women of goodwill burn incense and venerate the Buddha, receive this satra,
and make it the object of an uninterrupted cult. Thus will they obtain grace. If those
who are afflicted or in pain can give rise to good thoughts, they will attain all the
happiness of paradise. Before reciting this stitra, [one must] bathe, practice the rites,
burn incense, and worship it. In this way, one will be able to deliver oneself from be-
witchment. Seven recitations are necessary to break the heads of the sorcerers into
seven pieces like the branches of the Ali tree and to dispel all sufferings.

All the members of the great assembly hearing this stitra rejoiced and, prostrat-
ing themselves [before the Buddhal, swore their allegiance.

(In Beijing 8269 [on which see above] this last sentence is omitted, as it also is in the ver-
sion from the Nanatsu-dera, where it is replaced by the following passage:)

Quzhi quzhu AEJMEE, qukunzhi {EERN, jianshou jianshou $RFHRTT, duozhi
pozhi Z2 I

83. Lit. “you may not stay here!” AN 11

84. The Taisho shinshii daizokys edition gives “hurry up and vanish in the world beyond”
(lit. “other places,” tuofa At J7).

85. The Taishd shinshii daizokys gives “standing,” li 3.

86. Lit. “they produce red mouths and red tongues” “EFR[1757H. The expression “red
tongues” seems to be a synonym for “curses”; see Miyai (1996): 727.

87. Shiliu wangzi 175 1F. The buddhas reigning over the eight directions: see Mo-
chizuki (1936-1963), vol. 3: 2406.

88. Nagapuspa, the bodhi tree.

89. The expression “F-(5F) B4, which figures in all the versions (except in S. 3852), is
incomprehensible. Perhaps the character ping is erroneous and one should read wuliang 5 or
xuliang 75, as suggested in note 14 (p. 1383) of the Taishd shinshii daizokys. As for S. 3852, it
gives the characters #4223, which do not make any more sense in this context.
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And why is it so? There is nothing in this world that surpasses the accumulation
of good deeds and the fields of merit.

Quzhi quzhi R, qukunzhi, jianshou jianshou, duozhi pozhi! zhidoudi FNYLA, amidi
Frf sy, agudi ] ] 771

As for the incantations, [in case of | malefic ones, these are the incantations that
one uses subversively.

Moxiupo @M\ﬁ&, wumotuo %@B’E, tutuomi HEPEIH,

Quyu potuoti AR BEHE, tutuomi TEBEIH, pintoumodi HHHH T

Zhidizhi duopoti 2277 222 P!

Apai zhantuo paixi pohe [ 5[ SE 57 1z e

May one observe and recite the Regal Siitra of the Six-Syllable Mantra (Liuzi shen-
zhou wangjing 75 7ML TAS). This mantra has the power to bring back to life the
branches and foliage of dead trees and so, a fortiori, protects men from all suffering and

unhappiness.”

The “Conversion of the Barbarians” and the
Taoist Strategy against Sorcery

As the paraphrase presented below will demonstrate, the true raison d’étre for
the Scripture for Unbinding Curses, Revealed by the Most High Lord Lao would ap-
pear to be more ideological than ritual. It declares its message to be intended,
above all, for the “barbarians of the West,” of whom it already knows that only
the smallest minority (“six in ninety”) possess an affinity (yuan £%) with Lao-
jun’s teaching and so will be able to comprehend it. Thanks to the diffusion of
this scripture and of Taoist rituals, these rare, privileged individuals may hope
to be rid of the scourge of witchcraft and to obtain salvation. The Scripture for
Unbinding Curses is therefore clearly inscribed within the “conversion of the bar-
barians” (huahu) tradition, which was mentioned in the introduction.

Does our knowledge of the surviving huahu literature permit us to deter-
mine to what period our Scripture for Unbinding Curses should be assigned? Com-
parative data are too meager to situate it precisely. The eschatological message
of our anti-sorcery scripture and its theory of “three ages of antiquity” (sangu —.
1H)°! resemble those of another Taoist work of the huahu tradition discovered at
Dunhuang, the Marvelous Scripture of Supreme Lingbao on Laozi Converting the Bar-
barians (Taishang lingbao Laozi huahu miaojing N_F 8881 &AL, S. 2081),

90. This last sentence is found in almost identical form in the Regal Siitra of the Six-Syllable
Mantra (see below).

91. In the Scripture for Unbinding Curses, Laojun’s intervention is placed during “mid-
antiquity” (zhonggu "'ilT), which follows the golden age of “high antiquity” (shanggu 117 ).
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which dates to the end of the sixth century.”® But our text seems closer, with re-
spect to the setting of its revelation, to another, slightly later version of the “con-
version of the barbarians” legend, one that has also come down to us thanks to
the preservation of the Dunhuang collections, and that dates at the latest to the
second half of the seventh century. Like our Taoist stitra, this Laozi huahu jing (P.
2007) places its action in Khotan. There, in 1028 B.C.E., at the monastery of
Pimo 2/ Laozi, with his disciple Yin Xi’s aid, teaches the Book of the Conver-
sion of the Barbarians to an assembly of divinities and Central and Southern Asian
sovereigns.” In all events, it seems plausible that the Seripture for Unbinding Curses
dates to the early Tang dynasty. Following, I offer a detailed paraphrase of its
contents, with some verse passages given in translation.

The Scripture for Unbinding Curses,
Revealed by the Most High Lord Lao

Itis in Khotan, at the site of Salvation by immortality (Xiandu zhi suo mjﬁ,éﬁﬁ), that
Lord Lao reveals this “stitra” to Yin Xi, the Guardian of the Pass. He explains to him
that moral purity, religious rectitude, and the harmony of High Antiquity (shanggu L=
1H7) have given way to the moral decadence characteristic of the end of the world (noshi
K1), Human beings are false-hearted. Instead of doing good, they perpetuate evil.
Instead of respecting the Dao, they turn to perverse divinities and devote themselves to
sorcery (zhouzu JUFH) in order to bring harm to the lives of others, whence the prolif-
eration of demons.

Laojun exhorts Yin Xi to listen to him, arguing that these people of the “inter-
mediate age” (zhonggu H17T) have thus propagated the practices of sorcery (yandao Jik
1#). They utilize the demons of heaven and earth by drawing images of them, writ-
ing their names in temples and sanctuaries, and forming secret pacts with them.
They spit water, leap, and gesticulate, with bulging eyes and wide-open mouths. In
this way, “they do harm to good people and teach others how to do evil.”

Faithful men and women, who are victims of these bewitchments (zhouzu yan-
dao), after taking the indispensable aromatic bath, must install an altar and invite a
Taoist of the Three Grottoes (Sandong daoshi =11 to recite this siitra in order to

generate some merit. In this way, their illnesses will be cured. The faithful who have

92. See Anna Seidel’s study and translation (1984).

93. T. 2139, vol. 54. See Ziircher (1959): 303. Khotan and its Pimo monastery were al-
ready associated with Laozi’s “conversion of the barbarians” in the History of the Northern Dy-
nasties (Beishi At #), compiled during the years 630—650 by Li Yanshou Z24E3 and covering
the years 368—618. The text reads: “Five hundred /i to the west of Khotan, there is the Pimo
monastery. It is said that this is the place where Laozi converted the barbarians and became

Buddha” (Beishi, chap. 97, 3209). See also Zhang and Rong (1993): 291-292.
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been cursed can also be delivered by rendering a cult to the Emperors of the Five
Directions, who, invited with their following of nine million horsemen, arrive from
the four cardinal points and the center, from the zenith and the nadir, in order to
chase away evil spells and to assure well-being and longevity. To this end, one must
recite this rhymed incantation:

The Law is great and majestic.

The sky is round and the earth square.

In the sky are the nine pillars,

On earth the nine beams.

Let the sorcerers suffer their own villainy!

Six pillars, three beams,

Bewitchments evaporate,

Three beams, six pillars,

To return to their instigators.

Six jia H, six yi &,

That bewitchments depart in haste.

Six bing W, six ding T,

That bewitchments circulate no more.

Six wu 7F, six si B,

That bewitchments appear no more.

Six geng B, six xin 2F,

That bewitchments are ineffective.

Six ren T, S1X gui 2z

That bewitchments self-destruct,

That maledictions resolve themselves quickly.

In haste, in haste, in accord with the Law!

The Generals of the Three and the Five (Sanwu jiangjun — F#4), the Emissaries
of the Eight Winds (Bafeng shizhe J\JHA§#). and the Vassal Lords of the Nine Re-
gions (Jiuzhou she JUJH#L) are also called to assemble at the head of ten thousand
generals and tens of millions of troops in order to halt the sorcerers: “May their
heads be broken into seven pieces!”

Laojun reveals the method of this Scripture to Unbind Maledictions and Bewitch-
ments (Jiechu zhouzu yanmei jing ffRFRFCERRIEAL). The faithful for whom it is recited
see their illnesses cured; their misfortunes and calamities are dissipated. They know
harmony and health, happiness and longevity. Laojun recites a gatha (jie 1&):

Formerly I traveled in China

And I ascended to unsurpassed heaven.

Today I betake myself to India (Zhuguo Z[#)

To convert all beings.
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Among ninety, there are but six

Who have an affinity [with my teaching].

One must bring those who are faithful

To transmit it until it spreads by itself.

Pure and exalted hearts will never slide back.

They obtain rebirth in unsurpassed heaven.

Wherever this stitra is recited,

People will gain longevity,

The ten thousand transcendent beings protect them,

All diseases disappear.

Happiness is assured in this life,

The body is strong like gold and stone.

One attains the realization of the unsurpassed Law.

Calamities evaporate and felicity arrives by itself.
Laojun concludes his sermon. The sages assembled around him prostrate themselves

and retire with great satisfaction.
The Two Sutras for Undoing Spells

Though not perfectly echoing one another, the Taoist Scripture for Unbinding
Curses and the Buddhist Siitra for the Conjuration of Bewitchments contain many
analogies that demonstrate their proximity. One notes first of all that the two
texts recommend the use of the exorcistic formula “May their heads be broken
in seven pieces!” (tou po zuo gifen SHfEE5)) hurled against the sorcerers.”*
Also significant is the presence in our texts of the injunction “May they [male
sorcerers or female witches] who cast [the bewitchment] themselves or who in-
struct others to cast it suffer in return its noxious effects.”” Finally, let us turn
our attention to another element that is even more striking, an enigmatic ex-
pression that appears in identical fashion in both sources: “May the three beams
and six pillars turn back against their instigators!””® If the second part of the

’

phrase, “turn back against their instigators,” seems relatively common—one
finds it in the passage on sorcery from the Guanyin Siitra to which I have re-
ferred above”—the occurrence in each work of a formula so unusual as “three
beams and six pillars” cannot be the result of sheer coincidence. Incomprehen-

sible in the Buddhist satra, its sense is somewhat clearer in the Taoist work, as

94. To this formula, the Zhoumei jing always adds “like the branches of the Ali tree!”

95. Version S. 2088 of the Zhoumei jing gives ()47 1F Mk #3452 ol Ut AF £ Bk
T, while the Taoist version (p. 1b) more succinctly says: #7 [H/E#7 BUIAFE #4252 Hok,

96. Dz 652. 2a: = NHIRILAT. Zhoumei jing: —FE7SFEIRFEARN.

97. The Guanyin jing says: huanzhao yu benren JEZ5 AN .
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may be seen in the foregoing passage, which seems to suggest that one summons
the support of heaven and earth by invoking the earth’s beams and the sky’s pil-
lars to chase away evil and send it back to its author.

Not only do these stylistic indicators disclose an unmistakable genetic con-
nection between the two scriptures, but so too do the ritual elements common
to them. Both works advocate the invocation of the same exorcistic pantheon as
the panacea against bewitchment. The markers of the Ten Celestial Stems of
the sexagesimal calendar, on the one hand, and the Five Emperors governing
the five directions, on the other, are the deities that the Scripture for Unbinding
Curses summons to drive away curses. If the Zhoumei jing relies on devas and
bodhisattvas to expel the witches’ evil, it also “invites” the Emperors of the Five
Directions and their divine escorts to a less noble mission—that is, to aggres-
sively devour the witches. It goes without saying that this phalanx of anthro-
pophagous deities is not of Buddhist extraction. The Five Emperors together
with the deified calendrical signs were in fact already assigned an anti-sorcery
function in the Way of the Heavenly Master’s “Petition for Unbinding Male-
dictions,” from the Petition Almanac of Master Red Pine. There, the five “lords”
(jun ) of foreign ethnicities (Yi %, Man %, Rong 7%, Di #k, and Qin %)
were regrouped in five pairs corresponding to each of the five directions and to
the four seasons, with the addition of all four taken together, and charged with
the expulsion of witchcraft. It was indeed crucial to solicit the proper seasonal
divinity in order to determine the period of the year during which the curse
was cast.”® For the Zhoumei jing as well, each seasonal change was indeed a time
acutely favorable for bewitchments.

The precise filiation of the Scripture for Unbinding Curses and the Siitra _for
the Conjuration of Bewitchments remains an open question, but taking account
of the historical, philological, and ritual evidence that I have produced, one
may reasonably speculate that the Taoist scripture is a Tang-dynasty, huahu-
genre response to the Buddhist anti-sorcery siitra, whose relative ancestry is

98. Chisongzi zhangli (Dz 615. 3/9a—b). A more ancient Taoist work, the Scripture of the Di-
vine Cinnabar of the Nine Cauldrons of the Yellow Emperor (Huangdi jiuding shendan jing w317 JLYH
FIPHES), cited in the Baopuzi neipian, juan 4, Wang Ming ed.: 74), alludes also to the same
calendrical pantheon, which it places under the government of the Five Emperors. The edi-
tion of this work in the Taoist Canon presents a set of “talismans of the Five Emperors” (wudi
shenfu TUAFAPFF), each of which is associated with a sexagesimal binomial (Dz 885. 19/6a—8b).
An ancient Shangqing text, the Shangging gaoshang yuchen fengtai qusu shangjing L3 e I KR
JEVE 2 L4, bears also talismans for the five celestial branches (Dz 1372. 15a—22a). These
calendrical divinities are found, much later, during the Ming period, in the pantheon of the
Heavenly Masters organization of Mount Longhu #EJ%1LI. See the Secret Register One and Or-
thodox of the Most High for Unbinding Curses of the Five Tones (Taishang zhengyi jie wuyin zhouzu
bilu K b F— R T SUEHAES, Dz 1217. 1b—2a), mentioned below.
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confirmed and which had drawn some of its materials from still earlier medi-
eval Taoist sources. This type of Buddho-Taoist exchange, consisting of re-
sponses over a short span of time, well illustrates the complexity and diversity
of interactions between the two traditions.

Offensives and Counteroffensives: Sorcery and Exorcism

It seems to me to be appropriate, in the final parts of this chapter, that we dis-
tance ourselves to some degree from the materials that I have just introduced
in order to envision, from a more global perspective, sorcery and the religious
expedients created to combat it during the medieval period. I have chosen to
present the material below with reference to three types of ritual action: ac-
tion by image and writing, verbal action, and action by means of drugs.

As is clear in the translation of the Zhoumei jing given above, in the eyes of
the medieval Chinese, the manufacturer of evil spells is before all else a woman.
She is a demented and obscene creature who displays all the signs of the savage:
she officiates in solitude on crucial dates and at night, out in the open in a re-
mote wilderness, at the entry to a foxhole, or on the edge of a precipice. She ex-
poses herself in the very midst of the fields or else perched on a grain mill.
When in trance, “having lost all semblance of human appearance” and “with
bulging eyes,” she monologues, yells out “senseless words,” and recites “inter-
minable spells,” while brandishing the possessions and clothing of the members
of the household that is the target of her venomous deeds. Such is the witch as
conforms to a universal cliché: she is marginal, enraged, and lascivious, at the
borderline of madness. To reinforce this stereotype, the Zhoumei jing associates
the witch with the fox or, worse, the “wild fox.”*” The female fox, a tantalizing
succubus who preys upon the male essence, is a theme that has always captivated
the Chinese imagination. The amalgamation of the woman’s supposed sexual
perversity and propensity for evil is manifest in the lexical ambiguity of terms
like mei i and yao 4K, which signify “sorceress” as well as ““to charm” or “to se-
duce.”'” The official annals have also contributed to underwriting the assimila-
tion of sorcery to femininity. It is certainly not a coincidence that, among the
cases of bewitchment related in the History of the Han, the majority of those ac-
cused are female. These include both professional shamans (wu) like Li Ruxu 2%
228, who, during the first century B.C.E., offered her malicious services to the

99. On the term “wild fox” in the context of Tantric sorcery, see Strickmann (1996): 157.

100. The version of Nanatsu-dera gives the characters meigui Ji%, “sorcerer-demon”
(col. 41), to designate the witches. Versions S. 2088 and T. 2882 prefer the homophonic char-
acter mei #&, which originally meant “demon of the forests and mountains” (often depicted as
a quadruped with a human face) but means, in this context, “to bewitch.”
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prince Liu Xu 175 in order to facilitate his attempts to succeed to the imperial
throne, as well as amateur witches such as the dowager empress Chen and her
daughter, who in the second century C.E. were severely chastised for their
“women’s witchcraft” (furen meidao W NWHIE).""" Twelfth-century China
would continue to imagine the sorceress concocting the gu, naked and dishev-
elled, busy with a nocturnal sacrifice.'”?

These witches’ sabbaths a la chinoise have the allure of a grotesque profano-
phany, an indecent transgression of liturgy. In fact, in the trappings of the Chi-
nese sorcerers, the historian of religions, as also the anthropologist, will not fail
to recognize the ordinary tools of the shaman or the exorcist. As in other civili-
zations, where “black magic” and the officially recognized “orthodox magic”
are close relations and represent two faces of one and the same tradition, the me-
dieval Chinese instigator of evil and his opponents have recourse to analogous
weapons, whether symbolic representations such as images, effigies, and talis-
mans, or else verbal formulae: incantations, dharants, prayers, injunctions, and

1 In soliciting the agency of supernatural beings, they all serve

imprecations.
the malefactors just as well as the exorcists who oppose them. The same drugs
may operate, too, as poisons or antidotes, according to need. In addition to the
Scripture for Unbinding Curses and the Zhoumei jing, the works from which I draw
extracts here disclose the concrete procedures of bewitchment and exorcism in
medieval times and so permit us to demonstrate the veracity of these principles
of similarity and reciprocity.

Generally speaking, the techniques of sorcery, inasmuch as they are suc-
cinctly described by their detractors, are close to those picturesquely related by
our Buddhist saitra throughout. The Siitra of Consecration, for instance, offers a
concise overview of the sorcerers’ work, which, at this point of our investiga-
tion, will appear familiar to us:

There are some who use the divinities of the mountains and the demonic spirits of
the trees, the gods of the sun and moon, or the spirits of the Southern and Northern
Dippers and enter into pacts with them in order to realize all sorts of bewitchments.
They make use of peoples’ names, fabricate effigies of them, creating talismans and

spells whose aim is to bewitch them.'™

101. See Loewe (1970); and Twitchett and Loewe (1986): 170-171. Harper (1998): 158—
159, without providing further evidence, relies on a Mawangdui document to affirm that, in
antiquity, “the compound wugu reflects the perception that women’s magic was inherently
dangerous (especially for men).”

102. See Obringer (1997): 248.

103. See, for example, for medieval Europe, Schmitt (2001), chap. 13.

104. Chap. 12 (T. 1331, vol. 21: 523b). The passage is mentioned by Miyai (1996): 736.
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The Taoists evoke witchcraft’s methods, broadly speaking, in the same terms.
We have seen that the Scripture for Unbinding Curses denounces the utilization
of the demons of the heavens and earth (i.e., the pagan divinities venerated in
temples and sanctuaries, miaoshe Jii4E), as well as the fabrication of efhgies,
misappropriation of individuals’ names, and pacts with occult forces (zhoushi
HUE)
eyes and wide-open mouths,” who leap, gesticulate, and spray water from
their mouths. The aforementioned Petition Almanac of Master Red Pine, which
is contemporaneous with the Buddhist Siitra of Consecration, enumerates the

. It decries those sorcerers who dance while in trance, with “bulging

same types of expedients for “bewitching” (yandao Jik #:%): the constraining of
celestial and terrestrial forces (gianyin tiandi 75 |KH), summoning of de-
mons and divinities (zhigui hushen & YAFFA), and curses (zhouzu SLEH). The
sorcerer, whether he be a professional (that is, a heretical master, xieshi St
with an army of demonical spirits in his service or an ordinary amateur (an
evildoer, ¢’ren 5 N), uses the image and the name, as well as the tufts of hair

or nail clippings of his victim to injure or kill him.'"”

The impaling of human
efhigies with a knife, it should be noted, appears to have persisted throughout
centuries. In their Secret Register One and Orthodox of the Most High for Unbind-
ing Curses of the Five Tones (Taishang zhengyi jie wuyin zhouzu bilu K _t 1F—f#

ErYCRHMAER), with which they exorcised those possessed, the Ming-dynasty
Heavenly Masters of Mount Longhu HEJ€1lI still denounced the sorcerers
who, like their predecessors, “fabricate images of their victims and pierce
them with the jabs of a knife.”!%

The same violent customs are described as well in premodern Chinese lit-
erature. The sixteenth-century novel Investiture of the Gods (Fengshen yanyi £
15%%), which endlessly depicts the power struggles among the rulers of antig-
uity, gives a vivid account of the manner in which the Prime Minister of the fu-
ture Zhou dynasty was the target of a bewitchment ordered by his political

enemies and conducted by the expert hand of a sorcerer, who

had edified an earthen terrace where he established an altar. At its summit he strung
up a straw dummy upon which he wrote the Prime Minister’s name. . . . After-
wards, the sorcerer unknotted his hair, brandished a sword, and performed the step
of the Great Dipper, all the while reciting incantations and pressing into the air talis-

mans formed with his magical seal.'"”

105. Dz 615. 3/8a—10a. See Verellen (2004): 320.

106. Dz 1217. 3a (fifteenth century C.E.).

107. Xu (1989), chap. 44. Chapter 48 of the same novel describes in similar terms another
case of bewitchment. I warmly thank Danielle Eliasberg for having drawn my attention to
these passages.
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Manifestly, nothing ever changed in the realm of witchcraft traditions, and
all the ingredients of the basic Chinese exorcism were distorted for evil ends,
including the famous apotropaic choreography of the Great Dipper ritual, of
which more will be said in chapter 4 of this volume and which has been
turned here into a murderous weapon.

Effigy, Icon, and Writs

It may seem astonishing to encounter, among the crude equipment of Chinese
sorcery, such universal tools of witchcraft as puppets and needles. Nevertheless,
we know that in China the ritual utilization of effigies is ancient and that it is
not, no more than the other techniques mentioned above, the instrument of
evildoers alone.!” By means of symbolic action upon a statuette, the exorcist is
able to expel a demon or cure the person represented. The Taoist rites of “re-
placement bodies” (tishen #5£}), intended in particular to undo cases of posses-
sion due to ancestral vengeance, are well known.'” Chinese Tantrism, too,
made abundant use of human figurines in order to chase away evil, but equally,
as we shall see, to transmit it within the context of ritual procedures considered
to be “orthodox.”

In contradistinction to funerary statuettes (the figurines of substitution,
yong ff) placed in tombs to assure the protection of the deceased,'"” the pup-
pets created by the sorcerer as by the exorcist were not destined to endure.
They were, as attested in numerous Tantric texts, ephemeral icons, owing
both to the nature of the material from which they were fabricated and to the
harsh treatment to which they were subjected.!'! We have seen that, as was
the case of the dummy of the Prime Minister of the Zhou, the effigies made
by the sorcerers of the Zhoumei jing were in straw (reed or hemp). The witch
pierced the anatomy of the puppet with her pins and needles, thereby reach-
ing at a distance the neuralgic or vital zones of the victim’s body. The physical
integrity of the target being in this way symbolically altered or disordered, he
would fall i1l and succumb.

Complementing the efigy of substitution, Chinese sorcery took recourse

108. On several occasions, wooden effigies are mentioned in the Mawangdui manu-
scripts. See Harper (1996): 244 et seq.

109. See Schipper (1985a).

110. Such wooden funerary effigies (notably in peach wood) have been discovered in
Mawangdui as well as in later tombs. One statue in cypress wood has also been excavated in
the grave of a woman belonging to a local noble family from Jiangxi, dating to 1090: see Han-
sen (1996): 286.

111. See the example of a Tantric exorcism of the Tang, cited by Davis (2001): 122-123,
in which a puppet made of straw is beaten and then imprisoned and buried in a sealed jar.
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to other ruses in order to act upon its victims. For this, it employed their organic
waste (hair of the head and body, nail clippings), materials they had worn (cloth-
ing, threads, and patches), various “bodily extensions” such as objects of every-
day utility (kitchen utensils, chopsticks, spoons, pieces of furniture, etc.), as well
as hairs from their domestic animals. All such elements having direct contact
with the person targeted could serve as the vehicle for transmitting him ill.
Now, the strategies elaborated for opposing sorcery by medieval Chinese
Tantrism called upon just the same techniques to turn a hex back upon its
promulgator. Exorcists fabricated dolls of clay, wax, dough, or other fragile sub-
stances, which they consecrated prior to inflicting upon them their final ill
treatment. Stabbed or beaten, flayed or slashed, crushed or broken, these icons
were violently reduced to debris. The Collection of Dharant Siitras (Tuoluoni ji jing
FE &R JEHE4X), one of the first collections of Tantric rituals diffused in China,
announced the three specific types of bewitchments currently reported in the
nosographies given in the medieval materia medica and proposed methods to
eradicate them through the maltreatment and destruction of statuettes:

To cure those illnesses caused by gu poisons (yangu Jik#), the “savage path” (yedao HF
J#), and the “demon cat” (maogui 5i¥%), one models a human effigy in dough made
from wheat flour. One consecrates a vajra staft (jingang zhang 4zMIBL) to smash the
statuette. Its fragments are burnt like incense, and all the bewitching demons who

plant trouble are destroyed and made incapable of doing injury!'!?

Other objects even more unusual were also imagined to neutralize the sor-
cerer or to return his evil to him:

In case of bewitchment induced by any malefic person whosoever, having as its con-
sequence the [victim’s] losing his mind, one should procure the bone of a male
human being, make a stake from it, and consecrate it with a mantra recited 1,008

times. One then drives it into the earth, at the door of the bewitcher.''?

One detects in this stake of bone as recommended in this morbid procedure an
analogy to the kila (dagger) frequently used in the Tibetan world, as well as to
the wooden spikes sculpted or painted with a human face, such as those un-
earthed in the regions of Dunhuang and Gaochang /55, in Xinjiang. Some
twenty centimeters in length, in some cases bearded, these stake-effigies were

112. T. 901, vol. 18: 8/860; see also 2/797 and 8/858 on wax effigies. On the three spe-
cific types of bewitchment, see below.
113. T. 901, vol. 18: 5/833.
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buried, apparently for exorcistic ends, as confirmed by the inscriptions “substi-
tute person” (dairen f8N) or “peach man” (taoren BEN), with which they are
sometimes inscribed. Endowed with a strong demonifuge potential in the
Chinese religious imagination, peach wood was already used in antiquity, as at-
tested in the Mawangdui manuscripts, to fabricate figurines destined to be hung
on doors for the protection of children.!"

‘Whether manipulated for macabre practices of sorcery or used in the frame
of Tantric abhicaraka orthopraxis, stakes and figurines are identical in terms of
their forms and their ends. Numerous Tantric works reveal how effigies may be
transformed into veritable assassins. A ritual procedure translated by the great
Tantric Master Vajrabodhi (669—741) describes, for instance, how an icon of the
terrifying Vajrayaksa, duly fabricated and consecrated, can become an infallible
long-range murder weapon and made operational in less than three days.!'® An
effigy of the wrathful bodhisattva Vajrakumira (Jingang tongzi 4| #51~) mod-
elled in the powder of a human skull (jiepoluo HJY%4E, Skt. kapdla) could simi-
larly, according to another illustrious eighth-century Tantric figure, Amoghavajra
(Bukong /"), succeed in the elimination of a persona non grata. The officiant
had simply to place it on a triangular altar, raise his little finger in the vajra mudra
(jingang quan %), and jab it right in the heart. Vajrakumara, armed to the teeth,
made himself manifest through the body of his icon and pronounced a pitiless
death sentence against the targeted undesirable person:

“I have been mandated to put an end to your fate. [Henceforth,| you exist no longer.”

On hearing these words, [the victim| begins to vomit hot blood and takes his last

gasp.!7

The same fearsome Vajrakumara could also, with even more modest materi-
als and a basic seven-syllable incantation, willingly supervise the eradication
of a human being by means of the ill treatment of his image:

114. The origin of these stakes in China goes back at least to the first century C.E. See
‘Whitfield and Farrer (1990): 174-175. A dozen or so wooden stakes of approximately the same
dimension, but dating from around the sixth century, have been also excavated in the region of
Gaochang. They are thought to have had a funerary function, but some of them bearing the in-
scription dairen would rather suggest an exorcistic use. Another specimen inscribed with the
characters taoren BN, “peach man,” has been discovered in a stiipa in the same region. See Liu
Hongliang (1986).

115. See Harper (1998): 169-170.

116. Jingang yaosha zhennuwang xizai daweishen yan niansong yigui 4|45 X HEAS T KL
AR SRR, T. 1220, vol. 21,

117. Shengjiani fennu jinggang tongzi pusa chengjiu yi gui jing 55 NG 255 4 b 215 1 w5
LA (abbreviated here as Vajrakumara tantra), T. 1222, vol. 21: 1/122, “translated” or compiled
by Amoghavajra. On other Tantric rites for perpetrating murders, see Duquenne (1983a).
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F1G. 2.6. Four Taoist talismans to expel the gu poison (Dz 673).

One fabricates a human effigy with a protuberance. Clasping a knife between the
teeth, one utters [the following formula]: “didi zhazha jiangjiangjiang.” One then

presses the knife into the protuberance and smashes the doll.''®

Besides efhigies, there is another, more specifically Chinese image-type device
that was sometimes exploited for nefarious ends: talismans (fi 7). Indispens-
able tools for wonder workers and religious officiants since early antiquity, talis-
manic writs possess, as will be seen in more detail in the next chapters, a coercive
influence on the invisible world, due to the intrinsic powers attributed to their
archaizing runes and characters. Witches’ talismans are mentioned, without
turther specification, by the Zhoumei jing. Curiously, neither this last, nor the
Scripture for Unbinding Curses prescribes any counter-talismans—that is, talis-

118. Dharan of the Heart of Vajrakumara (Jingangtongzi xinzhou 4xf|Z1-1\E), Dunhuang
manuscript P. 3914, quoted by Gao (1993): 267.
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mans whose purpose is to overcome witchcraft. Nevertheless, they may be
found elsewhere in Buddhist and Taoist literature. Examples include the two
talismans of the Zhengyi “Petition for Returning to Normality by Exterioriza-
tion of the Officers,” mentioned above, and a group of four talismans to expel
the gu and its poisons issued among many other apotropaic fu in the Tang-
dynasty Three Talismanic Sections of the Original Chaos, by the Most High Lord Lao
(Taishang Laojun hunyuan sanbu fu X _F2EF 8 IC 3T (fig. 2.6).""”

Other anti-sorcery fu included in later Taoist works deserve to be pointed
out as well—for instance, the talismans to vanquish the venomous effects of the
gu poison and other forms of witchcraft, which are included in the Guide of the
Golden Lock and the Moving Pearls (Jinsuo liuzhu yin 4EH3ES]), an important

ninth- or tenth-century ritual compendium.'*

Two scriptures likely dating to
the Ming dynasty—the Transcendent Talismans for Stabilizing Houses, from the Se-
cret Method of the Most High (Taishang bifa zhenzhai lingfu IN_FANEFAE HAT) and
the Secret Register One and Orthodox of the Most High for Unbinding Curses of the
Five Tones, mentioned earlie—propose as well a series of four talismans for
solving problems due to curses (koushe I17) and opposing seasonal bewitch-
ments, respectively.'?!

As for the Buddhist talismanic war against witchcraft, one example is par-
ticularly worth noting. It is a_fu for the “expulsion of the gu poison” (gudu zichu
5 FIPR) inscribed on the back of a small tenth-century Dunhuang Buddhist
booklet, which is accompanied by dharapis and a pharmacological recipe (fig.
2.7). The directions for use adjoined to this talisman are as precise as they are
awkward. They stipulate that it should be written before sunrise, on a duanwu
%5ii’T- day (the fifth day of the fifth month), with “black mud” (heitu &12) di-
luted on an ink stone. A little bit of this same substance should be kept in the
calligrapher’s mouth during the writing process, and the rest, mixed with a
remedy, has to be rubbed on the body of the bewitched person, who is advised
to stay at home and to eat seven or eight apricots and three jujubes every day.'??

Before closing our inventory of the written expedients meant to release
spells and cases of possession, I must also underline a typically Taoist ritual

119. Dz 673. 3/27.

120. Dz 1015. 20/6a and 25/9a. On this work falsely attributed to the eminent mathema-
tician and Tang court astronomer Li Chunfeng 45VEE, (602-670), see Strickmann (1996):
232-236; Barrett (1990); and Poul Andersen in Schipper and Verellen (2004), vol. 2: 1076—
1079. About Li Chunfeng, see the Xin Tang shu FiJii5, juan 204, 5797-5798; and Jiu Tang shu
WL juan 79, 2717-2719.

121. Dz 86. 11a and Dz 1217. 2a—3a.

122. P. 3835 V°. See Gao (1993): 317-318. Other talismans meant to be swallowed for
curing *“ demonic diseases” (guibing) appear also in a Dunhuang manuscript, S. 2498, dealing
with minor Tantric apotropaic rites.
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F16. 2.7. A Buddhist talisman for the expulsion of the gu poison (P. 3835 V°). Courtesy of
the Bibliothéque nationale de France.

item—namely, “petitions” (zhang TZ). As was already indicated, this mode of
communication with the celestial bureaucracy was privileged in the Heavenly
Master’s tradition. Transcribed in good and proper form after a diagnosis
achieved by means of divination (zhanshi ('74), the Zhengyi “Petition for Un-
binding Maledictions,” for instance, was directed in the name of the patient to
solicit the aid of the seasonal divinities who enable the evacuation of the “per-
verse energies” (xieqi 85%) that have been maliciously introduced into his body
and so to facilitate the restoration of the “correct” ones (zhenggi 1F5). After
scrupulously discharging the payment of a certain number of tokens of faith in
order to fulfil his debt to the celestial authorities, the beneficiary of the ritual
might thereby be released from the demons that possess him and finally enjoy
the pacification of his souls. The omnipotent power of talismanic writing is
here reinforced by the irresistible authority of the bureaucratic procedure.'*

The Energy of Words
For the Scripture for Unbinding Curses as for the Zhoumei jing, there is, however,

no need for recourse to effigies, talismans, or writings in order to combat be-
witchment,'?* for they rely exclusively on verbal offensives to expel it and to

123. Dz 615. 1/3a, 1/13a—13b, and 3/8a—10a.
124. Curiously, though we know that fu were adopted to a great degree in Buddhism and
in Tantrism above all, the Zhoumei jing proposes no talismans whatsoever.
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put to rest the nuisance of sorcerers and witches. The Zhoumei jing threatens
them by unceasingly iterating—according to the ancestral Chinese method
of reciting an entity’s name, whether divine or demonical, in order to subju-
gate and control it—*I know your names, I know your names,” and it makes
clear that deities have been dispatched to “register them.” Like the demons to
which they are assimilated, the sorcerers are held at bay and paralyzed by the
simple evocation of their names. The technique was equally deployed by
Tantric exorcists. The Vajrakumara tantra, for instance, explains how to get rid
of an undesirable being by burying toxic drugs beneath the threshold of his
house while pronouncing his name.'*® Mastered in the esoteric Buddhist cir-
cles, the strategy was no doubt also appreciated by the apostles of sorcery. To
usurp the names of people was one of the expedients used to curse a victim
according to the Zhoumei jing.

Even more widespread and dependable than the use of names and patro-
nymics, the recitation of ritual formulae was recognized as the method ne
plus ultra by clerics, exorcists, and sorcerers during medieval times. Repeat-
edly, the Scripture for Unbinding Curses insists that its dharanis and incantations
(zhou 5U) work wonders to counteract bewitchments. Oral formulae such as
“May the three beams and six pillars turn back against their instigators! May
evil and calamity by themselves turn back against them to exterminate them!”
are altogether unambiguous in their intention to do injury to sorcerers. We
have also seen in the translation given above that the Zhoumei jing is particu-
larly violent in its oral offensive on witches. By verbally designating the
choice bits of their anatomy, one casts them as fodder to the gods. The witch
is thus literally dismembered by words that, in this ritual context, are trans-
formed into sharp-edged weapons. Her belly, her feet, her head, her eyes, her
hands, and her heart become prey to the Five Emperors and their divine em-
issaries, who are summoned together to partake this macabre feast in the
company of elephants and birds, millipedes and centipedes. We may note,
too, that a similar genre of exorcistic injunctions inviting benevolent divini-
ties to devour evil creatures and demons existed already under the Han.'*

The certitude that spells, incantations, mantras, and dhdranis were omnipo-
tent and invincible was by and large shared throughout the different religious
currents. Taoism and Buddhism made prodigious use of them in various forms,

125. T. 1222, vol. 21: 1/122.

126. See, for instance, the formula accompanying an apotropaic talisman on a plank ex-
humed in 1957 in Jiangsu, which stipulates that a demon suspected of intruding upon a family has
to face the following ultimatum: “If you do not flee to a distance of three thousand /i, you will be
devoured by the deity so-and-so of the southern mountain.” Refer to Wang Yucheng (1991).
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127 Tantrism

including mnemotechnical poems and pseudo-Sanskrit formulae.
was of course so prolific in this domain that its officiants were frequently titled
“master of mantras” (zhoushi JUAT, which is probably equivalent to Skt. mantrin).
It is sufficient to peruse manuals such as the Collection of Dharant Siitras in order
to gain an idea of the overwhelming quantity and diversity of mantras and
dharants employed in Buddhist esoteric rituals of exorcism and therapeutics.
Like the written sign, sound possesses an inherent vitality and coercive power.
It is this “energy of the word,” to borrow the fine expression of André Padoux,
that gives the practitioner, in the appropriate setting, the opportunity to com-
municate directly with occult entities.'® “It is the ¢i,” explains Ge Hong,
“which permits one to subjugate (jin %) spirits and divinities.” As soon as
words are correctly pronounced, their ¢i is set in motion and the forces that they
designate are materialized and mobilized.'”” Rendered thus tangible, they may
be summoned for help or else banished according to need. Donald Harper has
underlined, too, the use of what he terms “breath magic” in pre-Han medico-
religious practices whereby the officiant had to spit, sputter, or blow before or
just after uttering his incantations.'?

The Scripture for Unbinding Curses, the Zhoumei jing, and the other works I
have cited clearly demonstrate that incantations may act either to provoke evil
or to expel it. As a verb, zhou means “to consecrate” or “to breathe power into,”

27131

but it also signifies “to exhort” or “to conjure,””" while in its nominal and neg-

ative uses, it may be combined with different characters to denote “curses,”
“imprecations” (zhouzu JEiH), or “maledictions” (¢’zhou H5L).'32 The term
yan Jik, whose primary senses are “to detest” and “disgusting,” is also associated
with orality in the context of sorcery, notably when it is combined with the

=«

character dao fif, “prayer,” becoming equivalent to “to curse,

EEINT3

to put under a

127. Strickmann (1996), chap. 1. See also Sawada (1992 [1984]).

128. Padoux (1980).

129. Baopuzi neipian, chap. 5, Wang Ming, ed.: 114.

130. Harper (1998): 164—165. The action of spitting or puffing water with the mouth is
still currently performed in rituals today by Taoists and mediums in order to expel demons.

131. The same, almost homophonic character, preceded by the radical 715 (zhu 1), signi-
fies “to pronounce an incantation” (whether positive or negative).

132. The compounds zhouzu JUMH and zhoushi Y% seem equivalent in the Guanding jing
(chap. 12, T. 1331: 533). The expression wu zhuzu FAPLEH is already attested for the Han pe-
riod as a synonym of bewitchment. See Harper (1998): 158, who quotes the Hanshu and trans-
lates the expression as “shaman curses.” On the use of zhou in Buddhist sorcery, see Strickmann
(1996): “Le méme verbe tchou ‘prononcer une incantation,” sappliquait aux deux formules
(dharani et mantra) ainsi qu’aux charmes et aux envottements par les sorciers profanes” (70).
“Les ‘dharanT’ taoistes sont étroitement associées a la riche tradition chinoise de malédiction,
et jusqu’a une époque récente les invectives profanes partageaient le vocabulaire et la concep-
tion du monde des ensorcellements taoistes” (120). Sorcery is also labelled as a “way of curses
by perverse demons” (xiegui zhoudao 598 JLiH).
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spell.” Other technical nomenclature belonging to sorcery, such as “red mouth”
(chikou 7<) or “evil mouth” (¢’kou HI1), obviously alludes to the despised lin-
guistic weapons of the sorcerers, as well as to the injurious potential of their
words. It is not rare to see all of these terms run together to designate sorcery in
general as they are in the phrase dugu yandao zhouzu e’kou chishe ¥t LA
SRS Spells that the witches “recite interminably” for “calling the de-
mons” (hu baigui WFIHL), explains the Zhoumei jing, are in fact the “incantations
used subversively” (luanyong zhou BLHIJL). In other words, they are formulae
that have been soiled and vitiated for malevolent ends. For inducing evil, sor-
cerers rely on the vocabularies of hate, toxicity, and crudeness. Derogatory and
repugnant phrases attract the wicked forces and bring about bewitchment. With
their zhou, witches can also constrain “orthodox” divinities, the gods of the tra-
ditional Chinese pantheon. The Zhoumei jing is entirely of a piece with the Siitra
of Consecration on this subject: the celestial deities—the astral divinities and the
Five Emperors—as well as the mountain gods, the General of the River, the
gods of the trees, and the god of the Five Ways, are subdued and channelled by
the magnetism of these noisome recitations, and they are thereby irremediably
coerced into committing malefic deeds.'**

The same divinities of the stars and of nature, set off course by the witch,
are the very ones invoked by the Buddhists of the Zhoumei jing so as to reestab-
lish order. Irrepressible, the ritual word is capable of turning them alternatively
into agents of evil or supporters of good. Whatever their function is, however,
it leaves nothing to envy. Recalled to the right path by the Zhoumei jing’s lita-
nies, these divinities (who are regarded in Buddhism, it must be said, as inferi-
ors) are nevertheless assigned a lamentable mission: they must “break the
witches’” heads into seven pieces like the branches of the Ali tree” or, worse, de-
vour them."® The Zhoumei jing thus stands here in the line of medieval Buddhist
and Taoist demonological manuals, which address rebel demons with just the
same kind of merciless summons mingled with threats of corporal punishment
and extermination. “Your head will be smashed into pieces” is an imprecation
endlessly repeated to dangerous spirits, and thereby the choice of expulsion or
conscription into the ranks of the Dao."** We have seen that the Scripture for Un-
binding Curses uses the same stereotypical formula.

133. See, e.g., T. 1333, quoted below.

134. See the Guanding jing, 12/523.

135. Similar injunctions may be seen, for example, in the Scripture of the Divine Incantations of
the Abyssal Grottoes (Taishang dongyuan shenzhou jing KX _FIJAFIELS, Dz 335); see Mollier (1990):
103 et seq.

136. See Miyai (1996): 725726, who gives several examples in Buddhist apocryphal sttras
of the Six Dynasties period.
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Though serving as an injunction or ultimatum when addressed to the am-
bivalent or malfeasant creatures one seeks to eliminate, the zhou takes on, by
contrast, the polite and respectful tones of invitation and prayer when offered to
the orthodox and superior deities to whom one turns for assistance. The Zhou-
mei jing thus solicits the aid of the entire hierarchy of the trustworthy Buddhist
pantheon: the nagas, devas, arhats, buddhas, and bodhisattvas are all convened so
as to join forcefully in the witch hunt. In the tight battle between good and evil,
only these venerable figures offer a real and solid surety to the faithful.

Many other medieval Buddhist works also proclaim their incantations as
being the magisterial means to put an end to sorcery. For the aforementioned
Regal Siitra of the Six-Syllable Mantra, Preached by the Buddha (Foshuo liuzi shen-
zhou wangjing P /NFILTLS), it is the all-powerful Six-Syllable Mantra
that does miracles,'” in all places and circumstances, against the ill effects of
bewitchments."”® Recited seven times in succession, following an offering of
incense and invocations to Guanshiyin, Mafjusri, and Maitreya,

it has the power to revivify the branches and foliage of the dead tree, and a fortiori it
can [act] on human beings so as to assure longevity up to a hundred years. They will

thereby know a hundred autumns.'?’

Two sitras placed under the patronage of the Seven Buddhas (for more on
whom, see chapter 3) praise their dharanis as real panaceas for countering sor-
cery, above all its pernicious illnesses. The “dharant of Yamantaka” (daweide tuo-
luoni KNBAEREAE)E), recommended by the Siitra of the Bodhisattva Akasagarbha’s
Questions on the Dharant of the Seven Buddhas, among an abundance of therapeu-
tic recipes, consists of an invocation of the names of the Seven Buddhas to van-
quish evilillnesses and annihilate the problems engendered by “black magic.”'*
The Siitra of the Great Dharant Pronounced by the Seven Buddhas and Eight Bodhisatt-
vas (Qifo bapusa suoshuo da tuoluoni shenzhou jing i) \3Z e Prast KB AR Je#iE

#%) is similarly capable of delivering victims from bewitchments (gumei & J£)

137. T. 1044, vol. 20. It is not clear to what this “Six-Syllable Mantra” 75 7-J refers. There
is no allusion here to the well-known Guanyin Mantra. The satra in fact consists of seven man-
tras, six of which are pseudo-Sanskrit formulae also called “real and true mantras” (zhenshi
zhangju BEF]), plus one dharant (tuolouni), which is an invocation to the bodhisattvas and
divinities.

138. Three typei (or schools ?) of sorcery are listed: the sorcery of Sakra TR, the
sorcery of Brahma #& 1:1i#, and the sorcery of the four devardjas PYK 158

139. T. 1044, vol. 20: 40.

140. T. 1333, vol. 21. On Yamantaka, the “Annihilator of Death,” whose Chinese name
is daweide mingwang KNIZAEW]E, see Duquenne (1983b).
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and dispelling poisons.'*! Venerated as they were in medieval China for their
curative and exorcistic talents, the Seven Buddhas, whom we will meet again in
the next chapter, were no doubt thought to be perfectly suited to triumph in the
anti-sorcery campaign.

The incantations may be pronounced upon a material or virtual support to
which they confer an apotropaic power. The Collection of Dharant Siitras, for in-
stance, teaches the recitation of a mantra for consecrating a cord made of cow-

12 Tied to the feet of the patient’s bed, it liberates him from “demonic
»143

hair.
illness that nothing else succeeds in curing.”'* Knotted around someone’s neck,
it guarantees him divine protection."** Water vessels may similarly be conse-
crated and so acquire exorcistic properties against the “demon of sorcery” (yangu
oui JIREETR). Tt suffices to recite a dhdrant twenty-one times upon a copper or
porcelain jar filled with three sheng (J}; about three liters) of water, to cover it
with a white cloth and seven willow twigs, and to place it inside the latrine.'*
More will be said in chapter 5 about these Tantric rituals for the consecration of
a water vessel by means of a willow branch. Here, other liturgical accessories
should be mentioned, in particular branches of acacia, a wood that, like peach
and willow, seems to have been favored for its apotropaic virtues and could also
be easily invested with exorcist powers by means of mantras:

The Master of incantations constructs a square altar (jiejie £54%) around which are
planted four sprigs with eight branches in acacia wood (qutuoluo fEBEAE, Skt. kha-

dira), which he consecrates with a mantra recited 108 times.*®

One last rite, also found in the Collection of Dharant Siitras, merits citation in
order to illustrate the cogency of the word in the war against sorcery. The es-
oteric manual expounds how, through the energy of a highly aggressive man-
tra, one can definitively neutralize an enemy, whether or not he is a practitioner

of sorcery, by means of a sophisticated, if gloomy procedure, which requires
ashes from a cremated corpse:

On a moonless night one tosses this ash into the (ritual) fire, pinch by pinch, one

hundred and eight times. The evil person is thereby annihilated.'

141. T. 1332, vol. 21: 2/545. It was compiled in the fifth century. See Kuo (1994a): 89.
142. On the “incantation cords,” see below, note 157.

143. T. 901: 2/787.

144. T. 901: 8/860.

145. T. 1332: 4/560. See Demiéville (1974b),

146. T. 901: 5/833.

147. Ibid.
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Poisons and Antidotes

To close our inventory of the witchcraft practices and the counteroffensives to
them, I would like to return to bewitchment through poison, the infamous gu,
whose semantic range [ evoked at the beginning of this chapter. The various
measures, imagined and experienced, to oppose the “way of gu” (gudao HiIH)
or “gu poison” (gudu &) are legion. Both religious experts and men of sci-
ence mercilessly fought against it and persistently proposed remedies to cure the
damage it wrought. Medieval physicians, who had to deal with this problem on
the twin fronts of treatment and etiology, recognized three types of bewitch-
ment, the same types that we have seen above enumerated in the Collection of
Dharant Siitras: the gu poisons, the “savage paths” (yedao), and the “demon cats”
(maogui). Each of them was generally known as causing terrible and even fatal
sufferings, often accompanied by hemorrhaging from the mouth and anus,
symptoms graphically depicted by medieval illustrators, as we have seen earlier
too. We have to rely on the distinguished seventh-century Treatise on the Origin
and Symptoms of Illnesses (Zhubing yuanhou lun 54393 )54% ) in order to find more
precise nosological descriptions of these fearful malefactions. The gu, the trea-
tise explains, is carried by a serpent, frog, lizard, or beetle; the “savage path” is
a “masterless gu,” a sort of orphan bewitchment that loiters in nature and strikes
by chance; while the “demon cat” is raised under the eye of a sorcerer.'*® Ac-
cording to another contemporaneous medical manual, the famous Essential
Priceless Prescriptions for All Urgent 1lls, by the Perfected Sun (Sun zhenren beiji qianjin
yaofang TR M S T4:8577), attributed to the renowned Sun Simo f4/H8
(581-682), gu poisons and demon cats belong to the same category as foxes and
old things (laowu ), also favored as vectors for sorcery. A long section of the
work treats the ravages that they provoke and provides various pharmaceutical
recipes together with moxibustion techniques capable of uprooting them.'*
The phobia of ensorcelment was exploited to good advantage by Bud-
dhism as well. Daily ritual prophylaxis was recommended to the faithful in
order to avoid the risk of contamination, notably by means of food and

148. Zhubing yuanhou lun, chap. 25, as translated in Obringer (1997): 264-273. See also
Strickmann (1996): 156157, who mentions the same passage. Obringer indicates elsewhere
that the Penal Code of the Tang sanctions the practice of the “demon cat” with the penalty of
death by strangulation (ibid., 251).

149. Dz 1163. 74/1a—10a. Conforming to the tendencies of the epoch, the author of the
Prescriptions for All Urgent Ills ascribes to southerners an unfortunate penchant for morbid prac-
tices. I refer here to a passage (74/2b), which says, in summary, that people from the mountains
of the Jiangnan region know well the practice of gu by means of snakes. Absorbed in food or
beverages, it causes mortal cases of dysentery. On the gu as a southern China practice, see Ob-
ringer (1997): 244-249.
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drink."®® Diagnosed cases of bewitchment were purged by rites, but also by
drugs prescribed by the samgha. Religion and medicine entered in league
with one another to chase away evil, assisted in this by the great upsurge of
Indian materia medica in medieval China. A fine example of the medico-re-
ligious consensus, which prevailed at the time, is found in a small Buddhist
pharmacological treatise discovered among the Dunhuang manuscripts that
presents a “Recipe for Expelling the Poisons of Bewitchment” (Chu gudu
fang Hi##5/7), wherein parasitology, demonology, and sorcery are closely
related. The remedy consists in the preparation of drugs according to a very
precise posology, which, accompanied by the recitation of a mantra divulg-
ing the sorcerers’ names (father “beetle,” gianglang chong WelE 1, and mother
“demon Yeshe,” Yeshe gui HP[E ), is supposed to cleanse the perverse con-
sequences of ensorcelment.’””™ Medication and ritual formulae combine, in
this case, their vermifuge and demonifuge effects to overcome witchcraft.

Other Buddhist siitras also rely on materia medica to concoct antidotes to
sorcery. The Dharant Siitra of the Thousand-Armed, Thousand-Eyed Bodhisattva
Guanyin, mentioned earlier, suggests:

For one who suffers from the bewitchment by gu poison, one powders camphor and
bdellium incense (jujuluo i EL4E, Skt. guggulu).'>*> Mixed with well water and heated,
the remedy is placed before the image of Guanyin while reciting a mantra 108 times.
Consumed [by the patient], it assures his cure.'>?

“Malign illness” (e’bing) is the generic term employed in Buddhist literature
to designate demonical pathologies induced by curses. Drugs and medical
beverages, aromatic baths, inhalations of incense smoke, and rubdowns with
phytotherapeutic oils are recommended by the Sitra of the Bodhisattva
Akasagarbha’s Questions on the Dharant of the Seven Buddhas in order to suppress
them."™ In association with liturgical prescriptions—the construction of an

150. See the Siitra of the Bodhisattva Akasagarbha’s Questions on the Dharant of the Seven Bud-
dhas, T. 1333: 564), which advises the recitation of a “dharant of the Seven Buddhas,” every
morning and evening and before each meal in order to be immunized against bewitched food
or beverages.

151. P. 2637 and P. 2665. Harper (1996): 243 underlines the tight connection already ex-
isting in the Shuihudi materials (third century B.C.E.) between insects, “bugs,” and malefic
demons. Unschuld (1985): 4650, insists also on the link between the gu, “worm spirit,” infec-
tious parasites, and demonological concepts. See also Obringer (1997).

152. Bdellium, or gum gugul, is an aromatic resin of Southeast Asia, which had a demoni-
fuge reputation in Tang China. See Schafer (1963): 169-170.

153. Qianshou gianyan Guanshiyin pusa guangda yuanman wu’ai dabeixin tuoluoni jing,
T. 1060, vol. 19: 110.

154. T. 1333, vol. 21.
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altar, performance of a fire ritual (humo FEJEE, homa),"™ recitation of dharants,
aspersion with consecrated water, and fabrication of “incantation cords” (jie-
zhou suo %5 5U2) " —they deliver patients “possessed by an evil demon” (¢’gui
suo chi Y JITHF) and above all by the terrible wangliang #8#H mainly respon-
sible for cases of mutism. '™ Leprosy (lai ) and epilepsy (xian i) were also
among the illnesses typically caused by bewitchment. The Vajrakumara tantra

recommends a special curative therapy:

[The practitioner| undertakes a homa rite in the direction of the door of Heaven and
recites a mantra 1,008 times. He then takes the ashes of the homa, which he puts in
four jars full of water. He consecrates them 1,008 times. Someone who is afflicted by
an evil demon, or who has leprosy or epilepsy caused by ensorcelment, should bathe
and then dress in new and clean clothes. A circular altar is constructed in a pure
place. One prepares a bed on which the patient is put. The four jars of consecrated
water are placed before him [and the practitioner| sprinkles his crown and body with

this water while reciting the mantra ceaselessly.'*®

The Collection of Dharant Siitras, for its part, is not sparing in its elaborations of
measures designed to annihilate “perverse demons” (¢’gui %), toxic drugs
(duyao #78%), and “demonic pathologies” (guibing %&J%) inflicted by sorcery.
Fumigations, inhalations, aromatic baths, and varied posologies, together
with rites and perpetual incantations, may be counted among the noninvasive
therapies for eliminating evil. But other harsher cures are also prescribed: en-

159 or a sé-

tire immersion of the possessed in water during a moonless night,
ance of fustigation with mustard seeds, well known in the Indian world for

their apotropaic qualities:

In case of illnesses due to bewitchment by a fox N, by a mountain spirit IR

#%, or by a gu, one consecrates grains of white mustard with a mantra recited twenty-

155. On homa rituals, see Strickmann (1983), (1996): 337-368.

156. These amulet cords of different colors on which the incantation must be chanted are
then tied (bound, xi %) around the neck, the waist, or another part of the body of the patient.
See T. 1333: 562, 564.

157. T. 1333: 564. When a possessed person is afflicted by mutism FIWEANZ says the
text, this means that he is victim of the demon Pishedu FE77[ (i.e., Pisaca, the chief of de-
mons). He suffers also from dyspepsia or rheumatism. One must take some Buddha flowers
(from the Buddha’s altar?), reduce them to powder, and dissolve it in peach alcohol and rice
wine. The mixture should then be poured into a silver cup and placed in front of the Buddha’s
image. One recites the incantation 1,008 times and gives the beverage to the sick person.

158. T. 1222: 2/112.

159. T. 901: 5/833.
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one times and then throws them into the face and chest of the patient. One burns in-
cense while turning around him and makes him inhale the smoke twenty-one

times.!%"

Still more vigorous were treatments by flagellation, inflicted no longer upon
the effigy but upon the patient himself by means of twigs of peach wood, a sub-
stance whose exorcistic virtues that have already been mentioned. The séance
was then orchestrated as follows:

One first strikes [the patient] under the right arm, on the left elbow, between the
kidneys, and on the thighs. His illness will thereby be cured. !

The alliance of rites and medicine was not the sole prerogative of religious insti-
tutions. To combat sorcery, the medical manuals did not disdain the know-how
of priests and shamans. Materia medica was generously spiced with ingredients
borrowed from exorcists, as can be seen in this curious technique for hunting
down a sorcerer-poisoner, from the illustrious Sun Simo:

There are some persons who practice poisoning by the gu in order to provoke ill-
nesses. If, besides providing medication, one [adds] knowledge of the name of the
“master of the gu” ki, one can, by calling him, cause him to flee. One who wishes
to learn his name must tear the skin head of a drum, burn it, and ingest a spoonful of

the ashes. The sorcerer’s name will immediately make itself known.'¢?

Though this method may strike us as quite eccentric, it probably did not seem
at all aberrant to professionals charged with communicating with spirits. We
have seen that to profter the name of a person, divinity, or demon is a strata-
gem of coercion frequently adopted by exorcists and sorcerers. As for the
drum whose ingested head unexpectedly serves to bring forth the evildoer’s
name, how can we avoid finding here an allusion to the privileged instru-
ment of the shaman-exorcist?

& oS

AS OUR ANTI-SORCERY siitras and the few examples given above make clear, the
exorcist’s remedy is often of the same nature as the evils it is supposed to chase

160. T. 901: 2/792.
161. Ibid.
162. Qianjin yaofang, Dz 1163. 74/2b.
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away. The strategies for neutralizing witchcraft are essentially forms of counter-
malediction. The fire of fat fed by the witch of the Zhoumei jing in order to pre-
pare her misdeeds can be seen as a simulacrum of the Tantric fire ritual, homa;
and the talismans and incantations that she employs, as distortions of the basic
rites of Chinese exorcism. Even the confection of the gu drug and the malevo-
lent acupuncture that she practices on the substitutional bodies of her victims
resemble masquerades of traditional cures.

It should be underscored that medieval Taoism distinguished itself radically
from the medicalized approach privileged by Buddhism for dealing with exor-
cism. It was not that the Taoists were not convinced that there was a direct rela-
tion between certain illnesses and sorcery. Quite the contrary. The Petition
Almanac of Master Red Pine, cited above, enumerates in detail the physical and
psychological pathologies caused by witchcraft: heaviness in the limbs, loss of
vitality, confused dreams and thoughts, mental disorders.!®> In any event, the
explicit interdiction of all forms of genuine medical exercise as stipulated in the
theology of the early Way of the Heavenly Master was uninterruptedly main-
tained throughout the medieval period:

[The Taoist Master| must not, in order to care for the ill, take recourse to acupunc-
ture or to moxibustion, nor to infusions and other remedies, but exclusively [make
use of | the ingestion of talismans and [consecrated] water, the confession of sins, the

rectification of conduct, and the presentation of petitions.'**

The treatment of ensorcelment was no exception to this rule. The Scripture for
Unbinding Curses, the “Petition for Unbinding Maledictions,” and the Secret
Register for Unbinding Curses from the Five Tones all demonstrate that it was exclu-
sively by rites, and by writings in particular, that the Taoists of medieval China
exorcized the bewitched.

163. Dz 615. 3/8b. The entourage of the victim presenting these symptoms is also af-
flicted: the family suffers from misfortune, strange phenomena, and repeated calamities.

164. Anonymous commentary on the work of the renowned theologian Lu Xiujing FE{%
i (406-477), the Abbreviated Code of Master Lu to Enter the Dao (Lu xiansheng daomen keliie [P
S EIE MR Dz 1127, 8a.



CHAPTER 3

Augmenting the Life Account

In the time of the Yellow Emperor, people of superior longevity lived for 120
years, those of moderate longevity for 100 years, and those of the least longev-

ity for 80 years.

here is no more patent case of purloined scripture, among the examples

presented in this volume, than that of the Siitra to Increase the Account (Yisuan
Jjing i 574L).! This short text of one juan, known from many examples discov-
ered among the Dunhuang manuscripts, has been labelled an apocryphal, or
“suspect” (wei 143), stitra in Buddhist catalogues since the end of the seventh
century. It has continued to be classified as such by specialists down to the
present day, notably by Makita Tairyd, even though the term “apocryphon”
cannot be considered, in this case, to be more than a euphemism.> Makita
himself seems to have overlooked the existence of two Taoist Yisuan jing
printed in the Ming Taoist Canon, one of which evidently served as the
model for the Buddhist sitra, which replicates it almost to perfection. More
than a classic apocryphon, therefore, the Siitra to Increase the Account may be
rightly described, once again, as an appropriation, even an outright copy of a
Taoist work.

The Taoist Yisuan jing and its Buddhist “clone” consist in essence of an
invocation of the Generals of the Six jia (liujia jiangjun 7~F$ ), a list of the
stars and planets, a litany for personal protection, and fifteen talismans. The
aim of all of this is to assure the health and welfare of the faithful so that they
may surely reach, without adversity, the full term of existence, whose optimal

Epigraph: Almanac for Organizing Rituals of Petition According to the Original Stars (Yuanchen
zhangjiao licheng li JCJRHEMENL BE), Dz 1288. 1/12a (Six Dynasties).

1. For a preliminary study of this scripture, see Mollier (2003). A French version of the
present chapter has been published as Mollier (2007).

2. Makita (1976): 83—84.
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span is estimated at 120 years. For, as the title allows us to divine, the Yisuan
Jjing, whether in its Taoist or Buddhist version, has the objective of preserving
or, better still, prolonging the lives of the faithful. Thus, the expression yisuan
i —to increase the life-capital” or “to add to the account”—articulates
by itself a forceful approach to longevity.

“Increasing the Life-Capital”

Under the Han dynasty, the term “account,” suan 5, designated a monetary tax
payment but also carried a metaphorical significance, that of the “celestial ac-
count,” the span of life allotted to each individual.? This double sense would be
conserved during the medieval period, when the suan were, materially speak-
ing, the sticks used by diviners for calculations and equally the temporal units
serving to quantify destiny.* The famous fourth-century alchemist Ge Hong
provides an illuminating explanation of this system for calculating fate:

Everyone has a “personal endowment” (benshi %) based on the initial length of exis-
tence he receives with his life span. If this endowment is significant, then his ji 4 and
suan will be difficult to exhaust. Consequently, he will die in old age. If [on the contrary]
his original endowment is meager, and if, a fortiori, he commits numerous infractions,

his ji and suan will quickly come to the end. He will then die in the flower of life.”
As Ge Hong specifies elsewhere:

In heaven as on earth, there are divinities charged with the assessment of faults who
subtract [a period of time] from the life-account (suan %) of culpable individuals in
proportion to the gravity of the transgressions they have committed. As their life-
account diminishes, people fall into poverty and illness, and they become frequently
prone to afflictions and misfortune. When their suan is finally exhausted, they die.
The causes of the suan’s being cut back are so numerous that it is impossible to ex-
pose them all. . . . Grave faults are punished by the deduction of one ji 4, equivalent

to 300 days. Minimal faults count a suan, which is to say, 3 days.®

3. See Hou (1975): 100.

4. They served both in hemerological divination and cleromancy. See Kalinowski (2003):
226, 309.

5. Baopuzi neipian, juan 3, Wang Ming, ed.: 53.

6. Ibid., juan 6: 125. According to Wang Ming, one ji would be equal to 12 years (he cites,
in particular, a commentary on the Shangshu [j2). On the other hand, Wang considers that we
should read 100 days, and not 3 days, as the cost of one suan. According to him, the character [1,
“hundred,” would have been omitted and we should therefore read “one” ——, and not “three” —
(ibid., 132nn27-28).
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As an account or unit of measure within the account, the value of the suan
is variable. It evidently differs among individuals, for we are not all endowed
with the same quotient of existence at the point of departure. A life span of 120
years, termed “celestial longevity” (tianshou KiF) in the Book of Great Peace
(Taiping jing A F4K), is estimated as the ideal length of life in medieval Taoism.
The author of the extensive, synthetic Taoist treatise entitled the Lingbao Scrip-
ture of the Most High Concerning Karmic Retribution (Taishang dongxuan lingbao yebao
yinyuan jing N _I 2 8 B 3EWR G LS, hereafter Lingbao Scripture of Karmic Ret-
ribution), dating from the sixth or the beginning of the seventh century, went so
far as to evaluate down to the day the extent of this ideal span: 43,200.

Taoism and, sometime later, Buddhism offered a concrete, even econom-
ical image of the ratio of existence allotted to each person. The life-allocation
was conceived to be a celestial granary placed at the disposal of each human
individual in order to assure his survival during his earthly sojourn. Consist-
ing of cereals, the Chinese staple, this metaphorical provision is initially de-
termined according to the subject’s horoscope. When this personal reserve
granted by heaven is consumed in its entirety, his vital energy can be sus-
tained no longer; the hour of his death has thus arrived. The suan is similarly
thought to be equivalent to a treasury, a sort of celestial bank account that
may be credited and refinanced through offerings of sacrificial paper money
or other goods entered into exchange, in order not to bring to ruin one’s vital
inheritance.® A fine example of such transactions with the divine accountants
is found in the Petition Almanac of Master Red Pine (Chisongzi zhangli), emanat-
ing from the Heavenly Master tradition. Besides pieces of silk and cash, the
scripture recommends an offering of twelve bushels of the “rice of destiny”
(mingmi yidan erdou i K—41_3}) to “increase the account” (yisuan)—that is
to say, one’s longevity—and to traverse safe and sound the trials of existence.’
We know from historical sources that the rice tax—which the faithful of the
Heavenly Master community, during the late Han dynasty, had to donate to
their parishes and which lent to its religious organization its famed sobriquet,
“Way of the Five Bushels of Rice” (Wu doumi dao Fi2}KiE)—served to fill
its coffers with food. However, the material value of this tithe was doubled,
in all evidence, by its symbolic significance: in acquitting himself of this obli-
gation, the adept had occasion to reimburse or, better, to augment his per-
sonal fund, his metaphorical account, or suan, held in trust in the beyond.
The rice offering allowed him to hope in return for the betterment of his ma-

7. Dz 336. 8/4b. “Medium longevity” is 80 years, and “inferior longevity” is only 60
years. See Taiping jing hejiao, Wang Ming, ed.: 723; Kaltenmark (1979): 41; and Penny (1990).

8. Hou (1975): 98-102.

9. Dz 615. 3/20b. See also Hou (1975): 111.
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terial life and suitable longevity. It is no accident that the three great annual
assemblies during which this payment of the grain tax was made were at the
same time the periods for updating the civil registers maintained by the
Heavenly Master clergy, registers in which the adepts’ births, deaths, and
major religious life events were recorded.

Whether as “life-capital” or as the “unit of the account” serving to quan-
tify the duration of existence, the suan refers back to the notion of predeter-
mined destiny (ming i), a pervasive idea throughout ancient China and one
fully exploited by the Taoists."” Thus, every individual, as a function of a num-
ber of variable parameters—genetic inheritance as well as moral (whether kar-
mic or ancestral), cosmic, and astrological configurations—is programmed to
live for a certain time in a certain fashion. But, as Ge Hong stresses, this life-
capital is not immutable and is in no case acquired once and for all. Life span
may be lengthened or shortened in connection with moral conduct and reli-
gious ethics. For Ge Hong, as for the Taoists who succeeded him, the exercise
of free will weighed heavily in the scales of destiny. Each one had to choose to
follow good or evil paths and thus to provide himself with prospects for a long
life or, on the contrary, “not to complete the account” (bu man suanji N HAL),
that is to say, to die prematurely.!

How does this system of “direct” retribution operate? Its agents are thought
of as divinities who are forever surveying our deeds. No one escapes the omni-
scient, vigilant policing of these censors and clerks of the world beyond, collec-
tively known as the Directors of Destiny (Siming A7), who supervise the
course of existence and methodically maintain the registers of life and death in
which the names of all human beings are inscribed. One of the fourth-century
Shangqing writings helps us get an idea of the titanic work incumbent upon the
celestial administration:

In order to inventory the dead and the living, the Great Yin (the realm of the dead)
possesses black records and white registers [formed] of bound tablets in vermilion.
The list of the living is organized in chronological order, just as the dead are enregis-
tered, in succession, for comparison. As many as six thousand tablets are [sometimes

required] to maintain the register of a single individual.'?

10. Hou (1975): 106—-126.

11. Dz 336. 8/5a.

12. Annals of the Lord of the Dao, Sage of the Latter (Heavens) of Shangqing (Shangqing hou-
sheng daojun lieji IR BIEHFIAL, Dz 442. 12a), belonging to the ancient Shangging canon
revealed to the visionary Yang Xi }%2%. See Robinet (1984), vol. 2: 107-110; and Boken-
kamp’s translation (1997): 339-362.
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Merits and faults are thus scrupulously noted and quantified by the divine bu-
reaucracy, to assure that no moral debt will remain unpaid. This implacable ma-
chine surveying our faults also coordinates a penal routine intended to sanction
the guilty.” The divine censors of morality are equally judges invested with the
right to chastise. From the period of the Six Dynasties on, the Taoists created bre-
viaries providing lengthy tables of sins and infractions of the ethical and religious
rules, with the corresponding sanctions threatening the culpable. Control, calcu-
lation, and retribution are the three keys in their system of repression and justice.
Consider, for instance, the aforementioned Petition Almanac of Master Red Pine:

Within the human body, there are always present the divinities of the “office of
faults” (siguo zhi shen 7|1 241, who, at opportune times, depart and return in order
to report good and evil actions on high. One hundred twenty faults are subject to a
“notch” (ke Zl), of which the consequence for the guilty party is the diminution of

his advantages and the multiplication of his troubles.'*

This rigorous and fearsome penal policy was fortunately leavened by posi-
tive incentives. Following the same sure logic, divine reward was granted no
less than punishment. In the early-Tang Penal Code of the Mysterious Metropolis
(Xuandu liiwen Z 3 3), for instance, one is consoled in discovering that vir-
tuous acts are quantified according to a scale from one to a thousand: well-
being and serenity for a simple good action, an ironlike constitution for twenty
good deeds, and, to the degree to which one scrambles up the ladder of good-
ness, one may assure prosperity, fortune, and felicity for one’s whole family and
future generations. According to the same cumulative principle, faults, at least
when limited to a few units, will not yield more than minor physical or material
disadvantages, but should they surpass a certain quota, their ill effects will reach
a crescendo in provoking severe disease, bankruptcy, or, even worse, the death
of the guilty party and the extinction of his line."

Thus, while those who commit sins and transgressions need not await post-
mortem judgment to expiate their crimes and can suffer a part of their penalty here
below, the man of excellent behavior and probity might aspire to a foretaste of the
fruits of his virtuous morality during his earthly sojourn. Or so, at least, he is left to

13. See, for example, the chapter “Interdictions and Taboos of the Laws of the Dao”
(Daolii jinji) of the Code of Niiging for [Controlling] the Demons (Niiging guilii 275 &/, Dz 790.
3/1a-3b), which gives a list of rules followed by the number of suan that will be deducted from
the individual’s life span in case of transgression.

14. Dz 615. 2/29b.

15. Dz 188. For other examples on the Taoist systems of retribution, see Yoshioka, Dakya
to bukkyas, vol. 2 (1970): 167-227, 290-339; and Kohn (1998).
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believe. Whether positive or negative, human actions are inevitably paid in return.
Sooner or later this will affect the individual’s quality of life, and it will have inevi-
table consequences for what one holds most dear: the length of life itself.

The expedients that have been devised in China to push back the due date
of death are beyond counting, and the Taoists have been, without challenge, the
most inventive in this regard. Whether psychophysical, dietetic, alchemical, or
ritual, the methods that they have espoused for achieving longevity or, better,
immortality are legion. Less a preoccupation among the Buddhists, the ques-
tion of long life is nevertheless not at all neglected by them. Does not the
twenty-third chapter of the Lotus Siitra (Miaofa lianhua jing W HELR), for in-
stance, promise to those who have the opportunity to hear it that they “will not
age and will not die” (bulao busi ANEANFE)?'® What's more, the notion of a di-
vine accounting of sins was part of the Buddhist heritage prior to its diffusion in
China," as was the idea of meritorious action being rewarded by an extension
of one’s existence.’® Chinese Tantric Buddhism would also start, towards the
beginning of the eighth century, to promote its own rites to prolong life. An
example is found in the Taoist inspired talismanic seals of the deity Ucchusma
the body and Whlch Worked wonders by chasing off demonic emanations, dis-
eases, and natural calamities, as well as by conferring long life."”

Human longevity became a focal preoccupation in Buddhist apocrypha
such as the Siitra Preached by the Buddha to Extend Destiny (Foshuo yan shouming jing
fEER AL S ML), rediscovered in several versions at Dunhuang.”” Contempora-
neous to the Yisuan jing, this short stitra, whose title leaves no doubt as to the goal
of its teaching, promises to the faithful who recite and worship it that the bodhi-
sattva Prolongation of Destiny (Yanshou pusa #EZ53% &) will accord them an
extension of life.*!

16. T. 262. Yaowang pin 4% T/, quoted by Makita (1976): 80.

17. See Kuo (1994a): 91, who notes that the first extant versions of the Siitra of Amitabha
translated into Chinese during the second and third centuries mention the “names’ registers”
to which the gods consign the bad deeds of individuals.

18. See Mochizuki (1936-1963), vol. 1: 315a, which gives, as an example, a quotation of
the Caityapradaksinagatha (Zuorao Fota gongde jing JEEEIIEIIEAS), the “Satra of the Merit of
Circumambulation” (T. 700), translated by Siksinanda (652-710).

19. See in particular the section “Divine Rites to Prolong Life” (Shenbian yanming fa fji5%
FEARYE) of the Rites of the Vajra-Being of Impure Traces (Ucchusma) for Exorcising the Hundred
Weirds (Huiji jingang jin baibian fa jing BREFEMAE FTEA4L, T. 1229, vol. 21: 160). On this
apocryphal work, see Strickmann (2002): 158-161; and Davis (2001): 134-136.

20. The work is labelled as apocryphal in Mingquan’s late seventh-century catalogue
(T. 2153, vol. 55: 15/474), in the same category as the Yisuan jing (see below).

21. S. 2428. A different version of this sutra, with the same title (P. 2171), advocates the
recitation of the names of seventeen divinities. See Makita (1976): 80—83.
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With greater complexity, the Sitra to Increase the Account sets forth a selec-
tion of ritual processes that, as will be seen later on, also aim at the consolida-
tion and augmentation of the life-capital for its practitioners. The formulae,
invocations, and talismans advocated here, both apotropaic and prophylactic,
are considered infallible guarantees of the security and health without which
one could not attain a respectable old age.

The Buddhist Yisuan jing

A half-dozen copies of the Siitra to Increase the Account—or, according to its full
title, the Siitra of the Divine Talismans of the Seven Thousand Buddhas [to Increase the
Account], Preached by the Buddha (Foshuo qigian fo shenfu [yisuan) jing Wi
FFF (2155 48)—are preserved in the collections from Dunhuang.?® A fragment
of the text was also discovered among the manuscripts of Turfan (Ch. 2190 R°®).
The edition of the siitra in the Taisho shinshii daizokyo is based upon Dunhuang
manuscript S. 2708, but this edition, as well as that established by Makita
Tairyo, supply only a fragmentary version. They evidently do not take into ac-
count manuscripts P. 2558 R® and P. 3022 R®, in which the beginning of the
work is indeed present and which therefore permit us to reconstruct the inte-
grality of the text.

In its variant versions, the stitra bears the title Siitra of the Divine Talismans
of the Seven Thousand Buddhas, Preached by the Buddha (Foshuo qigian fo shenfu
jing [P. 3022R°, S. 2708]), or the abridged title Siitra to Increase the Account
(Yisuan jing, or Foshuo yisuan jing [P. 2558 R®, P. 4667 V°]), or else a title com-
bining the two: Sitra of the Divine Talismans of the Seven Thousand Buddhas to
Increase the Account, Preached by the Buddha (Foshuo qigian fo shenfu yisuan jing,
P. 2558 R®). In most cases, the siitra is edited in the form of an independent
work, but we also find it included in a manual of divinatory techniques
(P. 4667 V°), to which we shall return. A copy of the text also occurs in a
manuscript where it follows the Tantric Dharant Siitra for the Salvation of Preta
with Burning Mouths (Foshuo jiuba yankou egui tuoluoni jing Wit RH A 6K
FE4E JEAS), the translation of which is attributed to Amoghavajra AN (705—
774).%* Finally, we may note as well the curious presence of seven of the fif-
teen talismans of the Yisuan jing at the end of a Dunhuang manuscript copy of
the Siitra for the Conjuration of Bewitchments, Preached by the Buddha (S. 4524),
which has been examined in chapter 2.

22.P. 2558 R°, P. 2723, P. 3022 R®, P. 4667 V° (P. tib. 2207), S. 2708, and S. 4524.

23.T. 2904, vol. 85: 1446.

24. P. 3022 R° and T. 1313, vol. 21: 464—465. Although belonging to the same manu-
script, this text is from another hand.
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There is no mention of the Siitra to Increase the Account prior to the end of
the seventh century. Mingquan B signals its existence in his Buddhist Cat-
alogue of Scriptures Authorized by the Great Zhou (Da Zhou kanding zhongjing
mulu KX JE T REEHAE), a bibliography compiled under the patronage of the
empress Wu Zetian B HIK in 695. The Yisuan jing may have then existed in
three versions, for Mingquan gives three consecutive titles of the sttra that
are undeniably related as confirmed by later catalogues: a Siitra to Increase the
Account (Foshuo yisuan jing st ti &S —4&), a Siitra of the Divine Talismans of
the Seven Buddhas (Foshuo gifo shenfu jing WiER T4 —45), and a Siitra of the
Divine Talismans to Increase the Account (Foshuo yisuan shenfu jing e ai AN
#&—45).% In the view of this Tang bibliographer, these three works, like the
other apocrypha he lists, are of little value. This, at least, is the impression he
gives when he comments:

These have been forever among the stitras classed as false (weimiu). Although they lay
claim to the name of the Buddha, their stylistic confusion, and the corruption and
inconsistency of their contents, leave not the shadow of a doubt that this is in fact a

question of human falsification.

Less than a century later, the Buddhist Zhisheng, in his Record of Sakyamuni’s
Teaching, Compiled during the Kaiyuan Era (Kaiyuan shijiao lu) of 730, mentions
only a single Yisuan jing but specifies that the sfitra had indeed been registered
under three different titles in the catalogue of his predecessor Mingquan. Is it
possible that, in the span of a few decades, three different stitras had been merged
into one, or that, since its origins, a single text had come to be known by three
titles, as Zhisheng seems to have suggested? The variants in the titles of the sttra
known from the copies found at Dunhuang would incline us to the latter option
if the question of the “two Taoist Yisuan jing” did not put this in doubt.

The Two Taoist Yisuan jing

If only a single Buddhist recension of the Yisuan jing has come down to us, we
have indeed, as mentioned above, access to two different Taoist Yisuan jing in
the Ming Daozang. The first is entitled the Marvelous Scripture for Prolonging
Life and for Increasing the Account, Revealed by the Most High Lord Lao (Taishang
Laojun shuo changsheng yisuan miaojing N _FZF R AEREDL, Dz 650),

and the second is the Marvelous Scripture of the Divine Talismans to Increase the

25. T. 2153, vol. 55: 15/474c.
26. Zhisheng mentions a “one-juan Yisuan jing” i 5 48—4 (T. 2154, vol. 55: 18/677b).
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Account, Revealed by the Most High Lord Lao (Taishang Laojun shuo yisuan shenfu
miaojing N_FELERa FAFFLLLR, Dz 672).77 Tt is the first Yisuan jing that is,
as we shall see, the near-perfect double of the Buddhist Yisuan jing.*® As for
the second Taoist Yisuan jing, it might have been a rewrite of the first, but one
cannot entirely exclude the possibility that it could also have been the model
for one of the two other Buddhist Yisuan jing mentioned by Mingquan and
lost thereafter.

The close relationship of the two Taoist Yisuan jing is unmistakable. Be-
sides their titles, the two works bear many other similarities, beginning with
the unusual site of their revelation: a country called Chanli ffiZ2[#, situated
in the Azure Heaven (Biluo tian 29 X). The two texts inform us that it was
here, on the Rampart of Red Stone (Chishi cheng 75A3) in the city of
Shudu %7 (at present Chengdu 3§#f, in Sichuan) that Laojun taught them
to the Heavenly Master Zhang Daoling jRiEF%Z, some months apart during
the first year of the mythical era Han’an % %. He confided to Zhang the mis-
sion of eradicating evil and increasing the longevity of human beings, while
sparing them from calamity and illness. The transmission of each of the two
works was made under a pledge: an “oath sealed with the help of a stone split
[in two parts]” (zheshi wei xin F7414415), each part being kept by one of the
parties, in the case of the “first” Yisuan jing; and an oath “engraved in stone”
(keshi wei xin Z|4174%15) in the case of the “second,” which adds that Zhao
Sheng 5} and Wang Chang 4%, the two favorite disciples of the Heav-
enly Master, were present as witnesses.?

The two Taoist works promise to their devotees the support of the astral
officers (tianxing guan KIETFY), the directors of long life (changsheng siming %
L)), and other spatiotemporal deities, and they insist in particular upon
the power of the Generals of the Six jia, also called the “divinities of the Six
jia governing the account” (liujia zhusuan shen 75F F5AH). Tt suffices to in-
voke these Generals by their proper names in order to obtain their assistance
and, above all, additions to the “account,” that is, extensions of life.

Although the transmission of these two works to Zhang Daoling, the
founder of the Taoist clergy during the second century C.E., is of course fic-

27. One should also add to these a third work that bears the title of Marvelous Scripture of the
Divine Incantations for Prolonging Life by the Most High (Taishang shenzhou yanshou miaojing N_FAYE
FEZWEE, Dz 358). But this third short text seems to be a later, abridged version of Dz 650.

28. Xiao Dengfu mentions the proximity of the two texts in his Daojiao xingdou fuyin yu
fojiao mizong (1993): 31-35.

29. Dz 650. 4b and Dz 672. 2a. On Zhao Sheng and Wang Chang, see the translation of
Zhang Daoling’s biography in Ge Hong’s Shenxian zhuan #f4lllf# (fourth century C.E.), in
Campany (2002): 349-356.
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titious, their affiliation to the “One and Orthodox” (Zhengyi 1) Way of
the Heavenly Master (Tianshi dao KHlii#) is nonetheless perfectly credible.
We will see that the central role of the Generals of the Six jia in the two texts
and the recitation of the invocation dedicated to them are in effect derived
from Zhengyi rituals of the Six Dynasties period.

Closely linked by their narrative frame and their religious origin, the two
Taoist Yisuan jing reveal nevertheless a major disparity: their talismans are com-
pletely different. Although the eight fu of the “second” Taoist Yisuan jing (Dz
672) are talismans related to the seven stars of the Great Dipper (Beidou 1t=}),
with the addition of one fu relating to the constellation of the Three Terraces
(Santai —f3), the fifteen talismans of the “first” Yisuan jing (Dz 650), to be ex-
amined below, are altogether sui generis. Why, then, given that they proclaim
themselves to be products of a common revelation and promote the same prac-
tice, do our two Taoist Yisuan jing present two types of talismans? The most
plausible explanation appears to be that these talismans are complementary. The
fu “to increase the life-capital”” and those of the Great Dipper would form part
of a single ritual ensemble whose evident purpose is to guarantee the security
and longevity of the initiates. We will see in the next chapter how the stars of
the Beidou and the Three Terraces play a central role in Taoist, but also Bud-
dhist, astrological conceptions and rituals and that, in fact, the talismans of the
“second” Yisuan jing are found in a Taoist text related to the cult of the Dipper.

Before we examine in detail the varied ritual components of the method
“to increase the account” and attempt to disclose the manner in which the Bud-
dhist Yisuan jing was calqued on the basis of its Taoist model, we must first turn
to the contents of the scriptures themselves.

Synopsis

I provide here a paraphrase of the Taoist version of the Yisuan jing. The Bud-
dhist siitra corresponds closely, with the exception of the introductory sec-
tion and several short phrases (given in brackets in the text that follows), as
well as a few additional variants analyzed below.

[Once upon a time, in the land of Chanli (Chanli guo #%2[#) in the Azure Heaven
(Biluo tian F59K), the Most High Lord Lao, deploring the distress of men and
women stricken with illness, tribulations and premature death, convoked the Celes-
tial Officers of the Ten Directions (Shifang tianguan /7 KH), the Veritable Lords
of the Five Peaks (Wuyue zhenjun TiifEA}), the Directors of Long Life (Chang-

sheng siming f&2E#]r), and many other divinities to a special assembly. Because,
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he explained, there are so few in the world who hold allegiance to the Dao, it is ur-
gent to remedy the lack of instruction among human beings who, instead of preserv-
ing themselves, accumulate evil deeds and thus provoke disease and suffering.

The Most High has therefore ordained the convocation of the Divinities of the
Six jia governing the account (of destiny) (Liujia zhusuan shen 7SHAEA), to-
gether with their cavalry, requiring that they patrol the world to promulgate his
teaching there and to transmit his talismans. People should wear them, recite this
scripture, and observe the interdictions. Respecting the Three Jewels and rendering
a cult to them with offerings of incense, each will be able to escape from calamities
and demons.|

The Generals of the Six jia are called by their personal names, together with
their escort of officers, to come in order to protect and to shore up the life-allocation
of the faithful. (Refer to the full translation of this passage in the section “The Invocation of
the Generals of the Six jia,” below.)

Thus, those who are in the throes of death may, thanks to these Generals and
their 12,700 protective divinities, acquire a life-supplement of 2,999 units (dao 1H).
Similarly, those who suffer from illnesses and other demonic aggressions will be
saved by the intervention of the thousands of divinities called upon to aid them.
They will see their life-capital augmented by thousands of units and so will attain
immortality and the Dao. The divinities of destiny not only exercise a protective
function but equally confer wisdom and lucidity. They also chase off demons and
fulfil one’s wishes.

The Most High Divine Talismans (taishang shenfu A _FAIFF), also called divine
talismans of the Six jia (liujia shenfu 75HFHTF), have the power to hammer down de-
mons, vermin, and poisons used in bewitchment, deities of mountains and forests,
gods of the soil and of grain, gods of the wind and the stove, as well as the dragon de-
ities. They can also sweep away nightmares and dementia, sorcery and malediction,
devils and bloodsucking vampires.

This scripture, sovereign among all scriptures, must be maintained with great
respect and must not be divulged lightly.

Each of the seven stars of the Northern Dipper controls a particular domain:
the first, bad energies; the second, ghosts; the third, demons; the fourth, bad dreams;
the fifth, maledictions; the sixth, administrative altercations; and the seventh, bank-
ruptcy. [The two assistant stars of the Dipper respectively control persons’ destiny
and demonic spirits.] The stars of the Three Terraces protect human life, while the
Five Stars (Wuxing Ti./) have the power to eliminate calamity and adversity, to
drive away epidemics, diseases, and prejudices due to treachery or jealousy, and to
put to flight all demons. “May each in haste conform to the Law!”

Each of the five talismans possesses a specific power, whether protective or apo-
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tropaic (discussed in detail below). By simply wearing them, all evil creatures are disin-
tegrated. “May each in haste conform to the Law!”

The Generals of the Six jia go into action beginning with the first among them
on the first jiazi day of the first lunar month.

[It is in the fifth month of the first year of the Han’an % era, on the Rampart
of Red Stone in the capital of Shu (Shudu), that the Most High Lord Lao has deliv-
ered this revelation to the Heavenly Master. On this occasion, an oath was sealed by
means of a stone split (in two parts).]

The faithful who sense the arrival of the end of their existence may, after having
bathed and taken the precepts, escape death by burning incense and meditating.

By the same token, those whose days are numbered may, by wearing these Di-
vine Talismans of the Great Dao (dadao shenfu )\Jﬁﬁiﬁ:), obtain celestial protection
from suffering and calamity, as well as an augmentation of nine billion units of life-
capital. With the “perfect energies” that nourish their three cinnabar fields thus
maximized, a longevity of 120 years is guaranteed to them.

(Here follows the beginning of a litany for personal protection [see the translation below],
which is then interrupted to describe the beneficent effects of the talismans:)

In this way, the disciples who wear the talismans placed under the defense of
the Generals of the Five Peaks (Wuyue jiangjun T ) become invulnerable.

(The second part of the litany is then taken up again for three columns of the text.)*°

Each of the ten demonifuge talismans exercises control over a type of demon (see
the list below in the section “Talismans for Increasing the Life-Capital”). “May each in haste
conform to the Law!”

(Here follow the models of the fifteen talismans.)

Genesis of an Apocryphon

While the Yisuan jing relates, in the classic manner, how it was transmitted by
Laojun to a celestial assembly charged with its diffusion on earth for salvific
ends, the Buddhist sitra remains completely silent regarding its divine origin.
The text begins abruptly, without the usual narrative introduction (Skt.
nidanakatha) indicating how the Buddha came to preach it.”' Neglecting thus
the stylistic conventions common to Buddhist stitras, whether apocryphal or
not, the author or authors were content with a brief phrase to point out the
religious identity of the sfitra and assure faithful readers of its credentials as
the Venerable One’s words:

30. The litany begins at the last column of page 4b and is interrupted at the seventh col-
umn of page 5a. It starts again at the last column of page 5a and ends at the third column of this
same page.

31. P. 2558 R° and P. 3022 R°.
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The Buddha preached this Saitra to save and protect life, to increase the account, and
to save people from disease and affliction, [and the teaching was received] upon bent
knee, with palms joined, and wholeheartedly, in order to expel disorder and annihi-

late evil.*

Without this hasty note and a peppering of Buddhist terms among the text
columns, it would be absolutely impossible to distinguish our apocryphon
from its Taoist double. In effect, with only a minimum of resources the Taoist
persona of the Yisuan jing was erased so that the revelation of Lord Lao could
masquerade as a Buddhist stitra. A new title was thus effortlessly created by
the simple addition of the three characters gigian fo -G, “seven thousand
buddhas,” to the characters Yisuan jing.>> The adjustments effected in the body
of the sttra were similarly slapdash, and the substitutions of specialized vo-
cabulary may be readily picked out: “buddhas” has replaced “immortals”
(xian fll]), and “bodhisattvas” (pusa %K) stands for “perfected ones” (zhenren
TLA); the “orthodox way” (zhengdao 1E1H) has become the “way of the Bud-
dha” (fodao f#liif); the Generals of the Six jia have abandoned their officer
corps in favor of an escort of buddhas, while such Taoist appellations as Di-
vine Talismans of the Great Dao or Most High Divine Talismans (taishang
shenfu), designating the ensemble of the fu presented here, have been bartered
for the ostensibly Buddhist label “talismans of the thousand (or seven thou-
sand) buddhas” ([¢i] gianfo fu). This is how, without further artifice, our Bud-
dhist stitra was made to see the light of day.

Easy and fast, the “cut-and-paste” method, whose results may be amply
appreciated here, would have served more than one counterfeiter to fabricate
sacred writ. It is again to Du Guangting that one must turn for a contempora-
neous testimony of this singular editorial procedure. In his tenth-century Re-
cord of Miracles in Support to Taoism (Daojiao lingyan ji), referred to earlier, Du
recounts how a Buddhist monk named Facheng ¥2:** came to withdraw a
hundred Taoist manuscripts and then describes what he did next:

32.P. 3022 R®, cols. 1-2.

33. One notices here that the “seven thousand buddhas” who appear in most of the titles
of the Dunhuang recensions seem to result from the stylistic inflation of the “Seven Buddhas,”
a fact confirmed by the list of titles given in Mingquan’s catalogue. It is nonetheless interesting
to note that the number “seven thousand” is also used in Taoism to designate the “seven thou-
sand divine generals of the Northern Dipper” who come to earth to attend to the “delimita-
tion of personal destiny” in the Taoist Beidou jing (Taishang xuanling beidou benming yansheng
zhenjing N_EX A AME AR, Dz 622).

34. It seems very unlikely that this figure mentioned by Du Guangting, and said to be of
unknown origins, could be the famous Tang-dynasty Tibetan monk and translator of the same
name.
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He substituted their titles to give them the names of Buddhist saitras. He replaced

”

“Heavenly Venerable” (tianzun) with “buddha,” “perfected ones” with “bodhisatt-
vas” and “arhats” (luohan 4E¥%). In many places, he modified dialogues and termi-

nology, striking out and cutting [the texts] of some 160 scrolls.®

Such was the dishonorable fashion, in the eyes of Du, in which a good
number of Buddhist siitras were created. And as we have seen in chapter 1, in
the same Daojiao lingyan ji Du denounces, in a more circumstantial manner, the
fraudulent production by similar means of the Siitra of the Three Kitchens.

‘Was the Yisuan jing a part of the plunder of 160 Taoist manuscripts pirated for
a bargain by Facheng? Du does not breathe a word about this. But, in what con-
cerns us here, the comparison that can be made between the “original” Taoist
version of the Yisuan jing and its Buddhist “counterfeit,” together with a close
analysis of the method for “increasing the account,” will permit us to evaluate
with relative precision the manner in which the apocryphal sttra was born.

The Method to Increase the Life-Capital

In one tradition as in the other, the ritual instructions concerning the condi-
tions for the transmission of the Yisuan jing are meager. The Taoists indicate that
the “disciples” (dizi 57" who receive the protective talismans must wear them,
recite the sacred scripture, worship with incense offerings, and respect the
Three Jewels as well as the precepts (zhaijie 25 1K), which are not, however, ex-
plicitly stipulated.?® There is, in any case, a rule upon which the text insists—
namely, that it must not be divulged lightly.”” These bits of information give us
to understand that the possession of the scripture was subject to an initiation.
Might this have taken place within a framework of therapeutic rituals? The text
promises on several occasions, in effect, miraculous remissions for the ill and the
dying, bestowed by the divinities summoned to infuse them with an existential
reprieve. It is possible that it was through the medium of curative rites that Bud-
dhists or Taoists transmitted to these fortunate survivors the talismans that
suited their problems and eventually the scripture as well as the oral directives
for observing its worship and method.

The Yisuan jing resists stylistic linearity no less than doctrinal consistency,
weaving together incantatory formulae and talismans. At first glance, the reader
has the impression that it consists of a juxtaposition of disparate recipes. This ap-

35. Daojiao lingyan ji, Dz 590. 12/1b; also edited in Yunji qigian, 119/23a. See a summary
of Facheng’s story in Verellen (1992): 248-249.

36. Dz 650. 1b.

37. Dz 650. 3b.
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parent absence of cohesiveness, however, is neither accidental, nor exceptional.
It derives from the fact that the Yisuan jing, like many other ritual manuals,
whether Taoist or Buddhist, responds primarily to practical requirements. The
work nevertheless cannot be reduced to a mnemonic aid or an instruction man-
ual. Whether preached by the Buddha or revealed by Laozi, it claims, in fact, to
be eminently sacred and so demands respect and veneration. It is the “Sovereign
among all sacred scriptures” (zhongjing zhi wang R&LZ T), says the Taoist ver-
sion, and therefore the faithful must worship it.*® The stereotyped expression
“May each in haste conform to the Law!” (jiji ru liiling S22 U4, which in-
termittently punctuates the diverse sequences of the text, its incantations, and
invocations, suggests an oral, ritual use for the scripture. Parts of it must cer-
tainly have been chanted in order to put into action and to reinforce the effi-
ciency of its talismans.

The various ritual components of the Yisuan jing are chained together in
the following order:

Invocation of the Generals of the Six jia

List of the names of the seven stars of the Northern Dipper, the Three
Terraces, and the Five Stars

List of five prophylactic talismans

Litany for personal protection

List of ten demonifuge talismans

Models of the fifteen talismans

These ritual sequences, however disconnected they may appear, closely corre-
late with one another, as will be demonstrated in the course of our analysis.

The Invocation of the Generals of the Six jia

The Buddhist Yisuan jing and the two Taoist Yisuan jing are placed under the
patronage of the divinities of the Six jia /NH. The assigned role of the Gener-
als of the Six jia is to supervise human destiny and to guarantee, thanks to the
aid of their innumerable subalterns, the security and longevity of the faithful.
For this purpose, too, they oversee the diffusion of the scripture and its prodi-
gious talismans. Their function is, as a result, of the highest importance, and
the invocation dedicated to them thus merits our attention.” Here I give a

38. Dz 650. 1b and 3b.
39. This invocation of the Generals of the Six jia is located at the very beginning of the

Buddhist stitra and just after the introductory scenario of the two Taoist Yisuan jing (Dz 650.
1b—2a and Dz 672. 2b—3a).
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complete translation of it after the version found in the “first” Taoist Yisuan
Jjing:

The jiazi General 5, Wang Wenqing T3, and his following of 149 offi-
cers “bring forth my account” (sheng wo yisuan “EFAF) with [a deposit of| two
thousand units (dao 1), protecting my person while permitting me to attain perfec-
tion of spirit, serenity of heart, and the expulsion of evil and illness.

The jiaxu General FIX, Zhan Zijiang BT, and his escort of 135 officers
“bring forth my account” with [a deposit of ] two thousand units, acting so as to pro-
tect my person by expelling affliction and suffering from my body.

The jiashen General H1H1, Hu Wenzhang J& 1%, and his following of 131 officers
“nourish” (yang T) my account of two thousand units and assure my protection by act-
ing so as to put back in place [lit. “return’] my celestial and terrestrial souls (hun and po).

The jiawu General F/, Wei Shangqing # -, and his escort of 139 officers
“credit” (yu i) my account of two thousand units, guaranteeing me a longevity of 120
years.

The jiachen General HJ%, Meng Feiqing diEMW, and his following of 135 offi-
cers “supplement” (fu %) my account of two thousand units, surveying my person
and sparing me all adversity.

The jiayin General HT{, Ming Wenzhang W3, and his 131 officers “guaran-
tee” (jiu F) my account of two thousand units and protect my person by intercept-

ing all demons.*

The Six jia, as purveyors of vitality and invested here with the rank of gen-
eral, are none other, to be sure, than the markers serving to indicate the begin-
ning of each of the decades in the sexagesimal cycle of the Chinese calendar.
Early on, due to the initial and pivotal positions of the jia in the temporal scale,
they were assigned divinities to whom a determining role in the regulation of
the cosmos was attributed. Systems of hemerological divination, such as the fa-
mous and abstruse technique of the “hidden periods” (dunjia &), which were
dedicated to them, had applications in the military arts as well as in the occult
sciences.”! The talismans associated with the Six jia were endowed with ex-
traordinary protective and exorcistic virtues. Conferred upon Taoist adepts
who were sufficiently advanced in their training to “nourish life,” they were
special tools for attaining immortality. Thanks to them, Taoist initiates could,

40. Dz 650. 1b—2a.

41. On the dunjia method, see Ngo (1976): 190-195; Andersen (1989-1990): 33-34; and
Schipper (1965): 34—42. On the dunjia in the Baopuzi, see also Campany (2002): 231-232. On
the Six jia and their role in the Taoist hemerological systems, see Schipper and Wang (1986):
201-204.
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after having retrieved the jia conjunctions in the sexagesimal cycle, slip across
the calendrical interstices so as to pass beyond the time-space continuum. Thus
“hidden” (dun)—invisible to the common run of mankind and invulnerable to
the demonic attacks that were particularly acute during these critical mo-
ments—the adepts could merge with the divinities in the other dimension, the
world of nonbeing that belongs to the immortals.

As suggested earlier, the talismanic tradition of the Six jia was connected
with other means to achieve immortality, such as the practice of the Kitch-
ens. The Six Dynasties Shangqing Taoists were great experts in this domain.
In his Declarations of the Perfected (Zhengao H.i5), the illustrious hermitic scho-
liast and ninth patriarch of the lineage, Tao Hongjing F&5A5 (456-536),
makes several allusions to the “Yin and Yang talismans of the Six jia of the
mobile Kitchens” (liujia yinyang xingchu fu 7NFBEEZATHAT) that the adept
must swallow in order to obtain supernatural capacities.” But the transcen-
dent Six jia prized by the Shangqing adepts were female deities, “jade maid-
ens” (yunii 54), and therefore quite different from the male, martial jia of
the Yisuan jing. In order to trace these Generals of the Six jia, one must turn
to another Taoist pantheon: that of the Way of the Heavenly Master.

Among the myriad of divinities supposed to assure inalterable assistance to
the Heavenly Master’s initiates, a major place is accorded to the deities of the
calendrical cycle and consequently to the Six jia. One finds them inventoried
primarily in two types of Zhengyi sources: on the one hand, in the initiatory
and protective registers (lu 4%) that the faithful received successively, at different
stages of their lives, in accord with their spiritual elevation and, on the other, in
the manuals of “petitions” (zhang ), the written requests that were sent to the
cosmic authorities in the course of curative or exorcistic rituals.

An excellent example of the first type of document is the “Purple Register”
(Chilu 77%%), or Tenth Register, which corresponds to the highest degree of
initiation prior to clerical ordination in a Zhengyi parish.* In this important

42. Dz 1016. 20/7b. Tao Hongjing also mentions in his Zhen’'gao a Method of the Flying
Spirits of the Six jia (Lingfei liujia fa ZHE/NHIL, Dz 1016. 18/11b). See Robinet (1984), vol.
2:207-212. For other talismans of the Six jia, see the Marvelous and Mysterious Veritable Scripture
of the White Monkey of the Dongshen [Canon) (Taishang dongshen xuanmiao baiyuan zhenjing X I
TP Z W FLEL, Dz 858) and the Secret Scripture of the Talismans of the Luminous Mirror of the
Liuren Talismans of the Most High (Taishang liuren mingjian fuyin jing X_F/NTWIEFFEZLE, D2
861. 1/13a—16a and 2/5a—6a). The talismans of the Six jia are mentioned in the bibliographical
passage of the Baopuzi neipian, chap. 19, Wang Ming, ed.: 335). See also Inoue (1992).

43. The faithful to whom it was transmitted, having reached the mastership of space and
time, were authorized to practice the sexual rites of the “Union of Pneumata” (hegi 1% to
obtain immortality, thanks to which they could conceive perfect children, or “seed children”
(zhongzi FiT"). On the Taoist sexual rites, see Yoshioka (1964); Strickmann (1981): 148—152;
Kalinowski (1985); and Mollier (1990): 76-77.
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register, the Six jia are, like the fifty-four other cyclical divinities, flanked by of-
ficers (congguan fit ), and their proper names are precisely those of the Generals
of the Six jia of the Yisuan jing: Wang Wenqing, Zhan Zijiang, Hu Wenzhang,
Wei Shangqing, Meng Feiqing, and Ming Wenzhang (fig. 3.1). Another Zheng-
yi register, the Marvelous Scripture of the Talismans of the Six jia to Guard the Womb
and Protect Life, Revealed by the Most High (Taishang shuo liujia zhenfu baotai huming
miaojing X L5 7S FHEAFRIGRERTAPAL), also presents the Six jia with the same
patronyms, but in this case the temporal divinities fulfil a more specific task: the
facilitation of childbirth.**

The Six Dynasties Zhengyi rituals of petitions also did not fail to call upon
or, more precisely, to refer to the Six jia. We have seen in chapter 2 how the Peti-
tion Almanac of Master Red Pine relied upon the deified sexagesimal markers to
oppose sorcery. But a better example of the use of the Six jia is found in another,
less well-known Zhengyi calendar of petitions entitled the Almanac for Organiz-
ing Rituals of Petition according to the Original Stars (Yuanchen zhangjiao licheng li 7G
JRFERENT A In a passage precisely designated the “Selection of the Names
of the Divinities of the Six jia and the Number of Their Officers” (Tui liujia
shenming ji congguan shu #E7S A4 A8 BT ), this calendar provides a com-
plete list of the Six Markers, with their personal names and the exact number of

officers in their escort.®

The small hemerological treatise that serves as an ap-
pendix to this almanac furnishes the following indications, for example, con-

cerning the pair formed by the fifth and third jia:

Jiachen W% [who is called] Meng Feiging dadEl is escorted by fourteen officers;
Jjiaxu XK [who is called] Zhan Zijiang 1YL is escorted by fourteen officers. [Po-
sition of] the star Lucun #%f% (the third star of the Beidou).*

Obscure as they are, astrocalendrical instructions such as these permitted the
Taoist Masters to evaluate lucky and unlucky conjunctions and to calculate the
periods of the intervention of the temporal deities and the propitious times for
conjuring away evil and for sending the written petition to heaven. For this rea-
son, the ascertainment of the positions of the Six jia was crucial. For it is precisely

44. Dz 50. 3a—7b. The text allegedly transmitted by Laojun to the Guardian of the Pass,
Yin Xi 7, includes a talisman called “stabilizer fit of the Six jia” (liujia zhefu FFF) to be
placed close to the head of a woman in labor in order to drive away maledictions.

45. Dz 1288. 2/4a—6a. In addition, the text describes each of the sequences of the ritual and
gives a complete list of the markers and symbols that compose the “original destiny” (yuanchen JG
J), that is, the origin and destiny of the individual.

46. Sexagesimal Calendar of Personal Destiny and the Original Stars (Liushi jiazi benming yuanchen

li N THF A ICRIE), Dz 1289. 2a.



FiG. 3.1. The Generals of the Six jia at Mount Heming #5111 in Jiange @4, Sichuan.
Late Tang dynasty. Photograph by the author, 2004.
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at these moments that, as underscored by the Petition Almanac of Master Red Pine,
the “gates of the heavens are open,” so that it is entirely propitious to launch rit-
ual missives into the divine spheres.”” The petition was redacted with reference
to the particular problem motivating it and to the patient’s horoscope. The
knowledge of the positions of the seven stars of the Great Dipper, which manages
each person’s destiny, was therefore also indispensable.

To take the full measure of the connection existing between these stars and
the Six jia markers, we must rely upon later Taoist sources, notably the Guide to
the Golden Lock and the Moving Pearls (Jinsuo liuzhu yin), already mentioned in
chapter 2. The text, which devotes several chapters to rites centered around the
Six jia and the Beidou, underlines the intimate filiations uniting them as well as
other astrocalendrical elements: “The seven stars are the children of the Six jia”
LA /NHZ 7, “the Six jia are the children of the Five Phases” /NHE 11472
T, or else “the Six jia are the father and mother of the seven stars” 7NH &L
SEZALBE More explicitly, the Guide to the Golden Locks and the Moving Peatls
situates the Six jia, as active principles of the cosmogonic process, within a se-
quence conforming to the normal, even stereotypical, Taoist scheme of the cre-
ation of the universe: the Dao, it is declared, gives birth to the One, the One to
the Two (Yin and Yang), the Two to the Three (the ten thousand things), the
Three to the Four (the four seasons), the Four to the Five (the Five Phases), the
Five to the Six jia, the Six jia to the Seven (the seven stars), and so on.* As regula-
tors of the cosmic tempo—>by the same token as Yin and Yang or as the Five
Phases—the Six jia, which engender the seven stars of the Great Dipper, thus ex-
ercise ascendancy over these latter. Besides, the Guide to the Golden Locks and the
Moving Pearls insists on the obligation of the Taoist adept to invoke the personal
names of the Generals in Chief (da jiangjun KHE) of the Six jia (although it ab-
stains from giving them) and stipulates the existence of hundreds and thousands
of subaltern divinities, jade maidens, and youths, serving under their command.>
And, as we have seen above, the Yisuan jing, evidently with greater care for preci-
sion, speaks of 12,700 divinities enrolled under the Six jia Generals” authority.

To this I must add that the dynamic relation among the Six jia and the seven
stars of the Great Dipper does not act solely on a cosmic scale. In conformity with

47. Dz 615. 1/22a. See also Campany (2002): 74n200.

48. Dz 1015. 20/1a—1b.

49. Dz 1015. 16/1a.

50. Dz 1015. 16/2b—3a. In order to invoke these countless divinities, the commentary sug-
gests that the practitioner of the talismanic ritual inscribe the names of the Generals, officers, and
jade maidens (at least probably the most important among them) on a bamboo slip and hang it on
a wall or a pillar. He can thereby be sure to put into action the entire exorcistic and protective
pantheon of the Six jia.
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Taoist principles of resonance and correspondence between the universe and the
human body, the Six jia are also divinities residing in each of us, managing our
anatomy. In his early eighth-century commentary on the Precious Book of the Inner
Landscape of the Yellow Court (Huangting neijing yujing #tiEN 5 £4%), Bo Liizhong
)i L, for example, holds the Six jia responsible for the opening and proper func-
tion (or the good “circulation,” fong ifl) of the “seven orifices,” or “seven doors” of
the body, a role usually assigned to the seven stars of the Beidou, as will be detailed
in chapter 4.5 Bo underscores as well the exorcistic mission of the Six jia within the
human body and the necessity of reciting their personal names so as to prevent all
forms of disease.>® It comes as no surprise to learn that the six prophylactic patro-
nymics enumerated by Bo are exactly those of the Generals of the Six jia of the
Heavenly Masters’ pantheon and the two Taoist Yisuan jing.

If it is impossible to affirm that the invocation of the Generals of the Six jia
reaches back to the ancient Chinese longevity practices of which the Book of the
Inner Landscape of the Yellow Court is one of the most salient representatives—Bo’s
commentary is late, and the Book of the Inner Landscape of the Yellow Court itself
does not mention our divinities by name—it remains the case that it was a funda-
mental component of the Six Dynasties Zhengyi astrohemerological liturgy.>

Having concluded this long digression, we now must return to our sub-
ject proper and examine how this Taoist invocation of the Six jia survived in
its Buddhist incarnation, the Siitra to Increase the Account, where we find it, de-
spite some emendations, preserved in its essentials. The first of the six invoca-
tions of the formula, for example, is rendered as follows:

The jiazi FI¥ General brings forth my account and with the seven thousand bud-
dhas (gigian fo 5 T#) protects my person in bringing me to achieve unity of heart

and in expelling evil and disease.>*

As is evident, the suppression of the personal names of the Six Generals
(perhaps considered too Chinese), and the replacement of their escorting offi-

51. Huangting neijing yujing zhu #JEN 5 EASEE, Dz 402, commentary by Bo Liizhong
B S, alias Liangqiu zi 227 (. 722-729), who is also the author of a commentary on the
Laozi and was active during the Kaiyuan BHJT era under the emperor Tang Xuanzong % %%
(refer to his biography in the Jiu Tang shu, juan 192, Zhonghua shuju ed.: 5124.

52. Dz 402. 3/8b—9a; also edited in Yunji qigian, 12/11a.

53. This Zhengyi inheritance, indirect as it may be, is also confirmed on the theological
level. In perfect accord with the ideology of the Way of the Heavenly Master, which virulently
condemns the worship of the carnivorous divinities of the traditional pantheon, the Taoist Yisuan
Jjing promises a fatal end to the gods of the mountains and forests, of the soil and the cereals, and
of the wind and the stove, as well as to all the other blood-eating demons (Dz 650. 5b).

54.P. 3022 R° and P. 2558 R°.
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cers by a following of seven thousand buddhas, permitted the Buddhist author(s)
to adapt the formula to its new Buddhist context, and so too for the remaining
five invocations. Thus, even though deprived of their patronyms and spruced
up in the company of buddhas, our Six Generals were no less firmly ensconced
in their respective roles as personal safeguards, regulators of energies, and exor-
cists of perverse forces. Once again, one can appreciate the degree to which the
Buddhists, like their Taoist colleagues, and despite the haste with which they
evidently fabricated this apocryphon, demonstrated scrupulous care for ritual
formulae and procedures, the gold standard for all religious praxis.

Invoking the Stars

The second element in the ritual frame of the Yisuan jing is astrological in na-
ture. It concerns two types of asterism supposed to ensure the safety and well-
being of the faithful: on the one hand, the Five Stars, and, on the other, two
Ursa Major constellations—namely, the Three Terraces (or Three Eminences)
and the Great Dipper, whose close relationship to the Six jia we have just
reviewed.”

It is not certain that the Five Stars, to which the Yisuan jing attributes
considerable exorcistic potential, correspond to the Five Planets. With the
exception of the fourth among them, which unambiguously designates Mars,
the names of the four others do not at all correspond to the planets’ usual
designations:>

Yuanxing #%4, “star of hate”
Liangxing [A, “star of goodness”
Bixing FEAL, “star of punishment”
Yinghuo £82%, Mars

Weixing i, “star of peril”

According to a widespread Chinese belief, the stars and planets, which gen-
erally bring luck to the faithful who worship them, can also turn into terribly
dangerous entities at certain times of the year, threatening those who offend

55. According to Schlegel (1875), vol. 1: 529, the Three Terraces, or Three Eminences,
are composed of three groups of stars corresponding to the “three legs of the Great Bear.”

56. The names of the third star, Bixing F£AL, and the last one, Weixing f&/E, seem, in
fact, close to the names of two of the “twenty-eight lunar mansions” (ershiba xiu —+)\f#): re-
spectively, the “Domicile of the Wall” (¥ for #£?) and the *“ Domicile of the Peak” (Jiawu 4%
J& or Weixu f&1), of which the principal stars belong to the Pegasus constellation. See Schle-
gel (1875): 233, 845.
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them or neglect to honor them.” The names given by the Yisuan jing to three of
these Five Stars—‘hate,”

that their apotropaic properties are paired with their capacity to harm.

punishment,” and “peril”—thus seem to indicate

The Yisuan jing equally makes much of the seven (or nine) stars of the Dip-
per and their associates, the Three Terraces. These two constellations, widely
venerated in numerous Chinese cults and rituals (and detailed in chapter 4), are
assigned particular missions by practitioners of the Yisuan jing. The Three Ter-
races assure “protection for human life,” while each of the stars of the Beidou
fulfils a demonifuge function. Each of these seven stars is designated by its usual
Taoist esoteric appellation. The first star, Greedy Wolf (Tanlang #4R) controls
(zhu )% evil gi (¢'qi H5); the second, Great Gate (Jumen E["]), ghosts (feishi
JE5%); the third, Persistent Happiness (Lucun ££47), demons (baigui 1 %2); the
fourth, Civil Song (Wenqu SCHE), evil fate (koushe 1175); the fifth, Pure Virtue
(Lianzhen Bt ), nightmares (¢’'meng %7); the sixth, Military Song (Wuqu i
1), administrative entanglements (guanshi F{ =F); and the seventh, Destroyer of
Armies (Pojun fl{#), bankruptcies (xuhao J5#E).” The eighth and ninth stars,
the two minor stars of the constellation, namely Fuxing §fi5 and the invisible
Bixing 558, have a less focused function. The eighth, Fuxing, which is the
companion of the sixth star, sateguards human destiny, while the ninth, Bixing,
located in the neighborhood of the Dipper’s handle, pertains to the exorcism of
demons.®® We should note that these last two stars are omitted from the Bud-
dhist siitra, though it is unclear whether they were simply neglected or inten-
tionally censored.

To keep evil and misery at a distance and to attract the auspicious influ-
ence of the Five Stars, the Three Terraces, and the Northern Dipper, the fol-
lowers of the Yisuan jing in all likelihood had to recite their names, an exercise
that may be discerned, once more, by the presence following each enumera-
tion of the usual formula “in all haste, obey the Law!” (jiji rulii ling). We will
see in chapter 4 that the recitation of the names of the seven stars of the Bei-
dou was a basic practice for the adepts of its cult and that the talismans of the
seven stars found in the “second” Taoist text (fig. 3.2)—the Marvelous Scrip-
ture of the Divine Talismans to Increase the Account, Revealed by the Most High Lord
Lao—which are probably related to these astral invocations, figure in identi-
cal form in a late Taoist work related to the Northern Dipper.*!

57. See Hou (1979).

58. Or “chases away” (qu 4£), according to Dz 672.

59. Dz 650. 4a; T. 2904, 1446a.

60. Dz 650. 4a. On the worship of these two stars, see Andersen (1989-1990): 34-35.

61. The Winged Stanzas on the Golden Mystery of the Seven Principles of the Northern Dipper
(Beidou giyuan jinxuan yuzhang J63F-EI04 2P, Dz 753). See fig. 4.7.



Augmenting the Life Account 123

Finally, I should add that the decision by the authors of the Buddhist Yisuan
Jjing to place their stitra under the auspices of the seven (thousand) buddhas may
also be clarified with reference to the complementarity between the Yisuan jing
and the tradition of the Great Dipper. Though it is not made explicit in the text,
the Seven Buddhas are certainly none other than the seven tathdgatas of
Bhaisajyaguru, the Master of Medicine (Yaoshi %E[ifi), that were evoked in
chapter 2 in relation with their anti-sorcery curative powers.®* In the Buddhist
Beidou jing, as will be seen below, each one of these seven tathagatas is associated
with one of the seven stars of the Dipper.

Talismans for Increasing the Life-Capital

The fifteen talismans that figure in the Taoist and Buddhist Yisuan jing no doubt
constitute the core of its method for “increasing the account.” The Buddhists
preferred, in accord with their confessional requirements, to confer on them the
generic label “talismans of the thousand buddhas,” rather than to maintain the
Taoist designation of “divine talismans of the Six jia,” which, it should be noted,
accentuates their affinity with the similarly titled invocation. Nevertheless,
taken individually, each of the Buddhist fu (fig. 3.3) is graphically and nomi-
nally identical to its Taoist homologue (fig. 3.4).

The talismans are divided into two series, one of five prophylactic fu and
the other of ten demonifuge fu (fig. 3.5). In accord with ancestral custom,
they each bear titles revealing their specific functions. In the first series, one
thus finds the following talismans:

“to open the heart” (xinkai fu > BHFF)

“to increase the life-account” (yisuan fu Tisi47F)

“to protect life” (jiuhu shengming fu 7% S A FF)

“to regulate the Five Phases” (jin mu shui huo tu bu xiangke fu 4 /ARK7K
KAAMULT)

5. “to govern human life [against] the murderous Aji demons and decrep-

itude” (zhu shengren Aji sigui haoxu shenfu -5 NI HE FEIE #1FF) 0

BN

Connected most likely to the Five Stars, these five talismans serve as a shield
to fend off the dangers that these astral conjunctions present during the course
of each human life. As regulators of energies and protectors of life, they offer

62. The Seven Buddhas are Bhaisajyaguru and the six mythical buddhas who preceded
the historical Buddha, Sakyamuni. See Kuo (1994a): 152-155, 163.
63. I have found no other reference to these “Aji” demons.
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F16. 3.2. The talismans of the Great Dipper in the Taoist Yisuan jing (Dz 672).
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.

F16. 3.3. The talismans of the Buddhist Yisuan jing from Dunhuang (P. 2558 R°). Cour-
tesy of the Bibliotheque nationale de France.

the double advantage of acting not just on a cosmic scale but in terrestrial
space as well, since they equally incorporate the virtues conferred upon them
by the Generals of the Five Peaks—that is to say, the sacred mountains of
China that are situated at the four cardinal points and the center.®*

The ten talismans of the next series are possibly placed under the aegis of
the ten stars of Ursa Major—that is to say, the pair formed by the Three Ter-
races and the seven stars of the Dipper. As indicated by their titles, each of
these ten fu is specialized in the exorcism or “suppression” (yan Jik) of one
particular species of demon:

1. “demons that travel in the light” (youguang zhi gui W62 %) (Bud-
dhist: “demons that travel in the sky,” youtian zhi gui IR 2 W)

2. “demons of mountains and forests” (shanlin zhi gui LLIAKZ Y2)

“demons of the five regions” (wutu zhi gui 1.2 %)

“wandering demons of the chthonic breaths” (youzhi tuqi zhi gui i

1B )

“demons of deceased foreigners” (gesi zhi gui ZAt2 H8)

“demons of those dead in prison” (yusi zhi gui KKFEZ L)

“demons of innocent [victims]” (wugu zhi gui #5222 J)

“demons induced by evil spells” (chishe zhi gui 772 %)

Eal

PN

64. Dz 650. 5a.
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9. “male and female demons” (cixiong zhi gui #EREZ ) (Buddhist:
“demons of the past or recent dead, male and female, for three gen-
erations,” sishuai xinjiu zhu cixiong pofulian zhi gui sanshi L5 BT EEIE
MERRE D AR T 22 T 1)

10. “demons of putrid cadavers” (xingsi zhi gui FEFEZ )

Above and beyond invulnerability, this collection of fifteen talismans is
able to confer and to guarantee longevity. For those who receive them, the
Yisuan jing promises a deposit of “nine billion units” in their personal life-capi-
tal, without doubt a considerable reprieve, as a span of 120 years is thereby ac-
quired. This ability to preserve and to extend life depends, for the Taoist Yisuan
Jjing, upon the energetic potential of these fu. They incorporate, it explains, in-
numerable “perfect breaths” (zhenqi H5) that nourish the Three Fields of Cin-
nabar (dantian F}HH), that is, the vital zones in the body.” According to
conceptions still prevalent today, the energies projected into the graphs of the
talisman by the diviner or the cleric, by means of the brush or fingers, are then
absorbed by the patient to whom the fu is administered. Swallowed or “worn”
(pei V), as in the case of the talismans of the Yisuan jing, it alleviates his organic
or psychic deficiencies, restores his immunity and reinforces his health.

Did the devotee receive one or several of them? How were they chosen?
The manner in which they were transmitted remains a mystery. The process
whereby the fu were fabricated, though often noted among the prescriptions ac-
companying them, is also absent in this case. However, given the diversity and
the apotropaic qualities of the talismans of the second series, we may imagine
that they were prescribed on the basis of a diagnosis (perhaps through divina-
tion) establishing the demonic origin of the evil in question. The harmful spir-
its against which the exorcistic fu of the Yisuan jing are supposed to act belong in
effect to the common demonology that was widespread during the medieval
period, emphasizing the divinities of nature and the ghosts of persons who died
violently or prematurely. The latter have always been much feared, owing to
the tenacious and virulent rancor that they harbor for the living, and the terrible
diseases they are able to inflict.*

A Litany for Personal Protection

The long incantation that accompanies the talismans of the Yisuan jing appears
to be their oral complement. It is a litany entirely consecrated to personal pro-

65. Dz 650. 4b.
66. See Mollier (2006).
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F16. 3.5. Reading from right to left: The five prophylactic talismans
followed by the ten demonifuge talismans (T. 2904).

tection. Composed of 33 four- or five-character lines of verse, each of which
ends with “me” (wo X), it lends itself naturally to recitation. Following is the
translation of its first verses, with the Taoist version of the text given on the left
and the Buddhist version on the right:

May all the immortals grant me
life,

The sacred scriptures sustain me,

The sun and the moon illuminate
me,

The light of jade make me shine,

The Yin and Yang make me grow,

The four seasons nourish me,

The five fungi [of immortality|®
give me shade,

The five clouds shelter me,

The five Perfected protect me,

67. On the meaning of zhi 2 as fungus or

Campany (2002): 27.

s . . 2
mineral, vegetal or animal emanations,

May the buddhas grant me life,
The sutras sustain me,

The luminaries illuminate me,

The Yin and Yang make me grow,
The four seasons nourish me,
The five Heavens guide me,®

The five clouds shelter me,
The bodhisattvas protect me,

see

68. Following P. 3022 R° and P. 2558 R°. Other versions, however, give the character da

K instead of fian K (heaven).



Augmenting the Life Account 131

The Six jia vivity me, The six hundred jiazi blanket
me,

The Five Emperors assist me, The Five Emperors assist me,

The five sounds gladden me, The five sounds gladden me,

The five weapons defend me, The five weapons defend me,

Stars and planets blanket me . .. Stars and planets blanket me . . .%

Heaven and earth, the stars, cosmic regulatory principles, natural elements,
the deities of time and of space, and so on, down to humanity as a whole with
its nobles and humble subjects, all are petitioned in turn to safeguard the initiate
in accord with his honor and will. The text gives the immediate impression
that, in chanting this litany, the practitioner stations himself, in the image of the
emperor seated at the center of the universe, in the heart of the cosmic perime-
ter at the convergence of the effusions of all of the benevolent beings who are
verbally summoned. In this aura of worthiness and prestige, he nourishes him-
self with the positive energies that reinforce him and guarantee his longevity.
Immunized against demonic attack, he becomes all-powerful.

This litany is no more an original creation than is the invocation of the
Generals of the Six jia. Its resemblance to the famous formula of the Marvelous
Scripture of the Celestial Youths of Utmost Purity, Protectors of Life (Taishang taiging
tiantong huming miaojing X I K HEATIDEY) has been previously noted by
Michel Strickmann.”” Among the twenty-eight tetrameter verses of the latter,
eleven are, despite some minor variants, effectively identical to those of the
Yisuan jing. This is of interest particularly for historians of Taoism, as the for-
mula that comprises the Marvelous Scripture of the Celestial Youths, Protectors of Life
enjoyed great renown under the Song, when it reappeared in the wave of newly
revealed apotropaic rituals at Maoshan 111, the holy mountain that was head-
quarters of the Shangqing lineage in Jiangsu. The formula was then claimed to
have been revealed by Lord Lao in the year 1109 to an illiterate daoshi of Maoshan
named Liang Guangying 3G (alias Liang Wuzhen Y215 ), who was a vic-
tim of leprosy.”" If none of the several versions of the incantation, whether

69. Dz 650, 4b—5a, and T. 2904: 1446b.

70. Dz 632. 1a. See Strickmann (2002): 107-108, who gives a translation in extenso of
the litany of the Buddhist Yisuan jing (one sentence is missing) but does not seem to have had
knowledge of its Taoist counterpart.

71. A version of the formula is also found in the Yunji gigian, 122/16a—18a. For another
enlarged version with added phrases in pesudo-Sanskrit, see the twelfth-century Immortal
Scripture of the Celestial Lad Who Provokes Thunder, in the Secret Language of Brahman, Revealed to
Lord Emperor Huanglao (Taishang taiging huanglao dijun yunlei tiantong yinfan xianjing X _F K 5L
LA FETR R HEFTIEANALL, Dz 633). See Boltz (1987): 134; and Shipper and Verellen (2004),
vol. 2: 1050-1051.
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abridged or expanded, preserved in the Daozang is undeniably prior to the Song,
it remains nevertheless certain that, given its proximity to the litany of the
Yisuan jing, a prototype of this incantation must have existed in a far earlier
epoch, probably the Sui or even the Six Dynasties. Though nothing, to the best
of my knowledge, allows us to trace its origins more precisely, it is important
nevertheless to underscore its evident antiquity.

@ o5

IN sPITE OF whatever light we have been able to shed upon the ritual elements
constituting the “system” of the Yisuan jing, its practical aspects remain mysteri-
ous. Which particular talismans were transmitted to the initiate? Under what
circumstances was he to recite the invocation of the Six jia, the litany for per-
sonal protection, or the names of the stars and planets? When and where was the
scripture to be worshipped? Such secrets, probably transmitted orally, will be
forever impenetrable. It remains nevertheless sure that the tradition of the Yisuan
Jjing was drawn from the vast astrohemerological, demonological. and soterio-
logical inheritance of Six Dynasties Taoism—in particular, from the Way of the
Heavenly Master—and that it can be classified among the panoply of Chinese
techniques of personal salvation, transmitted from master to disciple through
the engagement of the latter to respect and apply himself to it.

Responding to universal aspirations for security, health, and longevity, the
salvific potential of the Yisuan jing could not be ignored by Chinese Buddhist
clerics who were concerned with promoting the Dharma while assuaging ills
and offering to everyone a better and longer life. If the means to which they re-
sorted in order to fabricate this scripture were not entirely respectable, their in-
tention to serve the public well-being remains nevertheless unquestionable.
What these Buddhist authors could not have imagined, however, is the path
that their siitra would take during the centuries following its creation.

The Dunhuang materials further allow us to disclose that, some two or
three hundred years after its adoption by Buddhism, the Yisuan jing resurfaced
in a collection of heterogeneous mantic methods dating to the ninth century
(P. 4667 V°).”? One finds its talismans bundled in this manual and repro-
cessed to be used as “magical” implements to rid believers of the evils that are
the common lot of humanity. It may appear that, for the Dunhuang diviner,
author of this manuscript, the Yisuan jing was no more than a recipe, in the
literal sense of the term, just like the other procedures that he gathered into
his manual and that belong to the prevalent Chinese mantic traditions: topo-

72.P. 4667 V° (P. tib. 2207).
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mancy, prognostication by means of the crow’s cries, love potions, and amu-
lets to ensure prosperity, protection for the house, and conjugal harmony.
This, however, by no means suggests that he was ignorant of or sought to oc-
clude the provenance of the Yisuan jing talismans. Not only did he faithfully
calligraph each model of the fifteen talismans, but he also recopied a frag-
ment of the Buddhist apocryphon under its abridged title: Yisuan jing in one
Jjuan. One might even conjecture that in this laudable effort to restore the text
and put forward its noble Buddhist pedigree, he hoped to enhance the pres-
tige of his willy-nilly composition in the eyes of his clientele.”

In this development, there is a peculiar irony. The talismans of the Yisuan
Jjing probably derived, like many other ritual practices, from the fount of tradi-
tional religion. Thence, they passed from the hands of the Taoist masters to those
of the Sramanas, only to recover at Dunhuang, toward the end of the Tang, some-
thing resembling their original milieu. They now belonged once again to the di-
viner-technicians, who in former times had imagined them and given them
form.

Did the Taoists and the Buddhists, for their part, continue the practice of the
Yisuan jing in parallel with the ninth-century Dunhuang experts of divination?
Though nothing permits us to decide, we do know that the Yisuan jing’s diffu-
sion did not come to a halt at the gates of Dunhuang. It continued its westward
journey, as is proven by a manuscript fragment of the stitra that was discovered at
Turfan. Thus, even in the distant desert regions of the Silk Road, there were
some who continued to believe in the miraculous benefits accruing from the tal-
ismans of the Siitra to Increase the Account.

As labyrinthine as its trajectory may appear, the Yisuan jing was not alone in
its religiocultural and geographical vicissitudes. The Buddho-Taoist peregrina-
tions of the Heavenly Kitchens and their later recuperation by Dunhuang Bud-
dhist healers (chapter 1) are clearly comparable in this respect. Turning to the
talismanic tradition of the Great Dipper, the next chapter will disclose an even
more sinuous circuit traversing the medieval period down to the fourteenth
century, from China to Central Asia, and from Taoist and Tantric astral medita-
tion to Dunhuang magical medicine and calendar almanacs.

73. See Mollier (2003): 422—423.



CHAPTER 4

Under Stellar Protection

Who knows the names of the stars,
their comestible offerings and the manner
in which they are worshipped,

will live forever in happiness and success.

s is the case for the Yisuan jing, the principal objective of the talismanic

tradition of the constellation of the Great Dipper, or Beidou b3}, which
is our concern in this chapter, is to assure the prolongation and preservation
of the lives of the faithful. More complex in its formation than the Yisuan jing,
the tradition of the Beidou is deeply embedded within the millennial fabric
of Chinese culture and religion, in which the diverse threads of astrology and
soteriology are intimately intertwined. Let us rapidly sketch out here some of
the major lines.

Human beings, as integral constituents of the cosmos, are submitted to its
regulating principles, conceived as universal natural laws. Beginning with one’s
birth, and even at the moment of conception, an individual’s destiny is set
within the cosmic chart configured by the stars and planets, the indicators of
temporal cycles, the Five Agents, and the sexagesimal binomials.! One’s per-
sonality 1s thus “formatted,” the course of one’s life laid out together with one’s
social and familial rank, as well as the potentialities and talents, inclinations and
tastes, qualities and faults that predetermine a specific developmental pattern.
Too, the evolution of each individual’s physical condition and manner of aging,
besides key events and the duration of his passage on earth, are conditioned by

Epigraph: Secret Instructions for Prolonging Life from the Purple Court of the Seven Principles of
the Northern Emperor (Beidi giyuan ziwei yansheng mijue J634-EICEMIE LR, Dz 1265. 1b).

1. The sexagesimal binomials are formed of four pairs of two character-numbers, each
pair associating one of the ten celestial stems (tiangan K1) with one of the ten terrestrial
branches (dizhi #137). Sixty cycles are required in order to realize all of the combinations of
the signs of the two series. To the ten terrestrial branches are associated twelve animals that
serve, in current usage, to mark each of the years of the cycle.
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the implacable logic of that which the Chinese call personal destiny, or original
destiny (benming A1)

The interpretation of this cosmic identity card, as revealed in one’s horo-
scope, is one of the points of emphasis among the divinatory arts that have
developed since high antiquity and have never ceased to influence social and
individual life. All had recourse to it, from the highest governmental digni-
taries to the simple folk. Chinese religions, despite their often ambivalent re-
lations with the occult arts and their experts, nevertheless borrowed certain
fundamental tenets and beliefs from sophisticated horoscopic science, within
which astrology occupied an outstanding place. The idea, which is as ancient
as the earliest Chinese writings, that the heavens are in constant interaction
with the human world, upon which they exercise punitive or favorable ef-
fects, has forever remained central, bringing in its train the conviction that
the heavenly bodies, the twenty-eight lunar mansions,? the planets and stars,
variously help or hinder our endeavors.?

The Great Dipper, which precisely interests us here, occupies a position of
the highest order in Chinese astrological theories. Seen as a cosmic pivot, gov-
erning time and space and regulating the natural rhythms and astronomical
events, the Beidou stands also as the superintendent of human destiny. Cleaving
to these secular Chinese astrological conceptions, Taoism held the constellation
to be the abode of the One supreme, the Dao, the site of origination and return,
as well as the arbiter of good and evil. The Great Dipper represents the north,
seat of the Great Yin—TVYin at its apogee—which engenders the Yang that is life.
As the cosmic matrix, it presides over the nine transformations, the complete
cycle of gestation. For, as noted in chapter 3, the constellation is composed of
nine stars. To the seven, universally known stars forming the bowl and handle
of the Dipper, two minor stars are attached: the eighth star, Fuxing ifi/£, is the
companion of the sixth star; and the ninth star, Bixing 55/, is situated in the
neighborhood of the constellation’s handle. Though the latter is entirely invisi-
ble, Fuxing is discernible at certain times. The belief is widespread among Tao-
ist adepts that those who have the ability to see it with the naked eye draw from
it great benefits and supernormal powers, extraordinary longevity above all.*

‘We have seen in the preceding chapter that the seven stars of the Dipper are
also held to be the awakeners of prenatal life. They attend to the opening of the

2. The twenty-eight lunar mansions are the constellations through which the moon
passes in the course of its rotation in the heavens. They are divided into four groups, corre-
sponding to the seasons.

3. See Hou (1979).

4. Schafer (1977): 49-51, translates their names as “Sustainer” and “Straightener.” On
the cults relative to these two stars, see Andersen (1989-1990): 34-35.
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embryo’s seven orifices and insufflate it with its seven celestial souls (hun Z4).
The circumstances of this vital and delicate intrauterine operation are meticu-
lously described in the Lingbao Scripture of Karmic Retribution. Under the influ-
ence of the cosmic cycles, the text explains, the embryo is invested in the course
of its development with the different gi and the numerous divinities that fashion
its psychogenetic identity. In the seventh month of gestation, the essences (jing
%) of the Beidou, in the form of seven divine boys (qi shentongzi G EH 1), de-
scend into the womb, penetrating the fetus, and piercing it so as to open its cor-
poral orifices. During this decisive phase, the new human being that is thus
fully constituted is entered into the celestial registers. His destiny is henceforth
consigned to the permanent protection and control of the constellation, with its
cohort of subaltern divinities who inhabit the body.® For, as producers of life,
the stars of the Great Dipper serve also as managers and censors, with the same
entitlements as all of the Directors of Destiny (Siming), who survey everyone’s
conduct and keep track of good and bad actions.

These few considerations allow us to take measure of the importance of the
Great Dipper in Taoist eyes. The practices and rituals placed under its gover-
nance are legion. Medieval Shangqing adepts, in particular, devoted numerous
techniques of self-perfection to it. Much later, during the Song period, Taoists
made of their Supreme Scripture of the Great Dipper of Mysterious Power [Guiding]
Destiny and Prolonging Life (Taishang xuanling beidou benming yansheng zhenjing X1

B FAATIE A HAS, Dz 622) one of the most revered devotional texts in all
of Chinese history. The great popularity of this work, which may be counted
among the most widely printed and distributed books under the Yuan (1279—
1368) and Ming (1368—1644) dynasties, has endured down to the present day.

Despite all this, the text concerning the Beidou that has caused by far the
most ink to low among Occidental scholars is to be found not in the Taoist cor-
pus but in that of Buddhism. For almost a century, historians of East Asian reli-
gions, as well as specialists of Central Asia, have been puzzled by the enigmatic
Siitraon Prolonging Life through Worship of the Seven Stars of the Northern Dipper, Preached
by the Buddha (Foshuo beidou gixing yanming jing aitdtFCEIEMLL)—edited
in the Taisho shinshii daizokyo (T. 1307) and best known by its abridged title as the
Great Bear Siitra, or Great Dipper Siitra (Beidou jing J6-}#8)—a modest work
whose destiny has been altogether exceptional. Besides its Chinese version,
which was exported to Korea and Japan, it is also found in Uighur, Mongolian,
and Tibetan recensions.®

5. Dz 336, “Birth of the Spirit” (Shengshen pin A=), 8/7ab.
6. See Franke (1990). The Korean edition dates to the seventeenth century. See Sorensen
(1995).
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The Chinese text, which presents itself as a stitra transmitted anony-
mously under the Tang by an “Indian monk” (poluomen seng EZE' 1), was
early on suspected by the Western pioneers of Buddhist studies to be a work
of doubtful provenance. Nevertheless, it was only with the publication in
1990 of an article by Herbert Franke that a corner of the curtain hiding the
real face of the Sitra of the Great Dipper was at last raised. Franke established
that the work was in effect a “pseudo-sutra,” a Buddhist apocryphon, re-
dacted in China during the late thirteenth or early fourteenth century on the
basis of a Taoist prototype two or three centuries older.® The late and humble
derivation of this apocryphal siitra did not preclude its winning uncommon
renown. For not long after its diffusion in China under the Yuan, it was
translated into the aforementioned Central Asian languages. So it was that
the Taoist Beidou tradition, once it had been appropriated within the milieu
of sinicized Buddhism, came to be rapidly absorbed into entirely foreign so-
ciocultural and linguistic contexts. The best witness to its broad distribution
in Central Asia is found in the fourteenth-century Uighur manuscripts dis-
covered at Turfan, which include the Taoist talismans of the constellation.’
The Sitra of the Great Dipper’s remarkable career is primarily explained by the
decisive role that it played in the consolidation of Yuan imperial ideology. On
the one hand, it no doubt favored the entry of the worship of the Dipper,
eternal symbol of Chinese sovereignty, into court Buddhism. On the other,
its Uighur, Tibetan, and Mongolian diffusion would have reinforced the
multiethnic policies promoted by the Yuan rulers."

If the historical and international dimensions of the Siitra of the Great Dip-
per were thus magisterially set forth, thanks to Franke, the work nonetheless
continues to intrigue researchers, who have added further pieces to the vast
cultural and religious puzzle that it represents. Henrik Serensen, notably, in a
study concerning the spread of the siitra in Korea during the Choson Hfif
dynasty (1392-1912), has questioned its supposedly late origins. Referring to
citations of the stitra in Japanese liturgical manuals of the Shingon school and
iconographic encyclopedias of the twelfth and thirteenth centuries, he argues
that “it is quite plausible that a Buddhist version of the Beidou jing could have
been in circulation in the middle of the eighth century, or perhaps slightly

7. Given in the column directly following the title of the work, which indicates, accord-
ing to custom, its provenance. No name is specified, and this anonymous attribution must thus
remain subject to caution.

8. Franke (1990).

9. Berlin manuscripts Ch/U6785, Ch/U6786, and Ch/U6944 (T.II Y61); see the repro-
ductions in Niu (1997). See also Nishiwaki (1999): 52 and reproductions on 66.

10. Franke (1990): 110-111.
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later.”"" As will be seen in relation to the sources introduced below, I concur
with this hypothesis.

In all events, the dossier on the Siitra of the Great Dipper is by no means
closed. Areas of obscurity remain, principally in connection with the tradi-
tion from which it issued. Although some of the relevant Buddhist literature
has already been thoroughly examined, Tantric sources have still not received
the attention they merit. Additionally, the medieval Taoist sources that in-

12 as well as materials from Dunhuang testifying to

spired this apocryphon,
the Beidou cult, have been entirely neglected.”” These are the three dimen-
sions that I propose to treat here, in order to trace out the early development

of the Chinese Great Dipper tradition.
The Buddhist Cult of the Beidou

The ideal point of embarkation for our investigation remains the Yuan Siitra of
the Great Dipper. It will not be necessary here to rewrite the history of the text,
a task already achieved by Franke, but rather the main ritual elements that char-
acterize it will be emphasized. Let us recall that the work presents itself as a siitra
preached by the Buddha to Manjusri. Its cult, the Buddha explains, provides the
opportunity for all faithful practitioners—monks and laymen, rich and poor—
to cleanse their faults and obtain good fortune, a happy rebirth, and freedom
from all the many torments of daily life, among which one cannot help but rec-
ognize some distinctly Chinese worries: demons and nightmares, obstacles to
an administrative career, illness and financial problems, unproductive silk-
worms, sterility of domestic animals, and difficult childbirth. The apotropaic
and curative virtues of the sttra are addressed primarily to the living, but the
dead are not forgotten: the scripture offers them the prospect of escaping the
hells to reach Sukhavati, the pure land of the buddha Amitabha."

With reference to practice, which is our central concern here, the Siitra of
the Great Dipper encourages its devotees to render a cult conforming to estab-
lished convention: one must worship the scripture while reciting it inces-
santly, burning incense, and making offerings to it in a pure room. Nothing
out of the ordinary in this. By contrast, the ritual trademark of the Beidou jing

11. Serensen (1995): 75-78.

12. Besides adducing their determining role, Franke (1990): 96-101, who provides a list
of some of these texts, did not venture into their exploration.

13. Franke (1990): 94, mentions works relative to the Beidou cult that are edited in the
Taisho shinshii daizokys, but he does not consider them in detail. Some of these texts are trans-
lated, without further analysis, by Orzech and Sanford (2000).

14. A translation of the siitra is given in Orzech and Sanford (2000): 389-392.
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F16. 4.1. Diagram of the Great Dipper (T. 1307).

is found in its talismans of the seven stars together with their horoscopic
functions and the characteristic offerings of grains and cereals to them that it
recommends. A close look at the illustration placed at the head of the Taisho
shinshii daizokyo edition of the Sitra of the Great Dipper suffices to exhibit the
essentials of the Beidou ritual (fig. 4.1)."" This didactic image depicts a dia-
gram of the seven stars with their divine Taoist names, together with their
anthropomorphic forms, and the corresponding talismans. The kana placed
above the deities are, to be sure, additions due to the early nineteenth-cen-
tury Japanese editors. As for the iconography of the stars, we shall see that this
conforms in all respects to descriptions derived from medieval Taoism, and
that it continued to prevail in the ritual paintings of the fifteenth century that
can still be admired today.

The text following the illustration begins with a list of the traditional Chi-
nese calendrical markers corresponding to each of the seven stars,' specifying
also the food offerings that each practitioner must provide according to his year
of birth. The formula applied to the first star of the Beidou, Tanlang £/R
(Greedy Wolf), for instance, is articulated as follows:

Persons born under the sign zi - [the first of the twelve terrestrial branches of the

calendrical system|, are placed under this star. Their wages (lushi #£ ) are husked

15. The Japanese edition dates from 1802. The colophon at the end of the text mentions that
it is derived from the edition of the monk Kaido i (1751-1810). Refer to Franke (1990):
91-92.

16. That is to say, the twelve branches. A single branch is associated with the first and sev-

enth stars. To the other five stars, two branches each are assigned.
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[glutinous] millet. If in danger, they should worship this sfitra and wear the talisman

corresponding to this natal star. Great happiness.

The six other stars are associated, in the same way, with grain offerings, with a
talisman that the adept must wear, and with one or two of the twelve terrestrial
branches: the second star, Jumen Fi'] (Great Gate), corresponds to the signs
chou . or hai 2 (second and twelfth branches) and to millet; the third, Lucun
FRAF (Persistent Happiness), to the signs yin 8 and xu J¥ (third and eleventh)
and to rice; the fourth, Wenqu L[ (Civil Song), to the signs mao Y and you BY
(fourth and tenth) and to peas (or wheat); the fifth, Lianzhen BEH, (Pure Vir-
tue), to the signs chen J& and shen 1 (fifth and ninth) and to hemp seed; the
sixth, Wuqu sl (Military Song), to the signs si L and wei & (sixth and
eighth) and to soybeans; and the seventh star, Pojun il # (Destroyer of Armies),
to the sign wu I~ (seventh) and to peas.”

In order to lend a Buddhist aspect to this manifestly Taoist configuration,
the author of the apocryphon has assigned to the seven stars seven tathdgata-
buddhas (rulai WIZK). As we have seen in chapter 3, these seven tathagatas are
the seven hypostases of the buddha Bhaisajyaguru, Master of Medicine
(Yaoshi Z&Hifi)." Here, in the Beidou jing, the practitioner has to pay homage
(nanwu 3, Skt. namas) by invoking their names:

Yunyi tongzheng rulai 18 F{IH R 42

Guangyin zizai rulai Y6 & HFEWIHE

Jinse chengjiu rulai 4t pat Wiz

Zuisheng jixiang rulai /5 FF W12

Guangda zhibian rulai R HEIIAE

Fahai youxi rulai A7R0% 85 a2

Yaoshi liuli guang rulai Z8RTHREEDGAIAE (Bhaisajyaguru-vaidiiryaprabhasa)

No doubt the association of the seven stars with this group of Buddhas
was 1n itself sufficiently compelling in the eyes of the Chinese faithful to sup-
ply the Siitra of the Great Dipper with its indisputable Buddhist certificate of
authenticity. But to satisfy the curiosity of the contemporary historian of
Chinese religions, an investigation into earlier related materials will be re-
quired to disclose the manifold development of the Great Dipper cult
throughout the medieval period.

17. For a complete translation of this passage, see Orzech and Sanford (2000): 389-390.

18. On the Seven Buddhas and the Tathagata Tejahprabha, see Sorensen (1995): 78. On
the association of the seven stars and the bodhisattvas (notably Guanyin) in Tang Tantrism, see
Xiao (1993): 151-154.
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Ge Xuan’s Method for Honoring the Great Dipper

To seck our sources in the medieval Buddhist bibliographical catalogues proves
to be a dead end. They contain no reference whatsoever to the Beidou jing or to
any apocryphal sitra that might have been its prototype or even approximately
related to it. Nevertheless, as Paul Pelliot rightly commented, “the silence of the
[Buddhist] catalogues after A.D. 800 does not imply that the production of
apocrypha was interrupted.”" Moreover, it is a curious fact that even the men-
tion of the term “Beidou” is to all appearances totally absent. This observation
is sharpened when one turns to the medieval manuscript collections from Dun-
huang and Turfan, invaluable stores of writings otherwise lost or unpublished.
For here, too, it must be admitted, there remains not the slightest fragment of
any Buddhist text directly connected to the Siitra of the Great Dipper.*® Does
such an absence suggest that medieval Chinese Buddhism was ignorant of the
Beidou cult and that only much later, under the Yuan dynasty, a decision was
made to integrate it into Buddhist liturgy?

In considering the preeminent role of the constellation in Chinese culture,
this would seem inconceivable. In reality, the cult of the Dipper is well attested
in the works of renowned masters of Tang esoteric Buddhism. Specialists, how-
ever, have so far accorded little attention to the relevance of these texts for the
study of the Yuan siitra, whether this be due to the suspicion that the relative
lateness of their available recensions renders them unreliable, or to simple lack
of inquiry in the context of plain translation.?'

It is the famous monk Yixing (—{J 683-727), the disciple of Subhikara-
simha (Shanwuwei 38 637-735), who provides the most substantial ex-
pression of the Beidou cult in the context of medieval Buddhism. In his
outstanding astrological treatise—the Fantian huolu jiuyao 3R KAEILHE, a

2—this Sramana-scientist advocates

synthesis of Chinese and Indian traditions
a Method of Sir Immortal Ge for Honoring the Great Dipper (Ge Xiangong

li beidou fa EIlIAFEAE}Fi2), of which the detailed ritual modalities closely

19, Pelliot (1911).

20. A fragment of a printed Yuan edition of a Taoist version of the Beidou jing was, how-
ever, discovered by Aurel Stein in Khara-khoto. See Franke (1990): 101-102.

21. As indicated in Franke (1990): 91-92, the editions of these texts in the Taisho daizokyo
are in effect founded upon Japanese manuscripts and prints that, according to their colophons,
are not earlier than the twelfth century. See also Serensen (1995) and the translations of Orzech
and Sanford (2000).

22. The Chinese astrological conceptions related to destiny are combined here with the
Indian system according to which human beings are successively placed, during the course of
their lives, under the influence of the “nine heavenly bodies” (jiuyao), that is the sun, the
moon, the Five Planets, and the lunar nodes Rahu and Ketu.
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resemble those of the Yuan-period siitra. As in the latter, the Method consists
in a domestic cult in honor of the constellation that includes the veneration of
stellar images, offerings of grains and cereals for each of the stars, and the rec-
itation of a mantra (zhenyan FLi5) in pseudo-Sanskrit.® Here is a tentative
translation of Yixing’s Method of Sir Immortal Ge for Honoring the Great
Dipper:

From the sovereign down to the common man, all alike depend upon one of the
seven stars of the Northern Dipper. By venerating them constantly, one encounters
neither misfortune nor evil, because they universally save beings from decrepitude
and critical circumstances and permit them to “prolong their lives by augmenting
their accounts” (yannian yi suan JEAFZH), while dispelling all adversity. In wor-
shipping the Original Spirit of Personal Destiny (benming yuanshen Ay 7GAH) and
offering to him with a sincere heart, one fulfils one’s vows [to obtain] longevity and
profit. Calamities, ills, and failures are due only to inattention to the cult of the stel-
lar images. To be unaware that one can offend them is to move forward in darkness
and thus to provoke disasters and difficulties. By counterattacking [by means of the
cult], one will obtain great happiness.

The days for making offerings to the Original Spirit of Personal Destiny are six
each year. One should render the cult before an image of the Beidou by offering a pure
mat, paper, a scribe’s knife, sacrificial money, tea, and fruits in three piles, as well as in-
cense, and to address to it the following prayer: “I, an insignificant person dwelling in
this world, cherish the Dao and am seeking transcendental [support|. I have often been
able to see your divine presence. On this day of my personal destiny, I respectfully
offer silver coins and the fruits of immortals to the Northern Dipper and to the image
of the Spirit of Personal Destiny (gongyang yu beidou chenxing bai benming shenxing fft 7%
A HR A FEAA ). T wish to obtain an increase of longevity, [the expulsion] of
all calamity, serenity of spirit and souls, the perdurance of my Original Spirits, sup-
pression of decrepitude, and the removal of critical lunar phases.” One prostrates once

again, burns the sacrificial money, and salutes with joined hands.>*

These ritual prescriptions are followed by a diagram of the Beidou with the
Taoist names of the seven stars and the corresponding twelve branches. Yi-
xing then gives a citation from the Book of Destiny, or, more precisely, the
Book of Wages and Fate (Luming shu #%77i), where there figures a list of the

23. T. 1311, vol. 21: 462. On this passage, see Soymié (1972-1973): 703—704; and Hou
(1975): 109-110. Franke (1990): 94, mentions it in passing. As Franke (1990): 93 also under-
scores, the hypothesis of Needham et al. (1959, vol. 3: 283n), according to which the Siitra of
the Great Dipper may be attributed to Yixing, is not plausible.

24.T. 1311, vol. 21: 462. See the French translation of Hou (1975): 109-110.
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seven stars, with life expectancy calculated according to each birth star and
the twelve branches. Though the cereals are not mentioned here, the exact
measures are specified:

First star = 2 sheng 71 (= about two liters) = 65 years
Second star = 8 sheng = 80 years

Third star = 5 sheng = 80 years

Fourth star = 4 sheng = 90 years

Fifth star = 1 sheng = 80 years

Sixth star = 1 sheng = 85 years

Seventh star = 1 sheng = 80 years

Unfortunately, we know little of this Book of Wages and Fate from which
Yixing claims to have drawn his information. The biography of Lii Cai 4,
the reformer of the arts of Yin and Yang at the beginning of the Tang, suggests
that the luming procedure, through which one could calculate longevity and
fate, reached back to antiquity and that it was the ancestor of the calendrical
horoscope systems based on the birth binomials.?® Moreover, Yixing is not the
only Buddhist to refer to the Book of Wages and Fate and to underscore its con-
nection to the cult of the Great Dipper. A Buddhist rite of fire of uncertain ori-
gin, similarly placed under the aegis of the constellation and entitled Secret
Essentials for Performing Homa to the Seven Stars of the Northern Dipper (Beidou qi-
xing humo biyao yigui AL} 2 HE PERAEAKIN), also refers to it:*

The Book of Wages and Fate says: “In this world are the divinities [who are| the Comp-
trollers of Fate (zhuming shen T 1), who, on each gengshen JiH! day (the fifty-seventh
day of the sexagesimal cycle) go up to the Celestial Emperor to report the sins and evils
that people do. Those who commit serious offenses will see a suan 5 deducted [from

their life-account]. Those who commit lighter offenses lose a ji A%’

25. Jiu Tang shu, juan 79, Zhonghua shuju ed.: 2719-2723. Hou (1975): 99; Kalinowski
(2003): 243-245.

26. T. 1306, vol. 21: 424—-425. See Yoshioka (1970), vol. 2: 193; and Xiao (1993): 108.
The text was conserved in many monasteries in Japan, notably at Koyasan f#F1l1. In the
Taishd daizokyd edition, the work is attributed to a certain monk named Guanding ¥#JH of the
monastery of Daxingshan KBS in Chang’an. Tt is improbable that this refers to the monk
Guanding (561-632) of the Tiantai K3 sect. Given that the term guanding signifies “conse-
cration” (abhiseka), it is more likely that this refers to a title: “Master of abhiseka.” This point is
also raised by Serensen (1995): 76n20.

27. T. 1306, vol. 21: 425. My translation differs somewhat from that of Orzech and San-
ford (2000): 394. The passage is also translated in Japanese by Yoshioka (1970), vol. 2: 193.
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‘We have seen in chapter 3 that the Baopuzi neipian uses the same technical ter-
minology and the same suan and ji units for the evaluation of life-allocations by
the Directors of Destiny.?®

‘Was the Book of Wages and Fate mentioned by Yixing and in this homa-ritual
the real source of inspiration of the Buddhist cult of the Dipper? No certain re-
sponse is possible. In all events, these citations manifestly indicate the degree to
which Taoist concepts were integrated into early-Tang esoteric Buddhism. The
role in the management of life that the author of the Secret Essentials for Perform-
ing Homa to the Seven Stars credited to the Beidou, the allusions that he also made
to the registers of life and death (shengji 3, siji JEFE), and his references to
such technical notions as the units of accounting (suan and ji) and the gengshen
days are entirely eloquent in this regard.”” Even more striking is that Yixing
chose unambiguously to label as Taoist the cult of the Great Dipper that he ex-
posed. The very title that he gives, Method of Sir Immortal Ge for Honoring
the Great Dipper, speaks in and of itself to any Taoist scholar, for Sir Ge is none
other than the renowned master of the occult arts, Ge Xuan %& %, who was the
grand-uncle of the famous fourth-century alchemist Ge Hong. Ge Xuan is said
to have been introduced to the court of the first emperor of the southeastern
Wu % dynasty during the period of the Three Kingdoms (220-265) and to
have been the recipient of a majority of the founding texts of the Lingbao canon,
one of the three great scriptural corpora of medieval Taoism.*

‘What may have impelled Yixing to include this Beidou ritual, certified
as 100 percent Taoist, in his great work on Buddhist astrology? Though it
may seem merely indicative of the syncretic character of the Fantian huolu jiu-
yao, a more convincing explanation is suggested by the biography of our emi-
nent exponent of Tantrism, where one learns that, before becoming a
Buddhist monk, and parallel to his learned investigations of astrology, divi-
nation, and mathematics, Yixing studied with a Taoist master named Yin-
chong 5%, Indeed, Yixing himself appears to have authored several treatises
on Taoist practices.” One can therefore speculate that the Buddhist monk,

28. The sole difference is that in T. 1306 the suan and ji units are inverted.

29. The gengshen days are considered critical because they are points in the calendar when the
divine censors, particularly the Three Worms and the god of the furnace, leave the human body
and report to the Directors of Destiny the sins that one has committed. These days were therefore
devoted to fasting and rituals, a tradition that has been perpetuated in Japan. See Kubo (1981).

30. The relevant information belongs more to legend than to history. Ge Xuan probably
lived during the years 164-244 C.E. See his biography in the Shenxian zhuan FlI{# (Tradi-
tions of divine authorities) of Ge Hong, trans. Campany (2002): 152—-159. On the question of
the transmission of the Lingbao scriptures, see Bokenkamp (1997): 377-379.

31. Jiu Tang shu, chap. 141, Zhonghua shuju ed.: 5111-5113. Refer to Weinstein (1987):
55-56, 169n36.
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faithful to his past, judged the Taoist cult of the Beidou worthy to be trans-
mitted in its authentic form and under its original designation.

Less personal considerations may have also encouraged Yixing to edit the
Method of Sir Immortal Ge for Honoring the Great Dipper (hereafter, the
Method of Ge Xuan). In assuring the promotion of the Great Dipper cult and
embracing it in the Buddhist fold during an epoch when the “foreign” religion
had regained an aura of sanctity in court circles, he perhaps intended to use it as
an instrument of ideological propaganda. Just as the Sitra of the Great Dipper
would later serve the mandate of the Yuan ruling house, the worship of the
constellation, as an established emblem of rulership, would have reinforced the
political aura of the emperor Tang Xuanzong %55 (r. 712-756), Yixing’s pro-
tector. After a period of repressive measures and successive edicts aimed at
bringing a halt to the development of Buddhism and propping up the state reli-
gion, Xuanzong demonstrated later in his reign a lively taste for esotericism,
whether Taoist or Tantric. It was at this time, in 721—in the midst of the Kai-
yuan BflJC era (713-741)—that, having fallen under Yixing’s charms, the em-
peror called him to court and granted him a distinguished appointment,
charging him with the composition of the official calendar, the Dayan li Kf7
J& > The biography that the Song gaoseng zhuan ARi=1{f418 (Biographies of Eminent
Monks Compiled in the Song) devotes to Yixing succinctly mentions the séances
of divination by the seven stars of the Great Dipper that he personally per-
formed in the context of his functions at the imperial court.** There are also
other important traces of his attachment to the Great Dipper: among the Tan-
tric fire rituals he left to posterity, one finds a Homa Ritual to the Seven Stars of the
Great Dipper (Beidou gixing humo fa 1t -G FEEEIE), where he describes how
the seven stars, by a series of mudras, mantras, evocations, and visualizations,
may be brought forth from the altar flames in order to expel evils, counterbal-
ance the malefic effects of the Five Planets, and erase the names of the faithful
from the registers of death, thereby ensuring their longevity.**

Tang-period Tantrism, well furnished with proficient means for absorbing
and remodelling native pantheons and religious practices in the lands of its
adoption, thus successtully integrated the Chinese cult of the Beidou into its lit-
urgy. Yixing was by no means the only artisan at work. His contemporary, the
equally celebrated Vajrabodhi (Jingangzhi |5, 669-741), also contributed

32. See the comprehensive study of Yixing by Osabe (1963). See also Faure (1988): 89—
90; and Needham et al. (1959), vol. 3: 282-283.

33. Song gaoseng zhuan, chap. 5, Zhonghua shuju ed. (1987), vol. 1: 93.

34.T. 1310, vol. 21: 457-459, after an 1802 Japanese edition of the monk Kaido. On Yi-
xing and the development of the homa rite with reference to the Mahavairocanasiitra, see Strick-
mann (1983): 436—446.
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to the promotion of the Tantric practice of the Great Dipper. In his Ritual Proce-
dures for Invoking the Seven Stars of the Great Dipper (Beidou qixing niansong yigui 1t
SFEASRHEL), he advocates this not only as an individual discipline, in-
volving the recitation of mantras endowed with demonifuge, redemptive, and
vitalizing powers, but also as a collective ceremony, organized at the initiative
of sovereigns and high functionaries and requiring the fabrication of a mandala
together with the performance of the homa ritual of the seven stars. By means of
this official ritual, the government sought to employ the Great Dipper cult to
guarantee the peace and well-being of the nation.*

It may be also noticed that a “liturgy of the Seven Buddhas of Bhaisajyaguru”
(Qifo yaoshi fa -LHFEEATIE), bearing the signatures of the most noted masters—
Yixing, Vajrabodhi, and Amoghavajra—was similarly introduced onto the Tang
imperial stage in the context of Tantric orthopraxis.® It is plausible that these
Seven Buddha “longevity rituals” (ZE77Y2), performed with lamps and homa of-
ferings, were sometimes conjoined with the rites of the Great Dipper, whose
stars were, as seen above, related to the seven fathdgatas of Bhaisajyaguru. Never-
theless, in the absence of further data this must remain a tentative speculation.

Although the information given in seventh- and eighth-century Tantric
sources does not allow us to establish the existence of a genuine Buddhist
prototype of the Yuan Siitra of the Great Dipper, it nonetheless underscores that
a Buddhist cult of the Great Dipper was already current under the Tang. The
ritual modalities of the individual cult of the Method of Ge Xuan, moreover,
are strikingly close to those put forward in the Yuan apocryphal stitra. As we
shall see shortly, during the intervening period, that is to say, between the
end of the Tang and beginning of the Northern Song (960—1127), this same
cult is also attested in various documents from Dunhuang.

The Beidou at Dunhuang

The Dunhuang manuscripts include irrefutable proof that the Method of Ge
Xuan still circulated at the frontiers of the empire roughly a century and half
after its transmission by Yixing. Far from closed, esoteric religious circles, it had
taken there a much more pragmatic path, that of parareligious medicine. The
oldest manuscript bearing witness to this is an important manual of iatromancy,

35. T. 1305, vol. 21: 423—-424. See the translation by Orzech and Sanford (2000):
392-393.

36. It was celebrated in the year 756, in the presence and honor of the newly enthroned
emperor Suzong Ai5% (r. 756-762). The ritual of Bhaisajyaguru was much in vogue, during
the same period, in the Japanese court, where it was organized on several occasions. Refer to
Kuo Li-ying (1994a): 149-167.
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or medical divination—P. 2675 V°, which includes a colophon dating to 862
and signed by two copyists, both functionaries in Dunhuang. One of them, Fan
Jingxun U551, was a known expert in the arts of Yin and Yang at the prefec-
toral school.”’ The treatise, whose central theme is the localization of the
“human spirit” (renshen A1) within the body, includes a ritual prescription en-
titled the Method for Correlating Personal Destiny and the Seven Stars [of the
Great Dipper] (Qixing renming shu fa 2 Av/EL).

Although the name of Ge Xuan is not given in this treatise, there can be
no doubt that it involves the method that is attributed to him. The manu-
script is damaged with many lacunae, but it is possible to deduce the structure
of the text. The twelve calendrical branches of the horoscope are associated
with the seven stars of the Beidou, with precise measures of cereals and grains,
and with given life expectancies—trom eighty-three to ninety-five years, de-
pending upon the stars—and talismans.*

Another Dunhuang document, undated and even more fragmentary—a
portion of a page from a medical manual for the diagnosis of illness—also bears
a trace of our Method (P. 3064 R°).** Among the three drawings of constella-
tions that appear here, one finds a diagram of the Great Dipper accompanied by
the names of the seven stars and the corresponding twelve branches, followed
by a medical prognostication ascribed to a certain Weng 53 (fig. 4.2). As “Weng”
is one of the appellations of Ge Xuan, there is strong reason to hold that what
we have here is an extract of his method that is intended for therapeutic use.*' A
third Dunhuang iatromantic manual (P. 3081 V°) may have also emanated
from the same tradition. It mentions the Talismans of the Spirits of Personal
Destiny (Benming shenfu A A5fiiff) for counteracting the harm caused by bad
astral conjunctions that occur during the course of the year.*

One point deserves to be underlined concerning these medical documents.
However bizarre they may appear to modern readers, these manuals were held
in great seriousness by the society in which they circulated. The diviner-healers

37. The other, Fan Ziying i &, was a functionary responsible for communications.
See Harper (2003): 475.

38. See Mollier (2003): 410. Another version of the text is found in P. 2675 bis R°, which
is probably a copy of P. 2675 V°. Refer to Harper (2003): 495—-498.

39. The estimations of life expectancy are given in the following order: 95 years for the
seventh star, 87 for the sixth, 83 for the fifth, 95 for the fourth, and 85 for the third (the two
first stars are missing). These differ therefore slightly from those one finds in the Buddhist Bei-
dou jing (see above). In the manuscript P. 2675 V°, cols. 36—41, only two talismans survive (one
for the star Pojun, the other for Luming). There are no talismans in P. 2675 bis R®, cols.
29-34.

40. See Kalinowski (2003): 258-259.

41. See Mollier (2003): 411.

42. See Harper (2003): 502.



FI1G. 4.2. Medical prognostication related to the seven stars of the Beidou (P. 3064 R°®).
Courtesy of the Bibliotheque nationale de France.




Under Stellar Protection 149

who composed them were by no means anonymous charlatans; rather, they
were noteworthy experts who served as functionaries in the Dunhuang admin-
istration. As did Fan Jingxun, one of the authors of the medical manuscript cop-
ied in 862, astrologer-physicians often occupied institutional positions and were
teaching at the prefectoral school (zhouxue H%%) of Dunhuang while maintain-
ing a clinical practice. This afforded them the means to put their methods to
work so as to respond to their patients’ demands for health and longevity.*

To continue to trace the itinerary of the Method of Ge Xuan at Dunhuang,
we must leave behind the world of medical “magic” and penetrate another ar-
cane domain, that of almanacs and calendars, the media whereby the cult of the
Beidou was diffused on behalf of the general public. The Stein Collection con-
serves a calendar (S. 2404) dating to the year 924 that includes a detailed and,
what is more, illustrated version of the Method of Ge Xuan (fig. 4.3).** Its title
as recorded there is identical to that given by Yixing, Ge Xiangong li beidou fa,
and it is presented in the form of two vignettes, each accompanied by a drawing
and preceded by an introduction celebrating the cult of the Beidou:

According to the Book of Immortals (Xianjing fIIZS), it is said that if a person whose
heart is set does homage each night to the Great Dipper, he will obtain long life,

avoid calamity, and attract benefits.

In the first vignette we see a kneeling devotee, to all evidence worshipping
the Dipper. Before him stands a divinity in courtly robes, accompanied by a fe-
male servant or partner. To the side, smoke rises from an incense burner placed
upon an altar situated beneath a prominent stellar diagram. The inscription,
given below the drawing, specifies the origins of this cult of the Beidou:

Method of Ge Xuan for honoring the Great Dipper. In former times, Xiangong of-
fered homage to the Great Dipper each night with his heart set, which yielded for
him prolongation of life and an augmentation of his account (suan 5¥). Sir Zheng ¥
rendered a cult to the functionaries of the Northern [Dipper| dL'F. In this way he
obtained longevity and avoided becoming the victim of the knives and blades to

which he was predestined.

The second vignette deals with the cult of the Original Spirit (yuanshen JG
fil1) of the current year (xingnian 174F), the monkey deity corresponding to a shen

43. See Kalinowski (2003): 23-27.
44. See Hou (1975): 115-116; Deng Wenkuan (2002): 374—386; and Arrault and Martzloff
(2003): 96-97, 190-193.
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F16. 4.3. The Method of Ge Xuan for Honoring the Great Dipper (S. 2404). Courtesy of

the British Library.

1 year (924). The illustration displays a figure above whom floats a monkey in

the clouds. Dressed in official garments, he carries a court tablet and, on his crown,

an image of a monkey. The text accompanying this design runs as follows:

An individual born in a shen year depends upon the Original Spirit of Personal Des-

tiny of the monkey sign. If, with a pure heart, he makes offerings to the Original
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Spirit of Personal Destiny on opportune days calamities will disappear and his hap-
piness increase. It is of very good augur to place an image of this divinity [on the

altar?] before him.

These two cults—of the Beidou and the Original Spirit—are of course
complementary. The ritual procedures explained and pictured here are com-
pletely in conformity with those described by Yixing, who equally envisioned
a daily cult to the image of the Dipper and a rite observed six times each year in
honor of the Original Spirit of Personal Destiny. The basis for this cultic duet is
perfectly clear, for, while the Dipper regulates our everyday existence, the
Original Spirit corresponding to our birth date and marking our destiny, mani-
fests itselfin a repeating cycle of sixty days.

As did Yixing, the author of the Dunhuang calendar conspicuously asserts
the Taoist pedigree of the Method for Honoring the Great Dipper. Not only
does he attribute its paternity to Ge Xuan, but he associates it with another Tao-
ist devotee, a certain Sir Zheng. We have reason to suppose that the individual
in question is Zheng Yin Bff&E, or Zheng Siyuan ¥, Ge Xuan’s disciple.
Zheng played a cardinal role in the history of early Taoism, as it was from him
that Ge Hong inherited the famous library of esoteric and alchemical works
among which some stood at the origin of the first Taoist canons.” Ge Hong re-
counts in his Baopuzi neipian, as we find too in the text accompanying the sec-
ond vignette of the Dunhuang calendar, that Sir Zheng, thanks to his devotion
to the Beidou, was able to make himself invulnerable to bared weapons:

By writing in red the words “Great Dipper” and “Sun’ and “Moon,” it was claimed,
one need have no fear of bare blades. . . . Lord Zheng said that the same results could
also be obtained by reciting the names of the five different weapons [each corre-

sponding to a planet or a star].*

The presence of the Method of Ge Xuan in this tenth-century manuscript
calendar apparently owes nothing to the medical uses to which it had already
been put in Dunhuang by the end of the Tang. Its goal, rather, is to assure the
promotion of the Method in its religious form and to make the Beidou cult avail-
able to all. Necessary for regulating the official year as well as for guiding agri-
cultural activities and everyday life, calendrical almanacs were, no less than the
printed almanacs (fongshu 1) still published today, destined for large-scale dis-
tribution. Families could draw on them for varied recipes, prognostications,

45. See Robinet (1984): 10.
46. Baopuzi neipian, chap. 15, Wang Ming, ed.: 269-270.
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interdictions, and prescriptions, supposed to aid or to orient them throughout
the annual cycle in various domains such as domestic and construction work,
traditional religious rituals and festivals, hemerological procedures, hygiene and
medical care, farming and commercial activity, voyages and official affairs, mar-
riages, and funerals, The illustrations sometimes adorning these calendars gener-
ally have a pedagogical character. They offered concrete, explicit, and accessible
guidance to all who wish to engage in the practice depicted, whether literati or
uneducated. Likewise, the images of the Method of Ge Xuan in the Dunhuang
calendar made it easy to apprehend its ritual modalities and the appropriate altar
arrangements.

Given the visual and didactic publicity that such calendars afforded the
cult of the Dipper, it may be supposed that, toward the beginning of the tenth
century, it had become an integral part of the cultural patrimony of Dun-
huang. This, in all events, does not imply that it should be relegated to the ca-
pacious storeroom of “popular” folklore. Far from being the base product of
vulgarization, the calendar of 924 is an official document bearing the signa-
ture of a high-status dignitary in Dunhuang, Zhai Fengda #Zi# (883—
9617?), whom we met in chapter 2 in connection with the commission of stitra
copies for his deceased spouse. A diviner with excellent technical compe-
tences as well as an accomplished scholar and a fervent Buddhist, Zhai was
also the principal at the Dunhuang prefectoral school. His distinguished ca-
reer as a calendrical expert in the service of the Cao # family unfolded dur-
ing the period of the “army of the return to allegiance” (Guiyijun ¥fFEHH,
848-1036), and above all under the reign of the “King of Dunhuang,” the
military governor Cao Yuanzhong H 7t who succeeded in maintaining an
independent city-state at Dunhuang during his rule (944-974).7

The calendar of 924 was just one of many that Zhai produced for the Dun-
huang administration, of which just five, including that which interests us here,
have come down to us.*® The question of the legacy of these Dunhuang calen-
dars is pertinent here: how could this regional production have been recognized
as official, given that the imperial Chinese government formally prohibited the
creation and diffusion of calendars by local administrations and private agents?
Calendars belonged exclusively to the imperial court astronomers’ sphere of au-
thority. Despite this, the independence of the Dunhuang region, together with
difficulties in communication with the distant capital during Zhai Fengda’s

47. On Zhai Fengda, see Teiser (1994): 117-121, 242-243. See also Fujieda (1973): 434—
439; Deng (2002): 469-505; Kalinowski (2003), 21, 54; Arrault and Martzloft (2003): 90-91;
and Rong (2004): 58—59.

48. The others are the calendars for the years 926 (P. 3247 V°), 928 (Beijing 836 V°), 956
(S. 95 R®), and 956 (P. 2623 R°). See Teiser (1994): 242—-243; and Arrault and Martzloff (2003).
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time, left the local functionaries with no alternative but to contravene the law
and arrogate to themselves the right to fabricate their own calendars, indispens-
able tools for the development and management of society.*’

‘Was it then Zhai himself who introduced the Method of Ge Xuan into the
924 calendar, or had it become current earlier in Dunhuang or in central China?
The Method, in this case adapted to the current year of the monkey, might be
supposed to have been periodically reedited to reflect the variations necessitated
by the cycle of animals. Nevertheless, it is a curious fact that neither the extant
Dunhuang calendars anterior to those of Zhai Fengda, nor the four other calen-
dars that he is known to have composed later on and that have come down to us
in their entirety, repeat Ge Xuan’s cult of the Beidou. Perhaps Zhai’s inclusion
of it is but one more instance of mantic recipes or rituals making furtive appear-
ances in the calendars. This, however, was not quite the case with the Beidou
cult. Fifty-four years after its publication in Zhai’s calendar, it made a resur-
gence in another almanac discovered at Dunhuang (S. 612 R®), but one whose
provenance lay elsewhere (fig. 4.4).

In this case, it is significant that we are no longer considering a regional
work, produced by the frontier administration of Dunhuang, but rather a publi-
cation representing the central government chancery and emanating from the
imperial capital. The almanac in question is a “large-format calendar estab-
lished according to the official version of the Bureau of Celestial Affairs” (ging
sitiantai guanben kanding daben rili 7 7] KRBT A E KAJEH) for the “Empire
of the Great Song” (da Song guo NA[H) and dates to the year 978. Its surviving
fragment consists of an illustration depicting the year-planet Jupiter (Taisui A
j#,) surrounded by the anthropomorphic figures of the “true forms” (zhenxing
TLJP) of the twelve Original Spirits (yuanshen). As in the case of the Original
Spirit of the monkey in the calendar of Zhai Fengda, these temporal deities are
represented in the form of young officials holding court tablets and wearing
caps adorned with the effigies of the twelve cyclical animals (rat, buffalo, tiger,
hare, dragon, serpent, horse, sheep, monkey, cock, dog, pig), which they incar-
nate.” The cartouches in which their names were to be inscribed have remained
empty, but there can be no doubt in regard to their identity, for the ritual pre-
scription inscribed in a column to the left of the drawings confirms that the cult
of the Original Spirit is at issue. Just as in the calendar of Zhai Fengda and, ear-
lier, Yixing’s astrological treatise, the text indicates that, on the day of one’s per-
sonal destiny (benming), the practitioner must change into clean clothes before

49. S. Whitfield (1988): 4-22; Rong (2004): 58-59.
50. See Fujieda (1973): 426; Deng (2002): 513-519; Arrault and Martzloft (2003): 96,
182—184; and S. Whitfield (2004): 234.
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FIG. 4.4. The true forms of the twelve Original Spirits (S. 612 R°). Courtesy of the British
Library.

rendering homage to the image of his Original Spirit while burning sacrificial
money, paper camels, and high-quality incense and making offerings of tea and
fruits. By performing this cult, the text adds, he can expel sorrows and assure
his longevity.

Although in Zhai’s calendar the cult is dedicated to the animal of the cur-
rent year, the monkey, S. 612 R° does not highlight the tiger divinity corre-
sponding to its year of publication, 978. It offers, by contrast, a global system of
the twelve animals. Because the upper segment of the document has been cut
off, it is impossible to know whether, as in the calendar of Zhai Fengda, a sec-
ond illustration relative to the Beidou cult itself was included and whether the
title “Method of Ge Xuan” was applied to designate the whole, though this was
likely the case. The almanac as drawn here, moreover, is a draft for a printed
version intended for national diffusion. This strongly suggests that the method
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was officially approved by the administration of the emperor Taizong A% of
the Northern Song toward the beginning of his reign (976-997).

@& o5

THE BODY OF MATERIALS from Dunhuang that we have examined, whether
medical texts or calendars, demonstrates that the worship of the Beidou and of
the Original Spirits was current during the ninth and tenth centuries in this re-
mote region of Gansu as well as in central China. The information provided in
the prescriptions and illustrations of these Dunhuang documents taken together
is consistent with the instructions expounded earlier by Yixing in the Method
of Sir Immortal Ge for Honoring the Great Dipper. There can be no question
but that they stem from the same tradition. In sum, we find the elements here of
a nightly domestic cult of the seven stars of the Dipper, punctuated by six major
points in the year during which one worships one’s Original Spirit of Personal
Destiny. The adept must wear one of the seven talismans associated with his
protective star. The cult is to be performed in the household oratory, facing the
incense burner of the altar, above which a diagram of the constellation (xing-
xiang F24) and/or an image of one of the twelve Original Spirits must be sus-
pended. The practitioner prays and presents diverse offerings, most significantly
the metaphorical sacrificial money that he has to burn, as well as comestible of-
ferings consisting of cereals and grains, in exact quantities, corresponding to his
natal star.

Taoism and the Great Dipper

Neither the Book of Wages and Fate to which Yixing makes allusion, nor the
Book of Immortals cited by Zhai Fengda has come down to us.” The little we
know of Ge Xuan, the supposed promoter of the cult of the Great Dipper,
does not contribute in any event to the clarification of its origin. Though sev-
eral Taoist works have been attributed to this great “master of esoterica,” in
most cases such attribution served just to seal them with his long-standing
fame. Was the Method for Honoring the Great Dipper similarly placed under
his patronage for promotional ends? To what extent, under these circum-
stances, can we credit the assertions of Yixing and of Zhai Fengda concern-
ing its Taoist antecedents?

51. The only reference to a Xianren jing fil A& is that found in the list of works pertain-
ing to the ordination of the Taoist clergy according to the Lingbao Scripture of the Symbolic
Names for Augmenting Merits and Eliminating Sins (Taishang lingbao hong fu miezui xiangming jing X
S BRI ARR 4L, Dz 377. 11b), probably of the Song period.
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Specialists have not previously delved into these questions. The only Taoist
works so far examined in attempting to reach back to the sources of the Yuan
Siitra of the Great Dipper have been limited, as noted earlier, to the popular Song-
dynasty Supreme Scripture of the Great Dipper of Mysterious Power [Guiding| Destiny
and Prolonging Life (Taishang xuanling beidou benming yansheng zhenjing) and its
commentaries.”* This is the “standard” Taoist Scripture of the Great Dipper, and
like its Buddhist counterpart, it proclaims its capacity to save the living from all
ills and to extract the damned from the infernal dungeons to which their bad
karma has condemned them. It insists principally upon its own worship and the
recitation of the incantations and formulaic vows that constitute the core of its
teaching:

If a family possesses the Scripture of the Great Dipper,
Its destiny will be blessed.
If a family possesses the Scripture of the Great Dipper,

Its house will enjoy peace.>

That said, the work also sets forth the ritual elements of the cult of the Beidou
with which we are familiar. It mentions the rites of “original destiny” (benming)
to be performed six times per year and stresses the correspondences between the
duodecennial signs and the individual’s natal star.>* Although the basic text in-
cludes no reference to the cereals or talismans of the Great Dipper,* three of its
commentaries, which were presumably redacted during the late Southern Song
(1127-1279) or the beginning of the Yuan, present one and the same series of fu

% One of these com-

in relation to the seven (or nine) stars of the constellation.
mentaries, the Taishang xuanling beidou benming yansheng zhenjing zhujie 5¥f#, in
addition associates these talismans with icons of the stellar divinities of the Bei-
dou. As one sees in the accompanying illustration (fig. 4.5), they closely resemble
those given in the Buddhist apocryphal Beidou jing.’

A second series of talismans of the seven stars figures also in an appendix to

another of these three late commentaries, the Winged Stanzas on the Golden Mys-

52. See the list given by Franke (1990): 97-98.

53. Dz 622. 8b.

54. Dz 622. 4b—5a. The rites of original destiny form the object of a domestic cult (zhai-
Jjiao B5IE), celebrated on six days annually according to the horoscope of the practitioner.

55. In the Dz 622, the offering is limited to flowers and fruits (2a).

56. Taishang xuanling beidou benming yansheng zhenjing zhu (Dz 750. 5/4a—6a) with a post-
face dated 1334. Taishang xuanling beidou benming yansheng zhenjing zhujie FEA# (Dz 751. 2/11b—
14a) and Taishang xuanling beidou benming yansheng jing zhu (Dz 752. 2/9a—15a) dated probably
to the thirteenth century.

57. Dz 751. 2/11b—14a.
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F16. 4.5. The talismans of the seven stars and icons of the nine stars of the Great Dipper
(Dz 751).

tery of the Seven Principles of the Northern Dipper (Beidou giyuan jinxuan yuzhang 1t
HETUA P E), likely dating from the end of the twelfth century (fig. 4. 6).%

The talismans that we find in these sources interestingly resemble those
of the Yuan Buddhist Beidou jing and are identical with those given in the
“second” Taoist Yisuan jing that was dealt with in chapter 3. The types of ce-
reals with which the text associates them also correspond to those of the
Method of Ge Xuan and to those of the Buddhist Beidou jing. The sole singu-
larity that the Winged Stanzas on the Golden Mystery of the Seven Principles of the
Northern Dipper introduces into its system of correspondences involves the es-
sences of various trees supposedly growing on Mount Tai Z&111, located in
Shandong Province and one of China’s five famous sacred peaks, traditionally
considered to be the seat of the divine administration presiding over human
destiny and afterlife. For the Winged Stanzas on the Golden Mystery of the Seven
Principles of the Northern Dipper, each person, according to his birth year, is re-

58. Dz 753. 2a—4b. These same talismans figure also in the second part of the Established
Order of Taoism (Daomen dingzhi JE'3E ], Dz 1224. 8/17b-21a), compiled in 1188 by Lii Yuansu
FJGE. See Schipper and Verellen (2004), vol. 2: 1010-1012.
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F1G. 4.6. The talismans of the Great Dipper in the Winged Stanzas on the Golden Mystery of
the Seven Principles of the Northern Dipper (Dz 753).

lated to a cereal and a tree on Mount Tai. The first star, Tanlang, is associated
with pine, cypress, and millet; the second star, Jumen, with pine and rye; the
third star, Lucun, with cypress and rice; the fourth star, Wenqu, with cypress
and wheat; the fifth star, Lianzhen, with pine and hemp seeds; the sixth star,
Wuqu, with mulberry and soybeans; and the seventh star, Pojun, with pine
and peas.

Is there a relationship to be established between these elements and the
sticks of wood and grains offered into the flames during the Tantric fire ritual?
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The answer remains uncertain.” What is patent, however, is the correlation be-
tween the cereals and destiny in the eyes of medieval Taoists. We have seen in
chapter 3 that the life-account (suan) was conceived as a store of celestial grain,
metaphorically assuring the subsistence of each human being during his earthly
sojourn. In accord with the divine account, the exhaustion of this personal ali-
mentary bank coincides with death. The offering of cereals was thus intimately
tied to the management of each one’s individual existence.

If the direct link between the standard Song-dynasty Taoist Beidou jing and
the Yuan-dynasty Buddhist Beidou jing remains difficult to establish, the addi-
tional information gleaned from the later Taoist commentaries surely permits us
to detect a genetic connection uniting the two traditions. But none of these
Taoist texts, we must note, makes the slightest allusion to Ge Xuan. The Taoist
Beidou jing is supposed to owe its existence not to the illustrious alchemist but to
Laojun, the supreme deity who is said to have revealed it to his vicar, the first
Heavenly Master, Zhang Daoling, during the first year of the Yongshou era 7K
&% (155 C.E.) in Shudu %J#f (modern Chengdu).®® This fictitious attribution
need not surprise us if we take into account the scripture’s historical provenance.
Like the series of works respectively related to the Dippers of each of the four
other directions, with which it is cognate, the Taoist Beidou jing was very likely
redacted during the Song period under the aegis of the Heavenly Masters of the
powerful, officially recognized, neo-Zhengyi institution of Mount Longhu #E
JEIlI (Jiangxi Province). As an expression of the renewal of the astral cults, a
priority for these Zhengyi experts in exorcism, this modern corpus of the Great
Dipper would have logically been placed under the authority of their patriarch,
Zhang Daoling, the mystical recluse of the second-century C.E. Taoist church,
who by that time was venerated as an almighty exorcist.®! The attribution of the
Taoist Beidou jing to Zhang Daoling would remain unquestioned by the Taoist
commentators of the twelfth through fourteenth centuries, such as the other-
wise unknown Fu Dongzhen {8l E. In the aforementioned Winged Stanzas on
the Golden Mystery of the Seven Principles of the Northern Dipper, Fu Dongzhen in-
sists on Zhang Daoling’s legacy and denounces the detractors of the Taoist Bei-
dou jing who maintain that it was written by the Heavenly Master Du 1K,
that is, the Tang and Five Dynasties court Taoist Du Guangting.®

59. We do know, however, that certain esoteric Buddhist rites also recommended that
grains be buried to “anchor” or “fix” a given site. See Mochizuki (1936-1963), vol. 4: 3606 b—
¢; and Campany (2002): 311n111.

60. Dz 623—627 are considered to form a single group of texts. They correspond to the
Dippers of the five directions.

61. See Schipper and Verellen (2004), vol. 2: 949-950.

62. The revelation of the Beidou jing to Zhang Daoling is mentioned by Xu Daoling /i
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To return to Ge Xuan and his Beidou cult, and so to advance our inquiry,
we must examine a more ancient Taoist source, the Secret Instructions for Prolonging
Life from the Purple Court of the Seven Principles of the Northern Emperor (Beidi qiyuan
ziting yansheng bijue ALATGICEBELLEMEGN hereafter Secret Instructions of the
Seven Principles). This work, a compendium of diverse rites of the Great Dipper,
claims its historical origin in the second year of the “red crow” Chiwu 715, that
is to say, 239. It was then revealed by the Most High Lord Lao to Ge Xianweng
EIIF, another name for Ge Xuan.® No indication permits us to establish its
real dating, but there is no doubt that it was compiled prior to 1025, as it is repro-
duced in extenso in the Yunji gigian.** Besides its attribution to Ge Xuan, the text
has much in common with the Tang-period method for honoring the Great
Dipper, above all the cereal offerings, the burning of sacrificial paper money, the
nightly cult of the stars of the Dipper, and the rite for the benming. It is possible
therefore that it was similarly composed during the Tang and that it issued from
the Heavenly Master organization, whose liturgy was by that time officially in-
tegrated into the unified Taoist system.®® But the Secret Instructions of the Seven
Principles also contains supplementary information that, though delivered in a
tangled manner, offers us the opportunity to refine our understanding of several
aspects of the Beidou cult and to relate it to earlier Taoist practices, in particular
to medieval Shangging techniques of meditation on the Dipper.

According to the Secret Instructions of the Seven Principles, when an adept
wishes to apply himself to the cult of the constellation, a written petition is ini-
tially sent to the divinities of the Dipper, informing them of the identity and
birth date of the candidate. This type of bureaucratic formality, it may be re-
called, was current practice in the liturgy of the Way of the Heavenly Master. In
exchange for this registration in good and due form by the astral administra-
tion, the initiate qualified himself through the provision of a quantity of sym-
bolic objects and foodstuffs: substitutional effigies (dairen 18 \), clothing, gold
and jade rings, cash, a drum, white rice, incense, paper, a brush and ink, raw silk
of five colors in precise dimensions, and a variety of fruits (chestnuts, plums,

# in his postface dated 1334 (Dz 750. postface 1a) and by Fu Dongzhen (Dz 751. preface 1a).
Another unknown commentator, the Perfected Xuanyuan from Kongtong WEIHZICE A, at-
tempts to provide the text with additional prestigious certifications by attributing to it a pref-
ace by the celebrated poet Li Bo 45 (701-762), claiming that he was a practitioner of the
Beidou jing, and a postface by the equally renowned savant Su Shi @ik (1034-1101) (Dz 751.
preface 1a). See Franke (1990): 99-100; and Schipper and Verellen (2004), vol. 2: 950.

63. Dz 1265. 1a. The work is supposed to have been then transmitted under the Wei
(220-265) to a certain Sir Ye 5G4, The text is mentioned by Soymié (1972-1973) and
Franke (1990): 105.

64. Dz 1032. 25/1a—10b.

65. See Schipper and Verellen (2004), vol. 1: 449—-450, 485—486.
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F16. 4.7. An altar with lamps for the Beidou at the Laojun temple %ﬁ% Xinjin %?{a% (Si-
chuan). Photograph by the author, 2001.

peaches, jujubes, apricots, and walnuts).’® In return, he received the talisman(s)

of the seven stars to be worn on his belt.”’

The rite of “personal destiny” de-
scribed in the Secret Instructions of the Seven Principles, we may note, is none other
than the lamp ritual that has been practiced by Taoists since early medieval
times and that remains common today (fig. 4.7).

The practitioner of this rite of personal destiny, after bathing himself and
cleansing the place of performance, arranges the lamps of the seven stars (cups
filled with oil), which also serve as a vehicle of divination, the manner in
which they burn down being interpreted as prognosticating his future.®® He
then sets out wine, fruits, incense, cakes, and sacrificial paper money upon
the altar. With the exception of the wine, these offerings—mnotably sacrificial
money, which will be burned—are the same as those specified in Yixing’s
Method of Ge Xuan, as well as in the rite of the Original Spirits found in the

66. Dz 1265. 4a—5b.

67. Dz 1265. 9a—end. The talismans presented in the version of the Yunji gigian are slightly
different (Dz 1032. 25/9a~10b).

68. Dz 1265. 1a.
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Dunhuang 978 C.E. almanac. Turning in the direction of his natal star, the
adept calls it three times and prays for the realization of his vows.*” Two sets
of names are given for the stars, one in the Tanlang series (listed in chapter 3)
and the second in the Yangming series, which was also frequently used in
medieval Taoism: Yangming %], Yinjing 2K, Zhenren ELA, Xuanming
%5, Danyuan F}JG, Beiji A6k, and Tianguan K. The Secret Instructions of
the Seven Principles stipulates that these latter are the stars’ secret or taboo ap-
pellations (hui #).”° The adept is additionally encouraged to perform three
times each month—on the first, third, and twenty-seventh nights—an exer-
cise that is held to be immensely profitable in terms of life expectancy: the
observation of the two “minor” stars of the Dipper, the eighth (Fuxing) and
the ninth (Bixing). Those who manage to glimpse these two stars are re-
warded with a prolongation of three hundred years of life for the eighth and
six hundred years for the hidden ninth star.”" Greatly beneficial, too, is the
homage rendered to the Santai stars, the Three Eminences, which bring suc-
cess in an administrative career, as well as in the search for a wife or concu-
bine.”? The text further provides several incantations for pacifying the spirits
(anshen “ZAH), to be recited on going to bed and on rising.”> One among
them, entitled the Divine Incantation of the Beidou to Prolong Life (Beidou
yansheng shenzhou Jb2FZEAEfHIYE), was taken up in the late Taoist Beidou jing
commentary signed by Fu Dongzhen.”

It may be stressed, too, that the list of cereals and peas given by the Secret
Instructions of the Seven Principles is identical to that of the Yuan Buddhist Bei-
dou jing.” In all events, our Taoist text specifies that this comestible offering is
in fact a rite of substitution, an alternative for those who have not mastered
the esoteric practice of “pacing the seven stars’ network” (bu gixing gang -t
SEAH), also called the “rite of offering by pacing” (bujiao zhi fa U2 170
Imitating the limping steps of Yu the Great (Yubu #[), the mythical ar-
ranger of the universe, and symbolizing ascension into the heavens, this stel-
lar choreography, with its long, historical background, was mostly favored by

69. Dz 1265. 1b—2a.

70. Dz 1265. 8b.

71. Dz 1265. 2b; Yunji qigian, 25. 2/25a.

72. Dz 1265. 3a.

73. Dz 1265. 7b.

74. Dz 1265. 7b—8a; Dz 752, 3.15a=b. See also Poul Andersen in Schipper and Verellen
(2004), vol. 1: 485—-486.

75. Dz 1265. 3a—4a. Franke (1990): 106, notes that the Buddhist text has gengmi FK
(nonglutinous rice) instead of nuomi K (glutinous rice) in the Taoist version (a misreading
by the Buddhist copyist?).

76. Dz 1265. 3b—4a.
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the Taoists of the early Shangqing lineage, who have left us varied poetic de-
scriptions of it.”’

A method of “lying down in the Dipper,” also inspired by an ancient
Shanggqing practice, is equally recommended by the Secret Instructions of the Seven
Principles. In a passage entitled Divine Incantations of the Great Dipper for Pro-
longing Life, Recited for Pacifying the Spirit and for Longevity (Beidou yan-
sheng shenzhou nian zhi anshen yanshou jlﬁ/l‘ﬁﬁiﬁig{é:z%ﬁﬂﬁ%), the
scripture explains how the adept must stretch out on a map of the constellation,
visualizing the stars around him, after invoking the four heraldic creatures
(green dragon to the left, white tiger to the right, red bird in front, and dark
warrior behind) and pronouncing an “incantation of reclining” (wozhou EAJL),
composed of the names of the stars. The aim, says the scripture, is to avert ca-
lamity, remove one’s name from the registers of death, and obtain blessings.”®

Several of the original Shangqing writings that were revealed to the vision-
ary Yang Xi during the years 364—370 C.E. introduce an analogous rite of lying
down in the Dipper, performed at night in order to benefit from the Great Dip-
per’s therapeutic and salvific influxes. The Shangging Golden Scripture with Jade
Characters (Shangging jinshu yuzi shangjing IiG4E L5 ELL, Dz 879), for ex-
ample, provides a detailed description of the bodily posture that the practitioner
must adopt when reclining on the diagram of the constellation designed on his
mat: the head is placed on the axis of the third star), with the feet on the eighth
and ninth stars (Fuxing and Bixing), the left hand touching the second star and
the right hand, the fourth (fig. 4.8). Lying in total tranquility, his arms forming
a crossbar, the adept must grind his teeth, then recite a secret formula, concen-
trating himself on the Dongfang j[il77 Palace situated within his brain. He thus
comes to see the essence of the nine stars fusing and transforming into a divin-
ity, sitting in a chariot, who comes to visit him and to illuminate entirely the in-
terior of his body. Nine years of such practice, says the Shangqing text, enable
one to escape death; eighteen, to reach immortality.”

Complementary instructions are expounded in the Method of Lying Down
with the Seven Lads of the Dipper (Qitong wobei fa -BFEEAS}Z), found in an-
other work similarly revealed to Yangxi, the Shangqing Scripture on Following the
Three Paths and [ Absorbing| the Yellow Breath and the Yang Essence (Shangqing huangqi
yangjing sandao shunxing jing L35 95 FKE — T NEAT£5). Here, the practitioner
isolates himself at night in a quiet room, burns incense, and then reclines, facing
the north under the “canopy” (gai ) of the seven stars of the Beidou. He visu-

77. On the bugang, see Robinet (1979): 308-328; and Andersen (1989-1990): 18.

78. Dz 1265. 8a—b.

79. Dz 879. 1a—2b, 5b—6b. A version of the text figures also in the Yunji gigian, 25. 16b—
18b. See Robinet (1979): 307.
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F16. 4.8. The Method of lying down in the Dipper and meditating on the seven stars
(Dz 879).

alizes the seven stellar lads, and calls them by their secret names, so that they
emit a light that encircles him, concentrates into gi, and enters his body. The
adept grinds his teeth and swallows saliva, gets up to roll himselfin rice powder,
and then lies down again. The text promises him that, after seven years of assid-
uous discipline, his body will glow with the splendor of the seven jewels, a pur-
ple aura will emanate from his head, and he will attain immortality.*® This type
of astral visualization and the circulation of light inside the body were also con-
sidered by the Shangging adepts to be efficacious means of contrition. To expel
their sins and those of seven generations of ancestors, they invoked the nine stars
of the Dipper so that the stellar light entered their mouths and was then circu-
lated within the bodily organs.®' It may be stressed that a similar technique of
meditation on the Dipper was already advocated in the Baopuzi neipian, but here
the effulgence encircling the practitioner is produced from within:

Visualize the seven stars of the Great Dipper with the chariot covering your head

and the handle pointed forward. Meditate then on the energies of the five bodily or-

80. Dz 33. 25b—27b; also edited in Yunji gigian, 25. 10a—12b.
81. Shangqing zijing jun huangchu ziling daojun dongfang shangjing F1&EKEH LA) 4R 1
55 E&L, Dz 405. 12b—end. Also edited in Yunji gigian, 25/12b—14a.
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gans [from which the light| flows out through the two eyes to form a halo around
the body. . . . You will then be able to sleep [without apprehension] even with those

who are sick with the plague!®?
The Lords of the Dipper

‘Whether used for reclining or installed as a shelter-canopy above the practitioner,
whether they served as choreographic patterns for pacing the stellar network or
as visual supports for meditation, maps and diagrams were indispensable for the
early Shangqing practices relating to the Dipper cult. By the Tang period, visual
representations of the constellation continued to play a central role, and icono-
graphic depictions of the anthropomorphic stellar deities seem to have been stan-
dardized as well. We remember how Yixing insists on the necessity—as part of
the practice of the Method of Ge Xuan—of venerating the stellar images of both
the Beidou and the Spirits of Personal Destiny. Such icons were probably very
close to the ones found in the illustrations of Zhai Fengda’s calendar.

Further clarifications on the material aspects of the maps of the Beidou and
the iconographic features of its stellar deities may be found, once again, in the
Taoist literature. A short description of the Dipper map is given, for instance, in
the Secret Instructions of the Seven Principles. Designed to be hung above the altar,
this “chart of the seven principles” (giyuan tu -LITIE) must be drawn on two
panels of blue-black raw silk measuring nine feet in length and hung above the
altar.®® Considering the size of this map, there is a distinct possibility that a simi-
lar model was used to cover the bed of the adept reclining upon the Dipper.

Other descriptions of these maps of the Great Dipper, notably concerning
their iconographic details, are found in the late Shangging literature. Among
the esoteric writs that were transmitted to the adepts of the movement during
the Tang period, there figures a “Register of the Nine Stars of the River Chart”
(Hetu jiuxing lu /[ JLAL4E), corresponding to the highest degree of Shang-
ging initiation.**

Several versions of this “Register of the River Chart” have been preserved

82. Baopuzi neipian, chap. 15, Wang Ming ed.: 275.

83. Dz 1265. 4b; Yunji gigian, 25/5a.

84. Chronicle of Maoshan (Maoshan zhi 1117, Dz 304. 2/9a). This highly valued chart of
the Great Dipper was bestowed upon the emperor Tang Xuanzong, who received it in 748
C.E. from the hands of the thirteenth patriarch of the Shangqing lineage, Li Hanguang 25
ot (683-769), disciple and successor of the famous Sima Chengzhen FF§7K#H (647-735).
Shortly afterwards, in 754, at the emperor’s request, Li celebrated a River Chart Great Retreat
(Hetu dazhai [ KEF) on Maoshan 111, the headquarters of the Shangqing lineage. Refer
to Schipper and Verellen (2004), vol. 1: 595. For Li Hanguang’s biography, see Chen Guofu
1963: 59—62; Schafer (1980): 46—47; and Barrett (1996): 69-71.
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in the Taoist Canon, one of them including instructions for its manufacture: the
stellar diagram must be designed in blue on raw silk fabric measuring one foot,
two inches in length and a foot in width, with the divinities, the Sovereign Lords
of the Nine Stars (jiu huangjun JLEEF) and their Ladies (jiu furen JLKN), repre-
sented in black.®® Much smaller than the altar map of the Secret Instructions of the
Seven Principles, this chart was intended to be carried on the adept’s person.

Another Shangqing version of the “Register of the River Chart” preserves
a diagram of the Great Dipper with conspicuous representations of the constel-
lation and its anthropomorphic divinities.®” This diagram and its talismans (fig.
4.9) closely resemble those reproduced at the beginning of the Buddhist Beidou
jing edited in the Taishé daizokys.®® In contradistinction to the latter, the icons of
the stars have not been included in this stellar chart, but they are given indepen-
dently in a series of nine medallions, together with nine further medallions il-
lustrating their palaces (fig. 4.10).% Such designs of the nine stars and their
residences seem to have become the norm under the Tang. Other examples may
be found in a third Shangqing edition of the same document, the ‘“Precious
Register of the River Chart” (Hetu baolu 1 [E| 158 (fig. 4.11),° as well as in a
version stemming from the Heavenly Masters and called the “Precious Register
of the River Chart of the Nine and the One from the Most High” (Taishang
jiuyi hetu baolu A _FJ Ul g 45) .

The affinity of these anthropomorphic images of the Great Dipper’s divini-

85. The Esoteric and Mysterious Scripture of the Shangqing River Chart (Shangqing hetu neixuan
Jjing LI E N Z S, Dz 1367. 1/4a—b). The work does not supply images of the nine stars but
does supply images of their female companions, the Nine Ladies, jiufi JLK (1/4b—5a).

86. Dz 1265. 9a. Similarly, the talismanic diagram entitled the Chart of the True Forms
of the Seven Principles (giyuan zhenxing tu -GICILEE), of which the Secret Instructions of the
Seven Principles provides the model, had to be attached to the initiate’s belt.

87. This is in a collection of Shangging registers compiled during the Tang period and
entitled the Shangqing Register for the Instructions on the Emanations from the Labyrinth (Shangqing
qusu jueci lu IR FEHS, Dz 1392. 18b—24a). See Robinet (1984), vol. 2: 436-437; Schip-
per and Verellen (2004), vol. 1: 607-609.

88. Dz 1392. 23a—24a. These talismanic scripts, the text stipulates, are the secret names of
the stars. They must be written in vermilion. The talismans are followed by an invocation of the
nine stars, the Nine Sovereign Lords (jiuhuang jun JLEH), to be recited nine times consecu-
tively, before sunrise and sunset, after clenching the teeth. The procedure permits one to acquire
the faculty of flying through the air.

89. Dz 1392. 18b—20b.

90. Dz 1396. 1a—b. It is followed by a series of nine talismans also written in vermilion.
See also note 86 above.

91. Complete Division of the Liturgical Registers of the One and Orthodox Covenant of the Most
High (Taishang zhengyi mengwei falu yibu X b 1E—W 80258 —i, Dz 1209. 34b-38b). This regis-
ter is classed as thirteenth among the fourteen initiatory documents punctuating the spiritual as-
cent of the Zhengyi devotees. See also the Registers of the One and Orthodox Covenant of the Three
and the Five of the Most High (Taishang sanwu zhengyi mengwei lu N_F =11 1F—W %, Dz 1208),
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F1G. 4.9. The talismanic names of the nine stars of the Great Dipper (Dz 1392).

ties as they appear in these Taoist registers with their depictions in the tenth-cen-
tury Dunhuang calendars and the late Buddhist and Taoist editions of the Beidou
jing is striking. The same iconographic characteristics remain prevalent, more-
over, in the fifteenth-century ritual paintings found in the Gongzhu AF-5F and
Baoning #{#<F temples in Shanxi (fig. 4.12). In all these instances, the seven
stars are young men with long hair, often worn loose, who are dressed in official
garments and holding court tablets. The Taoist sources refer to them in fact as the
“seven lads of the Beidou™ or as young dignitaries or “lords” (jun 43). For the
Lingbao Scripture of Karmic Retribution, for example, they wear five-colored bro-
cade and course through the clouds in a chariot of seven lights.”? In the Secret In-
structions of the Seven Principles, they have the “allure of Perfected Men” (zhenren
xingzhuang FLAJEAR), garbed in ceremonial dress and bearing jade tablets in
their hands.”? It should be stressed that, as early as the second century C.E., an-
thropomorphic representations of the Great Dipper already existed. The well-
known bas-relief of the funeral chamber of the Wu Liang shrine 1347 in

dating from the Song, for another Zhengyi version of the same register (4/4b—7b). See Schipper
and Verellen (2004), vol. 1: 475—476, and vol. 2: 971-972.

92. Dz 336. 8/7a—b.

93. Dz 1265. 2a.
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F1G. 4.10. The
nine stars and
their palaces
(Dz 1392).

Shandong, which dates to that period, shows a divinity of the Great Dipper in
the form of a functionary sitting upon a chariot composed of the seven stars.”*

In Taoist literature, the nine stellar lords are often escorted by their nine
imperial concubines of the Great Yin (Taiyin jiufei AXFZJLUC). The Guide of
the Golden Lock and the Moving Pearls (Jinsuo liuzhu yin), which was mentioned
in the preceding chapters and includes important passages on the practice of
pacing the Dipper, specifies that complete harems are charged with attending
to the pleasures of the seven stellar deities. Each one of the lords possesses one
titular empress (zhenghou 1FJ5), three imperial concubines (fei 4C), two wives
of the second rank (furen F\), and three beauties (jiaonii {&%£).”> Icono-
graphic details concerning primarily the style and color of their garments as
well as their coiffures are sometimes also furnished by Taoist authors, so that
one may easily visualize them during meditation.”

The Earliest Antecedents

Taken together, these data demonstrate that the Tang Buddhist and Taoist cult
of the Great Dipper, together with its maps and iconography, finds its basis in
the Taoism of the Six Dynasties, and notably in the Shangqing movement. That
said, the cult of the Beidou is already very well attested in the Baopuzi neipian, as
we have seen in its instructions for meditation on the constellation. Ge Hong
also elaborates a ritual for fabricating “forty-nine true and secret talismans of
the matrix of the Yellow Court of Lord Lao” (Laojun huangting zhong tai sishijiu
zhenmi fu 22 FEETHAEVYTJLILALAT), which should be inscribed during a

nocturnal rite addressed to the Beidou:

94. See Chavannes (1913): 212-213. On the Wu Liang shrine, see Wu (1989).
95. Dz 1015. 16/5b.
96. See, for example, Yunji qigian 31/10a—11b.
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Before betaking oneself to the mountains and forests, one chooses a jiayin day in

order to write the talismans in red on raw silk. At night, one places them on a table
and, facing the Beidou, one presents to each one offerings of wine and meat. One
states one’s identity and prostrates twice. Inserted in the collar of one’s garment,
these talismans assure [the voyager| protection from all demons, miasmas, tigers and

wolves, insects, and poisons from the mountains and rivers.”’

It is unfortunate that the alchemist gives us no further information on these
“true talismans,” which are also listed in his bibliography.” The ritual proce-
dure, specifically dedicated as it is to the circumstances surrounding perilous
journeys, is distinct from the horoscopic practice of the Method of Ge Xuan. As
for the stark contrast between the food offerings presented to the stars in the for-
mer case—namely, wine and meat—and the cereals of Ge Xuan’s method, this
might be explained by the absolute proscription of blood sacrifice mandated by
the early Taoist theologians, whereby the carnal offerings once given to the stars
were replaced by a vegetarian treat.”” That said, the number of fu mentioned by
Ge Hong—that is, forty-nine—as well as their consecration before the Great
Dipper, leaves us with no doubt at all regarding their connection to the
constellation.

97. Baopuzi neipian, chap. 17, Wang Ming, ed.: 308. See the same rite as described in the
Wiushang biyao (Dz 1138. 97/7a—12b), which quotes the Dongzhen taishang zidu yanguang
shenyuan bian jing M= Wy N Y532 o L Loy (Dz 1332. 9a—10a, 13a—16b). There, too, it is
intended for a traveler who is about to take a dangerous trip. In possession of talismans, he vi-
sualizes the seven stars of the Dipper above his head, etc. See Lagerwey (1981): 208-210.

98. Baopuzi neipian, chap. 19, Wang Ming, ed.: 335.

99. Note, too, that Shangqing Taoism prohibited its adepts from consuming the flesh of
the animal corresponding to one’s “personal destiny,” as well as the animals associated with
the “personal destinies” of one’s father and mother, given among the ten interdictions of the
Taiwei lingshu ziwen xianji zhenji shangjing AP 8 L ANB G _LAS (D2 179. 1b-3a), which
belongs to the early Shangqing canon.
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F16. 4.11. The nine stars and their palaces (Dz 1396).

Material evidence furnished by archeological discoveries allows us to reach
even further back in time for the sources of the talismanic tradition of the Bei-
dou. Two fu dating to the end of the Han may be cited as examples. One, which
figures on an earthen jar exhumed in 1957 from a tomb in the region of Chang’an
(Xi’an), presents a diagram of the seven stars of the Beidou with the characters
beidou jun L>FF (lord of the Beidou), beneath which names of demons of the
dead are inscribed (fig. 4.13, right)."”” Another talisman of a rarer genre, as it is
inscribed on wood, was brought to light that same year in the province of
Jiangsu. Written in red on a board twenty by three to four centimeters in size, it
bears a diagram of the constellation, followed by an apotropaic formula of invo-
cation (fig. 4.13, left). An infectious demon called “heavenly light” (tianguang <
), also emanating from a dead person, is there summoned by the divine su-
perintendence to “obey the law in all haste,” under the threat of being devoured
should he resist."”" Although the ambition of these Han demonifuge fu of the
Great Dipper is clearly restricted to a funeral context, they nonetheless demon-

100. See Wang Yucheng (1991, 1996).
101. “Jiangsu Gaoyou Shaojiagou Handai yizhi de qingli” VLR =y ESHR S 1A Qi bt
FITHE, Kaogu 17 (October 1960): 20-21.



F1G. 4.12. The nine stars of the Dipper in a fifteenth-century painting at the Baoning
temple, Shanxi. After Wu Lianching, ed., Baoning si Mingdai shuilu hua (1988), plate 74.
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F16. 4.13. Two Beidou talismans of the late Han period.

strate that the roots of the Chinese talismanic cult of the Great Dipper are deep
indeed and are lost in early antiquity.

@ o5

IN LIGHT OF the materials we have surveyed, we may conclude that the talis-
manic tradition of the seven stars of the Great Dipper originated in early medi-
eval Taoism, which itself drew upon elements reaching back at least to the
Eastern Han. By the eighth century, when the famed esoteric Buddhist masters
settled in China, the worship of the Great Dipper that they integrated into their
rites for longevity and protection, of both individual and state, therefore already
had a long history. It had been maturing for several centuries in Taoist praxis,
and had been profusely expounded, above all by the Shangging movement. The
religious rivalry that was then unfolding in court circles certainly prompted the
Buddhist masters to appropriate this highly popular and firmly rooted Chinese
cult in their liturgy and to promote it in the interests of the state ideology. Al-
though none of the canonical texts preserved from that time can be directly
linked to the Yuan-dynasty Buddhist Beidou jing, it is nevertheless plausible that



Under Stellar Protection 173

a prototype of the apocryphal siitra was already in circulation during the later
half of the Tang. The basic horoscopic, iconographic, and ritual components of
the talismanic worship of the Beidou advocated by the Yuan apocryphon are al-
ready in evidence in medieval sources from Dunhuang and are set forth in the
Method of Sir Immortal Ge for Honoring the Great Dipper. In all events, we
are certainly entitled to regard the late medieval Taoist Beidou scriptures and
the Yuan Buddhist apocryphal stitra as the products of the effort to give canoni-
cal form to what had long been an established ritual tradition.

In the final stage in the varied legacy of the Chinese Great Dipper tradition,
an interesting turn in its pan-Asian distribution emerges through its importation
in Korea. Henrik Serensen has shown how Buddhist worship of the constella-
tion’s seven stars played a prominent role in the legitimation of the Koryd /i
dynasty (918-1392), from the middle of the thirteenth century on. Court-
sponsored Buddhist rituals for the protection of the state and dedicated to the
Great Dipper were performed in a special building consecrated to the seven stars.
In this context, the Chinese Siitra of the Great Dipper had, in all likelihood, be-
come a central text for Korean state Buddhism."”” Subsequently, during the
Choson dynasty (1392-1910), the cult of the constellation spread among the Ko-
rean people as a highly regarded practice for the prosperity of individuals and
their households. The irony of history was that, by the end of the seventeenth
century, while the Buddhist version of the apocryphon continued to be used by
Korean Buddhist communities, it so happened that it was the standard Taoist
Supreme Scripture of the Great Dipper of Mysterious Power |Guiding] Destiny and Pro-
longing Life that was elected for publication by the Buddhist Songwang (Ch. Song-
guang) monastery FARESF and incorporated into its liturgy. This mid-Chosén
recension, Serensen writes, “is basically a Taoist text to which has been added a
Buddhist ‘facing.”” Indeed, this Sino-Korean edition faithfully renders the stan-
dard Taoist Beidou jing and retains the iconographic features of its stellar deities—
young dignitaries holding court tablets. The talismans of the seven stars
reproduced in this publication are perfectly identical to those given in the Siitra
of the Great Dipper in the Taisho daizokys. The only distinctively Buddhist ele-
ments evident within it are the images of the Seven Buddhas.'®® Imitating their
Chinese Buddhist predecessors, the seventeenth-century Korean editors thus
extracted their materials from both Taoist and Buddhist sources to create a “neo-
apocryphon” of the Beidou jing. Through this remarkable Buddho-Taoist synthe-
sis, they concluded the cycle of accommodation and reinscription whereby the
Great Dipper tradition traversed a millennial path in East and Central Asia.

102. Serensen (1995): 79—-84.
103. Ibid., 88 and 102, fig. 3.



CHAPTER 3§

Guanyin in a Taoist Guise

He is the most saintly,
the most venerable,
the most precious,

the most efficient.

he bodhisattva Avalokitesvara decisively entered China at the end of the
third century with the translation of the most widely revered Buddhist scrip-
ture in East Asia, the Siitra of the Lotus Flower of the Wonderful Law (Saddharma-
pundarikasiitra, Miaofa lianhua jing WHEIEHELS), or Lotus Siitra. Its twenty-fifth
chapter, the “Universal Gateway of Guanshiyin” (Guanshiyin pumen pin #{
), which is entirely dedicated to the bodhisattva, would have a
particularly remarkable legacy,? for in Avalokite§vara (Guan[shi]yin), the
Pumen pin introduced a new type of deity to Chinese religious life. The com-
passionate Guanyin was glorified not only as a universal savior but also as a
readily accessible miracle worker rescuing persons in need from impending
dangers or critical circumstances. The text’s narration of the fearsome perils
from which the bodhisattva could instantaneously and unfailingly deliver a
victim who invokes his name would do much to motivate the tremendous
expansion of his worship in China. Elaborately described, these seven (or
twelve) hazards—including fire, water, shipwreck in the sea of the raksasa-de-
mons, (falling from Mount Sumeru,) knives and staves, demons, pillory and
shackles, (poison and sorcery,) brigands, (wild beasts,) (snakes,) (thunder and

Epigraph: Taiyi jiuku hushen miaojing N—RG5 5% B4 (Dz 351. 5b).

1. The earliest extant translation of the Lotus Siitra in Chinese is attributed to Dharmaraksa
(286 C.E.) and entitled Siitra of the Lotus of the True Law (Zheng fahua jing IEYAHERE; 10 fascicles,
27 chapters, T. 263, vol. 9). The most popular is Kumarajiva’s translation (406 C.E.), the Siitra of
the Lotus Flower of the Wonderful Law (Miaofa lianhua jing W3FEHELS; 7 fascicles, 27 chapters,
T. 262, vol. 9). A third translation was done in 601 C.E. by Jhianagupta and Dharmagupta, under
the title Siitra of the Lotus Flower of the Wonderful Law with an Additional Chapter (Tianpin miaofa lian-
hua jing VS TINIIEHELS 7 fascicles, 28 chapters, T. 264, vol. 9). See Shioiri (1989): 23-31.

2. About five thousand copies of the satra were found at Dunhuang. On the Pumen pin,
see Murase (1971); and Yu (2001): 75-77.
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storm)—had an enduring impact on the Chinese imagination and were, time
and again, pictured in art and literature.’ Besides this, Guanyin’s promise to
the faithful—that by means of the same easy expedient of calling his name,
one might realize one’s wishes for wealth or for the birth of a male or female
child—also assuredly contributed to his unparalleled success. The Pumen pin
probably began to circulate as an independent text soon after Kumarajiva’s
new translation of the Lotus Siitra in 406 and, in this form, was popularized as
the Guanyin Siitra (Guanyin jing BlEF45).* The text also quickly became the
subject of visual depiction, as attested by the earliest surviving illustration of
the Pumen pin in the relief carving of a fragmented stele recovered from the
Wanfo si #fli5F in Chengdu (Sichuan), dated 424 C.E.*> The popularity of
the foreign bodhisattva continued to grow in medieval times, when Guanyin
became the protagonist of an expanding corpus of indigenous stitras, miracle
stories,® and visual works.

During the sixth century C.E., while Indian artists were carving mural
sculptures of Avalokite§vara as savior from perils in the Western Indian reli-
gious sites of Ajanta, Kanheri, Ellora, and Aurangabad, Chinese painters started
to manufacture representations of the Guanyin chapter. In Dunhuang, among
the 492 documented grottoes, no less than 28 mural paintings, ranging from
the early seventh to the eleventh century, depict different themes from the
Pumen pin.” Mlustrated handwritten copies of the Guanyin jing started to circu-
late at the end of the Tang dynasty. The didactic illustrated booklets of the siitra,
dating from the tenth century, that were discovered in the Dunhuang library
cave were mentioned in chapter 2.

Later on, the Pumen pin also became a subject for large-scale sculptures. The
famous twelfth-century Water-Moon Guanyin (Shuiyue Guanyin 7K H#{#) in
cave 19 at the Pilu F2Ji monastery site in Anyue Z-4F; (Sichuan Province) is an
example that can still be admired (fig. 5.1). Sitting in the Potalaka paradise,
Guanyin is here surrounded by vignettes of the various perils enumerated in the
text.”

Considering both the impressive artistic production devoted to the Pumen
pin and its phenomenal diffusion, it is not surprising to discover that its charis-

3. The number of the perils differs in the prose and gatha sections of the sttra.

4. Yt (2001): 113-114.

5. See E. Y. Wang (2005): 219-220.

6. Campany (1996).

7. Murase (1971); Shi (1992); Yi (2001): 76.

8. Drége (1999): 124-137.

9. According to Howard (1990): 57, the scenes of the perils were probably restored during
the seventeenth century.



F16. 5.1. The Water-Moon Guanyin at Pilu monastery, Anyue (Sichuan), twelfth cen-
tury. Photograph by Matthew T. Kapstein, 2001.



Guanyin in a Taoist Guise 177

matic hero, Avalokitesvara, became the prototype of a number of “new” Chi-
nese divinities over the centuries. The Princess Miaoshan #03%, the Queen of
Heaven (Mazu @5#H), the Princess of Azure Clouds (Bixia Yuanjun 585 70H),
as well as deities associated with Buddhist sectarian movements such as the Un-
born Mother (Wusheng laomu fii/F:2£ ), are among the popular feminine di-
vinities (niangniang GR4K) modelled on the great bodhisattva, who are providers
of fertility and protectors of children. All of them flourished following Guanyin’s
initial feminization—that is, from the time of the Five Dynasties or the Song dy-
nasty on—and they became particularly prominent during the Ming dynasty, by
which time the bodhisattva was a completely sinicized goddess.”” His sexual
transformation is a topic that has long fascinated scholars of Chinese religions.

Significantly, it is less well known that Avalokitesvara, in his “orthodox,”
male aspect, had much earlier also served as a model for Taoism. Yi Chiin-fang
explains that Guanyin, “like all great bodhisattvas in Mahayana Buddhism,
cannot be said to possess any gender characteristics,” but the deity is neverthe-
less usually conceived as a handsome and princely young man." It is this mascu-
line image of the bodhisattva that, during the Sui dynasty (581-618), motivated
the creation of one of the most prestigious deities of the Taoist pantheon, the
Heavenly Venerable Savior from Suffering, the Jiuku tianzun PSEiy N

The time and place at which the cult of this prominent Taoist deity first
emerged cannot be determined with exactitude, but it is certain that, by the late
sixth century or the beginning of the seventh, it was already well rooted, as is
attested by the aforementioned Lingbao Scripture of the Most High Concerning Kar-
mic Retribution, which dates roughly to that period. This extensive Taoist trea-
tise elaborates the mortuary liturgy to be performed under the deity’s patronage
by Taoist male and female clerics (daoshi niiguan I8 1-45E), whether at home or
in temples (lingguan xuantan BT ZHE).”? Jiuku tianzun is depicted here as act-
ing efficiently for the release and welfare of those who inhabit the dark spheres
of the universe. Funerary ceremonies and rituals of contrition were to remain
the predominant trends of the liturgy attached to Jiuku tianzun during the
Tang and the Five Dynasties, and the deity’s portentous power as a savior of the
deceased would persist down to the present throughout the Chinese world.

However, the mission of the Heavenly Venerable Savior from Suffering was
not confined to the postmortem world, and mourning and mortuary rituals
were not the only periods during which he was worshipped. In a section entitled

10. Stein (1986); Y (2001), chaps. 8 and 10.

11. According to the Lotus Siitra, among the thirty-three forms in which Guanyin can
appear to save different types of people, only seven are feminine: nun, laywoman, girl, and the
wives of a rich man, a Brahman, a householder, and an official. Cf. Yi (2001): 46.

12. Dz 336. 6/3b—>5a.
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“Saving from Suffering” (Jiuku ¥ #7), the Lingbao Scripture of Karmic Retribution
shows the Taoist deity to have been also revered as an everyday protector.”” Jiuku
tianzun’s duly initiated adepts engaged themselves, morally and spiritually, to
worship the deity at home, on a regular basis, through a cult called the Method
for Salvation and Protection (Jiuhu zhi fa ¥ 2 1%). Performed three times per
month—on the first, fifteenth, and last days—after a purification by abstaining
from meat and alcohol, the rite consisted of burning incense, performing pros-
trations, invoking the deity in the Ten Directions, and reciting confessional for-
mulae. The adepts were thereby assured a purgation from sins and contagions,
and a protection against all adversities, misfortunes, and such particular dangers
as bandits, natural calamities, plagues, wild beasts, difficult childbirth, demons,
ghosts, and shipwrecks.!

The substantial information provided by the Lingbao Scripture of Karmic Ret-
ribution concerning Jiuku tianzun’s domestic and mortuary rituals leaves no
doubt that the cult was solidly established by the Sui period. The inclusion of
this new deity in the well-constituted Taoist pantheon, inhabited as it was by
powerful entities working for the protection and salvation of the faithful, seems
understandable in the light of Buddhist influence. Mahayana notions of com-
passion, universal salvation, redemption, and the transfer of merit had already
been thoroughly integrated into early Taoism, in particular in the Lingbao
(Numinous Treasure) tradition, but the need to compete with prominent and
widely venerated bodhisattvas was certainly still strongly felt. Jiuku tianzun’s
elevation to the very summit of the cosmic order, acting with immense mercy
as savior from all pains, can therefore be understood as a Taoist attempt to en-
hance the pantheon in response to the presence of highly charismatic Buddhist
figures. The Heavenly Venerable Savior from Suffering was thus endowed with
the attributes of the popular Buddhist saints, such as the arhat Mulian Hj#
(Maudgalyayana), who descended to hell to save his mother, or, even more, the
bodhisattva Dizang H1jik (Ksitigarbha), who ensured the liberation of the dead
imprisoned in subterranean jails (diyu Uik, Skt. naraka) and the rescue of the
living through his capacity to manifest innumerable “bodies of transformation”
(huashen .1}, Skt. nirmanakaya).”” Nevertheless, it was assuredly to the bodhi-

13. Dz 336. 6/section 15. See Yusa (1989). Another version of this work has been found
among the Pelliot Collection of Dunhuang manuscripts (P. 2387). See Ofuchi (1978):
159-163.

14. Dz 336. 6/4b—6b.

15. See the fifth-century Great Extended Siitra of the Ten Wheels (Da fangguang shilun jing X
JTREHImES, T. 410, vol. 13: 1/684—685), where forty-four manifestations (including animals)
of Dizang are enumerated. By means of them, he can, like Guanyin, save people who “con-
centrate on him and call his name” from sickness, misery, and various dangers and adversities.
On Dizang, see Wang-Toutain (1998). The proximity of Jiuku tianzun and Ksitigarbha in
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sattva Guanyin that the Heavenly Venerable Savior from Suffering owed the
most salient features of his personality. His names, titles, and personal qualities
as recapitulated in the Lingbao Scripture of Karmic Retribution leave no doubt that
Jiuku tianzun was, from the beginning of his career, already conceived on the
model of Guanyin.!* His most characteristic appellation, “Savior from Suffer-
ing,” announcing his universal religious vocation both in this world and the
next, is borrowed directly from the Buddhist bodhisattva’s most common epi-
thets, and his other titles, such as “Great Benevolent” (Daci K%&), are also qual-
ifications of Guanyin. Like Avalokite§vara, Jiuku tianzun engages in prolific
salvific activity and demonstrates a capacity to intervene in the “ten directions”
(shifang 177 of the universe."” Ignoring boundaries, he travels freely from the
realm of the gods to the human world and from the terrestrial domain of the
living to the underground abode of the dead. Jiuku tianzun was hence first and
foremost the “Taoist Avalokitesvara.”

Although prolix in their account of Jiuku tianzun’s bodhisattvic activities,
the relevant passages given by the Lingbao Scripture of Karmic Retribution convey a
sense of uncertainty about the deity’s actual identity." To gain a more detailed
impression of his personal features, we must turn to later Taoist literature, com-
posed from the Tang dynasty on, which provides precise descriptions of the
deity. By that time, given the continuous influence of Guanyin, Jiuku tianzun’s
personality had become clearly defined and his specific iconography established.
Still, in spite of the profusion of liturgical texts relating to him and demonstrat-
ing his considerable importance, so far as I know, only one extant scripture sup-
plies a hagiographical account of the deity. This Tang work, entitled the
Marvelous Scripture of the Great Unity, the Savior from Suffering and Protector of Life
(Taiyi jiuku hushen miaojing X R UL, Dz 351; hereinafter referred to
as the Scripture of the Savior from Suffering), is entirely dedicated to Jiuku tianzun
and emphasizes his charismatic and iconographic proximity to Guanyin. Be-
sides its descriptive value in regard to the Taoist saint’s features and functions, it

modern Taoist ritual for the salvation of the souls is mentioned by Schipper and Verellen
(2004), vol. 2: 637.

16. Yusa (1989); Verellen (1992): 234-235.

17. Dz 336. 6/4a—4b. The “decamorphic” Heavenly Venerable of the Ten Directions
[who appears as] the Saviors from Suffering (Shifang jiuku tianzun 175 7 KEE), or the Su-
preme Heavenly Venerable of the Ten Directions [who appears as] Great Compassionate Sav-
iors from Suffering (Shifang jiuku wushang daci tianzun |77 RO FOKZERE), serves as a
purger of sins. His assistance is guaranteed to those who worship him, confess their faults, and
perform acts of contrition.

18. One has to deal with his decamorphic manifestation while in other cases, it is the in-
tervention of Jiuku tianzun’s homologue, the Perfected Savior from Distress (Qiku zhenren {§
), who works miracles (Dz 336. 6/8b—9a).
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appears also, in my view, to be a Taoist adaptation of the Pumen pin. Other Tao-
ist classics—such as the prominent fifth-century Most Excellent and Marvelous
Lingbao Scripture of Limitless Salvation (Lingbao wuliang duren shangpin miaojing ‘&5 €%
M N DA, Dz 1), or Seripture of Salvation—have similarly borrowed el-
ements from the Lotus Siitra,” but in the case of the Scripture of the Savior from
Suffering, this influence goes beyond conceptual and terminological admix-
tures. Overall, the text can be seen as a Taoist transposition of the Lotus Siitra’s
Pumen pin, created to promote Jiuku tianzun to the level of Guanyin.

The Scripture of the Savior from Suffering:
A Taoist Adaptation of the “Universal Gateway”

The Scripture of the Savior from Suffering (Taiyi jiuku hushen miaojing), edited in the
Taoist Canon (Dz 351), bears no indication of date or authorship, but, as will be
seen, iconographic details suggest that its composition cannot precede the Tang
period. In spite of its first-rate value for any assessment of Jiuku tianzun’s wor-
ship in medieval Taoist history, it has received no attention from specialists in
Chinese religions to date.?

Contrary to other Taoist writings dealing with Jiuku tianzun, the Scripture
of the Savior from Suffering does not emphasize its central actor in his well-known
role as protector of the dead but reveals a hitherto hidden aspect of his personal-
ity: Jiuku tianzun as the savior from peril, a vocation directly derived from
Guanyin. Though prefigured, as already noted, in the Lingbao Scripture of Karmic
Retribution, this specific role becomes here the main point of focus. In a manner
notably resembling the Pumen pin’s promotion of Guanyin, the Taoist scripture
introduces the Heavenly Venerable Savior from Suffering to the world, pro-
claims his thaumaturgical endowments, displays his phenomenal propensity for
mutation, and urges devotees to practice the invocation of his name as an im-
mediate, individual means of deliverance from various perils. Before we exam-
ine these points in detail, let us consider a paraphrase of the scripture:

In the Hall of Nine-Colored Jade (Jiuse yutang JL{% K %) of the [Palace of ] Myste-
rious Light (Xuanjing % 5%), in the Heaven of Pure Subtlety (Taiwei tian AfHK),
the Heavenly Venerable of Primordial Commencement (Yuanshi tianzun JGUHR

), sitting on his throne of seven jewels, reveals this scripture and preaches the

19. Dz 1 (beginning of the fifth century). On the Lotus Sutra’s influence on the nidana in-
troduction of the text, see E. Y. Wang (2005): 153—154. For a translation, see Bokenkamp
(1997): 405—438.

20. Yusa (1989) does not mention it. Verellen (1992) makes an allusion to it in a footnote:
241nl16.
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Marvelous Law (miaofa @57%) to a divine audience composed of the Venerables of the
Ten Directions (Shifang tianzun /7 KEE), the Lord of the Dao (Daojun & H),
Lord Lao (Laojun Z#), the lord-emperors (dijun 77, the Lords of the Origin
(yuanjun JGA), together with thousands of saints and immortals, as well as the
Brahma-king (famwang 3£1) named Shandishi 37 FE. The Heavenly Venerable
deplores the calamitous state of the universe and its ocean of suffering, but announces
that in the east, in the World of Great Happiness (dongfang zhangle shijie R 7441
Y, lives the Great Benevolent (da ciren zhe KN#{“3#) Heavenly Venerable of the
Great Unity, Savior from Suffering (Taiyi jiuku tianzun X877 K%). He is capable
of “transforming his body in as many ways as there are sands [of the Ganges], in accord
with the calls [of those who suffer]|” (tb B W& [V | PP EAIRE ), whether he dwells
in his palace, descends to earth, or visits the infernal prisons. He can be an immortal
lad or a jade maiden, a lord-emperor or a sage, a Heavenly Venerable or a Perfected
One (zhenren BLN), a vajra king (jingang shenwang =MI#E), a demon king, a Heav-
enly Master (Tianshi KHfi), or a Taoist Master (daoshi 1&12), a sovereign or Lord Lao,
a celestial physician or divine official (gongzao L), a boy or a girl, a civil or military
official, a great general, a religious preceptor (jiaoshi Z4(fli), or a master of meditation
(chanshi F£HI), or else the God of the Wind (Fengshi JEHT) or the God of the Rain
(Yushi FYAT). His supernatural powers (shentong #iflilfl) are innumerable, and his bounty
unlimited. He “saves from suffering according to the calls and responds to events ac-
cording to vicissitude” (FEERTTEYINERE). His metamorphoses are countless.

Jiuku tianzun now appears on the front stage, facing the divine audience. He is
a boy (tongzi TET*) walking on lotus flowers. His mercy is manifest: presenting him-
self before the Heavenly Venerable of Primordial Commencement, he sobs until his
costume is wet with tears. The Yuanshi tianzun affirms to the youth that, thanks to
his exceptional faculty of transformation, he will be able to save human beings.

The divine assembly then sees the young man changing successively into four fig-
ures who, one after the other, rise into the sky. Each of them is haloed with a bright
light, their feet resting on lotus flowers, and each is accompanied by a pair of nine-
headed lions. The first of these apparitions is a Heavenly Venerable who holds a willow
branch and a pure water bottle. The second one is a lord-emperor (dijun) with a scepter
(ruyi U7 who, after ascending into the heavens, makes way for a third figure, a Per-
fected One carrying a divine light (shenguang #176) capable of penetrating the nine lev-
els of the sky and the nine layers of the earth (xiatong jiudi shangtong jiutian L L
HHJILK). Finally, Jiuku tianzun changes himselfinto a barefoot woman with loose hair
who wears a fire-colored brocade costume and holds a gold sword. The pair of nine-
headed lions that escort her are spitting flames.

Jiuku tianzun is a saint (sheng #2). He intervenes in the different spheres of the

universe, in each of which he bears an appropriate appellation. In heaven, he is the
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Deity of the Happiness of Great Unity (Taiyi fushen A—##f#). On earth, he is the
Great Benevolent. In hell (diyu), he is the Lord-Emperor of Solar Brightness (Rizhao
dijun H#E77). When he chases away the evil of heretic ways, he is the Rija-lion
(Shizi mingwang Hili "B E). In the infernal Office of Water (shuifu 7KJF), he is the
Lord-Emperor of the Abyss (Dongyuan dijun JFJil#747). In his original form, he is
the essence of the Nine Yang (jiuyang zhi jing JUB5Z ). He is the most holy, the
most venerable, the most precious, the most efficient.

After reciting an incantation, the Heavenly Venerable of Primordial Com-
mencement explains how one can assuredly avoid the Eight Hardships (baku J\37%)
and get through difficulty or peril by concentrating and invoking the saint’s name
(cunsi song shenghao TEJLFHEEYE). When the circumstances permit it, one should also
recite this scripture, but, however urgent the danger may be, in order to be rescued
from it, one must in all cases invoke Jiuku tianzun’s name. Thirteen critical or peril-
ous situations from which any individual can be saved by requesting Jiuku tianzun’s
intervention are then enumerated.

Those suffering from disease or misfortune will be cured. (In case of illness it is
additionally recommended that one burn incense and recite this scripture.)

Officials whose careers have been compromised due to treachery, flattery, or
lies will be promoted and obtain high salaries.

Travelers on rivers or at sea, who fear swells or aquatic animals, will safely reach
the shore.

Those who are terrorized by thunder, wind, or rain will regain their compo-
sure. Their celestial and terrestrial souls (hun and po) will be stabilized.

Those in conflict with their parents, masters, relatives, or brothers will find
harmony, paternal benevolence, and filial piety. The respect of brothers, friends, and
disciples will be spontaneously restored.

Sovereigns or governors whose dignitaries and ministers are conspirators or
rebels, initiating conflagrations and bloodshed that bring about meteorological dis-
turbances and torment the public, should observe a retreat (zhai 7%). Thereby they
will fend off inclement weather, unmask and subjugate insubordinate ministers, and
cause peace and prosperity to return to the land.

Victims of perverse emanations and brigand-demons (guizei JH) will be able
to eliminate curses instantaneously and get rid of malevolent demons.

Those who, having ventured into the mountains and forests, become prey to
parasites, snakes, and wild beasts will chase them away.

‘Women who endure a difficult delivery will receive help and give birth with-
out pain or injury. The child will be either a boy who has wisdom or a devoted girl.
The baby’s “six roots” (liugen 7/~HR, the six senses) will be complete; and mother and

child will live in perfect harmony.
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Men and women, whether lay or religious, who aspire to the Way, seek immor-
tality, and practice methods to nourish life will obtain merits and will rise to heaven
in full daylight (i.e., they will become immortal).

Prisoners who suffer unspeakably, who are pilloried or shackled, will be freed.

Those whose ancestors down to the seventh or ninth generation, whose disci-
ples or condisciples, whose husband or wife, are condemned to the cold hells (hanting
ftﬁ) without any hope for rebirth will instantly reach heaven.

Those who are in bondage to an enemy family will be liberated from their

servitude.

Each third and ninth day of the month, Jiuku tianzun comes down to the human
world. At such times, one must worship him in the household’s pure chamber by
burning incense, performing prostrations, and presenting offerings, including a wil-
low branch and pure water, as well as flowers, medicinal plants, and fresh sprouts of
grain. The longevity of the worshippers will be thereby increased, and they will de-
finitively escape the Eight Difficult Conditions (banan J\¥).

With this, the Heavenly Venerable of Primordial Commencement ends his ser-
mon. All the members of the audience rejoice. Miracles occur in which even ani-

mals speak and become human.
Lo

THERE IS, UNFORTUNATELY, no external or internal evidence that would enable
us to trace precisely the origin of this Scripture of the Savior from Suffering. What is
sure 1is that the text was already known in the Song dynasty. During that time,
the popularity of Jiuku tianzun’s cult was revived, and the rituals of redemption
that were placed under the deity’s sponsorship acquired a dominant place in
Taoist mortuary liturgy, notably the ceremonies for the “universal salvation” of
the souls of the dead, the pudu J5FE.>" As part of this pudu liturgy, specific ser-
vices known as rituals of the “lake of blood” (xuchu IfLi#]) were performed for
the posthumous redemption of women who, having committed sins of female
blood pollution, were believed to have fallen into a fearful lake of blood, one of
the several dreadful prisons located in the infernal Mount Fengdu ##f.2 The
Scripture of the Savior from Suffering itself does not make any allusion to the “lake
of blood” ceremony or, for that matter, to any other pudu liturgy, but signifi-

21. Yusa (1989): 36-38.

22. One central text for the “bloody pond” ritual is the Precious Ritual of Contrition _for De-
liverance from the Bloody Pond, Revealed by the Heavenly Venerable Savior from Suffering (Taiyi jiuku
tianzun shuo badu xuehu baochan X5 F BRI ML B, Dz 538), which dates from the
end of the Song or the beginning of the Yuan dynasty.
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cantly, one of its passages has been integrated into a major Song-dynasty scrip-
ture dealing with the xuehu rituals, the Tiue Scripture of the Heavenly Venerable of
Primordial Commencement for Salvation from the Lake of Blood (Yuanshi tianzun jidu
xuehu zhenjing TCAR RS A ILAS). The passage in question, which corre-
sponds to the episode introducing the deity’s charismatic functions, is employed
here in a particular liturgical context removed from its original purpose.

The terminus post quem for the composition of the Scripture of the Savior
from Suffering may be inferred, thanks to iconographic details furnished by the
text. Like Guanyin, Jiuku tianzun is said to hold a willow branch and a water
bottle. Although these objects were already mentioned during the Six Dynas-
ties period among required offerings made to Guanyin when invoking his assis-
tance, they seem to have become well-known attributes of the bodhisattva only
after Tantric Buddhism rose in influence during the Tang dynasty.?* The earli-
est images of Guanyin standing in a relaxed pose and holding an ambrosia bottle
and a willow twig most probably date from the second half of the eighth cen-
tury.” Henceforth, underscoring the bodhisattva’s healing mission, these attri-
butes would often supplant the lotus flower traditionally held by Avalokite§vara.
The adoption of the willow branch and the flask by Jiuku tianzun, consequently,
cannot have preceded the mid-Tang dynasty. The birth of our scripture should
therefore be roughly situated during that period.

Whereas the exact origins of the Scripture of the Savior from Suffering remain
difficult to determine, our reading of it leaves no doubt that the Lotus Siitra’s
Pumen pin was its source of inspiration. Stylistic elements common to the two
texts immediately attract one’s attention. Apart from Jiuku tianzun’s epithets
and titles, which, as we will see later, were borrowed from Guanyin’s, one no-
tices typical Buddhist locutions originally found in the Pumen pin. Jiuku tian-
zun’s epiphanies, for example, are described there as being “as numerous as the
sands of the Ganges River” (ru henglhe| sha shu WK [7A]]¥0%%),%” a conventional
hyperbole in the Mahayana scriptures that is used similarly in the Pumen pin to
describe Guanyin’s transformations.?® Besides such stylistic ornaments, how-

23. Dz 72. 2/1b—3a, which corresponds to Dz 351. 1b—2a and 3b. Mentioned in Verellen
(1992): 241n116.

24. See the Dharant Siitra Invoking Avalokitesvara Bodhisattva to Dissipate Poison and Harm
(Guangshiyin pusa xiaofu duhai tuoluoni zhou jing i BT E BN R B F FE AR JE JLAS, T. 1043,
vol. 20: 36). This stitra was translated between 317 and 420. Refer to Yi (2001): 49, 78.

25. The oldest extant Dunhuang painting of Guanyin holding a willow spray dates to
757, and the niche 87 cliff sculpture of the “Savior from Peril” Guanyin at Bazhong (Sichuan)
was achieved two years later. See Howard (1990): 49.

26. Y (2001): 78.

27. Dz 351. 2a.

28. Dz 351. 1b—2a. WKLY In spite of the omission of the character he {1 for Henghe
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ever, it is the overall content of the Taoist scripture that brings it closest to the
Guanyin chapter of the Lotus Siitra, in terms of both hagiographical conven-
tions and ritual procedure. The Pumen pin is composed in the form of a dialogue
between the Buddha Sikyamuni and the bodhisattva Inexhaustible Intent
(Wujin yi MEa%%, Skt. Aksayamati). Sakyamuni explains the meaning of
Guanshiyin’s name, the readiness of the compassionate bodhisattva to help
those in pain, and how, in response to their calling upon his name, he straight-
away assumes the appropriate divine or human incarnation in order to deliver
them from the perils that they confront. Although more succinct than the
Pumen pin, the Scripture of the Savior from Suffering shares these features with it. Its
aim is to reveal Jiuku tianzun’s bodhisattva-like qualities to all the inhabitants of
the universe, from the realm of the glorified divinities of the Taoist pantheon to
the mundane world of sentient beings who may find here a saintly and reliable
protector, offering deliverance from all their troubles and afflictions. Just as the
Buddha introduces Avalokitesvara in the Pumen pin, the Heavenly Venerable
Savior from Suffering is elevated in this case by his superior, the Heavenly Ven-
erable of Primordial Commencement, the highest figure of the divine hierar-
chy. Jiuku tianzun’s mission is, exactly like Guanyin’s, to save all who are in
danger or in dire predicaments. The simple recitation of his name induces his
appearance in a suitable guise and his instantaneous rescue of the victim.

A Taoist Bodhisattva

Though adorning Jiuku tianzun with Guanyin’s major characteristics, the Scrip-
ture of the Savior from Suffering nevertheless seeks to distance itself from Buddhism
by insisting upon the essentially Taoist identity of its protagonist. Jiuku tianzun
is affirmed to be a genuine hypostasis of the supreme principle, the Dao, and acts
as a cosmic divinity in the ten regions of the universe. In his original form, he
bears the specifically male characteristics of a youth (fongzi T who concen-
trates in himself all the Yang forces. He dwells in the east, in the World of Great
Happiness, his number is nine (a Yang number), and he is explicitly called to be
“the essence of the Nine Yang” (jiuyang zhi jing JLE%.Z ¥§).% Escorted by a pair
of nine-headed lions and surrounded by a halo of nine colors,* he descends to
earth on the third and ninth days of each month.?! All these elements establish

HYA] (the Ganges River), one can recognize the expression “Henghe sha” N7} (sands of the
Ganges River), as can be found in the Pumen pin (T. 262, 57). The same expression is found in
Dz 72. 2/2a without this omission.

29. Dz 351. 2a-3b.

30. Dz 351. 3a.

31. Dz 351. 5b.
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his nature as an exalted Taoist figure of heavenly origin and masculine gender,
a position that will be maintained in later literature, where Jiuku tianzun is
often said to be the “compassionate father” (cifu #63C) or the “great compassion-
ate and merciful father” (daci dabei fu NZEKIEAL), possibly to contrast him with
the increasingly maternal, feminized Guanyin.*

As the Pumen pin does for Avalokitesvara, so our Taoist siitra announces
Jiuku tianzun’s conspicuous moral and spiritual achievements. The superlative
epithets attributed to him emphasize his exceptional charisma: he is the most
“saintly” (sheng), the most “venerable” (zun &), the “noblest” (gui &), the most
“efficacious” (ling %), and, above all, his reputation is one of bountiful altruism.
The text narrates Jiuku tianzun’s response to the Heavenly Venerable of Pri-
mordial Commencement’s request, his engagement to act as a universal savior.
His infinite compassion is underscored in the evocation of the outpouring of
emotion that overwhelms the divine lad when, hearing his superior lamenting
the distress of humanity drowning in an “ocean of suffering,” he bursts into a
flood of tears and sobs.*® The Taoist deity’s mercy is thus quite on a par with that
of his double, Avalokitesvara.

The motif of Guanyin as the Savior from Peril (fig. 5.2), which is widely
represented in Dunhuang from the early seventh century on, continued to be
favored during the Five Dynasties and the Northern Song, both in murals
and in mobile votive paintings, as well as in the illustrated booklets of the
“portable” Guanyin jing, mentioned above (see chapter 2). Usually depicted,
with some variations, in these works are the eight kinds of danger from which
the stitra promises deliverance: fire, weapons, witchcraft, poison, demons, fe-
rocious animals, venomous insects and snakes, and thunder (fig. 5.3).

During the same period, the Taoists similarly elaborated the Heavenly
Venerable’s response to human fears and produced stereotyped lists of perils, di-
rectly patterned on the Pumen pin. The crises from which the Taoist deity is sup-
posed to offer rescue, as detailed in the Song-dynasty Lingbao Scripture for
Ovwercoming Sufferings Revealed by the Heavenly Venerable (Taishang dongxuan lingbao
tianzun shuo jiku jing KX 1l X 3 B R REFE 5 £L), for instance, are disease, af-
fliction, disruption of the soul, imprisonment and torture, difficult childbirth,
demonic emanations, and witchcraft.** The list of torments given by the Scrip-
ture of the Savior from Suffering is somewhat longer—disease, calamity, slavery,
shipwreck, thunder, familial conflict, political problems, bandits, wild beasts,

32. Dz 72. 2/4a; Qingxuan jiuku baochan 5 % KT 1#. Dz 539. 1b.

33. Dz 351. 2b.

34. Dz 375. 1a—1b. The text advocates a Method of the Seven Ways (Qidao zhi fa i 2
%), mainly consisting of a zhai with rites of repentance, which permits one to obtain the assis-
tance of the Xunsheng /&,



(MG

a tenth-century painting from Dunhuang

Courtesy of the Musée Guimet.

>

Guanyin, Savior from Peril

Fi1G. 5.2.

17665).
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risky childbirth, obstacles to religious practice, imprisonment, condemnation
to hell, and corvée labor—and like the Pumen pin, it promises fulfillment of the
wish to have a male or a female child. Interestingly, however, the Scripture of the
Savior from Suffering moves to accommodate the social background of those to
whom it is addressed, including, in its list of perils, hindrance to the promotion
of officials, actions against the political and social order, household disharmony,
and salvation of ancestors, none of which, among the main preoccupations of
traditional Chinese society, could be reasonably neglected.

As is clearly indicated in the Lingbao Scripture of Karmic Retribution, when his
cult began, Jiuku tianzun had already been assigned the role of a bodhisattva-
savior, removing hardships and bestowing happiness, although his aid was im-
pelled exclusively by rituals of contrition and supervised by a higher authority.*
With the Scripture of the Savior from Suffering, the faithful and their families who
worship the deity on a regular basis are blessed with merits, longevity, and pro-
tection from the Eight Difficult Conditions and the Eight Hardships, that is to
say, the problems, dangers, and pains that all human beings encounter during
their existence.’® However, our Taoist bodhisattva’s immense mercy is not con-
fined to his intimate, devoted adepts. Following Guanyin’s example, Jiuku tian-
zun answers instantaneously and directly the solicitations of anyone facing
distress or danger, or otherwise in critical circumstances. This characteristic
earned him the titles “Heavenly Venerable who responds to the calls [of the
world]” (xunsheng jiuku tianzun FERGT R and “Savior from Suffering ac-
cording to calls, responding to events according to vicissitudes” (xunsheng jivku
yingwu suiji TR EYIRERE). Likely derived from the very name
“Guan(shi)yin,” which literally means “Perceiver of the (World’s) Sounds” and
whose origin and explanation as known in China can be also traced to the Lotus
Siitra’s Pumen pin, these appellations, no less than “Savior from Suffering” as
used also to designate Guanyin, no doubt had deep resonances for the Chinese

faithful.*®

35. Dz 336. 6/5b. Likewise, the Perfected Savior from Distress manifests himself only
after he has received an injunction from his superior, the Lord of the Dao, who has himself
been notified by the ritual recitation of the sacred scripture (Dz 336. 6/8b—9a).

36. Dz 351. 5b and 4a. The Eight Hardships, or Eight Distresses, are considered to be
birth, age, sickness, death, parting with what we love, meeting with what we hate, unattained
aims, and all the ills inherent to human nature. The Eight Difficult Conditions (Skt. astav
aksanah) are the eight conditions of rebirth, which are obstacles to enlightenment: rebirth as a
demon in hell, as an animal, in the heavens of long life, in barbarian countries, as one who is
blind, as one who is deaf, or as an adept of heretical religions, or living during an intermediate,
Buddha-less acon. These terms were borrowed from Buddhism but were used in a generic
sense in this Taoist context.

37. Dz 351. 2a.

38. See chapter 7 of the Scripture of Good and Bad Karmic Retribution, Revealed by Laozi
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Jiuku tianzun’s help can be brought forth by means of an elementary rite of
invocation consisting of a prayer for his immediate aid, accompanied by the rep-
etition, as many times as possible, of his name. Nothing more than this is re-
quired by the individual who is threatened. Hence, no special implement or
preparation is necessary; the invocation can be pronounced anywhere and at any
moment, as dictated only by the devotee’s need and will, a practice that was in-
spired by Buddhism. During the Six Dynasties period, the recitation of the
names of buddhas and bodhisattvas, such as Amitabha, Maitreya, Ksitigarbha,
and Avalokitesvara, became common practice among the Buddhist faithful, es-
pecially for the adherents of the Pure Land currents. Like the recitation of siitras,
it permitted them to gain spiritual merits and to progress toward nirvana.” The
invocation of Jiuku tianzun’s name was therefore not in this sense unusual, al-
though its performance had a more pragmatic and pressing goal than the acquisi-
tion of merit. This unrestricted method, advocated time and again by the Taoist
scripture, also finds its impulsion in the Lotus Siitra’s Pumen pin, which recom-
mends that those in danger call upon Guanyin’s assistance by “reciting his name
in a state of mental concentration” (cunsi niansong shenghao 17 & HHFE). In the
same way, Jiuku tianzun’s believers are promised the deity’s personal and sponta-
neous assistance by “concentrating and invoking the saint’s name.”*" Like the bo-
dhisattva, the Taoist savior from peril is expected to appear at the victim’s side to
offer help.

Y Chiin-fang has judiciously spoken of the recitation of Guanyin’s name
as a “democratic way of salvation,” providing to all who are faithful—without
distinction of gender, status, or social class—the possibility of easily entering
into intimate contact with the bodhisattva.* Jiuku tianzun’s invocation corre-
sponds to the same desire for proximity, accessibility, and facility. As in the case
of Guanyin, it offers all who suffer and are distressed the hope of obtaining in-
stant relief, whether or not they have been generally pious practitioners. The
plain call to the divinity for aid appears as a readily affordable alternative to

(Laozi shuo zuifi baoying jing ¥ AR MELS, P. 2818), dating to the beginning of the Tang
dynasty (Ofuchi [1978]: 194—195 and [1979]: 691-693). The “Bodhisattva Guanshiyin Great
Compassionate Savior from Suffering” (Dabei jiuku Guanshiyin pusa A IERGH EHH 5 26E),
as one of Avalokitesvara’s appellations, is already found in the Lotus Siitra; see Hurvitz (1976):
311.

39. See Kuo (1994a): 144-145.

40. Yii (2001): 164, gives the character nian & the meaning of “vocal invocation and
mental meditation at the same time.” A sentence found in the Pumen pin—"nianpei Guanyin li
BB J)"—has been translated in several different ways. Leon Hurvitz (1976): 316, renders
it as “By virtue of constant mindfulness of Sound-Observer,” while Burton Watson (1993):
303, proposes, “Think on the power of Guanyin.”

41. Y4 (2001): 91, 489.
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chanting sacred books, specially for those who, for cultural or material reasons,
could not have availed themselves of them.*?

Nonetheless, despite its encomium of the power of the name, the Seripture
of the Savior from Suffering never denies the efficacy of its own repetition. Recit-
ing it is highly recommended when circumstances permit, that is, whenever
time is available and the place favorable. Still, the intonation of the scripture
must always be accompanied by “invoking the saint’s name,” which remains the
guarantee of Jiuku tianzun’s infallible assistance. In urgent cases—dangerous
voyages, storms, attack by demons, bandits or wild beasts, torture, or painful
child delivery—there is of course no question of chanting the whole book; the
invocation alone, on these occasions, will do.

Jiuku tianzun is further characterized by his extraordinary potential for
transformation. This capacity relates first and foremost to his interventions in
the various realms of the universe and is emphasized by the Scripture of the
Savior from Suffering. In each part of the world, the deity is endowed with a
different personality and bears a particular name. In heaven, he is the Deity of
the Happiness of Great Unity, whereas on earth, he is called the Great Benev-
olent. In the infernal abode, he is either the Lord-Emperor Solar Brightness,
who acts in the infernal prisons; Raja-lion, who battles heresies; or else the
Lord-Emperor of the Abyss, whose sphere is the Office of Water.*

What the Scripture of the Savior from Suffering underscores, however, is the
deity’s faculty of “mundane” ubiquity, as well as his ability to arrive sponta-
neously on the spot to which he has been called. His “bodies of transforma-
tion” (huashen) demonstrate that he is an omnipotent saint whose epiphanies
conform to any exigency.** Of course, in the context of Taoism, this poly-
morphism is not an exclusive prerogative of Jiuku tianzun. Already during
the Han dynasty, the god Laozi had been accorded the same attribute. One of
his most polished hagiographies, the fifth-century Scripture of the Esoteric Ex-
planations of the Three Heavens (Santian neijie jing — RINf#LS), upheld the be-
lief that the supreme deity undergoes numberless transmutations, perpetually
changing his appearance as well as his name:

Sometimes he transforms himself nine times in a single day; sometimes twenty-four

times. Through a thousand changes and ten thousand transformations (hua 4£), he

42. See the Lingbao Marvelous Scripture for Salvation from Suffering (Taishang dongxuan lingbao
Jiuku miaojing X 2 S B R WPAR, Dz 374. 3b), dating to the Song dynasty, which advo-
cates the recitation of the Taiyi jiuku tianzun’s name as an alternative to the recitation of the
scripture.

43. Dz 351. 3b.

44. Dz 351. 2a-2b and 3a.
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rises up and sinks out of sight through generations—so many times that they cannot

all be recorded.®

If the Buddhist influence on the Laozi legend is questionable,* still there
can be no doubt that Jiuku tianzun’s transformations were directly modeled
on Guanyin’s mythology. The bodhisattva’s thirty-three forms (or thirty-
two, depending on the version) as enumerated in the Lotus Siitra show that
Avalokitesvara can transgress all distinctions of gender, age, and social or
spiritual status in order to incarnate himself according to the needs of the in-
dividuals he rescues. He can be the Buddha or Brahma, a Brahman, an elder,
a rich man’s wife, a sovereign or a simple official, a minister or a monk, a boy
or a girl, a divinity, a yaksa or a naga, and so on. In its long and famous litany,
the Lotus Sitra’s Pumen pin systematically rehearses these alternatives, begin-
ning with the most prestigious:

Good man, if there are living beings in the land who need someone in the body of a
buddha in order to be saved, Bodhisattva Perceiver of the World’s Sounds (Guanshi-

yin) immediately manifests himselfin a buddha body and preaches the law to them.*’

Thus, Guanyin metamorphoses in response to the calls of those who suf-
fer, and his talent in this respect is without peer. As has been underscored, he
can even take on the aspect of the most important divinities of the non-Bud-
dhist (Hindu or Vedic) pantheon.”® In China, the theme of Avalokite§vara’s
transformations was abundantly depicted, notably at Dunhuang and in the
rock carvings of Sichuan—for instance, at Dazu KAE.

Jiuku tianzun’s changeability rivals Guanyin’s. Like the latter, Jiuku tian-
zun can appear under the guise that corresponds best to the exigencies of his
mission of rescue, assuming contrasting forms in order to accomplish miracles.
The Scripture of the Savior from Suffering narrates, for example, how Jiuku tianzun
performs an amazing show to demonstrate his chameleon-like faculty to his di-
vine spectators. He first manifests as a young man and then successively assumes
the shapes of four different figures: a Heavenly Venerable, a Lord-Emperor car-
rying a scepter, a Perfected Sage holding a light beam, and finally a shamanlike
woman, barefoot, with loose hair, and armed with a golden sword. Moreover,

45. Dz 1205. 1/3b. I follow here Bokenkamp’s translation (1997): 210. See also Anna
Seidel’s French translation (1969): 98.

46. See Seidel (1969): 105-110.

47. Watson (1993): 301.

48. Y (2001): 45, 72=75. On the influence of the Hindu pantheon on Avalokite§vara’s
mythology, see Regamey (1971): 417-432.
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the text makes it quite clear that Jiuku tianzun’s metamorphoses are by no means
limited to this quartet. As with Guanyin, his exceptional “supernatural pow-
ers” (shentong F1if) allow him “to divide his body” (fenshen 73£}) according to
his will and thereby to undergo “infinite transformations” (wuliang bianhua 1
HE5#1), altering himself “in as many ways as there are sands of the Ganges.”
Imitating the Pumen pin, the Scripture of the Savior from Suffering provides an
inventory of the various morphologies that the Taoist deity can adopt, whether
as glorified deity or as ordinary human being. Like Guanyin’s, Jiuku tianzun’s
guises are as eclectic as they are typologically democratic: young or old, man or
woman, noble or humble—all aspects are possible. Nevertheless, the deity’s re-
ligious affiliation is never forgotten. Apart from one or two instances in which
he assumes the roles of minor Buddhist divinities, Jiuku tianzun evidently pre-
fers to maintain his Taoist identity. He shows up as Laojun, as an immortal or a
jade maiden, as a zhenren or a Lord-Emperor, as a Heavenly Master or a daoshi.
If, in any case, he happens to neglect this principle, at least he remains distinc-
tively Chinese, whether by taking the form of a divinity of the traditional pan-
theon (forinstance, the God of the Wind or the God of the Rain) or by becoming

a civil or military official.*’

Images and Ex-Votos

It seems certain that, by the Sui period, an iconography of the Heavenly Vener-
able Savior from Suffering already existed. His images were not intended for
display but had an exclusively ritual usage: they were manufactured for mortu-
ary ceremonies. The Lingbao Scripture of Karmic Retribution explains how, just
like copies of the scriptures or donations of lamps and banners, Jiuku tianzun’s
images were offered by the family of the deceased in order to obtain merits and
to purge the damned of their faults so that they might escape from the infernal
regions and reach paradise. The production of these funerary icons was not left
to the donors’ discretion but was subject to precise rules. Their numbers, in par-
ticular, had to be strictly proportional to the sequence of the mortuary services,
which had to be performed according to the usual Buddhist schedule of the
“seven sevens,” corresponding to the forty-nine days of the intermediate exis-

49. Dz 351. 2a. Twenty-two different manifestations of Jiuku tianzun are listed. It is no-
table that this number differs from the Pumen pin which mentions thirty-three (or thirty-two)
forms of Guanyin, but is similar to the number of Avalokite§vara’s forms mentioned in the
Karandavyiiha Siitra. The influence of this stitra on our Taoist scripture is however very un-
likely since it was first translated into Chinese under the title Siitra of the Mahayana, the Precious
King of Adornment (Dacheng zhuangyan baowang jing RIGHFET T4E, T. 1050) from a Tibetan
version in the year 1000 C.E.
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tence before the deceased is reborn. To ensure his salvation in the world be-
yond, seven consecutive ceremonies would take place during the seven weeks
following his death. Masses were to be subsequently celebrated on the hun-
dredth day and on each anniversary thereatter. The Lingbao Scripture of Karmic
Retribution specifies the requirements: one single image of Jiuku tianzun was to
be offered for the ceremony of the first seven, two for the second, and so on up
to seven for the seventh seven. However, on the occasion of the hundredth-day
service, one hundred images were demanded, and many hundreds for the fol-
lowing anniversaries.”” The replication of so many icons was undoubtedly
achieved not by the skilled and meticulous brushwork of artists but by means of
more expedient and rudimentary processes such as the use of wooden or clay
seals, which predated the block-printing method in medieval China and were
invented for “impressing buddhas” (yinfo E[l#) in different media such as paper,
sand, or clay.”" The character “body” (qu ) used by the Lingbao Scripture of Kar-
mic Retribution to refer to these mass-produced portraits of the Jiuku tianzun
suggests that the deity was represented full-scale. Though nothing, unfortu-
nately, was recorded during this early period about the way in which he was to
be figured, the possibility that his features were modelled on one or another of
the then current Guanyin representations cannot be excluded.

For the first textual records of Jiuku tianzun’s iconography, one has to rely
again on the court Taoist Du Guangting. Thanks to three tales narrated in his
tenth-century Record of Miracles in Support to Taoism (Daojiao lingyan ji), the dei-
ty’s aspect is finally unveiled.* Each of these stories relates how the compassion-
ate Jiuku tianzun accomplishes wonders through his icons. The most thorough
account is given in the “Miracle of Zhang Renbiao by the Heavenly Venerable
of Great Unity” (Zhang Renbiao Taiyi tianzun yan 5{ " AK—RKEEg), where
Zhang, a deceitful Taoist cleric who has died of sickness and been condemned
to hell, implores Jiuku tianzun so pathetically that he succeeds in making the
deity appear to him in full majesty:

Jiuku tianzun sits on a five-colored lotus throne. His feet are posed on two small five-
colored lotuses. Below, there is a lion of five colors whose nine heads, respectfully
turned toward the throne, spit flames forming a mandorla of nine colors all around
him and up to the crown of his head. From this light, myriad rays are projected in the

shape of spears and swords, which invert to create a canopy of seven jewels.>®

50. Dz 336. 8/6b—7a.

51. See Tsien and Qian, Paper and Printing, in Needham (1985), vol. 5, part 1: 136—148.
On the yinfo practice, see Kuo (1994a): 158-159; and Strickmann (2002): 123-125.

52. These four stories have been examined by Yusa (1989).

53. Dz 590. 5/2a-b, “Zhang Renbiao’s Miracle by the Heavenly Venerable of the Great
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Further information on the deity’s portrait is found in a second supernat-
ural story narrated by Du Guangting, entitled the “Miracle of Yuan Feng %&
7£.” It concerns a shipwreck (one of the basic perils associated with Guanyin’s
saving powers) that ends happily, when the efficacy of calling on Jiuku tian-
zun’s name is beautifully exemplified. This, in brief, is the account:

Yuan Feng faithfully worshipped Jiuku tianzun in a Taoist monastery. One day,
while crossing the Yangzi’s gorges on a boat trip up to the Shu country (Sichuan),>*
he was caught in an appalling storm. More than a hundred times Yuan Feng invoked
Jiuku tianzun’s name, and this had finally the effect of calming the waters. All the
passengers could see the formation of an enormous red light above the boat, but only
Yuan Feng saw Jiuku tianzun, entirely dressed in blue-green, manifesting himself

inside an extraordinary halo.*®

Inathird tale, entitled the “Miracle of Sun Jingzhen fAEF H.,” Du Guangting
also presents the Taoist deity with attributes resembling those of Guanyin. As
will be seen below, in this account Jiuku tianzun carries a willow spray and a
vase of consecrated water, two major ritual implements.*®

These stories confirm that, by Du Guangting’s time or perhaps somewhat
earlier, during the middle Tang period, the Taoist deity had already acquired all
the iconographic characteristics that he retains down to the present day. Unlike
Guanyin, who has come to be portrayed in numerous forms,*” and in spite of his
reputation for mimesis, Jiuku tianzun’s anthropomorphic aspect is confined to a
unique set of stereotypes. He is dressed in blue-green, his head adorned with a
crown. Accompanied by a nine-headed lion spitting flames that form a man-
dorla around the deity’s body, he sits on a five-colored lotus throne, his feet rest-
ing on small lotus flowers, with a canopy hanging above the throne. Finally, he
holds a willow branch and a flask of holy water. These two implements are the
most distinctive characteristics of Jiuku tianzun and reveal a close affinity with
a popular form of Avalokitesvara.

In its Buddhist contexts, the “precious flask” or “waterpot” (kundaka) has

One” (Zhang Renbiao Taiyi tianzun yan JR{-FRNK—RKEER). Also edited in Yunji gigian (Dz
1032. 118/6b), “Zhang Renbiao’s Miracle of the Heavenly Venerable of the Great One Savior
from Suffering” (Zhang renbiao Taiyi jiuku tianzun yan &/~ KR RKEER); Yusa (1989):
19-23; and Verellen (1992): 240-243.

54. Du Guangting’s miracle tales about Jiuku tianzun take place in Sichuan and the Jiang-
nan region.

55. Dz 590. 5/3a—b: ““Yuan Feng’s Miracle of the Heavenly Venerable of the Great One”
(Yuan Feng Taiyi tianzun yan 33K RKZER); Yusa (1989): 20-21.

56. Dz 590. 5/6a.

57. See the examples in Soymié (2000): 15-25.
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the function, among others, of ensuring a good rebirth for living beings.®® As
for the willow twig, though its origin is uncertain, it came to replace the Indian
lotus in the popular Chinese forms of Guanyin (fig. 5.4) and was known from
early times for its therapeutic and even exorcistic virtues.” During the third
century C.E., Buddhist thaumaturgists already used it to sprinkle the sick with
water in order to cure them. Later it came to be regularly employed in Tantric
Buddhism for ceremonies of consecration, homa, and healing rites.*

Besides their descriptive value with reference to the iconography of the
Heavenly Venerable Savior from Suffering, Du Guangting’s stories also evoke
the ritual functions of the deity’s images. We learn that their funerary use,
which was already promoted by the Lingbao Scripture of Karmic Retribution, was
perpetuated during Du’s time, but their manufacture had become more sophis-
ticated. On the basis of Du’s testimony, one can assume that in the Tang period
the Taoist deity’s icons were not only, or no longer, mass-produced but were
also commissioned by the deceased’s relatives from local painters as temple ex-
votos. The “Miracle of Li Shao Z*Hf,” also found in his Record of Miracles, tells of
a high official in Sichuan who commissioned a votive image of Jiuku tianzun as
an offering to a Taoist temple in order to save his dead wife from the infernal
tortures she was otherwise condemned to suffer as expiation for her sins.® More
extraordinarily, the story of Zhang Renbiao, mentioned above, relates that, by
the intensity of his penance, the recently deceased Taoist cleric succeeded in ob-
taining from Jiuku tianzun a reprieve of seven years in exchange for the dona-
tion of an image and his promulgation of the deity. The Taoist indeed comes
back to life, offers an icon of Jiuku tianzun to the prestigious Suming guan jff 1
Bl temple of Chang’an, and then dies seven years later.”> The Heavenly Vener-
able Savior from Suffering’s image had, in this case, both funerary and ex-voto
functions.

Very likely, these offerings of Taoist mobile images to religious establish-
ments were derived from Buddhist practice. Since the beginning of the Tang,
the Buddhist faithful had increasingly adopted the custom of casting statu-
ettes or purchasing sacred images—whether painted, molded, or sculpted—

58. Yii (2001): 78-81; Soymié (2000): 22-23.

59. The willow twig seems also to have been used in China for Avalokitesvara’s rites of
contrition. See Kuo (1994a): 115.

60. Demiéville (1974a): 244, mentions therapy by the aspersion of pure water with a wil-
low branch in the context of fifth-century Buddhism. Strickmann (1996): 151, 153, alludes to
the use of the willow branch in Tantric therapeutic exorcism, where it serves for whipping the
patient’s face or sprinkling the patient with consecrated water. See also chapter 1.

61. Dz 590. 5/3b—5a, “Li Shao’s Miracle of the Heavenly Venerable of Great Unity Savior
from Suffering” (Li Shao Taiyi jiuku tianzun yan 2K RGEE KSR Yusa (1989): 21.

62. Dz 590. 5/1a—3a; Yusa (1989): 20-21; Verellen (1992): 240-242.



FI1G. 5.4. Guanyin with a willow twig and a flask, detail of a tenth-century painting from
Dunhuang (EO 1142). Courtesy of the Musée Guimet.
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for their personal use. Examples of such devotional icons donated for mortuary
purposes have been discovered at Dunhuang, where Guanyin is very often
depicted. Ordered by pious donors on behalf of their dead parents, some of
these icons, dating to the ninth or tenth centuries, bear portraits of the do-
nors as well as inscriptions with their names and the religious purpose of the
donation. One can assume that images of Jiuku tianzun were similarly com-
missioned from local painters by families of worshippers in order to gain
merits for themselves and for the souls of their dead relations.

Reading Du Guangting’s stories, one may further suppose that Tang-pe-
riod Taoist temples were promoting the worship of Jiuku tianzun through
the production and exhibition of his images. The public veneration of the
images of Taoist deities in religious settings had by that time become a wide-
spread custom. Like Buddhist devotees, the Taoist faithful believed that the
donation of an icon or other articles to a sanctuary or monastery was an act of
merit by which the donor earned the remission of sins and obtained salvation
for himself and his ancestors. Offered by the faithful as ex-votos following
cures or other presumed miracles, portraits of Jiuku tianzun were likely dis-
played to visitors, who were encouraged to pay homage to them by burning
incense and dedicating prayers.

Du Guangting specifies that Jiuku tianzun’s icons were installed not only in
temples and public sanctuaries but that private devotees also owned them and
made them the centerpieces of the household’s oratory, or pure chamber (jing-
tang FFI), a room usually exclusively reserved for individual meditational and
devotional practices. But was this piety toward the personal icon of Jiuku Tian-
zun current earlier? The Lingbao Scripture of Karmic Retribution mentions a do-
mestic cult to the deity performed by families of believers who had received
initiation in a temple or monastery, but nothing is said there regarding the pres-
ence of an image. By contrast, Du, in a tale entitled the “Miracle of Sun Jing-
zhen by the Heavenly Venerable Savior from Suffering” (Sun Jingzhen Jiuku
tianzun yan fRFFELRGE RKENR), does provide information on Jiuku tianzun’s
familial icons and their devotional function among the Taoist faithful of south-
ern China. In this story, the deity manifests his saving force directly through his
image, a type of marvel familiar in Chinese literature, where anecdotes relating
the animation of miracle-producing “living icons,” whether effigies, statues, or
paintings, abound. I give here a summary of the story:

In the year 870, the severe floods that occurred in the Jiangnan region of southern
China were followed by devastating epidemics. Though deaths were countless, Sun

Jingzhen and about fifty members of his family—fervent devotees of Jiuku tianzun



Guanyin in a Taoist Guise 199

who used to worship the deity in the household pure chamber, where his icon was
hung—were all spared. Sun, moved by his neighbors’ distress, offered incense and
prayed to the deity to intervene in favor of all the victims. One night, in a dream,
Sun saw Jiuku tianzun leaving the altar and flying away to the west. That very same
night, the village chief, alarmed by a strange perfume, some light, and the sound of
a bell coming from the courtyard, went out to investigate. He found the courtyard
to be lit up as if with lanterns. An altar had been installed with a painting of Jiuku
tianzun suspended against the wall, and an incense burner produced a bright glow.
At the same time, no less than seventeen families affected by disease received, each
in their own home, Jiuku tianzun’s visit. Preceded by the fragrance of incense, he
appeared holding a willow twig and a water cup, with which he sprinkled those who
were ill. Nobody was aware that this happened, thanks to the painted scroll, which

miraculously flew away from Sun Jingzhen’s pure chamber.®®

It is worth noting that one finds a close parallel to this account in a sixth-
century anthology of dharani-siitras, the Dharani Miscellany (Tuoloni zajing B
# JEHEAS), which includes the earliest description of a Buddhist fire sacrifice
(homa). Like Jiuku tianzun, Avalokite§vara materializes in radiant light, thanks
to his adepts’ prayers:

Chant continuously with your mind uninterrupted in virtue. Avalokites$vara will
appear from the east, issuing a great brilliance that burns on top of the (homa) fire.
He will appear in the midst of the flame, exactly like the painted image . . . holding
a lotus flower and a waterpot. When you see the bodhisattva, do not fear, but know
that you will never be born in hell, among animals or hungry ghosts. You will ob-

tain whatever you wish.%*

The data provided by the Scripture of the Savior from Suffering concerning
Jiuku tianzun’s domestic cult are consistent with Du Guangting’s story. Ac-
cording to the stipulations given there, the place of worship is the household’s
pure chamber, where an image of the deity is hung above an altar equipped
with an incense burner. The modalities of the practice seem to have under-
gone some reform. The cultic obligations formerly performed thrice monthly
according to the Lingbao Scripture of Karmic Retribution were by the Tang pe-
riod apparently reduced to two, and the dates changed to the third and ninth
days of each month. Moreover, for the Scripture of the Savior from Suffering,
there is no longer any question of worshipping the Jiuku tianzun of the Ten

63. Dz 590. 5/4b—6a.
64. T. 1336, vol. 21: 612. See also Yii’s translation (2001): 52.
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Directions, for the deity is now conceived as a unique anthropomorphic fig-
ure with established iconographic features. During his fortnightly worship,
the text prescribes that a willow branch and pure water be placed in front of
his icon with a series of other items that further demonstrate the deity’s estab-
lished role as a healer: lowers (current both in Buddhist and Taoist worship),
medicinal plants, and young shoots of cereals®>—substances that were also
used in Tantric rituals, above all for the consecration of vases of pure water

66 Clearly then, Jiuku tianzun was not only supposed

for therapeutic processes.
to protect, but also to cure his worshippers, a function that was implicit in the
deity’s global mission as rescuer from troubles and pains. Although the first
accounts of his cult testify that his devotees were inviting male or female
daoshi to perform penitential rituals at home in order to get rid of misfortune
and sickness,” it seems that it was during the Tang that Jiuku tianzun’s medi-
cal charisma came to the fore. An excellent reflection of this is found in Sun
Jingzhen’s miracle tale, where the Taoist deity, armed with a willow twig,

sprinkles water on villagers afflicted with a devastating epidemic.®®
The Persistence of an Iconography

Archeological evidence of the iconography of the Heavenly Venerable Savior
from Suffering is rare. As far as I have been able to determine, only two cliff-
side sculptures of the deity have survived. One is located in Tongnan & [
(Chonggqing shi & 17) and likely dates to the Southern Song (fig. 5.5). An-
other stone statue of Jiuku tianzun is roughly contemporaneous with the
Scripture of the Savior from Suffering. It is found at its original site, the eighth-
century Taoist temple of the Marvelous Mystery (Xuanmiao guan Z ),
located at the foot of White Goat Mountain (Baiyang shan [1=£1l1), about
twenty kilometers northwest of the town of Anyue in the southeast of Sichuan
Province.®” The temple, which was built during the reign of the emperor Xuan-
zong (r. 712=756), has entirely disappeared, but among the surrounding rocks,
more than 1,200 sculptures of different sizes and dating from the same period
have been partially preserved despite the ravages of time and history.

65. Dz 351. 5b.

66. Demiéville (1974b): 267. See also Strickmann (1996): 151; and chapter 1 above, note
93.

67. Dz 336 6/5a.

68. Dz 590 5/6a. The willow branch and the water are also used nowadays in rituals for
the salvation of the deceased. See the Taishang qingxuan Taiyi jiuku bazui fachan K LKL
DGR E[ERIE (Baiyun guan, Beijing).

69. Wang Jiayou (1987): 52—54; Yusa (1989): 25-27; Hu (1994): 9-11, 78—=79; Liu Changjiu
(1997): 49-50.



F16. 5.5. The Jiuku tianzun of Tongnan (Chongqing shi). Southern Song dynasty. Photo-
graph courtesy of Lei Yuhua.
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F16. 5.6. The Buddha and Laojun side by side. Xuanmiao temple, Anyue (Sichuan).
Eighth century. Photograph by the author, 2001.

As T found during a visit to the site in October 2001, the main carved circu-
lar cliff (with a perimeter of about fifty meters and approximately five meters in
height) offers a remarkable archeological record of Tang-period Taoist and Bud-
dho-Taoist sculpture that is characteristic of Sichuan Province. Among some
seventy-nine niches,”” which contain a few large Taoist figures as well as several
small identical recesses depicting the bearded Laojun and the Buddha seated
side by side (fig. 5.6), stands a sculpture of near human dimensions portraying
Jiuku tianzun (fig. 5.7).”" If it were not for a commemorative stele, which is still
standing in situ, art historians would probably never have succeeded in identi-
fying the Taoist deity. According to its title, this stele was “erected on the impe-
rial order of the great Tang in the scenic spot of the Xuanmiao temple on
Mount Jisheng” (qi da Tang yuli shengshan Xuanmiao guan shengjing bei UK JFEAH
AR Z B, and the last column of the text indicates that it dates
to the seventh year of the Tianbao era (KE{-L4F) of the Tang, that is, 748. The

70. Liu Changjiu (1997): 13, mentions 79 niches with 1,293 sculpted figures. Wang Jiayou
(1987): 52, mentions 76 niches with 1,250 sculpted figures.
71. Jiuku tianzun’s niche is numbered 62.



F1c. 5.7. Jiuku tianzun and his two guardians. Xuanmiao temple, Anyue (Sichuan). Eighth
century. Photograph by the author, 2001.
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severely damaged inscription stipulates, too, that it was during the year 730
(Kaiyuan shiba nian FA7G1/\4F) that a Taoist master named Li Xianze 4= Z H||
carved twenty divinities in the rock, among which we find “Jiuku tianzun rid-
ing nine dragons” (Jiuku tianzun sheng jiulong ¥ REIILHE).”

Examining the niche containing the presumed image of Jiuku tianzun,
we find an imposing 1.5-meter-tall deity escorted by two armed guardians
and standing on a small lotus-flower-shaped terrace, with a nine-headed
creature underneath. Does this correspond to the “nine dragons” mentioned
in the stele inscription?” Can we imagine that it might really be a question of
a lion with nine heads, as stipulated in the iconographic conventions men-
tioned earlier?™ Regrettably, no other attributes permit a definitive confir-
mation of the image’s identification. Its hands are broken, so that it is
impossible to see whether or not the deity carries the willow twig and the
cup that are its most distinctive signs.

The best-known pictorial images of Jiuku tianzun are two paintings of late
manufacture (probably Qing; fig. 5.8). The degree to which the Tang-dynasty
iconographic attributes of the deity have been precisely maintained in these
paintings is remarkable. Jiuku tianzun, dressed in a blue-green robe, wears a
crown; small lotus flowers support his feet; a canopy is spread above his throne;
a mandorla of flames surrounds him; and he is holding a willow twig in his right
hand and a cup in his left. The nine-headed lion spitting fire is sitting at his feet
or serves as his mount. It is notable that the lion is a hou M|, a type of lion that
served also as Guanyin’s mount in certain Ming iconographies.”

The numerous statues of Jiuku tianzun that have been recreated during the
past two decades in restored Taoist temples and monasteries, though often poorly
executed, attest nonetheless to the enduring importance of his cult and the per-
sistence of his iconographic forms, as seen in the photographs of Taoist sites scat-
tered throughout China that were published by the research team of the Institute
of Oriental Culture at the University of Tokyo during the late 1980s and early

72. See the complete transcription of the stele (unfortunately in simplified characters)
given in Chen (1988): 142-143 and in Hu (1994): 9. See also the partial transcription by Wang
Jiayou (1987): 52—53, and by Yusa (1989): 25.

73. The nine-headed dragon is well attested in early Taoism. See the Dongshen badi miao-
Jjing jing T/ \GEUPHEES (Dz 640. 8a), a manual of Taoist meditation whose origin could go
back to the fourth century C.E. The manual includes a mention of a nine-headed dragon as
one of the human body’s divinities. The edition of the text in the Ming Daozang (Dz 640. 8a)
gives an illustration of it.

74. The great specialist of Sichuanese art history and Taoism, Wang Jiayou, in spite of his
partial transcription of the stele mentioning “Jiuku tianzun mounting the nine dragons,” also
speaks of a “nine-headed bird” (jiutou niao JLEHS) in reference to the statue of Jiuku tianzun
(1987: 53).

75. Yii (2001): 88—89.
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F1G. 5.8. Two paintings of Jiuku tianzun. After Chinese Taoist Association, Daojiao shen-
xian huaji (1995): plates on 34-35.

1990s.7 Six or seven examples demonstrate that Jiuku tianzun is still regularly
depicted as seated on a nine-headed lion and holding a willow twig and a cup. In
some instances, when he occupies a position of prestige such that an entire hall is
consecrated to him, his statue is installed upon the principal altar, with the Jiuku
tianzuns of the Ten Directions (Shifang jiuku tianzun) arranged in rows on either
side of the hall before him.”” The deity is also found accompanied by two atten-

76. Hachiya (1990, 1995). This work provides a systematic survey of the some eighty
Taoist monasteries.

77. According to the Chiigoku dokyd no genjo, images of Jiuku tianzun exist in the follow-
ing monasteries and temples: in the main hall of the Jade Spring Pavilion (Yuquan yuan %
Fit), at Mount Huashan #£1l| (Shenxi), at Mount Li 5111 (Shenxi), at the Louguan tai ##i53
monastery (Shenxi), at Mount Qingcheng (Sichuan), at the Yinyangyang dian X510 in
Shanghai, in the Taiging gong AiH = (Shandong), in the Mangshan gong L1117 in Luoyang,
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F16. 5.9. A statue of Jiuku tianzun under construction at the Qingyang gong monastery,
Chengdu. Note the drawing of the divinity to the rear, holding the characteristic flask
and willow twig. Photograph by the author, 2001.

dants or sharing the hall with the bodhisattvas Puxian & (Samantabhadra),
mounted on an elephant, and Wenshu 3C# (Manjusri), who sits astride a lion.
The two bodhisattvas are then arrayed with their respective altars to the right
and the left of the Taoist deity. It is obvious that in this configuration Jiuku tian-
zun occupies the position of Guanyin in the analogous Buddhist temple arrange-

in the Weiwang miao #L T J#l at Lengjiang #71. (Zhenjiang), in the Shengzong shuju 4R
J&) in Fuzhou 451, and at the Luofu shan #VF111 (Guangdong).
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F16. 5.10. The statue of Jiuku tianzun at the Qingyang gong monastery, Chengdu. Photo-
graph by the author, 2004.

ments.”® Besides those documented by the Japanese team, many other images of
Jiuku tianzun have recently returned to their places in sacred sites, as I was able
to confirm at the Black Goat monastery (Qingyang gong 15-F}) in Chengdu
(Sichuan), where his statue, in the midst of reconstruction when I first saw it in
October 2001, was completed in 2004 (figs. 5.9 and 5.10).

@@ o5

ALTHOUGH THE LITERATURE and iconography related to Jiuku tianzun may
seem modest when compared with the massive production devoted to Guan-
yin, they provide an additional demonstration of the close interaction be-
tween Taoism and Buddhism in medieval times. While the Taoist identity of
the Heavenly Venerable Savior from Suffering is by no means questionable, it
is evident that his religious and iconographic properties were patterned on
Guanyin’s. Similarly, the Scripture of the Savior from Suffering cannot be labeled,

78. This is, for example, the case at the Louguan tai monastery.
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strictly speaking, a Taoist plagiarism; it is better described as a literary trans-
position, a Taoist “apocryphon” inspired by the Lotus Siitra’s Pumen pin. The
Taoist authors’ intention is obvious: to appropriate the Buddhist “bestseller”
for their own ends and, by so doing, to steal the thunder from the illustrious
bodhisattva Avalokitesvara while promoting their own protagonist. This late
Taoist “repackaging” of the Pumen pin thus further exemplifies the bilateral
nature of the patterns of hybridization and influence linking the two reli-
gious traditions, their mutual implication in both scriptural and iconographic
production, and the considerable extension of their relations in time.



Conclusion

he examples of Buddho-Taoist exchange introduced in the preceding

chapters lead us to a new perspective on the religious situation in medieval
China. Erik Ziircher’s metaphor, comparing the two great traditions to two
pyramids rising from a common base, has been often cited by historians of
Chinese religion, whether to confirm or to criticize it. The top of each pyra-
mid represents the elite and sophisticated realm of religious “professionals,”
while the foundations of the pyramids belong to the devotional activities of
lower-class “simple believers.” Whereas the summits are clearly separate and
distinct from one another, the bases merge into a poorly differentiated lay re-
ligion, a blurred and confused mass of popular beliefs and practices.

In this respect, the scriptures investigated in this book, which are promi-
nently characterized by their sharing of identical or closely similar texts and ritu-
als under a double religious ascription, permit us to bring an unusual measure of
clarity to bear upon this problem. These works are not, by and large, representa-
tive of the highest religious scholasticism. Neither, however, do they emerge
from an undistinguished religious background. They show, on the contrary, that
their authors were keen to make their religious affiliations explicit and to affirm
a strong commitment to their denominational identities. How can we therefore
imagine that these scriptures and their teachings were addressed to “simple be-
lievers” who were unaware of the specific obedience to which they belonged?

One will readily admit, I think, that the adhesion of individuals to a ritual
tradition as transmitted or professed by a given religious community is usually
more motivated by sociocultural circumstances than it is by a reflective choice
on the part of the person concerned or that of his family. Geographical proxim-
ity, cultural environment, and social contact (whether fortuitous or ongoing)
with a religious organization, together with the reputation, charisma, and apos-
tolic activism of its members and clerics—these are the factors that explain how
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it was that certain devotees were brought to place themselves in the care of Tao-
ist masters, while others were taken under the wing of Buddhist monks. Though
this much seems sure, nonetheless, it by no means suggests that the spiritual en-
gagement of the laity was completely blind or that deliberate decisions on their
part were not involved. For, in China, as historians of religion and ethnologists
know well, the transmission of texts and traditions is always subject to strict
rules of initiation.

Even when they are meant to be venerated at home for private devotion,
religious scriptures such as the ones we have examined often proclaim their su-
premacy and exclusivity, with precise indications of the respect and honor due
to them. How, for example, can one suppose that a practitioner, uneducated
though he may have been, could have had no sense of an involvement in Bud-
dhism, when he was expressly asked, in order to receive the teaching of the
Siitra of the Three Kitchens, to “take refuge in the Three Jewels” and to observe
the basic precepts of Buddhist lay initiation? How, likewise, could an adept of
the Taoist Marvelous Scripture for Prolonging Life and for Increasing the Account not
have been conscious of the text’s religious pedigree and of the nature of the
worship that he owed to it as a disciple (dizi Z5), after undergoing a ritual ini-
tiation for receiving the sacred text, whose seriousness was underlined by the
strict interdiction against divulging it heedlessly? In the same vein, the surviv-
ing iconography demonstrates that people were not at all likely to have been ig-
norant of the distinction between the Buddha and Laozi. Whether during the
Six Dynasties at Yaowang shan £ 111 (Mountain of the King of Medicine), in
Shaanxi Province,' or in the eighth-century Taoist Marvelous Mystery temple
(Xuanmiao guan), in Anyue County (Sichuan), Sakyamuni with his Buddhist
robes and Laozi with his beard, sitting next to each other (see fig. 5.6), would
certainly not have been viewed as the same figure.

That being said, our investigation of the diverse scriptural and ritual tradi-
tions presented here also reveals the presence of a third party animating the reli-
gious marketplace in medieval China. This third class of specialists in recipes,
working on the margins of the Taoist and Buddhist organizations, belonged to
the milieux of astrologers, diviners, medicine men, and other experts in parareli-
gious techniques. Permanent actors on the Chinese cultural stage and often cus-
todians of the ancestral patrimony, they are certainly not to be relegated to the
amorphous category of “popular” religion. In the absence of sources, we are
usually at a loss regarding the decisive role these mantic technicians played in
medieval society. Some of the Dunhuang documents relative to the traditions
that we have dealt with serve, in this respect, as rare and eloquent witnesses, im-

1. See Zhang Yan (1996); Bokenkamp (1996-1997); and Abe (1996-1997).
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plicated, as they are, in this three-dimensional religious dynamic and rooted in
the social life of the region.? The reputation and adaptability of these ritual pro-
cedures, whether for exorcistic, prophylactic, or therapeutic ends, conferred on
them the capacity to traverse the permeable boundaries separating Buddhism
and Taoism without losing their original features, while at the same time forging
a path among parareligious specialists in order to serve more pragmatic goals.

Thus, we have seen that the Taoist Method of the Heavenly Kitchens (chap-
ter 1), which was recuperated by Tang Buddhist orthopraxis, was also privi-
leged by Dunhuang lay physicians of Buddhist obedience, who included it in a
pharmaceutical manual together with materia medica. In this way, it could be
used for therapeutic ends while conferring supernatural powers and suppressing
hunger. Similarly, two to three hundred years after their adoption by Tang
Buddhism, the Taoist talismans of the Siitra to Increase the Account (chapter 3) be-
came the tools of a Dunhuang diviner who reprocessed them with diverse apo-
tropaic and mantic recipes in a ninth-century technical manuscript. Another
remarkable instance of the incorporation of a Buddho-Taoist tradition into the
bosom of the Dunhuang heritage of divinatory science is the case of the Great
Dipper cult (chapter 4). Appropriated for medical purposes by ninth-century
astrologer-physicians, who were officially appointed at the prefectoral school,
the Great Dipper cult was also advocated to serve the general welfare in a calen-
dar edited by the local administration a few decades later.

Removed from their devotional context and more or less emancipated from
their canonical moorings, such Buddho-Taoist traditions became, in Dunhuang,
the main constituents of pragmatic procedures, whether astromedical or mantic.
Thus somehow “desacralized,” they were nonetheless not demoted to the jum-
bled realm of despised “superstitious” practices. Thanks to the circumstantial de-
tails relative to their sociocultural environment, as known through certain
Dunhuang manuscripts, we learn that the technicians who authored these man-
tic methods were not at all anonymous figures belonging to a nebulous shamanic
or folkloric realm. On the contrary, they were established functionaries who
held official positions in the local administration. These elite experts in astrol-
ogy, “magical” medicine, and many other divinatory domains, including hem-
erology, topomancy, and cleromancy, were sometimes teachers in charge of the
codification and diffusion of their arts. The traditional scientific practices (shushus)
that they deployed in their manuals and treatises were therefore recognized and
sponsored by the Dunhuang government, which authorized them for inclusion
in its educational programs. Performed and instructed by these lay professionals,
such methods as the Heavenly Kitchens, the Talismans to Increase the Account,

2. See Kalinowski (2003): 20-33.
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and those of the Great Dipper were no doubt valued as integral parts of the Chi-
nese religio-scientific inherence of the region. We may suppose that similar con-
ditions obtained in other parts of the empire as well.

&> o5

LOOKING BACK AT THE exploration in which this study has involved me for
many years, I have the sense of having traversed only a small part of the path
through the enormous labyrinth that is Buddho-Taoism. The inkling I had
that there exist many other textual and ritual traditions, besides those treated
in this volume, that similarly enjoyed a double or even triple manifestation in
the religious life of China has become in the course of my research a cer-
tainty. Thus, some of the scriptures and sttras that are briefly mentioned in
my introduction in fact would merit a fuller place in this book. The fear of
repetition, together with, I admit, a bit of reticence, have precluded my push-
ing the investigation further ahead. Other specialists and students of medieval
China, if they have the audacity and curiosity to reach beyond the exclusive
confines of Taoist or Buddhist materials, in which they are too often firmly
ensconced, may find it worthwhile to join in the treasure hunt for scriptural
twins, subjecting their discoveries to philological and historical scrutiny
analogous to that which I have undertaken here. I have no doubt that their
investigations will contribute to amplifying the new light we are beginning
to shed on the social and cultural realities of Chinese religious life, of which
our predecessors had only the barest hint.
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als, 48; five cereals and rite of water
consecration, 50; and human destiny,
102-103, 159; rice tax, 102

chain sttras (Jap. rensha kya), 16

Chan Buddhism, 44

Chanli (Taoist country), 108

chariot (of the Great Dipper), 163, 168

Chengdu (Sichuan), 175, 207

Chisongzi zhangli (Petition Almanac of Master
Red Pine), 67, 80, 83, 99, 102, 104, 117,
119

Choson dynasty (Korea), 137, 173

Collection of Dharan Siitras, 85, 91, 94, 95, 97

colophons, 69, 139, 147

conversion of the barbarians (huahu), 7,9, 17,
57,76, 77, 80. See also Huahu jing;
paintings, of Laozi’s conversion of the
barbarians

correct energies (zhengqi), 89

cosmogenesis, 119

Da Zhou kanding zhongjing mulu, 107

dairen (substitute person), 86, 160. See also
effigies

Dalou tan jing, 42, 43, 44

dantian (Fields of Cinnabar), 127

Daoan, 12

Daode jing, 8, 37

Daojiao lingyan ji, 25, 26, 36, 37, 112, 113,
194, 196

daoshi niiguan, 177

Daozang. See Taoist Canon

Dayan li (calendar), 145

Demiéville, Paul, 35

demons, 126—127; brigand-demons, 182; of
the dead, 127, 170; demonology, 127;
induced by evil spells, 126; malefic
demons, 62, 65, 97; Pishedu (Pisaca),
97; proliferation of, 66, 67; Tianguang
(Heavenly Light), 170; wangliang, 97
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Dharant Miscellany (Tuoloni zajing), 199

dharanis (zhou, tuoluoni), 20-21, 90-94; of
Bhaisajyaguru, 70; of the Kitchens, 34,
35, 43, 50, 51; and mantras, 20; of
Yamantaka, 93; of the Zhoumei jing, 56,
70

Dharant Siitra for the Salvation of Preta with
Burning Mouths, 106

Dharant Siitra of the Thousand-Armed, Thou-
sand-Eyed Bodhisattva Guanyin, 96

Discussion of the Works of Taoism, 41

diseases. See pathology

divination and parareligious techniques, 22,
89, 135, 210; in Dunhuang, 132-133,
147, 211. See also iatromancy; hemerol-
ogy; luming procedure; suan;
topomancy

divinities: Abang (bull-headed), 73; astral
divinities, 92, 108; bodhisattvas, 73—74;
Brahma-king, 181; Buddha King of
Emptiness (Buddha King of Immateri-
ality, Dharmagahanabhyudgataraja),
71; Buddhas of the Ten Directions, 75;
Celestial Emperor, 143; Celestial Of-
ficers of the Ten Directions, 109;
Comptrollers of Fate, 143; devas, 43,
69, 73, 93; of the Dipper, 110, 114, 136,
142, 164-165; Directors of Destiny,
103, 136, 144; Directors of Long Life,
108, 109; Emissaries of the Eight
‘Winds, 78; Five Lords of foreign eth-
nicities, 80; five spirits, 46; of the Five
Stars, 74, 110, 122; functionaries of the
Beidou, 149; Generals of the Five
Peaks, 111, 126; Generals of the North-
ern Dipper, 112; General of the River,
71, 92; god of the Five Ways (Wudao
shen), 71, 92; human spirit (renshen),
147; immortals to the Northern Dip-
per, 142; of the Kitchens, 32, 33, 50;
lords of the Beidou, 166, 170; Lords of
the Five Peaks, 109; Lords of the Ori-
gin, 181; of the mountains, 82, 92, 110;
nagarajas of the four heavens, 73; niang-
niang, 177; nine imperial concubines of
the Great Yin, 168; of the Office of
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Faults, 104; pagan, 83; perverse, 77; of
the rain, 193; seasonal divinities, 89; of
the soil and of grain, 110; of the South-
ern and the Northern Dippers, 82; of
the stove, 110; of the sun and the
moon, 74; temporal, 117, 153; Ten
Celestial Stems, 80; of the Three Emi-
nences (Santai), 110; of the trees, 82,
92; Vassal Lords of the Nine Regions
(Jiuzhou she), 78; Venerables of the Ten
Directions, 181; of the wind, 110, 193;
Yanshou tianzun, 15. See also Five
Emperors; Generals of the Six jia;
Guanyin; Jiuku tianzun; Original
Spirit of Personal Destiny; Six jia;
Seven Buddhas; Tathagatas

Dizang. See Ksitigarbha

doctrinal debates, 15

Dongfang Palace (brain), 163

Dragon-Flower tree (Nagapuspa), 75

Du Guangting, 11, 12, 25, 26, 28, 36, 37, 42,
44, 46, 112, 159, 194, 195, 196, 198, 199

dunjia. See Hidden periods

Dunhuang: the Beidou at, 146155, 211;
Buddhist apocrypha, 4; diffusion of the
Zhoumei jing, 68; divination, 132—133,
147, 211; library cave, 4, 16, 175; man-
uscript collections, 4, 16; manuscripts
of the Yisuan jing, 11, 25, 96, 100; med-
icine, 149, 211; official divinatory sci-
ence, 211; period of the Army of the
Return to Allegiance, 152; prefectoral
school, 147, 149, 152, 211; recensions of
the Sanchu jing, 11. See also calen-
dars and almanacs; paintings

edao (Evil Ways of rebirth), 28, 30

effigies, 18, 21-22, 71, 82, 83, 8487, 89,
153, 160, 198. See also dairen; peach,
man

Eight Difficult Conditions (banan), 183, 189

Eight Hardships, 182, 189

Erjiao lun (On the Tiwo Teachings), 12

eschatology, 3, 7, 17, 57, 76; apocalyptism, 3,
58; Three ages of antiquity (sangu), 76.
See also mofa; moshi
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Essential Priceless Prescriptions for All Urgent Ills
(Sun Simo), 95

exorcism, 12, 58, 84-95, 98, 121, 196

ex-votos, 193-194, 196, 198

Facheng, 37, 112, 113

Fajing, 14, 68

Falin, 12

famines, 53, 54

Fan Jingxun, 147, 149

Fantian huolu jiuyao, 141, 144, 153

fasts (rituals), 24, 39, 42. See also Three Fasts

Fengshen yanyi (Investiture of the Gods), 71, 83

Five Emperors, 71, 72, 74, 78, 80, 90, 92,
131

Five Kitchens (poem of), 21, 29-30, 44—45,
47, 52. See also gatha of the Five Agents

Five Planets, 121, 141, 145

Five Stars, 110, 114, 121-122, 123

five viscera, 33, 38, 46, 47

food: alternative foodstuffs, 53; broth, 32,
33, 36, 43; broth of jade (saliva), 33;
cow’s milk, 32, 36; dream-visions of
food, 31, 43, 50; from the Heavenly
Kitchens, 42, 50; monochrome alimen-
tation of the devas, 43; offerings, 139,
160, 169; spontaneous, 34, 41, 44;
substitutes of, 54; Tathagata’s, 44. See
also abstinence; materia medica

four heraldic animals, 33, 163

Franke, Herbert, 18, 137, 138

Fu Dongzhen, 159, 160, 162

Fumu enzhong jing (Siitra on the Profound Kind-
ness of Parents), 13, 15

Fundamental Treatise of the Absorption of
Pneuma, 38

Funxing (Beidou star), 122, 135, 162, 163

Gaochang (Xinjiang), 85, 86

Gaoseng zhuan. See Biographies of Eminent
Monks

gatha of the Five Agents (Kitchens), 29-31,
33, 44-45, 51

Ge Hong, 39, 42, 48—49, 91, 101, 103, 108,
144, 151, 168, 169

Ge Xuan, 144, 147, 151, 155, 160. See also

Index

Method of Ge Xuan for Honoring the
Great Dipper

Generals of the Six jia, 100, 108, 109, 110,
111, 112, 114-117, 120, 131

gengshen days, 143, 144

Ghost Festival, 69

Gongzhu temple (Shanxi), 167

grain tax, 103

Great Force (Mahabala, bodhisattva), 72

Great Granary (faicang), 33, 44

Great Yin, 103, 135

Gu Family (method of the), 34, 41

gu poison, 55-56, 62, 65, 66, 85, 87, 88, 89,
92, 93, 94, 95-98. See also sorcerers and
witches

Guanding jing. See Siitra of Consecration

Guanyin (Guanshiyin, Avalokitesvara):
appellations, 189; feminization, 177;
and the Heavenly Kitchens, 34, 35;
iconography, 184, 186, 187, 195-199;
invocations to, 93; as Jiuku tianzun’s
model, 19, 22, 179, 180, 192, 194, 207;
name’s recitation, 190; protector of
dead souls, 69; and the Pumen pin, 174—
176, 185; savior from peril, 59, 188;
transformations, 184, 192—193; and
violent death, 64—65; Water-Moon,
62,175

Guanyin jing (Guanyin Siitra), 61-62, 69, 79,
175, 186, 190, 192, 195, 199, 208. See
also Pumen pin

Guide of the Golden Lock and the Moving
Pearls, 88, 119, 168

Guigu zi, 40, 41

Harper, Donald, 91

Heart Siitra of the Prajiiaparamita (Duoxin jing),
69

Heavenly Master (Zhengyi) tradition, 6, 24,
66—-67, 80, 89, 99, 102-103, 109, 116—
119, 120, 132, 160, 166

Heavenly Masters (of Mount Longhu), 83,
159

Heavenly Venerable of Primordial Com-
mencement, 180, 181, 182, 183, 185,
186
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Heavenly Venerable Savior from Suffering.
See Jiuku tianzun

hells: cold hells, 183; condemnation to hell
(one of the perils), 189; diyu, 72, 156,
178, 181, 191; escaping, 138; infernal
torments, 52, 196. See also divinities,
god of the Five Ways; Jiuku tianzun;
Mount Fengdu; Office of Water

hemerology, 41, 101, 115, 152, 211; Zhengyi
astrohemerological liturgy, 80, 117, 120

heterodox gods, 67. See also demons

Hidden periods (dunjia), 41, 115

homa (Tantric fire ritual), 50, 51, 97, 99, 143,
144, 145, 158, 199; offerings, 146; of
the seven stars of the Beidou, 145—146

Homa Ritual to the Seven Stars of the Great
Dipper, 145

horoscope, 51, 102, 119, 135, 143, 147, 156

Hu Wenzhang (divinity). See Generals of the
Six jia

Huahu jing, 7-9, 76—77. See also conversion
of the barbarians

Huainan zi, 48

huashen (Skt. nirmanakaya). See bodies of
transformation

Huijiao, 48

human body, 40, 104, 120, 144, 147, 204

human destiny, 7, 101-105, 114, 119, 122,
134-136, 151, 156, 157. See also ben-
ming; horoscope

hun and po (celestial and terrestrial souls), 46,
115, 136, 182

iatromancy (medical divination), 146-147

iconography and illustrations: of the Beidou,
139, 142, 149-150, 152, 156—-157, 165—
173; of Buddha and Laozi side by side,
202, 210; in calendars, 149-150, 152—
154; of Guanyin, 62, 65, 96, 184, 186,
197, 204; of Jiuku tianzun, 165, 179,
180, 184, 193—-207; of Jupiter, 153;
liturgical function of icons, 22; of the
Original Spirit(s), 149-150, 153—-154; of
the Pumen pin (Guanyin Siitra), 61—64,
175, 186; of the Seven Buddhas, 173; of
the Sitra of Bhaisajyaguru, 65; of the
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violent deaths, 63—65. See also ex-votos;
paintings; sculptures

imperial ideology and religion, 6, 15, 19,
137, 145, 172-173

impressing buddhas (yinfo), 194

incantations (zhou): incantation cords, 94, 97;
for pacifying the spirits, 162; of reclin-
ing, 163. See also dharants; mantras

India, 8, 9, 17, 54, 67, 78, 175

initiation: Buddhist intitiation for receiving
the Kitchens, 52; for the cult of the
Beidou, 160—-161; transmission of texts
and traditions, 210

interdictions, 152; of blood sacrifices, 66,
169; of contact with women and ani-
mals, 32, 52; dietary, 53

invocation of names, 21, 90, 175, 182,
190-191

Japan, 25, 68, 136, 137. See also Mount
Koya; Nanatsu-dera

Jetavana garden, 71

Jivhuang bencao, 53

Jiuku tianzun (Heavenly Venerable Savior
from Suffering): as a bodhisattva, 19,
178, 185—189; creation of, 19, 177;
hagiograpical account, 179-185; icons
and iconography of, 22, 193-198, 200—
207; invocation of, 21, 190-191, 195;
metamorphosis of, 191-193; miracles
of, 194-200; and mortuary rituals, 177,
183, 196; ritual of redemption, 183;
worship of, 177-178, 198-200

Jhanagupta, 31

Kaiyuan era, 37, 145, 204

Kaiyuan shijiao lu, 16, 28, 107

kana, 139

Kang Mengxiang, 42

karma, 7, 156

Khotan, 17, 67, 77

kila (dagger), 85

Kitchens (chu): Buddhist spontaneous Kitch-
ens, 42—44; collective fasts, 23-24;
practice of the Heavenly Kitchens, 27,
35-36, 38, 45-52; and the Six jia, 40—
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41, 45, 116; Taoist regulations of, 23—
24. See also divinities, of the Kitchens;
Five Kitchens; Scripture of the Five Kitch-
ens; Siitra of the Three Kitchens

Kohn, Livia, 3, 9

Korean state Buddhism, 173

Kory®d dynasty (Korea), 173

Koyasan. See Mount Koya

Ksitigarbha (bodhisattva), 69, 178, 190

Kumarajiva, 43, 58, 59

Kusinagara, 28

Lake of blood (xuehu rituals), 183—184

Lankavatarasiitra, 70

Laojun yinsong jiejing, 24

Laozi (Laojun): deified Laozi, 57; as a bodhi-
sattva, 9; disguised as Sikyamuni Bud-
dha, 9; transformations, 191. See also
conversion of the barbarians

Laozi: quotations, 38. See also Daode jing

leprosy. See pathology

Li Gen, 39

Li Xianze, 204

Liang Guangying, 131

Liangxing (star), 121

Lingbao Scripture of Karmic Retribution, 102,
136, 167, 177-179, 180, 189, 193-194,
196, 198, 199

Lingbao Scripture for Overcoming Sufferings, 186

Lingbao tradition, 7, 13—15, 144, 178

Linghu Jinzi, 70

lion: hou lion, 204; nine-headed lion, 181,
185, 194, 195, 204, 205

Litany for personal protection, 127-132

Lotus Siitra, 21, 59, 65, 105, 174-175, 177,
180, 184—185; borrowed elements
from, 180; Taoist counterfeits of, 12.
See also Pumen pin

Li Cai, 143

luming procedure, 143. See also Book of Wages
and Fate

Maitreya (bodhisattva), 93, 190
Makita Tairyo, 5, 16, 100, 106
mandala, 146

mandorla, 194, 204

Index

Manjusri (bodhisattva), 93, 138, 206

mantras: consecrations with, 94; divulging
the sorcerers’ names, 96; master of, 91,
94; in pseudo-Sanskrit, 142; recitation
of, 85, 97, 145; Six-Syllable Mantra, 93;
spells, incantations, and, 90. See also
dharants; Regal Siitra of the Six-Syllable
Mantra

maogui (demon cat), 85, 95. See also sorcery

Maoshan (Jiangsu), 131, 165

Mars (Yinghuo), 121

Marvelous Scripture of the Divine Talismans to
Increase the Account, 107-108, 122

Matangi (Modeng), 62

materia medica: anti-sorcery, 82, 121; apri-
cots, 88; arsenic, 48; bdellium incense
(jujuluo, Skt. guggulu), 96; Black elixir
(heidan), 39; black mud, 88; camphor,
96; cinnabar, 41, 111; (toxic) drugs, 90,
96; and exorcism, 82, 123; five fungi,
130; and immortality, 39; Indian, 76,
120; jujubes, 32, 36, 88, 161; medicinal
plants, 41, 183, 200; mineral drugs, 36,
48; mushrooms, 23, 41, 48; powder of
cold meal, 48; vegetal and mineral
substances, 41, 48. See also medicine
and therapeutics

Maudgalyayana (Mulian), 178

Mawangdui, 48, 53, 55, 82, 84, 86

meat. See abstinence; offerings

medicine and therapeutics: Buddhist, 27, 35—
36, 45, 54, 57, 88, 96, 211, 244; diagno-
sis (through divination), 127, 147,
dietetics, 54; etiology, 55, 95; nosogra-
phies, 109; parareligious, 146—147; para-
sitology, demonology, and sorcery, 96;
and religion, 20, 36, 76, 54, 113; Tant-
ric, 51, 95-98; Taoist interdiction of
medicine, 99. See also exorcism; iatro-
mancy; materia medica; pathology

Meng Feiqing (divinity). See Generals of the
Six jia

Method of Ge Xuan for Honoring the Great
Dipper, 141-146, 149-155, 160-162,
165, 169, 173. See also Beidou; benming

military strategy, 9, 15, 18, 21, 41, 90
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Ming Wenzhang (divinity). See Generals of
the Six jia

Mingquan, 107, 108

miracle stories, 175; of Li Shao, 196; of Sun
Jingzhen, 195, 198; of Xingduan, 25—
26; of Yuan Feng, 195; of Zhang Ren-
biao, 194

Mobile or Traveling Kitchens. See Kitchens

mofa (decline of the Dharma), 17, 27, 50, 58,
67. See also eschatology

monastic libraries, 4, 16. See also Mount
Koya; Nanatsu-dera; Songwang

monkey, 150

moshi (end of the world), 57. See also
eschatology

Mount Fengdu, 183

Mount Koya (Japan), 11, 25, 27, 28, 29, 32,
33, 34, 45, 50, 51, 143

Mount Longhu (Jianxi). See Heavenly
Masters

Mount Sumeru, 43, 75, 174

Mount Tai, 157, 158

mudras, 51, 145

mustard seeds, 97

Nanatsu-dera (monastery and manuscripts,
Japan), 5, 9, 16, 18, 56, 68, 70

natal star, 140, 143, 155, 156, 162. See also
benming

Needham, Joseph, 53

nidana (introductory scenario), 27, 180

nine stars (of the Beidou), 135, 163, 164,
166. See also Beidou; Bixing; Funxing;
seven stars

nine transformations, 135

nine-headed lion. See lion

nine-headed dragons, 204

nirvana, 28, 29, 42, 75, 190

Nongzheng quanshu, 53

Niiging guilii, 49, 104

Ochiai Toshinori, 5, 9

offerings: of medicinal plants, 41, 183, 200;
of rice of destiny, 102; of sprouts of
grain, 183, 200; vegetarian, 169; of
willow branch and pure water, 183,

200; of wine and meat, 169. See also
cereals and grains
Office of Water, 182, 191. See also hells
Original Spirit of Personal Destiny, 142,
149-151, 153—154, 155, 161, 169
Original pneuma (yiqi), 38

Padoux, André, 91

paintings: of the Beidou divinities, 167, 171;
of Guanyin, 186, 192, 196, 197, 198; and
illustrations of the Pumen pin in Dun-
huang, 60-62, 65, 175, 186—188; of
Jiuku tianzun, 199, 204-205; of Laozi’s
conversion of the barbarians, 9; ritual,
139, 167

Pala trees, 15

paper camels, 154

pathology, 33, 47, 56; demonic pathologies,
55, 62, 65, 88, 96—97, 127; demonic
possession, 57; evil illness, 65, 96;
leprosy and epilepsy, 97; mutism, 97

peach: man (faoren), 86; wood, 98. See also
effigies

Pelliot, Paul, 4, 5, 6, 7-8

perfumes and aromas, 31, 50

perils, 61, 62, 169, 174-175, 178, 180, 182,
185189, 195. See also Guanyin; Jiuku
tianzun; Pumen pin

perverse energies, 89

Petition Almanac of Master Red Pine. See Chi-
songzi zhangli

petitions (Zhengyi), 66—67, 88, 116, 117—
119. See also Petition Almanac of Master
Red Pine

Pilu monastery (Anyue), 62, 175

Pimo monastery (Khotan), 77

Pisaca. See demons

pledge, 108

poluomen (Brahman or Indian), 28, 34, 137

popular religion, 211

Potalaka, 175

pratyekabuddha, 29

prenatal life, 135

primordial pneuma (yuanqi), 23, 38, 46

Pumen pin (Universal Gateway of Guan-
shiyin), 17, 19, 59, 61, 174-175, 180,
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184186, 189-190, 192-193, 208. See
also Guanyin jing

pure chamber (meditation room), 32, 52,
138, 155, 183, 198, 199

Purple Register (Zhengyi), 116-117

Qianfo zhai (Anyue), 65
Qingjing faxing jing, 9

Qingyang gong (Chengdu), 207
Qishi yinben jing, 43

Record of Miracles in Support to Taoism. See
Daojiao lingyan ji

Regal Siitra of the Six-Syllable Mantra, 70, 76,
93

Register One and Orthodox of the Most High for
Unbinding Curses of the Five Tones, 80,
83, 88

Register of the River Chart, 165-167

registers: civil registers (Heavenly Master),
103; of life and death, 103, 144, 145,
163; lu (Shangqing), 165—167; lu
(Zhengyi), 116117, 167. See also Purple
Register

repentance and contrition: of the forger of
the Kitchens, 26; and Jiuku tianzun’s
worship, 177-178, 183, 189, 200; and
the practice of the Kitchens, 32, 52;
Shangqing, 33, 52, 164, 179, 196

retreat in the mountains, 30

retribution, 7, 103, 104

Rice of destiny (mingmi), 102

Ritual Procedures for Invoking the Seven Stars of
the Great Dipper, 146

sacrifices: jiao, 24, 39; (blood) sacrifices of
animals, 24, 39, 66, 87, 201

sacrificial paper money, 102, 142, 154, 155,
160, 161, 176, 188, 189, 193, 194

gikyamuni, 6, 8, 10, 18, 71, 123, 185, 210

sal trees, 27

salvation of the dead, 69. See also Jiuku tian-
zun; Lake of Blood; seven sevens; Uni-
versal Salvation

samadhi, 32, 35

Samantaprabha (bodhisattva), 73, 74, 206

Index

samgha, 12, 17, 29, 34, 96

Sanchu jing (Siitra of the Three Kitchens), 10—
11, 12, 15, 25-36, 42, 44—45, 49, 52,
54, 113, 210

Sandong daoshi, 77

sands of the Ganges River, 181, 184

Santai (stars). See Three Eminences

Santian neijie jing, 8, 191

Sanzang fashi (Master of the Law of the Trip-
itaka), 31

Schipper, Kristofer, 2, 3

Scripture of the Celestial Youths, Protectors of
Life, 131

Scripture of the Divine Incantations, 3, 7, 92, 108

Scripture of the Five Kitchens (Wuchu jing), 11,
25,26, 36-39, 42, 44, 46

Scripture of Food Interdictions and Prescriptions,
23

Scripture of the Great Dipper Guiding Destiny,
136, 156, 173

Scripture of the Kitchen Food of the Sun and the
Moon, 39

Scripture of the Most High Luminous Mirror of
the Six Ren, 40, 41

Scripture of Salvation (Duren jing), 180

Scripture for Salvation from the Lake of Blood, 184

Scripture of the Savior from Suffering, 179-185,
186, 189, 191-193, 199, 200, 207

Scripture of the Talismans of the Six jia to Guard
the Womb, 117

Scripture of the Traveling Kitchens, 39

Scripture for Unbinding Curses, 16, 17, 57, 67,
72,76-79, 80, 82, 83, 87, 89-92, 99

Scripture of the White Monkey, 40, 116

sculptures: of Buddha and Laozi side by side,
202, 210; of Guanyin savior from perils,
62, 64, 175; of Jiuku tianzun, 200-207

seals of Ucchusma, 105

Secret Essentials for Performing Homa to the
Seven Stars, 143, 144

Secret Instructions of the Seven Principles, 160—
163, 165, 166, 167

self-perfection techniques: absorption and
circulation of the gi, 38; of the Kitchens,
31, 4650, 52; of Yin and Yang, 35

Sengzhao, 42
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Seven Buddhas (tathagatas), 75, 93-94, 96,
107, 112, 120, 123, 140, 146

seven stars (of the Beidou): anthropomorphic
deities, 165—168; associated with trees,
158; awakeners of prenatal life, 135—
136; children of the Six jia; 119; eso-
teric appellations of the, 122, 140; and
grains offerings, 139-140, 142—143; and
the Seven Buddhas, 123, 140; and the
seven orifices, 120. See also Beidou

seven orifices (of the body), 120, 136

seven sevens (funerary ritual), 69, 193

sexagesimal binomials, 134

Shangqing Golden Scripture with_Jade Charac-
ters, 163

Shangqing Scripture on Following the Three
Paths, 163

Shangqing tradition, 7, 39, 41, 80, 103, 116,
131, 169; and the Beidou, 136, 160, 163—
168, 172; and the Traveling Kitchens,
40. See also registers; repentance and
contrition

shentong (supernatural powers), 181

Shingon: liturgical manuals, 137; sect, 11.
See also Mount Koya

shipwreck, 59, 174, 186, 195. See also perils

Shobogenzo (Dogen), 44

Shudu (Chengdu), 108, 111, 159

shushu (traditional scientific techniques). See
divination and parareligious techniques

Sima Chengzhen, 38, 165

Six ding, 33, 78

Six jia, 33, 41, 78. See also Generals of the
Six jia; talismans of the Six jia

Six Perfections (satparamita), 29, 35

Sixteen Princely Buddhas, 75

Song gaoseng zhuan, 145

Songwang (monastery, Korea), 173

sorcerers and witches: empress Chen, 82;
e’ren (evildoers), 62, 65, 67, 83; hereti-
cal masters, 83; Li Ruxu, 81; mantra
divulging the names of, 96; master of
the gu, 98; Panshidu and Panshinu, 73;
and Tantric exorcists, 90; women, 81—
82; wushi and wuxi, 66

sorcery (or witchcraft): against the members of
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the samgha, 62; ambiguous relations of
Tantrism with, 58; Buddhist materia
medica against, 96; Buddhist and Taoist in
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