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The frontispiece shows an adept who has visualized The Three
Ones in such a way that they have left their residences in his
body and can be clearly seen in front of him. This accomplished
he may now proceed to present his wishes to them. (Taken from
Shang-qing Jin-qui-di-Jun wi-ddu san-yi ti-jué, p. l2a-b.

See fig. 1, p. 26).
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I. INTRODUCTION

. The text with which we are concerned here, Jin-qué-di-jun
van-yutn-shin-yi sing VPRV A = AL — 8% ). e
scripture of The Three Primordial, Perfected, Ones, by The Im-—
perial Lord of The Golden Portal, is a quite short, but none-
theless important Taolst text, originating from the famous M&o-
shan sect. I shall therefore begin by giving a résumé of the

origin of this sect.l

THE ORIGIN OF THE MAO-SHAN SECT

The starting point was a serles of revelations received by
a young man by the name of Y&ng x1 M) during the years 364-
70. In his nightly visions he was visited by several Perfected
or immortals, zhen (i;;)z, who descended from their abode in
the Shéng-qing (_Lﬁ) heaven in order to transmit their
teaching and dictate their texts to him.

These included scriptures, jfng (?ét), biographies of the
perfected, zhuan ({!}), and supplementary instructions, Jué
(%k), and they were directed not only to Yéng X1 himself, but
also to two members of the XU t%ﬁ’) family: XU Ml (%,’é_) who was
an official at court, and his youngest son Xu Hul ﬁ&a@. Together
the two X established a retreat on M&o-shan (%111 ), & mountain
twenty miles south of Ninjing, at the place‘which later became
the religious centre of the sect.

Officially the sect was named the Shang-qing sect, after its
special heaven. The special gods of the sect resided in this
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i
heaven, and to the believers this was thé ultimate goal of thelr
endeavours: to be raised up to Shéng-qing as immortals.

That these texts came to form the basis of a religious in-
stitution of considerable dimensions and of steadily increasing
influence was to a large extent due to TSHo H6ng-vj1ng ( m%A
5 \), 456-536. He was the actual organizer of the sect, but above
all he was the one who untiringly collected together all that
could be obtained whatsoever of the original manuscripts in the
handwriting of Y&ng X1, X3 Mi and xU Hul, as well as a good deal
of copied material. In 492 he retired to M&o-shan in order to
edit and annotate these texts and practice their teaching'.3

He compiled Zhen-glo (i!{%%?), "Declarations of the Per-
fected", which is a collection of minor revelations: poems, ex-
planations of the scriptures, responses to questions, etc. It
also contains T&o's detailed account of the vicissitudes of the
manuscripts through more than a century up to his own recovery
of the remaining pieces.4

Another great publication by T& H6ng-jing was Deng-zhen-
y{n-jué (%)g_\ ﬁ&,)o' )¢ "Secret Instructions for Ascent to
Perfection". The title indicates that the text was not intended
for general circulation, and this is confirmed by a closer in-
vestigation of the contents. The book consists of excerpts from
the various M3o-shan texts, supplemented with detailed explana-
tions and practical directions, in addition to text-critical
commentaries: the whole publication seems to be meant as a
guide for the practicing Taocist. It has only survived in a short
fragment of three chapters in the present Dio-zang, plus a few
AP, -

Both of these publications fall in the last decade of the

quotations preserved in T¥i-pfng-yu-lin (

fifth century, and they constitute our main source for the re-
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construction of the whole body of revealed texts, collectively

named Shang-qing=jing (,t. ﬁ"éi) This reconstruction is la-

porious because the texts are scattered throughout the Duo-zang.
The problem of authenticity imposes itself, and to solve it one
must rely on the commentaries of T&o H6ng-jIng on the one hand,

and on the body of already verified works on the other.

THE PLACE OF JIN-QUE-DI-JUN SAN-YUAN~ZHEN-YI JING IN

THE SHANG-QING CANON

T&o Héng-jIng gives the following information on the ex-

= "0f all the manu-

tent of the corpus of texts available to him:
scripts in the handwriting of these three gentlemen [Y&ng and
the two Xi] extant at the present time, there are over ten indi-
vidual scriptures and biographies of greater or lesser length,
mainly transcripts made by the younger Hsu, and more than forty
scrollfulls of oral instructions dictated by the Perfected, the
large part of which are in Yang's:hand."

The bibliography of the Shiang-ging canon which T&o pre-
pared6 is now lost. It is cited in a colophon to one of the bio-
graphies, Zi-ydng zhen-rén ndi-zhuldn (%\%ﬁk[@& Yo

N
(Do-z4ng, vol. 152); here it is.stated that according to the
list of Zhen-bé ( ;\\,’j ), i.e. T40, the biography should com-
prise 3,488 characters, but that it now has 3,489 characters.
Evidently this bibliography contained quite precise data.

The earliest surviving list of the Shhné-qing canon dates
no further back than to the T&ng dynasty, i.e. several centu-

ries after T&o H6ng-jIng's time. This list is found in Ddng-
wudn ling-bio san-ddng feng-ddo ke-jit ying-shi ( ‘:/fél i‘ ﬁ

i_?_ ’.,‘/lél Mﬁ*'&l %&@ ) 7 which according to Chén
3



Gub-£fG is not later than the first half ©f the eighth century.8
There 1s no direct mention in this list of Jzn—qﬁé—dl:jﬁn
san-yudn-zhen-yi jing; one of the titles is however related to
traditions transmitted by JIn—qué-d‘l—jt_m.9
As has been mentioned above the Shéng—qing revelation also
includes a number of biographies; in the list these are simply re:
ferred to collectively as "seven biographies of eight Perfected i;

seven chapters”. The best known of these biographies is that

of zhou Yl-shan ()Q]%Q.}\ ) (a man, presumably legendary, of
the Later Han dynasty who was elevated to Shang-ging as zI-y&ng
zhen-rén ( %F’ﬂ)ﬁ—k }). According to Zhen-gio the book was
transmitted in two versions, one revealed to Y&ng X1 and one

revealed to his contemporary Hué Qifo ( ), another medium

12
of the Mio-shan sect. The version in the Dio-zang with the
title, 2%I-ydng zhen-rén néi-zhu&n,lo seems to be that of Hu&
Qi&o.ll In a postface it is stated that Zhou wrote the biography
himself and thereafter gave it to Hué.

This biography has attracted a great deal of attention,
primarily because of the fact that it is dated: the colophon
of the present edition states that it is based on a manuscript
written in 399. A number of texts mentioned in the bilography
can therefore be dated to before that year.12

It is here that we find the earliest mention of Jin-qué-
dr-jun ean—yudn—zhzn—yf Jing. This is the first text which Zhou

- (s 13
receives from his master Su LIn ( v
P

essence of Su's teaching, which he himself has received from

it represents the

Juan-zI (: ). The biography refers time and again to our
vy, phy

text, sometimes under the designation shdu-san-yi zhi fa (
14

-

—_ ‘L,:,i ), 'the Method of Holding The Three Ones'.

During his meeting with Zh5u, Su relates the follo’wing:15

4

w1 recelved the essence of Juan-zY's secret teachings, the
method of becoming skilled in Holding The Three Ones and con-
trolling demons and spirits. I received the true seal of The
A4 %5 8
so as to have power over famous mountains and achieve 1
tality. It is also the first part of The Writings of Perfec-
tion of The Imperial Lord of The Golden Portal ( )T
ﬁ’ 5 ). the great 1instruction of the multitu-
dinoﬁ%<;onders. But what I have studied is but little, only
enough to become a terrestrial immortal (WJJ’/\). Your
name 1ls entered in the golden registers of the palace of Fang-
zh\-116 ..« My principles and techniques are only fit to teach
4“5), who practice liberation

It 1s not something which you, as one of

Imperial Lord of the Tai-ji [heaven] (
or-

to terrestrial lmmortals (
from the corpse.17
the Perfected, should study. I am merely an Intermediate Im-
mortal ( AU4), and not worthy to be your teacher.

But though refinement of the spirit through Holding The

- \H ) is not the method of the Superior Per-

fected ( ). 8till it is a good thing for the Intermedi-
ate Perfectea, the terrestrial immortals (\ )ﬁ'W‘L\ ).
Through this method one can obtain audience with the gods of
the thousand mountains and attract the spirits ) of the
waters; one can spit out the old [breath] under The Seven
Flowers [i.e. The Big Dipper] and draw in the new above the

three palaces.“18

ones (

This passage 1ls followed by one which appears to be a para-
phrase of a part of the initlal section of Jin-qu¥-dl-jun ean-
yudn-zhen-yi-jing (see Translation p. 39):

"[Through this method one is enabled to] pay homage to The
Infant, to The Perfected and to The Child.19 These three Per-
fected are the Imperial Lords who dwell in the body. They
mingle the twenty-four breaths; these enter into Tai-wé&i, whe-
re they divide again amd are called The Twenty-four Perfected.
If you are able to master this method within a space of three
then the Perfected of the three palaces [i.e. The
Three Ones] can be seen. If they can be seen, then a cloud

:I.nches,20

chariot with a feather canopy, [accompanied by] a thousand

chariots and ten thousand horsemen, can be seen and can be

5
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]
mounted. Your name will be recorded in“the nine registers, At this point the contact with Li2-a7an-zhudn comes to an

and you will fly up to Shang-qing.
The Upper Primordial [i.e. The Upper One] on the day -
chﬁnZl returns from The Eastern Dipper.22 The Middle Primor-
dial [i.e. The Middle One] on the day 11-2ia%3returns from The
Southern Dipper. The Lower Primordial [i.e. The Lower Onel on used as the basis of Juan-zl's biography in Z¥-ydng zhen-rén
the day Zi—dsng24 returns from The Northern Dipper.

end. It is evident that thils, somewhat older, text (of which

the oldest parts date as far back as to the Later Han dynasty),

or perhaps another manifestation of the same legend, has been

n&i-zhudn. In this latter text then a number of typical M&o-
When The Three Breaths [i.e. The Three Ones) ascend, they

are also retained (X%.) in the body. The four intersecting
points of the sun [i.e. the above-mentioned 'beginnings’, tion that affected heaven, The Little Youth of The Eastern Sea
plus li-qiﬁ (j&." ), 'beginning of autumn', equivalent to

shin elements have been added, such as for example the medita-

and of course Jin—-qu¥-di-jun san-yudn-zhen-yi jing. In Lid-zian-
the eighth or ninth of August] are the moments for the coming .
and going of The Ones. ahudn too Juan-zI catches a carp, but what he finds in its sto-
This method is rare, but its application is comprehensive. mach is described simply as a talisman, f4 ;ﬂﬁ).
b h 1 1life. . " -
These matters are near at hand, but they give eterna € In continuation of this common legend Zi-ydng zhen-rén
If you obtain this method, then you can also transform your

. . . : . — V_
body into all things, you can go through water and fire, you ndi-zhuan goes on with its own description of Juan-zi:

can tie up tigers and leopards, and you can control demons "He studied The Way and Stayed in the world for two thou-
and spirits. sand seven hundred years. One morning he announced: 'I have
You.:should also know this method of making gradual progress. been summoned by [the heaven of] Tai-w&l to hold the appoint~
I hereby give you The Method of Holding The Three Ones, the ment of Duke of Immortals (Audag )'. Thereupon he went away,
secret and wondrous writings of [the heaven of] Xido-ydu (/]\ and nobody knows where he ended. He saild to ZY-xu&n (%}3&
7ﬁ ), in two hundred items." = su LIn)29:A'The Three Ones in The Dipper should be worship-

ped on the days of intersection.30 When you have done so for
twenty years, then The Three Ones can be seen. When they can
be seen, then you can live for ever and become an immortal
<434)- When you have The Three Ones in their residences [i.e.
in their proper places in the bodyl, then you will live for
was fond of eating mountain thistle ( S e e et he ever and be imperishable. ... That The Imperial Lord of The
26 Golden Portal mounted the clouds and the swift dragons and
went throughout the nine heavens was achieved through the
matters of The Three Primordial, Perfected, Ones of Dbdng-

These were some of the words of Su Lfn. The method and the

text he has received from Juan-zI, about whom it is said later

in zl-ydng zhen-rén n¥i-shudn: 2>

vJuan-z] seems to be from the state of Qf. When young he

collected and ate.
His meditation affected heaven. Later when he was fishing
in the Ge lake,27 he met The Little Youth of The Eastern 31
Sea,28 who said to him: 'When you catch a carp, you shall cut f&ng (75]% y. .
it open.' Later he did in fact catch a carp, and he cut it From the preceding it may be held to be established that
open. The stomach of the fish contained The Method of Holding
The Three Primordial, Perfected, Ones, By The Imperial Lord
of The Golden Portal (M ﬁ ,g 2 ‘ﬂ..d; = L qIng material, and that it goes back to before the year 399.

-

ﬁ‘ ). Thereupon he retired to the Tub ( ) mountain. He We have seen that the book 1s considered to be a part of the
could produce wind and rain."

Jin-qué-di-jun san-yudn-zhen-yi jing forms a part of the Shang-

7



32

teaching transmitted by Su Lin. In one his minor revelations

Y&ng X1 receives information about Juan-zY's method of 'Hdiding
The Interior Ones of The Five Dippers' ( ’;/]’ ﬁ Eif)ﬁ -
Here again the method is described as leading only to the status
of Terrestrial Perfected (mj:k), and in a commentary by
Tdo H6ng-jIng it is said that these Perfected Ones of The Five
Dippers (j_ 35bi;’-) are those referred to in the medita-
tional practice of Su's biography, Su-zhuln (ﬁ(f ).

The biography of Su Lfn has been transmitted only in an a--
bridged form in Yién-ji-qi-qian (g 1{ 4%, ), the great Sdng
compendium.33 This version gives a short narrative of su's role
in the transmission of the methods of Holding The Ones, very
similar to the description found in 2I-ydng zhen-rén ndi-zhuan
and quoted above, but it contains no detailled descriptions of
meditational techniques. Some of the missing material is found
in Deng-zhen-yin-jué. The whole of chapter one of this book
seems to derive from the biography of Su. This appears not only
from the heading of the chapter, Xuén-zhou-shang-qing Su-jun
shuan-jué (i :’Vll_gg‘x g\ﬁAs,zk ), but also from seve-
ral places in T&o H6ng-jlng's commentary. T&o attributes the
blography to Zhou Yi-shan, Su's disciple. >4

The chapter deals with a set of practices supplementary
or preliminary to the basic method of Holding The Three Ones.
It begins by describing the two sets of talismans which form a
part of the central corpus of texts related to this meditation.
Hereafter follows a survey of the nine palaces of the head.36
The chapter further contains descriptions of the meditational
techniques used in connection with the entrance builldings,
Shdu-clun ("qﬁ’ ), and the palaces leading from the entrance
and up to the central Nf-wén paiace, in which resides The Upper

8
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One-37 Thus the palace of Ddng-fang, which lies in front of the
Nf-w&n palace, is dicussed in the last passage of the chapter.
rhis passage is a quotation from our own Jin-qu¥-di-jun san-
yuan-zhEn-yZ jfng.38 It briefly states the necessity of practi-
cing meditation on the deities of Ddng~fing alongside with the
meditation on The Three ones. °

The frame of reference of this chapter of Deng-zhen-yin-—
jué quite clearly is the method of Holding The Three Ones. This
pecomes obvious from the commentary of T&o H6ng-jing, in which
all the different techniques of meditatilon are discussed in
their relation to the method of Holding The Ones. In one of the
commentaries it is stated that "Dan-tidn-jing 1s exactly this
way of Holding The Three Primordial, Perfected, Ones".40 The
following commentary41 discusses the two basic canons of medi-
tation practiced and transmitted by Su LIn: the method of Hold-
ing The Three Ones and the method of the Xu&n~dan (iﬂ' ) pa-
lace.42 We are told that the method of the Xu&n-dan palace re-
presents a higher level of initiation; so that an adept practi-
cing this method should first practice Holding The Ones, where-
as an adept practicing the method of Holding The Ones does not
necessarily know anything about the method of the Xu&n-dan pa-
lace. We are further told that for this reason Zhou Yl-shan ex-
tracted the description of the method of the Xuin-dan palace
from Su Lin's bilography and wrote it down to be transmitted se-
parately. It 1s stated that this was done because the method
does not have to be transmitted together with the method of
Holding The Three Ones.

We are thus lead to suspect that the description of the
basic method of Holding The Three Ones, i.e. the scripture
which is the proper concern of this study, Jin-qud-di-jun san-

9



yudn-zhen-yi jing, originally formed a part of the biography of
St Lfn. This suspicion is strongly supported by the fact men-
tioned above that our text is indeed represented by a rather
long quotation in the chapter of Deng-zhen-yin-jué which we have
here discussed. That T&0 H6ng-jing has included a part of the
biography of SU LIn in Deng-zhen-yin-jué seems moreover to in-
dicate that this bilography does in fact form a part of the ori-
ginal Sh&ng-q?ng—jfng, i.e. of Y&ng Xi's revelations. From a
short explanatory revelation, Zhou-jun kdu-jué ( ]ﬂ ﬁ v
’aﬁt)43 received by Yéang X1 and addressed to X4 Mi, we know for
sure that the founders of the sect were familiar with a bio-
graphy of Su Lin, and that it was attributed to Zhou Yi-shan.

We may thus conclude that Jin-qué-dl-jun san-yudn-zhen-yi
jfng, which forms a part of su's biography, was revealed to
Y&ng X1 (probably by the author, the immortal zhou Yi-shan) in
the years between 364 and 370 A.D.

The book has however been transmitted in two rather differ-
ent variants. One of them 1s found in DZo-z4ng, vol. 120, and
the other has been included in !ﬁn—jf—q?—qian.44 There is a
somewhat longer edition of the last variant in the anthology
Dong-zhen tdi-shing-eu-ifng dong-yudn da-ydu-miko-jing (;{ﬂj?
Mi 'i 3’6] i) kﬁ *}"’;:i).‘ls A detalled account
of this anthology can be found below.46 Here I shall limit my-
self to pointing out that its compilation can be dated to the
sixth century A.D., and that the variant occurring here is pro-
bably the basis of the Ydn-jf-qi-qian variant.

As for the evaluation of these two basic variants Maspero
makes the following comment (concerning the Yﬁn—j{—qz—qian va-
riant): "&dition meilleure que celle du Dao-zing, actuel, mais
abrégée en certains passages“.47

10

It is however hard to follow him in this evaluation. In
most sections the Yién-j€-qi-qian variant is anything but abrid-
ged compared to the Ddo-zang varilant. Especially as far as the
initial pages are concerned it contains several passages not
included in the Dao-zang variant, and it is in fact two whole
pages longer than the latter. In many details where the two va-
riants differ the Yin-jf-qi-qian variant is the more readable.
So far then it is better. One does however often get the im-
pression that in the Yin-jf-qi-qian variant it is a question of
later emendations and insertions.

Most important is however the fact that the passage quoted
in Dzng—zhzn—y{n—jué (see above) in this exact form is found
only in the Dio-zang variant.

It is thus rather safe to assume that, compared with the
Yan-ji-qi-qian variant, the Do-zang variant is closer to the
original, and accordingly the following translation has been
based on this variant. In a few emendations I have however fol-
lowed the Iﬁn-j{qu—qian variant, which does after all repre-
sent a tradition in no circumstances more distant than a few

centurles from the original text.

JIN-QUE-DI~-JUN

It is generally considered that the M&o-shan sect - com-
pared for example with the sect of The Celestial Masters - re-
presents a transition from a more externai, collective form of
religious practice to a form with a greater emphasis on medi-

tation.

The basic scriptures of the Shéng—qing canon, for example

Dh—dbng-thn-jzng48 and Budng-ting-jing*° are mainly concerned

11
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with meditational practices. One of the énderlying conceptions
of this meditation is the idea of a correspondence between '
macrocosm and microcosm, i.e. the belief that the gods exist
simultaneously in the universe and in the microcosm of the hu-
man body. According to Taoist physiology the body is governed
by a great number of inner gods, who reside in the various
parts of the body.50

Human life depends on the presence of these gods in the
body, and the purpose of meditation is to ensure and strengthen
this presence. A general term for this kind of meditation is
shou (ﬁf ), 'to keep, to maintain, to hold fast'. The purpose
is achieved through visualization, whereby the gods are fixated
in the mind, ciin S{%.), so as to become clearly visible. In
this way long life or even immortality is attained.

One part of the Shéng—qing canon is especially related to
Jin-qué-di-jun (@%}%’ﬁ ) and to the meditation on The
Three Ones. An account of the transmission of the texts of this
corpus was given above in the translations from the biography
of zhou Yi-shan. To all appearance all of this story pertains
to legend. It was only through the revelation to the medium
Yang X1 of the biographies of the/&egendary immortals Su Lin
and Zhou Yl-shan that the tradition originating from Jin-qué—
di-jun actually came into this world.

It is important to notice however that traditions of me-
ditation on The Three Ones existed already before the time of
Yang Xi. Bio-pu-271 nii-pian (%ﬂ\"g’\g%) (of about 320
A.D.}, chapter 18, gives a summary of traditions closely rela-
ted to those described in Jin-qud-di-jun san-yudn-zhen-yi jing.
It is stated that the universal oneness conceived as having

names and appearances becomes the trinity of gods residing in

12

the human body, and that this latter aspect is what is empha-
sized by the Taoists, who through generations, orally and guard-
ed with secrecy, transmit the names of The Ones.51

apparently Jin-qué-di-jun san-yuan-zhen-yi jing is a re-
sult of a rewriting of material already in circulation in the
south of China.

A word must be said on the identity of Jin—qué—dl—jﬁn. We
shall first consider an important text by T&o HQng-jIng: Ddng~-
zudn ling-bdo zhen-ling wdi-y¥-ti ( fulé]—i,;% ,;g:)ﬁ‘-)gélii
{f& ),52 which is an attempt at a classification of the whole
pody of gods and immortals. These are divided into seven groups,
corresponding to seven heavens, of which the second from the
top is the Shéng—qing heaven with its Perxrfected. In this work
we find Jin-qué-dl-jun placed both in a position in the Shang-

q{ng heaven and as the central deity of the third group, corres-

ponding to the heaven of Tai-jf (;k;éﬂ!), which is sometimes
identified as the north star.53

It seems probable that the title of Téi—ji;dl-jﬁn (;kj*6£
2 i;), sometimes met in the texts of the tradition, is in
fact referring to Jin—qué—dl-jﬁn.54 As the ruler of the north-
ern sky we find him in the introduction to the Song edition of
Da-dong-zhen—jing, i.e. the edition of the present DZzo—zng.S5

In a preparatory meditation described in this introduction
the breath of each of the five directions is instilled into the
body of the adept, where in each case it is transformed into a
number of deities. The directions are addréssed in incantations
called si-yu (%\%—), a term which might tentatively be trans-

oS and the

lated as 'words of primordial non-differentiation',
incantation directed towards the north is associated with Jin-
qud-di-jan.>’

13



In the title of this incantation asiwell as in many other
places where Jin-qud-dl-jun is mentioned he carries the title
HOu-sh&ng (,fi&’_) , The Sage Who is to Come. As shown by Michel
Strickmann (I), the teachings of the Mio-shan sect included as
an important part an eschatological prophecy, according to which
the end of the world was near, at first predicted for the year
492; after a series of trials all evil would be exterminated,
and The Sage Who is to Come would descend, gather the elect a-
bout him, and establish the reign of Great Peace, tdi-ping (jk\~
jF—) on earth.

This aspect of Jin-qud-dl-jun is emphasized in his biogra-
phy, entitled Shang-qing Hou-shng-dio-jun lie-jt (_X. '7%’/1?
&tﬁﬁ il‘ “f“b ).58 He is here described as a mortal by the
name LI H&éng “QL\),SQ whose progress in the study of The Way
induces the Celestial Emperor, Tian-dl (}{J§7 ) to send down
his teaching in the form of D4¥-ddng-zhen-jing. Later 2I-wéi
shang-zhen tian-di (%ML; K?
riot to carry LI H6ng to heaven in order to invest him as Shang-

qing Jin-qud Hdu-shdng (_L. :7‘5’ é\m ,lfm ), The Sage Who

is to Come of The Golden Portal of Shing-ging.

)} sends down a cha-

It is explained in this biography that Jin-qu2-dil-jun has

three domains: he presides above in Shing-gqing, he travels in the

middle to Tai-jI, where he gathers around him the many immor-
tals, and he governs below the ten heavens, shf-tian (d’jﬁ\),
i.e. the world of the mortals. He is described as a supreme ad-
ministrator of human destinies, who assigns offices in heaven
and in the future reign of t&i—ping to each of those who prac-
tice The Way, in accordance with the merit of each, sui-edi
(Fjjj‘).

In Jin-qud-di-jun we may see the combination of a supreme
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culer in heaven (residing in The Golden Portal of Shang-qing)
and a saviour of mankind, i.e. of those human beings who through
their own efforts have reached the sphere of immortality and who
have therefore deserved salvation. A fundamental expression of
salvation is the transmission of texts. We are told that Jin-
qué—dl-jﬁn transmits the different parts of the Shéng-qIng tra-
dition, the practice of which gives access to different ranks

in the celestial administration, to each according to merit.60
There is thus an unmistakable parallellism between salvation,
administered by the god, and initiation, administered by the
earthly leaders of the sect. In fact we find it mentioned ex-
plicitly that initiation (i.e. transmission of texts) can for
some parts of the tradition only take place when sanctioned in

a revelation by Tai-ji-di-jun. 61

THE MEDITATIONAL TRADITION OF JIN-QUE-DI-JUN

In the biography discussed above the tradition of Jin-qué
di-jun is collectively referred to as The Writings of Perfec-
tion of The Golden Portal, Jin-qud zhi szhen-shu (/&\'&ﬂ k
i%).ez The first part of this trad:l.tion63 consists of the
methods of meditation on The Three Ones. Jin-qué-di-jun san-
yu&n-zhzn-yf jing is the basic scripture of this first part of
the tradition. Another important text is Shang-qing Jin-qud-
di-jun wi-ddu-san-yi th-jué (L ‘-}%It\m )? ﬁ 1 5«”
Z.. “a‘/‘;’kﬁ .64 In a postscript to this text65 it 1s said
that this part of the tradition transmitted by Jfn-qué-dl-jun
consists of four texts; in addition to the above-mentioned two

scriptures these include the following talismans: Tai-ji-di-

j;n zhEn—fﬁ (M&%ﬁiq@ ), The True Talismans of
Y
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T3i-jf-di-jun, and T&i-ji-di-jun bio- zhd‘ﬂg ( ﬂ%& )%ﬁ
gﬁ ), The Precious Seal of Tai-ji- dl-Jun.
N

It was shown above that the first chapter of Deng-zhen-
yin-jué is concerned with the tradition of meditation on The
Three Ones, and that it gives an exposition of practices supple-
mentary to the basic methods of Holding The Ones. We also find
included in this chapter a detailed description of the above-
mentioned talismans.67

The True Talismans of Tai-jf-dl-jun are a set of sixteen
talismans, to be written on white paper and eaten on sixteen
consecutive days, beginning from each of the eight major festi-
val days,68 with the effect that The Three Ones of the body are
called upon by The Most High, Tai-shing (KJ:_) , to protect
the body of the adept. The talismans may also be placed in an
embroidered bag and suspended from the head of the adept, with
the effect that after five years The Three Ones can be seen.
The Precious Seal of Tai-jf-dl-jun is used in a similar way and
with similar results. In addition to this it may also be in-
scribed on a plate of gold or silver, thereby conferring upon
the adept the power to command over the evil spirits of the
mountains and rivers and over the true spirits (15' ) of the
five sacred mountains.

Much further information on the tradition of JIn—qué—dl—
jun is found in this first chapter of Deng-zhen-yin-jué. We are
told that the methods of Holding The Three Ones originally de-
rive from Tui-shang-si-ling-jing (M%.ié.g_ ), one of
the basic scriptures. In a commentary T&o H6ng-jing says about
Tqi-shang-s¥~ling-jing: "This true scripture has not yet been
circulated into this world. It is the root of [the methods of]

Holding The Ones.“69
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In several of the commentaries by T80 Héng-jing it is indi-
cated that the methods of Holding The Three Ones constitute one
of the first steps on the ladder of initiation of the adepts of
the Mao-shan sect. This further appears from the references to
the tradition of Jin-qué-di-jun, contained in 2zi-ydng zhen-rén

70

nsi-zhuan and translated above.

The part of the meditational tradition to be studied after
the methods of Holding The Three Ones also derives from Tai-
shang-sh-ling-jing, and it is also related to Jin-qué-dl-jun
and to su Lin. It is constituted by the techniques of meditation
used in connection with the Xu&n-dan (%\ﬂ‘) palace, i.e. the
palace placed in the head directly above the central Ni-w&n pa-
lace.

It is stated in the main text of DEng—zhzn—yzn—jué7l that
the description of these techniques, Xudn—dan—jfng (i\ ﬁ
"%g_) , should be transmitted only when it has been sanctioned in

i In the commentary of T&o

a revelation by Tai-ji-dil-jun.
Héng-jIing we are told that it was through the practice of these
techniques that su Lfn finally attained the rank of a Perfected
Minister, zhen—qing (ﬁﬂip). We are further told that Xudn-
dan-jing originally was transmitted to Zhou Yl-shan, the dis-
ciple of Su Lfn and author of his biography, in the same volume
as the description of the methods of Holding The Three Ones,
but that he extracted Xuén—dan—jzng from the biography and
wrote 1t down to be transmitted separately. It is explained
that the reason for doing so was that the methods of the Xu&n-

d3an palace represent a higher level of initiation than the me-

thods of Holding The Three Ones. The two traditions do not o-
17



riginally belong together and should-not%necessarily be trans-
mitted at the same time. Whereas the adepts of the Xu&n-dan pa-
lace, Xudn-dan-jia (iﬁi) , may practice the methods of
Holding The Three Ones as preparation for the practice of the
methods of the Xu&n-dan palace, the adepts of the methods of
Holding The Ones, shdu-yi zhi jia (% - L’k), do not ne-
cessarily have any knowledge of the methods of the Xu&n-dan pa-
lace.

A description of a method related to the Xu&n-dan palace is
found in the present Dio-zing. It has been included as the last
part of a text entitled Shing-qing si-1fng shang-pian (L‘?i'
%‘ %L% ) .73 This text should not be confused with the
basic scirpture, Tai-shang-si-ling-jing, from which all the
methods transmitted by Jin—qué—dl—jﬁn are sald to derive. The
text transmitted 1n Dlo-zang as Shang-qing sk-ling shang-pian
presents itself as being the first part of Tui-shang-si-1ing-
jing and identical with the Xudn-dan-jing discussed above. It
gives an impressive line of transmission from Tai-shing-dao-
jun ( K_LM )74 through different celestial emperors to
each of the following three gods: Xi-w&ng-mi ( \& }__-ﬁ“), The
Queen Mother of the West, N&n-ji shang-yu&n-jun ( m ML
%ﬁ) and Jin-qud-di-jun.’® In fact it is only a slight re-
arrangement of the material from Su Lin's biography found in
the first chapter of DEng—zhEn-yZn-jué (and of which only a mi-
nor part is related to the Xu&n-dan palace), the most important
addition being the desctiption of the method of the Xuin-dan
palace, entitled Shdu-zudn-dan T¥i~-yi-szhen-jun zhi dio (q‘i
AR A 2

The compilation of the text seems definitely to be later
than Deng-zhen-yin-jué (last decade of the fifth century A.D.).
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since the text as a whole has been included in Ddng-zhen tdi-
shhng-sh—lfng dong-yudn du-ydu-mildo-jing (see below) it may be
dated to the sixth century A.D.

It was explained by T&o H6ng-jIng in Dzng-zhen-yin-jud''
that the basic scripture Tai-shing-si-ling-jing has not been
circulated into this world, but that parts of it have been
transmitted by Jin-qud-di-jun. It is therefore not to be ex-
pected that we whould find T&i-shing-eli~1fng~jing as such. The

closest we get is the anthology entitled Ddng-zhen tdi-shing-

eh-ling dong yudn da-you-mido-jing ( -,lﬂ),i: £ t %‘ﬁ;’/’é]
%Kﬁ,@ ), which is a collection of Tai-shdng-ed-ling

material comprising nine texts.78

Among the texts included in Ddng-zhen tdi-shing-si-ling
dong-yudn da-ydu-miko~jing 1s one entitled Tui-shang-dao-jun
shdu-yudn—-dan ehung=-jing (M{ﬁ q%ﬁ‘hég_ ).79
It is identical with the Shhng—qfﬁg si-1ing shang-pian, which
was discussed above, and which is no earlier than the sixth
century A.D. On the other hand we find a quotation from Ddng-

shen tai-shang-sk-1ing dong-yudn da-ydu-mido-jing in Wid-shang-

bY-yao (’?‘L}M‘ ), which has been dated to the end of the
’

L The passage in question describes the nine

sixth century A.D.
palaces of the head, and it derives from the first chapter of
DEng-zhEn-yZn—jué,el which is included in the above-mentioned
Shiny-qing ek-1ling shiang-pian and therefore also in Ddng-zhen
tat-shing-si-1ing dong-yudn da-ydu-mido-jing. In Wi-shing-bi-
y&o the passage 1s given in an abridged forﬁ, which nevertheless
includes some additions to the Deng-zhen-yin-jué version of the
passage, which are found in Sh¥ng-qing sy-1ing shing-pian and
in Ddng-zhen thi-shang-ei-1ling ddng-yudn db—yEu-mi&o—jan.az
It 1s said to be quoted from Ddng-zhen tai-shang-ei-ling da-
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ySu-mido-ging ( Vlﬁ\j:}’\_t_,fiﬁ k/ﬁ,kll«'i.g_ )‘.

Ddng-zhen tai-shiang-siu-ling ddng-yudn db—yBu-miho—jZné:may
thus be dated to the sixth century A.D.
. We find in this collection a rich material for the study
of the Thi-shang-si-ling subtradition of M&o-shan meditation.
In addition to the scriptures describing meditational techni-
ques83 the collection includes registers of gods, hymns, talis-
mans, and not the least important: the code governing the trans-

84

mission of the texts of the tradition. I shall here limit my-

self to a few comments on the meaning of the term eX-ling (i
A

The first text of the collection is entitled San-ddng hiin-
hud néi-zhz‘n bidn-ehenyg guan;};bo bad-ming (L‘:I”] i’w&\ﬂ
" % > It contai register of the
S TR L 1 1 cnseie < s
names with short descriptlons of the appearances of the deities

residing in three departments of a celestial Si-1ling palace,
st-1ing gong (/i\ﬁ’? ). The following text, Tdi-shing-dio-
jun shdu-ean-yubn-zhen-yi.gjing ( Niﬁ’? = 1 )g‘/'
#g_ )86 describes a meditational technique relatedﬂ:o t\his pa-
lace. It seems however that the use of the term s%-ling in the
title of texts is earlier than its use as the name of a celes-

tial palace. The sixth text of the collection is entitled Tai-

shang san—Ji% ed—-yt ndi-zhdu jué-wén ( #‘h ;ﬂ),f %;
) N, A
\KJ %@M) In this text we find the terms si-y¥% (,i%‘)

and sii-zhdu ( .%) used to designate the incantations direct-
ed towards the five directions in connection with the practice
of instilling the breath of the directions into the body of
the adept.87

The terms seem to imply the paradoxical notion of word-
ings that are characterized by the blankness and non-differen-
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tiation, s bi‘) , which is typical of the primordial state of
creativity of the world.

The commentary by Liang-qiu-zi (%ﬁ%—) (first half of
the eighth century A.D.) to Hudng-ting-jing includes a quota-
tion from a text entitled Shuang-qing sh-wén ling-shu ( L_ ﬁ

i%% )+ 'The Blank Writ and the Magically Efficacious

es It seems qguite probable that the

writings of shang-qing’.
phrase sh-1ing in Tui-shing-si-1ling-jing is a short form of si-
wén 1{ng—shﬂ (or of a similar phrase). This supposition is sup-
ported by the fact that in Jin-qud-di-jun san-yudn-zhen-yi jing
Thi—shbng-sh-lfng—jfng is regularly referred to as Tati-shang-
s*u_zfng,eg i.e. without the last character, jing (é_g_), which
means scripture, and the omission of which seems to indicate
that its meaning is already imbedded in the rest of the title.

The tradition of Jin-qud-di-jun was summed up once more in
chapters 49 and 50 of Yian-ji-qi-qian ()ka‘%i‘), the
great sbng compendium, under the heading sEn—yZ ( EL-——), The
Three Ones. These chapters contain a selection of the texts
found in Ddng-zhen tii-shing-si-ling ddng-yudn di-you-mido-jing,
as well as the greater part of Shing-qing an-qué—df—j;n wit-dou-
san-yi tﬁ—jué,90 which in Dbng-zhen tidi-shing-su-ling ddng-yudn
dy-ydu-mido-jing in a very fragmentary form was incorporated in-
to the version of Jin-qud-di-jun san-yudn-zhen-yi jfng.gl

In addition to these texts we also find included, in the
first half of chapter 49 of Ydn-ji-qi-qian, some later material
on The Three Ones, notably a text entitled kudn—mén-dh-lhn—san-
yi-jué (i r1 k%_z___%; ), which may be dated to the

beginning of the seventh century A.D. 2 This later material is

of a rather abstract metaphysical character. It derives from
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the chéng-zudn (f%\ ) school of commef;:tators of Dhao-dé-jing
( ﬁ_ﬁzﬁg(_) ;, a school which flourished during the Téng d)}ﬁasty,
and which was heavily influenced by Buddh:l.sm.93
From the systematizations of these commentators it appears
that the term san—yz (EE_—-), The Three Ones, basically refers
to the fundamental trinity of the universe, the first division
of the primordial unity, The Way. It further appears that the
term is also applied to the manifestations of this fundamental
trinity on subsequent levels of exlstence. Thus the term may
for example also refer to the three vital forces of the human
body: shén, jing and gl (%\?,/’%%’,%, spirit, essence and
breath, which from within constitute the world of the individ-
ual and thus are the symmetrical counterparts of the primordial
creative breaths of the universe.94 The use of the term to de-
signate the three supreme gods of the human body thus becomes
"only a particular application of the general theory of The
Three Ones".95
It should however be kept in mind that the term san-yi o-
riginally was used to designate deities,96 and that in the
earliest texts of the Mfo-shan tradition the term is still ex-
clusively used as the name of a trinity of gods.97 The Three
Ones of our text are the supreme gods residing in the three
governing centres of the human body. They represent so to speak
the spiritual life force of the individual. At the same time
they are the corresponding three celestial deities, residing

in the heaven of Tai-w&i. They are interchangeably named The

Three Primordial, san-yudn (Eijt)).ge
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THE CONTENT OF JIN-QUE-DI-JUN SAN-YUAN-ZHEN-YI JING

The core of our text is the method of Holding The Three
ones, ehbu-san-yt zhi fa (IZ Z - L%‘ ), or rather one
of these methods, the term being used in the texts of this tra-
ditilon to designate several different techniques of meditation
on The Three Ones. The special method of our text is described
in the last pages of the text (from p. 6a, 1.10); 1t has the
following characteristics:

oOone fixates gﬁ%d the seven stars of The Big Dipper and
brings it down to a position directly above the head. The Three
ones emerge from the bowl of The Dipper, each accompanied by a
minister. Three times one breathes in very deeply, and each time
one of The Three ones, accompanled by his minister, follows with
the breath and enters into his proper place in one of the three
cinnabar-fields of the body. After this has been accomplished
one meditates %{%) to ascertalin that The Ones are at rest
in thelr respective palaces.

This section of the text is preceded by one which contains
the detalled descriptions of the appearances of The Three Ones
residing in thelr palaces in the body (p. 4b-6a, 1.9). This
section seems to have the vital function of guiding the vision
as one meditates on the gods. It also gives the names of the
gods as well as an enumeration of the parts of the body which
each protects from evil influences.

These two sections, l.e. the second half of the text, may
be said to supply the necessary tools for practicing the method
of our text. The first half of the text is more loosely struc-
tured. Its most important function seems to be to give a basic

exposition of the theoretical system underlying the method.
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The cosmlc origin of The Three Ones 1s described in the
following way (p. 3a, 1.1-3): "As for the separationland trans-
formation of The Three Primordial, they were born out of Unity.
Therefore the multitude of the Perfected return to Unity, and
in this way their mysterious work 1s accomplished. This [i.e.
Unity] is the ancestor of The True Way, the source of The Pri-
mordial Breath." Another passage (p. 4a, 1.4-5) deals with the
complementary origin of The Three Ones in the human body.

We are confronted here with a theme which is common to a
great many Taolist techniques: under varying forms, they aim at
re-creation through a return to the beginning. The Three Ones
as gods are created out of the basic one-ness of the universe,
The Way. One of the fundamental symbols of this return and of
this primordial creativity is the child. The fact that our text
relates of The Three Ones that “they look like newborn infants"
(e.g. p. 5a, 1.1) by no means indicates that they are weak, but
on the contrary that they possess the fullness and life force
of the beginning.

As mentioned, The Three Ones have a double existence: in
the human body and in Tai-wéi. Several times 1t is indicated
that the fundamental purpose of the practice of our method is
to achieve a union of these parallel planes of existence. This
union is effected through the intermediary of the twenty-four
breaths. These represent a further division of the breath of
The Three Ones, ¢orresponding to the twenty-four sections of
the body. Transformed into spirits they are called The Twenty-
four Perfected, and they have the same double existence: in
the human body and in Tai-w&i. When The Twenty-four Perfected
of the body ascend to Tai-wéi, "then The Twenty-four Perfected
of Tai-wéi, and the gods of the body, will feast together in
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plin-huéng. Their combined radiance diffuses and soars up; they
pring the inner and cuter powers in harmony" (p. lb, 1.7-9).

It seems that in this way, through the union of heaven and
earth, the life force of The Three Ones is renewed. It should
pe noticed that the basic practice of our text is performed at
certain dates, i.e. 'the four beginnings', being the first day
of each of the four seasons. As mentioned in Zi-ydng zhen-rén
nei-zhuan these "are the moments for the coming and going of
The Ones".

In the same text it i1s further stated that on three of
these days The Three Ones “"return" from respectively The East-
ern, The Southern and The Northern (i.e. The Big) Dipper.100
The basic act of the method of our text is the reinstatement
of The Three Ones into their proper places in the body.

It is characteristic that The Three Ones "emerge and are
transformed" out of the bowl of The Big Dipper. This constella-
tion is important in a great number of Taoist practices, it is
the centre of the celestial administration of human destinies,
and it functions as a sort of life-giving centre of the uni-

verse. e

In most practices in connection with The Three Ones
the manipulation of The Big Dipper plays a part. See for example
fig. 1, which is taken from Shang-qing Jin-qui-di-jun wi-ddu-
san-yf té-jué. It shows The Big Dipper brought down to a posi-
tion above the head of the adept, as described in our text, P
6b, 1.1-5. The difference is that it illustrates the use of the
life force of The Big Dipper for a protective purpose. It is
stated that "in this way the hundred corrupt influences do not
dare to act, the noxious breath vanishes of itself".102

In this same text the importance of the dates (in this con-
text comprising both the above-mentioned 'four beginnings', and
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the equinoxes and the solstices) is explained in the following

vThese are the days when the ten thousand Perfected, the
w103

way s

red immortals and the gods feast together. It should be

sac

-

noted that in some traditions these eight days are also consid-
ered to be the days when the eight messengers of The Great One,
-yt pa-shi-zhe (j&"‘ /\jk}é ), who reside in the human
pbodyr report in heaven on the behaviour of each individual, in
order that the destiny of each may be readjusted according to

the character of this behaviour.104

In addition to this method of renewal our text also gives
directions on a more general kind of Holding The Three Ones. It
is sald that one should at all times constantly concentrate on
seeing The Three Ones (e.g. p. 3b, 1.3-6), and it is understood
that once they become clearly visible in a permanent way, im-
mortality has been achleved.

It is a common theme of many Taoilst techniques of medita-
tion that they aim at the preservation inside the body of the
vital forces or substances, and ‘that this preservation is a-
chieved through concentration. It is assumed to be a natural
tendency in all objects that the constituent forces are directed

outward and thus in time are exhausted and become less cohesive.

The vital forces are slipping away, and death will be the natu-
ral result. To avold this calamity one must reverse the natural
process, turn inward, and concentrate the vital forces through

meditation.
Fig. 1. This illustration is taken from Shing-qing Jin-que-di-
jun wi-ddu-san-yi th-jué, Dio-zang, vol. 534, p. 1l6b.
Thus in precisely this form it is no older than the
printing of the present D¥o-zdng (second half of the through concentration and visualilzation. They are fixated in
fifteenth century), but it was undoubtedly drawn on the

The meditation on The Three Ones should be viewed on this

background. The purpose is to keep The Three Ones in the body

the mind, and thus their presence is ensured. The importance of
basis of an earlier picture.
this presence can be gathered from the alternative, which is
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described in the following terms (p. 43, 1.2-3): "If you have
concentration, but without endurance, or if it endures but is
not essential, then The Three Ones will depart. Your body will
be an empty house without a master. In this disastrous condi-

tion, how could you endure for long?"
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NOTES

K.M. Schipper's L’empereur Wou des Han dans la légende
taotete (Paris 1965) contains important contributions to
the history of the M&o-shan sect. I have further relied on
two articles by Michel Strickmann: "Taoism in the lettered
soclety of the Six Dynasties" and "On the Alchemy of T'ac
Hung-ching", both presented at the Second International
conference of Taoist Studies, Tateshina, Japan, 1972. The
first of these articles has been published recently in

7 toung Pao, vol. 63, livr. 1, p. 1-64 (Leiden 1977) under
the title "The Mao Shan revelations. Taoism and the Aristo-
cracy". A survey of the textual history of the sect is con-
tained.in CHén Gué-fl: Dao-zang yudn-1lid kao (pﬂ'ﬂ q’{r
m:/b?\# ), (Peking 1963).

The nominal short form of zhen-rén ( \)k_), a term already
encountered in Zhuang-z%, there with the meaning: the per-
fect, true man. As with so many Taocist terms it is retained
by later Taoism, while gradually changing its content. With-
in religious Taocism a zhen-rén comes to mean an immortalj;
usually it indicates a higher class of immortals than the
term zian-rén L‘J\}\). BAs early as in Shuo-wén jié-z21,
shen-rén 1s defined as xzian-rén. As an adjective zhen

comes to denote a property of the divine reality, its qual-
ity of transcendent, true reality. A zhen-rén is thus a

man who has made himself a part of this reality, who has
transformed his original, earthly substance into immortal
(zhen) substance. See e.g. the following translation from

a commentary on Tai-shdng san—tian zhdng-fa jing (Ddo-zang,
vol. B876), Maspero, p. 388: "Si ses os et son souffle de-
viennent Rels [zhen], alors (l'homme) devient quelqu'un
qui ne meurt pas..." Within the MSo-shan sect the short
form is used in particular of the group of especially ex-
alted immortals, residing in the Sh&ng-qIng heaven. It has
become a rather well-established convention to translate
zhen by 'Perfected' and 'Parfait' in English and French re-
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10.
11.
12,
13.

14,

15.
16.

spectively, and I have chosen to follow this convention.
Duo-zang, vol. 151 contains a detailed biography, whigh is
based on two contemporary sources. Its title is Hida-ydng
Tho Yin-ju nei-zhudn (?F% |'>@ Pi}/% \ﬁ,f% ). Further-
more we find biographies included in the two official his-
tories: Lidng-shu (: ) and Ndn-shi H;JK). For a
treatment of this material see Strickmann II. Most of the
relevant texts can be found in Dokyo Kenkyu (ﬁ’ﬂﬁﬁ
, vol. 4 (1971), p. 29-113, compiled and collated by
Ishii Masako ( \%%- )
This part of Zhen-gao has been translated in Strickmann I,
p. 41-62.
Zhen-gdo, j. 19, p. 9b-1l0a. Tr. Strickmann I, p. 41.
Mentioned by T&o himself in Zhen-g¥o, j. 20, p. 2a, 1.8-9.
Dao-zang, vol. 761, j. 5, p. la-2b, with the title: Shang-
qing da-ddng-zhen-jing mi ( l_ A K?‘é} jfég}_ a ).
Chén Guo-fG, p. 6. Chén Gub-fli's argument is strengthened

by the existence of a Dun-huéng manuscript copy of th
text, MSS. Pelliot no. 2337; see Obuchi Ninji ( 7 fé_;

JLXEH ¥E YA

): Tonko Dokyo mokuroku (
to 1960), p. 116.

(Kyo-

I.e. no. 10, Jin-qud shang-ji ling-shi zi-wén (ML%{_"

%.i_ ). CE£. Hudng-tian Shang-qing JIn-qud-di-
fun Ling=ehi si-utn onmg-sing « G K. 5§ A~ ’%
ﬁ%%%il—#ﬁ )+ Dao-zang, vol. 342.

Dao-zang, vol. 152,

See Chén Gué-fG, p. 8.

See Maspero, "Introduction bibliographique", p. 345-52.
On the revealed biography of this immortal, see below,

p. 8-10.

This is the general term for the type of meditational tech-
nique described in our text, i.e. the meditation on The
Three Ones, san—yf (2_-—‘) . The Three Ones are the three
supreme gods of the human body. See below p.22-28.

P. 5b-6b.

The paradisaic island Fa-mg-zhﬁ (ﬁ%) in The Eastern
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18.

19.

20.

21,

22,

Sea. See Translation, Note 5.

Shi-jié (F @) is the apparent death through which the
adept casts off his earthly remains and ascends to heaven
in a spiritual body, a body which he has devoted his en-
tire life to creating within himself. One striking image
of shi-ji& is the butterfly leaving its cocoon. Yet shi-
jié is described as the lowest form of transformation to
the state of immortality. This is probably related to the
fact that one here actually must undergo a death, in con-
trast to the form which we most often meet in the legends,
where the adept, while still alive, directly ascends to
heaven.

'Spit out the old and draw in the new', ti-gi na-zin ('U,t~
%{_’?\'ﬂ#ﬁ) are well-known technical terms from Taoist re-
spiratory techniques. See Maspero, p. 375. The three pa-
laces are the three governing centres of the body. See
Translation, Note 18.

Chl-zi (fﬁq' ), Zhen-rén (i]\) and Ying-&r (&ﬂ_%).
These are The Three Ones, who reside each in one of the
three palaces or cinnabar-fields, dan-tidn (‘,%\ﬂ ).
San-chn zhi jian ( E_ fJ Lra‘}). As described in Trans-
lation, Note 18, each of the cinnabar-fields is composed
of nine palaces, each measuring one inch in length, breadth
and height. As far as the upper cinnabar-field is concern-
ed these palaces are arranged in two layers with five be-
low and four above. The three anterior palaces below con-
stitute, together with adjoining pavilions, a special

unit: The Yellow Court, Hudng-ting
function of this section is to give room for audiences;
since it is in fact three inches long it may be the place
in question here. Cf. Hudng-ting wii-ging yh-jing szhi *
}iﬂ.%’; I '&5_ %i_), DXo-zing, vol. 131, j. 58, p. lb,
1.4-5.

ﬁ_%_, 'beginning of spring', equivalent to the fourth
or fifth of February.

The constellation Dong-ddu (

). The special

4" ). The firmament is di-
vided in five directions, each of which is 'governed by one
of the five constellations, wi-dou (ﬁ.}"‘), The Five Dip~
pers. Most important of these is The Northern Dipper, B&i-
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1

23,

24.

25,

26.

27.

28.

29.

ddu (4k3= }, The Big Dipper, whose appearance has given
rise to the name. (See also Translation, Note 84). A ddy

is moreover a commonly used grain measure, often translated
by 'peck'. Even as such it plays a part within religious
Taoism, the sect of The Celestial Masters, tian-shi-dao
(kzi)m’), in its early stage at the end of the Han dy-
nasty being nicknamed wii-ddu mi dao (ﬁ_: X\}i’) , 'the
way of five-pecks-of-rice', ostensibly because this was

the amount of rice demanded from each of the members of the
sect as contribution to the common reserves. This usage 1s
mentioned in San-gué-zhl in the biography of Zhang Ll (55(
3L), j. 8, p. 263. It is shown by Hou Ching-Lang, from
texts belonging to the period of the first Celestial Mas-
ters, that the practice of contribution of rice is also re-
lated to the belief in celestial treasuries. These trea-
suries seem in some traditions to be situated in The Five
Dippers, where they play a part in the original allocation
of life to the 1ndividual. The purpose of the contribution
of rice is thus to create and augment in the celestial
treasuries a fund of destiny, which corresponds to the
length of 1life and the salvation of each individual. See
Hou, p. 101.

ﬁ__;‘, 'beginning of summer', equivalent to the sixth or
seventh of May.

iiJﬁ\, 'beginning of winter', equivalent to the seventh

or ezghth of November.

P. 1l3a-b.

This passage should be compared with Juan-zi's biography

in Lid-zian-zhuan (i!] I‘dﬂ/lz') , translated by Kaltenmark
with very coplous notes (Kaltenmark I, p. 68-71). The first
two sentences of the biography are practically identical
with those translated here above.

Here the text has }61:
cordance with some versions of Lid-zian-szhuin, I have
translated it as % . .

Dong-hdi-xido-téng ( @ 3ig- ,],i). Identical with The

Green Youth, who lives in the palace of Fang-zhu. See

. Following Kaltenmark, and in ac-

Translation, Note 5.

Here follows a short resum& of the special method contained
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30.

31.

32.
33.
34.
35.
36.

37.

38.

39.

40.

41.
42.

43.
44,
45,

46.
47,

T

in Jin-qué-dl-jun san-yudn-zhen-yi jing. Compare Trans-
lation, p. 46-47. i

Jig-rl (;? @ ). This is a common term meaning 'day of fe-
stival'. But here it seems to refer more particularly to the
days of the coming and going of The Three Ones, described
earlier in the text as the four intersecting points of the
sun. See above p.6.

Ddng-féng is the second of the nine palaces of the head,
counting from the entrance. See Translation, Note 18.
Zhen-gao, j. 10, p. 6a-b.

Dao-z&ng, vol. 677-702, j. 104, p. la-4b.

See p. 4b, 1.9.

P. la-3a. See below, p. 16.

P. 3a-6a. See Translation, Note 18.

P. 6a~-1lb. This arrangement of the sections of the main text
is due to Tao Hong-jing. See the commentary, p. 6a, 1.5-6.
Jin-que-di-jun san-yuan-zhen-yi jing, p. lb, 1.10 - 2a, 1.5
is identical with Deng-zhen-yin-jué, j. 1, p. 10b, 1.8 -
lla, 1.7.

The reason why the DOng-fang palace is discussed so brief-
ly is indicated by Tao Hong-jing in a commentary, p. 4b,
1.1-2, where he says that although the meditational prac-
tices of this palace have already been circulated into this
world, he has not yet seen the scriptures. 1§
p. b, 1.2: PX ) 2§ A § Z R — 2
v@) , implying that this mg:g)odgof med&tio‘n is in z:::
what the present text is about.

P. 4b. 1.8-5a, 1.1.

Cf. the biography, Yun-j{-qi-qian, j. 104, p. 2b-3b. The
Xudn-dan palace is placed in the head directly above the
central Ni-win palace. The two traditions are discussed

in greater detail below, p. 15-22.

Zhen-g4o, j. 10, p. 3b, 1.6 - 4a, 1.2.

J. 50, p. 10b-18a.

Dao-zgng, vol. 1026, p. 27a-4la. It is here entitled Tdi-
shang da-dong shdu-yi-ndi-jing fa ( &LK %5} lfj«’ .
ISECEPAR

See p. 19-20.

Maspero, p. 350, Note 5.

33




48.

49.

50.

51.

D28
53.

54.

551
56.

57.

58.

S50k

Shang-qing da-dong-zhen-jing, Dié-zung, vol. 16-17.
< - S — N Pa /a- -it&
Hudng-ting neéi-jing yh-jing zhi ( )Q' |g A L o
%‘1_) and Hudng-ting wai-jing yhu-jing zhh (%)&"_%ﬁ
. 23 s s . bd
i_ &Qaﬁ), D&o-zang, vol. 130-131. .
On the system of palaces in the body, see Translation,
Note 18.
Bio-pu-zi n&i-pian, j. 18, p. la.
Dao-zang, vol. 173.
See for example Yin-jf-qi-qian, j. 49, p. 16b, 1.8-931*;_

A8 W A% F b,

Dong-zudn ling-bdo, zhen-ling w2i-y2-tid, p. Ba, has Tai-jf

#M@:&a)?% ), and there is no

one else in this work to claim thle title of Tai-jfi-di-jun

Jin-que-di-jun (

Dao-zang, vol. 16-17.

See also below, p. 20.

1, p.
lla-16a. The same five sii-y% are included in Ddng-zhen

Shang-qing da-ddng-zhen~jing, Dyo-zang, vol. 16, j.

tai-shang-si~1ing ddng-yudn dy-ydu-mido-jing (see below,
p. 20) and are therefore at least as early as the sixth
century A.D.

Duo-zang, vol. 198.

The same name is used in the above-mentioned register of
gods, Dong-zudn ling-bao zhen-ling w&i-y:-td, p. 8a.
Through this name the saviour of the Mdo-shan sect 1s
linked with the Messiah of the popular movements of re-
bellion. This latter has been described by Anna K. Seidel
in “The Image of the Perfect Ruler in Early Taoist Messia-—
nism" (Eistory of Religions, vol., 9 (1969-70), p. 216-47).
It should be noted however that the Millenium of the M&o-
shan sect was to be instituted by divine mercy rather than
through active rebellion. As shown by Strickmann the social
basis of the M&o-shan séct was the old South Chinese aris-=
tocratic families who had lost most of their political in-
fluence to the many emigrés from the North after the fall
of the Western Jin dynasty. Although the basic motivation
of this social group may well have been the urge to assert
itself agailnst the powerful emigré&s, it nevertheless be-
longed to the upper classes and thus had no interest in
overthrowing the established order. (See Strickmann 1I.)
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60.
61.
62.

63.

64.

65.
66.

67.

68.

69.

70.

71.

72.

Shang-qing Hou-shéng-duo-jun 1i%-ji, p. 5a, 1.10 - 5b, 1.1.
See below, p. 17.

Shang-qing Hdu-shing-dao-jun 1lit-ji, p. Sa, 1l.4. See trans-
lation, Note 39. . <

Cfv., 2i-ydng zhen-rén nii-zhuln: M)?ﬁ_;%k

*Er ;, quoted above, p. 5.

Dao-zung, vol. 534. Both these scriptures are included in
Yin-jt-qi-qian, chapters 49-50. As mentioned above (p. 10)
the anthology Ddng-zhen tai-shing-si-1ling dong-yudn di-
you-milo-jing also includes a version of Jin-qui-di-jun
san—yudn-zhgn—yz Jjing (p. 27a-4la). It should be noted

that this version of our text in the description of the
meditational technique towards the end of the text (p. 35b-
4la) has incorporated (in a rather haphazard. way) several
central passages from Shing-qing Jin-qué-di-jun wi-dbu-san-
¥yl té-gué. We may thus conclude that the central parts of
this scripture are at least as early as the sixth century
A.D. (On the dating of the anthology, see below, p. 19-20.)
P. lBa-20a.

It should be noted that in the discussion of our text found
in z¥-ydng-zhen-rén ndi-zhudn and translated above (p. 5)
the teaching is also said to comprise the method of Hold-
ing The Three Ones on the one hand and The True Seal of
Tai-ji-di-jun, Tai-ji-di-jun zhen-yin ( K%ﬁﬁﬁ _ﬁ_
éP), on the other. ¢
DEng—zhEn—yfn—jué, j. 1, p. la-3a. Another version of the
main text, accompanied by drawings of the talismans, has
been included in Ddng-zhen tdi-shing-si-1ling ddng-yudn da-
ydu-mizo-jing, p. 24b-27a. See below, p. 20.

The 'four beginnings' mentioned above, p. 6, and the e-
quinoxes and the solstices.

VOB K AT 7 8. R F — 2 KRR
Deng-zhen-yin-jué, j. 1, p. 3a, 1.2-3.

See above, p. 5. '

It should be kept in mind that this main text derives from
the biography of ST rin,

jﬁ Kigﬁ )? % %‘73 %L&J DEng—zhEn-yi'n—jué,

j. 1, p. 4b, 1.7.
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J/c)
74.

75.
76.
77.
78.

79.
80.

81.
82,
83.

84.

85.
86.
87.
88.

89.
90.

Dao-zang, vol. 1040.

Identical with Ling-bdo dao-jun, one of The Three Pure -
Ones. See Translation, Note 98.

Shang-qing sk-ling shing-pian, p. la.

Shang-qing si-ling shing-pian, p. 9a-10b.

See above p. 16.
Dao-zang, vol. 1026. It is indicated by the title that the
collection should also include material deriving from Da-
&l T & ),a scripture often mentioned
together with T&i-shang-gu- ling- J%ng. According to Jin-qué-

v 2N -7
you-miao-jing |

di- Jun san-yudn zhen—ym Jtng the two scriptures constitute,
together with Dy-ddng-zhen-jing, a basic trilogy, each of
the texts of which is possessed by one of The Three Ones
residing in the human body. (See Translation, p. 42.) The
material which is found in the collection, and which may
be related to D&—yEu—mi&o—jan, is however limited to the
hymns contained in the last text of the collection (p.
65b-68b). It seems probable that Di-ySu-mido-jing was in
fact never to any significant extent transmitted into

this world.

P. 12b-22a.

Dao-zang, vol. 768, j. 5, p. lla-l2a. On the dating of Wi-
shang-bi-yuo, see Schipper I, p. ll.

P. 3a-5a.

P. 15a, 1.4-5 and p. 15b, 1.2-3.

Comprising also a version of our text, Jin-qud-di-jun san-
yudn-zhen-yi jing, here entitled Tui-shung du-dong shdu-
yi-nei-jing fa (}Kl’_ﬂ :Jlﬂ Z |g ﬁ“ﬁ_ -‘/35 )s P.
27a-41la.

Entitled Tai-shang jili-zhen ming-ke ( i_t.ﬂ) E
ﬂ_,") (p. 46b-65b). This text is also found in Do- zEzng,
vol. 1052.

P. 1b-9b.
P. l0a-12a.
P. 4la-43a. On these incantations, see algo above, p. .

Huang tv,ng net- J‘png yu- Jtng zhtt ( ﬁ/" l \“&
‘%ﬁ;), chap. 21, Dao-zang, vol. 131, J. 56, p- 13b-1l4a,
See for example p. 3a. 1l.6.

Yin-jf-qi-qian, j. 49, p. lla-17b.
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91.

92.
93.
94.
95.
96.

97.

98.
99.
100.
101.
102.

103.
104.

On Shang-qing Jin-qué-di-jun wi-ddu-san-yi ti-jué, see a-
bove, p. 15 . In the version of our text contained in chap-
ter 50 of Yﬁn—jf-qz—qian (p. 10b-18a), and which seems to
be based on the Ddng-zhen tai-shiang-si-ling ddng-yudn di-
ydu-milo-jing version, these elements from Shang-qing Jin-
que-di-jun wi-ddu-san-yi té-jué are absent.
Ydn-ji-qi-qian, j. 49, p. 3b-lla. Cf. Robinet, p. 151-54,
See Robinet, p. 96-203.

See Robinet, p. 149-203.

Robinet, p. 177.

The term is first met in Sht‘Jl ()k&’ , referring to a
trinity of celestial gods introduced in the beginning of
the Han dynasty.

See for example Di-dbng-zhen-jing, Dio-zang, vol. 16-17,
chap. 8-10. Each of these chapters is dedicated to the me-
ditation on one of The Three Ones.

See Translation, Note 1.

See above, p. 6.

See above, p. 6.

See above, Note 22 and Translation, Note 84
RIBG AL BT 2 R g

qing Jin-qud-di-jun wi-ddu- -san-yi ti- Jué, p-. 17a.
Jﬁpﬁ-ﬁ,ﬁh%\f BB -FE RN

See Maspero Cf. Sh&ng qing Hudng-ting nét-jfng

.nng (_L rﬁ’% }i@z}’f-i), chap. 23,

. A2, ps 3D, 1.2-3,

. Shang-

Yin-jf-qi-
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II.  TRANSLATION

THE SCRIPTURE OF THE THREE PRIMORDIAL,l PERFECTED,2 ONES

BY THE IMPERIAL LORD OF THE GOLDEN PORTI-\L.3

Transmitted to JuEn-z.’l'.4 by The Green Youth of The Eastern

Sea.s

It is through these that the Perfected venerates Unity and
becomes Perfected: The Upper One, being The Celestial Emperor
of the entire body;6 The Middle One, being The Cinnabar So-
vereign of The Crimson Palace;7 The Lower One, being The Pri-
mordial King of The Yellow Court.8 Together they supervise
the twenty-four breaths9 of the body and bring them in accord
with The Twenty-four Perfected of Téi-wéi.lo

Breath is that which binds together the insubstantial va-
pour and produces spirit.ll

Each of The Three Primordial has a thousand chariots, ten
thousand horsemen and a cloud chariot with a feather canopy.
With this [entourage] they enter ZI~g5n912 and ascend to
Shéng-qIng.l3 They are recorded in the primordial regis-
ters;14 their rank 1s Perfected and they fly through the
nine sk:l.es.15

If you can hold16 them firmly, then The Three Ones can be
seen. If The Three Ones can be seen, then the thousand char-
lots and the ten thousand horsemen will arrive. The feather-
canopied cloud chariots can be mounted. You ascend to heaven
in the full light of day and rise up to Tal-wé&i.

In Tai-wéi there are twenty-four breaths. They commingle
in Hﬁn—Huéngl7 in order that the breath may be bound togeth-
er and transformed, At a certain time they suddenly disperse.
In the breath there are twenty-four Perfected, It is in this
way that the breath of the Imperial Sovereigns, The Three
Ones, achieves division and transformation.

When you are able to hold The Three Ones of the body [here
below], then the Imperial Sovereigns, The Three Ones of Tai-
wéi above will descend and appear outside [your bodyl in
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order to speak with you.

In the body there are also twenty-four Perfected. They are
also created through the division and transformation of the
refined light and clear breath of the body. If the cloud
chariots come to meet them and they ascend to Tai-wéil, then
The Twenty-four Perfected of Tai-wé&i, and the gods of the
body, will feast together in Hlin-hu&ng. Thelr combined radi-
ance diffuses and soars up; they bring the inner and outer
powers in harmony. They go in and out of Shang-ging; they
stop and rest in Tail-wéi.

At the same time you should also cultivate Dbng-féng.18
Separately situated in Ddng-£f4ang are The Yellow Portal, The
Purple Door and The Chamber of The Mysterious Essence.19
These are common places of repose of the Venerable Lords,
The Three Ones of the body. The reason for cultivating this
palace at the same time i1s that you then more quickly will
perceive The Ones. [Those who seek to become] Perfected [by

= as their

virtue] of Dbng—féng20 must have Holding The Ones
basic practice. [Those who seek to become] Perfected [by vir-
tue] of Holding The Ones22 must have the cultivation of Ddng-
f&ng as supplementary practice.23 Thus The Three Ones are
necessary for both, and Ddng-f&ng does service for both.

Though thelr abodes are different, yet each 1s equally in-

24 1f you indivia-

dispensable in the practice of the other.
ually obtain only one of these methods and persistently con-
centrate on it, then you can no more than enter Téi-qIng;25

your rank will be no higher than King of Immortals of Tai-
qJ-'.ng;26 you will not be able to roam to Tai-wéi nor float

up to Shing-qing.

2 of the Per-
fected Emperor, The Upper One; of the complete realization
of the Perfected Soverelgn, The Middle One; and of the wond-

rousness of the Perfected King, The Lower One. The Celestial

This is a mark of the ultimate realization
28

Sovereign29 attalned ultimate realization and therefore a-
bove became The Sovereign Ultimately Realized. The Terres-
trial Sovereign attained complete realization and therefore

30

above became The True and Only. The Sovereign of Man at-

tained wondrousness and therefore above became The Lord of

40

2b

3a

the Multitudinous Wonders.

The Three Sovereigns came to share in Perfection through
Holding The Ones; therefore The Ones did not keep themselves
hidden. This was the ultimate realization of their [i.e. The
Three Sovereigns'] perfection. The Three Ones were all clear-
ly visible. [The Three Soverelgns] attained Unity and were
born. Therefore those mortals who learn from The Three Sove-
reigns emphasize Holding The Perfected Ones.

When you seek to hold The Perfected Ones your mind must be
open and simple,31 your spirit fixed, absorbed in the exer-
tion of a mysterious influence. Therefore the hundred
thoughts are not born, and the meditation is not dispersed.
Once you look inward for three months, concentrating on The
Ones, then their divine light will be transformed and born,
and you will roam together with them outside your body. This
is attained from the starting point of simplicity through
guiding the thoughts so that they do not disperse, and con-
centrating on the breath so that it becomes perfectly harmo-
nious. It is the fastest way of reaching the goal. But after
simplicity has dispersed and Perfectlon has departed, then
the trivial and false gradually arilse, the contentious heart
is born in disorder.

Thus The Ones do not appear straight away, the spirits do
not respond immediately. It is not that they do not wish to
stay,
trated, he who seeks to contemplate them is not discerning.

but that he who seeks to fixate them is not concen-

It is only after years of effort that it begins to resemble
[the ideal]. If you can purify your heart and hold the world
at a distance, concentrate your mind and be without plans,
then you will still need three months of exertion before you
stand face to face with The Ones.32

The Three Primordial are The Noble Perfection of The Nine
Heavens, The True Way of The Most High.33
Only Great Way by means of them [i.e. The Three Primordiall
brought forth The Perfected Emperors, The Mysterlous Perfec-
tlion of The True Way by means of them gave birth to the great

Thus The True and

gods. As for the separation and transformation of The Three
Primordial,
titude of the Perfected return to Unity, and in this way

they were born out of Unity. Therefore the mul-
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3b

their mysterious work is accomplished. This [i.e. Unity] is
the ancestor of The True Way, the source of The Primordial
Breath.34

The method of The Three Ones is to be found complete in
The Three Primordial. They embrace the sacred35 books, they
treasure the divine scriptures.

The first instruction is D&—dbng—zhgn—jzng.36

The second instruction is Da-ydu-mido-jing.

The third instruction is Tdi-shang-si-ling.

Therefore the Imperial Lord, The Upper One, treasures Da-
ddng-zhen-jing. The Cinnabar Sovereign, The Middle One,
treasures D¥-ydu-mido-jing. The Primordial King, The Lower
One, treasures T4i-shdng-shi-ling. These three texts are the
quintessential part of The Way to Perfection, the supreme
documents of The Three Ones. Moreover they are the 'forbidden
:‘Lnstructions'38 of Shang-ging. Truly wondrous and indescriba-
ble! This way is not distant! Holding The Ones brings about
the appearance of The Three Ones. When you see them, you can
ask for these scriptures. You will surely also be entrusted
with The Method of Holding The Three Ones, being the first
part of The Writings of Perfection39 of The Imperial Lord of
The Golden Portal of The August Heaven of Shang-ging, the
most wondrous instruction of the multitudinous Perfected.

If you can hold The Ones, The Ones will also hold you. If

you can see The Ones, The Ones will also see you. Whether

40

you are coming or going, in all circumstances and during all
activities, you must constantly think of The Ones. Eating
and drinking, think of The Ones. Happy and rejolcing, think
of The Ones. Sad and grieving, think of The Ones. Afflicted
and suffering, think of The Ones. In danger and distress,
think of The Ones. Crossing fire and water, think of The
Ones. Travelling by carriage or on horseback, think of The
Ones. In times of crisis think of The Ones.

There are those who think of The Ones, but from start to
finish merely gaze; their thoughts are still many. The
thoughts must be concentrated.41

Ill-fated persons, their will is not firm! Or if it is
firm, it cannot endure. They know the names of The Ones but
cannot hold them. Or 1f they can hold them, they cannot be

42

4a

resolute. They boast and bluster but cannot constantly hold
[The Ones]. Therefore The Three Ones depart, and then the
true breath disappears. If you have lost the true breath,
then your breath will be corrupt. If your breath is corrupt,
then the day of your death will be near.

When ordinary people study The Way, they seek but the tran-
sitory and trivial and have no faith in the worth of The Per-
fected Ones. At the start they may have the will, but later
they will surely go to ruin. This 1s because their intentions
are not united so that the corrupt breath penetrates into
them.

The precepts of Holding The Ones warn against lack of con-
centration. If you have concentration, but without endurance,
or if it endures but is not essential, then The Three Ones
will depart. Your body will be an empty house without a mas-
ter. In this disastrous condition, how could you endure for
long?

Breath42 cleaves together and becomes essence; essence is
set in motion and becomes spirit; spirit 1s transformed and
becomes The Child. The Child rises and becomes The Perfected.
The Perfected ascends and becomes The Infant. These are The
Perfected Ones.

Heaven has Three Luminaries,43 namely the sun, the moon
arld the stars. They are also Tﬁé Three Essential.44 By means
of these long life is achieved. Man has Three Treasures.45
These are the three cinnabar-fields. They are also The Three

46

Perfected. By means of them eternal life is achieved. Ling-

on-jfng47 says: "The Celestial Essential, The Terrestrial
Perfected, these three treasures endure forever“;48 this re-
fers to the above-mentioned.

The upper cinnabar-field is situated between the two eye
brows.

The middle cinnabar-field is The Crimson Palace of the
heart.

The lower cinnabar-field is situated three inches below
the navel.

In all, three cinnabar-fields.

The Infant dwells in the palace of the upper cinnabar-
field.
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5a

The Perfected dwells in the palace of the middle cinnabar-
field.

The Child dwells in the palace of the lower cinnabar-field.
Starting from above the space between the two eyebrows and
going one inch inward, one comes to Ming-tdng. Two inches in-

ward one comes to Ddng-fang. Three inches inward one comes
to the palace of Dan-ti&n, also called NI-wén.49

Here 'in-

ward' refers to the direction toward the back of the neck.
The palace of Dan-ti&n Ni-wé&n is perfectly square, each side
measuring one inch. The purple breath surges up to heaven50
and shines out to a distance of ninety thousand miles.

[The palacel is covered by the seven stars of The Big Dip-
per, the bowl of The Dipper is the cover, and the handle

polnts forward and outward. It waxes large and small, a welt-

51

er of flying forms — it is fixated in the mind. The Upper

The Infant dwells here,
2

Primordial, covered by The Dipper.

The taboo name5 of The Infant is Xuin-ning-tian, his cog-

nomen54 is San—yuén—xian.55 His rank is Celestlial Emperor of
Ni-wé&n. To his right, facing him, is an Imperial Minister.
He is born through the ascent and transformation of the re-
fined spirit of the teeth, tongue and brain. His taboo name
is Zhéo—lé—jing,56 his cognomen is Zhbng—xuén-shéng.57 Above
he is invested as Imperial Minister.58

Together these two rule in Ni-w&n. Both are dressed in

scarlet, embroidered robes.59

They look like newborn infants.
The Celestial Emperor holds The Divine-Tiger-Talisman of
Shéng—qing.so The Imperial Minister holds Di-ddng-zhen-jing.
They sit either both facing outwards or facing each other.
Inwardly they watch over Nf-wédn and the face, eyes, mouth,
tongue, teeth, ears, nose and hair. Outwardly they frighten
off the manifold demons and evil spirits of The Six Heavens.
Once every five days the three hﬁn—souls62 come to pay hom-
mage to them and receive instructions.

The heart is the middle cinnabar-field. It is called The
the heart. It is

Its red va-

Crimson Palace and protects the center of
perfectly square, each side measuring one inch.
pours reach up to heaven and shine out to a distance of

thirty thousand miles. It transforms itself in confusion —

it is fixated in the mind. The Middle Primordial, The Per-
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fected dwells here. His taboo name 1s Shén-yhn-zhﬁ,63 his

cognomen is Zi—nén—dan.64 His rank is Cinnabar Sovereign of

g o 65 .
The Crimson Palace. To his right is a minister. He is
formed through the cleaving together and transformation

whereafter he

of
. A 66 ,
the refined spirit of the four viscera, is

invested as a minister in The Crimson Palace. His taboo
68

name
is Guang-jisn.67 His cognomen is Si-ling.
Together these two rule in The Crimson Palace. Both are
dressed in robes of red brocade. They look like newborn in-
fants. The Cinnabar Sovereign holds in his left hand the
planet Mars, in his right hand Tbi—b&a—jfng.Gg The minister
holds Db-yEu-miho—jan and The Eight Luminairies.70 They sit
either both facing outwards or facing each other. Inwardly
they watch over the muscles, bones, five viscera, blood and
flesh. Outwardly they frighten away and dispel the harmful
effects of the manifold evil influences. They nurture the
light and pacify the spirit, so that one may obtain eternal
life and perpetual youth and become a winged immortal in
Tai-xiao. '

the seven pb-souls come to pay hommage to them and receive

Once every three days the three hin-souls and

instructions.

The place three inches below the navel 1s called The Gate
of Destiny,72 The Palace of The Cinnabar—field.73
Primordial, The Child dwells here.
inch. The white breath surges up to heaven and shines out to

The Lower
Each side measures one

a distance of seventy thousand miles. It waxes large and
small, a welter of flying forms — it is fixated in the mind.
The taboo name of The Lower Primordial, The Child is shi-
ming—jJT.ng,74 his cognomen is Yu&n—yéng-ching.75 His rank is
Primordial King of The Yellow Court. To his right is a Guard-
ian Minister.76 He is born through the binding together of
vapour, ascent and transformation of the spirit of the es-
sence, breath and spittle, whereafter he is invested as mi-
nister in The Palace of The Cinnabar-field.

is GuI—sh%\ng-mIng,77 his cognomen is GU-xi3d-xufn.

His taboo name
78
Together these two rule in The [Palace of The] Cinnabar-
field in the lower division of the body. Both are dressed
in robes of yellow,
born infants. The Primordial King of The Yellow Court holds

embroldered gauze. They look like new-
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in his left hand the planet Venus, in his right hand Y&-
chén—jZn—zhEn—jan.79 The minister holds T&i-shing-sk-ling-
Jjing and Jiﬁ—tfng—shgng—j{ng—fﬁ.80 They sit either both
facing outwards or facing each other. Inwardly they watch
over the four limbs, the juices and blood, and the recepta-
cles: intestines, stomach and bladder.81 Outwardly they dis-
pel calamity and disaster and repel the manifold evil influ-
ences. Three times each day the three hudn-souls and the seven
pd-souls come to pay hommage and receive instructions from

The Primordial King.

The method of Holding The Ones:82
On the day Zi—ch§n83 at midnight one sits upright, facing
east, exhales nine times and swallows the spittle thirty-
five times. Then one fixates the seven stars of The Big Dip-
per. It comes slowly downward until it rests above one's
head, receding toward heaven [i.e. upright], with the handle
pointing directly forward toward the east. One fixates it in
such a way that the two stars YIn-jIng (Essence of Yin) and
Zhen-rén (The Perfected) are just above the top of the head,
while the two stars Ydng-ming (Brightness of Y&ng) and Xudn-
ming (Mysterious Darkness) are placed further up. Y&ng-ming
and Yin-jing are behind, Xuin-ming and Zhen-rén are in
front. b At this the thoughts are as if fixated.

When these positions are established one further meditates
on the Venerable Lords, The Three Ones. Suddenly they are
transformed and emerge; they appear together in the bowl of
The Dipper. After a short while the three ministers are also
born in the same way as The Three Venerable. Again after a
short while one sees these six ascend together to Xudn-ming,
go east, passing Gang-xing, until they reach Tian—guan (The

Gate of Heaven), where they stop.85

They all turn toward
one's mouth, and further one fixates the vision of them.

The Upper Primordial leans with his hand on the upper mi-
nister, The Middle Primordial leans with his hand on the
middle minister, and The Lower Primordial leans with his
hand on the lower minister.

Thereupon one breathes in once, very deeply. The Upper

7a Primordial and his minister follow with the breath and enter
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the mouth. They ascend and return to the NiI-w&n palace.
Thereafter one breathes in once more, very deeply. The
Middle Primordial and his minister follow with the breath
and enter the mouth. They descend and return to The Crimson
Palace. Thereafter one breathes in once more, very deeply.
The Lower Primordial and his minister follow with the breath
and enter the mouth. They descend and return to the lower
cinnabar-field.

One fixates the star Tian—guan and brings it down before
the mouth at a distance of seven feet. The Three Ones make
their entrance into one's three palaces.

& to deter-

When all this is completed then one meditates
mine that The Perfected Ones are at rest in thelr respective
palaces. Sitting or lying down one meditates on them in the
mind. If one has some desires, then one states them inward-
ly point by point. If one has a request, it can also be pre-
sented here. Meditation requires only peace and solitude.

One can also meditate in the daytime in a qulet bedchamber.

When one fixates The Three Ones on the day Zi-xih,87 one
faces south and meditates as before, on the day 1i-chun.

When one fixates The Three Ones on the day Zi-qiﬂ,aa one
faces west and meditates as on the day Ii-wz%i.

When one fixates The Three Oﬁes oh the day Zl—dang,s9 one
faces north and meditates as on the day Ii-qZu.

Having determined through meditation that The Three Ones
are at rest in their respective palaces, one very quietly
recites the following invocation:90

The five directions are governed by The Dipper,91

spirit brings down the seven stars.

The Three Venerable emerge and are transformed,
above they summon The Purple Court.92
The Six Gods93

in the three palaces and at the cinnabar walls.9

come and go

4
Mysteriously they communicate with The Great Emperor,95
below they penetrate to The Yellow Quiescence.96

The Celestial Perfected watch over them

and summon forth The Six Ding.>’
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The immortals drift up together with them

and ride the vapours of The Three Pure [Celestial
Regions].

The four limbs become firm and imperishable,

the five viscera are born of themselves.

48

a)

b)

c)

NOTES

ABBREVIATIONS:

D2ZYJ Deng-zhen-yIn-jué

TSSL Ddng~zhen tai-shing-eh-ling ddng-yudn da~ydu-mido-jing
YJQQ Ydn-ji-qi-qian

ZLWYT Ddng-wudn ling-blo zhen-ling wéi-y&-td

The term san-yudn (jE.it)) has several different meanings:
Baslcally it is used to designate the three primordial
forces: Heaven, Earth and Man. The other meanings of the
term represent the manifestations at different levels of
these primordial forces. (See Robinet, p. 149-203.) To The
Three Primordial, concelved as three celestlal deitiles, cor-
respond within the popular religion three annual festivals
falling on the fifteenth of the first month (_r_7{)), the
fifteenth of the seventh month (\171[)), and the fifteenth
of the tenth month ('r 7[)) respectively, i.e. the birth-
days of the gods in question. ‘(Compare Maspero, p. 179.)
In our text the term san—yudn 1s used interchangeably with
san—yz (Ei.—‘ ), The Three Ones, referring to the three su-
preme gods of the body. On The Three Ones, see above, p. 22-28.
The amalgamation of the two originally independent systems
is expressed in our text in terms like san-yudn-zhen-yi ( =
7"_) '5 ~— ), The Three Primordial, Perfected, Ones.
Furthermore the term san-yudn is used denoting the three
divisions of the body, referring more precisely to the
three cinnabar-fields, i.e. the central palaces of the inner
gods. (See Note 18.) Compare for example the following com-
mentary by T&o héng-jing, in D2¥J, j. 1, p. la: j;_\17 ‘Tl

- )Jg \? = = %, "The Upper, Middle and
LZI:r%rixgord al are the &azc;;gof The Three Primordial
in the body". This meaning of the term also occurs in our
text.
On the meaning of zhen (jL), Per fected, see Introduction,

49



Note 2.
Jin-qué-dl-jun (/&\% ,%ﬁ ).
As for the translation of dl () ) by 'emperor' or 'imperi-
al' it should be borne in mind that originally the term de-
signated celestial powers. This was the very reason why the
first emperor of the QIn dynasty adopted it as part of his
title.
on Juan-zi ( yﬁ.&-) and the legend of the transmission of
our text, see fﬁtroduction P.. 4-7.
Dang-hﬁi—qing-téng ( a@} )&” ). The Green Youth rules
over the paradisalc island Fang-zhu (ﬁ%) in The Eastern
Sea. He is invested with the office of Tai-si-ming ()K\éa
‘1 ), Supreme Controller of Destinies (see Zhen-g&o, j. 9,
p. 21b-22a). We also find him listed in ZLWYT, p. 3b, placed
in the Shéng—q{ng heaven and here with the additional'title
of Supreme Minister ( _t_}a) of The Golden Portal.

The Green Youth is a central figure in the transmission
of Shang-ging texts. Thus also in Han Wi-dl n2i-zhuan ( 7F
ﬁ‘(‘ |A /fg), the connection of which to the M&o-shan
sect has been demonstrated by K.M. Schipper, who further-
more says: "Il n'y a qu'une seule divinité qui soit nommée
aussi souvent qu'elle [i.e. XI-wang-ml, \F& I 471 pour
les transmissions, c'est le Seigneur le Garconnet Vert. Or
% 1 />, le par-

tenaire et le complément symétrique de la Si-wang-mou."

ce Garconnet Vert n'est autre que le

(Schipper I, p. 21.)

In this first paragraph The Three Ones are summarily intro-
duced as the supreme gods of the body. A more detailed de-
scription is given later in the text (p. 44-46), where we
are told that The Upper One holds the rank of Celestial Em-~
peror of Ni-wén. (Ni-win is the upper cinnabar-field placed
in the head, see Note 18.) The titles of The Middle One and
The Lower One given in the more detailed description are the
same as here in the first paragraph.

The Crimson Palace, Jiing-gong ('#« g) is the middle cinna-
bar-field, i.e. the heart, see Note 18. 'Cinnabar S¢vereign'
translates D5n—huéng (Jf‘}z). The word dan, besides meaning
cinnabar, also has the meanings elixir of immortality and
alchemy in general. In Taoist contexts it is a highly posi-
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See Introduction, p. 12~15. .

tive word. Cinnabar is the raw material of alchemy, and as
such it is charged with divine possibilities. It is inter-
esting to notice that one of the names for cinnabar, occur-
ring in BYo-pi-z%, 1is rl-jing ( ﬂﬁ), 'essence of the
sun' (see Needham, vol. 5, 2, p. 118). Kaltenmark mentions
the possibility that cinnabar originally was eaten in order
to transfer the divine qualities of the sun to the adept
(Kaltenmark I, p. 18-19). In any case it seems obvious that
this is the underlying idea which made possible the emer-
gence of alchemy in China: the belief that a substance
which is part of the divine reality, and which thus con-
tains the divine potency, can be found or can be produced.
Assuming that one has in fact got this substance it is only
natural, and in accordance with widespread primitive be-
liefs, that one should try to eat it.

In expressions like 'cinnabar-field' and 'Cinnabar Sove-
reign' the word dan seems to carry exactly this meaning of
divine material, divine reality.

As regards the translation of hudng by 'sovereign', the
same qualification applies as mentioned in the case of di
in Note 3. The term was originally used to designate cele-
stial powers, and together with d1 it was adopted as the
title of the first emperor: Hu8ng-dl.

% ) here stands for the lower cinnabar-
fleld. See alsb Introduction, Note 20.
'Breath' translates g% (% ), one of the key concepts of

Hudng-ting

Chinese thought. The term is used to denote various kinds
of gaseous substances or energles: the air, the emanations
at certain places etc.; thus also denoting the primordial
breath or breaths of creation, yudn-qi (%g)), as well
as the constituent vital force of individual objects. The
concept combines, in varying proportions according to the
context, the aspects of energy and of substance. In our
text the term is frequently used more espécially to desig-
nate one of the three vital forces/substances of the body,
i.e. the one related to the breath. The two others are shén
g% ), ' spirit', related to consciousness, and jfng [¢ Dl
'‘essence', related to the spinal marrow. The three vital

- ]
forces are in some texts referred to as san-yi (=Z.—"),
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10.

11.

12,

13.
14.

15.

16.

The Three Ones. They represent the microcosmic counterpart
of the creative breaths of the universe. (See Robinet, p.
149-203.)

However in the present passage the text mentions twenty-
four breaths. These correspond to the division of the body
into twenty-four sections and of the year into twenty-four
half-months. See Maspero, p. 381-82.

/Y see Ho Peng Yoke: The astronomical chapters of the
Chin Shu (Paris 1966): "The Chinese identified three side-
real regions, which are bounded by chains of stars forming
what they called 'yiian' [jEZJ (walls, enclosures). These re-
gions are (i) Tzu Wel [ 2], composing of stars in Draco,
Ursa Major and Camelopardﬁs; (i) T'al Wel, composing of
stars in Virgo, Leo and Coma Berenices; and (iii) T'ien
Shih [i{;qa 1, composing of stars in Hercules, Serpens,
Ophiuchus and Aquila." (p. 71, Note d.)
kil)% #% & ﬂ m %}?&_\ This sentence,
which has the conventional form ofl a definition, seems to
explaln that the celestial gods were created out of the
primordial breath. This order of creation is reflected in
the interior processes of transformation through which
breath becomes essence, essence becomes spirit, and spirit
becomes the supreme inner gods. (See Translation, p. 43.)
Zi—.gang (%'z), The Purple Palace, is the central area
around the north star (see Ho Peng Yoke, p. 67).

See Introduction, p. 1-2.

Lig=1h yudn—-td (Il] %%@) . Zi-ydng shen-vén ndi-zhudn,
when summarizing our text (see Introduction, p. 5-6), has
the variant: Ii¢-ming jil-ti (f)} kﬂ_\@) (p. 6b, 1.1).
It is obvious thatjlc_,and}b may easily be confused; it is
only difficult to determine which reading is the more ori-
ginal.

Jit-hsiao (Jljg? ). The term is used synonymously with jid-
tian (abk), the nine heavens. See also Note 71.

Shou (‘ ) is throughout the text translated 'hold'., It is
the general term for various kinds of meditation, whose
common purpose 1s to maintain and strengthen certain ele-
ments within the body. In our text it refers to the medi-
tation on the inner gods. (See Introduction, p. 12.) ’
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17.

18.

Another term for this meditation 1s cin (xgo). It is used
more speclfically to designate the visualization of the
gods, and it is here translated 'fixate'.

9 ) - This term seems to be synonymous with Hin-yudn (%EL
él), The Primordial Chaos.

The following passage is quoted in DZYJ (see Introduction,
p. 9 ), and it is there accompanied by the commentaries of
T&o Héng-jing (j. 1, p. 10b-1lla). In order to understand
this and other parts of the text it is necessary to have
some knowledge of Taoist physiology. Especlally important
are the notions of the three cinnabar-fields, each the gov-
erning centre of one of the three divisions of the body.
They are situated, respectively, in the head, in the heart,
and three inches below the navel, and each 1ls the residence
of one of The Three Ones. Each of the cinnabar-fields is
composed of nine palaces, each measuring one inch in length,
breadth and heilght. As fas as the upper cinnabar-field is
concerned these palaces are arranged in two layers with five
below and four above. A description of the nine palaces of
the head is found in DZYJ, j. 1, p. 3a-4a, in one of the
central passages related to the tradition of meditation on
The Three Ones. (It was noted above chat this passage has
been included in several of the texts of the tradition, and
that it further was quoted in Wi-ghang-bl-ydo. See Intro-
duction, p. 19.) It follows from this description that when
one starts from above the space between the two eyebrows
and goes three tenths of an inch inward, then one comes to
11 ). One inch inward
one comes to MIng-téng (BA)?), which is the anterior pa-
lace of the lower layer. Two inches inward one comes to
Ddng-£fang (:Jfa]ﬁ), which is inhabited by another trinity
of gods: The Three Perfected, san-zhen ( Engﬁ): WG-ying-
jun ({}{u_‘ ”a ), B6-yusn-jin ({9 7’[)% ) and HuSing-13o-
jun ( ). That one should at the same time culti-
vate Dbﬂb- &ng means that one should also worship these

the entrance bulldings, shdu-cun (

gods, in the way prescribed in texts especially dedicated
to this palace. (See DZYJ, j. 1, p. 4b, 1.1-2.) Finally
three inches inward one comes to Dan-tifin-gong (& m '@)
or Ni-wén (i’ﬁ.’) 4b= Nirvana), which is the abode of The
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19

20.
21.

22.
23.

24.

25.

Upper One.

For the rest of the palaces see Maspero's translation of
the above-mentioned passage, taken from Ddng-zhen tai-shang-
sh-1ing dong-yudn da-ydu-milo-jing (Maspero, p. 492).

/&m 0 .\%f and zﬁ \(,F?/i These three buildings are
by some assumed to be situated inside Ddbng-fang itself (Mas-
pero, p. 562). T&o HE6ng-jing considers them to be adjacent
pavilions (D2YJ, j. 1, p. lla).

WAL

— ) is the technical term for the kind of me-
the meditation on The Three

Ddng-fdng ‘thn—rén ( :wﬁ]
Shou-yi (
ditation described in our text, e
Ones; it is here used synonymous with shdu-san-y7 (’%f =,
=), Holding The Three Ones. The term shBu—yf has been im-
portant within several different kinds of Taoism. It was
first used by the early Taoist masters, L3o-zI and Zhuang-
zI, to designate concentration on the unity of all things,
the meditation on The Way. Later the term was taken over
by the sect of The Celestial Masters, and shZu—yz came to
mean 'observing the precepts of The One', i.e. of The Way.
It is here concerned solely with moral behaviour, thus re-
flecting the emphasis of this sect in its early stages.
Shou-yi is thus a good example of the way Taoist terms
remain the same while gradually changing their content. It
should be noted however that the resulting ambiguity 1s
sometimes intended, so that for example the term sh5u-yz in
our text may in some passages also be taken in the broader
sense of 'concentrating on The Unity'.
Shdu-yT zhen-rén ( z — ‘/L\).
The exact expression is hud-gai %_), 'flower canopy',
an imperial attribute. ‘%
the main text of which
continues as follows to the end of the chapter: "In Ddng-
f&ng are The Three Perfected. The one to the left is WG-
ying gong-zI. The one to the right is B&-yu&n-jun. The one

Here ends the connection with DZYJ,

in the middle is Hu&ng-léo—jﬁn. These three persons reign
together in Dbng-f&ng. The way of these winged Perfected is
described in a separate scripture." (DZYJ, j. 1, p. lla-b.)
This heaven was the goal of GE HOng ( 5;{) (who wrote
Blo-pi~z% .in the early fourth century A.D.). Here it is
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26.
27.
28.
29.

30.

31.

32.

33.

34.

35.
36.
37.

clearly placed on a lower level in comparison to the supreme
heavens of the Mio-shan sect. It is however kept as a part
of the system, and in ZLWYT it constitutes the fourth high~
est of the seven celestial levels.,

Tai-qing xian-wdng ( ﬂ:/g/‘h L) 0
It ) .

zhy ( ).
Tian—huéng (KZ ). Here we meet another famous trinity of
gods, san-hudng (E-g.)' The Three Sovereigns. They repre-
sent the three fundamental levels: Heaven, Earth and Man,
and are thus parallel to the three primordial forces, san-
yudn. Like these The Three Sovereigns have manifestations
at a lower plane of existence, so that the term also refers
to three mythological emperors of Chinese history. On the
textual tradition associated with The Three Soverelgns, see
Schipper I, p. 28-29.

( iE_-— ). Since the third century A.D. this term
has been used especially to designate the sect of The Ce-
lestial Masters.

zZhéng-y1i

Together these two words translate pi# ( ), the classical
Faoist term for the original simplicity of things, "the un-
carved block". 7

0 Y = 7 3 - 'v "
woo: A5 2 A 2 M o0 — oo L v

still need three months of meditation before you can unite
with The Ones".
Tai-shang (

at the time in question.

) 1s a general term for the supreme deity

In this rather abstract, cosmological passage, as a few
times above, the word yZ (=) is used in its original
sense, referring to the primordial unity, from which every-
thing was created, and to which one may return in order to
obtain rebirth as an immortal.

Ltng ( ).

See Introduction, p. 11, :

Kﬁ ,&ﬂ/‘#i) and T&i-shang-si-ling

( 3 ) are often mentioned together as basic
scriptures of the Shang-ging tradition (compare for ex-
ample Zirydng zhen-rén ndi-zhuin, p. 8b). Apparently none

Da-ydu-mido-jing (

of these scriptures have been transmitted in their entirety

55



38.

39.

40.

41.
42.

43.

44.

45.

46,

47.

48.

into this world. On the materlal said to derive from the
scriptures, see Introduction, p. 16-21.

Jin-jué (%)%K) This term probably refers to the fact
that the texts may only be transmitted, when certain son-
ditions are fulfilled.

Zhan-shii ( j_:;_

mistic writing. Compare Schipper I, p. 11-12.

). This term seems to be related to mediu-

This title is also mentioned in Z3-ydng zhen-rén ndi-zhuln,
p. 5b, translated Introduction, p. 5.
Following vioo: ¥y R3 B4%.
In this passage the stepwise transformation of the three
vital forces of the body into The Three Ones is described.
(See also Notes 9 and 11,) The Three Ones are mentioned by
their personal names: Chi-zI (ﬁf\%- ), The Infant, Zhen-rén
(ik), The Perfected, and Ying-é&r (% %) , The Child.
San-zudn (jz.ga ) has in TSSL been amended to san-guang (=
%), which is a common term for sun, moon and stars.
Following YJQQ and TSSL, which both have ﬁ]’; % Zz. ﬁ
reading Zéjfor the ﬁ of the Duo-zang variant.
The religious concept of bdo (%8 ), 'treasure' has been
discussed by Max Kaltenmark in the article "Ling-pao: Note
sur un terme du Taolsme religieux". The magical treasures
of Chinese antiquity were understood to have a bipartite
existence, one half being placed on earth and the other ex-
isting in heaven. Possession of the terrestrial half en-
ables one to summon the celestial half and thus through
the union of heaven and earth to cause renewal. The same i-
dea lies at the root of the Taoist talisman, fd (Z% ). See
also Note 48.
San-zhen ( ELjE:). Not to be confused with the three gods
of the same name, who reside in Ddng-f&ng. See Note 18,
g -2 . A very important text, known already to Gé&

ng. "Its history is described in Kaltenmark II.
The YJQQ variant corrects san-bdo (E_i‘) into l¢X-bdo
(%\g‘ ) s six treasures, thus bringing t‘he text into ac-
cordance with elementary algebra. The more difficult read-
ing, three treasures, is however in better agreement with
the theory of magical treasures, according to which each
treasure has a celestlial and terrestrial half, which must

56

B i

49,
50.

SHIL.

be joined together in order that the treasure may have its
magical effect. Three plus three makes three. See also Note
45,

As explained in Kaltenmark II the basic idea of the magi-
cal treasures is expressed in the bipartite term ling-bo

). It is worth noticing that also in our text the

term bao signifies the terrestrial half in particular, and
that this half is identified with the cinnabar-fields of
the human body. The divine process takes place inside man
himself. A parallel idea is found in the sect of The Celes-
tial Masterxs, for example in the Xiing-&r (4£«
tary to Lio-zI (see Kaltenmark II, p. 582-84). Here the

} commen-

terrestrial half of the treasure is constituted by the vital
energy, Jing | ), of the human body. This energy must be
carefully preserved in order to ensure communication with
Heaven. Kaltenmark further demonstrates a connection with
shamanism in ancient South China. One of the names for the
shaman, w# (&), found in The Nine Songs of Chii-ei (%
gEi,4}f;or'%§F ).

It appears that the shamans of ancient China were often

), is ling-bao (

represented as being paralysed in one half of the body,
only attaining completeness when they were possessed by the
god (Kaltenmark II, p. 576-79).

See Note 18.

Here TSSL inserts: I% f_)‘ \1? 7ﬁ E) & 'g] /ﬂ) ¢ , "in
the purple breath there is the resemblance of a sun, measu-
ring nine inches in circumference".

231 yi ein zhi (ﬁ_i; {%L) On the term ciin (1‘%—),
which is translated by 'fixate', see Note 16 and Introduc-
tion, p. 12, The whole sentence is recapitulated on p. 44
and 45 in connection with the descriptions of the middle
and lower cinnabar-fields respectively.

The preceding passage appears to sum up a technique of
meditation in connection with the centrai palace. It be-
comes easier to understand when it 1s compared with the
numerous descriptions of such techniques contained in
Shang-qing Jin-que-di-jun w;—dBu—san—y? ti-jué, the other
basic scripture of the tradition of meditation on The Three
Ones (see Introduction, p. 15. The text is here quoted from
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52.
53.
54,
558
56.
57.
58.
59.
60.

chapter 49 of YJQQ). It is a common feature of almost all
these techniques that the manipulation of The Big Dipper:
plays a prominent part See for example YJQQ, j. 49, p. 1llb:

o\ f 9%

Lord zZhou" (i.e. from Zhou Yi-shan, also known as ZI-y&ng

ainren: 1 < 8 A WA Bk 5§ SR A9 AR T 45

. "Using the seven stars [of The Dipper] as headcloth

Zhou=jun kou-jué “Oral instructions from

means that the head is covered by the bowl of The Dipper,
while the handle points forward."
Compare also the following description from j. 49, p. 16b:

?ffL/Z - RUAIR D3 P— wAbi’ ﬁ»\

=
—

;f;rf,‘? %""ﬁ) M& 3t

)?«U %ﬁ /}Ké’.}ﬂ"—',ﬁ'ﬂiﬁfx

"Method of Holding The Ones: ... Thereupon one loocks up to-
ward the seven stars of The Big Dipper. One causes the
purple breath to come out of The Dipper and enter into the
three palaces of one's body. One faces north and folds the
hands across the knees. One fixates in the mind The Three
Ones and the three ministers, in such a way that together
with oneself they mount the purple breath and rise up to
T3i-ji. TAi-ji is the north star. The fixating makes one
forget about one's own body. There is a confusion like an
ascent to heaven."

Hud (%i’) .
q& 5 ;i~, Mysteriously Congealed in Heaven.

2 (7))

i%, First of The Three Primordial.
Following ¥YJQQ, which has A\_instead of A_.
According to TSSL they are both naked.

Shang-qing shén-hu-fi (_t_ ﬁﬁ*ﬁ)‘jéj ). This talisman

is included as number 22 in the list of Shang- qing texts
mentioned in the Introduction, p. 3 . Compare Hou, p. 113,
who mentions the Ali-tdéu-fu (}ﬁ) gﬁ 7& ), a talisman sur-
mounted by the head of a tiger. Illustrations are given from
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61.

62.

protective bronze amulets, ming—qidn (4 ).

The tiger is a symbol of yfn (Esr), the feminine prin-
ciple, and a spirit of the earth. As such it is qualified
to fight demons, these being generally conceived as terres-
trial spirits, jing {(#%). Compare also Schipper V, p. 660-
64, on F(i-dé&-zh&ng-shén (}& At;_ﬁ_x ), The Orthodox Spi-
rit of Good Merit, i.e. Tu-di-gong ( j; iﬂl, ), The Lord
of the Earth, who keeps out the demons, being himself a
spirit of the earth, but at the same time the only one which
is "orthodoxly" so.

Liu-tian (;1~;t‘). This term was used by the followers of
the Mio-shan sect as a joint designation for the residences
of all the evil gods and spirits worshipped in the contempo-
rary popular religion. The depravity of these cults and the
wickedness of their gods were considered to be the causes
of the deplorable condition of the world of that day. See
Strickmann I, p. 13.

The three hin-souls @;i;) are related to consciousness and
to the masculine, spiritual principle, and after the death
of the individual they escape to heaven, whereas the seven
po—-souls (é@ , who are related to sense perception and to
the feminine, carnal principle, after death are swallowed
by the earth.

63. }?&'Jj\

64.
65.

66.

67.
68.
69.

70.

.
Fu—hudng qing ( g_ézp). I have not tried in the trans-
lation to distinguish between the different designations
for the superior minister, which occur here and in the
following.
YJQQ and TSSL both have the more common wi-zang (m) d
the five viscera: the lungs, heart, spleen, liver and

kidneys.

13

‘rd- . I have not been able to find this text. YJQQ
corrects into Tai-qirg-jing (K 'rtf_g_) , which is mentioned
in Bo-pi-z%.

Ba-jing (/\g*:). Compare Maspero's discussion in a "Note

additionelle" entitled "L'expression bajing" (Maspero, p.
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588-89) . Having adduced the explanations of three different
commentators he concludes that the term refers to some kind
of celestial phenomena.

7k X i(:ﬁ’_ One of the nine divisions of the celestial sphere,
jili-hsiao (41)- ). See for example Ling-bao wi-liang diu-
rén shang-pin mido-jing fu-td (i'ﬁ k% }ik)’_ o
—hr}‘ 'f"g_ i }@ ), Diao-zang, vol. 67, j. 2, p. 3a-6a.

72. Ming-mén ( 2 Fﬁ ). This term is also sometimes used to de-
signate the navel itself.

73. It seems that originally only one cinnabar-field was known,
namely the lower cinnabar-field below the navel. This is
indicated among other things by the fact that in the later
system of three cinnabar-fields, which we meet here, the
lower cinnabar-field is still known by the simple designa-
tion DEn-tién—gang (P"}' m ‘Z ), The Palace of The Cinnabar-
field. (See Schipper IV, p. 10, Note 31.) It is rather con-
fusing that the same designation is also sometimes used for
the central palace of both the upper and the lower cinna-
bar-field.

74. ,té 7] }j’, Essence of The Light of The Beginning.

-,

75. S
7() § + Vigour of Primordial Yang

76. Bio-zhen bi-qing (Ag\giiaﬁg&f])
77. i? ‘t_g ; Return to The Light Above.
AT

78.  The Mystery of The Valley.
79. 3 L~ . I have not been able to find this text.
P ReEE

80. ,n) &‘ ; ﬁ . A talisman which I have not been able
to identify.

81. These three together comprise what is usually referred to
as Lit—-fu (i{/ﬁj ), the six receptacles. (See for example
Maspero, p. 359.)

82. The following passage has been translated in Maspero, p.
402. His misinterpretation of the names of the stars men-
tioned in the text has however, marred the result.

83, & ﬁ\, 'beginning of spring', equivalent to the fourth
or fifth of February.

84. In this passage we meet the specially Taoist, esoteric
names of the four stars of the bowl of The Big Dipper. From
the very detailed descsiption of their mutual positions
the following picture can be inferred:
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Yang-ming ( F%OBH )
Xuan-ming (i? )

S

N 5
\ ¥in-jing ( F,’e;ﬁﬂ

Zhen-rén (j, )
T~

A verification of these terms can be found in Ti-shung
zudn-ling b3i-ddu b3n-ming ydn-sheng azhen-jing (Kr_i\
%;_a_t :/r %\ %1& )i_);: ?‘g), (Dao-zang, vol. 341,
p. 4b-5a).

Since the time of The Six Dynasties and up to the present
The Big Dipper has occupied a position of prime importance
in Chinese religion. (See Hou, p. 106-26.) The Big Dipper
is the universal store and symbol of human life, the centre
of the celestial administration of human destinies. Each
person is under the protection of one of the twelve b&n-
ming-yudn—-shén (%%%% ), The Primordial Spirits of
The Fundamental Destiny, who reside in the seven stars of
The Blg Dipper. They allocate life to human beings according
to astrological computation and according to the merit of
each individual. See also Introduction, Note 22 and p. 25.

The Big Dipper is also considered to be the celestial
regulator of the universal forces. See the translation by
Ho Peng Yoke from the official history of the Jin dynasty
(Ho Peng Yoke, p. 73): "they [i.e. the seven stars] move
in the centre of the heavens and look down to control the
four quarters in order to establish the four seasons and
(to distribute) evenly the Five Elements."

Very often the Big Dipper is considered to be in the
centre of heaven (see for example Seidel I, p. 44). BAs a
matter of fact it was in anclent times closer to the pole
of heaven than it is now. So much the more natural 1t must
have been to use it as an indicator of the seasons, in the
way described for example in Hé—guan—z{ (&% %5— ), a
work not later than the Eastern Han dynasty (here quoted
from G. Schlegel: Uranographie Chinoige, p. 503-04): "Quand
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85.

86.

87.

88.

89.

90.

91.

92.

93.

(le soir) la queue de la Grande Ourse est dirigée vers
1'Orient, il est printemps dans l'Univers; quand elle est
dirigée vers le Sud, il est été& dans tout l'Univers; gquand
elle est dirigée vers 1'Occident, il est automne dans 1'Uni-
vers et quand elle est dirigée vers le Nord, il est hiver
dans 1l'Univers".

This use of The Dipper is reflected in the religious ri-
tual of our text, namely in the instructions concerning
which directions the adept should face at the various sea-
sons, as he fixates The Dipper (p. 46 and 47). These in-
structions are in accordance with the actual orientation
of The Dipper at the respective seasons, as it is described
in the quotation above.

In this sentence the fifth and the seventh star of The Big
Dipper are mentioned. Verification of the terms can be found
in Tai-shang sudn-ling b3i-ddu bén-ming ydn-sheng zhen-jing
(see Note 84 above), p. 5a, which says that the fifth star
is called Gang—xing (é,‘]i_) (and it must be a mistake for
this when our text reads gang-xing (ﬂ' }‘T)), and that the
seventh star is called Tian-guan (;\ ).

Jing-nidn ( 3 ﬁg). This term is here used alternating with
c‘ﬁn:s? (13_ ?\.;) . Both are general terms for meditation.
&L‘a~ ;, 'beginning of summer', equivalent to the sixth or
seventh of May.

- % v, 'beginning of autumn', equivalent to the eighth or
ninth of August.

%ijg\, 'beginning of winter’', equivalent to the seventh or
eighth of November.

The following translation is subject to some uncertainty. I
have not found invocations similar enough to be able to il-
luminate this one.

Dou (2f ). The character might also refer to The Five Dip-
pers, each of which is governing one of the five directions
(see Introduction, Note 22). The continuation seems however
to indicate that only The Northern Dipper, The Big Dipper,
is in question,
z21-ting (% ). Perhaps a variant of ZY-gong (g'g );
the central north pole area. .
Lik-shen (%\ﬂf). Perhaps this term refers to The Three
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94.

95k

96.

9Fik

98.

Ones together with their three minigters.
The cinnabar walls, dan-chéng ( ), are mentioned in
- . >4 ‘—.‘I' - N
E.lucing ting wai-jing yh-jing zhl (%: )2’}% ;l ;ég_
%di), (Dxo-za&ng, vol. 131, j. 59, p. 4a), in connection
with The Purple Palace, ZI-gong (? ), and the commentary
~
) (of the first half of the eighth

& i ¥E ¥ A2k

Z- , "The cinnabar fields communicate above with
The Purple Palace, in it there are five walls and twelve

of Lidng-giu-zI (2%
century A.D.) says:

towers". 8
The Great Emperor, Da-di (jk\ ), is one of the stars of
the 'North Pole Asterism', B&i-ji (jlﬁ ), (see Ho Peng
Yoke, p. 67).
Hudng-ning (% § ). This term is mentioned in Hudng-ting
nei-jing yh-jihg zh¥, chap. 30 (Dio-zang, vol. 131, j. 57,
p. 8a), in connection with the precept of abstention from
cereals. It is said that as a result of this method one may
become immortal and enter into The Yellow Quigscequ. The
commentary of Liéng-qiﬁ-z:‘( says: %‘ ﬁ' z? T i

/ ﬂzJ“The Yellow Quiescence is th; compleE£E§_b§:Ehe way
of The Yellow Court". .
To summon forth The Six Ding, 1ih-ding (jk'j ), refers to
a set of methods for obtaining the protection of the six
goddesses who preside over the six days (out of the cycle
of sixty), of which the cyclical designation begins with
the character ding. See Schipper I, p. 34-37.
San—qfng (EE_ . This term usually refers to the supreme
trinity of Taoist liturgy, introduced in the fourth century
A,D. by the LIng-bao tradition and later adopted universal-
ly: Yuin-shi tian-zun (i),*‘a K ), Ling-bao dio-jun
(Efiﬁ ) and Tai-shing l3o-jun ( KL%% ).
The té}m is also used as here to designate the‘three supreme
celestial regions: Yh-qing (I_‘ ?‘) ’ Shéng—q{ng (J’_"fi’)
and Tai—qing ( ), corresponding to the three primordial
forces, and also to the three sections of the Dao-zung.
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