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Medieval Daoist scriptures usually describe their appearance in the world in mythical terms, 
claiming their origins in the primordial moments of cosmic emanation, in remote celestial realms, and transmitted by ancient deities and sages until revealed to the people of the current generation. However, like all texts, these scriptures were written and composed by real people in specific times and places. Indeed, many of these texts provide specific hints to the time and place of origins, albeit in mythical formulations. We know that many of the texts associated with the Shangqing and Lingbao textual corpora were composed in the Jiang’nan region during the late fourth and early fifth centuries. Other texts were written in Shu (modern Sichuan area). The sources of many other texts remain unclear. Does the locality in which particular texts were composed impact the contents, interests, teachings and practices of the texts? Can we learn anything about local religious practices from these texts?
	 As our work relies so heavily on textual sources we need to be constantly aware of the problems inherent in such a focus. Can religious practices be fully described, defined, and limited by written accounts? How do we account for the visual, material, musical, and performative aspects of religious practice?  How do we account for and explain regional diversity in performance? How do we decide what is standard religious practice and what are variants? Perhaps all we see are variants – and there is no standard?       
	In the case of Daoism, as in many other religions, the presence of a canon of scriptures seems to imply a standard set of texts and practices that was selected and refined by the tradition itself. Religious establishments often point to such canons as authoritative and orthodox representations of their respective traditions. Adherents often accept such claims, and assume that the canons and texts are stable, correct, representative, and form a standard by which to examine texts and practices not included in the canon. Scholars, however, should not accept such assumptions at face value. Such assumptions about canons and texts ignore the contentious historical developments and formations religious canons and the complex histories of texts included in the canon. Such assumptions do not question the personal and social agendas of the redactors of texts and compilers of canons – what were their principles of inclusion and exclusion? What did they leave out and why? What were the rival voices that the compilers of the canon sought to ignore, silence, or even destroy?        
Scholars of late imperial and contemporary Daoism are well aware of the gaps between the prescriptive texts of the Ming era Daoist Canon (Zhengtong daozang 正統道藏),[footnoteRef:2] so called scriptural Daoism, and the actual Daoism as lived and practiced by priests and communities throughout China, and Chinese communities in Taiwan, Hong Kong, Singapore, Malaysia, and so on. Indeed, it is this obvious tension between prescriptive texts and lived religion that is the inspiration for this conference. This gap, of course, is not unique to Daoism, or Chinese religion more broadly, but is simply a feature of lived religion. The study of lived religion is thus a corrective to the traditional scholarly focus on texts rather than practice. It is clear that lived religion is always local, while prescriptive texts by their very nature try to erase their local origins and present themselves as universal, trans-local, and trans-temporal.     [2:  On the compilation of the Zhengtong Daoist Canon and the history of Daoist canons see Kristofer Schipper, “General Introduction” in Kristofer Schipper and Franciscus Verellen, eds. The Taoist Canon: A Historical Companion to the Daozang (Chicago: The University of Chicago Press, 2004): 1-39.] 

While the questions and problems regarding the tensions scriptural Daoism and local religion are obvious in the modern context, they were of course also present in pre-modern China. Indeed, the gap between local practice and scriptural composition may have even greater in medieval China, where there were less means for control. The problems of studying lived religion, however, are compounded as we move further back in time. While scholars of contemporary Daoism can conduct fieldwork, observe and question priests, film and record ritual, collect local texts, and even participate in ritual performance; scholars of earlier periods need to rely on texts and archaeological material to reconstruct some of the actualities of lived religion as practiced and experienced by the people of pre-modern China. This paper is about the earliest centuries of Daoism. I focus on three Daoist manuscripts discovered at Dunhuang that allow us a glimpse into different local Daoist practices.  The most important issue my talk will address is the problem of the “canon” itself. The cases I examine all reveal different problems, tensions, and gaps, between the received canon and the actual religious practices revealed by these texts.   
Before delving into the Daoist material, we should remember that these issues are by no means unique to Daoism. Discoveries of ancient texts have radically changed our views regarding the history of early Christianity and of second-temple Judaism. Such discoveries force us to rethink our categories, and to examine more closely the processes of textual codification and canonization.  
In the case of Christianity, these problems were clearly brought to the fore following the discovery of texts at Nag Hammadi, in Egypt, in 1945.[footnoteRef:3] These texts, written in Coptic, but probably based on Greek originals, were found in 12 leather bound papyrus codices and include 53 “gnostic” texts, as well as some Hermetic texts. The discovery and translation of these texts, which include several “gospels” has radically changed our knowledge of early Christianity, as we now recognize that there were several rival Christian communities with vastly different practices and understandings. These rival communities were almost obliterated from the historical record as the early church went through a process of institutionalization, orthodoxy building, and canonization with imperial support during the fourth and fifth centuries. The discovery of the rival gospels allowed scholars to see the history of early Christianity in a very different light. Scholars such as Bart Ehrman, Elaine Pagels, and others now describe the early era of Christianity as one of many competing Christianities, consisting of local communities with distinct liturgical, ritual, and theological practices. These different Christian communities are completely invisible to us if we rely on the Christian canon that was codified during the 3rd and fourth centuries. Indeed, the canonization was in fact motivated by the intentions of the church in Rome to obliterate its rivals.  [3:  The relevant bibliography is enormous. Useful overviews include: James McConkey Robinson, ed. The Nag Hammadi Library in English (EJ Brill, 1984); Elaine H Pagels, The gnostic gospels (Random House, 1979); Charles W. Hedrick, Robert Hodgson, eds. Nag Hammadi, Gnosticism, and Early Christianity (Wipf and Stock Publishers, 2005); Bart D. Ehrman, Lost Christianities: The Battles for Scripture and the Faiths We Never Knew (Oxford University press, 2003); Paul Foster, The Apocryphal Gospels: A Very Short Introduction (Oxford University Press, 2009).] 

Similarly, the discovery of texts in the caves of Qumran and other locations near the Dead Sea has also radically challenged our knowledge and understanding of second temple Judaism,[footnoteRef:4] as well as early Christianity. One of the main debates in the field of the Dead Sea Scrolls is how to consider the locality of the finds. Do these texts reveal a particular local Jewish tradition, perhaps that of the Essenes. These debates continue and should serve to remind us that religious Canons are not as stable as they claim. They often hide and obscure the history of the religious tradition by the orthodox claims made by the compilers of the canons.             [4:  Studies of these texts are far too numerous to even summarize. Useful overviews can be found in Timothy Lim, Larry W. Hurtado, A. Graeme Auld, Alison Jack, eds. The Dead Sea Scrolls in Their Historical Context (T&T Clarke International: 20000; James C. VanderKam, The Dead Sea Scrolls and the Bible (Wm. B. Eerdmans, 2012); Timothy H. Lim, John J. Collins, eds. The Oxford Handbook of the Dead Sea Scrolls (Oxford University Press, 2010). For a useful online introduction, see http://www.deadseascrolls.org.il/learn-about-the-scrolls/discovery-sites] 

Daoist Canons and extra-canonic texts
The first issue we need to consider is: What do we mean by scriptural Daoism in the medieval era? To do so I examine three Dunhuang manuscripts representing three different cases of non-canonic material. In each case, I ask how this manuscript impacts our knowledge of pre-Tang Daoism, and how it may impact what we think of Daoism more broadly. We should, however, note that Dunhuang manuscripts do not represent a particular Dunhuang tradition. Rather, these texts represent local traditions in other regions of China. For reasons that still remain unclear they happen to have been preserved among the vast archive of texts in Dunhuang. 
The first case is that of the Laozi bianhua jing 老子變化經, a Tang manuscript of a second century text, which is the sole remnant of a local Daoist community in the Sichuan area. While similar in time and place to the early Celestial Master community, this community clearly had a distinct vision of their leaders as embodiments of Laozi. There are no other records of this community, but the text somehow survived through the centuries to be copied and preserved at Dunhuang.  
The second case is that of the Scripture of the Five Ascendant Talismans 靈寶真一五稱經. This is one of the original Lingbao scripture and is preserved both in a canonic version in the Daozang and in a Dunhuang manuscript. The differences between these two versions are great, and should prompt us to reconsider what we know about Lingbao Daoism.
The third case is that of the Lingbao Scripture of Conversion of the Barbarians. This text does not survive as a canonic text. It was probably it was excluded from the Tang canons as were all the texts related to the controversial Huahu jing [Conversion of the Barbarians] literature. This text, however, is quite different from other remaining fragments of Huahu jing material, which thoroughly rejects Buddhism as unsuitable for China. This text, in contrast, describes a journey through China and surrounding realms of two savior figures, a Buddhist and a Daoist. The text thus seems to advocate a joint salvific program – with two sagely saviors. While the message of the “two sages” does not cohere with any of the canonic texts preserved in the Zhengtong Daoist canon, traces of it may be found on the sixth century Daoist stelae.[footnoteRef:5]    [5:  These steles are almost all located in the valley between the Jing and Wei rivers in Shaanxi. They date between 482 to 578 CE, with a disputed early date (424) for the Wei Wenlang stele. For detailed studies, see Zhang Xunliao, “Daoist Stelae of the Northern Dynasties” in Lagerwey and Lu, 437-543; Zhang Xunliao d張勛燎 and Bai Bin,  Zhongguo daojiao kaogu 中國道教考古 (Beijing: Xianzhuang shuju, 2006); Zhang Yan 張燕, Beichao fodao zaoxiang bei jingxuan 北朝佛道造像碑精选 (Tianjin: Tianjin guji, 1996); Li Song 李淞 Zhongguo daojiao meishu shi 中國道教美術史. Changsha: Hunan meishu, 2012. ISHIMATSU Hinako 石松日柰子, 北魏仏教造像史の研究   (Tokyo: 株式會社, 2005)] 

These three texts will help us consider the relation between canonic and non-canonic Daoist texts. But first, we need to consider what we mean by Daoist canonic texts. As is well known, the first Daoist “canon” was the Three Caverns 三洞 compiled by Lu Xiujing in 471 CE, following an earlier compilation of the Lingbao Catalogue in 437 CE.[footnoteRef:6] This canon, however, cannot be said to have been representative of the Daoist tradition as it existed in Lu’s own time. There were almost two and a half centuries of communal practices, composition of rituals, and textual production by several distinct groups in different places before Lu’s effort. Many of these texts were not included in Lu’s canon. Among the texts excluded from Lu’s canon were the texts of some of the earliest Daoist communities, such as those of the Celestial Master tradition. Some scholars do not consider this absence as particularly significant. This opinion assumes that Lu was simply compiling the Daoist texts important in the Jiang’nan area, but that all Daoists were first initiated into Celestial Master Daoism, and that these texts were used for further initiations. There is no such indication in Lu’s extant writings. However, as Lu’s Canon was based on the notion of the Three Caverns developed in the Lingbao scriptures, we should check whether the Lingbao scriptures attitude to Celestial Master Daoism. We will have occasion to do so when we examine the Five Ascendant Talismans below.  [6:  This catalogue is not extant. The earlier Catalogue of the Lingbao Scriptures, compiled in 437, is extant as copied into Song Wenming’s 宋文明 (fl.549-51) Tongmen lun 通門論, also known as Lingbao jing yishu 靈寶經義疏, preserved as Dunhuang manuscripts P.2861B and S.2556. Published in Ōfuchi, Tonkō dōkyō, pp.725-26, 726-34; ZHDZ, vol.5, p.509-18. The preface of the earlier catalogue, Lingbao jingmu xu 靈寶經目序, is preserved in Yunji qiqian DZ 1032: 4.4a-6a. For Lu’s catalogues, see Ōfuchi, Ninji. “On Ku Ling-pao Ching,” Acta Asiatica 24 (1974), pp. 33-56; Stephen Bokenkamp, “Buddhism, Lu Xiujing and the first Daoist Canon” in Pearce et al., Culture and Power: 181-199.] 

The three cases all show the problems of relying on the received canon as a standard for Daoist texts and practices. The texts should alert to the problems of compilation and organization of canons and to the even more basic problem of redaction of texts. They also remind of the rich local traditions of medieval Daoism(s). 


First Case: Laozi bianhua jing 老子變化經

This text represents one of the earliest examples of Daoist communities that disappeared from the canonic and historical record.[footnoteRef:7] This community was active in the Sichuan basin in the latter half of the second century, contemporary with the early community of Celestial Master, yet there is no hint of its existence in any of the writings by the Celestial Masters, and it was not included in the canon of the Three Caverns established by Lu Xiujing. Nevertheless, the Scripture on Transformations of Laozi was preserved and transmitted through the centuries, until it was copied by the scribe Wang Chou 王儔 on the fourteenth day of the eighth month, in the eighth year of the Daye 大業 era (Sept. 14, 612) at the Xuandu guan 玄都觀 in the capital Chang’an. [7:  Laozi bianhua jing 老子變化經 S.2295; published in Ōfuchi Ninji 大淵忍爾, Tōnko dōkyō 敦煌道經 (Tokyo: Fukubu shoten, 1978), mokurokuhen 目錄篇, p.324, zokurokuhen 圖錄篇, p.686; ZHDZ, v.8, p. 181. Anna Seidel, La Divinisation de Lao Tseu dans le Taoisme des Han (Paris: EFEO, 1969). I follow the line numbers in Ōfuchi and Seidel. Liu Yi 刘屹, “Laozi bianhua jing” 老子变化经 in Liu Yi 刘屹, Dunhuang daojing yu zhonggu daojiao  敦煌道经与中古道教 (Lanzhou: Gansu jiaoyu chubanshe, 2010): 85-98.] 

Originally named Tongdao guan 通道觀, this institution was established by emperor Wu of the Northern Zhou in 574, for the purpose of collating and editing a Daoist canon. This project was part of the imperial effort of political reunification, which included an attempt to establish a state religion based on the “three religions” (sanjiao) 三教, incorporating Confucianism and Buddhism within a Daoist framework. Wang Yan 王延 (d.604) was placed in charge of this Daoist institution, which continued its work of collating Daoist texts, even after the establishment of the Sui, when it was renamed Xuandu guan. Schipper and Verellen consider the copying of the Laozi binahua jing as an indication that it was to be included in a Daoist canon compiled in Xuandu guan. Furthermore, they argue that the inclusion of this text shows that “the work of Wang Yan and his colleagues was no longer limited by the scriptures of the Three Caverns and the Zhengyi canon, but had been extended to encompass works such as this popular text from the Later Han period.” There is no evidence that this manuscript was indeed part of this compilation project, but even if we accept this speculative hypothesis, it still remains unclear on why Wang Yan and his collaborators may have decided to include texts beyond the Three Caverns and Zhengyi canons? What were their criteria for inclusion? Moreover, how did the Laozi bianhua jing survive from the late Han to the Sui? Where and by whom was it kept and transmitted? How did a copy arrive at Dunhuang? These questions, however intriguing they may be, are probably unanswerable.
The community that produced the Laozi bianhua jing did not recognize Zhang Ling as a sage or recipient of a new revelation. Rather, this community had its own revelations and leaders. Yet, this community also shared intriguing aspects of discourse and practices with Celestial Master Daoism and later Daoist lineages.  
The Scripture on Transformations of Laozi offers a vision of Laozi as identical with the Dao: “sometime existent and sometime absent, he is prior; and when formed is human” 存亡則為先, 成則為人. Laozi as the Dao participates in the cosmogonic process. Laozi, in fact, is not a mundane human, but a manifestation of the Dao, who “borrowed physical form in mother Li, and within her womb transformed his body” 託形李母, 胎中易身 (l.6). The text first provides nine alternative names to Laozi, all surnamed Li, but with different names (ming 名) and styles (zi 字) (l.30-38) that represent nine transformations. Following these avatars of Laozi, the text lists several ancient manifestations of Laozi in which he appeared as a counselor to rulers 帝王師, beginning with the ancient Three Sovereigns and Five Thearchs 三皇五帝 and extending to the Han. We find similar lists of Laozi’s various avatars in numerous hagiographies of Laozi composed from the second century, through the Six Dynasties, and into the Tang. Among the earliest extant texts is the “Imperial Inscription to Laozi” (Laozi ming 老子銘) of 166 CE, nearly contemporary with the Scripture of Transformations. Along with the cosmology of Lord Lao developed in the community of the Celestial Master, these two texts present three different visions of Laozi. These hagiographies reveal complex developments in the perception of Laozi among Daoists, but these are beyond the scope of this essay.[footnoteRef:8]  [8:  See Seidel, Divinisation; Livia Kohn, God of the Dao: Lord Lao in history and myth (Center for the Chinese Studies, University of Michigan, 1998). ] 

Most importantly, the text then claims a recent set of manifestations. These appearances mark one of the major differences with Celestial Master Daoism. The first appearance of Laozi was in 132 on Mt. Pianjue ming 鶣爵鳴 near Chengdu. Laozi next appears in 144 on Mt. Bailu 白祿 where he is said to have “entrusted himself to burial in the valley” 託葬澗 (l.64). Two years later, he reappeared at a shrine on this mountain, with the name Zhong Yi 仲伊. At this time he dwelt on, or administered, the heights. Laozi appeared again in Chengdu in 148, where he is said to have “destroyed his physical form and became a perfected person” 壞身形為真人(l.66). Laozi reappeared in 155 on Mt. Bailu, with the title Great Sage of the Slaves 僕人大賢. The text claims a final transformation will occur in thirty years, when a temple will be erected on Mt. Bailu 白鹿 and Laozi will become a Celestial Preceptor 天傅.
These appearances clearly challenge the revelation of Lord Lao to Zhang Daoling asserted in Celestial Master sources. More importantly, these revelations are based on a theology that is very different from that of the Celestial Master Community. The leaders of this community claim themselves to be actual manifestation of Laozi. This idea is expressed several times in the voice of Laozi who asserts that “after death I live again,” which may also be read as “consigning myself to death, I live again” 託死更生 (l.72), or “dying, I am again alive” 死復更生 (l.74). The verb tuo 託 appears three times in this text. This word has the semantic range of “consign,” “commit,” “entrust with someone,” “rely on,” “borrow the use of an object,” and is here used in the phrases “borrow physical form” 託形 (l.6), “entrusted himself to burial” 託葬 (l.64), and “consigning myself to death, I live again” 託死更生 (l.72). In all three instances the use of tuo implies that the visible event is only a pretense, a simulacrum of a mundane event, which only the select few understand. The phrase 託死 also appears in the Xiang’er Commentary to the Laozi in two passages that assert that the worthy adherents of the community do not die as all mortals, but rather pass through the palace of Grand Darkness where they refine their forms 練形: 
When there is no place for them to stay in the world, the worthy withdraw and feigning death, pass through Grand Darkness, and have their images reborn on the other side. This is to be ‘obliterated without perishing.’[footnoteRef:9]  [9:  Bokenkamp, Early, p.102, line 227-29; ZHDZ 9.174c. The second passage states: “When the practice of a person of the Dao is complete, the spirits of the Dao summon him to return. He departs from the world through feigned death and passes through Grand Darkness, and is born again. They die but do not perish, hence they have longevity” 道人行備, 道神歸之, 避世託死過大陰中, 復生, 去為不亡, 故壽也 (Bokenkamp, Early, p.135, line 515; ZHDZ 9.182c).] 

世有不可處, 賢者避去,  托死過太陰中, 而復一邊生像,  沒而不殆也. 俗人不能積善行, 死便真死, 屬地官去也.
While in the early Celestial Master community the notion of “feigned death” was applied to all members of the community, in the community of the Laozi bianhua jing this idea seems to be restricted to the only to the human manifestations of Laozi who appear to die but then reappear in another human form. The text does not advocate a particular practice that leads to this attainment, nor does it imply that this attainment is accessible to the members of the community. 
The basic practices of the community included recitation of the Daode jing, confession, meditation, and abstention from alcohol. Recitation of the Daode jing would reveal the true body and dwelling of Laozi 欲知吾處,讀五千文,〔誦〕過萬遍,首自知身,急來詣 我.  The language of the Daode jing also informs the attainment of the promised by Laozi: 
Without artifice, without desire, you will not be distressed by calamities; the way of the valley will adhere to your body, and you will be able to cross over” 
無為無欲, 不憂惠, 谷道來附身可度矣 (l.85)
Another practice seems to have been a type of visualization and circulation of five colored qi within the body: 
“Green and white at the surface, yellow and black inside, red produces me. Follow the One and commence, within there is yellow pneuma … life pneuma on left, primal pneuma on the right, yellow pneuma at the center. Cause your primordial yang to rise and penetrate the nine palaces of the limitless.” (lines 82-3, 86-7). 
青白為表, 黃黑為里, 赤為生我, 從一而始, 中有黃氣… 生氣在左, 原氣在右, 中有黃氣, 元陽為上, 通無極九宮 僮子, 精之思之,可以成己.
The text presents an eschatological political vision, with the cosmological changes and transformations of Laozi are at its core. Laozi, having personally “initiated the offices of the Han, by changing form” (l.76)… will now personally “turn the cycle and smash the Han regime”
吾發動官漢令自易身…吾轉運衝托漢事. He will choose the “good people” 良民 who will be saved from the coming calamities. It is precisely this type of eschatology, claiming the imminent end of the cosmic cycle embodied by Han, and salvific expectations of a savior who will deliver his selected people from the coming catastrophe, that link this text with the Daoist texts of the following centuries. This specific eschatological vision calling for the overthrow of the Han differentiates this community from that of the Celestial Master.

Second example: Five Ascendant Talismans 靈寶真一五稱經
As mentioned above the canon that was compiled by Lu Xiujing was based on notions that developed in the Lingbao scriptures. These texts are a complex synthesis between several traditions current among the elite in southern China at the end of the fourth century. The first, probably earliest, tradition is the so-called Southern Occult tradition. Among the basic traits of this tradition were the use of herbal and mineral drugs, a variety of mantic techniques, and an active quest for transcendence. Representative texts of this tradition are the Writ of the Three Sovereigns [Sanhuang wen 三皇文] and Charts of the True Forms of the Five Peaks [Wuyue zhenxing tu 五嶽真形圖] , as well as many practices and texts collated in the Inner Chapters of the Master Embracing the Unhewn [Baopuzi neipian 抱朴子內篇] and the Array of the Five Numinous Treasure Talismans  [Lingbao Wufuxu 靈寶五符序]. The second tradition is that of the Shangqing 上清 revelations, which was revealed through the medium Yang Xi 楊羲  to the Xu 許 family beginning in 364. The third influence was Buddhism, the popularity of which was increasing during the 3rd and 4th centuries with a spate of new translations.[footnoteRef:10] [10:  Stephen R. Bokenkamp, “Sources of the Ling-pao Scriptures in Tantric and Taoist Studies in honour of R.A. Stein, II" in Michel Strickmann, ed. Mélanges Chinois et Bouddhiques Bruxelles 21 (1983): 434-486; Wang Chengwen 王承文, Dunhuang gu lingbao jing yu Jin Tang daojiao 敦煌古靈寶經與晉唐道教 (Beijing, 2002); Liu Yi, “Gu Lingbao jing yanjiu de jichu wen ti” 古灵宝经研究的基础问题, “Xiangong xi lingbao jing jianshu” 仙公系灵宝经简述, “Yuanshi xi lingbao jing jianshu” 灵宝经简述 in Liu Yi, Dunhuang daojing yu zhonggu daojiao 119-59, 161-90, 191-219.] 

Although the Lingbao texts include complex transmission narratives, the revelations do not indicate any authorship. Rather the texts all claim to have been revealed earlier --- once in the primordial beginnings of the cosmos, and a second time in the early third century to the mysterious Duke Transcendent Ge Xuan 仙公葛玄, great-uncle of Ge Hong 葛洪 (283-343). However, based on a comment by Tao Hongjing 陶弘景 (456-536) in the Zhen’gao 真誥,[footnoteRef:11] scholars now agree that Ge Chaofu 葛葛巢, great-nephew of Ge Hong, authored at least some of the Lingbao scriptures, if not all.  [11:  Zhen’gao DZ 1016: 19.11b5, was first noted by Chen Guofu 陳國符, Daozang yuanliu kao 道藏源流考 (Beijing, Zhonghua shuju, rpt.1989), p.67.] 

The Five Ascendant Talismans (Wuchengfu) is one of the original Lingbao scriptures, and is particularly important for understanding the history and development of the Lingbao scriptures. There are several hints that suggest that this was among the earliest of the Lingbao texts. First, the text introduces the definition of the term Lingbao: 
Lord Lao said: Ling 靈 is to penetrate the Dao. One who is able to penetrate the great Dao will achieve numinous efficacy (ling) and command the myriad spirits. Bao 寶 is the ability to preserve [one's life], equivalent to heaven and earth. (l.11/1.3a.2)
老君曰：靈者道通也能通大道至靈使役萬神。 寶者能與天地相保
 Secondly, the text reveals a rather crude, and probably early, attempt at the synthesis described above.  The textual layering is very obvious, and the Buddhist cosmology of ten directions grafted onto the ritual descriptions of the scripture has not been fully worked out. Old ritual forms --carving effigies, the use of hallucinogenic herbs, hemerological divination -- are maintained alongside later terminology of visualization techniques.
We are fortunate to have two versions of the Five Ascendant Talismans: (1) the Zhengtong Daozang includes the text Taishang wuji dadao ziran zhenyi wuchengfu shangjing 太上無極大道自然真一五稱符上經 DZ 671; (2) A version of the Wuchengfu was found at Dunhuang, entitled Lingbao zhenyi wuchengjing 靈寶真一五稱經 (Scripture of the Five Ascendants of the Perfect One of Lingbao). The current version of Wuchengfu in the Daozang consists of two juan, while the Dunhuang version is of one juan only.[footnoteRef:12] The division of the current text is also a later adjustment. The textual differences between the Dunhuang text and the received canonical version prove that P.2440 is earlier than DZ 671, and closer to the original text. The changes in the text probably date to the early Tang, but exact dating is difficult (see below). [12:  DZ 671 first juan = P.2440: lines 1-204; second juan = P.2440: 205-482.] 

The Lingbao scriptures are well-known for adapting Buddhist content. The Buddhist sources used by the Lingabo authors, however, are significant. The Five Ascendant Talismans, seen especially clearly in the Dunhuang manuscript version P.2440, uses two sutras translated by Zhi Qian 支謙 (fl. 220-252): [footnoteRef:13]  (1) a substantial section of the ritual instructions is based on Foshuo pusa benyejing 佛說菩薩本業經 T.281. I discuss this in detail below. (2) The final line of the text is: “One who is able to display the meaning of subtlety is like a lotus living within fire.” 能弘希微之辭者, 猶火中生蓮華乎. [13:  On Zhi Qian’s life and work see Nattier, Guide to Early Chinese Translations, 116-48; T.281 is discussed on p.138, T.474 is discussed on p.139-40. ] 

This line is from the Vimalakīrtinirdeśa sutra, ch.8, which by the appearance of the Lingbao texts had been translated twice: (1) Weimo jiejing 維摩結經 T.474 by Zhi Qian, during the huangwu 黃武 era of Wu 吳 (222-229 CE); (2) T.477 by Dharmaraksa 竺法護, in the 2nd year of yongjia 永嘉 era during Western Jin (308 CE). This line is only found in Zhi Qian’s text (T.474.14.530c3), but not in Dharmaraksa. The line reappears in Kumarajiva’s 鳩麻羅什 translation (T.475.14.550b4), which was compiled in 406 CE. Zhi Qian was based in the Jiang’nan region and it appears therefore that the author of this Lingbao text was clearly very familiar with the Zhi Qian translations, and preferred them when possible.

The Date of the Wuchengfu Scripture
Dating Daoist texts is notoriously difficult. Here the problem is compounded by the existence of two textual recensions, and the fact that Wuchengfu is clearly a composite text containing early material along with elements probably written by Ge Chaofu. 
A catalogue of Lingbao texts was found among the Dunhuang manuscripts (P.2556) embedded within a work by Song Wenming 宋文明, written during the reign of Jianwendi 簡文帝 of Liang 梁 (549-551). This is probably the lost catalogue by Lu Xiujing 陸修靜 (406-477), tentatively dated to 437.[footnoteRef:14] The catalogue lists each name of the original revelation texts followed by its name in the jingmu 經目. [14:  See note 5 above.] 

The catalogue includes the entry: “Ziran wuchengwen 自然五稱文 in one juan, revealed. The jingmu names it the Taishang dongxuan lingbao dadao wuji ziran zhenyi wuchengfu shangjing (太上洞玄靈寶大道無極自然真一五稱符上經).” The title given in the catalogue is the title of DZ 671 in the Ming Daozang, which refers to the text in its present state. While this does cast doubt on the attribution of the catalogue to Lu Xiujing, but it serves to remind us that editorial changes occurred in the text of the catalogue after Lu’s writing. In this case, the change may be attributed to Song Wenming, or an even a later redactor. Both titles differ from that of P.2440 Lingbao zhenyi wucheng jing. 
Citations in Wushang biyao 無上秘要 DZ 1138 (hereafter: WSBY), which was completed in 583, reveal closer parallels to P.2440 than to DZ 671. Chapter 31 of WSBY includes extensive citations from the Wuchengfu. Some of these citations differ from the Daozang version of the Wuchengfu. Unfortunately, P.2440 is missing all these passages, as it is fully extant only from the WCF 1.2b.3 to the end. However, partial characters found in the fragmentary first line of P.2440 that correspond to graphs in the middle of the first line in WCF 1.2b can help us compare the three versions. WSBY 31.2b.9 has bin fu 賓伏 while the corresponding line WCF 1.2b.1 has bin fu 賓服 “to submit.” The form of the graph in line1 of P.2440, though incomplete, seems more similar to the WSBY than to the WCF. 
WSBY juan 26 cites extensive passages from the Wuchengfu dealing with five phases correlations of the five talismans. Here too there are variants that reveal a close reliance on P.2440, and differences from the canonic version WCF.  
	                  WSBY 26

	                P.2440
	                  WCF

	26.12b2   meng 孟
	l:22    meng 孟
	1.3b9    gai  蓋

	26.12b10  yinghuo xing chidi taihao 
營惑 星赤 帝太皓
	l:43  yinghuo xing chidi taihao 
營惑 星赤帝太皓
	1.5a8  yinghuo chidi dalin 
營惑 赤 帝大 臨

	26.12b11 taiyang  太陽
	l:44  taiyang  太陽
	1.5a9  tongyang  通 陽

	26.12b12 chigui yunü  
赤 圭 玉女   
	l:45  chigui yunü
赤 圭 玉女
	1.5a10 zhigui yunü
   直圭 玉女 

	26.13a9 baixingdi shaohao 
白星帝少皓
	l:71 baixingdi shaohao 
白星帝少皓
	1.7a2 taibaixing baidi shaohao 
太白星白帝少昊

	26.13a10 sunü  素女
	l:73 sunü 素女
	1.7a4 baisu yunü 白素玉女

	26.3b7 chenxingdi 
辰 星帝
	l:94 chenxingdi
辰 星帝
	1.8b3 chenxing heidi 
辰 星黑帝

	26.3b9 xuannü 玄女
	l:96 xuannü 玄女
	1.8b5 taixuan yunü 
太玄玉女

	Missing
	Missing
	1.8b9 chengyi heinang 
盛以黑囊

	26.14a5 zhenxingdi 
鎮星帝
	l:120 zhenxingdi 
鎮星帝
	1.10a7 zhenxing huangdi
鎮 星黃帝

	26.14b1 lujing  錄頸
	l:126 lujing  錄頸
	1.10b3 luling  錄領




There are more instances that consistently show the similarity of WSBY and P.2440. In a passage dealing with auspicious times, there are significant variations between WCF 2.13a6-8 and P.2440: 449-451. This passage is cited in WSBY 66.3a12 and follows P.2440 verbatim.
In fact, a passage that absent from P.2440 and WSBY but corresponding to WCF 1.8b9 reveals that the copyist of WSBY was using an identical manuscript to P.2440. A standard part of all five sections dealing with the Lingbao talismans is a passage that describes stuffing the talisman into a bag of a corresponding color. Significantly, the author of P.2440 omitted it at this point. The copyist of the WSBY was very precise in leaving it out too, while the copyist of WCF added it in. 
Another significant point of difference between the three versions corresponds to P.2440: 298-299. This begins a passage heavily laden with Buddhist references, which had been substantially redacted in both the WSBY and the WCF (DZ 671), with the Buddhist terminology removed. However, WSBY 31.2a4-6 differs from the parallel passage in WCF 2.5b5-7. Moreover, the opening phrase of WCF 5b5 reveals a copyist's error. 
All the above serves to show that at the time of compilation of WSBY, the Wuchengfu text was the same as, or extremely close to, P.2440. The purging of Buddhist elements was done during the compilation of WSBY, without dependence on DZ 671. As the WSBY itself was purged of Buddhist elements during the Tang, this change might have been effected later than the official compilation date of WSBY. This in turn would make the dating of DZ 671 even later. The dating of the catalogue (P.2556) in Xuan Zong's reign would be the latest possible date for its authorship. However, if we assume that Lu Xiujing was the actual author of the jingmu catalogue cited, then there is a high probability that a text similar to the Wuchengfu, at least in name, was in circulation by 437 CE. 
As the textual comparisons above show, the P.2440 version is definitely prior to DZ 671, and a text, probably identical to it, served as source for the citations in WSBY and for the copyist of DZ 671. P.2440, then, is as close as we can get to the original “revelation” text of Ge Chaofu. 
	The force of editing out the Buddhist terminology of the original text is especially brought in a section in the ritual instructions for deploying the talismans. This section incorporates the Buddhist cosmology of the ten directions, but in the Dunhuang version the Buddhist content is far more pronounced than in the Daozang version, which has clearly gone through severe editing to remove Buddhist terminology. We should also note that the first sentence of this passage as quoted in WSBY had also gone through similar editing, but clearly independent from the Daozang version:[footnoteRef:15]  [15:  DZ 1038: 31.31.2a6] 

老子曰：太上靈寶,常先天地始生,從本无數劫來, 混沌自然, 道真者也。在道為道本,在法為法先, 十方神人皆始於靈寶
	P.2440.298-358
	WCF   DZ 671: 2.5a5

	老子曰:太上靈寶, 先天地如生,從本無鞅數劫來

教先十方之佛,皆始於靈寶也
子服五符, 衆佛人區區
靈實在東為香林剎,其佛名入精進,菩薩字敬首,治震卦,其神字建
靈實在南方為樂林剎,其佛名不捨精進,[footnoteRef:16]菩薩字覺首,治離卦,其神字月精。 [16:  The equivalent name in Foshuo pusa jing is 不捨樂. The term不捨精進 is usually used adjectivally as “unrelenting vigor,” but it does appears as a bodhisattva’s name in several sutras, such as Kumarajiva’s摩訶般若波羅蜜經 T.223 and in Dazhi dulun  大智度論 T.1509.25.0110c25. The lists of names in these sutras do not correspond to the list in Foshuo pusa jing.  ] 

靈寶在西方為華林剎,其佛名習精進,菩薩字寶首,治兌卦,其神字太玄。
靈寶在北方為道林剎,[footnoteRef:17]其佛名行精進,菩薩字惠首,治坎卦,其神字天建。 [17:  The equivalent name in Foshuo pusa jing is 道林剎. This is another example of a copyist mistake in the Daozang version of Wuchengfu.] 

靈實在東北為蓮林剎,[footnoteRef:18]其佛名悲精進,菩薩字德首,治良卦,其神字日原。 [18:  The equivalent name in Foshuo pusa jing is 青蓮剎] 

靈實在東南為金林剎其佛名盡精進,菩薩字目首,治異卦,其神字玄精。
靈實在西南為寶林剎,其佛名上精進, 菩薩宇明首,治坤卦,其神字桂史。
靈寶在西北為金剛剎,其佛名一界精進,[footnoteRef:19] 菩薩字法首,治乾卦,其神字臨剛。 [19:  The equivalent name in Foshuo pusa jing is 一乘度] 

靈實在上方為欲林剎,其佛名至精進, 菩薩字賢首,治華蓋,其神字八精
靈實在下方為水精剎,其佛名梵精進, 菩薩字智首,治五音水府,其神字月精八史。
八史者,天地八精,常為人通神仙。諸道士沙門尼百姓子, 欲奉吾十方真佛，求神仙長生不老,當服靈寶,先致八史, 種通神芝草於精舍 佛圖浮廟中,十二辰上,如法以四時日佩靈寶文。正月十五日,若七月七日,作靈寶五勝符於佛圖剎寺,下著四面中央著剎. 精舍中者,著四壁,中央符著中梁上,皆隱之,勿使非常凡人見之。燒香修法,存十方靈寶太上真佛名,誦詠道經,願念高仙飛行太極符八史,字清潔。

至立春日, 東北无極之佛悲精進菩薩德首同來至大道真佛良神日原,俱啟之,隨子舍利青黃金,得如服之,壽万劫。
春分之日,東方无極之佛入精進菩薩敬首,同來至真佛震神建剛, 啟之,隨子舍利青如藍,得如服之,壽二万劫。
立夏之日,東南无極之佛,盡精進菩薩目首,同來至真佛異神玄精,俱啟之,隨子舍利青赤黃,得如服之,壽三万劫。
夏至之日,南方无極之佛不捨精進菩薩覺首,同來至真佛離神月精,俱啟之,隨子舍利赤如丹,得如服之,壽四万劫。
立秋之日,西南无極之佛上精進菩薩明首,同來至真佛坤神柱史,俱啟之,隨子舍利黃如金,得如服之,壽五万劫。
秋分之日,西方无極之佛習精進菩薩寶首,同來至真佛兌神太玄,俱啟之,隨子舍利白如銀,得如服之,壽六万劫。
立冬之日,西北无極之佛一界精進菩薩法首,同來至真佛乾神臨剛,俱啟之,隨子舍利倉黃金,得如服之,壽七万劫。
冬至之日,北方无極之佛行精進菩薩惠首,同來至真佛坎神天建,俱啟之,隨子舍利水倉色,得如服之,壽八万劫。
四季之時戊己之日,上下无極之佛至精進、梵精進菩薩賢首、智首,同來至真佛八精、八史,俱啟之,隨子舍利青赤白黑黃,得如服之,與大道洞合,永无極也。
服符一年,十方无極之佛及十方諸已得佛道真人,无不盡至者,人史啟之前,隨子舍利,與佛相見仙道長生,成於此矣。道士、百姓子,不能修法行道, 家有此符經,刻安鎮石,施種章拒, 舍利自至,令人長生,心開內發,甚若日月,百病皆愈,魎魎邪魔,凶惡夾害消亡,宜官重祿,錢財如雲,男賢女貞,子孫盈堂,惠及衆生,福德巍巍。
	老君曰:太上靈寶,常先天地而生,從本無鞅老劫來。混沌自然,道真者也在道為道本,在教為教先十方之教, 皆始於靈寶也。
子服五符,衆通真人區區。
靈實在東方為香林館,其真人名入精進,字敬首,治震卦,其神字建剛。
靈實在南方為樂林館,其真人名不捨精進,字覺首,治離卦,其神字月精。
靈寶在西方為華林館,其真人名習精進,字寶首,治兌卦,其神字太玄。
靈寶在北方為首林館,其真人名行精進,字惠首,治坎卦,其神字天建。
靈實在東北方[footnoteRef:20]為蓮林館,其真人名悲精進,字德首,治良卦,其神字日原。 [20:  The unnecessary fang here, which is absent in P.2440 and does not recur in the following lines, may further indicate the carelessness of the copyist of the Daozang version of Wuchengfu. ] 

靈實在東南為金林館,其真人名盡精進,字目首,治異卦,其神字玄精。
靈實在西南為寶林館,其真人名上精進,宇明首,治坤卦, 其神字桂史。
靈寶在西北為金剛館, 其真人名一界精進,字法首, 治乾卦,其神字臨剛。
靈實在上方為寶林宮,其真人名至精進,字賢首,治華蓋,其神字八精
靈實在下方為水精宮,其真人名梵精進,字智首,治五音水府,其神字人史。
八史者,天地八精,常令人通神靈。諸道士及學仙之士、百姓子,欲奉吾十方真道, 求神仙長生不老,當服靈寶,先致八史,種通神芝草於精舍宮館靈廟中,十二辰上,如法以四時日佩靈寶文。正月十五日,若七月七日,作靈寶五稱符於精舍宮殿,下著四面中央。著嚴精舍中者,著四壁,中央符著中梁上,皆隱之,勿使非常凡人見之。燒香修法,存十方靈寶太上真教名,誦詠道經,願念高仙飛行太極府人史,字清潔。
至立春日,東北無極之衆悲精進真人德首同來至大道真人良神日原,俱啟之,隨子身光青黃金色,得如服之,壽萬劫。
春分之日,東方無極之衆入精進真人敬首,同來至真人震神建剛,俱啟之,隨子身光青如藍,得如服之,壽二萬劫。
立夏之日,東南無極之衆,盡精進真人目首,同來至真人異神玄精,俱啟之,隨子身光青赤黃,得如服之,壽三萬劫。
夏至之日,南方無極之衆不捨精進真人覺首,同來至真人離神月精,俱啟之,隨子舍利赤如丹,[footnoteRef:21]得如服之,壽四萬劫。 [21:  Here and in the next four instances DZ 671 has she li 舍利 , probably due to a copyist forgetting to change the term
when copying from an early manuscript, such as P.2440.] 

立秋之日,西南無極之衆上精進真人明首同來至真人坤神柱史,俱啟之,隨子舍利黃如金,得如服之,壽五萬劫。
秋分之日,西方無極之衆習精進真人寶首,同來至真人兌神太玄,俱啟之,隨子舍利白如銀,得如服之,壽六萬劫。
立冬之日,西北無極之衆一界精進真人法首,同來至真人乾神臨剛,俱啟之,隨子舍利蒼黃金,得如服之,壽七萬劫。
冬至之日,北方無極之衆行精進真人惠首同來至真人坎神天建,俱啟之,隨子舍利水蒼色,得如服之,壽八萬劫。
四季之時戊己之日,上下無極之衆至精進、梵精進真人賢首、智首,同來至真人八精、八史,俱啟之,隨子身光青赤白黑黃,得如服之,與大道洞合,永無極也。
服符一年,十方無極之衆及十方諸已得道真人,無不盡至者,人史啟之前,隨子身光,與真相見仙道長生,成於此矣。道士、百姓子,不能修法行道,但家有此符經,刻石安鎮,施種章拒,身光自至,令人長生,心開內發,甚若日月,百病皆愈,魎魎邪魔,凶惡夾害消亡,宜官重祿,錢財如雲,男賢女貞,子孫盈堂,惠及衆生,福德巍巍。


 
As mentioned above, the names of these Buddha-fields, buddhas, and bodhisattvas are copied directly from Zhi Qian’s Foshuo pusa benye jing 佛説菩薩本業經:[footnoteRef:22]  [22:  T.281: 10.0446c17-10.0447a06] 

東去無極 有香林刹, 佛名入精進 菩薩字敬首
南去無極 有樂林刹, 佛名不捨樂 菩薩字覺首
西去無極 有華林刹, 佛名習精進 菩薩字寶首
北去無極 有道林刹, 佛名行精進 菩薩字慧首
東北無極 有青蓮刹, 佛名悲精進 菩薩字徳首
東南無極 有金林刹, 佛名盡精進 菩薩字目首
西南無極 有寶林刹,佛名上精進 菩薩字明首
西北無極 有金剛刹, 佛名一乘度 菩薩字法首
下方無極 有水精刹, 佛名梵精進 菩薩字智首
上方無極 有欲林刹, 佛名至精進 菩薩字賢首


Table 2: Comparison of WCF and Foshuo pusa benye jing

	Direction
	P.2440 / WCF
	佛説菩薩本業經

	
	Buddha
佛名
	Bodhisattva
菩薩字
	Buddha
佛名
	Bodhisattva
菩薩字

	[bookmark: 0446c17]東 / 香林刹
	入精進 
	敬首
	入精進 
	[bookmark: 0446c18]敬首

	[bookmark: 0446c19]南 / 樂林刹
	不捨精進
	覺首
	不捨樂
	覺首

	[bookmark: 0446c21]西 /  華林刹
	習精進
	寶首
	習精進 
	寶首

	[bookmark: 0446c23]北 / 道林刹
	行精進 
	惠首
	行精進 
	慧首

	[bookmark: 0446c25]東北 / 青蓮刹
	悲精進
	德首
	悲精進 
	徳首

	[bookmark: 0446c27]東南 / 金林刹
	盡精進
	目首
	盡精進 
	目首

	[bookmark: 0446c29]西南 / 寶林刹
	上精進
	明首
	上精進 
	明首

	西北 / 金剛刹
	一界精進
	法首
	一乘度
	法首

	[bookmark: 0447a03]下方 / 水精刹
	梵精進
	智首
	梵精進 
	智首

	[bookmark: 0447a05]上方 / 欲林刹
	至精進
	賢首
	至精進 
	賢首



[bookmark: 0447a01]
So, what does all this mean?

First, it is clear that the Jiang’nan based Lingbao scriptures were circulated widely enough that copies were made and preserved in Dunhuang. This is not new information, but we should note that the Dunhuang manuscripts are far closer to the original texts than the Daozang versions. The original form of the Lingbao scriptures were far more Buddhist both in terminology and perhaps also in the implications of this terminology. Thus, as preserved in the Dunahung manuscript, the Lingbao follower using the Scripture of the Five Ascendant Talismans in the fifth and sixth centuries would be visualizing at each of the ten directions a “Buddhist world” (cha 剎), rather than a celestial palace (guan 館). We should also recall that at the time of composition of the Lingabo scriptures, c.400, Daoists had not yet established monasteries, so that the imagination required here would probably be the palatial establishments envisioned by Yang Xi and described in the Shangqing texts. At each direction she would be invoking a Buddha and a Bodhisattva, rather than a single perfected with different names (名) styles (字). The instructions also require the adept to visualize their bodies transforming and radiating colors. In the Dunhuang version, closer to the original, this imagination is activated by the term sheli 舍利 which in Buddhist context translates sarira, relics, the refined remains of a Buddha who had been cremated. It is not quite clear what the practitioner was supposed to visualize here – perhaps, simply seeing his own body as a corpse. The term used in the Daozang version of the text, shenguag 神光, refers to a notion of the physical body transformed into an ethereal, glowing, subtle body. We can interpret the theological implications here as the notion of sarira transformed from a post-mortem sacrality to a personal attainment in life. It is seen as the refined essence of the body while still alive. However, we should first emphasize that the original text of the Wucheng fu simply had the term sheli and not shenguang – we can only speculate how practitioners were supposed to interpret this term and use it in their practice. In summary, the ritual procedures presented in the original text of the Ascendant Talismans and which were perhaps also practiced to some degree in the Dunhuang area were quite different from the ritual instructions as seen in the Daozang version of the same text.

Case 3: The Lingbao Scripture of Laozi Converting the Barbarians  
Taishang lingbao laozi huahu miaojing   太上靈寶老子化胡妙經
The original Lingbao scriptures thus incorporated far more Buddhism terminology and notions than the redacted versions preserved in the Daozang. Another text inspired by Lingbao material and not included in the Daozang is the Lingbao Scripture of Converting the Barbarians which was preserved in two fragmentary Dunhuang manuscripts S.2081 and P.2360.[footnoteRef:23] In his annotation to the Zhonghua daozang edition, Wang Ka argues that the text was composed by Kou Qianzhi寇謙之 (365-448) between 416-423.[footnoteRef:24] Wang Ka bases his claim on a statement in the text that describes the numbers of adherents to this teaching in their locations: 800 men and women in the Sanyang 三陽 region; 1300 in the Wei capital in the north 北方魏都; 350 in the Qin, Chuan, Han region 秦川漢; and 287 in the Chang’an region.  [23:  The two texts are published together in ZHDZ vol.8: 207-210. There is a translation and close study of S.2081 by Anna Seidel, “Le Sûtra merveilleux du Ling-pao Suprême, traitant de Lao tseu qui convertit les barbares (TH ms.S.2081) - Contribution à l’étude du Bouddho-taoïsme des Six Dynasties” in M. Soymié, ed. Contributions aux études sur touen-houang, (EFEO: Paris, 1984) vol. III: 305-352. ]  [24:  ZHDZ vol.8.210, n.6.] 

Wang Ka does not elaborate on these locations, but seems to assume they are in north China. Rather, he argues this passage indicates a narrow time frame between the brief invasion of the north by Liu Yu劉裕in 416, which ended the brief Later Qin state of the Yao clan 姚秦, the retreat of the Jin army from Chang’an in 418, and the conquest of the region by Tuoba Dao 拓跋燾 (Emperor Taiwu of the Northern Wei) in 423. I doubt this dating for several reasons. First, Wang Ka’s hypothesis for this precise dating remains unclear. Second, Kou Qianzhi’s support for the Tuoba Wei state culminated in the 440’s when he managed, with the help of the Wei Prime-minister Cui Hao崔浩 (381-450), to establish the short-lived “Daoist theocracy” in the Wei state.[footnoteRef:25] It was under Kou Qianzhi’s influence that Tuoba Dao changed his reign name to True Lord of Great Peace 太平真君 and he was the first emperor to undergo a Daoist initiation rite by “receiving registers” 受籙. During these years the emperor pursued a through persecution of Buddhism. It therefore seems unlikely that Kou Qianzhi would author a text in which Buddhism is not all presented negatively. Third, main deity in the text is Celestial Worthy 天尊, which is probably a short form for the Lingbao deity Yuanshi tianzun 原始天尊, which Kou Qianzhi certainly did not revere.   [25:  Richard Mather, “K’ou Ch’ien-chih and Taoist theocracy at the Northern Wei Court, 425-451” in Holmes welch and Anna Seidel, eds. Facets of Taoism (Yale University Press): 103-22; Chen Yinke 陳寅恪 “Cui Hao yu Kou Qianzhi” 崔浩与寇谦之, originally published in Lingnan xuebao 岭南学报 11.1(1949), rpt. in Chen Yinke shixue lunwen xuanji 陈寅恪史学论文选集 (Shanghai guji chubanshe,1992): 190-223; Liu Yi 刘屹, “Kou Qianzhi de jiashi yu shengping” 寇谦之的家世与生平 Hualin 華林 2 (2002): 271-281.] 

	Nevertheless, the passage from the text provides evidence for helping locate the community that may have composed this text.[footnoteRef:26] As Anna Seidel has shown, the geographical references indicate a particular regional interest in north and north-west area, stretching from Shaanxi into Gansu. This region includes the more limited area of the late fifth and sixth century Dao-Buddhist stelae.   [26:  The following relies on Anna Seidel’s analysis (1984: 312, 344): the precise referent of Sanyang is unclear, but seems to indicate a southern location; the Wei capital may refer to either  Pingcheng 平城 (today’s Daotong in Shanxi) which was the capital since the establishment of the Wei in 398, or Luoyang which was the capital after 495. Qinchuan refers to the plateau north of the Qinling秦岭range in the Shanxi-Gansu corridor. ] 

	The Lingbao huahu jing differs substantially from the Huahu literature that we know from citations in Buddhist texts, Dunhuang fragments, and allusions in Daoist texts. While the better-known Huahu literature thoroughly rejects Buddha and his teachings as suitable for China, this text presents a more complex attitude. The text is in the voice of the Celestial Worthy, no doubt an allusion the Lingbao high deity Celestial Worthy of Primordial Commencement 原始天尊，who manifests himself simultaneously as two sages, Laozi and Buddha, who travel together to convert all the people. Before this twin manifestation, however, the Celestial Worthy begins by lecturing to an audience of millions in a city whose name is not given.  
The audience begins by asking: “We are today fortunate by our karma  因緣 to get to meet the celestial Worthy who will explain in detail how to reach awakening, please tell what we should follow?[footnoteRef:27]      [27:  ZHDZ vol.8.208a; Seidel, p.340; (p.2134, lines 7-19)   ] 

The Celestial Worthy responds by saying that those who are able to follow the Dao attain the supreme perfection, but those who delight in the Buddha are also of my body.
「我」等能屬道者, 无上最真, 樂佛者亦是我身 
This of course raises further questions: “in the world it is said there can only be one great sage. How can there be two worthies?” 
The Celestial Worthy replied: “I observed that on the peripheral countries in the world, the Hu, Yi and Yue Lao, and all living beings have different hearts and intentions. They do not distinguish true and false; they do not have faith in offense and fortune. Each does evil and offends [against the dao]. I therefore now divided my body into two vehicles, in order to instruct and transform you all.” 是故我今分身二乘, 教化汝耳
	The Celestial Worthy then produced from his mouth innumerable scriptures. Daoists, sramana, and Luohan each have their own canons and accordingly teach and convert. 及道士道人、沙門羅漠,各自部典, 隨所教化.
	The teachings of Buddha and Dao are therefore basically the same, and are taught according to personal preference:  “For those who have faith in Buddha, they teach them accordingly, and talk about these teachings; for those who have faith in the Dao, they teach them accordingly, and talk about these teachings.” 若信佛者, 當以教之, 而為說法. 若信道者,當以教之,而為說法.  As long people carry out the correct practices of these texts they will be assured of salvation:
Men and women, regardless whether they are members of the Daoist community or of the common religion, as long as they are able to focus their hearts and listen to these scriptures, they will not encounter misfortune, their dwellings will be peaceful and stable, and when their life comes to an end they will not fall into the terrestrial prisons. Rather, they will all ascend to the celestial palaces in Purple Tenuity.   
不問男子女人道俗,若能至心聽受此經者,不遭枉橫,所在安隱.,命過之者不墮地獄,皆登天堂紫微之宮  
The Celestial Worthy then tells a rather strange conversion story about a barbarian country that did not initially submit to the teachings. The Celestial Worthy, in his twin manifestations, appears in this country to the jeers and mockery of the locals. The two worthies challenge the population to provide them with enough food to satisfy their hunger. After eating the almost limitless amounts provided by the people of this country, the two sages were still not full, shocking the all the people. To further prove their power, the two sages state they will recompense the people for all the food they had consumed. The sages strike the earth with their metal staves and from all five direction innumerable foods and drinks appear. Rather then being impressed and thankful, the people’s hearts hardened. They capture and tie up the two sages, and place them atop a pyre as tall as a mountain. The people light the fire that blazes for seven days and seven nights, until the wood is used up. But when the people approach to look at pyre, they find that the two sages are unharmed. Their glow illuminated the heavens, and their recitation of scriptures shook the four directions. After being alerted by the people, the king then sends thousands of cavalry to accompany the two sages who ride in silver and gold carriage to the palace. All the people kowtow in reverence and beg for their lives. The sages respond:
You barbarians, whose hearts are rough and evil, you should shave your beards, wear deficient robes that expose your upper body, you are no longer to marry, so as cut off your seed. You should erect stupas and temples, and all gather morning and evening to serve in reverence, you should make adamantine statues of the Celestial Worthy, sixty meters tall, looking as they today.     
汝等胡人雖余,心由凶惡, 為汝等除落鬚髮,偏肩露膊。不令妻娶, 斷其種族。使立塔寺, 徒眾朝暮札奉侍天尊丈六金剛形像,常如今日.
The Celestial Worthy continues to emphasize the importance of statues in the next passage: 
After subduing the barbarian kingdom, they erected statues and temples, to indicate that I am the lord of the myriad lands in the world. The hall of the Celestial Worthy is in space, pervaded by spontaneously occurring musical tones of all kinds. The ignorant people of the world say that the Celestial Worthy has no image. Since the birth of the Celestial Worthy, he has passed through numerous kalpas, lasting as long as the rivers and deserts, reaching an incalculable age. I have transformed my form to accord with the ages, sometimes big, sometimes small, sometimes old, and sometimes young. The great sages of heaven and earth, all revere the Dao.      
愚癡人輩, 謂天尊元像。天尊生出以來, 經歷數劫, 恆河沙等, 不可窮盡。變形世間,或大或小, 或老或少。天地大聖, 以道為尊。
This passage seems to be an argument for the creation of images of the Celestial Worthy, perhaps especially in his “current” form of two sages: Buddha and Laozi. On the one hand, this is clearly an argument against the aniconic tradition of the Way of the Celestial Master. Lu Xiujing, writing in the 430’s, still condemned those who placed statues and banners in their silent chambers. Here we find a direct response to that critique. On the other hand, the imagery alluded to here may well resemble the Dao-Buddhist stelae of the Northern Wei. 
Several scholars have already noted that the images and inscription on these stelae reveal a local tradition of a community that viewed Buddhism and Daoism as equal. For example, the Register Student Shi 師錄生 stele (dated to 523) has images of Buddha on the front and right, and Daoist images on the back and left.[footnoteRef:28]  Among the many names listed as dedicators we find several Buddhists ( 佛弟子) as well as Daoists (道民). The dedicatory inscription below the image on the right face includes the line: [28:  Most scholars have labeled this stele “Master-of-the-image Register-Disciple Shi” (Xiangzhu Shi lusheng像主師錄生). This label may indeed be a mistake, as Li Song argues that there is simply no record of a Shi lusheng on the stele. Moreover, the inscription by the Daoist image on the face Zhang Zexun and Zhang Xunliao identify as the yin face of the stele reads “[ ] south face” 南面. This means that this is in fact the yang face of the stele, and the main donor of the stele should be listed on this face.
Discovered in 1981, held in Shaanxi Lintong County Museum. For images, see Zhang Yan, Beichao, p.86-91, text on p. 133-35; Zhang and Bai, vol.3, p.706; Zhang, “Daoist Stelae,” p.529.  I follow Zhang and Bai’s emended transcription. Zhang Xun, p.46, text on p. 172-75. Li Song 李淞, Zhongguo daojiao meishu shi 中國道教美術史labels this as “Stele of 71 members of the Lu clan” 師氏七十一造像碑p.239-40. ] 

Thus-come great sage, eminent worthy [extend their stay?], with split form they universally transform, as inner and outer they inspire and penetrate. Dao and Buddha are matched in compassion, non-action is one. 
如來大聖， 至尊 ☐ 延，分 刑 （形）普化， 內外啟徹。 道佛合慈， 無為是一
Zhang and Bai argue that this line refers generally to Buddhism and Daoism as emerging from a single source. While this is correct, I suggest that the narrative of the twin saviors of Lingbao huahujing and this line, and of course the actual dual Dao-Buddhist imagery all share in the same ideological complex. 
The Xin Yanzhi  辛延智 stele (dated 548) has Daoist images on the front and back, and Buddhist images on the lefty and right faces.[footnoteRef:29] The dedicatory inscription beneath the Buddhist image on the right face includes a complex allusion to the “conversion of the barbarians” narrative: [29:  Discovered in 1927, unclear provenance. For images, see Zhang Yan, Beichao, p.100-105, text on p. 137-38; Zhang and Bai, vol.3, p.709-12; Zhang, “Daoist Stelae,” p.490-91, 525. I follow the emended transcription in Zhang and Bai. Li Song labels this “Stele by 70 member association” 邑子七十人等造像碑, Daojia meishu shi, p.299-300.
] 

[lacuna] 功就極崇, 故能思慈下降, 托民生李…  南化則濱海啓悟心, 西沙則胡主啟顙, 北訓夷狄體善, 東據則現生李俗.  重利群生， 教與仙藥精成則白日升天
Although the basic mythology of this stele appears to be focused on Laozi, the 70 dedicators clearly state that they recognize the ultimate teaching, which is beyond the division of Buddhism and Daoism:  “encounter the ultimate teaching, acknowledge and have faith in the three treasures; meditate upon attaining your recompense… make the true forms of the two sages Great Dao and Thus-Come”  
值遇至法, 識信三寶, 思達功效… 造大道如來二聖真容
None of the Six Dynasties texts collected in the Zhengtong Daozang advocate the production of images or stelae and none advocate a theology in which Laozi and Buddha are equal. Whether there was a scriptural basis for the production of the Northern Wei stelae there is no mention of it in the canonic collections. A scripture like the Lingbao Huahu jing may have served as such a scriptural basis or perhaps it an apologetic text composed within the communities producing the stelae. At this stage of our knowledge we simply cannot fully resolve this issue. What is clear, though, that these non-canonic images as well as the three non-canonic scriptures discussed in this paper all represent vibrant local Daoist traditions, clearly existing beyond the textual and ritual constraints of the Daoist canon.
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