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Tracing Back Wang Changyue’s Precepts for
Novices in the History of Daoism*

Yuria Mori

Abstract

Wang Changyue (1594-1680?) is generally known as a Daoist monk
who allegedly restored the Complete Perfection Tradition by establishing
its precepts for ordaining Daoist monks. It is usually said that Wang
established the three sets of Precepts consisting of Precepts for Novices
(Chuzhen jie #1 A 3, ), Precepts of the Central Pole (Zhongji jie P #2& ),
and Precepts for Celestial Immortals (Tianxian jie XA ). However,
because of lack of sources, the facts about Wang Changyue and his
precepts remain largely unclear. Among the extant texts of the three sets
of precepts, association with Wang cannot be confirmed for the latter
two. Even with Precepts and Disciplines for Novices (Chuzhen jielii 41
A & 4E ), the text which conveys the Precepts for Novices, though, very
basic question remain: Did Wang really compile it? And if he did, what
time precepts did he restore? Therefore, in this article, only Precepts and
Disciplines for Novices will be discussed. This article aims to determine
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Wang Changyue’s precepts in usage of the same set of Precepts for
Novices in the history of Daoism. The article will make a reasonable
assumption about Wang and his disciples’ intention in compiling Precepts
and Disciplines for Novices. In the first half of this article, I will make a
reference to the “Precepts and disciplines for Novices” from the Kangxi
era (1662-1722): This provides clear evidence that the book was already
in circulation by the early 18" century. In the second half of this article,
I will follow the history of Precepts for Novices as it is found in various
texts from the late-Tang to Ming periods. In that process, we find that the
same set of Precepts for Novices used by Wang was conferred on Daoist
novices in the Ming period. The compilation of Precepts and Disciplines
for Novices by Wang and his disciples will be considered as an attempt to
restore the ordination ritual performed during the Ming period.

Keywords: Wang Changyue, Precepts for Novices, Ten Precepts, Zhou
Side, Quanzhen
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Wang Changyue % H (aka Kunyang E 5, 1594-16802, fl. 1663),'
a Daoist monk of the Complete Perfection Tradition (Quanzhen
dao 2 E3H) in the early Qing period, is well known among scholars
as one of the most important restorers of the Quanzhen tradition
in the seventeenth century. He allegedly revived it by establishing a
unique ordination system for Daoists. Wang’s system of ordination
is generally known as consisting of three stages of a consecration
ceremony in which three sets of precepts—corresponding to each
stage—are conferred on the ordinands. The first set of precepts is
called Precepts for Novices (Chuzhen jie #¥1HE 7% ), the second is
called Precepts of the Central Pole (Zhongji jie # fik), and the
last is Precepts for Celestial Immortals (Tianxian jie KAl ). The
introduction of this three-fold ordination system is generally
recognized as Wang’s most important accomplishment. The
surviving texts of each set of precepts are found in Daozang jiyao
W% (DZ]JY), compiled by Jiang Yupu #% P (1755-1819).

However, recent studies have critically analyzed narratives
about Wang Changyue’s work, and as a result more than a few of
Wang’s supposedly “true stories” are now recognized as creations
by later Daoists to reflect and enhance their own sense of identity.
Some of these imaginative stories about Wang are related to the
creation of narratives about transmission of his precepts. The most
far-reaching criticism of the manipulation of the history of Wang
Changyue’s precepts is that published by Monica Esposito.

Esposito has demonstrated that Min Yide B —15 (1735-1836)
created the legend of an uninterrupted transmission of the three-
fold precepts through the Longmen #E[" lineage from Qiu Chuji
fr g # (aka Changchun %, 1148-1227), the alleged founder of
the lineage, to Wang Changyue in his Mind-Lamp Transmission of
Mount Jingai (Jingai xindeng 4: %5 0> % ).” Esposito has also pointed

About the life course of Wang Changyue, see Yin Zhihua, “Nianpu,” Wang
Changyue Xue’an F % A% (Jinan: Jilu shushe, 2011), 87-91.
*  Esposito, Monica, Creative Daoism (Wil/Paris: University Media, 2013), 16-173.
Also see Esposito, “The Longmen School and Its Controversial History during
the Qing Dynasty,” in John Lagerwey ed., Religion and Chinese Society (Hong
Kong/Paris: Chinese University Press and EFEO, 2004), 621-98; Esposito,
“Qingdai Quanzhen santan dajie yishi de chuangli” 7 ft 4 =HRm AR,
(Continue on next page)



210 Yuria Mori

out that Min Yide intended to connect the narrative of the
uninterrupted passing on of Qiu Chuji’s precepts with the Baiyun
guan H E® in Beijing through the invented story of Wang’s
ordination ritual being held at that temple.’ The description of how
Baiyun guan has become central in the story of the Longmen
lineage and the uninterrupted transmission of the Quanzhen
precepts is one of the most important parts of Esposito’s
discussion.* I think these arguments by Esposito are significant, and
I also share her view that many of the stories concerning Wang
Changyue were manipulated by Min Yide.’

The problem with Esposito’s discussion, however, is that she
regards the date of the Precepts and Disciplines for Novices

(Note 2—Continued)

in Zhao Weidong ### % eds. Quanzhendao yanjiu Z=EERE 2 (2011), 204-20.
As for discussions which have demonstrated that the content of Min Yide’s
Mind-Lamp Transmission of Mount Jingai is largely based on creations, also see
Zeng Zhaonan ¥ ##, “Longmen pai” #E[1IK, Zhongguo Daojiao HEIHEH,
vol. 1 (1994), 200-5; Mori Yuria, “Zenshin kyd Rytmon-ha Keifu ko: Kingai
shintd ni shirusareta Rylimon-ha no keihuni kansuru mondaiten ni tsuite” 4= #.
BHEMRRFE L [F O IR S NAHEMIRO RGBT 2 HEA IO LT,
Doékyé bunka eno tenb6é EH L~ Y (Tokyo: Hirakawa shuppansha,
1994), 180-211; Ding Peiren T 151, “‘Jingai xindeng’ juanyi zhiyi” (425004
%:—"g %, Chen Giying BE#E ed., Daojia wenhua yinjiu #F L7 23 (2008),
411-29.

Esposito, Creative Daoism, 93 and 171.

Ibid. Esposito has clearly challenged the myth of the Longmen linage as a sect
placing its center in Beijing by advocating multi-central development of the
lineage. This new picture of multi-central development was soon supported by
other scholars as Liu Xun #/#t (2008) and Wang Gang (2011). See Liu Xun,
“Zhang jiangjun yimai kugu: Qingchu Nanyang zhongjianzhong Quanzhendao
yu Qingting zhi hezuo” iR A% F AL - WA F L E &b 2 HEREEZ 5 1F,
Chen Giying B8k ed., Daojia wenhua yinjiu 3 % AL WF 5% 23 (2008), 330-64;
Wang Gang, “Mingdai Jiangnan shishen jingying yu Maoshan Quanzhendao de
xingqi” WIARVL R 1o A 25 B3P 1L A BB 19 LR, Zhao Weidong # # % ed.,
Quanzhendao yanjiu % HEWHF5E2 (2011), 26-71. Vincent Goossaert (2007)
points out that “the Baiyun guan had no authority over the other Quanzhen
monasteries” before 1956. As for the re-establishment of the Quanzhen
consecration system (in Baiyun guan) by Wang Changyue, Goossaert says “there
is actually rather little hard historical evidence for this.” See Vincent Goossaert,
The Taoists of Peking, 1800-1949: A Social History of Urban Clerics
(Cambridge and London: Harvard University Press, 2007), 168.

*  Mori, “Zenshin kyd Rytimon-ha Keifu ko,” 180-211.
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(Chuzhen jielii 1 E 7. ) as being as late as the early 19" century:
“hundreds years after Wang’s death.”® It is undisputable that the
extant text of Precepts and Disciplines for Novices was published
as a part of the DZJY in the early 19" century. I even do not
exclude the possibility that Jiang Yupu could have partly revised
and added something to the original text of Precepts and
Disciplines for Novices that 1 have not identified yet. But these
possibilities do not necessarily mean that there were no versions of
the Precepts and Disciplines for Novices before it was included in
DZJY. What makes me feel uncomfortable is that when Esposito
discusses the authorship of the Precepts and Disciplines for
Novices, she does not examine the prefaces written in the names of
Wang Changyue’s disciples and his friends, such as those by Long
Qigian FEHL Y (dated 1674) and Wu Taiyi % K — (dated 1686), and
an undated but important postscript by the famous calligrapher
and painter Da Chongguang & # 5% (1623-1692). She refers to all
of these in another part of her book, but she does not discuss the
history of the formation of Precepts and Disciplines for Novices. If
these prefaces were taken into account, it would be natural to
consider the possibility that the book was published soon after
Wang Changyue’s death, not “hundreds of years after it.”

In the first half of this article, I will introduce a reference to the
“Precepts and disciplines for Novices” from the Kangxi era (1662—
1722), which can be regarded as clear evidence that the book was
already in circulation by the early 18" century, about thirty years
after Wang Changyue’s death. In the second half of this article, I
follow the history of Precepts for Novices as it is found in various
texts from the 8" to 17" centuries—thus, the history of the Precepts
for Novices before Wang Changyue and his disciples adopted it in
the mid-17" century.

As Esposito and other scholars have pointed out, Precepts for

¢ See Esposito, Creative Daoism, 102. In relation to the authorship of Chuzhen

jielii, Esposito also mentions that annotations found in Chuzhen jielii include
“Qing scriptures of the old Daozang jiyao connected with Jiang Yuanting’s spirit
writing altar.” But she does not elaborate on this fact in her book, although
some titles of the texts are mentioned in a footnote. See Esposito, Creative
Daoism, 121.
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Novices was not created by Wang Changyue himself, nor was it
brought about as a result of a revival of Qiu Chuji’s precepts.
Rather, it was taken from the Daozang by the actual compilers of
Precepts and Disciplines for Novices.” 1 am rather skeptical about
the assumption that the compilers of the Precepts and Disciplines
for Novices intended to revive Qiu Chuji’s precepts, since this “fact”
is not mentioned in the book or in the preface attributed to Wang
Changyue. My conclusion, from the discussion in this article, is that
the compilers of the Precepts and Disciplines for Novices intended
to revive the ordination ritual held during the Ming period. The
most important goal for Wang Changyue and his disciples was
apparently the restoration of the order of the Daoist monastery,
which was not clearly stated as a revival of Qiu Chuji’s tradition.
In order to make this point clear, I will follow the history of use of
the Precepts for Novices from the Tang to the Qing period. The
Precepts for Novices consisted of traditional Daoist precepts
conferred on those who left their families from the late-Tang
onwards. Ming Daoism took over this tradition, and apparently
Wang Changyue tried to continue the tradition after the turmoil of
the fall and rise of empires in mid-17" century China.

I. Precepts and Disciplines for Novices (Chuzhen jielii)
as a Reliable Source of Wang Changyue’s Precepts

(a) Precepts and Disciplines for Novices witnessed by
Zhan Xian in 1711

As mentioned above, there is evidence that the Precepts and
Disciplines for Novices (Chuzhen jielii #1EH # ) was compiled
about thirty years after Wang’s death. This evidence is found in
Zhan Xian & &’s anthology, Zhan Tie’niu shiwen ji & $# 4 5§ L%,
which has a postscript % /¥ dated 1727 (% iF 7. 4£)." In the section

7 Min Zhiting F% 5>, Daojiao yifan #E### (Taibei: Xinwenfeng chuban gongsi,
199S5), 58-62; Esposito, Creative Daoism, 91-130.

¥ See Zhan Tieniu wenji {5 #7 C4E, j. 9, “Mujieyi shu” 3 & & Siku jinhuishu
congkan bianzuan weiyuanhui VU i %% 8 35 3 ) 4R 5 % B €@ ed., Siku jinhuishu
congkan Y &%k 5& % 1] (Beijing: Beijing chubanshe, 2000), Ji bu, Vol. 167:
295-586.
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titled “Raising Funds for Precept Robes” 574, we find a reference
to a copy of the Precepts and Disciplines for Novices witnessed
by Zhan Xian himself in 1711 (¢4, FEE50) in Konglong fLE,
Hubei:

Three years after I began to live in Xunshui F 7 (aka Jiujiang iz,
Jiangxi), New Year’s day of xinmao 97, 1711, I took a business trip
as an official to Chu, and on the way I stayed one night in Konglong.
Guangrong, keeper of the cottage, was pleased to let me stay and we
had conversations over tea. Suddenly I heard the sound of something
crying under the table like a bird. It sounded as if it were crouching
and throwing itself face down there. Then I already had problems
with nearsightedness. [It was really hard to see things in the dark.]
I only saw in the night something like a tortoise moving and crawling,
and I did not know what it was. Guangrong said to me, “This is a
hunchbacked Buddhist monk, Huikai #Z1%, who traveled from
Xiaogushan to sojourn here. Having heard a guest arrive, he came
along to make an obeisance and show his respect.” I apologized
and said, “That was not an animal! That was a man! That was a
monk!” . . . [Later,] I untied [the scrolls which Huikai possessed] and
saw most of his scriptures were just minor fragments, not texts of so-

called Chinese origin. Among them, there was a volume titled “the
Precepts and Disciplines for Novices by Daoist Wang Kunyang [Wang
Changyue].” T picked it up and read it and found that it included
explanations of xinyi (the Robe of Faith), jingvi (the Robe of Purity),
and dongyi (the Robe of Brightness), with very clear pictures of them.

Huikai, leaning on a desk, was reciting this book [that is, the Preface
and Norms for the Novices| in the morning and the evening, so I
called him and stepped forward, saying, “You obey the teaching of the
Saints in the West, but you are studying the words of the tradition of
the Yellow Caps [that is, Daoists]. This could be terribly wrong!”
Huikai replied, “Buddhism and Daoism are different in their methods,
but this mind [of yours] cannot be divided [into two]. Daoism
emphasizes cultivating perfection (immortality), while Buddhism
emphasizes attaining enlightenment by means of [meditation] Chan.
For those who are willing, if they make their body pure and meditate
on the actions and reactions [of the mind], why would it be impossible
to transform the training of immortality into the realization of
Bodhisattvahood? If the mind is united into one, then, the principle is

one, too. Now, today, I am going to make a donation and ask [people
in] ten-directions [for donations] so that I can make a set of Precept
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Robes. [When you are going to be ordained,] what is the difference

between [being consecrated in Daoist style] in accordance with Wang
Kunyang’s explanations of the Robe of Faith, the Robe of Purity, and
the Robe of Brightness and [being consecrated in Buddhist style]?”
Impressed, I clapped my hands and said, “How enlightening is what
Huikai said about religious robes! He is better than [Wang| Kunyang!”

REHFRZ=ZF REFIWIALEL  ANFBE  BE&ILHBEZ —15F o &
EMBFEEBREGZ o HEARTE - BH— BT BB BE%
ﬁ%°%ﬂ$ﬁﬁ’%ﬁﬁ(*fﬁ%%%ﬁ%'%%W*%%ﬁ%
Ao FrRGE  EGENE  KOINL THEB A o MK E TR M
Mo A2 FBEHELIT LA LG (PRIRZGME
Ao RAFBEHEK  BEBFIMELL c P A —MALHITHE
T ARE BmFZ NALER - FR-ARFH - BXFR-Z
HEREIERA IS o A%m%zﬁmavuﬁ“$&ﬁ F A2 H

MR AN ERERE BERESTL BB E  Bis skl miw
oo MEGA  BEEAE A EH  HEEE «?rﬁ‘vgﬁﬂﬁ‘ g T
Tzfyﬂ%ﬁ%ﬁﬁ:ﬁ%%a‘z ° ;Et‘trﬁl LR e B AR B Rg T o

ERAR—E B I EGHIHEEER %ﬁ~m&zﬁy§ﬁﬂ%o
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Interestingly, in this account, Zhan Xian mentions that the Precepis
and Disciplines for Novices by Wang included references to the
three robes (xinyi 154, jingyi 4K, and dongyi {f4) and their
pictures. This corresponds to the extant version of Precepts and
Disciplines for Novices (Chuzben jielii) also giving explanations
and the pictures of the “Robe of Faith for Novices” (Chuzhen xinyi
¥l H A5 4 ), the “Robe of Purity for Those Who Are Free from Lay
Relations” (Qingchen jingyi ¥ g% 4< ), and the “Robe of Brightness
for Celestial Immortals” (Tianxian dongyi KAl ). This allows us
to infer that the Precepts and Disciplines for Novices referred to in
this story by Zhang Xian has the same content as the existing
version of the book. We can conclude that the Precepts and

° 1Ibid.
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Disciplines for Novices was widely circulated, and used by a
Buddhist monk and a local official around the border of Hubei and
Jiangxi in 1711, more than a hundred years before DZJY was
published.

Another point that seems very important is that Zhan Xian and
Huikai seem to have understood that the three robes are given to
the monks when they are invested with the precepts (jieyi 7% 4).
According to the existing Precepts and Disciplines for Novices
(Chuzhen jielii), each of the three robes was given to those who
were invested with the corresponding set among the three-fold
precepts. As Esposito has mentioned, the correspondence is shown
in a paragraph titled “Sanyi ge” =%&# (The Norms of Three Robes)
on folios 40b—41b of the text.'” The correspondence between the
precepts and the robes can be summarized as follows:

Ten Precepts for Novices—Invested with the Robe of Faith for

Novices
A+ & G EMALER

Pure Precepts of the Central Pole—Invested with the Pure Robe for
Those Who Are Free from Lay Relations

W R B3 92 B 1% R

Mpysterious Precepts for Those Who Have Great Virtue as Celestial
Immortals—Invested with Robe of Haze for Celestial Immortals

F b K &4 % FERMmER"

According to this table, those who on whom are conferred the
Precepts for Celestial Immortals (Tianxian jie) are not assumed to
be vested with the “Robe of Brightness for the Celestial Immortals,”
but the “Robes of Haze for Celestial Immortals,” which does not
correspond exactly to the Zhan Xian account. But, in another part
of the text, “Dongyi” (54 7:39a) or “Tianxian dongyi” (5% 7:46b)

1% Esposito, Creative Daoism, 109-12.

""" As Esposito shows, there are more elements that are placed in correlation to the
Three Robes. But, in this article, I only pay attention to the correspondence with
the precepts the Daoists were invested with, and the related rank. See Esposito,
Creative Daoism, 110-12.
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are clearly mentioned along with the other two robes. Therefore,
xiayi may be regarded as another name for dongyi.

Although Zhan Xian does not directly mention the
correspondence of the robes to the three sets of precepts, the fact
that Huikai regarded them as equivalent to Buddhist “jieyi” 4
suggests that Zhan Xian assumed that Wang’s three robes were the
robes conferred on the ordinand during the ordination ceremony. If
a set of three robes for the ordination did not correspond to the
three sets of precepts, it would be difficult to explain why Daoists
had to prepare “three” robes for their ordinations. Therefore, I
think it is natural for us to assume that the Precepis and Disciplines
for Novices (Chuzhen jielii #¥)HE# f#) observed by Zhan Xian
conveyed the same concept of the conferral of three-fold precepts
as we see In our existing version.

(b) Prefaces to the Current Version of the Precepts and
Disciplines for Novices

Let us now look at the prefaces of the current version of the
Precepts and Disciplines for Nowvices, which are essential data to
help us determine the approximate date of compilation of the book.
The Precepts and Disciplines for Novices has three prefaces and a
postscript, all written by Wang’s disciples and friends who once
lived in Jiangnan. Among them, the first and most important
preface was written in 1674 (Ht#£13) at Hengshan 15 1li by Long
Qigian #EEE, who first became acquainted with Wang Changyue
at Yinxian’an F&fili& (Hermitage of Retreat Immortal) in Jiangnan.'
Long also mentions that he saw Wang again confer his precepts at
Yuxu gong £ JE & (Palace of Jade Void) on Mount Wudang & & 111,
and that he himself was finally ordained there by Wang."” He

> Chuzhen jielii xu, DZ]Y Zhang ji 7: 27a-28a.

Y Wang Gang (2011) demonstrated that Maoshan was one of the centers of the
activity of the Quanzhen Daoists in 16" century who claimed themselves as the
successors of Qiu Chuji. Wang points out that Yan Xiyan B & (1509-1588)
and Li Chedu Zf# (1510-1619) both stayed in Wudangshang before they

(Continue on next page)
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mentions himself as “the disciple holding precepts” #7437, which
also suggests that he was an immediate disciple of Wang."

The next preface is titled “Essay on Precepts for Novices” #] &
A, written by Wu Taiyi % K— and dated 1686 (H25). His
name, Taiyi, tells us he was a grand-disciple of Wang Changyue."
He also mentions that he wrote the essay at the Yinxian’an in
Jinling 4 F% (Nanjing). The year 1686 is the latest date found in the
text, which seems to be the year when the book was published.

The third is a postscript by a famous calligrapher and painter,
Da Chongguang & # 3 (1623-1692). The postscript is not dated,
but Da mentions that he came into contact with Wang Changyue
and his disciples at Maoshan % 111."° Da also mentions that Wang
moved to Yinxian’an in Nanjing, where he was very popular and
often invited by people to lecture on the importance of his
precepts.'” According to Da, Wang left Nanjing for famous
mountains to confer his precepts on students of Daoism (to make
them available in a wider area).'® These accounts in the prefaces to
the Precepts and Disciplines for Novices indicate that the book was
compiled by Wang’s direct disciples and grand disciples in
Yinxian’an around 1686.

Two of the authors of the prefaces and postscripts mention that
they themselves were acquainted with Wang Changyue. It seems
obvious that compilers of the book shared the memory of Wang
Changyue, and it is difficult to deny that the precepts and various
rules given in this book were based on Wang’s ideas.

(Note 13—Continued)
came to Maoshan. See Wang Gang, Wang Gang, “Mingdai Jiangnan shishen
jingying yu Maoshan Quanzhendao de xingqi” W4T 5 - #0kE 54 B30 11 2 3038 19
B, 26-71.
Long Qigian also gave another short foreword for the book, which does not
include information about date. See “Introduction to the Rules of the Precept
Altar” BIEMF S5, Chuzben jielii Zhangji 7: 29a.
The “genealogy-poem” (paishi Jk&¥F) of Longmen lineage (3884 X & » H ¥ 5F K
o — Bk fEA > & %0k E ) shows that the letter tai K is used for the 9™
generation.
1 Chuzhen jie houxu ¥IEWAE¥, DZJY Zbang ji 7: 61a-b.
1; Ibid.  JeA i A < b 2 BE AL RS 52 DY J5 40 20 R B i 38 2

Ibid.
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Besides the prefaces by Wang’s disciples and friends mentioned
above, there is a preface attributed to Wang Changyue himself. The
case for the Precepts and Disciplines for Novices being compiled by
Wang Changyue himself would thus seem strong. Yet, we cannot
have much confidence about this preface’s attribution to Wang
Changyue himself. In this preface, Wang is said to have installed a
precept altar (jietan 7 3) at Baiyunguan HZE#l (in Beijing) to
confer his precepts on ordinands in 1656. But we do not have any
contemporary references by outsiders (who were not the disciples
of Wang) that are specific enough to support the claim that he
actually had the chance to confer his precepts at Baiyunguan in the
capital city. Yin Zhihua # &3 has pointed out that Wang Yun FiZ,
a literati of the Kangxi era (1662-1722), mentions in his Manyou
jiliie 18 4% %2 W that he met at Mt. Wudang in 1673 a Vinaya master
of “white cloud” (baiyun jieshi 1 ZE ki) named Wang Kunyang £
./ born in Shangdang [ #."” Without doubt, the baiyun jieshi
mentioned here as Wang Kunyang must indeed be Wang Changyue.
But the meaning of the words “baiyun jieshi” can be interpreted in
two ways. The first, following Yin Zhihua, is to interpret it as “a
precept-master from Baiyun(guan).” This would make the account
the only evidence from an outsider, claiming that Wang actually
once stayed in Baiyunguan in Beijing. However, it is odd to mention
a Daoist monastery in such a general context without using the
word guan .

On the other hand, “baiyun jieshi” can also be interpreted as “a
wandering precept-master,” which seems, at least to me, to be more
natural than to take it as a name of a monastery. The second

¥ See Yin Zhihua #* & %, Wang Changyue xue’an T % J £ % (Jinan: Jilu shushe,
2011), 7 and 91. See also Yin Zhihua, Qingdai Quanzhendao lishi xintan 51\
2 HEE S8 % (Hong Kong: The Chinese University Press, 2014), 42. The
passage in Manyou jiliie reads: “ Al BH YA ZBL/NER > 38 N b 3 F B By 1 M il
1o WEAE > B SN TER  FES| 20> B FHRE - 7 (We took a small rest at
Fuzhen Monastery next to the Ruxian Gate. The Daoist was Wang Kunyang
from Shangdang, the wondering Precept master. Being tall and sturdy, he said
that he was more than eighty years of age.) Chuyoung #£ i, zhong ', Manyou
jiliie juan 4:7b, Biji xiaoshuo daguan t/Nai KBl (Yangzhou: Jiangsu guangling
guji keyinshe, 1983), vol. 17, 16a.



Tracing Back Wang Changyue’s Precepts for Novices 219

interpretation is also consistent with the postscript by Da
Chongguang saying that Wang left Nanjing to travel (wander)
around famous mountains to confer his precepts on many Daoists.
Consequently, there is a strong possibility that the account by Wang
Yun in his Manyou jiliie does not mean that Wang Changyue
conferred his precepts “in Baiyunguan in Beijing.” Therefore, unless
new evidence is found, it is extremely difficult to determine whether
Wang Changyue conferred his precepts in Beijing in 1656.

If we assume that Wang actually held an ordination ritual for
Daoist novices in Beijing, the preface attributed to him should be
regarded as unquestioned authentic. On the other hand, if we
assume that Wang never held an ordination ritual in Beijing, it
would be clear that his immediate disciples had already made a
legend of their master forged a preface attributed to him. These
two different assumptions might not after all create a problem for
us in drawing an image of Wang Changyue. If it is true that he
conferred his precepts in Beijing, the absence of mention by
outsiders to the conferral seems to mean that his ceremony in
Beijing in 1656 did not draw much attention at that time. In any
case, the importance and the effect of the event had to be
exaggerated or even made up by his immediate disciples and friends
by 1686. Whether he was ever in Beijing, the most important base
for his fame as a precept-master was established when he was in
Jiangnan around 1660.

Let me make one last comment concerning Wang’s ordination
ritual in Beijing: If it is accepted that Wang held the ceremony in
Beijing, we have to assume that the precepts Wang conferred on
Daoists there were not three sets of precepts but only one, the
“Precepts for Novices.” As I have discussed on another occasion, it
is reasonable to assume that Wang Changyue adopted the idea of
“three-fold precepts” from Buddhists in Nanjing.”® If the center of
the activity of Wang was in Beijing around 1650, and if he had not

* Mori Yuria “O Jogetsu no sansé kai késo to jinana seiki ni okeru kairitu
kaikaku undo: O Jogetsu, Kangetsu Héz6, Kengtsu Dokutai” F % J o = g # #%
BettHairmaROBc B 2 RS ES) - E9H - BH R - B EE,
Toyd no shisé to shikyo Hi o BAR &£ 52#33 (2016.3), 45-66.
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been to South China at that time, then it would have been
impossible for him to confer on the Daoists in Beijing the three sets
of precepts that he later adopted in Nanjing.

As we have seen above, the earliest version of Precepts and
Disciplines for Novices obviously included the idea of the Three
Robes, which means it included the idea of three sets of precepts.
The question is, did Wang Changyue actually hold the latter two
ordinations, or did he only form the scheme of the three sets of
precepts modeled on the contemporary Buddhist reform of the
ordination ceremony in Jiangnan, without actually performing the
latter two?

Il. The Chuzben shijie of the Tang period

(a) Chuzhen jie (Precepts for Novices) in Taishang dongxuan
lingbao chujia yinyuan jing (“Lingbao Scripture on the
Karmic Causality of Those Who Leave Their Family”)

In this section, we will follow the development and use of the
Precepts for Novices (Chuzhenjie ¥] E ) before it was adopted by
Wang Changyue in the Qing period. In the Daozang, we find two
sets of precepts called Precepts for Novices: They differ from each
other in their contents, but both consist of ten articles of precepts
that were assumed to be conferred on novices who left their
families to live in a monastery. It is probably under the influence
from the Buddhist “Ten Precepts for the Shami” (Shami shijie ¥ i
+4) that the Daoists also conferred a set of ten precepts on the
novices. However, while Buddhists basically had only a single stable
set of “Ten Precepts for the Shami” to be conferred on novices,
Daoists made use of various sets of ten precepts.”’ Thus, it is

*' For example, a set of ten precepts called “Ten Precepts of Contemplating
Subtleness and Settling Mind (Siwei dingzhi shijie B+, aka “Ten
Precepts of Celestial Worthy” [Tianzun shijie X% 17#]) had obviously been
created for lay believers by the time of Liu Xiujing (406-477), but, later, it was
utilized to be conferred to the ordinands who left their family in “Liturgy of
Ordination” (Durenyi EA#%) in juan 6 of Regulations for the Practice of Dao
in Accordance with the Scriptures of the Three Caverns, a Dongxuan Lingbao
Canon (Sandong fengdao kejie yingshi =iAZEFIMEL) [SN1125], a

(Continue on next page)



Tracing Back Wang Changyue’s Precepts for Novices 221

noteworthy that there emerged a series of ten precepts called
Precepts for Novices to be exclusively conferred on those who left
their families. The set of precepts which Wang Changyue developed
in the 17" century were probably created to enhance this long-
standing tradition.

The earliest example of the ten precepts for the Daoist novices
called Chuzhen jie is found in Lingbao Scripture on the Karmic
Causality of Those Who Leave Their Family (Taishang dongxuan
lingbao chujia yinyuan jing K b Z %8 H K F % 48) [SN 339],
which was compiled by the early 8" century.” In this text, a set of
ten precepts called Chuzhen jie is mentioned in a scene where a
Celestial Worthy of the Most High (Taishang tianzun K © X %)
instructs kings who long to leave their families to became novices:

The Celestial Worthy of the Most High has ordered me (the Most
High Lord of Dao: Taishang daojun) and the higher sages at the
Heaven of Jade Purity to confer on various kings the rules and the

(Note 21—Continued)

compendium which reflects the standards of Daoist liturgy from the late Six-
Dynasty period to the Early Tang. In the late-Northern Song period, Jia
Shanxiang B % adopted a set of ten precepts called Zhibui shangpin shijie %
E L% originating in Taishang dongxuan lingbao chishu yujue miaojing X
P ZEEREESDEin his Taishang chujia chuanduyi K I HREEH
(Ordination Ceremony for Those Who Leave the Family, compiled around 1086)
[SN1236] as a set of ten precepts which should be conferred to the novices.
According to Taishang dongxuan lingbao chishu yujue miaojing, the Zhibui
shangpin shijie was originally conferred on lay men and women, but it was
converted to precepts conferred to the novices living in a monastery in Jia
Shanxiang’s ritual.

Chujia yinyuan jing (Lingbao Scripture on the Karmic Causality) is quoted four
times in Yigie daojing yinyi miaomen youqi — Y] # %% F 40 M i [SN 1123]
edited by Shi Chong i 4%, the abbot of Taiqing guan & i#% #l, at the command of
Xuanzong % %% (685-762), with other Daoist scholars including Zhang Wanfu il
B 4%, who also lived in Taiqing guan. Meanwhile, Chujia yinyuan jing is not
referred in Wushang biyao & I #% [SN1138] or other Daoist or Buddhist
resources before the Sui dynasty (581-619). As was clarified by Yoshioka
Yoshitoyo 7% ] 36 &' | Miaomen youqi was completed during 712 and 713;
therefore, it may be safely assumed that Chujia yinyuan jing had already been
compiled in early 8" century. See Yoshioka Yoshitoyo, Dokyo kyoten shi roni&
H48 1 5 (Yoshioka Yoshitoyo Chosaku shii 75 ] 35 % % /£ 4), vol. 3 (Tokyo:
Satsuki shobd, 1988), 88.
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precepts for entering the Dao. He also ordered Catvaro maha-rajanah
(Sitianwang) to bestow the Dharma-robe on the kings. The kings faced
north to make obeisance three times to the Celestial Worthy [of the
Most High]. They paid obeisance to me, various celestial immortals,
and perfected sages. And then they faced east, prostrated themselves,
and received the “Precepts for Novices.”

FHAERREFEHT BB IFAEHR HEBRMGE WEIEAM
ER o LBARRXE=ZH OAEAFZRMAEE FEKL $MA
W o P

After this paragraph, the Lord of the Way (Daojun # # ) revealed
the content of the Precepts for Novices:

The Precepts are as follows: After you leave your family, first, you
must never disrespect the scriptures, the Dao, or your masters. Second,
you must never defile your Dharma-robe or fail to maintain the
proper deportment of the Dao. Third, you must not give up halfway
to seek worldly prosperity. Fourth, you must never abandon our
[Daoist] Dharma-robe to follow different studies. Fifth, you must
never associate with those who have not left their families or with
various followers of different studies. Sixth, you must never eat meat,
drink wine, or have the intent to kill or hurt others. Seventh, you must
not associate with various men and women and have lascivious
thoughts. Eighth, you must never violate the scriptures and precepts
and let yourself commit various transgressions. Ninth, you must not
be arrogant, deceitful, or brutal in order to deceive and damage either
colleagues following the Dao or those who have not left their families.
Tenth, you must never be disrespectful to your parents and kings,
never be disloyal and unfilial to your parents and monarchs.
(Underlined by me)

B bR XH F— TAHFEREERARG o H = RFBEE
MR BB - = RAFPHEBM MEEE Fw o RFBRE
R BRESE B FTHAREERRFREIBER  BEER -
Fov o RAKRBER  BRBEETMR  FL o RAEFE T o AR
Mo BN RAELEH  AFHBE - FI TARKERRE  BAR

2 Chujia yinyuan jing, 4b.
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HAEHFA b+ REBEREXFRE  RERFE

As is clearly articulated in the underlined part and its contents, this
set of ten precepts was obviously created to be given to those who
leave their families.

(b) Zhang Wanfu’s Precepts for Novices

Soon after Karmic Causality of Those Who Leave Their Family
became popular, Zhang Wanfu 5k & & (fl. 711-713) referred to the
Precepts for Novices. In his Short Exposition on the Transmission
of the Scriptures, Rules, and Registers of the Three Caverns
(Chuanshou Sandong jingjie falu liieshuo 54% = W 87w 1% B & #)
[SN1241] dated 712, he refers to the Precepts for Novices after
mentioning several sets of precepts, including the Three Refuges =
5, Five Precepts .7, Eight Precepts /\ 7, and the Supreme Ten
Precepts # I 17 .” He makes his own comment on the Precepts
for Novices as follows:

These Precepts for Novices are to be given to those who have newly
left their families. It means that they should take off their lay clothes
to enter the Daoist life [through the ritual of ordination].

WM ERE IR RITD 0 SR ARG AL o 2

In his preface to Comprehensive Prescriptions of the Three Caverns
(Sangdong zhongjiewen =i A 3C) [SN178], Zhang Wanfu also
mentions, “[To] those who leave their families, the Precepts for

** Ibid., 4b-5a.

» About Zhang Wanfu and his ordination system, see Kristofer Schipper, “Tonkd
monjo ni mieru doshi no hoikaitei ni tsuite” FAE CFHI T2 2 3+ O 7 BB
DT, in Tonkd to chigoku dokys s & v [E %6 % (Koza Tonko 4 G FE 15 4)
(Tokyo: Daitd shuppansha KB Mutlt, 1983), 325-45. See also Maruyama
Hiroshi, “Zh6 Manpuku no dokyd girei gaku to tddai zenhanki no dokyd kai”
i B AR O HE B A R & AR M 0 R, in Maruyama, Dokyé girei monjo no
rekishiteki kenkydi E#EALCE O E L PFIE (Tokyo: Kylko shoin, 2004), 420-
57.

Chuanshou Sandong jingjie falu liieshuo, juan shang % I, 1b. “Jiemu” 7% H .
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Novices [should be conferred]” #7ih%x# : WA .>

Zhang Wanfu never quotes the text of the Precepts for Novices
he mentions, but he appears to have adopted the same precepts that
were introduced as Precepts for Novices in Karmic Causality of
Those Who Leave Their Family discussed above. Interestingly,
Karmic Causality of Those Who Leave Their Family is quoted in
the Phonological Glossary of the Taoist Canon and The Origin of
Daoist Doctrine (Yigie daojing yinyi miaomen youqi — Y3853
M) [SN 1123] a total of four times, the highest number of
citations from one book quoted in the glossary.” As is well-known
among scholars of Daoism, the leading editor of the Phonological
Glossary is Shi Chong % 5%, the abbot of Taiqing guan X% #l. But
we should also pay attention to the fact that Zhang Wanfu was one
of the leading editors of this book.” Considering the number of
citations of Karmic Causality of Those Who Leave Their Family in
the book for which Zhang was one of the editors, it seems natural
to infer that the Precepts for Novices mentioned by Zhang is the
same set of ten precepts mentioned in Karmic Causality of Those
Who Leave Their Family.

II. Precepts for Novices after the Tang Period

The first set of the Precepts for Novices, which appeared around
the early 8" century in Karmic Causality of Those Who Leave Their
Family, seemingly became obsolete before the Northern Song period
(960-1127). Possibly taking its place, another set of Precepts for
Novices appeared in the Collection of the Supreme Words (Zhiyan
zong % 5 #) in the 9" century. This later version of the Precepts
for Novices became the precepts conferred on new monks who had

7 Sangdong zhongjiewen xu 5, 1b.

* Ofuchi Ninji, Ishi Masako, and Ozaki Seiji (eds.), Kaitei z6ho: Rikuch6 T6 S6
no kobunken shoin Dokyd tenseki mokuroku sakuin (Tokyo: Kokusho kankd
kai, 1988), 8.

Franciscus Verellen, “Yigie daojing yinyi miaomen youqi,” in Kristofer Schipper
and Franciscus Verellen, eds., The Taoist Canon: A Historical Companion to the
Daozang, vol. 1 (Chicago and London: The University of Chicago Press, 2004),
443.
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left their families in post-Tang China. From the late Tang to the
early Qing, there are at least nine variations of this same set of ten
precepts found in the Daozang and other sources. We will divide
them into four groups (types), according to chronology:

Type A

Al:  Chuzhen jie ¥1FLik in Zhiyan zong %5 #

A2:  Chuzben shijie VJH 1 7% (Ten Precepis for Novices) in Shuojie
ik (Explaining the Precepts), Yunji qigian E% L4 (Cloudy
Bookcase with Seven Labels), j. 40

Type B

Bl:  Xiuzhen shijie 1651 7% (Ten Precepts for Those Who Cultivate
Perfection) in Zazhu zhixuan pian ¥EIEZRE (A Miscellany
of Directions to Mystery)

B2:  Beiji zhenwu yousheng zhenjun liwen b i H 2 i B2 B 7 1 3¢
(Rite of Homage to the True Warrior of the North Pole, True
Lord of Saintly Succor), SN816

B3:  Beiji zhenwu puci dushi fachan bR B R 28 B 548 (Litany
of Salvation by the True Warrior of the North Pole of
Universal Compassion), SN815

B4:  Shengong miaoji zhenjun liwen ¥ i 7% B # 1% 3¢ (Ritual of
Homage to the True Lord of Wonderful Succor and Divine
Merit), SN518

Type C

Cl: Zhou Side JiE {3 (1359-1451) Pidai yi ##f% (Rite of
Investiture with Robes and Caps) in Shangqing lingbao jidu
dacheng jinshu b5 8 B % Kl 43 (Golden Book of Great
Perfection of Salvation)

Type D
D1: Xubuang tianzun Chuzhen shijiewen & 2 RSV E AW (Text
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of Ten Precepts and Disciplines for Novices of the Celestial
Worthy of Sovereign in the Void), SN180

D2:  Xuhuang tianzun suoming Chuzhen shijie & % % % i fiv %] H 1
7 (Ten Precepts for Novices Conferred by Celestial Worthy of
Sovereign in the Void) in Chuzhen jielii ¥ 7% & (Ten Precepts
and Disciplines for Novices) attributed to Wang Changyue

In this section, we will trace the line of succession of the Precepts
for Novices across different versions composed at different times.
The texts of all of these nine variants of Precepts for Novices are
shown in Table 1, so that readers can compare the texts themselves.

(a) Type A

A1: This is the earliest text of the later version of the “Prefaces for
Novices” that appeared in Collection of Supreme Words in the 9"
century. The text consists of a foreword, main text (ten precepts), and
a postscript. Below is the foreword attributed to a certain “celestial
perfected” (tianzhen K H.), where the purpose of conferment of the
Precepts for Novices is explained briefly:

A celestial perfected says: [Whether you can] leave your family and go
beyond lay society is determined by good and promising deeds you
have done in previous lives. [Under these conditions,] obviously, you
can break away from the crowd of ordinary companions. If you
maintain your dedication undiminished to the end and train yourself
most carefully, seven generations of your ancestors will enjoy
happiness and the bliss will be shared by all of your family. [As Laozi
remarks,] building a tower of nine stories begins with piling earth; A
journey of a thousand /i starts with a single step. [If you proceed step
by step,] your merits and virtue will fully mature, [and eventually] you
can ascend in the broad daylight. Therefore, at the time of ordination,
you will be conferred with the precepts for novices, which are ten in
number. You must receive these!

RAZT hERB FBARE  HEBRFH o Bt HE
Btk Eaedn s BA P TR E  RAZE FEX47
WART HBEHREHR BB F R HAMEIH TLWAZ
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Koo At BEREL D

The foreword insists that the novices’ leaving their families is
predetermined by good deeds in their past lives.’’ This clearly
shows that this set of precepts is intended to be given to Daoist
novices who leave their families. But interestingly, neither this
preface (nor any other part of this text) mention the name of the
“celestial perfected” who revealed this set of ten precepts. It is the
later versions, such as D1 and D2 that specify the revealer of the
precepts as the “Celestial Worthy of Sovereign in the Void”
(Xuhuang tianzun i £ K % ). The first versions of this text (A1 and
A2) do not give any mythical context explaining why, when, or in
what situation these ten precepts were revealed. It seems quite
unusual that a specific set of precepts was regarded as authoritative
without mentioning a legitimate source from which the precepts
were bestowed.

A2: As Yoshioka Yoshitoyo # ] 76 % has pointed out, this early
11" century version of the Precepts for Novices included in juan 40
of Cloudy Bookcase with Seven Labels was taken from Collection
of Superior Words.” Although there are minor differences between
texts Al and A2, they are virtually the same.

(b) Type B

The following four texts are grouped as Type B. Although they
adopt nearly the same set of ten precepts as Type A, they are not
called Ten Precepts for Nowvices (Chuzhen shijie), but rather Ten
Precepts for Those Who Cultivate Perfection (Xiuzhen shijie 1& H +
7% ). The difference between Type A and B are not limited to their
titles. The Chinese characters in the texts of Type B are much more
diverse than those under Type A. Some variants of Type B were
used by lay practitioners. On the whole, Type B texts not only

30

Zhiyan zong, 1.6b-7a.

Zhiyan zong, 1:7a.

> Yoshioka Yoshitoyo % ] 3§ &, “Saikairoku to Shigens6” K& &% F4, in
Yoshioka Yoshitoyo chosakushii, Vol. 2 7 i35 5 E/F % (2) (Tokyo: Satsuki
shobo, 1989), 286.
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indicate that there were wide variations among texts, but also
indicate that the ten precepts originally called Precepts for Novices
(Chuzhen jie) were spread among various types of religious groups.
The texts classified as Type B were apparently compiled from the
13" to the early 14" century: they will be discussed at the end of
this section.

B1” consists only of the main text (ten precepts) and a very
brief note at the end saying, “All those who hold these ten precepts
will become officials among Immortals” FLAEFE M+ F Al E . As
Farzeen Baldrian-Hussein has pointed out, A Miscellany of
Directions to Mystery mainly consists of “treatises and poems by
Bai Yuchan 1 E#E (1194-1229?), his teachers, and his disciples.”*’
The anthology was apparently compiled shortly after 1244 by
someone also closely related to a circle of Bai’s disciples.”® The close
relationship of this anthology to the school of Bai Yuchan naturally
leads us to infer that Ten Precepts for Those Who Cultivate
Perfection was also used among the circle of the disciples of Bai
Yuchan.

It is uncertain how Ten Precepts for Those Who Cultivate
Perfection was distributed and used by Daoists after the Southern
Song, but the following passage about the Teachings of the
Complete Perfection 2E 2%t in Ten Rules for the Daoists (Daomen
shigui # P +#1) [SN1232] by Zhang Yuchu 35 # (1361-1410)
draws our attention. It shows us the possibility that the set of
precepts was already being used by the Complete Perfection Daoists
by the early 15" century:

Those who study it [that is, the Teachings of the Complete Perfection]
today regard genuine merit [of inner alchemy| and true practice [of
doing good deeds] as the substantive base [for their practice]. When
they first become Daoists, they should choose a wise master and visit

Zazhu zhixuan pian is included in Ten Books on Studying Perfection (Xiuzhen
shishu & +3) [SN263].

Zazhu zhixuan pian, 8.2a.

Farzeen Bardrian-Hussein, “Zazhu zhixuan pian,” in Schipper and Verellen, eds.,
The Taoist Canon, 838-39.

" Xiuzhen pian 16 B 5 included in Zazhu zhixuan pian ¥ 1 Z 5, j. 1 is dated
1244 by Liao Zheng BIIE: “ BEAE i R 2 H BIEAE 7 (10a).
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him/her to worship, and so develop their nature. They must observe
the Ten Precepts for Those Who Cultivate Perfection and study the
literature [of regulations], such as the Codes for the Halls by Patriarch
Bai and by Patriarch Feng. They should control their bodies and
minds, behave with integrity, and study the scriptures thoroughly.

b B2 BEARNFAT AR LA RAFNE S A
B RFHEATR AR BELGEE S kY Ho o BBFHB
%4 o (7b-8a)

Here, the Ten Precepts for Those Who Cultivate Perfection is
mentioned as one of the key principles that the Complete Perfection
Daoists should observe. As this passage does not quote the text of
the Ten Precepts for Those Who Cultivate Perfection, we cannot
conclude with certainty that the “Xiuzhen shijie” mentioned by
Zhang Yuchu actually refers to Ten Precepts for Those Who
Cultivate Perfection. But considering that Bai Yuchan was already
been regarded as one of the Quanzhen masters by the early 14"
century,” it is acceptable for us to recognize Xiuzhen shijie
mentioned by Zhang Yuchu as the same ten precepts mentioned in
A Miscellany of Directions to Mystery (Zazhu zhixuan pian).

B2 is a ritual text of repentance dedicated to Zhenwu & X, or
True Warrior. The text repeats the list of prohibited deeds
mentioned in the Ten Precepts for Those Who Cultivate Perfection.
On the basis of this list, users of this scripture of repentance ritual
are guided to confess the transgressions from their own past lives
in front of Zhenwu and other gods.

At the beginning of this text, a ritual priest called “Official of
the Retreat” (Zhaiguan %5 %) asks the gods to come down to the
altar and consider the participants’ sincere attitudes so that they,
the gods, can erase the participants’ past sins. After taking refuge in
the Three Purities and Jade Emperor, the repentance to Zhenwu

7 Yokote Yutaka BEFH#, “Zenshinkyd no henyd” REH »Z %, Chugoku
tetsugaku kenkylt HEFFFHITT 2 (1990), 23-93. See also Yokote, “Zenshinkyd
to Nanshii HokushG” 2K # & F52dba%, in Miura Kunio =i, Horiike
Nobuo JiitifE %, Ogata Toru KIERL, eds., Dokyd no seimeikan to shintairon &
H ot & Gk (Yhzankaku shuppansha, 2000), 180-96.
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begins:

Humbly referring to the text, the first precept of the Cultivating
Perfection says, “You must never steal or deceive people to damage
others and benefit yourself.” I am bowing low in contemplation, which
leads me to understand that I have committed this sin in my previous
lives. Now I make a deep vow to you, the high perfected, and make
my modest repentance. Considering the benevolence of the Dao, please
forgive me!

EEBAEG—RE RFEEES EHAT o RE X S A L
WA AR o S B AE R HILiEE > S EHE o B

In this part, repentance is expressed on the basis of the first precept
of Ten Precepts for Those Who Cultivate Perfection (B1). But the
above quotation is only from the former half of the first precept
beginning with “you must not . . .” ~f#. The latter half, beginning
with “you must . . .” & in the original article of Ten Precepts for
Those Who Cultivate Perfection (and all the variants of Ten
Precepts for Novices [Chuzhen shijie]) is omitted. The omission is
repeated in subsequent repentances corresponding to the second to
the tenth precepts. In spite of this omission, it is obvious that this
ritual text for repentance is based on the Ten Precepts for Those
Who Cultivate Perfection (B1).

B3 shares characteristics with B2 as a ritual text for repentance
based on the “Ten Precepts for Those Who Cultivate Perfection”
performed in front of Zhenwu. But while B2 is a rather short text
with only one juan, B3 has ten juans, each of which corresponds to
one precept included in “Ten Precepts for Those Who Cultivate
Perfection.”

According to this litany, the Ten Precepts for Those Who
Cultivate Perfection was revealed to Perfected Miaoxing 17 & A
by a supreme god named Celestial Worthy Reincarnating at the
Golden Gate, the Sovereign of Red Letters of the Highest (Wushang
Chiwen dijun jinque huashen tianzun f I /7 30 B & L & K %) in
order to save people in a sinful age. The Celestial Worthy relates a

% Beiji zhenwu yousheng zhenjun liwen, 3a-b.
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story to Miaoxing explaining how the precepts were revealed for
the first time during Kaihuang B %2 kalpa. At that time, the Celestial
Worthy explains, he reincarnated himself as Zhenwu to show the
words of the ten precepts to save innumerable people. Having
listened to this story, Miaoxing asked the Celestial Worthy to show
the ten precepts again so that everyone could hold them. Satisfied
with Miaoxing’s request, the Celestial Worthy revealed the precepts
to Miaoxing. Just as in the case of B2, the ten precepts mentioned
in this book are based on B1, but they quote only the former part
of each precept.

One of the most remarkable points of B3 is that, in this text,
the Ten Precepts for Those Who Cultivate Perfection is regarded
not only as a ritual text for those who have left their families but
also as a text for lay practitioners who remain at home. After
revealing the ten precepts, the Celestial Worthy explains the result
of performing this litany as follows:

If it is performed on the days of Three Primes, five la days, days of
jiazi, days of gengshen, Three Assemblies, or Ten Retreat Days, and
whether you live in monasteries, or at home where you arrange
incense and flowers, perform the ritual of repentance humbly, take
refuge in our teaching, repent of your own sins, and discipline yourself
in the future: Your name on the register of the dead in black ink will
be removed and then written in the cinnabar-red register so that you
can live happily until you die and then can ascend to heaven after

death.

P
Fe o I AL B kA EAREK  RESR AR ZE . 4
B RAKE  BwRF ¥

In this passage, “to perform ritual of repentance humbly” /& .[» i 1&
means to repent of one’s sins by comparing one’s deeds to the
provisions of the Ten Precepts for Those Who Cultivate Perfection.
The practitioners who perform this ritual are assumed to be in
monasteries or in their own homes Ji* & = Bl 1E K k. As we have

" Beiji zhenwu puci dushi fachan, 1.2b.



232 Yuria Mori

seen, the Ten Precepts for Those Who Cultivate Perfection is
virtually the same set of precepts as the (Ten) Precepts for Novices,
which is a set of precepts exclusively for those who left their home.
But this text expands the use of the precepts so that those who stay
at home can also use them.

B4, as can be imagined from its title, is very much like B2,
except that this litany is dedicated to True Lord of Wonderful
Succor and Divine Merit (Shengong miaoji zhenjun), or Xu Xun &
##, while B2 is dedicated to Zhenwu. Let us look at the repentance
shown in regard to the first precept:

Humbly referring to the text, the first precept of Cultivating Perfection
says, “You must never steal or deceive people to damage others and
benefit yourself.” Thinking carefully, [I must admit] I have committed
this sin in my previous lives. Now, I make a deep vow to the True
Lord, beg his mercy, and strive for repentance.

Whe o BRF—KF TRBLEER S FHAL WA KB EAR
WAL A - SRR R R -

The text seen in this passage is very like those quoted from B2
above. Just as in the case of B2, this text also quotes only the
former half of each precept of Ten Precepts for Those Who
Cultivate Perfection.

As mentioned above, it is extremely difficult to determine the
date of formation of B2, B3, and B4. Different scholars have been
led to different conclusions, but here T will use mainly Yang Lizhi’s
#i3rd discussion, which most thoroughly refers to relevant
materials.”” Yang tentatively dated these texts based on the
canonical titles (titles given by government to the gods) of Zhenwu
in each text. Needless to say, the date of conferment of the title
only determines the earliest possible date of formation of the text
that mentions the title. But, judging from these texts dedicated to
Zhenwu, such dates seem to suggest the approximate time when
the texts became popular. As Yang has pointed out, the latest
canonical title conferred on Zhenwu in B2 is “Dark Emperor, Jade

“ Yang Lizhi #3537 %%, Wudang wenhua gailun %% 30U (Beijing: Shehui kexue
wenxian chubanshe, 2008), 93-160.
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Void Tutorial Primer” (Yuxu shixiang xuantian shangdi & & ffi #i %
* E#%)." Although it is extremely difficult to determine precisely
when this title was conferred on Zhenwu by the emperor, the
earliest detectable reference to this title is the mention by Cheng
Zhong B4 in his commentary to Scriptures of the Divine Spell
Personally Transmitted by Zhenwu, Great Saint of Dark Heaven
(Taishang shuo xuantian dasheng zhenwu benzhuan shenzhou
miaojing zhu K EFZ RKEARAMMHILLAL). Yang has shown that
Chen Zhong wrote a postscript to the scripture in 1236, which
survived in a version of Scriptures of the Divine Spell preserved in
Zixiaogong %75 at Wudang-shan.”

As mentioned above, B3 is a text compiled on the basis of B2.
According to Yang, the title of Zhenwu mentioned in B3 includes
the word fude # 1%, or “Blessing the Virtuous,” which is the
canonical title conferred on Zhenwu by Ningzong (r. 1194-1224)
in 1209.” So 1209 can be regarded as the earliest possible date
when B3 was compiled.*

Regarding B4, Kristofer Schipper has pointed out that this text
includes a canonization title consisting of four Chinese characters:
“zhidao xuanying” F i X [, which was added by Yuan Chengzong
% in 1295 to the previous canonization title of Xu Xun.
Therefore, the formation of this text cannot be earlier than 1295.%

' Ibid., 141. The full title of Zhenwu mentioned in this text is: Zhentian zhewu

zhishi fushen Yuxu shixiang xuantian shangdi $1K ¥ 276 T 48 0 £ & i A 2 K -
7. As “Yuxu shixiang xuantian shangdi” is obviously the latest canonical title
among this long series of titles, here we deal only with this part consisting of
eight characters.
Ibid., 141-42. I myself haven’t checked the version preserved in Zixiaogong.
Yang, Wudang wenhua gailun, 141.
Ibid., 141. The full title of Zhenwu in B3 is Beiji zhentian yousheng zhushun
zhenwu lingying fude zhenjun yuxu shixiang xuantian shangdi b i85 {1 52 By IE
R T R AR U, R R XK B
See Schipper, “Shengong miaoji zhenjun liwen,” in Schipper and Verellen, eds.,
The Taoist Canon, vol. 2, 1116. On the additional investiture of the title “zhidao
xuanying” by Yuan Chengzong in 1295, also see Akizuki Kan’ei, Chugoku
kinsei doky6 no Keisei (Tokyo: Sobunsha, 1978), 37. Mu Changchao ## %,
known as a neidan practitioner and an strong advocate of unification of the
Three Teachings active in the second half of the 13" century, mentions that
practitioners in Xishan had “Xiuzhen shijie” P4 1l A& 3% + & (Xuanzong zhizhi
(Continue on next page)
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As we have mentioned, the content of B4 is similar to B3 except
for the name of the god to whom the text is dedicated, which
suggests that one of the two texts may be based on the other. If we
compare the earliest possible dating of B4 (1295) to that of B3
(1209), we might infer that the compiler of B4 imitated B3.

It is very difficult and sometimes a serious error to determine
the time of formation of a text on the basis of its earliest mention.
But if we consider that these texts all share the Ten Precepts for
Those Who Cultivate Perfection, these dates given in relation to the
years of conferral of the titles of gods, 1236 for B2, 1209 for B3,
and 1295 for B4, are indicative. Since the Ten Precepis for Those
Who Cultivate Perfection (B1) appeared in a text compiled shortly
after 1244, it seems safe to say that this set of precepts was widely
circulated among worshippers of very popular gods like Zhenwu
and Xu Xun from the 13" century to the early 14™ century.
Although it remains difficult to date each text precisely, it seems
reasonable, on the whole, to estimate that the B group of texts were
formed during the time from the Southern Song (1127-1279) to
Yuan (1271-1368) periods.

(c) Type C

C1: The Golden Book of Great Corpus of Salvation by Lingbao in
Upper Clarity is a corpus of Lingbao liturgies compiled in 1433 by
a Zhengyi I — Daoist, Zhou Side &1 (1359-1451).* The book
includes various ritual texts used by Zhengyi Daoists in the early
15" century, among which a book of ordination liturgies to confer

(Note 45—Continued)
wanfa tonggui Z 5% H48 8 % F 7 [SN1066], 3.20b). As Mu Changchao refers to
Xu Xun i#F#’s legends as “achievements in Xishan” 7§ il Z i, his reference to
“Xiuzhen shijie” suggests that some cult to Xu Xun in Xishan, Jiangxi, adopted
“Xiuzhen shijie” as a norm for their life by the mid-13™ century. It is very
plausible that the Shengong miaoji zhenjun liwen was compiled by a person
who trained in that tradition of using the “Xiuzhen shijie.”

* The text is included in vol. 16 and 17 of the Zangwai daoshu 41 2:. The
Golden Book has three prefaces: the earliest preface was written in 1432 by the
45" Heavenly Master, Zhang Zhanran 3 it % . The second preface was written
by Zhou Side himself also in 1432. The latest one was by Wu Dajie % K fifi and
dated 1433.



Tracing Back Wang Changyue’s Precepts for Novices 235

the Ten Precepts for Novices on initiate monks, or Chuzhen #] ¥,
is included.”” This liturgy is called the Rite of Investiture with
Robes and Caps (Pidai yi $5%#), and it occupies a part of “Section
of Ordination” (Chuandu pin £ &) in juan 19.%

The Rite of Investiture with Robes and Caps is extremely
important for us: it appears to be the latest dated predecessor of
the ordination ritual in which the Ten Precepts for Novices were
conferred before Wang Changyue. Below, I will briefly introduce the
general contents of “Rite of Investiture with Robes and Caps.” As I
have discussed elsewhere, Zhou Side’s Rite of Investiture with
Robes and Caps basically follows the fundamental structure of
traditional Daoist ordination for those who leave their families,
such as “Liturgy of Ordination” (duren yi % A#&) in juan 6 of
Regulations for the Practice of Dao in Accordance with the
Scriptures of the Three Caverns (Sandong fengdao kejie yingshi =
i 22 38 Bl k4% 4 ) [SN1125] and Jia Shanxiang’s & ¥ # Ordination
Ceremony for Those Who Leave the Family (Taishang chujia
chuanduyi K I 1 % 4 ¥ #) [SN1236]. The main structure consists
of three basic ceremonies: (1) Leaving Lay Society, (2) Investiture
with Costumes, and (3) Conferring of the Ten Precepts.

Here, T will introduce the outline of Zhou Side’s Rite of
Investiture with Robes and Caps by briefly explaining the purpose
of rituals corresponding to these three basic ceremonies.*’

(1) Ceremony of Leaving Lay Society

In Zhou’s Rite of Investiture with Robes and Caps, the ceremony
of leaving lay society comes after preparatory opening ceremonies
such as inviting the Ordination Master (dushi  JFEFili, qingshi

¥ “Chuzhen” is the precise word in this text to refer to the ordinands. See

Shangqing lingbao jidu dacheng jinshu, Jiji C.4& shang .: 8b.

Juan 19 is titled Liuchuan liji men i {5 R (“Chapter of Transmission and
Salvation™). Shangqing lingbao jidu dacheng jinshu, Jiji shang: 1a—10b. “Chuzhen
shijie” is mentioned on 9a-b.

For more detail about the content of the text, see Mori Yuria, “Ddkyd no shukke
denkaigi nit suite no ichikdsatsu (Kinmei Shichishin, Ka Zehnsho, Shii Shitoku wo
chiishin ni): O Jogetsu Shoshin jikkai zenshi (I)” ¥ D HFIEHEE D 1T D—F L
(LR - EEM - FEME AP0 s %A A0k (1) , Waseda daigaku
daigakuin bungakukenkyitka kenkyii kiy6é 59 (2014), 39-56.

48

49



236 Yuria Mori

shengzuo i 7+ 2 ), and praying before burning incense (zhuxiang
A ). After burning incense, the Ordination Master delivers a
sermon to the ordinands about the importance of leaving one’s
family to become a monk. Next, the ceremony of leaving lay
society begins.” It proceeds with ordinands showing their gratitude
for the grace of the king (emperor), their ancestors, their parents,
and their friends by making obeisance four times in each of the
four directions. At the end of each obeisance, the ordinands vow
that they will never again practice mundane ritual acts F 4% A~ 151
et

(2) Ceremony of Investiture with Costumes

Before this investiture, the Ordination Master delivers a rather long
sermon on the origin of Daoist teachings that should be studied in
the proper manner and deportment (weiyi )& f&). The topic of
proper manner and deportment develops into the investiture with
physical items.

The ceremony is divided into six rituals of conferring the items
needed for living in a monastery. The ordinands are invested with:
(1) “cloud shoes” (yunlit ZJ& ), (2) a Daoist’s skirt (daoqun ), (3)
“cloud sleeves” (yunxiu ZEA4), (4) “cap of the stars” (xingguan i),
(5) “feather gowns” (yufu It ), and (6) “audience tablet” (chaojian
#1f#§).”> These items are nearly the same as those conferred on the
ordinand in Jia Shanxiang’s Ordination Ceremony for Those Who
Leave the Family (northern Song period).”

(3) Ceremony of Conferment of the Ten Precepts

Next comes the making of obeisance to the Three Masters (lixie
sanshi 153 =i )** and the explanation of the “Ten Proper Manners”

Shangqing lingbao jidu dacheng jinshu, Jiji shang: 3a.

' Ibid., 4a.

2 Ibid., 5a-7a.

3 Taishang chujia chuandu yi, 6a. See Mori, Dokyo no shukke denkaigi ni Tsuite
no Ichikosatsu,” 59.

Shangqing lingbao jidu dacheng jinshu, [iji shang: 7a.

54
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(Shishi weiyi + % B %) that those who live in a monastery are to
follow.” After showing the “Ten Proper Manners,” comes the
ceremony of conferring of the Ten Precepts for Novices (Chuzhen
shijie ¥) 317 ). The conferring starts with the Ordination Master’s
sermon on precepts. In this the master, employing Neo-Confucian
terminology, insists on the importance of the precepts as essential for
controlling (ge 1) both the outer and inner objects (wu #) of the
mind with sincerity (cheng #).”° After the sermon, the Ordination
Master announces the start of the conferral:

Now I am going to grant the words and reveal the secrets so that I
can expound to you each precept. If you, XX, always obey [the
precepts hereafter], then you will be promoted to higher positions.
You should think quietly in your mind, and now you must listen to
me!

SHRTIRA ARBE e BHT[EAABTE  BRAM - #&

BES o HIRE Y

Unfortunately, no concrete explanation given about the gestures
made or the words spoken, either by masters or the ordinand. It
only gives the text of the Ten Precepts for Novices. What is unique
about this version of the Ten Precepts for Novices is that the sixth
precept of the other versions is replaced with the fifth precept of
the so-called Supreme Great Precepts of Wisdom (Zhihui shangpin
dajie % % I i K#).” The replaced (original) content of the sixth
Precepts is:

> Ibid., 8a. “Ten Proper Manners” is a summary of Xuanmen shishi weiyi, 2a in

Daozang, SN792.

Shangqing lingbao jidu dacheng jinshu, Jiji shang: 8b. The Ordination Master

says, “The Precepts are [the means of] voiding your mind, understanding the

Dao, cultivating your own body, and probing the phenomena of nature” %% >

JEOIE > BB Z .

7 1Ibid., 9a.

% As for Zhibui shangpin dajie %% - K7, see Ikehira Noriko, “On the Wisdom
of Penetrating the Six Perceptions in the ‘Great Superior Rules of Wisdom™” B
AR b L8 R R A M T75 %8 % 2. Paper presented at Fourth Japan-
American Daoist Studies Conference, Pacific Lutheran University, Tacoma,
Washington, on March 29, 2016.
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Do not drink liquor to excess or eat meat in violation of the code.
You should harmonize your ¢i and your nature and concentrate on
maintaining clarity and the void [of them].

TRKBBE  RRERE  FRAM EHAE Y

The actual precept, derived from The Supreme Great Precepts of
Wisdom, is:

Sixth: Do not speak ill of people; do not make idle talk; be honest
both in mind and behavior; do not make inappropriate remarks.”

NECORETTREH NSREL RlLaig o

Although it is understandable that the compiler (Zhou Side)
introduced the prohibitions against deeds committed by the use of
problematic words, it is not easy to understand why the prohibition
against drinking alcohol and eating meat was replaced with them.
As we will see later, Wang Changyue also revised the precepts about
drinking. The question as to why the prohibition related to drinking
was objectionable is yet to be answered.

After the conferral, the Ordination Master clearly mentions the
title of the set of the precepts:

The precepts which 1 have explained for you earlier are called Ten
Precepts for Novices!

B R Ak E  RL AT R o O

It is important to note that the set of ten precepts in Zhou’s Rite of
Investiture with Robes and Caps is cited here under its original
name, Ten Precepts for Novices. As 1 have argued elsewhere, the
framework of the ordination ritual Zhou employed was very
traditional. At the same time, as we have seen, the set of ten
precepts he used was also traditional. The traditional form and
contents of the Daoist ordination ritual were apparently crystalized

¥ Zbiyanzong, 1.7b.
% Shangqing lingbao jidu dacheng jinshu, Jiji shang: 9b.
' Ibid., 9b.
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into the Rite of Investiture with Robes and Caps in the Ming
period, and Wang Changyue revived it in the early Qing.

(d) Type D

As mentioned above, the earliest versions of Precepts for Novices
seen in the texts that belong to Type A are attributed to an
anonymous god only mentioned as “celestial perfected” X E. The
compilers of the texts that we categorized as Type D, on the other
hand, identify this anonymous god as Celestial Worthy of Sovereign
in the Void.

D1: Among the nine texts that include various versions of the
“Ten Precepts for Novices,” and the Ten Precepts for Those Who
Cultivate Perfection, Celestial Worthy (D1) is unique in several
ways: First, this is seemingly the first text that attributed the
Precepts for Novices to the Celestial Worthy of Sovereign (Xuhuang
tianzun JF 2 K% ). Second, this is the only version commented on
by an anonymous Daoist. Each precept is explained with
commentaries. Third, the ninth precept in the original versions of
the “Precepts for Novices,” Types A, B, and C, which insists on the
importance of “Confucian” virtues such as zhong & (loyalty), xiao
# (filial piety), ren 1= (benevolence), and xin {7 (sincerity), has been
moved to the position of the first precept in Type D (D1 and D2).
Because of this replacement, the precepts from the first to the eighth
in Types A, B, and C have been moved to positions from second to
ninth in Type D.

Fourth, although there is a great difference in the order of the
precepts between Type D and others (Types A, B, and C), the
wording of each precept of Types D and A are quite similar. This
feature suggests that there is a strong tie between Types D and A.
The author of D1 seems to have used A1l or A2 as a base for the
text that he/she created. Thus, as for the text’s dating, it seems
reasonable to look at its relation to the texts belonging to Type A.

There are several reasons for postulating a direct derivation
from type A to type D. First, Type A can possibly be traced back to
the late Tang period, while Type D did not make its first appearance
until the Ming Daozang. Generally speaking, it seems natural to
regard the texts classified as Type A as versions of an earlier date
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than those classified as Type D.*” And so it seems more natural to
assume that the author of D1 created his/her own version on the
basis of the text classified as Type A, rather than the other way
around.

However, since appearing in the Ming period does not
necessarily mean that the text had not existed before, the above
explanation cannot prove that Type D was derived from Type A. A
more decisive factor is that the first precept in Type D can be
assumed to have been moved from the ninth position to the top by
the author of D1. A precept asserting the importance of loyalty and
filial piety (which begins with “do not violate being faithful, filial . . .”
AN1FRIERZ) is placed as the ninth precept in other versions of the
text classified into Types A, B and C. But in D1, that very precept is
placed at the top of the ten precepts. If D1 was composed earlier
than A1, it would mean that the editor of A1 moved the first
precept, insisting on the importance of loyalty and filial piety, to the
ninth precept. This does not seem plausible. The anonymous
commentary on the first precept of D1 insists that loyalty and filial
piety remain important even for those who have left their families:

Therefore, [the precept mentioning] loyalty and filial piety comes first
in various precepts; it is the source of hundreds of [good] deeds; and
it is the first obligation for the students [of Daoism].

WEFAFRLE TR FHZ KL

This clearly explains why this precept emphasizing loyalty and filial
piety should be placed first in the ten precepts. For the
commentator on D1, who most likely is the author of D1, there is
a clear reason for putting this precept at the top. And this message
must also be clear to readers of D1. If the above inference is
acceptable, it is highly unlikely that the author of A1 deliberately
moved the first precept of D1 to the ninth when he/she compiled

62

Here, we exclude the possibility of A2 being itself derived from D1, because A2
was, as we have discussed, obviously copied from A1l. We do not mention D2,
either, when we discuss the formation of Type D.

¢ Ibid., 2a.
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his/her own version of “Ten Precepts for Novices.” Then, the only
other possibility is that the author of D1 made a change in the
order of the precepts on the basis of his/her own idea of insisting
on the importance of loyalty and filial piety even for those who
leave their families.

The third factor that leads us to infer that D1 was derived from
Type A is the fact that the author of D1 attributed it to Celestial
Worthy of Sovereign in the Void, while the authors of Type A
attributed the precepts to a celestial perfected without name. If the
author of A1l compiled it on the basis of Type D, it would mean
that he/she replaced Celestial Worthy of Sovereign in the Void with
an anonymous celestial perfected, which would diminish the
authority of the Ten Precepts for Novices that were “originally”
attributed to a god of very high status. This seems unlikely.

We have already made clear that D1 was compiled later than
the texts classified into Type A, and seems to have been derived
from Type A texts. Which text precisely remains to be ascertained?
Our answer is that A2 is the more plausible source over Al. The
A1 text says “You should praise other people’s goodness” # #§ A 2
% in its fifth precept, while A2 says “You should praise other
people’s grace and goodness” ¥ ff A 2 % % in its fifth precept. The
corresponding precept of D1, that is, the sixth (not the fifth, given
the re-ordering) is similar to that of A2 (3 %), thus suggesting that
D1 was derived from A2. If this inference is acceptable, it is
plausible that D1 was formed after the spread of Cloudy Bookcase
with Seven Labels (Yunji giqian), which would be after the mid-11"
century. That is the earliest possible date of the D1 text’s
authorship.

While we can determine the earliest date for D1, it is extremely
difficult to move any further because as yet we can find no
reference to this text until the Ming Daozang was published in
1445: we can only say that D1 was probably formed at some time
between the mid-11" century and the early 15" century.

The last question concerning the history of D1 is its relation to
Types B and C. All the Types B and C texts place the precept
insisting on the importance of loyalty and filial piety as the ninth.
Seemingly, the authors of Type B and C, not to mention those of
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Type A, had no chance or intention to adopt the text of D1.
Therefore, even if we suppose that the date of D1’ authorship is
rather early, we can assume that D1 did not have much influence
on the other extant texts. D1 is isolated from the line of
development or derivation that probably connects Types A, B, and
C. The first text that was clearly influenced by D1 is D2, a version
first seen in the early Qing period and probably compiled by Wang
Changyue’s disciples.

D2: “Ten Precepts for Novices Conferred by Celestial Worthy
of Sovereign in the Void” (Xubuang tianzun suoming chuzhen shijie
i B R4+ ) is another title for Precepts for Novices
(Chuzbenjie #1H 7% ) mentioned in Precepts and Disciplines for
Novices (Chuzhen jielii) attributed to Wang Changyue, which is
included in Jiang Yupu’s Daozang jiyao. As we have noted earlier,
Precepts and Disciplines for Novices can be understood as a work
compiled by disciples of Wang Changyue in Nanjing shortly after
1686.

As Yin Zhihua has pointed out, the text of Wang Changyue’s
Ten Precepts for Novices is identical to the main text of the ten
precepts of D1 except for its seventh precept. Wang Changyue (or
his disciples) changed an original precept that only forbade
drinking too much alcohol into a prohibition against taking any
alcohol. He also added a prohibition against eating meat to the
same article. However, the forewords and commentaries seen in
D1 were not adopted by D2: it is only in its title that the precepts
were claimed as revealed by the Celestial Worthy of Sovereign in
the Void.

IV. Conclusion

During the first half of the Tang period, a set of ten precepts for the
Daoist novices leaving their families, Precepts for Novices, first
appeared in a Lingbao scripture, Lingbao Scripture on the Karmic
Causality of Those Who Leave Their Family. This set of ten
precepts seems to have been adopted by Zhang Wanfu; however,

“ See Yin Zhihua (2011), 52.
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Zhang’s Precepts for Novices seems to have soon been obsolete. In
the second half of Tang period, possibly very late in the period, a
new Precepts for Novices (A1) made its first appearance. We have
not found any sources that explain how and why the previous
Precepts for Novices was replaced by the new one. In the Northern
Song period (960-1127), the new Precepts for Novices was
included into the influential encyclopedia Cloudy Bookcase with
Seven Labels as Ten Precepts for Novices (Chuzhen shijie ) H 17k )
(A2).

Our discussion has hopefully made it clear that there were two
types of Precepts for Novices derived from a set of Precepts for
Novices preserved in A2. One is the text, classified as Type D, that
first appeared as Text of Ten Precepts and Disciplines for Novices of
the Celestial Worthy of Sovereign in the Void (D1). The date of this
text’s authorship can be only estimated as sometime between the
mid-11" century and the early 15" century. It had little influence on
other Daoist texts during this period. Its content was taken over by
Wang Changyue * % H and his disciples in the early Qing period in
their Ten Precepts for Novices Conferred by Celestial Worthy of
Sovereign in the Void (D2), which was included in their Prefaces
and Disciplines for Novices (Chuzhen jielii ¥1E ).

The other texts derived from A2 were Types B and C. Type B
changed its title to Ten Precepts for Those Who Cultivate Perfection
(Xiuzhen shijie 153 17% ). The texts of this type were developed and
shared as a set of precepts, and also as a set of ritual texts for
repentance by worshippers of Zhenwu and Xu Xun from the
Southern Song to the Yuan period. Some of the advocates of the
Ten Precepts for Those Who Cultivate Perfection were the
practitioners of the Tradition of Complete Perfection (Quanzhen
jiao) who apparently worshipped Bai Yuchan as one of their
masters. They were the practitioners who left their homes because
they followed the Codes of the Hall [for the Daoist practitioners]
# #1 attributed to Bai Yuchan and master Feng. But they were not
necessarily novices, which seems to be why these variants of Ten
Precepts for Novices were called Ten Precepts for Those Who
Cultivate Perfection. On the other hand, the members of the cults
for Zhenwu and Xu Xun who used the precept as basis for their
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ritual of repentance, were not limited to clerics who had left their
families. Thus, during the time of the Southern Song and the Yuan,
this set of precepts spread among various types of Daoist
practitioners, crossing the boundary between laypeople and the
clergy.

The text of Ten Precepts for Those Who Cultivate Perfection
was followed by a text from Zhou Side, his Rite of Investiture with
Robes and Caps in the Ming period (C1). Zhou Side seems to have
adopted the text of Ten Precepts for Those Who Cultivate
Perfection, but used its traditional name, Ten Precepts for Novices.
As far as I know, his Rite of Investing Robes and Caps is the only
existing text that shows the outline of the program and sequence of
the ordination ritual during which Ten Precepts for Novices were
conferred on Daoist novices before the Qing.

Zhou Side’s text is extremely important when we consider the
prehistory of Wang Changyue’s consecration ritual. According to
the discourse of the Longmen tradition articulated in Longmen
xinfa FEM0 L, Wang Changyue’s precepts were said to be the
revival of Qiu Chuji’s frE# precept that had been obsolete for
some four hundred years.”” But the existence of Zhou’s Rite of
Investiture with Robes and Caps shows there was a long,
continuous tradition of conferring nearly the same Ten Precepts for
Novices as Wang had given to his ordinands. This is true even
though the style of the text of Ten Precepts for Novices (Chuzhen
shijie) which Wang adopted (Type D) varies a little from what
Zhou Side adopted (Type C). Wang seems to have chosen the text
of the Ming Daozang, in which the precept insisting on the
importance of loyalty and filial piety was placed at the top. But the
concept of conferring Ten Precepts for Novices on Daoist novices
that Wang adopted was virtually the same as Zhou Side’s. Wang
Changyue’s ordination ritual for Daoist novices can be regarded in
one sense as a revival of the ordination ritual in the Ming period.

5 See Longmen xinfa, juan shang: 16b, ZWDS, vol. 6: 736 (i e » H K -L LR
B2 > ORGP E AR R B ), and . xia: 30a, ZWDS, vol. 6:
772 (XAEERFMAG > BETH - SORELX - B AP0 EFA - AFTHK). As for the

analysis of this part of Longmen xinfa, see Esposito, Creative Daoism, 105-6.
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In conclusion, we can understand that Wang Changyue’s
ordination ritual of conferring Ten Precepts for Novices was based
on a long tradition of Daoist ordination rituals. Although it is hard
to trace in detail the history of some of the variants we have
mentioned in this article, it is clear that virtually the same set of ten
precepts was used from the pre-Song period to the early 15
century, well before Wang and his disciples adopted it as their own
ritual. If we understand the fact that the same set of ten precepts
was used by both Quanzhen and Zhengyi Daoists, the “revival” of
the conferment of the precepts by Wang Changyue and his disciples
was not necessarily limited to the revival of the Quanzhen tradition:
it may be regarded as a revival of the basic tradition of conferral
for Daoists in general.
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Chart 1 Flow of “Chuzhen (shi) jie” from early 8" century to 17" century
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