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ABSTRACT

Sacred apocalyptic texts claim to foretell coming events, warning the
faithful of some terrible fate that lies beyond the present. Such texts oftea deri
their power from successfully recasting past events in such a way appiesy a
to be "predicted" by the text and thus take on additional meanings beyond the
superficial. Thisex eventistatus allows apocalyptic texts to increase the
credibility of their future predictions and connect emotionally with theerelg
playing on present fears. The fifth-century Daoist apocalyptic text,diiet@e
on the Cycles of Heaven and Earthafdi yundu jing K H15&E E#E), is no
exception. This thesis examines the apocalyptic markers in the poetic settions
the text, attempting to develop a strategy for separating the generic ynilaggsr
to Chinese texts and the apocalyptic literary genre as a whole) from the mo
significant recoverable references to contemporary events such al ofi¢hia

Jin dynasty and the subsequent founding of the Liu-Song dynasty.
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Chapter 1
INTRODUCTION

Sacred apocalyptic texts claim to foretell coming events, warning the
faithful of some terrible fate that lies beyond the present. Such texts ofte& der
their power from successfully recasting past events in such a way thapihesr
to be “predicted” by the text and thus take on additional meanings beyond the
superficial. Thiex eventwstatus allows apocalyptic texts to increase the
credibility of their future predictions and connect emotionally with theenelg
playing on present fears. The fifth-century Daoist apocalyptic tex§dhpture

on the Cycles of Heaven and Ea(fiandi yundu jing X 11 £ £F) is no

exception. Upon first reading, the text is a generic pastiche of supposedly
forthcoming natural disasters and social turmoil common to the genre of
apocalyptic literature. A deeper reading of its poetic sections, howevea)sev

the scripture to be a powerful commentary on the social and political chaos of its
period. Thus, in th&cripture on the Cycles of Heaven and Eatttie apocalypse

is portrayed as both future and present. This paper will examine the apocalyptic
markers in the poetic sections of the text, attempting to develop a strategy for
separating the generic imagery (both to Chinese texts and the apocalyatig lite
genre as a whole) from the more significant recoverable refertmces

contemporary events.



Chapter 2
THE APOCALYPTIC LITERARY GENRE

As mentioned in the introduction, apocalyptic literature conxnsventu
material. As such, a work’s acceptance and authority comes from itg &iilit
persuade the reader(s) that the current situation fits into the apocalymitvea
“[An] apocalyptic [text] succeeds or fails with its audience to the detlrat it
persuades them of their situation within the particular historical pattern of
temporal fulfillment represented in its mythic imagehy the case of the
Scripture on the Cycles of Heaven and Eatftle text does this in three ways.
First, it uses the common imagery of natural disasters and breakdowns in the
social order. Second, it infuses those images with unique culture markers—
historical allusions and correlative cosmology primarily—to connect theigener
apocalyptic imagery to Chinese society. Finally, the text composed ahénevei

style, a Chinese literary genre that mixes prophetic vehss ) and
apocryphal textswei, ). An influential genre which arose during the Eastern

Han,chenuses rebuses and homophony to conceal additional text. In this work,
the author useshento suggest details such as contemporary events and names.

Such texts were popular and often used to criticize or legitimize a dynasty.

! Stephen O’LearyArguing the Apocalypse: A Theory of Millennial
Rhetoric(New York: Oxford Press, 2005), 13.
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Because of their political influencehenwere frequently—though often

ineffectively—banned throughout the Six Dynasties in both the north and%south.
Returning to the critical role that time plays in the acceptance and

narrative of apocalyptic literature, it is important to remember that teate

which do survive present a temporal structure that can be appropriated by other

apocalyptic texts, allowing the text's sacred message to be recycledapiddc

for new and varied circumstances. Indeed, Chinese texts that quote or draw from

the Scripture on the Cycles of Heaven and Eathso from the prose summary at

the end of the text that contains the cycles of cosmictime.

2 SeeZongli Lu, The Power of Words: Chen Prophecy in Chinese Politics
AD 265-618Bern: Peter Lang AG, 2003) 35-81.

3 See for example tHeearled Bag of the Three Caverf&ndong
zhunang — il Zk:%%) 9.5b and théost High Secret Essentiaf#/ushang biyao,
f |45 2E) 7.106.
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Chapter 3
APOCALYPTIC ACTIVITY AND IMAGERY IN CHINA

Chinese apocalyptic texts and millennial movements are quite different
from their Western or Middle Eastern counterparts. Unlike apocalypses in the
Judeo-Christian or Zoroastrian traditions, Chinese apocalyptic texts ateonidt a
a climactic battle between good and evil, but rather describe apocalypsessin ter
of order and chaos. Like earlier Greco-Roman cults, the Chinese vieweaktime
cyclical, so apocalypses led to a restoration of a lost goldehEuemessianic
figures in this literature take the guise of a sage-king, an archetyped<e good
ruler who offers political and social salvation from chaos, rather than a personal
salvation from evil or sii.The length of the messianic figure’s rule varies greatly.
In theScripture on the Cycles of Heaven and Eattile length is given as “three
times the reign of Yao,” or three hundred years. For these reasons, the term
“messianic” is often used to describe Chinese apocalyptic movements, hather t
the more common term of “millennial,” which carries specific connotations tha
simply do not apply to Chinese eschatology. Although the term “messianic” is
more common, it still is not a particularly accurate since the salvatomided by

such figures is neither universal (affecting the entire world) nor pemnta

* This is not true for Chinese Buddhist apocalypses where time is linear
and divided into three sections: the True Dharma, the Semblance of the Dharma,
and the Decline of the Dharma.

® This is not the case in Chinese Buddhism, where the messianic figure of
the Maitreya is seen as filling the role of both socio-political and personal savi
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Regardless of religious affiliation, apocalyptic texts have certagstgp
imagery in common. One of these types of imagery is the upending of the natural
order through floods, droughts, and famines. Anciently, civilizations were
agricultural and clustered around reliable sources of water such as @iiara
was no expectation. The heart of Chinese civilization, as well as the resafenc
the majority of the population, was the Central Plain of the Yellow river valley
Chinese civilization was dependent on the regular flooding cycles of the river,
though not to the same extent as Egypt or Mesopotamia for example, due to a
more temperate climate.

Disruptions in the natural order— such as when the Yellow river changed
course—produced great resonance within China due to the premium placed on
order by Chinese society. The fundamental philosophies of China were developed
during a period of extended war and thus the problems they strove to solve
revolved around the breakdown and rebuilding of social order. Chinese
Confucianism, for example, at its core is a system of ethics and riteaekk$sig
promote and maintain social order through a rigid hierarchy. Daoism, which
arose as a religious movement later, particularly emphasized the humansvorld a
a microcosm of the cosmos. Thus imbalance in one was reflected in the other.

This adds an extra layer of meaning to natural disasters within a Daoesttcont



Apocalyptic activity in China dramatically increased in frequency between
220 and 589, peaking in the sixth centtipfter the Han dynasty collapsed in
220, Chinese society fell into a period of chaos. The disorder only increased after
Turkic nomads flooded the traditional Han Chinese homelands in the early 300s,
leading to a popular belief that the end of the presalpaor world-cycle was at
hand. As John Landes has noted, millennialism is a form of revolutionary
ideology and such ideologies only spread when a significant number of people
feel “close to the moment of turning, of transformatibn&pocalyptic texts of
the time describe the signs of tkedpas end in terms of natural disasters,
outbreaks of disease, famine, and a total breakdown of social order. These events
would usually begin the twenty-first year of the sexagenary cycldigkben
year) and continue until the twenty-ninth year @encheryear), when the deity
Li Hong (in Daoist texts) or Prince Moonlight (in Buddhist texts) would arrive

and usher in a golden age of good government, social harmony, and peace.

® See Anna Seidel, “Taoist MessianistNfimen31 (December 1984) :
162.

’ John Landes, “Roosters Crow, Owls Hoot: On the Dynamics of
Apocalyptic Millennialism” inWar in Heaven, Heaven on Earth: Theories on the
Apocalypti¢ ed. Stephen O’Leary and Glen S. McGhee (London: Equinox
Publishing, 2005), 20.

8 Christine Mollier,Une apocalypse taoiste du Ve siécle: Le Livre des
Incantations Divines des Grottes AbyssdFearis: Institut des Hautes Etudes
Chinoises, 1990), 170-173.



Chapter 4
INTRODUCTION TO TEXT

The Scripture on the Cycles of Heaven and Easth Chinese religious
work from the fifth century. Its full title is thilost High Cavern Mystery
Numinous Treasure Self-Generating Wondrous Scripture on the Cycles of Heaven
and Earth(Taishang dongxuan Lingbao tiandi yundu ziran miao)jifigne
scripture is comprised of a mixture of prose and poetry. The prose sections begin
with an account of cosmogenesis and the beginnings of humanity. This is both a
trait of Daoist works and also of apocalyptic works in general where thaiogtli
of the cosmogenesis serves to create a common understanding of humanity’s
relationship with the heavens. It also offers reassurance that creati@nciosimic
sense is cyclical. Th&cripture of the Cycles of Heaven and Ealémonstrates
this clearly by including the origins of man as part of the cosmogonic narrative
and explicitly stating that “people are equal to heaven and earth.” The
anonymous author then laments the corrupted and fallen state of humanity in the
current period. Fortunately, humanity has received secret instructiodiregtre
coming apocalypse from the Most High Lord of the Dao. The author then exhorts
the reader to be diligent in Daoist study and practice of ritual beforagetan
poetic stanzas describing the imminent destruction and rebuilding of society under
the Immortal Lord of Peace, Li Hong. The text ends with a description of how the
scripture should be transmitted and a warning for those who would transmit it

unworthily or outside of the established rites.



Chapter 5

THE TEXT
N A R @R PR FIRPAS (The Most High Cavern Mystery Numinous
Treasure Self-Generating Wondrous Scripture on the Cycles of Heaven and Earth)
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The Dao said: As for the most high numinous treasure [scriptures], they arose
before heaven and earth. This being the case, later there was heavethand ear
The numbers began with one, were established as three, complete in five,
flourishing in seven, most perfect in nine. Therefore, heaven is separated from the
earth by 90,000; and [heaven] accumulated yang qi. The Dao’s yin took form
and was arranged into Kunlun, which is the earth’s pillar. That which is the qi that
rises up to penetrate Kunlun is the center of the earth. Going straight east [from
the center] Kunlun is one hundred million, ten thousand, six thousand, five
hundredi, going straight west, Kunlun is one hundred million, ten thousand, six
thousand, five hundrdd Going straight south, Kunlun is one hundred million,

ten thousand, six thousand, five hundiedoing straight north, Kunlun is one
hundred million, ten thousand, six thousand, five huntiréiche earth’s
circumference, roaming all four sides, is four hundred million, 26 thousand, two
hundred and fiftyi.
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The Dao said: Now, the sun and the moons’ orbits above [the earth] are a
thousandi, their circumference is three thousdndheir orbits move through the
eighty-one regions. Further, they alternate between dim haze and darlfss. A
the nine stars of the Big Dipper, two stars are hidden and cannot be seen. They are
separated from each other by 90,00 order to sink into the eighty-one
prefectures and the eight hundred and ten regions. The Big Dipper should be
above Kunlun, [it is] supported by Kunlun. The gi that penetrates [it] pours down
on the sub-celestial realm. In spring and summer, it is the rain and dew, in the fall
and winter it is the frost and snow. People are equal to heaven and earth. Outside
of the eight regions of heaven and earth, the myriad of living things received their
inherent natures. In every case, [they experience] mourning, anxiety, and sorrow,
constantly [the Dao] pitied the people. [All beings who] contain blood or squirm
like worms, [they] cannot obtain independence. They struggled to live as long as
heaven and earth, [but] in every case [they] should eventually die. Their marrow
and bones disappear, entering into the earth. Their essence and spirits € cir
[above their corpses]. [They] twist and change through the five péttsey

were good, they ascend to heaven; if they were evil, they enter into the abyss.
Generally, the good and evil people do during their lives results in their essence,
bodily deities, cloud-souls and white-souls receiving in turn either blame or
blessings. Only [those who] study the Dao and seek to live [forever], can extend
their lives to the end of the cycle and in this way maintain long-life, and live
through another cycle of the Yang Nitfe.
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® This is a Buddhist term for the five paths of rebirth: hells, hungry ghosts
(pretag, animals, peoples, and lesser divinitigev@s.

19 The yang nine are drought years specifically, but here they simply stand
for the disasters preceding the apocalypse. See Stephen Bokenkamp, “Time After
Time: Taoist Apocalyptic History and the Founding of the T’angAsia Major
Third Series 7 (1994) : 66.
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The Dao said: People are born through the placenta as fetuses, and should
experience [gestation for] ten months. Death is like a great wind, in the end it
rises up without an appointed time. [When] death arrives, it is without a season,
[therefore you] should in your heart-mind to strive to become good without
doubts. Therefore, [we] use the scriptures and the Dao to encourage schotars: Tha
which is not seen by the eyes and that which is not heard by the ears [is Plecious
[l have] jade ornaments and precious things, and yet how to they benefit me? All
who practice the Dao should trust the scriptures and the precepts, safeguarding
good [acts] so that when they die, they will not be judged evil and under those
circumstances be reborn. The Dao cannot be lost, virtue cannot be transgressed.
Transgressing the Dao and losing virtue is like a child being born without a
mother, like a fish escaping from a deep pool. If your ambition is to study, and to
cycle through life and death, [then] you are like silkworms residing in cocoons,
[still in] primordial form. Therefore, one day [you will] change forms edpdly,

for the Dao is complete in the minute details. As for mediation and reciting the
scriptures, these are the roots of virtue. The self-generating mystgpkain the
cycles [of heaven and earth] sufficient for [those] outside of the deitiesh®gi
[When you] are able to pay your respects to the honored of the Most High Jade
Capital, sing a hymn of praise saying:
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When | alone age and decline, the hundred ilinesses are what | will experience
The ice disappears and the fire rises, disaster cuts across [the sealening its
form. The hundred marrows arise and divide, the great kalpa should collapse. |
thus consider awe-inspiring this suffering, seeking the Dao and wishing fer long
life. Departing here, inside the dust category, | gather together with thiyquie
loyal. Those with lofty actions expect this great vehicle, the self-gengrstudy

of the Dao is complete. Passing through the cycles of life without ascending in

10



virtue, [they] forget me, thus | am not nanfé@uietly worrying, | cross over the
eight hardship$? roaming and wandering, in the end where to make camp?
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The Dao said: Now of the living things, only people are noble. Since their birth, it
is proper to encourage and complete them. Yet [they are] greedy far aictie
miserly, not willing to give alms or distribute [the wealth]. Offeringvgar to

masters in order to seek ascent [to the heavens], [they are those] who think of
themselves only. Now, the true body is not the body which | have, riches and
treasures also are not what | have; an office and title and a salarglemte in

the future how will they benefit me? Old age, sickness, and dying, in every cas
am not able to avoid it; | am not able to pluck myself out and practice the Dao. |
only value decorating myself. Just like the Lu bird loves its talil, [yet] in the end

1 Or known.

12 A Buddhist term. The eight hardships are the eight conditions that
inhibit achieving enlightenment. In Lingbao Daoism, the eight hardships are “to
be reborn human and male, to be reborn with wisdom, health, and wholeness, to
be reborn in a kingdom possessed of the Dao, to be reborn poor, yet able to give
to others, to be reborn rich and honored, yet able to revere the Dao, to be reborn
able to help others to reach transcendence, to be reborn with the opportunity to
encounter the three caverns of scriptures, and to be reborn able to receive the
direct teachings of the transcendents, sages, and the Perfected.” See Stephen
BokenkampEarly Daoist Scripture¢Berkeley: University of California, 1997),
435n.12.

13 This phrase carries the connotation of becoming a transcendent.

14 Refers to speaking misfortune.
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because of [its talil, it is] shot by men to obtaif?ithose who practice and study

the Dao should make diligent their heart-minds above friends. Knowing this, they
should not follow people, ghosts, and deities and depart; [for] the emptiness
creates all-encompassing sorrow. They should think about the roots of
remediating the sins of the dead, severing the Way of the Thre€ Huits]

command to enter the Way of the Three Goodnesses: the first of which is not
aging, the second of which is not being sick, the third of which is not dying.
[Having] long life and departing the world, | left [when] disasters met;
encountering fortune, | obtained the treasures of the Most High. Then | composed
a poem saying:
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| contemplate age, iliness, and death, the three realms’ of great worriese~ort
ends, my life soon will end, nyi will be severed and | will enter the inner and
outer coffins. In the underworld, | become dust, my souls lack complete rest. My
reason for fear is this therefore; studying the Dao, without prematureateath
injury, |1 concentrate on preserving the upright and perfect, [with] a kind-heart
mind, [I am] honestly able to observe. Delaying completion of the three treasure
garden, |am able myself to vanquish the demon official. Therefore, | renounce
my body willingly, my ambition is to pass beyond the shores of life and death.
Confusingly, immediately, depending on nothing, | eternally nourish a hundred
million years of happiness.
HE j\]"éf:'%éf T SRR A
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15 This appears to be a classical allusion, but | have been unable to find its
source.

'® The Three Evils are the three worms or three cadavers in every body.
They are the roots of death and bad karma. See Bokenkzantyp Daoist
Scriptures 436n.14 for more.

" The Three Treasures is a Buddhist term. In Daoism it refers to the three
treasures of compassiori,(4%), simplicity (ian, f), and humility
(buganweitianxiaxian/NEL A K T 5).
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The Dao said: Now, to cultivate long life, your ambition should lay in ascending
[to the heavens], seeking the Dao of non-action, your body surpassing the dust
and dirt. To sever traces, those who are in crowded regions should first know the
method of the great seasons and cycles of heaven and earth, the six hundred
disasters of the Yang Nine. If you are able to depart [from] thetdisathen you

will be at peace. But, if you are not able to avoid [them], seek the Dao until the
end of your years and hope to ascend [into heaven]. Continue to expend
meritorious effort and in the end it will not be in vain. Now, | will reveal imet

of that kalpa cycle, [and] the division of longevity and premature death. Protect
yourself and seek life, in order to attract long-life, how can it be but resiing i

one body and that is all? Also, you will cause your Seven Ancestors with res
fetuses. The transcendent duke said: “Now, if you study the Dao very deeply, you
are able to comprehend the cycles of the six hundred meetings of the Yang Nine
also you will certainly obtain the crossing over of the generation without danger
of collapse. Your desire [should] lay in longevity, fasting for a long time, and
meditation, far departing from people and matters, thinking of categorizing and
simultaneously forgetting; this being the case, later you can seek the mesteextr
perfected beings [by] chanting the law’s words in ten stanzas:
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'8 The Seven Ancestors are one’s father, grandfather, great-grandfather,
great-great-grandfather, the founder of one’s branch of the family, the founder of
the family, and the founder of the surname.
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As for the Crimson book, it came out to rule this land, the gold and jade again

make men. The azure dragon and the Jia-shen year conjunction, as for its arrival,
who is able to know [when]? Consequently, [this text was] written in “heaven and
water script,” in order to await the treasure lords, princes, and their sons. In the
Chen hour? one’s color should change, having formerly seen the Hu child. Kun’s
primal [qi] is utterly depleted’ [yet] the accumulated stones do not next flile.

Xiao Xiao was a high scholar, when the present generation served heaven. This
fortune is not in one day surpassed, the seven leaves accumulate a good base. The
Great Peace is engraved at Meng Féi@h, how joyous! How glad!
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As for the mysterious cycles at the gold horse’s tip, the ancient moon sleeps the
spirit states. The land then is without sons, older brother and younger brother also
wander again and again. The He and Luo rivers, their sons are empty and
exhausted, Yan and Zhao form the flood’s flow. Jing[zhou], Yang[zhou],
Liu[cheng] is next, [you] already carved the middle marchmount talimas.

197.9 am
20 BT is a reference to Liu Kur(#, 271-318).

2L A reference to the state of Later Zhao, which was ruled by thé& §hi (
family.

%2 The site where the feudal lords swore their allegiance to Zhou, prior to
the overthrow of the Shang dynasty. It is included in just two other Daoist
scriptures: thé.aozi bianhua wuiji jing& 151k 4% and theTaishang
dongyuan shenzhou jinly LA 5L 4E, both fifth-century works. See Paul A.
Jackson, “Apocalypse Now: Internal Structures for the Propagation and Survival
of a Fifth Century Daoist Apocalyptic Text, the Taishang dongybanzhou jing”
(MA thesis, Indiana University, 2007), 34n. 136.

23 Name of a mountain in modern-day Jiangxi. Here the Queen Mother of
the West bestowed tl@raph of the Upper Clarity Numinous Registers
(Shangqing baolu tul=i5 # #%[&) on Han Wudi. The Most Mysterious Method
of Happiness HeaveiT éixuan fale tian X % i%£%%°K) was located under it.

249-11 am
14



for the awn’s offspring [grain], it is exhausted in ten years, the Eastarn S

wanders in the mulberries. To first enter the blessed lands, take the eightstones t
refine one’s body®> Willow City,?° since it is a safe place, the prostrate dragon
does not create worry. The Immortal of Yusi mountain is near the world of men,
the Tongbo Perfected is easy to s&ek.
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As for the Dinghai year, do not speak [of it] as far, the eight dukes together meet
to prepare. Mysteriously students float on purple clouds, taught bygsiif [He]
commanded them [saying] “You do not yet bear the disasters’ fullness, the
thunder and lightning cannot stop. Going out in the shen and you years, [they] fill
the air, remaining for ten generations. When it reaches the time of the water
dragon®! the Lord of the Immortals will rise up in the regi§rBow-mouthed,

%5 Refers to alchemical practice. The eight stones are cinnabar, ruby
sulphur, arsenic trisulfide, mica, brimstone, rock salt, salt peter, and malachite

26 “\willow City” refers to a mythic place of peace. It is a place of some
significance in Chinese Buddhism. See Erik Zurcher, “Prince Moonlight’:
Messianism and Eschatology in Early Medieval Chinese BuddhiBoyhg Pao
68 (1982) : 41n.77.

" The Tongbo Perfected is Wangzi Qiao (fl. sixth century BCE), the
Perfected in charge of the Golden Court Grotto Heaven. The grammatical
structure of this line suggests a specific deity of Yusi mountain as wellhuel
been unable to find any other references to this deity.

28 This refers to the eight retainers of Liu An, King of Huainan during the
Han.

9 This is a rebus for Li Hong.

30 “Gentleman of the Nine Numens,” name of a Daoist immortal.

31 This might be drawing on Chinese Buddhist eschatology in which
dragon kingsrfagg save the righteous people from apocalyptic floods. See
Zurcher, p. 41 n.78.
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eighteen sons, reciting aloud and administering to them. The hundred officials
spread out like trees in the foré3they dignify and revere in every case the chief
gentleman. They make diligent their heart-minds, admiring Song“*®idwe

kalpa is exhausted; already the generation has crossed over. [On that day] they
loosened their belts and wanderégising] a tiny brush to write inside their

collar.
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As Fangping recordetf,a great bird will come and circle the southeast.

Extremely foolish people, they do not see the matter, those who are worthy open
their spirit recipes. Establish a Chinese head [of state], the Great Wh#eatks
cycle’s constancy. Clouds and mist in every case change and transform, fish and
turtles wander boundlessly. At once [they] sink into the eastern sea, [they] do not
again raise up soriéIn the Renwu year, go to the southern marchmdunt

%2 The Lord of the Immortals is Li Hong.
% The hundred officials are the deities of the body.

3 This is Master Red Pine (Chisong Zi#2 1), an immortal. It can also
be a general reference to an immortal or a hermit.

%4To loosen one’s beltffjéﬁ“» refers to leaving public office.

% Wang Fangping, a legendary Daoist immortal sent to aid the Han
government. In the Shanggqing tradition, Wang Fangping is conflated with Wang
Yuan, the Perfected of the Western Citadel.

3" This may be a reference to thiaoshi yilin TheJiaoshi yilinis a mid-
Han dynasty rhyming divination text that is modeled onvtifieg, but borrows
frequently from theShijing

% In theLaozi bianhua jing'S.2295), the deified Laozi commands his
followers to search for him on the southern marchmount and promises to save
those who do. See Seidel 1969, 225.
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immediately yin is taken as yang. In Yangzhou, [you] are able to cross the
generation, at that time chanting ®leengshen zhari
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[When] Master Zhang Clan arrived at Hemftidne knew the weft [texts about]

the golden horse’s tip. The returning white harms each other’s cénges,
people] wear collars, they do not loosen their belts. Officials and soldiers al
disorderly flee, bandits become stronger by the day, so great is the caifee. A
the Ninefold Wrapped’® although dressed [for court], the palace walls have been
completely ruined. Brambles and thorns should in the courtyard grow. The
princes and feudal lords sink among the prisoners and thieves. Wives and
concubines disappear in different lands, [having been] used as servants without a
period of rest. The hawked wares [of the ruined palace], this is truly lamentabl
[even after] a thousand years, how can they again meet? Nothing is ke ear
study of the Dao, lodge [your] ambition in the clouds and mist.
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All libationers who cultivate the Dao, the parish laws should now be active. [If

% This is theScripture of the Life-giving Spirif&ingbao dongxuan ziran
jiutian shangshen zhuan jin@2 21 % AR LR AEMTELL)], an early-fifth
century text.

0 Thezhonghua Daozanbas 4f"instead of j.”

1 Also read Huming

*2The planet Venus.

*3This is a reference to the emperor.
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you] do not heed the hundred and eighty [precepts], then when it rehahéme,

it will be like being cooked over a flame. Approaching the generation of tted me
clan, [if you] remember this [then we] should be able to speak [with you].
Soldiers and weapons arrive from the four corners [of the world], [even] one day
you cannot postpone [this]. Then, the floods and fires meet, oh how numerous!
[And they will] join with the heavenly cycles. Walking corpses do not seé‘that,
[but] wise men know to trust [this]. Previously [they] studied, and comprehended
the mystic capital, in their hearts joining with the famous mounfaiBenging
together their sleeves and going to the splendid place, the Ultimate Dao
strengthens the numinous ancestors.
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The peaceful metropolis follows the brush and*his for the blessed lands, oh

to truly able to go! In the Gengchen year, the Qiang and Hu f{dnehe Renwu
year, there are marvelous rewards, first [the Lingbao scriptures] showdtgo t
blessed villages. Loudly chant it in order to nourish yourself, for 10iJ@6ul]

gaze out in the distance without seeing smoke. In the Renwu year, the disasters
will not yet be extinguished. Once at peace the Lord of the Peaceful latsnort

will govern® The eight regions will rest in the ri€tike my jade axe’s favo? |

4 “\Walking corpses” is a Daoist term for non-Daoists.
> A reference to the Five Marchmounts.

“® The “peaceful metropolis’p{ngdu “F-#) was one of the eight
“roaming” Celestial Master parishes. It is also an important Daitgsinsmodern-
day Sichuan.

7 Could also be read as a single term. The Qianghu are a nomadic non-
Han people in the north, in the area around the He and Luo rivers. As previously,
the idea is that non-Han peoples are now becoming active. In 384 Qianghu
established the state of Later Qin, with their capital at Chang’an.

“8 A reference to Li Hong.
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eternally release myself from the dusty world, the blossom emoluments, how are
[they] enough to covet? At this, cut off dark imagings.
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Student Kong rose and left behind the bright canon, the trees will face you, if you
have cause. As for Zeng mountatryou will be able to wander and dwell on it.

The Nine Yi [peoples] sweep away [like] light dust, [your] simple hut protects the
emptiness and quiet. The mysterious silence deepens your karma, the sphngs gus
[but the water] does not continue from its origin. Minister Jin does not harm the
people>? the dagger is crooked, [but] you will not know pain. The present
generation harms your body.
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As for Taihe mountain? you are able to visit it; as for the Wild Goose Gate, it's
bright and true. Lutang is entrusted [to you and you are] able to be’Roble,
harmonize the people until [the time reaches] the Renchen year. The ritjeiee

49 “Eight regions” are the eight directions: north, northeast, northwest,
south, southeast, southwest, west, and east. This is a Chinese idiom for “the whole
world.”

0= 2 is a lesser style name of Xu Hui (341-c.370), one of the patrons of

Yang Xi.

®1 Zeng mountain is located in Jingzhou (present-day Hubei, across the
river from Hanzhou). Later legends connect it with Chen @, d. 323).

°2 Readinglij for jj].

>3 The Xianzheng edition hagk” instead of “<..” The Xianzheng
character is probably correct.

>4 Another name for Mt. Wudang in modern-day Hubei.
*° Lutang was one of the twenty-four original Celestial Mastershgsis
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goes out to govertf,he comes [as is] suitable for a luminous Perfected. As for the
Wu lands, compared to other parts, they have many immortals, but Jing[zhou] and
Xiang are extremely impoverishéd.
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The Liu Valley is secure and you are able to draw near [it], [forertizan three

times Fang Xun's generatidiYou then will know bitterness and pain; the wise
thearch then goes out to govern. It happens at the start of the Renchen year, the
bright stars make lustrous the water mother. After the Shen yeanatns for ten
generations and the great bird in the southeast gathers. [There is] fresh blood
inside the city's gates and hordes of rats climb tall trees. Crowded arstousn

they are not able to stop; yet women enter palaces and men government offices
[There are] cloud dragons without matches. Those who are foolish say it is not so,
those who are wise straighten themselves and stand resolutely.
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The Dao says: As for the Numinous Treasure Self-Generating Cyclesatbere
the great Yang Ning, the great 106, the small Yang Nine, and the small 106.
Three thousand, three hundred years make the small Yang Nineeasiddll 106;

*® The eighteen are the eighteen sons with bow mouths previously
mentioned. It is an abbreviated rebus for Li Hong.

" Xiang is common shorthand for Hunan province.
8 The Xianzheng edition again hd&" instead of “J¢.”
*9 Fang Xun is the given name of Emperor Yao. Three times his

generation is equal to three hundred years.
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nine thousand nine hundred years make the great Yang Nine and the great 106.
The heavenly calamities are called the great Yang Nine, the eaxdbgslare

called the 106. Until after the Jin clan, in the Jiashen year, this is the cycles of
heaven and earth, bad and good are that which [you] experience, the Yang Nine
will soon meet. Arriving at that time, the Dao and De just then brighten, the

cursed and evil are suddenly removed, [and] the wise lords receive appointments
in the Renchen year. This is the most extreme person’s method and doctrine in 10
sections, the spirits’ interest is wondrous and unrestrained, subtle in intention and
bright in the void, the repletion of chance and opportunity, the desire of leaving
and going, you are able to completely speak! You are able to speak until finished!
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The Dao says: If you are able to regularly from memory chant the deep
sounds, then you are able to measure the floods and fires of the Yang Nine,
receive a position and appointment in the Dinghai year. If invited, you should first
for a long time fast and silently chant, silently sever clamoring things stk
the solution of the profound and subtle, issue forth pure sounds from the lips, then
the seven ancestors will return to fetuses, your own body will be preserved for a
long time, passing through the cycles of planets without harm, receiving
transcendence and ascending to them [transcendents]. Wondrous! Subtle! [These
are] not words which spread. If you sir encounter them, then you will be able to
above roam in the Jade Capital, becoming a wise thearch governing the people
[and] managing [them].
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The Dao says, as for the rules of transmitting and receiving, [it is] §&g in the
ancient regulations. Purely fast for 24 days, separately offering up gold iiige pa

[of what?] and terhi of silk from the cinnabar lands, [this is] taken as a binding
oath. Those who receive [this text] should serve and practice it. If you do not rely
on these rules and unlawfully transmit it, then daggers as sharp as a cold wind will
for a long time punish [you]. Those who receive it, diligently, carefully, and
cautiously [guard] it!
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Chapter 6
ANALYSIS OF TEXT

Although theScriptureon the Cycles of Heaven and Eaishtranslated
here in its entirety, the emphasis of this analysis will be on the ten stanzas of
poetry. First, | will examine the text for the most general of apocalypagery.
Then, | will look at the imagery that is culture-specific, but still genetticivthe
culture. Finally, I will consider the specific imagery—much of it in code—dinat
references to contemporary events. It is important to remember thaireasteg
may overlap. What are stock phrases in this text may not be in older texts and
original imagery in this text may be used as part of a trope in later wdrks, T

the categories must be fluid over time.
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General apocalyptic imagery is nonexistent in this stanza. This is because,

as a reading of the coded sections of the stanza will reveal, the events in this

stanza are presented as predating the apocalypse, as well as the taxevhs t

written. The author is setting the historical stage for later stanzasnbegthe

text with a description of the coming forth of Lingbao texts and the founding of

the Jin dynasty. This is mostly done through historical allusions, but also through

code. The Crimson Book is tierfected Script of the Five Tablets Written in Red

(Chishuwupianzhenwen/r 2 1.5 5 3). The first Lingbao text in the canon, it
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dates to c. 400 and contains the Perfected Satigh(ven=.3¢), which can act

as protective talismans, and a brief liturgical caleifi@he azure dragon is
associated with the phase of wood, but has no apocalyptic connections outside
this text. The Jiashen year is the commonly given in Chinese apocalyptiagexts

the date when the calamities begin. “Leave®’ £ ) is frequently understood as

“generation” §hi, ) in classical Chinese and should be so read here. The Great

Peace is a state of perfect social harmony and comes from a properlgfalanc
relationship between the heaven and earth, as reflected in the relationskeprbetw
the emperor and his subjects. First adopted into Daoism from Han Confucianism,
by the Six Dynasties period its meaning had been altered to describe a utopia or
even a realm of perfect harmony beyond the human WbKt:ng Ford is an
important site in Chinese history, as it is the site where the various feuwttal lor
swore their allegiance to Zhou prior to overthrowing the Shang dynasty.

The coded sections clarify the chronology that will be laid out in the

remaining stanzas. “Kun’s primal” could stand for Liu K&, 271-318), with

the homophonous charactér substituted fof. Liu Kun was a scholar-official

® Hans-Herman Schmidt, “Yuanshi wulao chishu yupian zhenwen tianshu
jing” in The Taoist Canon: A Historical Companion to the Daozawng 1, ed.
Kristofer Schipper and Franciscus Verellen (Chicago: University afagoi
Press, 2004), 215-216. Note the many variant titles for the scripture.

®l See Yamada Tashiaki, “Taiping,” in tEacyclopedia of Taoisned.
Fabrizio Pregadio (Oxford: Routledge, 20&8ligion OnlingElectronic
database]
http://www.routledgereligiononline.com:80/Book.aspx?id=w185 p200145b99970
271001
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who served in the final days of the Western Jin as the governor of Bingzhou. His
fame was sufficient to warrant a biography in direshu Celebrated for his
literary talents, he was also one of the last Jin loyalists in the north. Evehigifte
defeat by Shi Lefi#)j, 274-333) in 316, he remained in the north and loyal to the
Sima family until his death in 318 at the hands of one of Shi's Xianbei Hlies.
Shi Le’s attempt and failure to control China is referred to in the next lind] “[ye
the accumulated stones do not rule.”

It is tempting to read the next line, “Xiao Xiao is a high scholar,” as a
reference to Xiao Tong, but this would be incorrect as it doesn't fit with the
chronology laid out by the scripture. Rather, it probably refers to the eminent

scholar Wang Su (195-2564), whose given name is visually similar to Xiao
(&%) Born into a high-ranking scholar-official family, Wang became the Igadin

Confucian scholar of his day. Well-respected for his commentaries on the€lass
as well as his ability to apply the words and examples of the ancients to
contemporary governance, Wang served as an imperial advisor before switching

his allegiance to the Simas in the struggle for regency power overaadif 75,
r. 239-254). His daughter was the principal wife of Sima Zmgi7, 211-265)
and the mother of the founding Jin emperor, Emperor $#/ik¢ir, r. 265-290).

Under Sima Zhao’s regency, he enjoyed great influence at court, sinouiiyne

holding the ranks of Commandant of the Capitabfiglingjun +45 ) and

Cavalier Attendant-in-Ordinanséngichangshiti{ i £#), an honorific given to

®2 For more information, see David R. Knechtges, “Liu Kun, Lu Chen, and
Their Writings in the Transition to the Eastern JGI’lEAR28 (2006): 1-66.
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the close friends and trusted advisors of the fiflafter his death, he was further
honored as General of the Guardgi{iangjun 7 ). Within academic circles,

Wang's interpretation of Confucianism was accepted as orthodoxy during the
Wei-Jin period*

Returning to the first stanza, we now read the fifth, sixth, and seventh
couplets differently. “Liu Kun is completely defeated, yet the Shi [ligrdobes
not rule. Wang Su was a high Confucian scholar, when the present generation
served heaven. This fortune is not in a day surpassed, seven generationggreferrin
to the first seven rulers of the Jin dynasty] build a good foundation.” Such
“double-speak” will be used throughout the remaining stanzas. With the first

stanza more fully illuminated, let us turn our attention to the second stanza.
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The general apocalyptic imagery is easily identified in this stanza. The
droughts, famine, and flood are all standard. Separated family members (the

“wandering” brothers) and “in the Eastern sea, we wander among the mulberries”

®3 For a further discussion of the title of Cavalier Attendant-in-Ordinary,
see Charles O. Huckek, Dictionary of Official Titles in Imperial ChingStanford:
Stanford University Press, 1985), 395.

® Wwang Su’s official biography is included as part of his father’s, Wang
Lang (£ i). See “The Biographies of Zhong You, Hua Xin, and Wang Lang”
(Zhong You Hua Xin Wang Lang zhu#iiz#E 5k T B{%)” in the Records of the
Three KingdomgSanguo zhi—[#&). Chen Shou, edSanguo zhivol. 2
(Beijing: Zhonghua shuju, 1959), 414-423.
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are common to Chinese apocalyptic texts. The latter phrase reflects thgepaiss
time and comes from tH&ographies of Divine Transcenderi&enxian zhuan

#ilf#). In the biography of the transcendent Ma @&kf), she descends at the

invitation of Wang Fangping and states that since become a transcendent, she has
“seen the Eastern Sea turn to mulberry fields three tiffie$He former phrase
merely demonstrates the break-down of the social order. The spirit regiadhg ar
Central Plain, so-called because it is where the spirits of the ancesides The
He and Luo rivers are the Yellow and Luo rivers in central China. The Luo is a
tributary of the Yellow and the ancient capital Luoyang is on the nyatig) side
of the Luo river. Yan and Zhao are also names of ancient Chinese states in the
Northeast.

The “coded” sections are also fairly easy to identify. “The golden horse”

(£ Fo) is a reference to the Jin dynasty. The Chinese word for “golden” and the

name “Jin” are homophones. The connection between the two homophonous
characters is reinforced by correlative cosmology as the Jin ghadgpted the

phase of metal& ) as the dynastic pha&&The dynasty was ruled by the Sima
(F15%) family, here represented by just the last character for a bit of obliquenes

The charactemo (>K) refers the tip or end of a hair (or something made of hair

% Robert Campanyfo Live as Long as Heaven and Earth: a Study of Ge
Hong's Biographies of Divine Transcende(B&rkeley: University of California
Press, 2002), 262.

% An interpretation first put forth by Yoshioka Yoshitoyo. See Anna
Seidel, “Image of the Perfect Ruler in Early Taoist Messianismktia and Li
Hong,” History of Religion®, vol. 2-3 (November 1969-February 1970): 240.
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like a brush). In this case, it refers to the end of the Jin dynasty. This meaning of
the word is also used in the Chinese Buddhist term for the apocatypfeof

“the end of the Dharma”). “The ancient moon” is in fact, the characté#H) for
“barbarian,” meaning any of the non-Han people to the north of China, divided
into its two radicals. Lu%, homophonous with the character for ld#lis an

ancient name for the Shandong peninsula in Northeastern China; it was the home
of Confucius. The termshang meaning “above,” is often used to refer to the
Emperor. The territory of Yan and Zhao at the time ofTilaedi yundu jingvere
occupied by Non-Han peoples. The Murong, a Turkic nomadic people, resided in
Yan and the Xianbei, also Turkic nomads, in Zhao.

Reading the text with the coded words included, the first line now reads
“As for the mysterious cycles at the end of the Jin, barbarians invade the Central
Plain.” This clearly refers to the loss of the northern China to the various nomadic
peoples between 304 and 317. “Lu’s emperor then is without sons.” Both of the
Jin emperors during the period from 304-317 had no children. “Older brother and
younger brother wander in the land” has already been established as a trope. “The
He and Luo rivers are empty and exhausted” refers to more than just drought, but
the forcing of the Han from the Central Plain and the capital of Luoyang
specifically in 313. Also as previously mentioned, Yan and Zhao are home to
non-Han peoples. Thus “Yan and Zhao form the flood” refers the flood of Turkic
nomads sweeping over the Yellow river valley. Now the text is plainly describing

the events surrounding the fall of the Western Jin dynasty.
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Since this is a religious text, there are also instructions for the faithful
woven into the stanza. Engraving protective talismans was (and still is) aocomm
Daoist practice. Using the “eight stones to refine one’s body” refers eibist
practice of alchemy. The ingesting of elixirs made from mineraisthis case
cinnabar, ruby sulphur, arsenic trisulfide, mica, brimstone, rock salt, salt peter
and malachite—in order to purify and refine the body—was common medieval
Daoist practicé’ Finally, the examples of divine beings are invoked, specifically
the Immortal of Yusi Mountain and the Perfected of Tongbo. The Immortal of
Yusi Mountain is an obscure deity. Yusi Mountain has been a holy site since early
Daoist times, but it was not formally recognized until the Tang dynasty when a
monastery was built there under imperial auspic&ven post-Tang, the
mountain does not seem to have a connection to a specific deity. Consequently, it
is unclear who the text is referring to here. Fortunately, the history of the
Perfected of Tongbo is less murky. The Perfected of Tongbo is a title of Wangzi
Qiao, a model of transcendence. Recognized as a semi-divine figure who pre-
dates Daoism, he was one of the immortals who bestowed the Shangqing
revelations. His home is in the Golden Court Grotto beneath Mt. Tongbo, hence
his title. His cult status began to rise during the late Han and continued to ascend
through the Six Dynasties period. His name is used in this text as a model student

of the Dao, encouraging practitioners to be faithful even in difficult times.

®” See Ho Peng Yoke, “Alchemy on Stones and Minerals in Chinese
PharmacopeiasChung Chi JournaV, no.2 (May 1968) : 155-170.

%8 Xu XiaoxuaniF/NiF, “Summer on Yusi Mountain”# 7 5.5 111]
Jiangxi Pictorial [YL. 74 2 %] 3 (2009) : 35.
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The third stanza is unusual. It contains no generic apocalyptic imagery,
being mainly concerned with sketching out a chronology and description of the
apocalypse, while providing guidelines for what the faithful should do to survive.
These guidelines rely mostly on culture-specific imagery, but also useter
knowledge as well. For culture-specific imagery, there is reference tanphd,
-shen, and -you years, the Eight Dukes, and the loosening of the belt.

The Dinghai year is the twenty-fourth year of the sexagenary cycle.
Although Daoists of the fifth and sixth centuries believed the apocalypse was to
start in a Jiashen or twenty-first year, the earlier Shangqing tradiéld that the
apocalypse would start in the Dinghai year instafihis is likely how the
reference was to be understood and reflects the composite nature of the Lingbao
scriptures, which drew on previous Daoist scriptures, non-canonical texts, and
Buddhism. The —shen and —you years are the previously mentioned Jiashen year
and the succeeding Yiyou year. The Eight Dukes, also known as the Eight

Immortals of Huainan, were the eight retainers of Liu &, 179-122 BCE),

who are credited with composing tHeiainanzi’® TheHuainanziis an important

% Mollier, 170-173.

It has been suggested that this could be a discreet reference to the
Rebellion of the Eight Princes; however, the Eight Dukes are clearly being
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encyclopedic work, synthesizing Confucian, Legalist, and Daoist strains of
thought into the composite philosophy of Han correlative cosmology. A
commentary on theluainanziis included in the Daozang. In the Jin, the term

was also used for eight nobles who supported Sima Yan in founding the new
dynasty. Unlike most cases in this text, this second meaning isn’t meant teerepla
the first. Rather, it is to heighten the connection between the text and the current
period, by linking a historical allusion to the present. “Loosening the belt” is a
common expression for retiring from public office, which has its origins in the

Later Han History(Hou Han Shyf% 3 ).

Most notable in this stanza is its reliance on hermitic knowledge.
Beginning with the second couplet, purple clouds are an auspicious omen.
Jiulingzi is a minor Daoist immortal, whose biography is found irBibgraphies

of the Divine Immortal§Shenxuan zhua#fflLif). According to it, he practiced

the Way of the Five Phasesuxing zhi daofi.1Ti&). He ultimately ascended to

the immortals and left this world. Of far more importance is the appearatioe of
messianic figure, Li Hong. In the fifth and sixth couplets give both his ltibie]
of the Immortals, and the rebus of his name backwards, “bow-mouthed eighteen

sons.” The hundred officials are the hundred deities of the body who manage the

instructed by Jiulingzi in the text. This image of the Eight Dukes as Daojstisade
is not supported by descriptions of the eight Sima princes that gave tH®nebel
its name.

"L The characters for Li Hong are usually presented as a rebus. Anna
Seidel suggests it may have been a method of avoiding taboo. | am inclined to
agree with her. That the name is presented in reverse order, with personal name
first and surname last, is of no particular significance. See Seidel 1969, 237n.69.
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body’s functions. Finally, Song Qiao is Master Red Pine (Chisonti#t, 1), a

skillful practitioner of the Dao in high antiquity. He was praised by Ge Hong as a
model student of the Dao, just like Wangzi Qiao. Indeed, they were often invoked
as exemplars togeth&rHe is the Perfected of the Southern Marchmount in the
Shangqing tradition. The southern marchmount plays an important role in the
Scripture on the Cycles of Heaven and Eantlal will be discussed fully later in

this paper.

Although this stanza’s primary focus is on laying out a brief chronology of
the apocalypse, its disasters, and how danger may be avoided, it still demonstrates
the close connection between present and future in apocalyptic texts bygeferri
religious figures popular at the time of the text's composition and espduyally
playing upon the multiple sets of “Eight Dukes.” With this stanza more clearly

understood, let us move our attention to stanza four.
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The fourth stanza shows a return to generic apocalyptic imagery with the
verse’s overarching theme of spiritual blindness on the part of those who do not

accept the text’'s message and preparedness on the part of those who do. “The

"?See Gil Raz, “Chisong zi,” in tHencyclopedia of Taoisned. Fabrizio
Pregadio (Oxford: Routledge: 200Rgligion OnlingElectronic database]
http://www.routledgereligiononline.com:80/Book.aspx?id=w185 p200145b99970
271001

31



extremely foolish do not see this matter,” referring to the clear signs of the
apocalypse. Their behavior is contrasted with the faithful, “those who are worthy”
as the author calls them, who practice alchemy (“spirit recipes”),rgatlae

sacred place, and recite scripture. Ultimately, their preparednesshead®tbe
saved, as they “cross over the generation” into the new creation that is supposed

to follow the destruction of the world.

The cultural markers are plenty: Fangping, a “great bildhiag < 5),
and the “Great White"dabai X H) and its fall from its orbit. Fangping is Wang

Fangping (fl. mid-first century B.C.E. 7% J7 ), a mythical figure revered as an
immortal prior to the development of religious Daoism. According to his

hagiography in th8iographies of Divine Transcenderf@henxian zhuar 1l
f&), he was particularly renowned for his knowledgelwnweiand his ability to

foresee “the flourishing and decline of all beings in the heavens and among men,
and could foretell fortune and misfortune in the nine regiéhdde supposedly
descended to assist the Liu family in governing during the early Han dynasty
before returning to the realm of the immortals on the back of a crane. In the
Shangqing tradition, Wang Fangping is conflated with Wang Yuan, the Perfected

of the Western Citadel, and one of the revelatory deities who apgearang Xi.

3 Campany, 259.
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What he “recorded” is not likely to be the Shangqging scriptures, but rather a short
text he carved into an imperial gate regarding the future.

A great bird is a common symbol in Chinese apocalyptic texts. Sometimes
described as a phoenix; other times describedhasghy a legendary bird of
enormous size. According to the Shangqing tradition, there are three entities who
appear as judges at the end of the world: one is the Great Bird, the others are the

Water Mother ¢huimy 7k £}) and the Celestial Horségnma KX F5).

Unfortunately, the origins of the Great Bird are more obscure than the other
judges’® The appearance of a great bird in this stanza may hold dual meanings.
The first is that the Great Bird, the judge of the world at its end has araned

thus the apocalypse has already begun. The second is a lesser omen: algreat bir
often ridden by immortals or by humans who have just achieved transcendence
and are leaving the world, is flying above the southeast. This is where Yangzhou
is located and where—according the last couplet of the stanza—the faittful wil
be saved. Thus the great bird flying over the southeast may also represent the

imminent salvation of the Daoists there.

4 Again, according to thBiography of Divine Transcendentse was
summoned to the imperial court, but refused to speak. Instead, he “wrote an
inscription on a palace gate, over four hundred words, all concerning future events.
The emperor disliked this and ordered the words effaced. The words on the
outside [of the gate] were successfully removed, but the ones on the inside
appeared even darker and were pressed into the grain of the wood.” Campany,
259.

& Isabelle Robinet,a révélation du Shangging dans I'histoire du taoisme
vol. 1 (Paris: Ecole Francaise d’Extréme-Orient, 1984), 140.
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Finally, the “Great White” is the planet Venus, a prominent player in
Chinese astrology and correlative cosmology. In Chinese astrology, any
deviations in its orbit were powerful and terrible omens. For it to fall from its
orbit—literally, “to lose its orbit’s constancy”—at the establishment of a new
dynasty would be an unmistakable sign that the dynasty lacked the Mandate of
Heaven and was thus illegitimate. The planet was also associated withttie

(jin, 4) phase in correlative cosmology, which is again homophonous with the
Jin (&) dynasty. Thus, the deviations in Venus’ orbit aren’t just a sign of the end

of the kalpa, but also a sign that the Jin dynasty has lost the Mandate and thus its
legitimacy. This is probably a reference to the re-establishment oftleeudit in
Jiankang in the south in 317.

Like the second stanza, the final two couplets of the fourth stanza are
instructions for the devout. The line “In Renwu, go to the southern marchmount”
is a very direct command. The idea of gathering believers to the southern
marchmount is not unique to tBeripture on the Cycles of Heaven and Ea#h
least two other fourth-century Daoist apocalyptic texts contaisahee command.

For example, in th&cripture on the Transformations of Laflzaozi bianhua

jing, 131 #%), the deified Laozi urges his followers to travel to the southern

marchmount in order to escape danger. “I have instructed all of you five or six
times. When the Great White falls to the side, quickly come and follow me. On

the southern marchmount, pursue me. [Then] you can cross over the dangers [of
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the end of the world. & 15705 B R ARG, AR, BIRvfEsR, "L
J£J5. " I believe it is important to note that the believers are instructed to go in

the Renwu year, the nineteenth year of the sexagenary cycle, beforenteadv
the apocalypse are scheduled to begin.

The run of three simple characters{ /) suggests it may be another

coded section; however, | have been unable to identify any characters comprised
of the three radicals. Unfortunately, that does not exclude the possible of code, as
the characters could also be a visual riddle. That is, the strokes of the character
could be rearranged to form a new phrase. This is not uncomnebenmritings,
and it makes it particularly difficult to speculate what any coded meangtg m
have been.

But why retreat to the southern marchmount? The aforementioned

southern marchmount is Mt. Herii(L1), which is located in Jingzhowi{l)."®

® Mistake forti.

778.182.28b-1c. The punctuation in the Zhonghua Daozang plages:
at the beginning of the next line. Here | am following the punctuation given in
Seidel 1969, 225.

"8 James Robson has pointed out that the proper name and location of the
southern marchmount have shifted throughout time. The imperially recognized
southern marchmount during the Six Dynasties was Mt. ki) in present-
day Anhui, having been moved from Mt. Heng in 107 B.C.E. by Han Wudi.
However, southern Daoists also recognized Mt. Chichgigi(l1) as the
southern marchmount as well. However, given that a number of places referenced
later in the text are located in Jingzhou, | believe the southern marchmount in this
text is indeed Mt. Heng. See Robsdhe Power of Place: The Religious
Landscape of the Southern Sacred P@nyue 4 5#) in Medieval China
(Cambridge: Harvard University Press, 2009), 57-89.
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Jingzhou borders Yangzhou on the left and a number of places mentioned later in
the text are located here as well. As previously mentioned, there are athist D
texts from the period that encourage members of the faith to retreat to the
southern marchmount. Politically, the mountain was important for various
imperial sacrifices (including thengandshanofferings), although the
ceremonies were often carried out at Mt. Huo instead as it was closer to the
imperial city. The political capital of the southern marchmount increasedthdét
loss of northern China to non-Han forces in 317, as it was the only one of the five
sacred peaks that remained under Han control. Religiously, the southern
marchmount was considered a particularly efficacious site for alchemical
practices. Such beliefs can be traced back to the late Three Kingdoms pgriod. It
prestige and reputation as a place where transcendence was more easiy obtai
increased throughout the Six Dynasties. By the beginning of the Tang, the
mountain had already acquired its “Nine Perfected,” nine Daoist adepts Helieve
to have achieved transcendence while residing on the mountain. The history and
reputation of the mountain aside, it is not surprising that the author of the
Scripture on the Cycles of Heaven and Eattbse it as the place where the
Daoist faithful would achieve salvation after the mention of “spirit recipetie
beginning of the stanza and the reference to Master Red Pine, the Perfélcged of
Southern Marchmount, earlier in the text.

“Yin immediately becomes yang” refers to the changing of the kalpa.
According Daoist eschatology, time is composed of mkadpasand major
kalpas The minorkalpasare part of the majdealpasand alternative between yin
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and yang. This changing of tkalpais emphasized again in the last couplet
where it refers to “crossing the generatiodtighi 2 ).

The final couplet of the stanza is quite interesting. “In Yangzhou, you can
cross the generation; at that time, chantShengshen jinfAs previously
mentioned, crossing the generation refers to salvation. All of the early saiool
religious Daoism believed that at the end of the world, a select number of
practitioners would be saved and would re-populate the world after the
apocalypse ended and the new kalpa began. Sometimes these “seed people”

(zhongmin## ) would re-merge with the Dao and thus would be reborn with the

next cycle of creation. In later Shangging and Lingbao texts, afteraniess
figures were added to the eschatological narrative, these elechezd fiom the
cataclysmic destruction and have the privilege of rebuilding society Wwken t
prophesized messiah descends.

Yangzhou is a region in southern China and its inclusion here warrants
close attention. During the medieval period, it was a hotbed of rebellion against
the imperial government. William Crowell has pointed out that religion—Daoist
Buddhist, and a particular mix of the two plus local shamanistic traditions often
called Chinese popular or folk religion—appears to have played an especially
prominent role in rebellions within Yangzhou during the Six Dyna&ti&sis is
likely a reflection of the high number of messianic and millenarian movements in

the area. Of these rebellions that combined messianic fervor with political

" Crowell, “Social Unrest and Rebellion in Jiangnan during the Six
Dynasties, ModernChina 9, no. 3 (July 1983): 326.
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rebellion, the Sun En rebellion (399-410) at the end of the Eastern Jin dynasty is
the best-known, although it certainly wasn’t the only one. Crowell also points out
the tenuous grip the Han government had on Yangzhou prior to the dynasty’s
collapse as another significant factor in explaining the amount of rebellious
activity in the province.

The Scripture of Life-Giving Spirit§Shengshen jingt:f#5) is an early
fifth-century Lingbao text. Designed to reverse the decaying of the begyits,
the scripture promises those who practice its teachings will be amongthe se
people who with cross the generation. Blending Celestial Masters, Shangqing,
and Buddhist teachings, it is the quintessential Lingbao writing. Receivirgy thes
benefits from merely reciting tH&cripture of Life-Giving Spiritss a new twist
added by author of thecripture on the Cycles of Heaven and Earth

Like the previous stanza, the fourth stanza focuses on what the believers
should do to prepare and endure the end of the world. Yet the cultural
touchstones—the inclusion of politically significant as well as religiously
significant places such as the southern marchmount and activities such as
correlative cosmology—deliberately tie the present to the past. This
synchronizing of the present with the future strengthens the stanza’s prophetic
rhetoric. The fifth stanza, seen below, exhibits the same technique developed

more fully.
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The generic apocalyptic imagery in this stanza is similar to the firgtisas
stanza is completely concerned with the breakdown of the social order. Soldiers
abandon their posts, officials abandon their offices, families are torn apart, and the
people are oppressed. Much of the social chaos is expressed in uniquely Chinese
terms. Bandits were a serious problem in Chinese history. More than roadside
thieves, they were people who had gone off-grid, so to speak. The government
then was unable count them in the census and thereby tax them. If the number of
people off the tax rolls became too great, the loss of revenue alone could topple
the governmerit® The Ninefold Wrapped is the emperor, who is ready for court,
but there is no place to hold it. His male relations (the princes and feudal lords)
appear no different than common criminals, their wives and concubines are split
up and disappear into the chaos. Chinese society preserved order through a rigid
hierarchical system. To have the apex of society (the imperial fandly a
aristocracy) indistinguishable from the lowest members of societyi(ais) is
unthinkable and reflects a society completely bereft of order. Even the palace
goods are stolen and sold. This is a terrifying picture of government collapse.

The second layer of meaning of this stanza is dependent on the reader’s
knowledge of Daoism. Master Zhang is Zhang Daoling, the founder of Celestial
Master sect of Daoism. At Mt. Heming, he encountered the Lord Lao, theddeifie

Laozi, who provided the sacred texts, talismans, and rites that form the core of

8 Crowell discusses at length the severity of the banditry problem and its
connections to popular rebellion in Yangzhou specifically during Six Dynasties.
See Crowell, 322-326.
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religious Daoism. The weft texts are Han-dynasty apocryphal Confuaian te
Considered non-canonical, these texts—which include apocalyptic predictions—
often divined the future and claimed to predict dynasties to come based on
correlative cosmology. It is not surprising then that this stanza would clase the
texts foretold the end of the Jin dynasty. “The returning white” is the planet
Venus. In Chinese correlative cosmology, Venus is the planet associated with
metal which, as stated previously, is homophonous with the name of the dynasty.
Thus, it isn’'t Venus harming the people, but the Jin dynasty. More worrying is
the fact that the baleful omens of Venus go unheeded. In a previous stanza, the
reader was advised to alter his apparel and retire from office at the end of the
kalpa. Yet here, with clear omens that the end has indeed arrived, the people
continue to go about their business. The author hints that it may already be too
late in the last line, when he comments that nothing is better than studying the
Dao early in life.
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The generic apocalyptic imagery is almtugi generic in the sixth stanza.
“Soldiers arrive from the four corners of the world” represents war. iBuhase
soldiers foreign invaders or Chinese soldiers moving towards the capital aé part
a dynastic struggle? The text doesn’t say. There are disruptions of thé natura

order as seen by the “floods and fires,” but where are these disasters?ANhen?
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the author says is that “they will join with the heavenly cycles.” This wheige

is frustratingly vague, even for its genre. To understand why such undefined

images are used in the sixth stanza, one needs to consider the issue of audience.
The Scripture on the Cycles of Heaven and Easthroadly addressed to

those who study the Dao. The sixth stanza is addressed to a very specific group of

Daoists, making it unique amongst all of the ten verses. This stanza is addressed

to “all libationers who cultivate the Dao.” In Celestial Masters Daotsanghi

daojiao, KAfiE#L), the heads of congregations or parisizés {&) were called
libationers fijiu, €j/1). These parish leaders are exhorted to keep the regulations

of Celestial Masters Daoism, along with the one-hundred-and-eighty pretepts
Lingbao Daoism. Obviously, the only Celestial Masters who keep the Lingbao
proscriptions would be those who converted to Lingbao themselves. This stanza
then reflects Lingbao Daoism’s early proselytizing efforts. Thosestial

Masters who convert are promised communication with the deities of Lingbao.
“[If you] remember this [then we] should be able to speak [with you].” The
standard translation of the next line of the verse would usually be “walking
corpses do not see that, [but] wise men know to trust [this],” with the “walking
corpses” being non-Daoists and the wise men being the Daoists. However, the
author of theScripture on the Cycles of Heaven and Eattgarly believes

Lingbao to be superior to the other schools of Daocism. With that in mind, it is
possible that the “walking corpses” are in fact other Daoists and the fmas”

are those who follow the Lingbao practices.
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Returning to the question posed at the beginning of the discussion of this
stanza, it can now be answered why the text is so very vague in its apocalyptic
imagery in this verse. The first answer is that the purpose of this verse is to
persuade other Daoists—particularly Celestial Masters—to adopt thiedang
tradition. It is not necessary to go into great detail about the kinds of suffering tha
will accompany the apocalypse; the previous five stanzas already didilthat.
only detail in the entire stanza is the reference to the “metal clans$ Hlready
been discussed that the Jin dynasty adopted metal as its phase and thesharacter
for the dynasty and metal are homophones. Reference to the present dynasty here
simply drives home the point that the “future” apocalypse is really oogunow.

If the reader is unconvinced of his fate by now, there is little hope for saving him.
The vague references to wars and natural disasters are mereltarfimag of

the screws for those who are still uncommitted to their salvations. The second
answer is that the sixth stanza reflects a turning point in narrative.
Chronologically, we have reached the end of the “present-future” of the
apocalypse and are now moving into what happéesthe disasters, death, and
suffering, into the millennial part of the apocalyptic tale. Again, “millefimsa

used here to describe a time of great peace following the apocalypse hather t

the literal thousand years of peace the term represents in Christian apegalyps
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The generic apocalyptic imagery of the first five stanzas gives way to
generic messianic imagery in the seventh stanza. Finally, the reatesdsiced
to the main messianic figure in the text and Daoism, Li Hong, as well asrfurthe
instructions as to how to avoid being swept away in the waves of apocalyptic
destruction by separating one’s self from the world and traveling to the “blessed
lands.” In a broad sense, the blessed lands represent a refuge for thedattful
the turmoil of the apocalypse. There, the people should spiritually feed
themselves with holy scriptures and permanently separate themselves from the
“dusty world” as they await the coming of the messiah. As the author points out,
the fine trappings of world, here the ornaments of imperial office that €dnifi
one’s status, are ultimately hollow. Worldly things cannot save one from the
sufferings and destruction of the end of the world, only the Dao can.

As for culturally-specific imagery, the image that looms over the entire
stanza is Li Hong. Yet there are numerous others: the peaceful metropolis, the
blessed lands, “the jade axe,” and retiring from public office. The cultural
significance of retiring from public office has already been discliasd will not
be repeated here. Starting at the beginning of the verse is the peaceful nsetropol

As previously mentioned in the footnotes, the “peaceful metropgiisty@u -
#K) was one of the eight “roaming” Celestial Master parishes. This isthdat

text may be referring to when it says “the peaceful metropolis follog/brush
and ink,” assuming the “brush and ink” are copies of the scriptures. However,
there is also a Mt. Pingdu, which is the site of one of the blessed lands. It was also

the center of Wang Fangping’s cult during the early and medieval periods, being
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considered the site where both he and Yin Changsheng ascended to heaven in
broad daylight. Thus, “the brush and ink” may instead allude to Wang'’s record
that was mentioned in the fourth stanza.

As for the blessed lands, they are seventy-two in number. Franciscus
Verellen describes the blessed lands as places where religious objeuis wdl
power can be found such as ingredients for alchemy, medicinal plants, talismans,
texts, oral instructions and transmissions, and direct interaction with déities
They are also the homes of lesser Daoist immortals. Apparently, evenstre les
immortals were judged in need of the superior instruction and practices of the
Lingbao scriptures by the author.

The “jade axe” is an interesting reference. Jadey§m( £ 7) was a
lesser style name of Xu Hui’i#ll, 341-c.370). The youngest son of the Xu

family, his father was Yang Xi’'s main patron. Yang Xi, of course, received
revelations that became the core of Shangqing Daoism. Xu Hui himself retired
from official life to pursue the Dao under Yang'’s tutelage. Like all of Yang’
faithful followers, he was promised an office in the otherworldly bureauéfacy.

Why Xu Hui was chosen to embody rest and retirement from public office is

81 Franciscus Verellen, “The Twenty-Four Dioceses and Zhang Daoling:
The Spatio-Liturgical Organization of Early Celestial Masters Dagdis
Pilgrims, Patrons and Place: Localizing Sanctity in Asian Religieds Phyllis
Granoff and Koichi Shinohara (Vancouver: University of British Columbia Press,
2003), 34-35.

82 See Michel Strickmari,a Taoisme du Mao Chan: Chronique du
revelation(Paris: College de France, Institut des Hautes Ecoles Chinoises, 1981),
82-98.
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unclear, as there are many more prominent Daoist figures who could fiibliis
Perhaps the author chose to include Xu Hui as a way of incorporating a
Shangqing figure into the Lingbao pantheon.

The most important figure in this stanza is the Daoist messianic figure, Li
Hong. Anna Seidel produced several critical articles on Li Hong, idergifyias
a political messiah. In some texts he is considered an avatar of the Lotd Lao;
others he is a lesser deity who is sent by the Lord Lao to restore goodrgewer
in the subcelestial realm. This can be seen in a number of Six Dynasties texts
produced by all Daoist traditions such as the “The Oral Instructions Revealed to
Zhao Sheng by the Celestial Master of Grand Orthoda&ly&igyi tianshi gao
Zhao Sheng koujieFE— X fifi &5 5- 11 5#) and “The Arranged Records of the
Upper Clarity Latter Sage and Lord of the DaShé&ngging housheng daojun ljeji

5% SHIiE A 540).2° The apocalyptic narrative in the latter scripture

particularly follows a similar outline as the oné€line Scripture on the Cycles of
Heaven and EarthLi Hong descends in the Renchen year to create a new
political order and institute a new rule by safes.

As mentioned in the introduction, medieval China was a particularly
turbulent place. Following the fall of the Han Dynasty in 220, the empire fell into
a number of warring states as competing noble families, states, and general

pushed their respective claims to the throne (which no longer existed in a singular

8 Seidel 1969, 240, 243. Translated in BokenkaBgsly Daoist
Scriptures 339-362.

84 Seidel 1969, 243.
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sense) and attempted to reunify the old Han empire. The Jin dynasty succeeded in
restoring order to the old Han territory in 280, only to see their new empire
threatened by constant internal disorders, rebellions, and external invasmns f
the non-Han peoples to the north and west of China. By 317, the dynasty had lost
not only control of the capital, but also of the Central Plain itself. Forced across
the Yangzi River, the dynasty was continually beset by further rebelbefee
finally collapsing in 420. Following the disintegration of the Jin state, the former
Han empire split into a number of minor states and dynasties (the aptly-named
“Six Dynasties and Sixteen Kingdoms” period) with ever-changing boundaries
and ruling houses. The land would remain in this state of utter chaos until 589.
Additionally, Chinese society was experiencing something of an
existential crisis. Forced in 317 to cede the imperial capital and the Yeélew r
valleys that comprised the homeland of Chinese culture to nomadic Non-Han
peoples, the Han arrived in southern China and struggled to adapt to a very
different world. Physically, the south was rugged, filled with mountains and
narrow gorges. The flatter coastal areas were swampy and coddideens for
miasmas and disease. Psychologically, the Han had been displaced from their
homeland by peoples they considered inferior and “barbarians.” The closely-hel
belief in Han superiority was being challenged in a most direct and serious way
The great families particularly struggled as Northern and Southern social
hierarchies vied for supremacy. Some lost their social status, and oth#sifelt

traditional ranks were cheapened.
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In the context of this massive dislocation and resulting culture-wide
anxiety, it is easy to understand why apocalyptic texts and messianic moyement
were thriving during this time in Chinese history. After all, “millenisial
perceives chaos and then order$iiThere was not a more chaotic time, and this
among a society that placed a high premium on order and harmony. It is also easy
to understand why political messiah such as Li Hong would have been
especially appealing at such a time. It is not surprising then that thet®erhdfi
Hong's arrival are discussed in the final three stanzas.
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Switching from generic apocalyptic imagery to millennial in the eighth
stanza, there is freedom from foreign oppression. Freedom from oppression is a
very common millennial image. “The Nine Yi [peoples] sweep away likeha lig
dust.” Traditionally, the Yi were non-Han peoples to the east of the Centnal Plai
However, in this case, the term is being used more loosely as simply “non-Han.”
Thus, the Han will reclaim the Central Plain from the various Turkic groups
currently residing in the north and will do so with great ease.

More interesting are the cultural references in this stanza to Confucius, the
re-affirmation of Han superiority, and the ideal of a hermit life. The “Student

Kong” who left a “bright canon” is Confucius. His “canon” is #healects(Lunyu

8 cathy Gutierrez, “The Millennium and Narrative Closure,War in
Heaven, Heaven on Earth: Theories on the ApocalypticStephen O’Leary and
Glen S. McGhee (London: Equinox Publishing, 2005), 53.
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Fag), and the other works of high antiquity that were credited to him such as the
Spring and Autumn Anna{€hungiuzhuan F#k{#). Mentions of Confucius,

particularly positive ones, are relatively rare in Daoist scripturesmdiigsion
here may reflect the syncretic nature of Lingbao texts. “The Nine Yi [psppl
sweep away like a light dust” is more than just a generic millennial image of
freedom from foreign oppression. It is a re-affirmation of Han superiorfighw
would have been enormously comforting and popular during the fifth century, for
the reasons previously outlined in the discussion on the seventh stanza. Finally,
the ideal of the hermit life is repeated several times in this verse. Wandedng
living in the mountains, having a simple hut that is empty and quiet, silent
contemplation which deepens your karma, these are all hallmarks of a hermit. Not
only is a life of reclusion considered a worthy alternative to official serfar a
gentleman, but it is also a socially accepted response to political turravditb
having to serve an unworthy dynasty. Such a lifestyle is considered most
beneficial to studying the Dao and achieving transcendence. Astute redders
remember that the faithful were commanded in the third stanza “to cut thsir bel
and wander,” here the reward is presented. The turmoil of the age is passing,
while those who followed the author’s instructions are insulated from worldly
troubles and freely pursuing transcendence.

The eighth stanza also contains critical coded sections as well, with a
reference to an important advisor and general of Liu Yu’s, and the repeated

“spelling out” of the surname Liu. Kong JingL.¢%, 347-422) originally served

the Jin dynasty as a minor official in the service of the Imperial Heingltine
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reign of the Emperor AndiZ#, r. 397-403, 404-419). Later he was put in

charge of a cavalry unit and made magistrate of Shanyin, but Kong failed to
advance further under the Simas. In 401, while Liu Yu was suppressing the Sun
En rebellion, the two of them formed an alliance. Kong is credited with
encouraging Liu Yu to wait until his rival Huan Xuami ¢z, 369-404) claimed

the throne for himself and proclaimed a new dynasty. Thus, Liu could overthrow
Huan in the name of restoring the Jin dynasty. This was a tactic that had
previously been successful in Chinese history and allowed Liu to gather strength
while Huan dispensed with their mutual rivals. Kong was promoted to the
powerful position of the Director of the Department of State Affairs
(shangshulingi £43) after Liu replaced Huan. He actively participated in Liu’s
military campaigns and after Liu ascended the throne, he repeatedgddffeng

the high rank of Area Commander Unequaled in HokaiffyitongsansiBf 7
[f] = %]). Kong continually declined the honor, and so was posthumously elevated
to the rank and additionally awarded the title of Grand Master of Radiant Fortune
on the Left guoguangludafus Yt 5% KiiF).% If Student Kong is indeed a

reference to Kong Jing, then the “bright canon” could be a reference to his
position in the Department of State Affaishangshui# &) as the second

characteshumeans “books” or “writings.” Like the name dropping in previous

stanzas, the mention of Kong Jing here is meant to tie the stanza more closely to

8 See “The Biography of Kong Jing¢ng Jing zhuanfL¥#1%)” in the
(Liu-) Song History ong Shuk#). Shen Yue, edSong Shuvol. 8 (Beijing:
Zhonghua shuju, 2006), 1531-1532.
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the present and Liu Yu in particular, whose surname appears towards the end of
the stanza.

The second-to-last couplet of the verse “spells out” the surnamé&biu (
by breaking the character into its component radiwals(j|]) andjin (). Such

“spelling out” of the surname Liu was well-known. The final radidab (J)), is

usually omitted since it means “dagger” and thus has violent connotations.
However, in this text, it begins the next line where the author is quick to explain
that the dagger will not cause pain. Thus, the line “Minister Jin does not harm the
people” should be read “Liu does not harm the people.” In the final couplet, “the
present generation harms your body,” the present generation is the Jitydgmas
the previous verses have made abundantly clear. When added to all the references
to Liu Yu in the earlier stanzas, as well as the numerous criticisms of the Jin
Dynasty, this verse makes a strong case for the argument that at |¢gesitibe
sections of th&cripture on the Cycle of Heaven and Eaxigre written to bolster

the legitimacy of the Liu-Song Dynasty, narrowly dating the text to 420-479. The
text was probably written closer to the beginning of the dynasty, as it would be
odd to include such negative references to the present age if Liu-Song dynasty
was already well-establish8.Such use ofhento bolster a dynastic claim were

not uncommorn®

8 There is a problem with this dating. In Lu Xiujinglg (%%, 406-477)
Catalogue of Lingbao Scripturg¢singbaoJdingmy % g 4¢H), itis listed under
the section “not yet revealed.” Excluding the text’s clear support of th&dungr
dynasty, it features strong anti-Jin sentiment and clearly links the talhbf
dynasty with the apocalypse which would be odd in text written two dynasties
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In the ninth stanza, the generic millennial imagery is very limited. There’s
the actual descent of the messianic figure Li Hong, but the description is very
vague. We’'re told that he will go out to rule and that he will come as befitting a
luminous Perfected, but where will he descend? Will he descend in a chariot or on
a cloud or some other means? Will he rule from his site of descent or return to a
capital? These may seem like nitpicking, unnecessary details, but consider how
much more detailed descriptions of the Jewish messiah are. The prophet Isaiah
describes the messiah and his coming in just two verses: “Who is this that cometh
from Edom, with dyed garments from Bozrah? This that is glorious in his apparel,
travelling in the greatness of his strength...Wherefore art thou red in thine apparel,
and thy garments like him that treadeth in the winefa®t Daniel who says,
“I saw in the night visions, and behold, one like the Son of Man
came with the clouds of heaven, and came to the Ancient of days, and they

brought him near before him. And there was given him dominion, and
glory, and a kingdom, that all people, nations, and languages, should serve

later. There are two possible explanations for this discrepancy. One is that the
scripture was erroneously placed in the wrong section, either by Lu Xatjing

later editors. The second is that the scripture as a whole was composed after 477,
but incorporated earlier material such as the prophetic stanzas. SeaStephe
Bokenkamp, “Lingbao Jingmu,” iBncyclopedia of Taoisned. Fabrizio

Pregadio (Oxford: Routledge, 200Religion Onlingelectronic database]
http://www.routledgereligiononline.com:80/Book.aspx?id=w185_p200145b99970
672001

8 See Lu for examples from the Six Dynasties, and Stephen Bokenkamp,
“Time After Time: Taoist Apocalyptic History and the Founding of the T’ang
Dynasty,” Asia Major Third Series 7 (1994) : 59-88 for Sui-Tang examples.

89 KJV Isaiah 63: 1-2.
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him: his dominion is an everlasting dominion, which shall not pass away,
and his kingdom that which shall not be destroyed.” (KJV Daniel ¥4)3-

While the description from the Book of Daniel is still quite vague, it offers
significantly more detail than the ninth stanza of$leepture on the Cycle of
Heaven and EarthThis lack of detail is not uncommon in fifth-century Chinese
apocalyptic texts for several reasons. First, the apocalyptic textual\gaarstill
very new at this time and it makes sense that earlier texts would be k@$sddet
than later texts, which would have more material to draw on. Second, in the
particular case of th8cripture on the Cycles of Heaven and Eattiie purpose of
the millennial section (beyond narrative closure) is not to present a vision of a
new society, but rather a return to previous times before the nomadic invasions
and the loss of the north. Because of that, the text does not need to go into much
detail since it is describing recent history, which its audience would have been
sufficiently familiar with.

Stanzas nine and ten return to the frequent use of culture-specific imagery
seen in the first five stanzas. Mt. Taihe is another name for Mt. Wudong, an
extremely holy Daoist site. Yet, at the time this text was likely compdsed, t
mountain had not gained such an exalted status. Rather, like the other mountains
mentioned in this text, it was associated with Daoist hermits. Like Mg Zen
mentioned in the previous verse, Mt. Taihe was located in Jingzhou. Beyond its

physical location, it was probably included in this text because of its nanhe. Tai

(CKFn) means “great harmony” and is another way of writing “great peace”

(taiping, &X*1~), the importance of which was discussed earlier in this paper.
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Wild Goose Gateyanmen fEFY or JE[H), also known as Wild Goose
Gate Passyinmenguanffei[f), is a strategic mountain pass in the north of

China. Located in modern Shanxi, the pass was traditionally a chokepoint
preventing the northern Turkic peoples from invading. It also represents the
northern border of traditional China. During the Tang, the pass was strongly
fortified and later was incorporated into the Ming-dynasty Great Whidially,
its appearance in this text seemed unusual, as the other geographical sites
mentioned by the author are all located in southern China. Remembering that it
represents the northern border, | believe it is included here to symbolize the
recovery of the Central Plain and a return to the traditional geopolitical gtatus
with China in the center and the nomads on the fringes.

Lutang (lit. “Deer Hall”) is one of the original twenty-four Celektia
Master parishes, located in the Chengdu basin. But it was more than just a parish,

it was one of the eight “Superior” parishebdngpinzhi_k-ii%) and the site of
the Covenant of Powers of Grand Orthodazxyengyi mengweiF — ¥ J2).%°

The lines “Lutang is entrusted [to you and you are] able to be noble, harmonize
the people until it reaches the Renchen year” could be a directive to theaCelesti

Masters libationers like the entire sixth stanza was. It could alsetrdfe

% Verellen, 46. Verellen also goes into detail about the origins of the
parish system and its use of Han correlative cosmology. Given this rexjieht
use of correlative cosmology, it is tempting to look for further connections
between Lutang and the references in this stanza, | have been unable to match any
of the Celestial Masters’ use of correlative cosmology in relation @niguparish
and this text.
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complete triumph of Lingbao over the other Daoist schools, as such an important
Celestial Masters parish was unlikely to simply fall into the hands of another
Daoist tradition.

Wu is an old name for southern China, referring to the lands held by the
kingdom of Wu during the Three Kingdoms period (220-265). Both of the
provinces mentioned in the next line, Jing and Xiang, fell within the boundaries of
Wau. The line “as for the Wu lands, compared to other parts, they have many
immortals” likely hints at th&cripture on the Cycles of Heaven and Earth
audience. Given the many references throughout the ten prophetic verses to
geographical features in the south, as well as its interest in the Liu-Soastyly
it is probable that the scripture was written for Daoists residing in the south. Thus,
the text is pandering to its audience by noting the high number of Daoist adepts in
the region.

The eighth and ninth stanzas are both uncharacteristically short. The other
stanzas are composed of seven to nine couplets, with eight being the most
common?! By comparison, the eighth and ninth stanzas only have four and five.

Additionally, the final character of the eighth stanig fhymes with the final
character of the ninthg) in medieval Chinese i&n and isn, respectively). This

suggests that the eighth and ninth stanzas may have originally been a aimgge st
that was later split into two. However, the text repeatedly states thabtiecien

stanzas of prophetic verse. This leaves three options. One, the scripture originally

L There is an additional irregularity at the end of the tenth stanza where
half of a couplet appears to be missing in the received text.
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had only nine stanzas, but a later hand split the eighth stanza into two, creating a
total of ten stanzas, then changed all references to the number of staheas in t
text to reflect the change. This is extremely unlikely as what woulce#ds®on be

for this change? Presumably, if material was added, the stanzas would hrave bee
matched to the others in length to make the alteration to the prophecies less
obvious. The number ten symbolizes completeness, but the number nine is also
auspicious in Daoist numerology. The second option is that there were originally
ten stanzas, but one was lost somehow. To compensate, one stanza was split into
two so that the number of stanzas referred to in the text remained consistent. Thi
scenario is possible, but unable to be proven since texts that predate the received
version of theScripture on the Cycles of Heaven and Eamiy quote a small

prose section from the end of the scripture. The third option is that there is
nothing significant about the length of the stanzas and the rhyming charaeters ar

mere coincidence.
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The tenth stanza is quite odd. Chronologically, it seems to jump
backwards in the narrative, starting its account prior to the descent of Li Hong in
stanza nine and seemingly focusing on apocalyptic rather than millennggdryna
after the messianic figure’s arrival. It is possible that this starmat isf order in

the received text, although such a conclusion is untenable.

The Liu Valley was home of He Zhong, a figure from remote antiquity. A
55



semi-divine being, he presided over the west and was a contemporary of the
Emperor Yao £, r. 2356-2255 BCE). According to legend, this was also the

place where the sun rose. The line “The Liu Valley is secure and g@bla to

draw near [it], [for] more than three times Yao’s generation” suggestththat

faithful will find a refuge in west, possibly Sichuan. Sichuan was the home of the
Celestial Masters Daoists who resided in the Chengdu basin until Cao Cao
forcibly relocated many of them to the north. The following line “you then will
know bitterness and pain” clarifies that the western refuge is to be a teynpora
one and that the faithful will not be able to avoid the sufferings of the apocalypse.
This seems to contradict other information in the text that the blessed lands and
perhaps the Five Marchmounts will be free from the turmoil engulfing the
generation.

The “wise thearch Ji” has already been revealed as the messiah Li Hong
and this verse adds no additional information about him, although it does agree
that he should come in the Renchen year. Chronologically, the stanza then seems
to skip back to before Li’s arrival by mentioning the “Great Bird” last se¢hd
fourth stanza and his companion, the “Water Mother.” As the great bird’s role in
Daoist apocalyptic texts was already discussed, | shall focus on thenedber
instead.

Like the great bird, the water mother is one of the three judges of the
Apocalypse according to the Shangqing scriptures. Originating fBdhgs of

Chu (Chuci #5¥), the figure is associated with the direction west, Yin, and, in

Shangqing texts, the moon. The water mother is also a term for the Queen Mother
56



of the West Xiwangmuy 78 £ £+).%? The third judge, the celestial horsiaima X

55) or the metal horsgifima, 4:55), is absent from this text. Usually, the three
judges appear together; however, throughouStrgture on the Cycles of

Heaven and Eartithe author has used the character for haree/;) and the
particular term, metal horse, to refer to the ruling family of the Jin dyrtasty

Simas §1/%). It makes sense, therefore, for the author to omit the celestial horse
in order to avoid confusion between the figure of the judge and the Sima clan.
Next comes the image of bloodshed and an upheaval of the nature order. “[There
is] fresh blood inside the city’s gates. Hordes of rats climb tall treesdeand
numerous, they are not able to stop.” This is contrasted with the description of
normal human life in the next line. “Women enter palaces and men government
offices.” This again depicts the many cosmic signs that the apocasypesari

yet people continue to go about their business as if it were any other time, As he
has repeatedly cautioned, the author concludes the stanza with “those who are
foolish say it is not so, those who are wise straighten themselves and stand

resolutely.”

92 5ee Robinet, 140.
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Chapter 7
CONCLUSION

Obviously there is a high degree of speculation in work such as this. “For
people who have entered apocalyptic time, everything quickens, everything
enlivens, everything coheres. They become semiotically aroused—evetyéising
meaning, patterns’® But how can one be sure that the reconstructed meanings
and patterns presented here were the same the author of the text saw? @wmnnecti
that were obvious to cognizant readers fifteen hundred years ago may be obscured
by the passage of time, others seen only by modern eyes. Additionally,
apocalyptic texts are often deliberately vague, leaving it to the read@l ito “
the blanks.” Thus, it is unlikely that any two people will interpret the text in the
exact same way. With those significant limitations acknowledged, | have
nevertheless tried to ground my speculations in logic and probability, supporting
them with the surviving evidence from the historical record. The goal of this
paper then has been to study the apocalyptic markers Scthpgure on the
Cycles of Heaven and Eartattempting to separate the generic imagery from the
more significant references to contemporary events, in order to present a elausibl
interpretation and explanation of the text. From the stanzas analyzed here, it is
clear that th&cripture on the Cycles of Heaven and Easth fifth-century
Daoist text, written to add legitimacy to the emerging Liu-Song dynksty.
audience was southern Daoists, as evidenced by the multitude of geographical

references. While an apocalyptic work, the scripture appealed to medieval

% Landes, 21.
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Chinese readers as much through providing a coherent framework for the Ipolitica
and social chaos that engulfed the state as through its ultimate mesage of
superiority. In this way, th8cripture on the Cycles of Heaven and Ealite all
apocalyptic texts, is as much about the present as it is about the future. This is
necessitated by thex eventistatus of such texts and serves as a reminder to

modern scholars about the important temporal aspect of sacratuliéeand texts.
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