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ABSTRACT

This article examines the survival and transformation of Manichaean elements within Mingshi # JX, Daoist
denomination, a recently identified tradition in Qingtian # &, China. Recognizing Mani as the Buddha of
Light, Mingshi Daoists maintain an eschatology structured around the struggle between Light and Dark-
ness, reflecting Manichaean continuities within a syncretic Daoist framework. Newly discovered scriptures
among Mingshi Daoists furthermore illuminate the religious group’s doctrinal formation and its engage-
ment with Manichean elements. Through historical and ethnographic analysis, the study shows how ritual
specialists, textual transmission, and evolving community identities sustain and reshape Manichaean-influ-
enced religious forms across changing cultural and political contexts.
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1 INTRODUCTION

The recent discovery of Manichaean scriptures among the Mingshi Daoist Linage (Ming shi
Daojiao B X.i8 #¢)—a Daoist denomination in Qingtian # ™, Zhejiang Province, China—has
drawn the attention of philologists and historians of religion. These scriptures differ markedly
from earlier finds, such as those in Xiapu % i#, Fujian Province, since in Qingtian, they are pre-
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served by Daoist priests, transmitted through generations, and used as liturgical texts in Mingshi
Daoist rituals. In contrast, the Xiapu manuscripts are held by two local ritual masters (fdshi
J), Chén Péishéng %3 4 and Xié Daolidn #$i8 #; and employed in localized folk religious
practices—particularly ancestral veneration rites—outside the control of centralized religious
institutions. The integration of the Qingtian manuscripts into the ritual repertoire of an organ-
ized Daoist lineage raises questions about religious syncretism between Chinese indigenous tra-
ditions and so-called foreign religions. It also illustrates how vestiges of Manichaeism persist
within ‘official’ Daoist practice. Although Manichaeism was never fully accepted in China and
continually faced shifting imperial attitudes, it underwent increasing Sinicization as its scriptures
incorporated concepts and figures from indigenous Chinese religious traditions. Conversely, as
evidenced in the Mingshi Daoist lineage, certain Manichaean elements entered into orthodox
Daoist practice. There is further evidence that, between 1008 and 1017, the Manichaeans suc-
ceeded in having one of their texts incorporated into the Daoist Canon, thereby securing for it
the formal protection accorded to canonical works against confiscation and destruction (Lieu
1992: 290). From its arrival, Manichaeism blended with Daoism, Buddhism, and local traditions
in a process of Sinicization that embedded its elements into Chinese religious life.

Although the religion disappeared as an organized entity by the eighteenth century, scattered
manuscripts continue to surface, shedding light on its historical trajectory. Mani himself was in-
corporated into the local Chinese religious practice as ‘Mani the Buddha of Light’ (M6ni Guang
F6 & R 4p), worshiped as a local deity within familial ethics—a practice still found today in
rural areas of Fujian Province (Wang 2024) and seen in the Xiapu examples (Késa 2017: 261).

The Mingshi Daoist presents a unique case of the survival of the Manichaean tradition in
China. Their liturgical repertoire incorporates Manichaean scriptures as both ritual texts and
instructional materials in priestly apprenticeship. This survival is sustained through an unbroken
chain of transmission within a handful of esoteric, familial lineages based on the master—disciple
(shi-tui JT4%) system, in which the master initiates the novice and imparts ritual skills, and the
disciple follows the master with loyalty. This case is not Manichaeism as a separate religion, but
a preserved and clearly identifiable order within Daoism. The Qingtian Mingshi Daoists thus
offer a valuable opportunity to study syncretism in a living tradition. This case sheds light on the
persistence of Manichaean elements in Chinese religion and on the adaptability of Daoism in
contemporary China. The purpose of this article is to investigate Manichaean vestiges within a
Daoist order in its cultural and socio-political context. It examines how these texts are interpret-
ed and used in ritual, their meaning for practitioners, and their transmission through the shi-ti
system, especially in the context of state efforts to systematize and standardize Daoism.

Data collection was conducted through ethnographic fieldwork in Qingtian County between
May 2024 and September 2025. Fieldwork was intermittent and employed ethnographic tech-
niques, including participation in rituals, direct observation, and informal conversations with
priests and practitioners. Throughout the fieldwork, the Mingshi priests demonstrated a welcom-
ing and collaborative attitude. In addition to responding to our direct inquiries, they voluntarily
shared additional information, provided recordings of their ritual practices via social media, and
actively sought ways to enrich our understanding of their traditions.

! Also attested in the longer form Méni Guangming Fé /& & % 8 ##, which reflects a more Sinicized and doctri-
nally developed expression of Chinese Manichaeism.
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This article opens with a concise historical overview of Manichaeism in China, highlighting
the enduring implications of its remnants within contemporary Chinese religious practice. It then
examines Daoism as it is practiced today, situating it within the current socio-political landscape
of China in order to clarify the contexts in which the Mingshi order—bearing a Manichaean
legacy—may be properly understood. The final section focuses on the Qingtian Mingshi Daoist
order, analyzing its Manichaean scriptures, ritual practices, and associated symbolism through
the lenses of syncretism and cultural significance. The complete Chinese texts of five manuscripts
are provided in the Appendix.

2 MANICHAEISM IN CHINA
2.1 History of a Foreign Religion

Manichaeism, which originated in Sasanian Iran, spread eastward along the Silk Road, and
Manichaean missionaries arrived at the court of Empress Wu Zetian & 2] X (r. 690-705) in
694 AD (Késa 2021: 63). It was a Persian Manichaean bishop, fuduodan # % 3¢, who brought
the Manichaean Scripture of Two Principles (Erzongjing — % 4%), likely the Sabuhragan, to the
Empress Wu Zetian was receptive to them.

An imperial edict in 732 AD prohibited Chinese citizens from practicing Manichaeism but
allowed ‘Western barbarians’ (xihit & #f]), likely Sogdians, to do so because it was their ‘home
religion’ (Késa 2021: 64). The edict stated that Manichaeism was a ‘wrong belief” (xiéjian [t
A) that falsely claimed a Buddhist identity to ‘deceive the masses’ (kudnghuo liyudn =& %
7U). This claim, however, was not unfounded, as Manichaean missionaries were known to adapt
their teachings to local religions. A crucial event in the history of Manichaeism in China was the
adoption of the religion as the state religion of the East Uyghur Empire (744-840) by the Uyghur
Bogii Khagan in 762/763 (Késa 2021: 65; Lieu 1998: 83).

Between 763 and 840, Uyghur embassies and Manichaeans were regular visitors to the Tang
court, where the construction of Manichaean temples was authorized in several cities, includ-
ing Luoyang & % and Changan & % (Kédsa 2021: 66, 75-76). However, the fall of the Uyghur
Empire in 840 marked a turning point. Without their Uyghur protectors, Manichaeans faced re-
pression, with the Tang government closing their temples (Sundermann 2015b; Késa 2021: 66).
The Huichang persecution (843-845) officially banned the religion, leading to the expulsion of
priests and the near disappearance of Manichaeism, except in isolated areas (Bryder 1988; Kdsa
2021: 66).

Manichaeism, along with Zoroastrianism and Nestorianism, was categorized as one of the
‘three foreign religions’ (sanyi jiao = % #X) during the Tang dynasty (Késa 2021: 63). As Man-
ichaeism sought acceptance in China, its adherents strategically employed Daoist elements to
present their teachings in a more familiar light (Lieu 1998: 106). This assimilation tactic is evi-
dent in the inclusion of two scriptures, the Huahii jing £ #14€ and the Manichaean scripture of
Erzong jing —F 4%, within the Daoism Canon (Daozang i #,) during the Song dynasty (960
1279 AD) (Lieu 1998: 114-115, 148). The central claim of the Huahu jing, which can be regarded
as a Daoist polemical text against Buddhism, is that Laozi % T (the Daoist sage) traveled west-
ward and converted the “Western barbarians’ thereby asserting that Buddhism actually originat-
ed from Daoism. Therefore, Mani the Buddha of Light, could be regarded as a follower of Laozi,
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and thus interpreted as a Daoist figure. This claim was particularly prominent after the Uyghurs
lost political support, forcing them to adapt to survive within the dominant Chinese culture
(Lieu 1998: 183). This strategic move was likely intended to enhance Manichaeism’s legitimacy
by connecting it to a revered figure in Chinese tradition and to attract converts from Daoism by
presenting Mani as a continuation of Laozi’s lineage. This strategy also counters the accusations
of being a foreign and subversive religion.

Despite these challenges, the religion persisted in southeastern China, particularly in Fujian
and Zhejiang Provinces. A Manichaean priest holding the title ‘Halu Fashi’ *f4k & ¢ fled to
Quanzhou & /11, where he successfully spread the faith (Késa 2021: 66-67; Lieu 1998: 131). Dur-
ing the Song Dynasty (960-1279), figures like Lin Déng #AB& (1003-1059) played a key role in
promoting Sinicized and underground Manichaeism, and the Caoan shrine in Fujian became an
important site of Manichaean practice (Kdsa 2021: 74). The religion’s survival continued under
Mongol rule; however, with the establishment of the Ming Dynasty (1368-1644), Manichaeans
faced severe persecution, partly because the name of their sect, the Religion of Light (Mingjiao),
was considered to be encroaching on the dynastic title, which also meant the ‘Dynasty of Light’
(Mingchao #1#7) (Lieu 1992: 298-303; Lieu 1998: 154-155).

Manichaeism persisted discreetly into the 17th century, especially in Fujian (Lieu 1992: 297-
298; Késa 2021: 63). Manichaeism’s journey in China was marked by periods of acceptance and
severe persecution. While it ultimately faded from existence as a distinct religion, its legacy con-
tinues to be explored through archaeological findings and the study of its impact on Chinese
culture and society. Contemporary research continues to uncover Manichaeism-related remains
and folk customs in southeastern China, particularly in Fujian Province (Wang 2024).

The Manichaean worldview is grounded in radical dualism manifested in a body/soul dis-
tinction, in which the physical components of body are ‘cages’ that entrap the soul (in China:
‘the Buddha nature’). The anthropological dualism between body and soul represents a concrete
manifestation of the broader cosmic dualism and directly informs the Manichaean ethos of re-
demption: the preservation of the light essence and its liberation from material entanglement
(see 4.1.2.2). This fundamental dualism is also reflected in the ritual and religious laws observed
by the Elects (or Electi), who were the small, highly ascetic elite class within the Manichaean reli-
gious community (Sundermann 2015a). They represented the highest echelons of the Manichae-
an Church and were set apart from the lay adherents, who were known as Hearers or Auditors
(Sundermann 2015a; Matsangou 2021). The Hearers (lay believers) followed a simplified cat-
alogue of commandments, including not being miserly, giving alms to the Elects, attending
sermons, and confessing their sins to the Elect (Sundermann 2015a; Lieu 1998: 18). Such a cos-
mological framework renders the complete assimilation of Manichaeism into Chinese religious
traditions problematic. In Chinese religions, and particularly in Daoism, no such rigid body-
mind dualism exists; on the contrary, a substantial portion of religious practice centers on cul-
tivating harmony between body and mind, as well as between humans and the natural world.
Daoist ontology advances a fundamentally unitary conception of existence, in which corporeal
and spiritual, or material and immaterial, dimensions are integrated into a single continuum.
Nonetheless, a ‘weak’ form of body-mind dualism can be discerned in certain Chinese religious
traditions (Slingerland 2013: 8). This dualism, however, is primarily concerned with functional
and qualitative distinctions, while acknowledging a fundamental ontological interaction between
the two, as represented in the concept of yin and ydng £ 1%, the fundamental cosmological and
ontological principle of Daoism. Therefore, the integration of Manichaeism in Chinese religions
remains partial and selective.
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2.2 Former Implications of the Remnant of Manichaean practice in Contemporary China

As mentioned above, Manichaeism faced significant persecution during the Ming dynasty
(1368-1644), which led to its suppression and the exclusion of its scriptures from the Daoist
Canon (Lieu 1998: 114-115). Despite persecution, evidence suggests that Manichaeism may
have persisted in southeastern China, particularly in Fujian Province, until around 1600 (Lieu
1998: 54-188; Sundermann 2015a). Therefore, until recently, Manichaean communities were
supposed to have been extinct for centuries.

In 2005, some scholars reported the possibility of a continuous and evolving Manichaean tra-
dition based on the discovery of a household shrine containing a Mani statue in a village below
the Huabiao # % Hill shrine (Cio’an ¥ /&) in Fujian Province (Franzmann, Gardner, and Lieu
2005). Wang Yanbin (2024) studied the Sinei 7/ village in the same region where the Caoan
is located. The study shows that while the villagers enthusiastically worship ‘Mani the Buddha
of Light’ (Méni Guangf6) and collect Manichaean narratives, they resist attempts to label their
practices as officially ‘Manichaeism. For them, Manichaeism is more about their ethical duty to
their lineage and local identity than a distinct religious belief. Since the 1990s, Sunei villagers
have actively constructed narratives linking their ancestors to Manichaeism, drawing on sources
such as genealogies, academic research, and popular culture. These narratives, however, are not
necessarily accurate historical accounts. They primarily serve to bolster the moral reputation
of their ancestors and to boost the solidarity of their lineage. The villagers identify with Man-
ichaeism’s metaphorical dualism of Light versus Darkness, interpreting it as a struggle against
various forms of evil. This interpretation allows them to portray their ancestors as righteous
figures who fought against oppression and corruption. They built temples for Mani as they would
for ancestors, enshrined him in their homes as a household deity, and even establish fictive kin-
ship relationships with him through adoption contracts.

The remnants of Manichaean influence on local religious practice are also present in Xiapu
County, Fujian Province, where a local cult centered on Lin Deng (1003-1059) is still maintained
by local ritual masters (Kdsa 2017: 261; 2021: 71). According to the account of the scholar and
observer Gai Jiaze, who conducted his observations in 2016, the two aforementioned ritual mas-
ters, Chen Peisheng and Xie Daolian, continue to perform rituals as part of an ancestral venera-
tion practice dedicated to Lin Deng. These rituals include the Xingfiizii Qingdan ké $L4&78 B 3¢
# (‘Ritual for celebrating the birthday of our ancestor who brought us wellbeing’) and involves
chanting sacred texts, offering incense, and enacting ceremonial actions intended to honor Lin
Deng and invoke prosperity and protection for the local community. The practices, along with
the associated Manichaean scriptures, are transmitted through a lineage chain, ensuring conti-
nuity across generations.

Overall, these ritual practices are primarily situated within the context of local ancestral wor-
ship rather than being fully integrated into formal Daoist religious institutions. While the rituals
retain structural and ceremonial features reminiscent of Daoist liturgy, their focus on honoring
specific ancestors—most notably Lin Deng—indicates that they function chiefly as expressions of
local lineage devotion. Nonetheless, the persistence of these practices demonstrates the enduring
influence of Manichaean ideas on folk religion in southeastern China. In this region, which has
served as the last refuge of Manichaeism in China, remnants of the religion are still preserved in
local ancestral veneration ceremonies, reflecting how Manichaean elements were adapted and
integrated into community religious practices.
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3 DAOISM IN THE RELIGIOUS ARENA OF CONTEMPORARY CHINA

Following the radical anti-traditionalist policies of the mid-20th century, China’s once-diverse
religious landscape faced severe challenges. However, the period of economic reform and polit-
ical relaxation initiated after 1978 provided fertile ground for a remarkable religious revitaliza-
tion (Chau 2011: 1). This post-reform era witnessed the resurgence of a wide array of tradition-
al practices, including temple festivals, ancestor worship, and pilgrimages. Concurrently, new
and innovative forms of spirituality emerged, such as lay Buddhist preachers, qigong sects, and
‘Maoist shamans’ (ibid.). This effervescence demonstrates how China’s political and economic
opening after 1978 directly enabled a dramatic regeneration of religious life, blending the re-
vival of ancient traditions with modern adaptations. Daoism—a tradition deeply intertwined
with Chinese national identity and local culture—experienced a profound revival. Its temples
have been rebuilt, its rituals revived and its philosophies rediscovered as a source of cultural and
spiritual value. This effervescence sets the stage for a closer examination of the very actors driving
this renewal. The following sections of this article will analyze the diverse landscape of Daoist
practitioners who have emerged in this new socio-political context.

3.1 Daoism and Its Practitioners

Daoism’s ritual and institutional landscape is historically layered and highly permeable, a feature
that has long facilitated the incorporation and reconfiguration of external elements. Its panthe-
onic and liturgical structures—shaped by processes of bureaucratization and specialization that
Weber (1951: 173-174) associated with imperial cult formation—operate within a broader Chi-
nese cosmology in constant dialogue with Buddhist and Confucian repertoires. This syncretic
environment is evident across Daoist ritual knowledge and skills, therapeutic and geomantic
practices such as fengshui J& K, and the circulation of internal alchemy and liturgical music, all
of which move freely across institutional boundaries.

Such permeability is reinforced by China’s characteristic pattern of multiple religious affili-
ation. As Zhang and Lu (2020: 415) emphasize, aside from Muslims and Christians, exclusive
adherence is rare; contemporary data show nearly half of respondents reporting more than one
religious identification (Zhang, Lu, and Sheng 2021: 584-585). Religious participation is thus sit-
uational and practice-oriented, mediated through networks of ritual specialists and local temples
rather than confessional allegiance. In a field largely lacking centralized ecclesiastical authority,
individuals engage Daoist experts for funerary, therapeutic, and crisis-related rites as needed,
without doctrinal commitment.

This fluid, practice-driven ecology provides the structural conditions in which non-native ele-
ments—including Manichaean liturgical, iconographic, or cosmological residues—could persist,
be reinterpreted, or be absorbed within Daoist orders.

Daoist priests (daoshi i +) are formal religious specialists who undergo rigorous training,
ordination, and initiation within specific Daoist lineages or schools. They are generally divided
into two principal denominations: the Orthodox Unity denomination (Zhéngyi pai £ —ik),
which is the direct heir of the Celestial Masters denomination (Tianshi Dao X #fi#), and the
Complete Perfection denomination (Qudnzhén pai 4 A J%). The Orthodox Unity tradition em-
phasizes ritual performance, exorcistic practices, and community-oriented religious services.
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Daoist priests, therefore, are the primary service providers for the religion and are often married
and live among the lay community (Dean 1993: 45-47). The Complete Perfection tradition, by
contrast, emphasizes monasticism, meditation, and inner alchemy (néidan ™M #). They typical-
ly reside in temples and observe strict ascetic disciplines, including celibacy (Eskildsen 2004:
112-115). In between, there are dispersedly dwelling Daoist priests (sdnjii daoshi #%/&i8 &),
who are freelance and are not affiliated to temples and monasteries and work in household altars
(D. Yang 2005: 116; 2003: 77).

Lay Practitioners (jiushi /& =), on the other hand, are individuals who engage with Daoist be-
liefs and practices but do not undergo formal ordination or live as full-time religious specialists.
They often seek blessings, healing, or spiritual guidance from Daoist priests, and their engage-
ment with Daoism is often intertwined with local folk religious practices and ancestor veneration
(Liu 2003: 67-69).

Daoist alchemists (lian dan shi 2 #+3) focus on the esoteric and mystical aspects of Daoism,
particularly inner alchemy and outer alchemy (waidan #4%). They seek to achieve immortality
or spiritual transcendence through practices such as meditation, breath control, and the making
and ingestion of elixirs. Historically, these adepts were often hermits or recluses who lived in
mountains or remote areas, dedicating themselves to spiritual cultivation (Robinet 1997: 98-101).

Shamans (wi &) are other Daoist practitioners who are generally addressed as immortals
(xianrén fiA) or great immortals (da xian X fli) and are usually not regarded as Daoist priests
(D. Yang 2005: 116). Despite their ‘heterodox’ practices, they nonetheless contribute to Daoism
by attracting devoted temple worshipers, increasing demand for Daoist rituals, and encouraging
donations (ibid.).

Other practitioners who are not considered official priests are folk practitioners (minjian
daoshi & 19138 &), also called dispersed Daoist priests, who are freelance local ritual specialists
operating in rural areas, blending Daoist liturgy with folk traditions such as deity worship and
divination (Dean 1993: 89-92; D. Yang 2005: 116).

Temple caretakers (miaozhii &#L) are another important figure who are responsible for the
maintenance and operation of Daoist temples. While they may not be formally ordained priests,
they play a crucial role in supporting temple activities, managing donations, and assisting with
rituals. They often have a deep knowledge of local Daoist traditions and serve as intermediaries
between the temple and the community (Goossaert 2007: 134-136; C.K. Yang 1970: 89-91).

In contemporary contexts, Daoism has attracted followers outside traditional Chinese com-
munities, particularly in the West, through pop culture and the New Age movement. These prac-
titioners may adopt Daoist practices such as Tai Chi, Qigong, or meditation without fully engag-
ing with the religious or ritual aspects of Daoism. They often interpret Daoist philosophy in ways
that align with modern spiritual or wellness movements (see Clarke 2002). This trend also led
to pilgrimage trips to China in pursuit of spiritual experience and self-actualization (see Palmer
and Siegler 2017).

3.2 Socio-political setting
Following the establishment of People’s Republic of China in 1949, Chinese government intro-

duced a framework of religious regulations intended to safeguard national security and consol-
idate the Communist Party’s exclusive control over the country. This regulatory regime severed
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all foreign religious ties and created Party-controlled religious associations to co-opt the five
officially recognized faiths, including Daoism, Buddhism, Islam, Protestant Christianity, and
Catholic Christianity. This new regulatory system was soon suspended by militant leftists who
actually controlled the momentum of the time. Thus, all forms of religious practices were pros-
ecuted since the mid-1950s onward until the end of the Cultural Revolution (1966-1976). With
the arrival of Reform and Open-Door policy in 1978 that began to liberalize religious practices,
the government revived the five officially recognized religious organizations and promulgated
new regulatory measures in 1994 and 2005, allowing officially sanctioned religions to operate as
instruments for promoting moral standards and supplementing the state’s social welfare func-
tions (Deeg and Scheid 2015: 58-61). One of these associations is the Shanghai Daoist Associa-
tion (SDA), Shanghai shi Daojiao Xiehui £ # 77 i # ¥ 2, which was established in April 1985
(Yang 2005: 115). Its formation was a direct response to the Religious Affairs Bureau’s (RAB),
Guowuyuan Zongjiao Shiwuju B 4% % 4 ¥ 4% 4, call for the creation of ‘self-governing’ or-
ganizations for Daoist priests following the period of religious liberalization announced in late
1978 (ibid.). The establishment of the State Daoist Association (SDA), Zhongguo Daojiao Xiehui
# B # P2, formed a part of the broader political project in which the State tried to restore
the legitimacy of Daoism after the severe suppression Daoism had gone through during the past
two decades. During these campaigns, Daoist priests were compelled to return to secular life, and
temples were confiscated. Following the policy of religious liberalization after 1978, many tem-
ples were subsequently restored to religious use (Yang 2003: 115; 2005: 115). One of the first pro-
jects of SDA was to establish the Shanghai Daoist College, Shanghai Daojiao Xueyuan _E # il #
2 ['Z, whose curriculum encourages a significant change in how future Daoist priests are trained,
moving from a focus on ‘ritual skills’ to making ‘discursive knowledge’ the central standard of
Daoist education (Yang 2011: 81). These measures can be seen as a shift toward a more doctrinal
form of Daoism and the establishment of orthodoxy. Confronted with perceived threats from
foreign religious influences and concerned about the rising popularity of religious belief, the
Communist Party introduced a third set of religious regulations in 2017 to reinforce its political
dominance (Reardon 2019). In 2016, Xi Jinping *J 2L -F, the President of the People’s Republic of
China, had stated: [In order to] actively guide the adaptation of religions to socialist society, an
important task is supporting China’s religions’ persistence in the direction of Sinicization’

Following this, in 2017, the Regulations on Religious Affairs introduced stricter controls on
religious activities. These regulations, effective 1 February 2018, aimed to standardize religious
practices, ensure compliance with national laws, and prevent the use of religion to undermine na-
tional security or social order. Key changes included restrictions on religious activities in non-re-
ligious venues, increased oversight of religious donations, and a stronger emphasis on religious
groups’ independence from foreign influence (The State Council 2017). In 2017, the General
Office of the Communist Party of China Central Committee and the General Office of the State
Council jointly issued the ‘Opinions on Implementing the Project for Inheriting and Developing
Chinas Excellent Traditional Culture’ (X T 536 £ F 4% S LB R KR T & ),
which led to a more relaxed policy toward Chinese indigenous religions. Consequently, it is rea-
sonable to assume that indigenous Chinese religions, namely Daoism and Buddhism (excluding
Tibetan Buddhism), are less likely to be suspected of foreign interference and are afforded a more
permissive approach than their less Sinicized counterparts.

In the same way, folk religion, while treated as ‘superstition’ by the state after 1949, has gen-
erally lacked formal sanction and legal protection, existing in a ‘limbo or gray area’ outside the
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official religions (Poceski 2009: 10). However, marking a shift toward official recognition, in
2006 the National Religious Affairs Administration (formerly the Religious Affairs Bureau) estab-
lished a new institution specifically tasked with supervising folk religion, signaling the beginning
of state acknowledgment of its religious status. Despite this policy change, ordinary people still
rarely conceive of popular religion as a distinct ‘religious identity’ for themselves (Zhang, Lu,
and Sheng 2021). Within this evolving regulatory landscape, Daoist institutions and practition-
ers have navigated a delicate balance between state oversight, doctrinal standardization, and the
persistence of local religious diversity. While the state’s emphasis on Sinicization and orthodoxy
has reshaped the public face of Daoism, many communities on the ground have continued to
sustain heterogeneous ritual repertoires, symbolic systems, and cosmological frameworks that
draw from multiple religious traditions. This persistence of heterogeneous ritual and symbolic
elements, despite the state’s drive toward orthodoxy, reflects what Deleuze and Guattari (1987:
204) describe as the inevitable ‘leakage’ of social systems, which never achieve total closure. Even
under the strictures of orthodoxy, religious actors rarely fully identify with the official ideological
project; instead, they practice within a space Zizek (2000: 218) terms ‘ideological disidentifi-
cation] that is, maintaining a distance from official prescriptions while subtly sustaining alter-
native traditions. In this sense, state ideology endures not through absolute conformity but by
integrating limited deviations into a managed buffer zone, allowing local religious diversity to
persist alongside regulatory control. In the case under study, these include elements traceable to
a historically foreign’ tradition—Manichaeism—which have been reinterpreted and embedded
within localized Daoist practice.

A key turning point for religions in general, and for folk religions in particular, was the adop-
tion of the Convention for the Safeguarding of the Intangible Cultural Heritage (UNESCO). China
formally acceded to the convention in 2004; since then, many local religious practices have been
protected—and in some cases even supported—by local governments, thereby even broadening
the buffer zone of tolerance.

Building on this evolving landscape of state oversight and local religious resilience, a recent
example further illustrates the intersection of scholarly interest, local practice, and political sup-
port. During fieldwork in Qingtian, a workshop titled ‘Manichean Tradition Hiding Inside Qing-
tian Daoism: Intellectual Importance and Research Ideas’ (& ® i # ¥ &9 F R # 4 - F K &
X A= #5244 #2) was held from 13-15 December, 2024, organized by the Qingtian County Daoist
Association (Qingtian xian Daojiao Xiehui # ® £ 18 # 7 &), opening with an inaugural speech
by a local Party cadre. This event not only reflects the growing recognition of the intellectual
and historical significance of Manichaean elements within local Daoist practice but also demon-
strates the supportive stance of local authorities toward research on these distinctive traditions.

4 THE MINGSHI ORDER: MANI DAOIST DENOMINATION IN QINGTIAN COUNTY

Qingtian County, located in southeastern Zhejiang Province, is divided by the Ou River (Ou
jiang ER7T), which runs through the county and separates it into distinct areas. Zhejiang Prov-
ince borders Fujian Province, which has long been regarded as the final refuge of Manichaeism
in China. This geographical proximity suggests that Zhejiang, due to its remoteness from the
historical centers and initial entry points of Manichaeism in northwest China, could also have
provided conditions for the religion’s survival and relative protection from persecution.
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Figure 1: Map of Zhejiang Province and Qingtian County. (© Su et al. 2022)

Daoist priests in Qingtian are broadly affiliated with the Zhéngyi Dao -E—i tradition and
include both unregistered, dispersedly dwelling Daoist priests (sdnji daoshi # /&4 +) and reg-
istered temple priests. According to one authority at the Qingtian Daoist Association, there are
roughly 100 priests in the county; however, since many are not registered, it is not possible to
determine the exact number.

The Mingshi Order possesses a distinctive seal that its priests employ to stamp official docu-
ments submitted to Daoist deities or spirits. The four Chinese characters inscribed on the wood-
en seal may be rendered as ‘Holy Luminous/Wise and Pure Treasure’ (Figure 2).

Figure 2: Mingshi seal. The text reads as (up-right) shéng %&.,: holy, sacred; (down-right) ming #: light;
(up-left) jing i¥: pure; (down-left) bido % : treasure. (© 2026 Mehrdad Arabestani & Yang Der-Ruey)

Brought to you by MTA Konyvtar és Informacios Kozpont olvasok | Unauthenticated | Downloaded 04/09/26 10:45 AM UTC



Acta Orientalia Hung. 79 (2026) 1, 75-146 85

The recent discovery of Manichaean scriptures among Mingshi Daoists in Qingtian County
has drawn renewed scholarly interest to the trajectories and residual presence of Manichaeism in
China. The order comprises a group of priests identifying their ritual lineage as the Mani Order,
or the Light Order of Daoism (Mingshi Daojiao), with Mani the Buddha of Light as their primary
deity and ancestral master.

The scriptures under discussion originate from the collection of Master Chén Chdngchtn [%
K 4, a senior disciple of the late Master Ye Songlidng "t 4% B and a prominent figure among
the Mingshi Daoists.> Master Chen serves as Vice President of the Qingtian Daoist Association
(Qingtidn Daojiao Xiéhui & B il 4L ¥} 2). According to Master Chen, among the more than one
hundred documents, mostly liturgical manuals (kebén #+ &), he inherited from Master Ye, six of
them are particularly significant scriptures explicitly bear the designation ‘Mingshi’ Bl KX, there-
by confirming a distinct lineage identity within the local Daoist tradition.?

The Mingshi Daoists are primarily the heirs of five priestly families with the surnames Lin #&,
Ye *t, Ydn /™, Zht %, and Zhéng #{. Within this community, authority is not centralized under
a single leader. Instead, legitimacy arises from a combination of traditional and personal factors.
Traditional authority—defined by Weber (2004: 34-35) as grounded in custom, lineage, and he-
reditary succession—is evident in the weight placed on family pedigree and transmission of ritual
training within lineages. At the same time, charismatic authority also plays a role, as qualities
such as personality, reputation, religious knowledge, ritual expertise, and connections with both
the Daoist Association and state institutions shape recognition within the group. Taken together,
these overlapping sources of legitimacy produce a form of leadership that is not directorial but
representative. In Weberian terms (Weber 2004: 34-35; 1951: 193-194), the authority of the
Mingshi Daoists—much like that of other Zhéngy1 Pai communities—derives from a combina-
tion of traditional/hereditary and charismatic legitimacy, though in the present Mingshi order
it leans more heavily toward the leader’s personal charisma. It is in this sense that Master Chen
Changchun stands out: his position is not that of an official leader but rather that of a spokesman,
articulating the lineage identity and public presence of Mingshi in Qingtian.*

4.1.1 Historical Query

The Mingshi Daoist priests, while not incumbent temple priests, regard the Qingzhen Chan
Temple (Qingzhén Chan Si /& A-#% <) as their order’s ancestral temple (ziiting #8/& ), and they
claim an affiliative link to the temple, tracing their ordination lineage back to it. Historically,
the temple was known as the Qingzhen Hall (Qingzhénting /& £-¥), a name that was officially
changed to Qingzhen Chan Temple in 1984.

The Qingzhentang was first constructed during the Southern Song dynasty (1127-1279) in a
mountain hollow behind present-day Zhaitangxia Natural Village (%% T 8 A 4f). Due to the

2 The scriptures were first brought to attention by Master Qing He # #%, a Quanzhen Daoist priestess and Sec-
retary General of the Qingtian Daoist Association (Qingtidn Daojico Xiéhui # i 3L &), whose lay name is
Zheng Canyl #4272, and by Master Li Taoxidng £=/% #¥, a temple priest, in November 2024.

3 A brief video recording of Master Ye Hongxing reciting the Confession to the Light Venerable (Mingzun chan %
) can be accessed at https://youtube.com/shorts/rdS9ttgjnP0 (last access: 17 November 2025). This scripture
is not included in Master Chen’s collection, and its original manuscript image remains unavailable.

* Master Chen Changchun, however, is not from the five main Mingshi families and as the disciple of late Master
Ye Songliang, he is the first priest in his family.
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increasing number of pilgrims, the temple was relocated to its current site during the Shaoding #3
7 era (1228-1234). The rebuilt complex consisted of a two-section main hall known as Zhaitang
# % . During the Xianchun &% era (1265-1274), the principal deity statue was moved to the
rear hall, while the front hall was dedicated to the White-robed Prime Minister, at which point
the complex acquired the name Qingzhentang.

The establishment of Qingzhentang coincided with the peak period of Manichaeism’s expan-
sion in southeastern China, particularly in Zhejiang and Fujian, with Zhejiang surpassing Fujian
as a regional center. This is explicitly recorded in the Jié¢ shi md shi #& % #3¥ by Li Qian 3
# (Li 2016 [Southern Song dynasty]), preserved in the Jiading Chichéng zhi & % 7R 3% & (vol.
37), which states that Manichaeism flourished in Mingzhou B 1 (Ningbo T i), Taizhou & /1,
Wenzhou & /1, Fuzhou #& /!, and Quanzhou 5 #1|. Archaeological and textual evidence further
confirm the existence of multiple Manichaean temples founded during the late Southern Song,
including Xudnzhén si i# &< in Cangnan £ # County—whose stele (Xuidnzhén si ji i A<
3) explicitly describes it as a residence for missionaries spreading the teachings of Saristan, a
clear reference to Manichaeism, preserved in Gazetteer of Pingyang County: Treatise on Spirit
Teachings—and Temple (or Monastery) of Hidden Light (Qidn guang yuan # #[%) in Yanting
¥ #, Jinxiang 4 % District, Cangnan County.

A defining feature of Manichaeism in Song China was its systematic strategy of integrating
with Daoism and operating under Daoist institutional forms, a tendency that was tacitly sup-
ported by the Song court. The strongest evidence for this process is found in the record (or
inscription) of the Chongshou Palace (Chéngshou gong ji % % & 32), written in 1264 by Hudng
Zheén # & at the request of Zhang Xishéng 7k #7 #, a Manichaean Daoist priest and abbot dur-
ing the late Southern Song, and preserved in the Hudngshi richdo 3 X H 4%, ‘The Diaries of
Master Huang’ (Zhang and He 2017: 2311-2313). Although Chongshou Palace bore a Daoist
name, the inscription makes clear that it functioned as a Manichaean monastery. The text further
demonstrates that Manichaeism had already taken root in the southeastern coastal regions dur-
ing the Northern Song and had begun adapting to the intellectual climate of the Three Teachings
United (Sanjiao hé yi =#c&— )—the syncretism of Confucianism, Buddhism, and Daoism—
showing a particularly strong tendency toward Daoist assimilation.

This adaptation was reciprocated at the state level. Based on the legend of “The Scripture on
Laozi’s Conversion of the Western Barbarians’ (Ldozi Huahii jing % . #14%), the Northern
Song court officially regarded Manichaeism as a branch of Daoism. As a result, in 1016 and again
in 1019, the court ordered Manichaean scriptures submitted by Fuzhou Prefecture to be incorpo-
rated into the Daoist Canon. This policy is corroborated in the preface (xit /) of the Yiinji qigian
% % £ % by Zhang Junfing 7k & %, which records that both Daoist and Manichaean scriptures
submitted by local governments were reviewed during the compilation of the canon (Zhang 2003
[Northern Song dynasty]: 1-2).

Additional corroboration comes from the case of Léshan tdng 4 +11% in Xiapu County, Fuji-
an. Founded in 966 as Léngshou si #£ # <7, Leshan Hall later became a major Manichaean center
located only about 120 kilometers from Qingzhentang. Its founder, Siin Midn 4 %, trained Lin
Deng #kB&E (1003-1059), the most influential Manichaean priest in Fujian (Yang 2020: 141).
Lin Deng actively pursued the mainstream Manichaean strategy of integration with the “Three
Teachings, particularly through combining Manichaean doctrine with orthodox Daoist liturgy
and thunder magic. This synthesis proved so effective that Lin Deng was later venerated as a
Daoist immortal, while his Manichaean identity faded from local memory.
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Despite earlier tolerance, Southern Song Confucian elites increasingly opposed the expan-
sion of Manichaeism. The Compiled Draft of the Song Dynasty Collected Essentials: Criminal
Law (Song huiyao jigdo - xingfd K& %# 459 i% ch. 2) records that in 1120 Wenzhou alone
contained more than forty Manichaean ritual halls, whose followers gathered at night, employed
distinctive scriptures and painted images—such as the “Wonderful Water Buddha Painting’
(Midoshui f6 zhén % K #18), ‘Painting of the First Thought Buddha [Primal Man]’ (Xianyi f6
zhén # & Hp1A), and ‘Jesus Buddha Painting (Yishi: f6 zhén % ) —and revered the Light
Venerable (Mingziin B %), practices explicitly distinguished from both Buddhism and Daoism
(Ma 2011: 243). Similar hostility appears in the writings of Zhuang Chuo #4%, Lu You %,
and Zhen Dexiu £ £ 7, all of whom characterized Manichaeism as a dangerous heterodoxy and
urged state suppression (Lu 2003 [1158]: 327; Lu 2015 [1162]: 146, 149; Zhen 1221: 919-920).

Due to the scarcity of explicit records, the identities of the individuals involved in the found-
ing of Qingzhentang cannot be directly reconstructed. The most reliable evidence instead comes
from Mingshi Daoist manuscripts. Analysis of manuscript titles, colophons, and lineage gene-
alogies reveals five Daoist families (shi FK)—Lin #& &, (Jinan i# &), Xu #& & (Nanzhou # /1),
Yan & K (Tianshui X 7K), Ye 3 K (Nanyang # %), and Yan & K (Taian K “%)—who later
transmitted Mingshi Daoism in Fushan %11, Qingtian. All migrated into the region more than
a century after the establishment of Qingzhentang and acquired their religious tradition locally
rather than bringing it from their places of origin.

The sole possible exception is Lin Renfang #4= 77, known as ‘Lin Jiu fashi #& /Ui )i, Master
Lin Jiu, whose title suggests affiliation with the School of Liishan (Liishan pai ¥ L k) or fgjiao
7% # tradition of Daoist magic. Given the geographical proximity between Fushan and Xiapu,
as well as Lin Deng’s extensive disciple network, a historical connection cannot be ruled out. In
any case, the Mingshi Daoism practiced in Qingtian is demonstrably a fusion of Manichaeism,
Zhengyi iE — Daoist liturgy, and Lushan-style magic, a configuration that closely parallels the
integrative model established by Lin Deng at Leshan Hall.

With the historical and institutional background in place, we now turn to the six scriptures
themselves. Preserved within the Mingshi lineage, these texts form the core of the tradition and
reveal a distinctive symbolic language that shapes its theology and ritual practice.

4.1.2 The Mingshi Scriptures: a glimpse

The six scriptures with the Mingshi designation at their beginning are theological, mythical,
and liturgical texts that display distinct Manichaean characteristics, with colophons including
the scribe’s names. The six texts represent theological and mythical compositions that articulate
original Manichaean ideas in a syncretic and Sinicized style.

A closer examination of these six somewhat esoteric priestly scriptures reveals unmistakable
Manichaean elements—cosmology, eschatology, and consistent references to Mani.> Such evi-

5 Such concepts and figures include: Mingzin #1¥, Ming zongzit ¥l 7 4, Wishang guangming & E %8,
Zunfu ¥ 5, Guangming X9, Hétan B #, Mowang /& £, Yishu % #, Moni /& £, Méni guang 6 /& 4,
Guangming shi /¥4, Méni mingshi & & ¥ 4%, Xingming hai 14 4 %, Roushén /1 &, Jingang zhi ti £ R Z #2,
Wuming %], Wi mingxing % 914, Jiexing #&47, Mingjiao hui 91 &
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dence confirms both the persistence of certain Manichaean vestiges and their permeation into
Daoist orders.

Manichaeism is well known for its syncretic character. Mani adopted key elements of Zoro-
astrian dualism and incorporated the figure of Zurvan—originally a transcendent principle in
later Zoroastrian theological speculation, developed as part of a theodicy concerning the origin
of good and evil (Boyce 2009)—but significantly modified it within Manichaean cosmology. He
also identified himself as the Paraclete, the ‘advocate’ or ‘comforter’ promised by Jesus (Lieu 2015:
258; Birani 2004: 38). Syncretism functioned as a deliberate strategy for missionary expansion
(Sundermann 2015b). These syncretic tendencies were instrumental in the religion’s success. Mani
regarded his teachings as the culmination of earlier faiths, presenting Manichaeism as the ‘real,
unadulterated essence’ of the messages preached by prophets such as Zoroaster, the Buddha, and
Jesus. This framing enabled missionaries to adapt their message to diverse audiences by casting it
in terms familiar to potential converts. Referring to Mani as the ‘Buddha of Light; for example, was
likely a strategic move to facilitate the religion’s spread in Buddhist regions (see Bryder 1988). The
title would have eased the assimilation of Manichaean doctrines into Buddhist frameworks, mak-
ing them more accessible and appealing. Similarly, Mani’s identification with the Paraclete helped
advance his teachings within Christian communities in Europe and North Africa.

The six theological scriptures are the ‘Gospel’ (Yingliinjing ké & % 42 #}; abbreviated as /& #&
4% ‘the Gospel’), “The Ritual Manual of the Scripture on the Sun and the Moon’ (Ri Yué jing ke
H J] 4&4%; abbreviated as H /] 4€ ‘the Scripture on the Sun and the Moon’), ‘The Ritual Manual
of the Scripture on Body and Buddha Nature/Light Nature) (Shén xing jing ké 5 M 4&4%; ab-
breviated as & £ 4 ‘the Scripture on Body and Buddha Nature’), ‘The Scripture on the Life, the
Returning to Nirvana, and the Legacy Teachings of the Messenger of the Great Light’ (Daguang
mingshi zhushi ji boniépdn yijiao jing X AL AE # R AL IZ 2 18 #4048 ; abbreviated as Yijido jing i
# 4% ‘The Scripture of the Last Teachings’), “The Ritual Manual of the Light Realm’ (Mingjié ke
B % #}), and the ‘Confession to the Light Venerable’ (Mingziin chan ¥ & 1).5

4.1.2.1 The Gospel (Yingliinjing f& 48 )7

A revelation given to Mani by the Light Venerable (Mingzin #% ), the scripture includes the
definition of the two principles (érzong =) of Light and Darkness, as the foundational Man-
ichaean worldview, and also the three stages (sanji =) of cosmological scenario and eschatol-
ogy. The first stage was before the world’s creation, when the Light and Darkness were separated.
Then comes the middle stage, the state of the contemporary world, in which good and evil have
confronted each other since the world was created. This stage is an episode in which the sky, the

¢ The texts of the five original scriptures are provided in the appendix to this article. With the exception of the
Mingziin chan B % 1 and the Scripture of the Last Teachings (Yijico jing i 3 4%), all belong to Master Chen’s col-
lection, which was transmitted to him by the late Master Ye Songliang. We were able to consult a copy of Mingziin
chan, nonetheless, as we do not have the owner’s permission to publish the manuscript, it is not included in the
appendix. Scanned images of these scriptures, together with approximately fifty Mingshi order’s ritual manuals,
are scheduled to be published by Zhejiang Ancient Books Publishing House under the tentative title A Compila-
tion of Rare Qingtian Texts with Critical Editions of Selected Materials (F & 4 JL SLak /L % & i LA ), planned
prior to 2027.

7 The manuscript belongs to Master Chen’s collection. It is written on a folded-paper manuscript in the jing-
zhézhuang #& 5% format. Counting each written panel of the folded leaves as a page, the scripture comprises
approximately fifty-nine panels.
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earth and stars are constructed, good and evil are intertwined. A world where demons corrupt
truth, causing souls to languish in ‘sinful filth! In the third stage, which is forthcoming, darkness
returns to eternal Darkness, good and evil are purged, and each return to its respective origin, the
saints enter the new Light, and devil returns to the ultimate Darkness.
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Figure 3: Cover and the first page of Gospel (Yinglinjing /& 448 ): © Master Chen Changchun

4.1.2.2 The Ritual Manual of the Scripture On Body and Buddha Nature/Light Nature
(Shén xing jingke % Pk &2 4%)*

This scripture describes the dual-nature theory of the human body and how the Light or Buddha
nature is entrapped in the material body. In this situation of illness, Mani, the Buddha of Light,
prescribes fasting and praying as the medicine that heals the cause.’

¢ The manuscript belongs to Master Chen’s collection. It is written in a folded-paper (jingzhézhuang) format and
comprises approximately thirty-nine panels.

° Fasting, or ‘seal of the mouth, played a crucial role in Manichaean asceticism, particularly for the Elect, the elite
members of the Manichaean community (Matsangou 2021). The Elects, the most devoted followers of Mani,
were obligated to observe strict fasting regimens. This rigorous practice was a vital component of their spiritual
journey and a means to liberate Light Particles trapped within the material world (Matsangou 2021). Manichaean
cosmology viewed the material world as a prison for Light Particles. Consuming certain types of food was seen as
further entrapping these divine elements. Fasting, therefore, was a means to minimize this harm and contribute to
the liberation of Light (Lieu 2015: 291-292).
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The scripture explains that the Buddha nature has five aspects, separately entrapped in five
different castles (cages) in the body. Air (Air Buddha) is entrapped in the castle of bone, Wind in
the castle of muscle, Light (Ming Buddha) in the castle of vein, Water in the castle of meat, and
Fire is entrapped in the skin.

i - (VR § i

Figure 4: Cover and the first page of The scripture On Body and Buddha Nature/Light Nature
(Shén xing jing & P 4%): © Master Chen Changchun

4.1.2.3 The Scripture of the Sun and the Moon (Ri Yué jing B A && )%

This text relates a question-and-answer session with Mani, the Buddha of Light, when he was in
Persia."! In this scripture, Mani identifies the Sun and the Moon as the other Buddhas [or gods in
the Manichaean pantheon] and, ultimately, associates them with yin and ydng. Some chants and
ritual notes follow the scriptures.

It is worth noting that, in Manichaean teachings, the Sun and Moon are considered gods who
carry light particles and transfer and redeem them from the material world (Lieu 1998: 7, 16).

10 The manuscript belongs to Master Chen’s collection. It is written in a folded-paper and comprises approximate-
ly thirty-two panels.
' Mani’s presence in Persia probably implies his missionary work that starts from Persia.
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Figure 5: Cover and the first page of The Scripture of the Sun and the Moon'
(Ri yué jing B J] 42): © Master Chen Changchun

Furthermore, the unique practice of the ‘rites of welcoming and sending off sunlight” at Qing-
zhen Chan Temple (Qingzhén chén si /& A#%F), located in Fushan township (%:1%) in
Qingtian, might be related to the status of the Sun and Moon as carriers of Light.

12 Almost each Chinese character f§ # (Buddha) in this scripture is replaced by 4%, which is very similar to xian
#& - the Chinese name of Zoroastrianism X #¢.
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4.1.2.4 The Scripture of the Last Teachings (Yijiao jing & # 4& )3

The Last Teaching is about Mani’s life and missionary works in different places, including Persia
and India, followed by a brief list of his oeuvre, including seven scriptures and thousands of
hymns. Next to the rather factual biography is his hagiography. The first narration concerns the
abnormal events surrounding the writing of the Gospel. It is said that the demons of the whole
universe were upset by the birth of the Scripture, so they caused earthquakes and eclipses. Re-
sponding to the queries of his worried disciples, the Messengers told them that he was going to
depart to the realm of great Light, and the apocalypse was soon approaching. Therefore, he will
leave two replicas (substitutes) of himself in this world in order to save those who deserve to be
saved; one is the Gospel, and the other is his successor, Mosixin K #7413, i.e. Mar Sisin. Besides,
five successors will continue the mission after his departure. After that, there will come the end
of this aeon (jié #)). Finally, he encouraged his disciples to renounce the impermanent life in the
mundane world and reunite with him in the realm of Light as quickly as possible. He then asked
his disciples to observe the following rituals after his death:

1. To stage a memorial ritual for him every year on the same date of his death.

2. To set up nine ‘high seats’ for the nine highest gods, such as the Light Venerable, the Sun-
light, Jesus, and the Benevolent Mother.

3. To confess/repent one’s sin.
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Figure 6: Cover and first page of The Scripture of the Last Teachings (Yijiao jing il 4 48)
© Master Chen Changchun

* The original manuscript belongs to Master Zhii Chdnggui % % 3. A photocopy was provided by Master Chen.
It comprises approximately 111 panels.
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The scripture considers sincere confess/repent of sins as a requirement of salvation. This em-
phasis accords with the central role of confession in Manichaean ritual practice. Denoting con-
fession and atonement as a religious duty is significant, as this practice is a repeated Manichaean

ritual, both among the Elect and the Hearers (Birani 2004: 308; Sundermann 2015a), since nei-
ther the Elects nor the hearers are in a position to fulfill their respective religious duties entirely,
and they need to keep confessing and repenting of their sins.

‘If anyone comes to me with a flattering heart, and begs for forgiveness before me, I will
not grant it to them. Such a person, in future lives, will incur immeasurable and boundless
grave sins. For this reason, the Great Messenger of Light, together with the five assemblies,
spoke of repentance. Their sins may be extinguished or not extinguished. Why? There are
two kinds of sins: First, begging for repentance, but not being forgiven; Second, begging
for repentance, and being forgiven. Those who are forgiven are those who, before Wisdom
Brightness, sincerely repent of such sins; they will be forgiven immediately’ (Yijiao jing,

pp- 45-46)

Mani promised that he would keep fighting the devils from his high seat after his death. The
Messenger died on the fourth day of the first lunar month in the year 266.

Figure 7: Cover and the first page of The Ritual Manual of the Light Realm
(Mingshi Mingjié Ke % X8 J+-#+) © Master Chen Changchun
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4.1.2.5 The Ritual Manual of the Light Realm (Mingjié ké 3R 5%#})

This manual is comprised of three main themes. The scripture opens by praising the ‘Ever-bright
Heavenly Venerable Father’ (Changming Tianzan Fu % B X % %) and the ‘Benevolent Heaven-
ly Self-Existent One’ (Rén Tian Zizai Zhé 4= X 8 #£#), who resides in an unmoving kingdom.
This supreme entity guides beings to Nirvana (niépdn It 72 % 5%).

Another theme revolves around the core concept of eternal opposition between Light (guang-
ming #%. %) and Darkness (héi'an 2.5). The evil hordes of the Demon king (Méwdng éddng
E 2 ¥) fear the Light, while worldly heterodoxies (shijian zhii waidao # M 3% 5hid) are criti-
cized for failing to recognize the true ancestor of Light (ming zongzu % ‘Z #2), which then leads
to suffering. Followers (mingquin shanyé béi "2 &% ¥) are urged to purify their minds and
diligently practice the true Dharma (Zhéngfa iE %) for swift liberation.

The next theme depicts an ultimate paradise for the ‘Holy Assembly’ (shéngzhong % 7). It is
characterized by boundless Light without Darkness, universal purity, and tranquility. It is a place
of constant joy, freedom from suffering and affliction (fanndo Y& %), disease, old age, death, and
fear, with beautiful places and fragrant fruit trees and clear springs of sweet nectar. The inhabit-
ants are enlightened and free from ignorance, lust, and desire, possessing profound wisdom and
praising the Light Venerable (Mingziin ¥1% ). The worldly evils, such as greed, contention, and
hatred, are absent in this paradise, and existence is eternal and peaceful without the concepts of
time.

The scripture also mentions the Messenger of Light (Guangming shi %1% ), or Mani, the
Messenger of Light (Mdni Mingshi /& ®.BA4%), who is sent to bring compassion and proclaim
truth.

4.1.2.6 The Confession to the Light Venerable (Mingziin chan B 3% )%

The focus of this scripture is ritual repentance and devotional practices centered on the Light
Venerable (Mingzin ¥ % ), and a wide hierarchy of sacred beings. Its primary themes include re-
pentance, merit accumulation, ritual veneration of the Three Treasures (sanbdo = % ), and align-
ment with cosmic principles. The text emphasizes the illumination and compassionate functions
of divine figures, linking ethical conduct with spiritual efficacy.

Each section opens with invocations and praises to divine protectors, Buddhas, and immor-
tals, followed by repentance formulas (Chanhui wén [ ). Frequent mention of meditative
recitation (/N &4 #F % AP = + =) suggests structured ritual practice.

The scripture enumerates an extensive pantheon: ‘Great Luminous Treasure Realm’ (X %1 %
J%), multiple true constant Buddhas (A % ), Light King Buddhas (£ £ ), and regional or
directional sacred figures, and concludes with bibliographic and transmission notes, including
the scribe Ye Yudnzhén 3 7L & and historical dating references (Jiaqing shilitt nidn & 4 + <
#), the 16" year of the reign of Qing dynasty emperor Jiaqing % 4 (1811).

Opverall, the text functions as a ritual manual for liturgical repentance and veneration, map-
ping a cosmological hierarchy and providing precise devotional formulas for practitioners. Its
repetitive structure underscores both ritual precision and meditation on luminous divinity.

4 This scripture originates from Master Ye Hongxing and a typewritten copy was passed to us by his son.
P g gxing YP 1% p Y
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Forte (1973: 244), drawing on materials preserved in the so-called Wenzhou Memorial (1120),
mentions a text entitled Great and Large Repentance (Gudngda Chan fk X Bk) and emphasizes
that it represents the earliest instance in which a Chinese document provides clear evidence of
a ‘well-defined confession text’ within Chinese Manichaeism. This text stands in close thematic
alignment with The Confession to the Venerable Light and the concluding section of The Scripture
of the Last Teachings found among Mingshi Daoist scriptures, all of which emphasize formal
confession and the necessity of sincere repentance. Nevertheless, it is not possible to compare the
Qingtian texts with those mentioned by Forte, because the latter do not survive, they are merely
titles, nothing is known about their content.

4.1.3 Manichaean Symbolism among Mingshi Daoist Scriptures: Worldview and Ethos

The Manichaean influence on Mingshi Daoism extends beyond their inheritance and preserva-
tion of Manichaean scriptures. The Mingshi Daoist priests, who are members of Orthodox Unity
denomination (Zheéngyi), recite these scriptures during their rituals, thereby incorporating them
into orthodox Daoist practice. This integration not only preserves the tradition but also conveys
key Manichaean concepts. Furthermore, Manichaean symbolism can be discerned in temple ob-
jects and decorative motifs.

In the following sections, we examine how Manichaean ideas are enacted and experienced
within the Mingshi Daoist religious perspective, highlighting the role of ritual and temple sym-
bolism in shaping and sustaining this worldview. This analysis follows Clifford Geertz’s (1973:
110, 127) framework of religious symbols and perspectives, which emphasizes the dual function
of symbols as both ‘models of” reality and ‘models for’ life. Following Clifford Geertz’s frame-
work, ritual functions as a symbolic locus that simultaneously presents a worldview—a ‘model of”
reality as construed within a religious system—and an ethos, a ‘model for’ the believer’s conduct
and obligations. This dual function characterizes religious symbolism as a cultural system, in
which representations of the cosmos and prescriptions for action mutually reinforce one another.

4.1.3.1 Mingshi Rituals

The primary Daoist practices include rituals performed by priests (daoshi), consisting of pre-
scribed sequences and the chanting of scriptures. The Mingshi Daoist priests perform rituals
specific to their tradition and based on their Manichaean scriptures. Funeral rituals (yindao
chang 138 ) are among the most common ceremonies they perform as ‘orthodox’ Daoist ser-
vice providers. Generally, there are two types of funeral ceremonies in Qingtian: the traditional
three-day ritual and a shorter one-day version, which the latter seems to have developed recently
for convenience and cost reduction. In the extended three-day version of the ceremony, Mingshi
priests chant all five of the aforementioned Manichaean scriptures, underscoring the relationship
between the scriptures’ content and the shifting cosmological position of the deceased’s soul. Fu-
nerary rites in the Mingshi tradition are grounded in the ‘Scripture of Body and Buddha Nature/
Light Nature} which presents a cosmology centered on the entrapment and posthumous release
of the ‘light spark’ or Buddha nature. According to this text, the light spark remains confined
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within the physical body during life and is released only at death.”® The ritual is performed in ac-
cordance with the general Daoist ritual setting. The performers include a group of priests led by
a senior priest who recites the scriptures. Other participants comprise a ritual orchestra, usually
seated around a table, playing common instruments used in Daoist rituals with the same style of
chanting and performance. The instruments include percussion, wind, and string instruments.'
Instruments are often integrated with ritual manuals, gestures, and incense, forming a multisen-
sory performance that embodies Daoist cosmology. The priests’ attire and regalia are the same as
those of other Daoists. Funeral attendees consist of the bereaved relatives, who wear traditional
Chinese white mourning attire with a white headscarf (xiaomao # 18 or xiaojin # 1), as well as
other acquaintances. During part of the ritual, while the coffin remains in the room, the bereaved
relatives form a queue and process around the table of the instrumentalist priests, putting their
palms together in front of the chest to show respect or reverence. The presiding priest conducts
the ritual with appropriate gestures, bowing, and incensing, accompanied by ling % — small
hand-held or suspended bells used to attract the attention of spirits or mark purification mo-
ments. Thus, with the exception of chanting Manichean scriptures, the Mingshi funeral ritual is
largely identical to standard Daoist funeral practices. Nevertheless, this release is perilous: ma-
levolent beings attempt to seize the departing Light. Consequently, the passage from the material
world to the realm of Light necessitates ritual mediation. The recitation of the scripture functions
as a rite of passage, narrating how salvific figures intervene to guide and protect the light spark
on its journey to the realm of Light.

‘When the day of death is approaching, although there is temporary worry and danger,
there is ultimately peace and happiness, just like a prince who returns to the palace after the
matter is over. When soul is freed from this body, there is no longer any attachment. The
body is attached to the soul, and there is a strong desire to hold on to it (The Scripture On
Body and Buddha Nature/Light Nature, panel 10)

This ritual narrative articulates an eschatological vision that diverges markedly from orthodox
Daoist understandings of death and the afterlife. As one of the Mingshi Daoist priests explained,
such a dualistic cosmology is particularly suited to the funerary context.

More broadly, as mentioned before, early Chinese philosophy articulated a weak mind-body
dualism, conceived as a dynamic relationship between the two (Slingerland 2013). This form of
dualism may reflect a universal cognitive tendency: a fundamental binary opposition that, as
structural anthropology suggests, underlies how human societies order and interpret the world.

15 A short video of the funeral ritual performed by Mingshi Daoist priests, Qingtian (Zhejiang, China), 26 Octo-
ber 2024, is available on https://youtu.be/iV730tWAk88.

16 Percussion instruments include ging # i.e. stone chimes, struck with a mallet to mark ritual sections; gu 3,
i.e. drums of various sizes, signaling ritual movements or the arrival of deities; bd %4, i.e. brass cymbals, creating
sharp crashes to punctuate chanting or ritual action; and ling %, hand-held or suspended bells to attract spir-
its or mark purification moments. Wind instruments include shéng %, i.e. mouth organ producing sustained,
harmonious tones; and sudna *A, i.e. loud horn used to summon spirits or indicate processions. The name of
the latter instrument is particularly interesting, as it appears to derive from the Persian surna—literally meaning
‘feast flute’—a similar double-reed wind instrument. String instruments include hiigin #1%% or érhii =3, which
produce a melancholic, expressive tone and provide melodic accompaniment for chanting or recitation and add
emotional and atmospheric resonance to the ritual, representing human or celestial expression.
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Manichaean dualism, however, transforms this cognitive structure into a strict moral opposition
between Light and Darkness, good and evil—elevating what might otherwise be an explanatory
or descriptive framework into an absolute ethical dichotomy. The use of these scriptures is not
limited to private rituals such as funerals. Mingshi Daoist priests also employ them in large, occa-
sional communal ceremonies. The specifically Daoist and historically rooted term for these cere-
monies is jido B, which refers to rites intended to establish and reaffirm the relationship between
a community and its tutelary deity (Andersen 2008: 539). In contemporary Qingtian, however,
local people—including most Daoist priests—typically refer to such events as ‘daochdng’ i& 3% or,
more precisely, ‘ydng daochdng i %. The performance of these rituals—through the recita-
tion of scriptures that explicitly display Manichaean characteristics and bear the Mingshi Daoist
designation in their openings—serves to reaffirm Mingshi identity as a lineage committed to
a distinct and continuous ritual tradition. Mingshi priests perform at least three rituals of this
kind: the Gospel, Greeting the Sunlight (Jié riguang # H ), and Sending Away the Sunlight
(Song riguang % B ). The latter two derive from “The Scripture of the Sun and the Moon), with
‘Sending Away the Sunlight’ functioning as an appendix to that text.!”

In particular, the ‘Confession to the Light Venerable’ (Mingziin chan ¥ ¥ ) is employed
in an annual ritual that may be identified as a confessional rite of distinct Manichaean origin.
This ritual is performed only once each year, during the commemorative ceremony marking the
foundation of the Qingzhen Chan Temple, on the eighth day of the second lunar month (ér yué
chiaba = J] #1/\).® Its significance lies in the fact that it may represent the survival of a central
Manichaean ritual. The incorporation of Manichaean scriptures into their ritual practice imparts
a syncretic character that, through ritual symbolism, at least partially reiterates the cosmology
and ethos of the Manichaean religious perspective. However, this symbolism is not limited to the
rituals; it can also be traced in the Qingzhen Chan Temple (Qingzhén chdn si i A-4%<F), which
is historically associated with Mingshi Daoism.

4.1.3.2 Qingzhen Chan Temple (Qingzhén chan si 7 B-#£3): Reminiscences of Manichaeism?

Located in Fushan Township (%l %), the temple lies 24 kilometers west of Qingtian and is
accessible via a mountainous road. According to oral history, the temple was founded in the
third year of the Shaoding era of the Southern Song dynasty (# R 45 € =, 1230 AD), though
its present architectural form likely dates to the Qing dynasty or later. The temple thus has a
history spanning approximately 800 years (see 4.1.1 Historical Background). The temple’s affairs
have been managed by the Ye family (*1 %), a hereditary line of Mingshi Daoist priests. The late
Master Ye Hongxing =t # 2 was a member of the tenth generation of this lineage. He resided in
a house adjacent to the temple, directly behind it to the north.

17 On the occasion of the 800th anniversary of the Qingzhen Chan Temple held in March 2025, these three ritu-
als were performed as part of the commemorative ceremonies. Video documentations of the rituals are available
at: https://youtu.be/nYAKFkt2-QA (‘Gospel’); https://youtu.be/an80v92qJ4M (‘Sending Away the Sun Light’);
https://youtu.be/29W34s6LVxM (‘Greeting the Sun Light’).

'8 ‘We did not have the opportunity to attend this ritual, as it is performed in an annual ceremony.
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Figure 8: The location of the Qingzhen Chan Temple.
Qingtian County, Lishui, Zhejiang, China to Qingzhen Chan Temple © Google Maps

Figure 9: The residence of Master Ye Hongxing, situated directly behind (north of)
the Qingzhen Chan Temple. © 2026 Mehrdad Arabestani & Yang Der-Ruey
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We visited the temple twice—in October and December 2024—accompanied by Mingshi
Daoist priests and hosted by the temple’s caregiver. Officially registered as a Buddhist temple, it
functions as a community temple open to both Buddhists and Daoists. Upon entering through
the main gate, two candle halls are located on either side of the first courtyard. In the second
courtyard, the bell tower stands on the right and the drum tower on the left. Behind them lies the
Daoist complex, featuring two back-to-back shrines and a ‘hidden corridor’ to the rear. Parallel
to this complex is another hall decorated with Buddha statues.

The first striking feature was the temple’s name: Qingzhén 7% £. In Chinese, this term com-
monly refers to what is Muslim, Islamic, or halal, and is often used for halal restaurants operated
by Muslims. Thus, the naming of a temple as Qingzhén is unusual and prompted us to reflect on
its possible origins and implications. One possible explanation lies in the historical conflation
of foreign religions. Both Islam and Manichaeism entered China from Central Asia, particu-
larly through the northern and northwestern frontiers, which may have contributed to confu-
sion between the two traditions. Moreover, Edouard Chavannes (1897: 76-77, 85) notes that
the Chinese used the term Moni to refer to Muslims, a usage traceable to the Song Dynasty. This
historical association suggests that the linkage between Manichaeism and Islam was not only
known but conceptually justified. Other visual elements observed in the temple further support
this interpretation.

Another distinctive feature of the temple is the presence of enclosed candle halls, each with
a high ceiling, containing several giant candles, each measuring over one meter in height and
approximately half a meter in diameter. While oversized candles are not uncommon in some
Daoist temples, the number and size of these candles are unusual and thus noteworthy. They may
symbolically emphasize Light, a concept associated with Mingshi # )X, (‘The Lineage of Light’)
and its incorporated Manichaean elements.

A prominent feature of the temple is the ‘hidden corridor; located behind the Guanyin Hall
(Guanyin Dian .5 %) in the temple’s final courtyard. The corridor is accessed through incon-
spicuous, narrow entrances on either side of the Guanyin shrine, which are dimly lit and easily
overlooked. These entrances concealed a passage that was sealed by Master Ye Hongxing for
approximately twenty years (circa 1957-1976) since the aftermath of the Socialist Reform move-
ment until the end of the Cultural Revolution. Just inside the corridor, on the wall opposite each
entrance, is a niche, resulting in two such niches along the corridor. The niches demonstrate a
striking resemblance to Islamic altars (mihrab), which are absent in any other temples.

At the midpoint of the corridor stands a 1.3-meter stone platform, upon which is placed a
40-centimeter statue facing away from the Guanyin shrine (Guanyin kan L& %). The statue
exhibits distinct features—loosely draped hair, a headband, and an open-fronted robe—that cor-
respond to Chinese visual conventions for depicting ascetics from the Western Regions (Xiyi &
3.). Local Daoist practitioners refer to the figure as the ‘Natural Earth God’ (Zirén Tudi 8 & +
#.), a designation absent from Mingshi Daoist scriptures and from canonical Buddhist or Daoist
texts. Given the prominence of its placement—elevated on a central platform within a concealed
corridor—it seems unlikely that the figure represents an ordinary earth deity.

Notably, local informants report that the statue of the ascetic was gilded only after Master Ye
Hongxing reopened the corridor. Its original coloration has since been forgotten; however, the
grayish-white surface visible where the gilding has worn away at the hem of the robe suggests that
the figure—and possibly the platform beneath it—may once have been white, which could fur-
ther imply a symbolic association with the World of Light in Manichaeism. In light of these ob-
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Figure 11: Left: the hidden corridor’s entrance. Right: the niche modeled after an Islamic altar (mihrab).
© 2026 Mehrdad Arabestani & Yang Der-Ruey
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Figure 12: The statue of Mani? © 2026 Mehrdad Arabestani & Yang Der-Ruey

servations, we propose that the statue may plausibly represent Mani (Méni /& ). Two primary
considerations support this hypothesis. First, the arrangement of the figure on a raised platform
evokes the ‘high seat’ (ggozuo = /2) repeatedly emphasized in the latter portion of the ‘Scrip-
ture of the Last Teachings’ (Y7jido jing i #c42) and reflected in the altar configuration of the
Bema Festival. Second, the figure holds an opened bivalve shell, inside which a pearl is visible,
which recalls the ‘miraculous pearl’ (lingzhii & #:) described in the Gospel, said to be capable
of performing ‘seven wondrous deeds. While the available evidence renders this interpretation
plausible, the identification of the statue as Mani remains tentative pending further on-site inves-
tigation and material analysis.

4.1.4 Practicing Manichaeism?

While the Mingshi order is formally registered within the Orthodox Unity (Zhéngyl i —)
denomination of Daoism, its ritual life displays features that partially distinguish it from main-
stream Daoist practice. Like other Zhéngy1 priests, Mingshi clerics primarily function as ritual
specialists, performing services on behalf of clients; however, their liturgy incorporates a cor-
pus of Sinicized Manichaean scriptures that is not found in other Daoist lineages. In addition
to client-based rites, Mingshi priests participate in ydng daochdng 838 % ceremonies—Ilarge-
scale communal rituals that serve to reaffirm the group’s collective identity and its relationship
with its tutelary deity, Mani, revered as the ‘Buddha of Light’ Through the public recitation of
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their distinctive scriptures in extended jido rituals, the Mingshi articulate a religious self-under-
standing that foregrounds their ascription to Mani and to a cosmological framework derived
from Manichaean revelation, while remaining embedded within a Daoist ritual and institutional
framework.

Central to their religious framework is Mani, the Buddha of Light, who occupies a piv-
otal position in their pantheon as their tutelary deity. His name is invoked in all ritual cere-
monies, underscoring his central role in their spiritual practices. In contrast, the Three
Pure Ones, who are traditionally regarded as the highest deities in Daoism, are notably re-
placed with Manichaean Three Pure Ones, i.e., Mani the Buddha of Light, Jesus the Buddha
(Yishithé f6 % #A=H), and the Buddha King of Lightening (Dianguang Wang Fé & # E ).

This replacement could signal a divergence from orthodox Zhengyi ritual norms. Therefore,
their rituals are peculiar to the Mingshi and function as an exclusive identity marker distinguish-
ing them from other local religious communities.

In Daoist cosmology, salvation is not predicated on a fixed eschatology but rather on achieving
harmony with the Dao or embodying the Dao itself (Komjathy 2012: 190). It is also often asso-
ciated with attaining immortality through spiritual refinement and alignment with cosmic prin-
ciples (Poceski 2009: 61-63). Daoist eschatology, therefore, emphasizes an individual’s spiritual
realization and integration with the Dao, contrasting sharply with the Manichaean cosmology’s
emphasis on the light spark’s post-mortem journey and its ritualized protection.

Original Manichaean rituals—such as the Feasts of Mani’s Passion and Ascension (Lieu 2015:
294; Lieu 1998: 17) are absent from the Mingshi liturgical repertoire. Nevertheless, the ritual of
confession, which occupies a pivotal position in Manichaean practice, finds a close parallel in
the Mingshi annual ceremony. Moreover, the final section of the ‘Scripture of the Last Teachings’
(Yijiao jing i# 4L 4% ) repeatedly emphasizes repentance as a means of attaining forgiveness, high-
lighting both the enduring presence and significance of confession within the Mingshi liturgical
framework.

On the other hand, the ascetic practices central to organized Manichaeism, particularly among
its elect members, are also conspicuously absent among the Mignshi Daoist order. This absence
suggests a departure from historical Manichaeism’s strict doctrinal and ritual framework. Thus,
it cannot be claimed that the Mingshi order adhere fully to Manichaean doctrines and practices.

The Mingshi order exhibits the defining markers of Daoist identity and is formally recognized
as a Daoist order, both through self-ascription and external acknowledgment. Mingshi Daoist
priests are thus socially and institutionally situated within the broader Daoist religious frame-
work. However, their identification is not straightforward. While they maintain a distinct ritual
and textual tradition that sets them apart from other Daoist groups, they simultaneously affirm
their status as legitimate Daoist practitioners. This dual self-perception reflects a negotiation be-
tween preserving unique communal practices—such as the incorporation of Sinicized Manichae-
an elements—and maintaining continuity with mainstream Daoist norms. Recent socioreligious
developments appear to be prompting a reassessment of internal and external perceptions of the
Mingshi tradition, potentially influencing its ritual orientation, self-representation, and broader
engagement with Daoist institutional structures. This evolving dynamic underscores the need for
further ethnographic and historical inquiry into how the order navigates its dual inheritance and
adapts to changing religious and social contexts.

While adapted to a Daoist framework, the Mingshi order exhibits practices and concepts that
reflect the ongoing influence of Manichaean traditions. Their attention to the light spark, the

Brought to you by MTA Konyvtar és Informacios Kozpont olvasok | Unauthenticated | Downloaded 04/09/26 10:45 AM UTC



Acta Orientalia Hung. 79 (2026) 1, 75-146 103

cosmological interplay of Light and Darkness, and the prominence of Mani, the Buddha of Light,
in both their pantheon and ritual repertoire, suggest continuity with core Manichaean ideas.
Although these elements have been reshaped within a new cultural and religious context, they in-
dicate a persistence of Manichaean cosmological and ritual motifs. This example highlights how
religious traditions can evolve and integrate into broader frameworks while retaining identifiable
features. As Barth (1969: 15) notes, a group’s identity is less a matter of ‘cultural stuff’ than the
characteristics that demarcate it from others.

In the wake of the discovery of the scriptures, the Mingshi priests initially expressed reluc-
tance to be associated with Manichaeism, viewing such an affiliation as inconsistent with their
long-standing identity as a particular Daoist order. They also feared that this association might
undermine their legitimacy as a branch of the orthodox Daoism and thus draw political suspicion
from the police. However, this attitude shifted once the authorities began to recognize the finding
as an element of cultural heritage, in line with the state’s broader nationalist cultural policy. In
response, the Mingshi Daoist priests gradually adopted this new identity, positioning themselves
as heirs and custodians of an ancient cultural legacy rather than as adherents of a heterodox faith.

5 CONCLUSIVE REMARKS

This study documents and analyzes the unexpected persistence of Manichaean vestiges within a
living Daoist order in Qingtian, illustrating how doctrinal materials of ostensibly ‘foreign’ origin
have been selectively retained and reworked within local ritual practice. Based on ethnographic
fieldwork and a contextual engagement with the Mingshi order’s collection of Manichaean scrip-
tures, the article shows that the community has preserved a recognizable corpus of Sinicized
Manichaean texts and maintains a ritual repertoire—including confession rites, elaborate funer-
ary ceremonies, and communal jido performances—in which Mani is invoked as the ‘Buddha of
Light’ (Moni Guangfd). Across these practices, confession and repentance emerge not as abstract
doctrines but as operative ritual mechanisms oriented toward salvation and liberation. These
practices and texts together constitute a durable ritual identity that is neither simply ‘Daoist’ nor
purely Manichaean, but rather a syncretic formation that preserves Manichaean cosmology and
eschatology within a Daoist institutional frame.

The article further identifies the mechanisms that have enabled this survival. Transmission
occurs through an esoteric, familial master—disciple system and is sustained by priests who func-
tion simultaneously as custodians of scripture, ritual specialists, and mediators with the local
community. Ritual performance—notably the scripted recitations, altar configurations, and
funerary technologies—functions as the principal vector for reproduction: liturgy enacts cos-
mology, and recurrent ceremonial practice inscribes Manichaean motifs into local memory and
identity. At the same time, the Mingshi’s incorporation of Manichaean elements is strategic and
adaptive: texts are Sinicized, figures such as Mani are presented in culturally legible guises (e.g.,
as a ‘Buddha of Light’), and ritual forms are reshaped to fit local liturgical norms, thereby ena-
bling continuity under conditions of social and political pressure.

Placing this case in a broader theoretical frame, the example of the Mingshi order illustrates
two complementary dynamics. First, it highlights the resilience and plasticity of the Manichaean
tradition: unlike communities that preserve doctrinal purity (e.g. the Mandaean case), Mingshi
Daoism demonstrates how Manichaean ideas may survive through syncretic integration—re-
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interpreted, repackaged, and ritualized within a different religious grammar. Second, the per-
sistence of Manichaean traces is intelligible through an ideological lens: state efforts at stand-
ardization and Sinicization operate alongside a buffer zone where local actors practice forms of
‘ideological disidentification’ and maintain their ritual repertoires. In this managed ambivalence,
the state’s regulatory apparatus achieves stability not by rejecting difference but by containing
and co-opting it as an Intangible Cultural Heritage; local religious creativity, in turn, uses that
buffer to preserve their tradition, and even enjoys the local governments’ support.

In sum, the discovery of the Mingshi corpus and its living ritual context compels a reassess-
ment of both the historical fate of Manichaeism in China and broader models of religious sur-
vival. Rather than seeing Manichaeism’s disappearance as total, we should attend to the varied
strategies—textual appropriation, ritual embedding, lineage transmission, and tactical syncre-
tism—that enable particular elements to endure. This case thus contributes to debates about
syncretism, identity, and cultural transmission and invites comparative work on how minority
religious currents are sustained in the shadow of dominant institutions. The Mingshi Daoism
demonstrates that survival often proceeds not through fidelity to an original creed but through
imaginative translation into new ritual idioms—and it is precisely this capacity to be remade, to
integrate into other traditions while retaining a recognizable core, that secures the continuing
relevance of Manichaean thought in contemporary religious life. The surviving Mingshi man-
uscripts, which appear to contain a wealth of invaluable material, offer significant potential for
further study, while the evolving self-understanding and identification of Mingshi priests invite
deeper investigation into how these discoveries reshape our understanding of their religious ori-
entation and distinctiveness. Together, these findings underscore the importance of continued
scholarly attention to this remarkable example of religious syncretism.
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APPENDIX!
YANG Der-Ruey
Introduction to the Chinese texts

Among the five texts presented below, the Scripture of Legacy (Yijiao jing # #4€) is the only one
for which a single copy survives in Qingtian. As indicated in its colophon, this copy is a printed
version produced from woodblocks carved in 1448 CE in Angu County % [ #—corresponding
to present-day Ruian City #4477, under the administration of Wenzhou City /& 1| 77, Zhejiang
Province #7 7L 4. The copy was likely brought to Qingtian by Master Yan Bangchang & #F &,
whose Daoist ritual name was Fengyuan % 7. The original volume is currently preserved in
the private library of Master Zhu Changgui % % 3% . Over the past three decades, however, pho-
tocopies of the original have circulated widely among practitioners of the Mingshi tradition in
Qingtian.

As for the remaining four texts, more than two copies of each are currently in circulation in
Qingtian. Unfortunately, none of these copies can be regarded as an authoritative exemplar. Al-
though it is commonly assumed that older manuscripts are superior—on the grounds that they
are presumed to preserve the text more faithfully than later reproductions—this case appears
to challenge that assumption. Counterintuitive as it may seem, the older copies are arguably of
lower quality than the more recent ones. After the mid-1990s, Master Chen Changchun % K &
undertook the task of producing new copies based on the manuscripts he had inherited from
his own master. In doing so, he made considerable efforts to correct the earlier texts by collating
them with other copies borrowed from fellow Daoist priests. As a result, his versions contain sig-
nificantly fewer scribal errors, miswritten characters, and colloquial expressions than the older
manuscripts. Nevertheless, his copies are by no means free of mistakes and still exhibit a number
of obvious errors. Moreover, like the earlier manuscripts, his copies are written in an inconsistent
mixture of traditional and simplified Chinese characters, which may pose difficulties for readers
unfamiliar with such hybrid orthography. For the sake of clarity and accessibility, I have therefore
chosen to present a critical edition of the texts. In this edition, all evident errors found in the ex-
tant copies have been corrected, and the text has been rendered exclusively in traditional Chinese
characters. Potentially meaningful variants or errors in the original copies will, of course, be duly
noted in the footnotes.

The critical edition of The Gospel (Yingliin jing /&% 4%) is based on two copies. The first is a
manuscript entitled The Ritual Manual of the Gospel of the Ming Lineage (Mingshi Yinglin jingke
B K& 45 48 41), produced in 1985 by Master Ye Songliang » 42 B, whose Daoist ritual name is
Ye Shengzhen »+ % £ The second is a computer-typed and printed copy entitled The True Gos-
pel (Yinglin zheén jing J& %y A-4%), prepared by Master Chen Changchun sometime in the 2010s.
For the sake of brevity, the former will be referred to as “Ye’s copy’ and the latter as ‘Chen’s copy’
in the footnotes below.

! This license prohibits the reproduction or distribution of the Chinese-language texts in the Appendix. Excep-
tion is made solely for non-commercial scholarly and educational purpose, provided that the original source is
properly cited.
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The edition of the Scripture of the Sun and the Moon (Ri Yué jing B J] 42) is likewise based on
two copies. The first is a manuscript entitled The Ritual Scripture of the Sun and the Moon from
the Lineage of Light (Mingshi Ri Yué jingke Bl K, B J] 4&#}), transmitted from Master Ye Xiang-
zhen *t# A in the 1980s and copied by Ye Xiong'er * # U in the autumn of 1996. The second
is a computer-typed edition entitled The Scripture of the Sun and the Moon from the Daoist Ming
Lineage (Daomén Mingshi Ri Yu¢ jing 38 1 Bl K, B /] 48). This version was typed by Master Chen
Changchun sometime after 2020, on the basis of an older manuscript produced by Master Ye
Shengzhen in the 1990s. For convenience, these two versions will again be referred to as ‘Ye’s
copy’ and ‘Chen’s copy), respectively, in the footnotes.

The Scripture of the Realm of Light (Mingjié ké B 5%4%) is based on two manuscripts deriving
from the same original edition transmitted by Master Ye Shengzhen. The first is a manuscript
entitled Manuals of the Realm of Light Ritual (Mingshi Mingjié ke " IK.BAS*41), copied in the
spring of 1987 by a nephew of Master Xu Guolin 2 [ 4%, himself a disciple of Master Ye Sheng-
zhen. The second is a manuscript entitled The Antiphonal Ritual of the Light Realm (Duichang
Mingjié ke #1789 *41), copied by Master Chen Yongzhen %7K A (the Daoist ritual name of
Chen Changchun) another disciple of Master Ye Shengzhen, in the late 2010s. In the footnotes
below, the former will be designated ‘Xu’s copy’ and the latter ‘Chen’s copy’

Finally, the critical edition of the Scripture of Body and Nature (Shén xing jing 5 M 4%) is
based on two manuscripts. The first, entitled Mingshi Shén xing jingke P K & T &£ 4}, was cop-
ied by Ye Shengzhen in 1986. The second manuscript, bearing simply the title Shen xing jing &
4%, was produced by two scribes. The main body of the text was likely copied by Ye Xionger in the
mid-1990s. Subsequently, in the 2010s, Chen Yongzhen supplemented the manuscript by adding
the manual for the concluding section of the scripture-recitation ritual, which he copied himself;
the two parts were then photocopied and bound together as a single volume. For brevity, these
will be referred to as “Ye’s copy’ and ‘Chen’s copy;, respectively, in the footnotes below.

Nevertheless, the older copies—namely, ‘Ye's copy’ of The Gospel (J&#x4&), The Scripture of
the Sun and the Moon (Bl /1 &), and The Scripture of Body and Nature (% P4 48), as well as ‘Xu’s
copy’ of The Scripture of the Realm of Light (% 7%4%)—deserve a certain degree of respect on
account of their seniority. Accordingly, rather than reproducing the newer and arguably more
reliable copies, the scanned images of these four earlier manuscripts will be published alongside
the scanned images of the other three principal scriptures and approximately fifty ritual manuals
in a forthcoming volume provisionally entitled A Compilation of Rare Texts from Qingtian with
Critical Editions of Selected Works (Qingtidn xijian wénxian huibian ji xudnwén jiaozht # &
i WL SR IC % A& % SR E). The volume is scheduled to be issued by Zhejiang Ancient Books
Publishing House before 2027. To facilitate comparison between the critical editions presented
below and the corresponding scanned manuscripts to be published in the near future, the pagi-
nation of the transcriptions follows that of these four older copies. As for The Scripture of Legacy
(Yijiao jing i #(4&), the pagination presented below follows that of the original work kept by
Master Zhu Changgui.

Finally, it should be noted that the texts presented below include only the portions intended
for recitation and the hymns to be chanted. Marginal notes indicating ritual gestures or move-
ments—added by users of these ritual manuals—have been omitted. Master Chen, the current
custodian of the manuscripts, has declined permission for these notes to be published, stating
that ‘they are not constituent parts of the scripture’
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JEIERASF GTAREE L B S 8B
A 3

KAHFTERAEAR, FH<TH5F, $FE=
®R, AEARE, EAW

Page 02—

R, R#FEE, NBEY, ARE, F
Et+=, MukhaR, WEAX, LMREE
W, PREH, BaEKRt, wdEdE, A
w8k, 7

Page 03
ERA, ABRER, REGE, FHRRE.
Fotm, NEREM, AREY, WFET
o, BREEE, =M, REXMH, #
#) PR,

Page 04—

B R EH DGR, EP T, FENL
FAaAESE, B IUAERI . BE
S&, NAvEHT. EBRRE, HEAK, EF
i d

Page 05
&, AR, SHEE, 28T, €7
AR, NHELRN. EREE AW, TRAVE,
Ry £, Kbk, MEHRE, FHL=F
=%

Page 06
2R, AhEFRmEm, KRERL, HEX
P, Y, #FAL, LALEMA,
EHRMRH. BMYHEA, EHREER, L
%

! In the original copy, this character is %, which is
equivalent to .

Brought to you by MTA Konyvtér és Informécios Kozpont olvasok | Unauthenticated | Downloaded 04/09/26 10:45 AM UTC

Page 07—

KB, AESRARAL, FTZIRE KK
#, EFRAAA, KR EEZHK, EHFRHE
i, WARE, EHRAALE, FHEE, &
FRAR

Page 08——

Ak Rz b, RBRMAH KT, — &%
B, — LBk, SRAEAR, HRALER
%, Fst =R AL AR A

Page 09——

Rifo o ER X BHME, KA BELAN
TR THREE., caikE, ZaRME. =
BEREME, B ARG AAMEKE, K

Page 10
BRARE Bw i RAG . UM AERRARR A, N
BRL AM. M8, &, R, M
R RS, R HmAb, HiEHK, 0 LR
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Page 11—

B R, G0 EBAR, AP RE ek B HOR,
R A B FRRHIEM, PIAIRE,
HEIH KRG, RHEBEZIMLK, BE T4,

Page 12—
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K, RAiEsltk, SE—att @@
K, FIANIR, #HHFHRE, PiE

Page 13—

T, BPARFAH, AmAAE,

KARE, ZRHKE, FHRXT. TH,
H=ZE®, #RAM, KRFEEWE, 2KE
T, WA, B

? There is an interlinear note between column one
and two of this page. It reads as follows: #5224 & 3,
Bx: Azmfzsz, AdbAmR, AL, This
note seems to be aimed to support the A3t in the
main text.
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MEA? EEAR, §AHII! "KREE
Bp, EHAKR, “UKAHH, FHRKE, X
WRERmAE, LFRF, BRIEAT, ¢
incam )

Page 15—
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KPR —F R, fA, R KA B, &b 17
2. RFRE, WHAK, A%AF, R
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RBA. wmiS, EHEA. TEAKX,
BB, AKFE, fFotd, AR
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Page 17
PlikAn, WRER, BEHE, AWK,
LA KRLE, ——wk, HBAR, RKRAYL
HEHA, AFZHF, AREE, SIFK

a  nE
&

Page 18
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FERG@T A, Sudket KE, 4K
Ke B, KRARTERE, KEFA,
%

Page 19—
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w1, KK RH, PREAAE, RAEZE., PR
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Page 23—

REE, WmAAK. FHERL, BEZE,
REAM, FCE. AEZH, KGH
g, M. Rited, BEEE, AU
Ew, X

Page 24—

WEW, AHRAE, ZAAR, WwREiAAXK,
BARAE . kF G, MitA s, MEF
&, FEANEY, AERASE, ARRERR R,
e

Page 25—

S, BER KR, THLARBL, BHEEM, #F
FEH, CBREMEKR, EHRL, A
K, BRIAR, EAEE, RiEL&x, +7F
R, BUER

Page 26—

4, Fhetk, AUEE. ERHE, i
fTE? R Briy, HFE, BREA, &
mARE, —Ee4, BETEL, HEKZR,
ER 2

Page 27—

o BHHH, REAB! BEZE, ¥
hF. HREOK, KETH, KAELE, R
K. AotkkE, SofdkiE, FEKS,

FHBK



112

Acta Orientalia Hung. 79 (2026) 1, 75-146

Page 28—

T AR, #Aadedlt, AXRPTE, &—
T, BRER, FAAK. XEAE, &
UM UAER, REFKA? HF KK,
A

Page 29—

1B FRRE, ARPH, AFBE, EF
o VHEEMR, RAKE. FAMFE, €
Aest. REFM, WfTE4. SRZY,
71 A

Page 30——

f, Fid—i, Bdhsid, BAXAAEL
F=RABA, EXTH, a8k AE
HE, sAbFEgE, ARER, R&BF 0
BEAE

Page 31—
W, WRAET, REUR, ATERA? —4%
— %, ERIME, =A%, “REMW? ik

MR, MARE? AR EHh, HERE,
A AR ¥

Page 32—

B, BRXIE, R, RieftE, o
KE, BBAK, ALK, REBRL, &
WRA, REAM, KERPIT, AL&E,
KK

Page 33——

&, BkEFsk, ZRgN, ABRZM, =
FlP, RIFRZABE, ABER, AXY
TR, A&, EFARE, EERER,
$ik

Page 34—

SRR, A, RiEEL, R
T, EARAR. Biek i FiE R4, EFR
N, Rz, FEZE KR, £E
B,

Page 35——

Bk b, REZE, PRZEY, &k
o ARIER, EASH, WibER, AT
M. KAIFELRE, FEEAIKR. TRR
PPN

y 2o

Brought to you by MTA Konyvtér és Informécios Kozpont olvasok | Unauthenticated | Downloaded 04/09/26 10:45 AM UTC

Page 36——

FE? BAWE, AT, AEME, &
RBE, RBEAR, &A% 7, REFLE,
AR, FAREE, BHEEM, LApE
A, AL

Page 37
B, T4, §E5%. £

B, ARFHEEST, HRER, LER
T, UBES, SEAM, “KEELE, K
R, mAE,

Page 38——
B HEPA? AEFL, TTH? 158
%, LE&EE, BETER, RETE? LXK

AR, EHHE, Rk, LhEI, &
KER,

Page 39——

BObAE, BFEF, AL LE? K&
M, TMIME, BEAE, REAF, #H4
R, MAER, AREL, WK, =
R,

Page 40—

—mZE,
BRKE, #4537, RE4AYXE K%,
—H B RLE, AEHR, AL, &£57
#H, —wW

Page 41—

R, TR, —FH AWM, MAEKE,
REBALKR, WMEBE, ARG, BEK
AR, WIE. BAWE, FAEY, a5
eH, &

Page 42—

HFRE, —BUNE, FHELE, FeRA,
AEBH Y, BAAEHY, £BREKL,
EARE, BEXR, ¥F 2%, BREi
A, BENRB, #

Page 43—

Zilidy, AARM, §akd, »>FE1E,
@bt o, AEGR, RERE. $RK
F, MEEn, R—FR, R—FE. A
EAa, A&



Acta Orientalia Hung. 79 (2026) 1, 75-146

113

Page 44—

BB 4, AREL, RESH, AmtE,
FER%. R MB%, BA5KRE, A+ H
Z, BALE, HARE, HARK. IE
—%, &

Page 45—

BERH, WwARZH, WAKY, EFAY,
MR, TAKFNE, AR A, L
KANE, BKh2Z B, TAXRY, BTZ
B, 7

Page 46—

BARK, EHAE, #EH, T2,
E¥RA, RLEH, BHER, FAL
B, Hadk, FiELR, wEER, AR
&%, &

Page 47
Fzof, R LT, KARAR, ETHM,
ERZI, —— AL, el F, BFER
4, BEFR, BALEE, LAY H, EK
A%, R

Page 48—

JESriE . R B, TAh—3, HwAZL,
— b E, A, K#HEH, Xon
B, RAHLE, ZAND, LT, K2
Rk, —

Page 49—

—fkAR, ERZP, TREERER, R
A ZEZHE, MEEZ. EARD, ZEF
v, BRI, ——Xk, REEZ

Page 50——
FoHE B AR
FBERBE BT
FBEEFE FAAERE
FCBEUIE B NIEAR R

Page 51—

% LT R JE
BorRAE, R2ZF, LHESHE, A G
B, BETEHK, meiZ,

F—HALE FoEHRE
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Page 52—
$ZFEE Fe R IR
BEATE HATHE
HLEUE FARIE
FIEFF 2R

Page 53
SANE AR, AER
HBoER HEAE
FEZRYE B vIis AN
HEFRE F AL

Page 54—
BLEBE HATLE

FHERSEE
BEkE, RZFHE, A EEXRALEHRS
KL, HFREE,

Page 55——

mAR A . A& AW, REGEL, HAR
¥, IRHAR, HRANA, Twdik, T&
F 8o ANEH, REFiz, RFzd, I
TR,

Page 56——
TR Age, B EE, RHREK, BRR
B, WadgAs, REMEK, EARET, HK

wE, AT, FABE, RARK, &
B e 4K,

Page 57
MEZE, RAEER, BRKKRK. kF
%, AWFB &, ARG, &K K

O

ek, AU, LRRE, KRRE, b
Y3

Page 58——

RAEE FFERR, BARH, AKRE
B, HFZF, WARE, BRI BE. L
2R, BOAEEE, EEZH, BEFIA, &
Bzt
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Page 59——
HEHRY, SRALK, KBERRL, FAL
B, KT A E ERGERE, ERR
v, APEIEE, —w#E, SR, sBHA
RR,

Page 60
R FE, KR, ERFEZ. LK
B, EAI, BARR, Aazd, A5
—¥, AHEH, AREL, XoP%F, E
Br kI,

Page 61
EAEE, BTRER, WKAH, ENF
B, AR, BEMRAE, KAMR, RIT
A, BiAULE), RAORE, FheM, X
g fa

Page 62—
KREMEH, AibkE, FARLE, AR
Bo MleF L, REKK, mAKL, Tk
ma. ETARRE, LAEE, AElRE, &
FLE,

Page 63
BBPR—, AR, WAL, SRR

No MEHM, Fldet. §o R, Hi
B, BRZA, Hedk, BRET, 4o
F AR,

Page 64—
BEAR, FALEI, ALET, FALR
R, LARE, 2AEE. IETHR, NE
. Xm=A, BRHE, RYER, #
HinE,

Page 65——
AR, AAER, HRAR, W&
F, NIFARRL. g K%, M2 F, Kt
ry, ERRA&EZ, ARLE, Eidl,
TREY,
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Page 66——

BAEL, WwARLE, RLRRA, ZIEZ
PO R, U R, mEE, @A
Wy, RANERE. RIEAE, AAEY, &

HikH,

Page 67—
BAHBRE., 2 F R, Boii, RE%
2, AERE, BHEEER, BALE, W&
ek, HES R, Xedi, REAA, R
EOLZ,

Page 68——

AR, &, AL, AL
7, Rekd, BRRE, HEE,
AAE K, TR ER, XEES, RAR
B, oA,

Page 69
WA, Ry, THBR, FLA
AN, Bsmk, ARLER, —NBE, LH
W, REEE, Bk AEETR, A
Hity,

Page 70——

=]
o BHAAAN, B SR, ARERN, T8
B, RTNEK, AlbZ, WRIA, F
KA

Page 71
Wihks, £ ER, ALEK, KA
1, BAIE, RABRE. LREH, HAE
Rk, PTOAFAT? A AL, —HCTH, @
T hh ik,

Page 72—
—HECH, mAKRZ., BIEAE, AR
A, AEBET, ARTS, B RE, G
BZ. EXRBE, HBAAA, BHHER, &
KT,

* In the original copy, this character is %, which is
equivalent to #&.
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Page 73
ARG, AAER, BERK, BAE
S, AR, R A, HERART, e
FR. WwRFA, iR, R PP, &
BH,

Page 74—

WAZH, awiFE, MR, BPHH
&, REPLE, PR, &OWRE, R
#ep, #ARR, RBEHT, REoH, £
TP,

Page 75——

HARE, LB, E&ME, EHRZ
A, BEARAT, mARBM, BmAi, FiK
WA, LRI, EWBE, FRIA, 5
HHRAT,

Page 76
AR, BAaMAE, BRELH, —£4
*, TRETE.

BAWRE, HERET, “—kE, HkE
T, & ARy, SAERRT,

Page 77—

HFRMB, mBAS, REHE, THEA
& . BRFC, MK, ARER, ¥
TRAG, HHEKE, RYAH, B,
LEZF, ik

Page 78——

Ry, BAL, EE&E. K kE, L
BO#, ATFATE, stERIR, EAWH,
AP LR, wALE, FXAFHE, KB
F, LEZA,
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Page 79
mARBE, BAZR, HRAE, EbK
AR, AAAE, §HEZ. KRB, 2%
Wiy, RRAE, BARE, AaERRK, &
REE,

Page 80——

HMET, BE-R, AESH, F R
ko BBIE, WiKE, FIEER, FE
tako LEABE, mAVHRAT, EikEMH,
IRE,

Page 81—

ERRXT, RAEKF, mBE&4%, /7R
Mo

KA AT BAR IR AR i 4T

RAKRBIREG 2 L IETLE

[...]

Page 84—
mEREEREG A
iz EiE v B F R v AR 3 4 A T
HVA B A% dm
H 0 B T AR AR,
ERTZFRERRZANE FHGHEM
ZEfE+E 7,48,
2% B [’ R
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JE B dg !

kG AT R E )

Page 01
mEy, WHEH, RABE&K, AlzHHS,
NP ROET, ISR, Aok, Rk
s AEEY, REKXE, S%ME, &iF
E iyl

HARE AT, R H, ATEFEh, 9

UYe: AR gt At v R AL E A #94%; Chen:
et f48

? This front note &4 % 447 #Z belongs solely
to Ye’s copy. Chen’s copy, instead, omits this note and
begins the book with the ‘Eight Great Spells A\ K#¥
527 of Daoism, i.e. Mouth-Cleansing Spell Fow,
Mind-Cleansing Spell i3 5T, Pollution-Purging Spell
f##% 5T, Body-Cleansing Spell i¥# %, Earth-Paci-
fying Spell 4 £33, Heaven and Earth-Cleansing
Spell ## X #5, Incense-Enchanting Spell #L#& 7,
Golden Light Spell £ %, and Scripture-Opening
Hymn B 4218, After the eight spells, a title 3§ /& 48
#E[42?] Lis inserted to acknowledge the beginning of
the main text.

* The two relatively small characters = )| attached to
the end of a phrase or sentence should be put vertically
as one sign, with the = on top of the I, instead of two
characters lying side by side. This sign aims to notify
the priest ‘to recite, loudly or quietly, some mantras or
sentences that should be inserted here’ These ‘mantras
of sentences’ are supposed to be verbally transmitted
and held in secret, although most of the priest would
prepare a notebook to write them down. This sign is
neither a character nor can it be pronounced.

* Chen: #t. Ye's copy constantly uses the simplified
form % instead of the traditional form #. It will be
replaced with the traditional form without further no-
tice hereafter.

5 Chen: #}

¢ Chen:

7 These four characters are missing in Ye’s copy.

8 Ye's copy often uses the simplified form 7 instead
of the traditional form #2. It will be replaced with the
traditional form without further notice hereafter.

’ Ye: &

10 Ye’s copy constantly uses the simplified form % in-
stead of the traditional form 4. It will be replaced with
the traditional form without further notice hereafter.
1 Ye:

2 Ye: {2

1 Chen: /& #; Ye: J& i%. Ye's copy constantly uses the
simplified form # instead of the traditional form .
It will be replaced with the traditional form hereafter
without further notice
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Page 02
T, Pk, ERES, £if5HHE,
THEIGEARY, RO, VA HREY, A
HEK, EAIE, BAAL, Sd@R.
MR, AHME, EAEL, BEPK
W, WHEME, BukEAE, AABEMNZ
T, —EE, ATEBR, KBS

Page 03
Fo B AR, RHTUERY, AP
71, BEMLE, BARPE, GHEAR, #»
EHHR, WHIRE, @t ik
%+, SAh R, REVEN, KAEHE, £
KRS, AL,

1 Ye: ]

1> Ye’s copy constantly uses the simplified form i in-
stead of the traditional form i% . It will be replaced with
the traditional form without further notice hereafter.
16 Ye: LAE

7 Chen: #

18 Ye: 7%

1 The following five units, i.e. from # % to BEAR, are
missing in Ye’s copy.

2 Chen: %

2 Ye: KB

2 Ye: ¢

% Ye: £

# Ye: 75

% Chen: T 4. Chen’s copy constantly uses the sim-
plified form F instead of the traditional form 7%, It
will be automatically converted to the traditional form
without further notice hereafter.

% Ye: 7K

7 Ye: i

% Ye: Z

» Ye’s copy constantly uses a wrong character % to
stand for 4. It will be automatically replaced with the
correct character hereafter without notice.

% Chen: J& v

3 Ye: 3z,

2 Ye: 4k

% Chen: A

* Ye’s copy constantly uses the simplified form X in-
stead of the traditional form % . It will be replaced with
the traditional form without further notice hereafter.
% Ye: 3

6 Ye: 3%

7 Chen: /&

3 Ye: 12
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Page 04
TEHiE, mAERY, Z¥ B, LAKR
YV, BN S, —WB A, BONKE, F
BRE, MOBALE, TECEY, TR
27

TR, & Lyoy Soukl, BLL
;}}%45

Page 05——

EORFR, FEAEEE, BRI, o
R3S, ARG, XMEE, HAMK
W0, AR R RE, — AL, B
WP, XA, MR, HHTA
X, 54, LEHK

Page 06
REBRY, —miEE, EHEES,
Redmied, WaaW R, —Wheg, foodhe %
BT, —iak, KRNFAE, —#iE, B
e AL S,

KBEIE, B8, —ig#, Rin i
Ko KA

% Chen: ¥

1 Ye: 3t

4 Ye: fif

4 Chen: &

B Ye: &

4 Chen: &

 Ye: 5

4 This 9% is missing in Ye’s copy.

Y7 Ye: =~1&; Ch: T &

 Ye: 5

4 Chen: &

0 Ye: #it

51 Ye: 4

52 Chen: i

53 Ye: fi¥

M Ye:

5 Chen: 5+

% Ye's copy often wrongly uses i (the traditional
form is #7) to stand for "r. It will be replaced with
the correct character without further notice hereafter.
57 Chen: 4

% Ye: [H & ¥ m il
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Page 07—

B maE, &R EHM L,

KESHEE, B ERABSO, —EE, =
i, HFHmS, RBRR?, —ni
&, WAL,

RIBE S, W wm, — k&, B F
&, AH

Page 08—

A, FRITLE, ARKEH, HED L,
KIEHE, i B 29, —3#4&, Bk
S, ARABR I, HTASHE, AKEH, #
4RSS T M,

KOJEINIE S i RO, —WHEE, e
oK. WEE

Page 09
o, AANBIN, Rimk%, EOLHL,

H R, Bho kW, —#EE, Kok
Ko BRENE, HPmh, #5048,
B da 2o

KRIE, ot B, —kiE, Hw
T, #5HT7, BEm

% Ye: %,

© Ye: 4%

Sl Ye's copy constantly uses the simplified form 4 in-
stead of the traditional form . It will be replaced with
the traditional form without further notice hereafter.
2 Ye: 4w

% Ye: E £. Yes copy constantly uses the simplified
form E instead of the traditional form . It will be
replaced with the traditional form without further no-
tice hereafter.

4 Ye: #£

% Chen: &

% The % 4% here is missing in Chen’s copy.

¢ Chen:

¢ This Kis missing in Ye's copy.

® Chen: &

0 Ye: i

7 Ye: R

72 Ye: 44

7> This unit % % # T is missing in Ye's copy.

EN

&

P}
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Page 10——

A, —W#H, EHmIL,
R, Wi L8, —m#e,
. HEPHR, RAtmA,
¥ E

K74, IR, —hig,
A8 SiFak

H8 e A
— g

J8 784

Page 11—

PI7H F 3, i3k, REATH,
RAFHA L, EEY: f2E2 R0, A—
BE, §REE?, TWEHE, AH—H,
fe B ks, BB TSR, #HL AL, AL
AN, H—HK,

Page 12—

e, FHZE,

F—FA&, FHSMK, RABARY, #MF

B, RABSLE FHREHRY, ®RaHR.

ﬁfr?ﬂiﬁ AVIRE, EE R, BME
o BRERAZ, WARGZOH,

™ Ye: vt

75 The characters # 3 are missing in Ye’s copy.
76 Chen’s copy does not have this .
77 This K is missing in Ye’s copy.

78 Ye:

7 Ye: I

% Chen: 3%

81 Ye: dn

2 Ye: 4

5 Ye: %; Chen: #

8 Chen: &

5 Ye: HL

5 Ye: F

¥ Chen: A4

% Chen: T8

¥ Ye: #&

% Ye: #i%,

U Chen: 3#

2 Chen: 3

% Ye:
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Page 13—

OIS, RA RIS, (80§, 8 by
£, M#BT, S5hnd, HRRM7, &
K

FouA, IZALE, amllk, AT
B, #ARLE, ESREPHRS, A 7FR,
p(] 7#%}1101 rt» 102

Page 14—

G iR, EEE, KMEOW, Kb
A, BRI, HAEN, B
Mk, R,
Bk, TS0,
g RBRR, BRI,

GAKE, Hifi
A E R,

gEAhg R, AHRARN, RRARL, KE—
R BE RSk BTE R, wEGK, B
B, dei&ianE, g, 2R
g, HUURE B, Kk A M.

B, EFITE, BERW

% Chen: &

% Chen: ¥

% Ye: A

77 Ye: 14

% Ye’s copy constantly uses the simplified form X in-
stead of the traditional form % . It will be replaced with
the traditional form without further notice hereafter.
% Chen: AT

10 Ye: #%

101 Ye: 3K

12 Chen: fik

13 Chen: %

194 Ye: 4%

195 Ye: B AR

19 Ye’s copy constantly uses the simplified form #
instead of the traditional form 3. It will be replaced
with the traditional form without further notice here-
after.

17 Chen: fb

108 Ve %

19 Ye: %

10 Ye: BR

U Ye: B J @ 2k; Chen:
12 Chen: A

13 Ye: [

1 Yer 2

U5 Ye: ; Chen: #

R R AR
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Page 16—
;;g’ ﬁlls%z%_‘(’ ;;élw%,é\@ns

x 7 E
K, #MHER, AL, RRER, &
H/i;”:_r"%—-, ’aglzoﬁﬁﬁi 7—&@@;’2’1210 ﬁﬁ":

, WEMEK, BEAK, WERR, F

Page 17—
ARz a2 R, —WmIEA, FHR™
0 Ho

$RAH, X ER, THEESH, 2HE
%k, BMELE, AR, ARBIR, A
iAG, B Z ot A2AR N, TR,
TN, SRR,

Page 18——

ook, TAER, BRI, BKRY
oAk, AN, Kithk, BUEFR,
AR E?, RNEHEBPL, KELE, &
AEE SR, AR B, BAESRK, HEA
B, BRUOR, BEAR. HE

116 Ye. )5&‘

7 Ye: 4%

18 Chen: %

19 Chen:

120 Ye E

121 Chen: /K5 J& B
122 Ye: A,

13 Ye:

124 Ye & Chen: #8

125 Ye: fLfk

126 Ye: $

127 Ye: B ; Chen: 97
128 Ye. fl‘

129 Chen: 7

130 Chen: &

11 This % is missing in Ye's copy.
2 Ye: dif % ; Chen: ¥ %
33 Ye: F 8

34 Chen: &

35 Ye: £

136 Ye: &; Chen: A

Page 19—

A, WMAEAY, BEERE, Rk
F, OMBER, ZRBHRREW, pAEW
BiAg, 4wk, LK, 2R EE, 1§
ERZ AR A B,
FBrad, KRHEEwLZ,

TH AT, EME

Page 20—
ﬁiww% 7y B B,
dH. MTRE, ATY
HH AT, R
A IERGE, JE e B 1012
@3“@%,@

%, EARN
@ 3’@145;&%-145’
Z:ﬁ’,T, gpgﬁlug;ﬁ,fggms’
W, EFERY,
HERN, FHR9E,

Page 21—

RAFE

HWBR TS, 7BEEAEY, KRELE N,
AIER, MIEFHEE, FAMEP?
moRE A, KT E, LrErk, #H

137 Ye: iy B A

138 Chen: &

139 Chen: ¥

10 Ye: ch

141 Ye E]

42 Ye: F

14 Ye:

144 Ye: By

1% This 4% is missing in Ye’s copy.
16 Ye: 3 4

47 Chen: &

18 Chen:

149 Chen: #4

150 Chen: # /% & i%

B Ye: B

152 Ye: Hn

153 Ye: ]

154 Chen: £

155 Ye: £; Chen: 1%

156 Ye: kb

157 Ye & Chen: #

155 Ve
5 Ye:
10 Ye;
6 Ye:

a

N

e A ¥
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%’3\—1:]3162, %i’@‘}i—’fﬁ, Z:ET%;;%IGS’ ﬁﬁlﬂ%.ﬁu
L, HAWER, wARE, HHEedn, 17

>3 =4
166ém$i167—£!:168’

Page 22—
FATOF. REHE, £ETo, —HE
w, TR,

e ESR, BRmER, #TE, PRAL
0, HAREH, BEILH, —FKR&, £F
e, ZBREXL, FRAN, HERE,
&y

Page 23——
R, REBEE R E LAENE S
WL, AARN, LHEME.

K T

REF R, RAYALLE, RRKUK, ZipHd
¥, oWhz LA, B7EKZIRR,
FREAR, FIARET, Lk (&7
A, B

162 Ye: b

163 Ye: 3

164 Ye: ff

165 Ye: 1%; Chen: 1%

165 Ye: F-

17 Chen: &

168 Ye: 3

1% Chen: ™7

170 Ye: B4 #5242, The #& is apparently a superflu-
ous character.

71 Yeu R

172 Ye: #

73 Chen: &

17+ In Ye’s copy, this sentence is broken into two parts
¥z 7, #Z 7, which does not make any sense.
17> This sentence is missing in Yes copy.

176 Ye:

77 Chen: #it

178 Ye: iK%

179 Yeu R

%0 Ye: 3
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Page 24—

BRBN, HIFERE 8

MTHh 2, 4K, MRBER, TLAEE
IF, St& 6 AAAE, TE&EM, P
e, BEPS, BRRMARL, LRTHENH
%, ThEHE, HEE, PRk, THE
g,

Page 25—

T4 2B, 15

(=) ZArfER, &% kEh, R4ETHAMR,
S &, BATRE, EEMHE S, R
gﬁo 184

(=) B#4r45en, &Sm0, #Haw, nif
CRBRE, EEMHES, XS,
(m@) BH4EFR, ELBHE, PEE
W, BRE

Page 26——

ERME, BRI, TRAEA, wAFLLRE,
BAFAE, A Bk, R,

(Z) &A4R, &% kMR, BHE
&, ER AL, W

181 Chen: "8

182 This section, i.e. from FI#k 2 on page 24 to i &
12 on page 29, consists of phonetically transcribed
psalms in an uncertain foreign language. All simplified
Chinese characters in this section will be automatical-
ly converted into traditional form without notice.

18 The above paragraph in Chen’s copy reads: [T %
2, HEAR, BRBEER, TELEE, HENFE
AAFH, FEEEM, ARERIE, B, PR
RArmiste e THBRHE, BHAHS, HE
B, SE¥, B4R, ThEAE,

18 The above paragraph in Chen’s copy reads: & #f 4§
B, Z%%ka, LEFIE, BAHE, H¥X
&, BAEMES, ki,

18 The above paragraph in Chen’s copy reads: & #f4¢
B, &2 ka5, Kem, nELBERRY, £E
&%, Rt

1 The above paragraph in Chen’s copy reads: & #¢ 4%
B, B2 RaHT, BELAW, KEFELME,
BRI, PR, nALE, BiiE, FE
i, BRK.

187 The above paragraph in Chen’s copy reads: % #f
R, A SR BICIRESR, BB, REAMEFE

# o
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(55) BA4HR, 2% &, Ban, H4L
W, TAER, B4R, THE, REMK,
HHER

Page 27—

FTRaEE, &R, 1

(L) HIFHR, TFAK, FMHERE, 28
HIPH, BITHREAE, BRI, RE
B, FhLiE, ®

(N) BRff ¥, "RA % %3k, =74, R
TR, REREE, RITHER, ML
AL S

Page 28—

H, BTAY, TRARETE, 10

() Rk, SRCEAEARBE k, B
BEF, Rhomik, BAERE, FMBA, WkH
ﬂjﬁt{o 191

(1) 8ER, 2E&, &k, ML
M, FHR, ERER, RAHZ, #
‘/‘%o 192

(+—) FHBFremkF,

Page 29—
i#%“‘; %‘;‘L‘]Z;T‘%y "531 %/%&17}}@‘%‘{2&’ E]:;;C
2]

=3
=4 N
0, Egiz, 19

g

=}
&

=

18 The above paragraph in Chen’s copy reads: & #f
R, S RA, Barm, 0B, 2R, &
PR, RME PR RRERLE, BR
o

1% The above paragraph in Chen’s copy reads: 4% & 4%
B, SRR, TRBERRA, B HER,
BT L AelE, B3k, EEAS, AHE
o

1% The above paragraph in Chen’s copy reads: #/%
*, HASZ R, BREN, REKE, BAEA
BB, BRFELA, ntl, BRER, 4T
ar, mAFLiE.

! The above paragraph in Chen’s copy reads:
W, TMREEANEH, 2BHFAM, Bom
B, BUEEE, MEL, itmi,

192 The above paragraph in Chen’s copy reads: 4 /&
R, hEEE, TR, WEIHK, AR, &
AR, BRHPE, HE,

13 The above paragraph in Chen’s copy reads: 34
T bh, EHE, FRE, HBAFBITFRE,
Bk, #k{2.
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(+=) &% 5, LERK L, AR
REMh, BHRKER! HOHOBMER, R
MERI &SRR, FLEMEG! A
SRS, KBS EF, B

Page 30
AR S BCR T4k | AR SHEAR S,
BAXBE, ARMELE, EHAIER
%, mAFEE, BILOFRG, kM2
1RiG, En ok 507 RN, AP
BARLM, O AW RY, gL 0
R, HiF ARk, BREKY
¥, B

Page 31—
7, EHEZARE, R A0, ERIE
Fo2, AR R SHYEAN, LHMC

% Ye's copy constantly uses the simplified form #t
instead of the traditional form #t. It will be replaced
with the traditional form without further notice here-
after.

1% Ye’s copy constantly uses the simplified form #%
instead of the traditional form #%. It will be replaced
with the traditional form without further notice here-
after.

19 Chen’s copy constantly uses the simplified form #
instead of the traditional form 3. It will be replaced
with the traditional form without further notice here-
after.

197 Ye: ;’/7

1% Chen: &

19 Chen: 7T

20 This *T is missing in Ye’s copy.

Chen: % A&

This A& is missing in Ye’s copy.

203 Ye: JL

24 Chen: 44

205 Ye: ¥

26 Chen: 4

207 Ye: 1%

28 Chen: £

2% Chen: £

20 Ye: &

21 The following three units (F#§# 544, #iFd
%k, A& KYH) are missing in Ye's copy.

22 Ye: AR

2 Ye: 45

24 Chen: #

25 Ye: K

216 Chen: 4

20

202
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FHE, ALY & FATL, REL
WRETF, BREAIOSE, BMWFER, &4
A, FARMA KR, EARIE, MM%
2z AH, EmATH,. RKREFIE, Ik
R¥a, FAKNY,

Page 32
HBZEBE, EAFTARY, THBLR
223 ??l?-‘)’(éa??*, &j\'_;jﬁg_‘zm/&’ 73225@%%’
ZKB%, ¥ANE, Bhmit. ER™ A
W, ARAFZ Y, lafil&E, MEAA,
AWMARZE, W8T Ko

Page 33
AARVAFZH, RPHAR, ATZ
F, AHEGMKRATLH, HRRA%, H
HZ A, IBMAPERZ K, ARER,
BAFPOZN, HBURHEDT, REGP—2,
XA T, & EAE, AR EAE, HEY
g, —— A

27 Ye: #5

28 This 3 is missing in Ye’s copy.

29 The following three units, i.e. P Z LM, 1% 40
LR 4. ARAKLH I, are missing in Ye's copy.

20 Chen: 44

21 Ye: 4

2 Chen: 4

2 Ye: % ALE 3L

24 Ye: 2

25 Ye: &

2 Ye: X7L; Chen: & 7T

27 Chen: B

28 Chen: &

25 This #f fis missing in Ye's copy.

230 Ye. é‘\

%1 Chen: 4

22 Ye: #y

23 This #7 is missing in Chen’s copy.

¢ Chen: 4

235 Y'e: -

by

)
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Page 34
6?&2360 &E,é{a‘ﬁizw, é’}}ﬁ’”sﬁ—ﬁé‘, §,§2397?:
EHE, AERER, SRdEZE, ——R
Joo FPHOR L EG EAE, LM EkE, R
75”,;{ El}?] 2?\242’ _,__,__;-5‘_2433‘)&’ %\Wﬁ-zu 6éiz4so
;H\Lxltl?t’?é\, %ﬁx‘-ﬁ—éﬁ", 75]:2453-5‘2]&7‘2‘-247’ _,_-1:”
E, Haese iy LNE N0 ik
i, ok, g

Page 35——

FREES, BHAR, —#E, FEH
¥, &SLRPE, RBHZF,

AP, FRAE, KAESELA, A
8. KM, ZEDZE, &R
fa, HHEZFE, LHERIF, TR F
g, LA ET,

Page 36—

HEHT . EAWMBEZIE, & 8T H,
WmAZA, FEAME, REHKEG, Kb
gl A KM, —R—R, REFW

26 Chen: ¥A%C

27 Ye: #k; Chen: %

2% This ¥ is missing in Ye's copy.
29 Ye: &

20 This FT is missing in Ye's copy.
241 Chen: 74

2 Chen: 4

2 Chen: %

2 Ye: 5 4F; Chen: 4ft

25 Ye: 1z; Chen: ¥A%C

M Ye: H

M7 Ye: &

M8 Ye: #7%; Chen: ¥ 4%

29 Chen: A

20 Ye: A

51 Ye: A

22 Chen: &

23 Ye: B

»4 Chen: £

255 This # is missing in Chen’s copy.
2% Chen: #

27 Ye: A,

»8 Chen: ¥A

2 Ye: A

20 Chen: 48

21 Ye:

22 Ye: i%

263 Ye. ;%,
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ARARAT, TRAFE . BCHHKS, FF
Fa27, kB AR, TR

Page 37—

BOR, RRT B, AKREFE, LMAEH
m, LR, AREETEME, AAK
L, TR, LA, KEETS,
BRI LB, MTIREM, F
&278)—5‘5'(‘2793%}[“0 ;Lgﬂia};]gizso’ &‘E%ﬁb, ;‘g—g—r}
T, FEL®H,

Page 38——

H A, RREOE, REEE, ALY
WE BN, RIERE, AKE,
Kb T, LA, MGz E, AR
®, fEx &R, TRRIT, AABE, £
B AR, BRI, A,

264 Ye. ;%

25 Ye: I

20 Ye: AL

%7 This 47 is missing in Ye’s copy.
28 Ye: 4nfif

29 Ye: A #i KAk T F M Chen: #AeK T 1
70 Chen: #,

71 Chen: #4

72 Chen: %

7% Chen: %

274 Ye: %

73 Chen: #

76 Ye: I

277 Ye: ﬁ%

778 Chen: YA

7 Ye: i

20 These four characters H & #14: are missing in
Chen’s copy.

1 Ye: #p

282 Chen: £

28 V. *

%4 Chen: &

%5 Ye: H

%6 Chen: #
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Page 39—
RAEWE, AbEL, LH»%4, a1
AEZT, REYATIH, ARES AN
Z g, BT RN R, HHE R,
EEAL, AT, APER. WE R
s, KA AR, AREARLE, R

Page 40
FrZ B, P EFRHA, BAAYR, ZER
B, BRAE, RXMH, BIEZR,
BRAR, febZ k. R RN, BHH
MR, PRI, BEEOREE, 5A70E
B, BBRARY, BAHFY, BEOT.
mREK, ZIRE%, ATl

Page 41—
AT, L RE, FHAL, LA
M30d ) g AR, AN, &R ERR,
WAy, Bk, ERHAFiEe, B0
ZAN, —WEE, BB, A #Hw,
HOEZ B, TILEH, LPAg, g
HHE, @AY

287 Ye:
5 Ye:
5 Ye:
20 Ye:
291

292 Ye .

=
%x@&%

# is missing in Chen’s copy.

2

294 Ye:
295 Ye:
296 Ye:
»7 Chen: /&

25 Ye: it

2 Ye: if

%0 Chen: 47

01 Ye: 7T

02 Ye: £

303 Chen: o~ #3t

304 Ye: ;i{

%5 Chen: &

306 Ye: ik

37 Chen: %

38 Ye: il

39 Chen: %

319 This % is missing in Chen’s copy.
Chen: #

12 Ye: 13) P

23 (v (3

5

31
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Page 42 X R, REPHE, RS, Ak

i, kXA, WREFE, WmRZA, £ | 2P, RELE. A%, BRRKAE, Rk

FaE, BEHERE, RIHELM HRE | SfEX, AREN, AMRRLT: LA

@, BRI, HLFR, BIHALLZ, K

NofE W) S K, —hwE, 8 Page 45——

BE, WRCUROR, BONERB S, WE | —WEE, RALMEE, AR E A

R, £F &g, i MR BB A, Ffe, e R ASE,

A B BRI E, WAOSE R

Page 43— R, BYEA, Rk, AFEE,

BN, ERRA, RRAL, F6F | BAFE, mECUER! Z¥ 4, BaH

B, AFINEFBY R, ALY, A | B, BRYIIA, RRZH, FEREY, —

BERG, FAVESE. LWL, L WAk, BLETR, LRS!

MZA, LR, SR, A K,

WAFRE, AR, LHAK%, M Page 46——

A, FEAET, MBI, X el Fie, ARTH, RARBPE, &4

Sk, ERRSE . MBERZS, £

Page 44— HEAE, RETE T4, FRIBSTEAGS RmE

HZA, M@ g, nitsd. Lk | KR! LEHFEERFL, #O00FE, &

Z R, M f}ﬁhﬁi‘ ﬁﬁhﬁz/\“s £BF Nk, EH e, ALARIEZ M0, 17600025 3 sk

RAEPFREZ A, FHALE, REP, | 48, doRAEEW,

3 Ye: 35 Chen: 42

3 Ye: (M E Bk ) &%, Chen: 2B, w

3  Ye: %

315 Chen: ¥A M0 Ye: #

316 This & is missing in Ye’s copy. 31 This 4 is missing in Yes copy.

317 Ye. 2?( 342 Ye. _%‘:

318 Chen: & # Ye: &

319 Ye: %z 344 Ye: —*q?’—

20 Ye: £  Ye: &

321 Chen: 4% 3¢ Chen: &

2 Ye: 5 37 Chen: #

2 Ye: R % Ye & Chen: A VA

¢ Chen: 3% 3 Chen’s copy does not have %= %48 here.

2 Ye: % 350 Ye & Chen: /&

32 Chen’s copy does not have 7 /£ here. 351 The following fourteen characters (Z A, THZ

327 Chen: f¢ %, EkEY, —WRA%, BAEER) are missing

2 Ye: i in Ye’s copy.

2 Ye: £ 2 Chen: £

30 Ye: B 33 Ye: £

31 Chen: 4% 3% Chen: i§

33 These four characters & & 3 3% are missing in Yes 355 Ye: 7K

copy. 3% This 4 is missing in Ye’s copy.

33 This 34 is missing in Chen’s copy. 7 Chen: %

34 Ye: Bl 3% Chen: K &L

3 Ye: # 3% Ye: #i

36 Ye: & 30 Chen: A48 /8 2 3

37 Ye & Chen: # 31 This % is missing in Ye’s copy.

% These two characters ¥ are missing in Chen’s 32 Ye: I

copy 3 Ye: 3 H
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Page 47— X ERAFEE, #ZDmEa TR,

NigET KHBS B, AEAEF., CWBhRTZIH, A=

A REBEZ B, AREHZN, HHBE | BRI, 8BFARMLIFERT, EX

W, RiEZA, TRIES, —WREE, K | KERTRIEIE, KEEXE, FLREFH,

R, mEIFE, &7 RFES, WmREE, HEEF! MHETHE, —F7E

¥, BRAURE, AEK, AHTEEK, AR

Page 48— A, —HTFE, BERXE, BR¥5ELHF

1K R3S R, BRI, RHER!

FE AT, RTF A%, RVEAWMY, & | AEZ, A, FF! W

BihB, Wik, RAHL, aﬁﬁ"’*‘@”

W PR A eI AR . W A TF G B Page 49——

}fg ?A\Q«'z H}Z] K@%Qgg&%ssz 383

MR E =)

364 Ye: £

35 Chen: &

366 Chen: & &

37 Chen: &

3 In Ye's copy, this unit reads 1% 77 77 s 3E. It’s obvi-
ous that one of the two 77 is superfluous.

3 Chen: fL#. These two characters are missing in
Ye’s copy.

370 Ye: Amik; Chen: /LK

7 Ye: R

72 Ye: I

7 Ye: 1L #]; Chen: 3 H

74 Ye: ik

5 The following three units, i.e, “tf4 Mmik. # &
T R BBLSE )7 are missing in
Chen’s copy.

76 Ye: AL
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377 Chen: J& 8

% Chen: ¥

7 Chen: 4%

30 Chen: #,

31 The paragraph headed by %, which starts from 1
K and lasts until 2 %17 %, appears only in Chen’s
copy.

32 Chen: J& 48 #

3 Yer NTL—RAAFRACHAMKME S B E
v R A LT Aip1%. Instead of a colophon, Chen’s
copy concludes the main text with a piece of 74 F .
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H A 4!

Cover

H A& #rk g = )13

Page 01—
mEF, BRI A XL miE fﬁﬁﬁ A .
FEZ B, AEMSGERES, AT HIHEL

LE ﬁMﬁ7%.$iﬁL,ﬁﬁ%%
o MEEZ &, REOANEES,
T OCER! RAAM, $RFIE, BARNES

»
o

“HERM, EAALW, THAW, KL
iszlﬂﬁ? ERE! A AAMH, FHEA
o, PR PTA, EIROKARV, K A,

U Ye: K B A A FAF AL Chen: TR E A
& REAFR=AEGAKAEM

2 Ye’s copy always uses the simplified Chinese char-
acter 4% instead of the standard form #h. It will be
replaced with the standard form hereafter without
further notice.

* Instead of lying side by side, the two characters =
)l here are arranged vertically as one sign, with =
on top of JIl. This sign aims to instruct the priest ‘to
recite the preset sentences that should be inserted
here. Although these ‘preset sentences’ are supposed
to be orally transmitted and kept secret, most of the
priests would still prepare a notebook to write them
down. This sign is neither a character nor can it be
pronounced.

1 Both Ye's and Chen’s copy read X & 4F % here. How-
ever, the two characters yin zhu & 47 are more likely
to be a note for indicating the pronunciation of zhu
% instead of something belonging to the text proper.

° Ye: H

¢ Ye’s copy consistently uses the simplified character
»t while mentioning the name % #¢*t. From now on,
it will be replaced with the traditional Chinese charac-
ter 3 without further notice.

7 Chen’s copy does not have VA.

5 Ye: 1#]

° Both Ye’s and Chen’s copy have an extra H in front
of A J.1Itis probably a redundant character.

10 Ye: 9f

1 Ye’s copy consistently writes the character % as %,
which is a widely accepted alternative form. However,
it will be replaced with the standard form & hereafter
without further notice.

TEAA R,

R—KkF, YHOBE, @AW

T, RUGEMIEUE A dek, RGHEFHIE
KA, BT R, RRPZ R, /A

T = R,

Page 03——

RA MRS, 04

8, RHEH. "

CERE!
1, WEgLE

Jifd

PEARY

,J-’

%ﬁ/‘\\f y AJ

BRI, FRPER,
g,
ET =
#, RERR, BPHMK,
SR AL,
ET
B A2 f L,

##,

RHZE,
mE R, B2HIFE, AL

HA®E, KBEKK, 5 —
, AEAE, ATUH? HAXR
BRI RAY LA, N HIK
Ak, f
CF RS,

Page 04

)%247]@] 5}%25% , g’%ﬁﬁ'”

H AR, ii&ﬂ}]”"" A EH
XTHE, %
wAEPTE . 7

/BABA, A2EFL, ARE
B A e, REfTH B

2 Ye & Chen: 3. It can also be 7%.
13 Chen ke

14 Ye
15 Ye:
16 Ye:
7 Ye:
¥ Ye:
¥ Ye:
20 Ye:
2 Ye:
2 Ye: ;
2 Ye:

F #R

TN

T

*T

f#: Chen: #
Tk
L

IS

% Ye & Chen: /&

% Ye:
% Ye & Chen:
27 Ye:

5%,
BT
r_j—_p

% Ye & Chen: /i

2 Ye:
30 Ye:

Al

31 Ye & Chen: &
2 Ye & Chen: T

33 Ye.

2
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Page 05——

AF?”

KRE! Z0FBAARBEGZAF, FTA
HAT? RBIZR, ARGHES, mA AL,
Ty ity A, dFAAFL! A BR =T
wR, AL A, MEAERE, LAY
A, BEEALEY, BEME, T, 4
R Z, LAHEOHI, AR

Page 06——

Ao ?

F—, BAMaREY RAAHL, NAHFE
B, ARTBTEE, BRBIRE, AR KK, L9
KOAAEF . MM, LREE, EANK
— 3/ KR!

H=, BAAZFF, KA, Rk
K, BIREE, FHEESE, AL KK, &Y
HE

Page 07—

$=, B AARUESHIRY, AR, B
BY7BE, #AGH, HARL, BT
B, ARKZHK, LR He ik,

3 Ye: #

5 Ye: 4k

3 Chen: 42

7 Ye: 4k

3 Ye: #&

3 Chen'’s copy lacks the character & here.

0 Ye: £

41 Chen’s copy consistently writes “Z#% instead of /Z
#. Since both forms are widely recognised as correct,
I have chosen to use the more frequent form, 2%,
throughout the transcription.

2 Ye: i

# Chen’s copy lacks the character % here.

“ Ye: —O; Chen: ¥ %

¥ Ye: I

6 Chen’s copy lacks the character 5t here.

7 Chen’s copy lacks the character % here.

*® Ye: 2k

¥ Ye: IF

*0 In Ye’s copy, this character is written in a non-stand-
ard form with the character ¥ in the middle and addi-
tional dots above and to the lower right of it.

51 Ye & Chen: ¥

2 Ye: AT
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Fug, BAHT#HR, LA, AibA
&, RMalE, FL8HE, BHRF, &
FHA, ARRTHR, ERPZX.

Page 08——

%A, BARESES, BEEE, HTEK
T, AmafEnt—mEk, Enesh—Ww
T, WA RN, Lagli,

o5, HARWHER, SHRARHEZ M,
HASRIEIZ I, AR, G &R
5, URERHK, L7

Page 09——

Kt

FX, BARBARY, ATHER, WX
T, RAEARS, THEORRK, ALRK, &
AR = & B,

BN, BARESH, F=FK, HOLH
£, GOAEM, BTRg, ARRK, &KX
LED

FL, BARRL—W, B

Page 10—

— B, FERTME, HREE, BB
oy, AR RE, LRI AR, 7

ERE! wRPE, BOLBRK, TR
A, AR &7, ZKAvE! L KEWL! B

5 Ye:

5 Ye: fk

% Chen: X

% Ye: it

57 Chen: #&

Ye & Chen: T

* Ye: £

% Chen’s copy lacks the character 48 here.

U Ye: ¥R

62 Ye: 2

% Ye: i

o Ye: K

% Ye: 4

6 Ye: JT

7 Ye: #%

% Both Ye’s and Chen’s copies contain two instances
of & in this sentence. One of them is probably redun-
dant.

© Ye: ¥

" Ye: 7

4

5

&

3

&
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WRZTF, ~&2%, HBAE, ke H
M, BNE RH, wIEETE, BRAA+ T,
A

Page 11—

ANk, BlE7ES RFGHIR, EAE
FEE, TAMTER, Ad0iA, 2L
F, URYHAEZ, KB, #8HYES
' AR AR, EHIRmM AR, 7R
R AR B, BBE AR, RMER
A AE %”ﬁé

Page 12—
—RNEERE AR AR, S
L, BRI A&, RARAT, HARTEF, Ré
fRdE, k&b, A ke m ik, FK
R TNBS, o, ”
CERE! R¥H A, mAientE, mAEMN
B, WREN—ZTPS, FIEMHE AN, &

Page 13—
&%, MMER, ERER, &£
k,éaﬁw@%@%f&ﬂ,%&é%ﬁ

n‘>ﬂ

7 Ye: &

7”2 Ye: 1H; Chen: %

7 Chen: &

Ye: b

75 Ye:

76 Ye: i

77 Ye: J&

78 Ye: 4

7 Chen: ¥ %

% Chen: &

8 Ye: ik

82 Ye & Chen: &

5 Ye: B2

8 Chen: #

% Ye: B

5 Ye: i

¥ Ye & Chen: %

8 In both Ye’s and Chen’s copy, this sentence appears
as ¥ K # N—2 ¥ 3. The last character 3 is prob-
ably redundant because it does not make sense in this
context.

% In both Ye’s and Chen’s copy, this sentence appears
as @ H & a2 L5 T # % The third character ¥ is
probably redundant because it does not make sense in
this context.

% Ye: #
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YTFN, A—BRmARTR, A—RMA
RFR, A—2mbBHRT%, A—HmhHX
T, ALK K, ASEEE, aRA

Page 14—

A, BREH, B A Dk,
%77

CERFED EOEeRANE R A%, FAZ
A ARERIAOERS, BT RAKAT? A,

TR ¥

1 Ean, BEHILBIKREIGE, BHEAAT
o ”

Page 15—
EREE! AAEE, @K KR, SHREZ

BB 2 R AR BT v%‘"kiii, T 5
£ BT, F RS TR BT
o fERZR, KEEMN, RABA, K&
HE, j‘lm’%ﬂ"ﬁlz HAx B 1022 558, AR

Page 16—

CERIE) A RZE, AT BEOT
F, MhHEFR—MN, @Mmltle, &L
ARV AR LR, I wm AR, Rkt
A&, ATAEZ R FRI05? 7

' Ye & Chen: 4»

2 In Ye’s copy, the character % is written in relative-
ly small size on the right side, between %= and 7&. It
might be intended to fill up a missed character. In
Chen’s copy, the character %7 is positioned squarely
between 4= and %, and is a similar size. However, the
character %7 does not fit the meaning of the passage
atall.

% Ye & Chen: i&

% Ye: }&; Chen: ¥

% Ye: i&

% Ye: #:3f; Chen: #%48. The correct name of a comet
is #£48

7 Ye: &

% Chen: 42

9 Ye: #:4£; Chen: 442

190 Ye: [1; Chen’s copy lacks characters Z ' here.

101 YEZ ﬁ—

102 Ye:

15 Ye: &

14 Ye & Chen: #

195 Ye & Chen: B
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“%%%'%ﬁﬂﬂ%Tuﬁ,TTuﬁ Page 19—

F, BREM, 857 F, R#E SR H 7 i, KK

ﬁoﬁ,ﬂﬂwm,& g, %ﬁ%m%'&ﬁm G0k L

%mﬁiﬁm,iﬁii,_dﬁﬁ,W&

Page 17— E¥, BARFEA, BIBRE T Z15EE

i - P

“ERE) RABAM, £ EA, FFTRY

F, BAEERE, FEMEA, FAEXR,

WX E B BTG, Wil HihE

W, BRZAX, BATET, FRYFX
WmE T A, AR, BKEL, B

i, —h&E, &%

Page 18—

A=t —k IR, FARFR; —H—A,

fﬂ%ﬂ, 7 EARE, T AN, RZA
, BWZRF, RBREZ, FATHF. 7

“%%%'%mﬁwﬁéﬁ%mﬂ?ﬂ“ﬁi

Rhe 18 A7

16 Ye: i#
07 Ye: 2
18 Ye: T
19 Ye: 477
110 Ye '—/P'7
U The paragraph from —7K—#& to 7742 was
reorganized and polished by philologist Zhao Yi A& &
from Nanjing University based on the longer version
contained in both Ye’s and Chen’s copy, which reads
as follows: —BRARBE, —H—H, KT, +8
A, ©EEY, FHA, FRFR, —B—
A, —K—FR, TEFTA, 7EEE, THd
7. The writing style of these twelve units is apparently
disordered, making the meaning they are supposed to
convey difficult to decipher. This appears to be a con-
fusion produced by the scribe who erroneously copied
the original six units twice, making more mistakes in
the process.

2 Chen: 4

3 Ye's copy lacks the character Z here.

4 Ye & Chen: #

5 Ye & Chen: F

116 Ye & Chen: #

7 Ye & Chen: F
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w, B ARR, RMbEL, ZAF0=417,
LB A, Ak#. B AR, BAK

Page 20—

—— ! PEBR IS, WmH LR, ek
&, #RBA. ZFP, AABNLEEYE
TG %% ik, &g,
&&ﬁﬁ Ak B, — K, TR
B, BARE, TE2HE.”

KRR AR, REWHUYZSRE, &

El

Page 21—

__u:‘gqgglas’ BX 136, )L ‘}"\27%, Bl A A #
e ek, ERECSEYR, —v—Hh, &
REY, RS AMEEESE, ALK

18 Ye: 57

19 Ye. )i{

120 Ye: &

2 Ye:

122 Ye: ]

123 Chen: 4

124 The character 4 does not appear in either Ye’s or
Chen’s copy. I suggest inserting this character, as it is
clear that there should be a character between 45 and
$ i Furthermore, the missing character must be the
antonym of iE. Therefore, I propose inserting 41 here.
125 Ye. R

126 Ye: #&

27 Ye: 4L

1% Ye: B
2 Ye: E

130 Both Ye’s and Chen’s copies have two characters, H
E, here. I think this is simply the result of the charac-
ter & being incorrectly split into two.

Bl Ye: R

132 Ye: £. Chen’s copy lacks the characters A~ # here.
133 Chen: %

134 Ye: ]

15 Ye: *%; Chen: &

136 Ye & Chen: f#

7 Ye: £
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¥, BRAA, BAEYE, BANEYE,

A& mAEE, B IEE, FHEM, 7
Jkt“OHé’,

Page 22
ERFEREZT KB, MR, F4Y

B, OSRER AR, HRERE,
BRI AT — K

ushe I A B R EIR/ A IR —AP

Page 23
BETH R R E H BYRZEZSHF
R R D 'Ji%?éézﬂ%és' 149

E AR by E F T EE/RRTE RS
48 F 45 b

KEAMSE FRER B A S Lk

13 Chen:

% Chen: &

9 Ye & Chen: #

1 See footnote 50.

2 Ye: ]

1 Ye: 4L

14 Ye's copy is missing the character # here.

15 Ye's copy has the character 4 as the beginning of
the sentence. It is highly likely that the character is
a note about the action that should be taken by the
priest; therefore, it should not be considered part of
the text proper.

146 Ye. }i{

W Ye: 4%

8 Ye: 1L

1 Ye: 454U T

150 Chen’s copy does not have & #4 2 here.
151 Yer X

192 Ye. J&

19 Ye: 1L

15 Ye: 7k

155 Y'e: I

Page 24
— H AR B R L o, s

B A A AT g 1|

H rg‘izglso;fglm':_ﬁﬁ Fé)%{ki_lezﬁr&‘ﬁy
BEBEYE S HHEFNCH

Page 25
H AR, NR'E, AAvpis 2T BRH
R, ARSH I R, K, 0
{E‘l%:%{il%l

flsQﬁiy_kiil n*nu
F! ERETRERE!

LR E!D RETRXR

Page 26—

f-;-’g—a}]iﬁ —FmBI =% b WERIBE
f-%gfﬂx /\%'fa B ’b%‘ﬁr’\» /\7%'7-1:}5-&175
rEEE THEHE TS +ZE N
9[-_]—_ ;ﬁﬁlﬁ%’%lm fﬂviﬁ%% = %;j”&

156

Chen’s copy does not have ¥ here.
157 Chen’s copy does not have #14 here.
1% Chen: %

19 Instead of using the sign = JIl, Chen’s copy has the
signs « o o here.

190 Ye: &

161 Ye: 4L

162 Ye: &

1 Y: X with A inserted on the right side, indicating
that X should be replaced by A.

16 Chen: "

15 Ye: E

16 Ye: 4L

17 Chen: 17

1% Ye: "f

19 Ye: 1 P

170 Ye- vg

171 Ye: Ug

1”2 Ye & Chen: &

173 Ye: 3R

74 Ye:

175 Ye & Chen: &%

76 Ye: 5+

177 Ye: %

178 Ye & Chen: &
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Page 27
FEVOHpI80 B R B F o f R B 84k Rk
BRCAER FRANFEE REEAT
B HEA RS L EE Gk 1

FERID 40§

Page 28
AARSAFIR RS BBRE SAK
%8 g
FET S ARS8 T T | W R
53 B Am T

uq/fggls%g%)” 190
,Fﬁ_mg:ﬁ,wzﬁi,ﬁy ki%{% ‘ﬂi’ﬂ ﬂ%fﬁl%ﬂ%%ﬁ—kbl%

179 Ye: £

1% Chen: #

8 Ye: &

182 Ye: #R#

183 Ye. /]I

18 See footnote 50.
1 Ye: K

186 Ye: A

¥ Chen: #

188 Ye: 4L

1% Chen: %

1 Instead of using the sign = JIl, Chen’s copy has the
signs o o o here.
BL Ye: R

192 Chen: #

% Ye: J&

1 Ye: 3t
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Page 29
AR BOEEE BAEFRFHERYS +=
EEIE N i

yxg\197?§,:_;%(1987~taﬂg3\199 fg_%ﬁzook;&k;ﬁi;% é\
20052 3T B e A

w22 RRTIR B R A & RROYT

Page 30——
Mg " 205tk RALPE & B o] Ak g 200
27 B T OHCR R B B

FAE X &l

19 Ye & Chen: &

19 Ye: M,

7 Ye: B B ; Ch: A4

198 Ye: 3

1% Ye & Chen: ¥

200 Ye. %

21 See footnote 50.

202 Ye: B]ﬁ

203 Ye. Uy

204 Ye: U?

25 Chen: %

206 Ye: vh

207 Ye: v

208 Ye: Dy

209 Ye: ;1

210 The colophon of Ye’s copy reads as follows: ¥ 7
F A ZE # 2,45, whereas Chen’s copy has i& & 4 #
ERRALE A
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Hﬂﬁégil Page 04
[FHABVEXEY  RRIERAYISE
Page 01 LEAAERFSE ALK 77 B PIR
& & 403 oA AR BB ) AR AR
L7 BB ik ik 2 % fit 4o IR SR
Page 02
[HRFFRAFEL IE 5 5% 40 KOS Page 05——
EANR B EH ) B R RAE (HHFHE AT FRTEAR
A AEBORMET] AR AKEAES AR R LT Al B0 S AR AR 4
[T RFHeRE EF T RARA (RN ETRY ARFHFHES
U AAL R SR B0 R S R
Page 03
[ A S R R EE D Page 06
RMEBCEMRBAE BUARER AL ESranr o= SN 9 EXVE
[FHR I TNAE 2 B R AL BESTRHET FARARLETHA
@R Lk RATREAES [(Bad R ER L NG RHFRE
LRI ATHRE A S EF BV
Page 07
(R KRB LOE I A R
LB R A R A IR B K 55 98 57 9 F-
(&AM R BRREFT L
> AE z AT SR NN
X AR £LEE M Chens sogmp | oo T MEAE RELSAR
A BRI A
2 Xu: & 7 Chen: #&

* In Xu’s copy, the front note of the ritual is simply
four characters “4: % #}"8”. Contrarily, the front note
in Chen’s copy is more complicated, which reads “
LIk oA RIA A ERSFE T
” apparently refers to the
Daoist “Mouth Cleansing Spelli¥ & 7 Then, the “
R 3 8 /X.....7 refers to the Daoist “Heaven and Earth
Cleansing Spell # X #.4P %" Moreover, the “if &
& .7 refers to the Daoist “Incense Enchanting
Spell #L74 J2.7. Finally, the “T"72....” refers to a set
of Manichean mantras that every priest belonging to
this tradition should quietly recite at the beginning of
every ritual.

¢ Chen: X

5 Xu & Chen: &

¢ Xu: &

7 Xu & Chen: 4=

8 Chen: 7®

* Xu: A

10 Xu & Chen: &

U Xu & Chen: &

2 Chen: #.4

3 Xu & Chen: 4k

" Xu: B

15 Xu: &

16 Chen: %

8 Xu & Chen: Z bz
9 Chen: FHl

20 Xu: 8]

2 Xu: %

2 Xy 4

2 Chen: ff

2 Xu: #

% Xu: ®

26 Xu: d&

2 Chen: B

% Xu: #H X

29 Xu: %i%; Chen: $L34
% Xu & Chen: F

3 Xu: A&k

2 Chen: #

33 Xu & Chen: &

3 Chen: £

35 Xu: 4¥%F; Chen: 44&
3% Xu: 45; Chen: ¥

7 Xu: 3% 5%

¥ Xu: i

% Xu & Chen: &

0 Xu & Chen: &

4 Chen: f#

42 Xu: lE‘JJ

4 Xu & Chen: &
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Page 08
[RERASERY  FEEESER
LR REE AR AE e T Af 18] 1958
EG ae T U R SNy eSS

| &y TR BE A PR — AL E & W45
Page 09
(PR R KA EhLEAEE R
— R B ERAERE it A K A B AT
[#H LA T 2 PP H 5
R AT R R E A
Page 10——
xR RELIAETY EITAHTARR
EFCRERREFT 5 EE e E T
JEE 3 S A T H R R
e A FIERBSE RS e
Page 11—
(EFAAESHE  HERGKEd
TERERSHFT  HESREFLRYE
[He & % L% TAMARRRS
larmeytir  BRAPELE

# Xu & Chen: &
4 Xu & Chen: 2|
6 Xu: 7548

4 Chen: 1%

4 Xu & Chen: #5
# Chen: 4

50 Xu: #h1e

U Chen: 15

52 Chen: #

3 Xu: %

5 Chen: &

% Xu & Chen: 7T
0 Xu: 5
6 Xu & Chen: &

| B R BRAEA A
[ E T8 A%
L P9 5h SR B g % R B A

Page 12
[ R o B FH AL
LRHCH R AR £ 2R T T
[ &b RERT 5T R RRS

L gt — a0 RS NG U B2 K

Page 13—
[EAREEF KA E AW AREOR
LEBAOS ARSI RIS E

[ B M EEGH? TABRKERE

L P BF R EARE A ARk
Page 14—

[ ARBORETF AT o A

| REETRAZE R TAXBARE

EEX IS O AR R S

| &R FoxAafdy AW EmiER
Page 15—

[HEREEGRT KA AR B

9 4 BB 0
e E0 K

2 Xu: i

& Xu: i

# Xu & Chen: R ®
6 Xu: &k

6 Xu: i

7 Xu: ¥

6 Xu & Chen: %
® Xu & Chen: #£
7 Xu & Chen: #
7l Chen: 4|

72 Xu & Chen: ##
7 Xu & Chen: #3
7t Xu & Chen: iZ
75 Xu & Chen: 7T
76 Xu & Chen: £
7 Xu: A%

78 Xu & Chen: &
79 Xu & Chen: #&
8 Xu & Chen: &
81 Xu & Chen: %
8 Xu & Chen: &

8 Xu: 77
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Page 16—
(AT SR R EASEEYE
T E ARG T IR E F R Rt
[ RRIRESETE BRI AT S 2h ks
LRI R AR AR AY 3% IE A8
Page 17—
RIEIRARS R s FARREAS
LIRS F ORI E W H O RE &
(R £ &5 E B+ ¥ s pugd
UAXR R ARHE?  —RTERED
Page 18
(OB AEE RS KAT B A
R LY (LSS Sab S
[(REHTE LT WEREEKE
LR AsEEAFE  FRHEHEEYE
Page 19
[ RER HERK FHE A A
R HE G H 4 £ B 1002 4K 4 K A

g

-

[BR10 5 48 B fA 48] TREAAR

SRR A

el 12

T

lué&_;;awaig;ﬁmé&_

8¢ Xu: M

8 Xu & Chen: &
8 Xu & Chen: /2
8 Xu & Chen: ##
8 Xu & Chen: R4
8 Xu & Chen: 4f
% Xu & Chen: WL
1 Xu & Chen: £
% Xu & Chen: &
% Xu: i

% Xu: &

% Xu & Chen: 3k
% Xu & Chen: %&
% Chen: 4k

% Xu & Chen: &
9 Xu & Chen: #&
100 Xy R

101 Chen: £

102 Xy & Chen: &
103 Xy: 3%

104 Xu & Chen: 7T

[ if R F A
HEOERAE

Page 20
SRR S LA
glgg)ﬁlosﬁ%mq&ﬁ 107%;%

EfR X T-Snrs ST A R

[ER AR ORFL N AN —FE R
) Page 21
e FE 2R ) ERHTAHAE
KAAEE S R R R
| AREEABARIEME IR A R E K
L& ) i BR R G AR A ek
Page 22
[EATRARE A ARA R
R B 16 £ AT A K

[ SRS AR 0 TR 3 AR

LR A8 I SR AR T R

[ AT 25 TR

38 3 3412 5 R [ He 10

195 Xu: i

106 Xu & Chen:
107 Xu & Chen:

&)é%lzl;;ﬁ-%lzz/ﬁiﬁm@

Page 23—
e LY STt T ey
LAY R AE R A0 E TR Tr B 12

KR E SR E

ft&ﬁglsl_,_%ﬁ;;;g-lszﬁgg

il
T

108 Xu: %%&; Chen: %35

109 Xu & Chen:
110 Xu & Chen:
1 Xu & Chen:

2 Xy
13 Chen: 5
114 Chen: [
s Xu: &
16 Xu:
17 Chen: %
us Xy: 4

& &

b

119 Xu & Chen:
120 Xu & Chen:

21 Xu: 52
12 Chen: %

123 Xu & Chen:
124 Xu & Chen:
125 Xu & Chen:
126 Xu & Chen:
127 Xu & Chen:

128 Xu: # R
29 Xu: i
130 Xu: A

131 Xu & Chen:

132 Xu: i

5

=4

3}

¥ oon

%
5
il
B

=
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Page 24— Page 28
[ EAEAF A ARR AR 2 AR A [HERFFOE R PR R R
U A M B+ R3S EFRFeLETE AEedha gge
JERECIR AR £ ARARR [ PSRRIk I A i om
LR FRISETT] FOREATAA RRFFOLEMEN SR ARBER
) : Page 25 ‘ ) \ Page 2?—
[ R AAmEREY  FRERAEARA | BB RpaERY ETBZARR
| EFBRPORIEE FOERA TR W RAESTVETIC At RRiE T
[RRREHANE  AEAWEREE | [SREETLE BT F e g
| FHICARE MR HE P TE S HE L B4 K 7Ttk & F IR IR
) B Page‘26 - ) ‘Page 30 ,
ERARSEER  RERREAE | [HTFEARART SRR R
VEB B RWARSE FAAAERRRSH LkpgsE g A EH BAAT TR
[RAFRF RN FTH A AR [ AR AR BRI 5 A A R S
(&R F e F R NINMERETRR LR BT #H g E HAEF R mAREt
‘ Page 27— ) Page 31—
[FeEERE&E  fue M ER [ RMEIREFF EEHiEERIE
L ARAASHEER TR AEANNIE CBTIEE B A MR B e
g A% EEarss BRI P AL [AHebiZhE AT KR,
L =R R A5 A& AR LR RE R AR 88 TR NItk
133 Xu & Chen: # 160 Xu & Chen: #
B34 Xu: R '£; Chen: A £ 161 Xy & Chen: &
135 Xu: EAf; Chen: Z4 162 Xu: i
136 Xu & Chen: £ 163 Xu & Chen: &
%7 Xu: & &; Chen: & F 164 Xu: IR
138 Chen: & 165 Chen: %
139 Xu & Chen: # 166 Xu & Chen: #&
140 Xu & Chen: £ 167 Xy & Chen: %
L Xu: 4 168 Xy: i
142 ¥y, i 169 Xy ;_?,
143 Xﬁ: _%—7}%; Chen: E#f 170 Xu: B
4 Xy & Chen: % 71 Xu: $
4> In Xu’s copy, the character is formed by inserting 172 Xu & Chen: & #
= below A.. N 173 Xu: £ [8; Chen: £ H)
1o b & Chen: = v Xu: Z4E4F; Chen: Z4E4F
u: = 175 Xus: gg[g
148 Xu & Chen: 176 Xu & Chen: ,rjr
19 Xu: ?i 177 Xu & Chen: "k
150 Xu: 178 P
151 Xu: RI#; Chen: A E 1 Xu.S;ﬁqhen. &
12 Xu & Chen: & Xu: %
153 Xyg: ]‘Fﬂ ]ﬁ] ' 180 Xu & Chen: ’ﬁ&
154 See footnote 145. iz Xu & Chen: &
155 Xu: = Xu: JA
156 Xu & Chen: #F 183 Xu: %
7 In Xus copy, this character is written in a % Xu: # .
non-standard form, with the character ¥ in the mid- 1% Xu & Chen: &
dle and an additional dot above and to the lower right. 186 Xu: 4
158 Xu & Chen: % 187 Chen: #&
159 Xu & Chen: 4% 188 Xu & Chen: 7T
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Page 32
[—gAmtFE AFeateFE
| E R EE T = BRSO R F1
[FRES &G ek a2 R
[ REYHREHE  RaeRERKR
Page 33
KRS & P AR AR5 4 5K
EERERSE T JL KRR S35t

ELEZ 1L T O S ¥ 3]

(E R EmMEME™ AR &G0
Page 34—
Ex RS En EEF FRERIE
IAREJLHH BV A S RER AL
(3520 P AR T 208 2R F 2T e R
L% B A LEREDI R
Page 35
IELCCTE SR INNCENFY & & i
EPCLE S S S LR
BEFOSE L FEOIRER

30 s AR o A e B 2R

189 Xy & Chen: &

19 Xy & Chen: &

1 Xu & Chen: &£ %

192 Chen: 2

193 Xu & Chen: &

194 Xu & Chen: ‘&

195 Xu: #&, which is a non-standard character; Chen:
S

196 Xu & Chen: & E

197 Chen: &

198 Xy- %j

199 Xy & Chen:

200 Xy 4

21 Xu & Chen: E

202 Xu: i

203 Xu & Chen:

204 Xu: W] £ ; Chen: Al £

205 Xu: % 4; Chen: % #

206 Xy & Chen: ¥

207 Xu: % M; Chen: F M,

208 Xu & Chen: #7z#

29 Xu & Chen: 7

210 Xu & Chen: 7T

2 Xy i

22 Xu & Chen:
23 Xu & Chen: &

Page 35
[reFgbdon SmBRARS
RIS L HEAl b E

(WML EHE LARALER
ES-€ SO T EU A SR O

Page 36
LR SaUIE S 30
e X
18 3 4w B S 7 2
o F AR 1

BES LRIV YA
T
JEFEREYE=
Lt B 47 4%

Page 37—

[HEREREE R EER AR

A F VG RFIEREAR
[pmgiae R % 0 HEEEAR
L BRPS Fals RSN F LA
Page 38——
(RS S AR SRR B
B AR RO A G 3
| B A Ta B R A [l Sy ARy )
\— 135 B B AR R B2 50 R AR
214 Xu:
215 Xu & Chen: #
216 Xu: 3K
27 Xu & Chen: #
218 Xu: 3K

219 Xu & Chen: A&

20 Xu & Chen: "2

21 Xu’s copy uses a peculiar character “ 2+ /5 ” here.
22 Y- %

23 Chen:

24 Xu & Chen: ¥

25 Xu & Chen: #;

26 Xu’s copy uses a peculiar character ““c+2%” here;
Chen: #.

27 Xu & Chen: £

28 Xu & Chen: 7T

2 Xu & Chen: #

20 Xu: ;TR % Chen: TR 4

2 Xu: A

2 Xu: 1%

2 Xu & Chen: #

24 Xu & Chen: 7T

25 Xu:

26 Chen: &
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Page 39
AIEHE RSB I FETRA AR
R B BARR LR P AR

ABEERFHEE  ZITIRAERR
FEFE KB FIAE R R
Page 40

[BormBRARAR  EERAERR
LR AR Adk S BT AR S gl
J#HZmERFF ETHRRAELR
LB i % T — FWE WK B %
Page 41—
[ Hueg g g B AFKET
LAY E e E A it g REEF
[ Rése A B BB ER R R
L — 3% % A0 B BERTANZE
Page 42

[ RATHEBRSARATS ST AR
LS SoMES AR A AR
[ A AR AR A B P i 1350 KA
EBAR b o BB o0df oo s &R

27 Xu: 7%

28 Xu & Chen: %
29 Xu & Chen: %
240 Xu: v

21 Xu: #E % ; Chen: 122
22 Xu & Chen: 7T
23 Xu & Chen:
24 Xy & Chen: #
25 Xy & Chen: &
26 Xu: ¥x

27 Xu & Chen: 3k 2%
24 Xu & Chen: 7T
249 Xu: 438 ; Chen: 2
2% Xu & Chen: £
251 XUZ }\{

22 Xu: 4

253 Xu & Chen: /£
250 Xy: /,;;):

2% Xu: R

256 Xu & Chen:
27 See footnote 195.
28 Xu & Chen: #
39 Xu: &

260 Xu: %

261 Xu & Chen: 3
262 Xu & Chen: %

Page 43

JELEET FS 7 I SFYI S U R

LR REESGE TP BB GTILES R
[ —— A AR & & AF &R
L 259ik,]\%‘7}5270§/§‘ %ﬁzn_&;\_%j&znﬁg

Page 44—
S & IS F7G R AE R
R T 2 HAR-F s R
[ =% A KAAE WE AR R EZ

L Hr27575 4 2 B0 S b AR A A

Page 45—

(AR BN AR ARTHE
BT dede— K ) RHMERS S T
[AEB AW A RS  BR L&

| 24 Rox HARARER 2R 325058 R AR bt

263 Xy

264 Xu & Chen:
265 Xu & Chen:
266 Xu & Chen:
267 Xu & Chen:
268 X gi

269 Xu:

270 Xu & Chen:
271 Xu & Chen: WL
272 Xu & Chen: #
273 Xu & Chen: %
274 Xu & Chen: 7T
775 Xu & Chen: #f]

o 3 2 g

zh

76 Xu: 46 [H; Chen: %
77 Xu: %
278 Xu: ;1‘;

779 Xu & Chen: &
20 Xy & Chen: #f
21 Xu & Chen: £
22 Xu: %
283 Yy é\
24 Xu & Chen: ¥
285 Xu: R
286 Xu: f4
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Page 46
b SRR T K P28 = 1120
R K BT RV & ) R i KR E )
F B K A=) R AR = )|
2878 AL BT 292 285 A = )1
Page 47—
XA PE N e Bk AT 20 T 296 A R BR 27k & )1

B AT b2 AR R R =)
ARE AR AN AREAA A B0 AR BB S A 302

FAAAEMET  FHRALEREY  FRIFLOREE )
BRI A M O Ak
ik S 2

FOURB A FOOE AR A R SO0 E S A e )

%7 Chen: %

2 Xu & Chen: #f

2 In Xu’s copy, # 1% here is omitted.

0 Instead of lying side by side, the two characters Z )| here are arranged vertically as one sign, with = on top of
JIl. This sign aims to instruct the priest ‘to recite the preset sentences that should be inserted here’. Although these
‘preset sentences’ are supposed to be orally transmitted and kept secret, most of the priests would still prepare a
notebook to write them down. This sign is neither a character nor can it be pronounced. In contrast to its frequent
appearance in the final section of Xu’s copy, this sign was never used in Chen’s copy in this section. Meanwhile,
while Chen’s copy addresses each ancestral master with their full name (including surname) and appellation, as
well as the ‘Buddha nature #514” at the end, Xu's copy omits many details.

»!1 Xu’s copy consistently uses the simplified 4% to stand for the standard character #. They will all be replaced
with # hereafter without further notice.

22 In Xu’s copy, fli Ef # 1% here is omitted.

»3 Chen: fls

24 In Xu’s copy, i Ffi ffi 1% here is omitted.

25 Tn Xu's copy, i ffi % here is omitted.

26 Xu: &

%7 In Xu's copy, 7 FT here is omitted.

% Tn Xu's copy, & Ffi 4 here is omitted.

2 In Xu’s copy, # 1 here is omitted.

30 In Xu’s copy, %&£ #h 4 here is omitted.

1 In Xu’s copy, there is nothing else but the name 28 £ left here.

32 In Xu’s copy, there is nothing else but the name #8 8 left here.

3% In Xu's copy, st &£ b here is omitted.

3% In Xu's copy, there is nothing else but the name %t & left here.

%5 Chen: £ 4

%6 Chen:

37 In Xu's copy, %t £ b here is omitted.

%8 Chen:

39 In Xu’s copy, Bk 4% A5t & Bh £ is missing.

310 In Xu's copy, %&£ #h % here is omitted.

31 Xu & Chen: #F

312 In Xu’s copy, %&£ #h 4 here is omitted.

313 Xu & Chen: #1

314 In Xu’s copy, there is nothing else but the name 7% A left here.

315 Xu & Chen: #¢

316 In Xu's copy, the surname 3 and the characters % £ here are omitted.

)

Y
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Page 48— Page 49—
XA RABW RN ERAAEBES | ATL—ANELFRATIPAA %
=) BUF Bl A B0 R § 25U R AR 3D R 3
ﬁ?’g—,ﬁ‘—ﬁi’%’]‘im ,fg\szz}ﬂm

20 Xu:

21 Xu: 1H
37 In Xu’s copy, 3 & K is addressed as f instead of 22 Xy )5
% 4. Besides, B4 is omitted. 3 This colophon, which starts from /7T and ends
318 Tn Xu's copy, #i 4 here is omitted. at #4 11, belongs only to Xu’s copy. Chen’s copy has no
319 In Xu's copy, #h1% here is omitted. colophon.

w
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5 Pdg!

Page 01—

2[4 v = )14

#maon: BRAM, EE, KR
Wk, Prasddy, KhEF, ARF0
RI0&g, AMPAER, BRRAE, Bk
—, RUEZA, DER, REMKE,
Fipgk, TAYYW. ¥R

Page 02—

zZF, hHETHS, FNEE, 2AR
g, LRSS, R, FORE,
FEMRY, mERA, LRSS BA

! In the back of the front cover, Ye’s copy writes G
48 3E (3£7) L. Correspondingly, Chen’s copy writes %
P48 43 as the first line of the first page.

2 Chen’s copy does not have this notice, i.e. T #"Z
= ).

® Ye’s copy often uses the simplified form 4% instead
of the traditional form of the character #. It will be
replaced by the latter hereafter without further notice.
* The two relatively small characters z )1l attached to
the end of a phrase or sentence should be put vertically
as one sign, with the = on top of the JII, instead of two
characters lying side by side. This sign aims to notify
the priest ‘to recite, loudly or quietly, some mantras or
sentences that should be inserted here’ These ‘mantras
of sentences’ are supposed to be verbally transmitted
and held in secret, although most of the priest would
prepare a notebook to write them down. This sign is
neither a character nor can it be pronounced.

5 Ye’s copy consistently uses the simplified form %
instead of the traditional form of the character 4%. It
will be replaced by the latter hereafter without further
notice.

® Ye: 3t

7 Ye: #

8 Ye: [3.+15], which is a non-standard form of #.

* These two characters 3% is missing in Chen’s copy.
10 Chen: £
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AN, TR, EURRYE, LK
A, AWIAE, NIMEYE, RERL,
REAL. BFRAMS, WE

Page 03——

B2x, BrR4eW, B, mFREY
ARG IR . HBPARS HYVRER, H
de b, SOl F R, BRBEMP, K FHES
o

F—R2M, OHER, BRITHE, X
MM, fEhen A0, R KET, BRI
FNOEREEY, ARIA,

Page 04
£ T hH, AEHA, BORME, X
Hh, BBAS, RhHAEEFY, e
AR, FRM, BB AR, BEBATE,
XRFM, WIFR?, AAHF L, MK
B, HEBRAT,

Y Ye:

2 Ye: E

1 Ye: E

2 Ye: E

5 Ye: A

% Ye: 4 2513

% Chen: &

% Ye: %

7 Ye: A%

% Ye: A

» Ye: R

0 Ye: fi&

31 This character X is missing in Ye’s copy.
32 Chen:

» Ye: 14

3 Ye & Chen: %

% Ye: &

% Ye:

7 Ye: R i 2 BF

* Ye’s copy often wrongly uses the simplified charac-
ter % to stand for $2. It will be replaced by the latter
hereafter without further notice.

¥ Ye: vtk
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Page 05——

ERURRE, Aeatk, B SR,
SR B =M, BRI, %%ﬁfr
B, KB, mEt—a, £EAT,
ETFexA, Rk B &e, HEYEE, A
Bp g, B kA

Page 06——
W%,ﬁﬁﬁﬁo%mmﬁ,&mmﬁ,
JESATRE, X KER, WamFEeT, :
— BV, ESHARY, FEMA, Jm
WO, FEOVR T A, KA HARE, L
#E BRI, Gl R,

Page 07—
FEBATIES, L RS, qdeisost, 4
Bk, Boak— A, TR, Ak
W, BPLAAE, kﬂ'#vthﬁ’?ﬁiﬂ#, T AR A
Ao HupfhiE, BB AF, LMK ES,
CRBRE, Y &R,

% Chen: #

# Chen: %=

2 Ye: ¥

B Ye: %

“ Ye: vt

5 Ye: i

16 Ye: 28

¥ Chen: #k

“ Ye: 4

¥ Ye: 9 ; Chen: i¥

0 Ye: LI,

51 Ye & Chen: #

2 Ye: A%,

5 Ye: %,

5 Chen:

% Chen: &

% Ye: i&

7 Both Ye’s and Chen’s copies consistently use the
simplified form #¥ instead of the traditional form 7.
It will be replaced by the latter hereafter without fur-
ther notice.

58 Chen: #7

% Chen: #

% Chen: ¥

¢ This character /X is missing in Chen’s copy.

Page 08—

AN | %%)\#ﬁ“ kg iz, Pk

a5, &IFTH, EHER, BLKHE,
KAWYAE, FFEBWS, RABRK, e
ﬁki}b &, TSR, EETEY, FHhA
F, TASHEE,

Page 09——

KA IMAS, &R, BERS, &R
RBH FRAM, HAARPH, BA—
A, FEE, BAZEN, BRI,
AMEN, EXHE, BRFHE, KANF
ﬂ/ , iiﬁk%*W

Page 10—
, ENR. AR, 8 R
I, #NAY, HGEH, ﬁ'ﬁﬁv—‘,ﬁlk,

ﬂ

v & ,éf‘aa‘ B K P, BER2aMET, T
AZE, FRFZ, HHUELM, BHK

£ ;tﬂfﬂm‘%% TRE

62 Chen: #

¢ Chen: 4

6 Chen’s copy consistently uses the rare form # in-
stead of the popular form #. This edition will follow
Yes copy in identifying # as # hereafter without fur-
ther notice.

% Ye: H

5 Ye: Fr

7 Ye: EFTFE

8 Ye: k&

 Ye: &

70 Chen: &

7 Ye: i

72 Chen: #4&

73 Chen: %

™ Ye: 7%

7 Ye: £

76 Chen: %

7 Ye: &

78 Chen: #&

Chen: [#+%]

Chen’s copy consistently uses the simplified form
& instead of the traditional form %. It will be re-
placed by the latter hereafter without further notice.

81 Ye: 4L# ; Chen: &

82 Chen: 4%

8 Ye: H A 4%

84 Ye: uﬁ—

% Ye: 1H

3

N}

>3

7

°

8

8
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Page 11—

Eo
SOBMEE, ReFR. REKRE, @
BE, P&, R, AL,
R, MK, BEME., XHAHh
L, OBRE F R, R, AR,
4 5, B EATE, RS MA, A
FE, BRAK, K9, FEEX,
SRREAR, LERK, KEHE, FAK
B, EBAeE, UL, FEAY, #
Bk, TR,

o BRI, ARG, BRABRK, =&k
wh OE&ER, BBy, BUEL,
REGE, FekT, FTEE, BRL
%, TABE, LA, FHIEY.
AHOUAE By B SL, — MO —A
St A, BhESHRARN S, AFTRKMB
M, RPN, BRAY, E@EKRR, A
*%%98’ /_-7\99%—3&\:5100’ -;—101%«5%.%%’ s
TR F 12

% The following thirty-six units, which start from &
= % until F 4 E, are missing in Ye's copy.

% Chen:

8 Chen: X

% Both Ye’s and Chen’s copies often use the simplified
form T instead of the traditional form #2. It will be
replaced by the latter hereafter without further notice.
% Chen: 4

o Ye: it

%2 Chen: # ¥A

% Ye & Chen: 9]

% Chen: &

95 Ye: —_—

% The following fourteen characters wAhRE, A
G R LM, B are missing in Ye's copy.

97 Chen’s copy misses the ] & here.

% Ye: #k

» Ye: &

100 Ye. ),%a‘%

101 Ye. ,_T__

122 The following section, which starts from #8p %
on page 11 to fi##hn on page 15, consists of phonetically
transcribed psalms in an uncertain foreign language.
All the simplified Chinese characters in this section
will be automatically converted into traditional form
without further notice.
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'fj]ﬂ, 103

Page 12—

BT, Aefmthe, BRAFETAE, 0 RIEBEE
7, WEREHE, XXX, EBEBFS
A, MAITHRERRR, XX, &51R
Jo AR 7 R BK, &g X e, 104

Gide T

Page 13—
PHARAF X BT, ST EARFTSE, fmfiedhe, [T XL
othathe, BAFIESF, FEIEAFIRLE, TS
SEST e, H ARG AR, P LA, T
FEF, FEXF, BAALE, RAT
106

Page 14—

BRI, BEL, S, il BEFTHEE,
HARRAE, TFARIR, EEFFFF, P
T, T, FEFIWLE, EHE
F, FEREZS, EAKE, FFF,
_?.;}'.107

Page 15
I, P AREE, FESTR, iR,
& BT, Afpe, 108

15 Chen : A8 % F, #IMTH-F, FEEL, ip
Aha

104 Chen : T, fofimfiocd, 4FFT4D, RIbhE,
PARELE, RR R, LB, FLEN, IR
%, RRRRRELMAK, BEHK, KL
E ot

195 Chen : B & 4F,

196 Chen: "&HMF, FRZE AR, FT4lm, fhfhmlT,
et iR 4%, HEFE LI, RS, FTFME, Siim
fm, H &R, CEIMF, Fe 2, LB, FFF
FFF-FoRdy, BE0E, AT

197 Chen: B, EBAK, L &imim, TR
R SE, AT, RIS, EFF, FFEESR
4, fFEE, KF B, KT, FMEK,
BR, RAMK, F4F, FFF

18 Chen: FFh4F, EAEEBFTE, hilzk, 7
& B B e dhe
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BOR'ON &, ExZRE0, R, & | H8F, AR USSR KA, HPZ
%ﬁ%,ﬁaig.qﬂbwm'”ﬁﬁ‘ AR, BAKREY, BEHRM

b AN T RABE, THL
%

Page 16—
B, EaEthik, AR,
153k u,g_ K A

BAE SRS
2 TROGLEME, EUME

KD VEAN, FRA S E CEBE
&8 Az BAR, R4 RE, BRI

B! PR XA kA TER!

Page 17—
gg&g&m;ﬁgfflzz “/@A"Z‘{‘ﬁ, %él%k%
B, —wd ) BAgAR. PR AR
ﬁr “TERITR! KN, FRIKVIR,

BB E IR R FI ) R g B
*“&u&%ﬁm% AR, B
WK AEAE R K, B XA R G

M%w
E‘ ﬂl\\

Page 18
G AEMFEZR, EBCREA, B2E
BE, BN ExDE, R&ME?”

19 Ye: BLHR; Chen: TR

10 Ye: 4k

1 This P is missing in Ye’s copy.
12 This #¥ is missing in Ye’s copy.
113 Ye: Ué:

U4 Ye: i #

15 Ye: /8

16 Ye: 2

W7 Ye: £,

18 Chen: #L

19 Ye & Chen: %4

120 This A% is missing in Ye's copy.
21 Ye: 7%,

122 Ye: iff; Chen: 3

12 Chen: B

24 Ye:

125 Ye: AR

126 Ye. Hf&

127 Ye: 18] st %; Chen: 7| & =%
128 Ye: A,

12 Ye & Chen: #&

130 Ye: A

Bl Ye: :K; Chen: #F

12 Ye: #2

BT AL T KA ER, KFA
,

ERER

VESERZ T, REKSAK,

mmlasg/&g”o

e AOE S € ]
RiRBIR, MEAERK,
R, B¥EMp! "HEIBTANEF

"%‘138: “;‘ﬁ'/_-7\139é-&’
HALE, BE—
: Uk

HE, RHAE! BEHLRR, EH
B, A AR

o, AF X HhET:
T, ERBAE,

“He B g 2B E
Fkz AL ”

HHEBERAZET: hZAY, BF2E
RS, B R AR A, RUGRERIE
145

Page 20—
Agdpe, PHIE A, XA W
B, ESAF, AR, ::%143 #8
¥, BEPRERCRE, R & MM SRR

g F: “hZORAY, BAMK, ROA

X

133
134
135
136
137

Bz b, RAZ KR, HEE A

Ye: Jx

Ye: #4%; Chen: %

Ye: it

Ye: # F; Chen: # 1~

The following fourteen units, which start from

B A & until #£:%74 4%, are missing in Ye's copy.

138
139
140
141
142
143
144
145
146
147
148
149
150
151
152

This & is missing in Chen’s copy
Chen: 4~

Chen: 4

Ye: #&; Chen: =T

Ye: #i%; Chen: 143 %

Chen: ZHZIE P

Ye: Z; Chen: 7T

Ye: X # ; Chen: & X & ¥

Ye: #¢

Chen: A~

Ye: i

This " is missing in Ye’s copy.
Chen: 4

Ye & Chen: 7T

Ye: B3u¥ Z ¥ ; Chen: iF ez ¥
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Page 21—

o TR XA, B E: “/%ﬁ ‘itﬂ_l”fi
BE, BB, AR, REHRR
B RBEE BRRAT! ”49% 114&,
ERFT: RAELY, B AERY, sl
AR, HEIE G, o R AR

FARI0E B R A F ¢
HEAL, RAHER, A AL, HES
T, R, 8 ROk,
BRI S AT LIRS, R
BAEE, kLA, —phds

Page 23

B, XTI "L XA
CHEATHR S — R, S e e

ji .l;ﬂrﬂ-%ﬂglw };)'Ti]‘ﬁno%;é%m’

G KR, TSNS T Kk

ZA%, REAEBK, kX

& B
2

nu\ _d

Page 24—
RGT HEIRS, REAKS, B A

Sgs, PN XEAEBET hAERS,

153 Ye: ﬁ-
154 Ye: &
155 Ye: A,
156 Ye: 5% %& #; Chen: R i &

157 Ye: Sk

158 Ye: #iw 48 424; Chen: #waR 421,
159 Chen: # %

Chen: 38

19t This & is missing in Ye’s copy.
162 Ye: ;g:‘t

165 Chen: #°&

164 Ye & Chen: %

165 Ye: 'ﬂ’iim"‘,Chen: %

This % is missing in Ye's copy.
167 Chen: A~

165 Ye: Hf]

169 Chen: %

70 Ye: £

7! Ye & Chen: 5 %

172 Ye: H %

173 Ye & Chen: R %

174 Chen: #

175 Ye: £

)

16

3

<

&

16

EN
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de VAR B, AR E A, kAR, 17
R E, —RAERTS, THEIBEAR S
T N2 RRAY, RRE

Page 25—

¥, REAKFRL, wRHI, HikiEsk
7 N8R, AR g AR
KAEM, F AR, FkEn, —
Bl &S, "hieXBENF T “RESOBE
THH R, FHESNR, BEME, M
e =

RN, kA&, "AF XEARBEST: ©
KAFWE, HRIFA, A, k&
AE, WRERE, —RERE. "X
FAF T REARAEY, FEFH, KL

WS, EENE, REVRAK, £AH—
Jeo TG SAEIEM
Page 27—
HE: “RZAF, RFBWE, Bk

7, RIS, —wpA, Mgtk ”

176 Chen: %

77 Ye. #

178 Chen: &

179 Ye: #% ik Bt; Chen: #% i 52 58

1% Chen: A&

181 Chen: £

182 Ye: {2

18 Chen: #

184 Ye: [7]; Chen: 1)

185 Ye: 4

1% The following three units, i.e. &% Fl &, —R&R
o B XE 5N &, are missing in Ye's copy.
W Ye: fik A 4F; Chen: HAXFH

18 This ' is missing in Yes copy.

1 Ye: &
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A iXA&:er]%'g: “_}j’_,fg:wo/g‘\/%’ 391

g&mbwz ﬂ&hj 1932] ]’ 0\55',194 Ey(‘ws’ ,f}(‘
AIER VT I AR AR, B
Page 28—
Boo TRH BB T hZIBIIE
A, }LHH#EHI% EARTARR, £ ERSS,
BRIBR, MY EAn. TR 0K E R
%%f&iﬁ%,@ﬂ&mﬁ,ﬁﬁ%
R, sERME . BARS, #OHARIL,
o Bl ik, AEARIR L2, A & XA AR
Page 29—
ME s TR AR R%$%,ﬁm
AL AR 200, R H RF, ARRAAR, 7
%ﬁXﬁ%ﬁ%?mﬁﬁzﬁ% %H&
B0 Lgdk, TR, A&, MEZ
%mﬁﬂﬁxﬁ&%ﬁéf%#%ﬁﬁ
ik —R, TAELK, FUHAE, "RNF
SRR T : TR A
19 Chen: #%
! Chen: i&
192 Ye: #&
199 Chen: 45
9 Ye: 5

195 Ye: 4 i%; Chen: & 3%

1% This 4* is missing in Ye's copy.

7 Ye: #

198 Ye: % Wi 74 4F; Chen: % K 74T

19 This % is missing in Ye’s copy.

200 Y. 4)%

201 This 4 is missing in Ye’s copy.

22 Ye: #&

25 This 5% is missing in Ye’s copy.

2 Ye: # [#+K], which is a non-standard form of
25 Ye & Chen: #4

26 Ye: [4]

27 Ye & Chen: R

08 Ye: fht X & FF

2 Chen: &

210 Ye: fiq

211 The two characters Z % are missing in Ye's copy.
22 This % is missing in Ye’s copy.
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Page 30
Py thit, KEEAD, ik R B,
i&*mﬁM%iX&%ﬁﬁiﬁ%&
BA KK, LH2E e, THFL,
HhHEXBEEARAT T “,g\HaZ"i/, E 7
A, TRIE™S, AZRLZ, B4
e "HEXBERNS T KRG, 4
RZF, HEID

Page 31—
AHLRY, KA, RikE2R. 7
R & BT Tk E AP, Bt
B, BBRZH, SEMAML, LHpiE?”
HEXBEENF T “RASH, 2L
dn, REEA K, BETRE?, KT KW,
ORI, TAF BT RE
Ri&, wEkz>g, FhH—

Page32
, AETE, R pdk! AR INEY
SRIE, FPBRIRD, EEER,
Kok, —lFF, ATRELD, "B E X
AT kMR, THRARK, £

B P o

23 This & is missing in Ye’s copy.
Ye: 74 7% Bl /&; Chen: %t R &
This — is missing in Ye’s copy.
216 Ye: I

217 Ye. %

28 Ye: A&

25 Chen: &

20 This #f is missing in Ye’s copy.
21 Chen: &l

22 Ye: #; Chen: #¢

3 Chen: &

% Ye & Chen: i&

225 This Z is missing in Ye’s copy.
26 Ye: 4

27 Ye: ¥

28 Chen: #

25 Ye: 4R MK

0 Ye: L

21

S

215
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RILH™, REWHH, RRBES, W Page 34—

K AR, BEE B BIR, BANE,

AP RBP, ” Page 35——
Page 33— Page 36—

Wbt ETER ST A, | AR—AARELA D

Sd W, REEK, SCAH B LARLAL B 7 6 48 AP 18

EES: TS, RRALR, TR | ERRALEAGI S
g, BPREZKE., Ethid, ASH M,
&&7@( %&;ﬁ , 23 242,&/?\ 243/& , M~y _“5?_
= ‘:P @245;/%" *’TU%EZ 7T AT

B

21 Ye: fij

22 Chen: K &

Ye & Chen: 4k

24 Ye: &

235 Ye: k&

26 Chen: ¥ B

»7 Chen: &

28 Chen: &4 —wtk
29 Chen: &

0 Chen: XA
241 Chen: f&

22 Ye: fih

23 Ye & Chen: 7T

2 Chen: ¥7%; Ye: % (% is missing)

b}

23.

by

2 Ye: i&
2 Ye: & 8 The colophon on page 36 belongs only to Ye’s copy.
7 This % is missing in Ye’s copy. Chen’s copy does not have a colophon.
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