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Abstract: Since the Eastern Jin Dynasty (266-420), monasteries
and monastics had started to propagate the Buddhist way of
thinking and behaving to the people in the villages and towns in
the vicinity of the monasteries. People susceptible to the Bud-
dhist teaching were assembled to form the so-called yiy; E3%, the
Buddhist association dedicated to organizing Buddhist activities.
Through the Northern and Southern Dynasties (420-589), Bud-
dhist association had achieved enormous success with its mission.
Spreading across North and South China, it was the main form of
association for Buddhist followers and served as the most important
social basis for monasteries.

* Translated by Gina Yang, SUN Mingli 4B, HUANG Bo %%, and
Xian’ao BH®. This article translates Chapter 2, “Zhuangmen congshi Fojiao
huodong de minjian tuanti jigi yu Fojiao de guanxi” S F{E=H 2 B i E i [
8 R HELE 20 BAf& [(Dunhuang) Non-governmental Organizations Specializ-
ing in Undertaking Buddhist Activities and Their Relationship with Buddhism]
of Part I (shangpian Fi&) of Hao Chunwen #%5, Zbonggu shigi sheyi yanjin
AR EWFFE [A Study on She Associations in Medieval China], Shanghai:
Shanghai guji chubanshe i EE AL, 2019.
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During the Tang (618-907) and Five Dynasties (907-960), as the
process of Buddhist Sinicization came to its completion, Buddhist
monasteries and monastics started to change their attitude and strategy
vis-a-vis the traditional private association known as shey: #L&. They
increasingly favored the strategy that treats the traditional Chinese
culture as an equal and seeks to establish common grounds all the
while preserving differences. Within the private association, this
change led to a gradual fusion between Buddhist and Chinese tradi-
tion, in both thoughts and activities. As a result, a private association,
while maintaining its traditional activities such as the worship of the
God of Earth (she #:) and the God of Grains (j7 #), and the service
of financial assistance, had also started to undertake Buddhist activ-
ities. Because of its more refined organizational structure and longer
history, private association revealed to play a far more important role
than Buddhist association in spreading Buddhism in the society. In
this context, then, the Tang and Five Dynasties saw an increasingly
diminishing status and role that Buddhist associations played in
organizing Buddhist activities. We also have much less documenta-
tions on Buddhist associations in this period than the Northern and
Southern Dynasties.

Like Buddhist association, private association undertakes Bud-
dhist activities under the influence of Buddhist monasteries—they
are both the external organizations that monasteries relied on in the
society. They represented the main associations of Buddhist followers
and the fundamental social basis for Buddhist monasteries during the
Tang and Five Dynasties. Almost all the monasteries held a relation,
in one way or another, with a private or Buddhist association. Some
monasteries even maintained close relations with multiple associa-
tions. During the Tang and Five Dynasties, organizing or influencing
different kinds of associations had become the main avenue by which
monasteries and monastics spread Buddhism in the society.

Keywords: yryi B8, fayi i53%, yibui &8, yibui 3&, Dunhuang,
manuscript, Jinshi cuibian S AA%4R, Bagiong shi jinshi buzheng J\38
B OMIE
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uring the medieval period, while Buddhist monasteries and

monastics were exhorting traditional non-governmental organ-
isations like the sheyi L& and others, they also propagated Buddhist
thought, values, and modes of conduct to people in villages, towns,
and cities surrounding the monasteries. Those that accepted this
propagation were then formed into Buddhist organisations that
specialised in undertaking Buddhist activities. The majority of
these Buddhist organisations were made up of monastics and lay
devotees. There were also many that were established by lay devo-
tees themselves, under the guidance of monastics. These Buddhist
organisations during the Eastern Jin, and Northern and Southern
dynasties, were different to the traditional shey: (also known as yishe
E4t) discussed in section one of my book on sheyr #LE, as they
differed in their origins, beliefs, content of their activities, names
and so on." From the Sui and Tang periods on, this type of Buddhist
organisation was also often named ‘she’ and became a type of sishe FA
L (private she). Here we will conduct a general survey on the state of
this type of organisation and their relationship to Buddhism.

1. Yiyi B3% during the Eastern Jin, and Northern and
Southern Dynasties

Buddhist organisations comprised of either monastics and lay dev-
otees or of only lay devotees, emerged during the Eastern Jin. They
were prevalent in some northern and southern regions during the
Northern and Southern dynasties. This type of Buddhist organi-
sation mainly undertook image construction activities. They were
often named y7 &, yiy7 E3% (y7 pact), fayr i%:3% (dharma pact), and so
on. Others were named yzhui &8 (y7 association), yihui F&E (pact
association), hui &, pusa yinyuan FEWER# (bodhisattva affinities)
and the like. For the convenience of writing, we will refer to this type
of organisations as yzy7 in the following sections.

' Hao, Zhonggu shiqi sheyi yanjin.
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There have been many studies with substantial findings on yzy:
from various perspectives by Chinese domestic and international
scholars. The earliest work that collects and organises data on yzy7 is
Wang Chang’s £M (1725-1806) Jinshi cuibian SF %4 [Selective
Collection of Bronze and Stone Inscriptions]. It compiled over 30
stone inscriptions from y7yz image construction records and others
for the first time. It also made preliminary amendments to and
exegeses of the materials collected. Its Fascicle 39 contains ‘Beichao
zaoxiang zhubei zonglun’ JLHIZERFEMARIL [General Discussion on
Steles for Image Construction in the Northern Dynasties], which
can be considered as the first treatise on y7y:.> Even though by present
day perspectives there are problems that inevitably exist in Wang
Chang’s annotations, amendments, and exegeses on the y7y/ image
materials, his work nevertheless laid down an initial foundation for
the study of this topic for later generations.

In Bagiong shi jinshi buzheng )\SEZE&AMIE [Bronze and Stone
Inscriptions of the Bagiong Hall, Emended and Supplemented], Lu
Zengxiang PEWEHF (1816-1882) amended some errors on yzy7 materials
found in the finshi cuibian as well as supplemented additional material.

Omura Seigai’s KM P (1868-1927) Shina bijutsushi: Chiso
hen SHRFEMHE: MR [History of Chinese Art: Sculpture Edition]
also contains many materials related to yzy7, which still have consid-
erable reference value today.® Takao Giken’s mfiFREX (1888-1972)
‘Hokugi ni okeru Bukkyd kyodan no hattatsu ni tsuite’ JLEIZHRF
BIHBEE D FE I T [On the Development of the Buddhist Mo-
nastic Community in the Northern Wei] was an innovative study of
the origins and other issues relating to y7yz.* In his ‘Shina Nanboku
bukkyd to shakai kyoka’ SZ AR LB &+ & ZUE [Chinese Southern
and Northern Buddhism and Social Guidance], Ogasawara Senshu
INFIRE TS (1903-1984) considered that Buddhist organisations like
the y7y7 and others were the product of edification by monastics.” In

> Jinshi cuibian 39.4-5.
Omura, Chiigoku bijutsushi chosoben.
* Takao, ‘Hokugi ni okeru Bukkyé kyodan no hattatsu ni tsuite’.

Ogasawara, ‘Shina Nanboku bukkyé to shakai kyoka’.
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the Southern region, this type of Buddhist organisation was called
Jfashe 4%, and its membership was a mix of both monastics and
laity. In the northern region they were called yzy7 E# (3%), and made
up of y7 members who were mainly lay devotees from lower social
classes. Though the understanding of fzy7 in this work was not accu-
rate,® it reveals the important historical fact that y7y7 and similar types
of Buddhist organisations also existed in the southern regions.

In “Zaike Bukkyo dantai no ichikeishiki toshite no yagi’ fE5 %X
FRE O—HX e LTOEFE [Yags as a kind of lay Buddhist society],
Yamazaki Hiroshi IR discussed questions relating to the nature
of y#y7 and so on.” In his another work, ‘Zui T6 jidai ni okeru giya
oyobi hosha ni tuite’ BFERUICIRT 27 E 5 NEHIZHIT [On the
Religious Communes and Dharma Societies in the Sui and Tang Dy-
nasties], Yamazaki examined y7y7 during the Northern and Southern
dynasties and was the first to propose that y7y7 had their origins in the
Tiwei Boli jing 1R#3IEAEE [Trapusa and Bhallika Satra].® He also
investigated the name and roles of y7y: leadership. He pointed out
that fashe were popular not only in the southern regions but also in
the northern regions, and their nature was the same as that of yzy:.
He believed that fashe members were mainly made up of nobles,
high officials, intellectuals, and so forth, whereas y7y; members
were primarily comprised of those from the lower classes who were
involved in the production of goods and services. Yamazaki Hiroshi’s
understanding on the origin and nature of fashe was not confirmed
by the facts. However, his views have had a profound influence, and
Japanese scholars up until the present have continued with his claims.

Tsukamoto Zenryt’s A EFE (1898-1980) ‘Ryamon sekkutsu
ni arawaretaru Hokugi Bukkyo’ REFI A BN 7= 2 ILEHEZL [Bud-
dhism under the Northern Wei Dynasty as Seen in the Cave-Temples
at Longmen] uses records of images made by yiyi at the Longmen
AEFT Caves to discuss y7yi.” He basically accepts Yamazaki Hiroshi’s

6

Hao, Zhonggu shiqi sheyi yanjin, part one.
Yamazaki, “Zaike Bukky6 dantai no ichikeishiki toshite no yagi’.
Yamazaki, “Zui T6 jidai ni okeru giya oyobi hosha ni tuite’.

Tsukamoto, ‘Ryamon sekkutu ni arawaretaru hokugi bukkyd’.
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position with respect to fashe and yzyz, and gives an explanation of
the various names and titles of yZy; members such as yish: &Hli (y7
master), yizhu B3 (yi chief), yizi &F (yi member), and so forth.
The ‘Ryamon sekkoku roku’ BEFTF %85 [Collection of Stone Carv-
ings at Longmen], co-edited by Tsukamoto Zenryt, Mizuno Seiichi
IKEFH— (1905-1971), and Kasuga Reichi &HE, compiles the
majority of information concerning images constructed by y7yi at
Longmen.'

Sato Chisui’s #RER /K ‘Hokuchd zozomei ko’ JLEAZE(R 8475
[Inscriptions on Buddhist Statues in the Period of the Northern
Dynasties] is a comprehensive collection of all the materials on
records of constructed images that authors of the time were able to
access.’ It systematically examines the forms, years, geographical
distribution, status of patrons for image construction, types of
images made, votive prayers accompanying the construction of
images, and other such data from records of image construction
in the Northern Dynasties. Furthermore, it also features ten tables
of quantitative data that have immense reference value (including
two tables concerning the years and content of images constructed
by yzy7). The author points out that records of images constructed
by iy have an important place among all records of constructed
images in the Northern Dynasties, and provides a brief description
of the situation with yzyz.

‘Yiyi zhidu shuliie: Jianlun Nanbei chao Fo Dao hunhe zhi yu-
anyin’ % &l 2 — s r LB AR & 25K [Brief Descrip-
tion of Y7y Institutions: Including a Discussion of the Reasons
for the Convergence of Buddhism and Daoism in the Northern
and Southern Dynasties]'? by Zhang Yingli 7&5%%] and Dai He #
K, investigates the time when y7y7 were formed, and also examines
issues in the leadership of y7yi. This paper was the first such paper
by Chinese scholars on this matter. Its principal contribution is an
analysis of the reasons for the growth and flourishing of y7y7, and

1% Tsukamoto, Mizuno, & Kasuga, ‘Ryamon sekkokuroku’.
11 Satd, ‘Hokuchd z6zomei ko’s
? Zhang & Dai, ‘Yiyi zhidu shulte’.
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it points out that their growth had its origins in the flourishing of
image construction in the Northern Dynasties, the positive role of
the Tiwei Boli jing on the formation and spread of y7y: organisa-
tions, and also the positive participation of the elite social classes.
However, due to the circumstances of scholarship at the time, the
authors were unable to consult relevant research findings of previ-
ous Japanese scholars.”” In addition, the source materials that the
authors collated was insufficiently complete.

Liu Shufen’s 25+ “Wu zhi liu shiji Huabei xiangcun de Fojiao
xinyang’ fLZ/NHACEEILAA AUBEZUEN [Buddhist Religious Faith
in the Towns and Villages of Northern China from the Fifth to
Sixth Centuries] examines the background to and influence of the
popularity of image construction by y7y/ in the towns and villages
of Northern China from the fifth to sixth centuries, and has a par-
ticularly valuable investigation into the question of the consecration
of images of the Buddha.' By the same author, ‘Beiqi Biaoyi xiangyi
Cihui shizhu: Zhonggu Fojiao shehui jiuji de ge’an yanjiu’ JEAFAR
RO —— i B RO %98 [Cihui Stone
Pillar of Biaoyi’s Village Y7 in the Northern Qi: A Case Study on
Medieval Buddhist Social Relief] utilized the verses and title of the
‘Cihui Stone Pillar of Biaoyi’s Village Y7 in the Northern Qi’ JE#%
ERAFREEA to examine the history of ‘y7” & (pacts).” It also
attempts to use this case study to explain the background, intentions,
and influence on society of the relief activities that y7y; undertook.
However, there are some differences between the y7 discussed by the
author and the reasons and aims of typical yzy: that were formed for
the construction of images, and therefore the conclusion does not
really have any particular significance here.

Y For example, concerning the influence of the T7wes Boli jing on the forma-
tion and development of y:y7, this had already been mentioned by earlier Japa-
nese scholars.

" Liu, “Wu zhi liu shiji Huabei xiangcun de fojiao xinyang’.

5 Liu, ‘Beiqi Biaoyi xiangyi Cihui shizhu’.

' Lu, ‘Qianque duihua de xueshu shequn wenhua’. This article makes criti-

cal reviews on mainland and Taiwan scholars’ papers about yzy:. The critiques in



86 HAO CHUNWEN &3¢

Yan Shangwen’s EH[# X ‘Beichao Fojiao shequ gongtongti de Fahua
yiyi zuzhi yu huodong: Yi Dongwei ‘Lishi heyi zaoxiang bei’ weili’ 1t
FH A 2 I 2 [R) B A 5 B R AH AR LT B — — DU B(F IR A B8
1578 25 [Organisation and Activities of the Fahua Y7y7, a Buddhist
Social Community in the Northern Dynasties: Taking the Eastern Wei
‘Lishi Heyi Zaoxiang Bei’ as an Example] looks at the important case
study of the ‘Lishi heyi zaoxiang bei’ ZX[L& BEGIM [Stele of Image
Construction for the Li Family Hey7] (or ‘Dongwei Lishi heyi baiyu
ren zaoxiang bei’ HEMPREEHRRNEERM [Image Construction
Stele for the Over One Hundred Members of the Li Family Heyz, in
the Eastern Wei]) to examine the thought, organisation, structure,
activities, and so on of the Fabua Yiyi Group 1% B35 [E which was
guided by the thought of the Fabua %% (Dharma Lotus [Sitra]).”
This paper has great significance for the discussion of the different
origins of yiyi and the circumstances of particular szzras that were
popular among the general populace. However, the author considers
that this community group had already formed into a tight social com-
munity organisation, a point that still requires further evidence. With
respect to just the records of the ‘Lishi heyi zaoxiang bei’, the author
has conflicting evidence with respect to their conclusions. As the con-
clusion states, among the various officials that are mentioned by name
on the stele, there are fifteen governors, twelve district magistrates, two
central military commanders, four palace ministers from vassal states,
one governmental officer of the three dukes, two commanders of vari-

this article are insightful, but it does not sufficiently affirm the achievements of
researchers. Especially, the assertion that mainland and Taiwan scholars ‘largely
repeat the years of research findings of Japanese scholars’ with respect to the dis-
cussion of Buddhist belief activities does not conform to the actual situation. In
fact, most of mainland and Taiwan scholars have taken Japanese scholars’ previ-
ous findings into consideration, but their research perspectives and dimensions
differ from Japanese scholars’ previous findings. Further, due to the appearance
of numerous new materials, even though mainland and Taiwan scholars focus
on the same questions with previous Japanese scholars, the depth and breadth of
their works has surpassed that of Japanese scholars’ previous findings.

7 Yan, ‘Beichao Fojiao shequ gongtongti de Fahua yiyi zuzhi yu huodong’.
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ous titles, and two clerical scribes. So many officials who had offices at
various locations would most of the time not live or be active in that
given area. The reason why all these people are mentioned in the names
on the ‘Lishi heyi zaoxiang bei’ is only because they are members of the
greater Li family clan or were born in this area. Taking a social group
that includes all these officials and calling it a tight social community
organisation is an exaggeration of the facts. On the other hand, gather-
ing so many officials within one yzy7 is presently something very seldom
seen in our sources, and as such the ‘Lishi heyi zaoxiang bei’ is a very
special case example, which should not be used to explain the general
situation of y7y7 in the northern regions during the Eastern Wei period.
In fact, when we consult more source materials it appears that we must
admit that this organisation of this y7y7 community is very diffuse and
scattered (details below).

In summary, although there have been a number of academic
works on y7yz both in China and abroad over the last few decades,
they have not focused on a single issue, but have given attention to
a particular aspect, or have examined some portion of the source
material. In terms of the source materials, due to relevant sources
being scattered and thus difficult to obtain, as well as the continual
appearance of new source materials, there is a considerable quantity
of source material that past scholars were simply unable to access and
consider. This has even continued with the most recent scholarly
works that concern the history of medieval Buddhism, which when
they introduce the situation of yzy: and fashe still just maintain the
explanations and theories of the aforementioned Japanese scholars."®
In the light of these circumstances, this author here plans to broadly
collate all presently available source materials, and on the foundation
of past scholarship make an integrated examination of yzy: during the
Eastern Jin and Northern and Southern Dynasties periods, to further
explain the full differences between the origins and nature of yzy: and
fashe during the time of the Eastern Jin and Northern and Southern
Dynasties.

' Longquan, ‘Handi jiaotuan de jianli ji zaoqi xingtai’; Huang, ‘Beichao

fojiao’.
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1.1. General Circumstances and Origins of Yzy7

Yiyi during the Eastern Jin and Northern and Southern Dynasties
periods mostly called themselves yz, or yzyz, with fay7 being next most
common. Here, the character y7 & does not denote a sense of a place
or region, but instead indicates a religious community formed by the
Buddhist followers within a particular place or region. This kind of
yi formed by Buddhist devotees has, to a certain degree, the nature of
forming a fraternal pact (jiey: £57%).

The ‘Beizhou Wang Miaohui deng wushi ren zaoxiang ji’ LM
FWEFR A NERGC [Record of Image-Construction by Fifty
People, Wang Miaohui and Others, in the Northern Zhou] briefly
states: “The fifty people of the y7 have long planted orchid branches
(as symbols of affinity). All living in this bright time and happen to
be fellow countrymen, they have sworn an oath through burning
incense and candles’ (BFH T AN, &R, FRZZBHH, 250408,
FAFHK).” As is well known, the expression ‘incense and lamps’
(xianghuo 75 K) refers to fraternal pacts and alliances during the Wei,
Jin, and Northern and Southern Dynasties. The passage which men-
tions ‘incense and candles’ and ‘long planting orchild branches’ &£
M correspond to one another, and obviously have the connotation
of a fraternal pact. It is for this reason that yz are also known as yzy7 &
7, where the second y7 % has the sense of forming a fraternal pact.

However, the ‘Beiwei biqiuni Huicheng deng zaoxiang ji’ JL#iEL
FeJe B E R [Record of Image Construction by the Bhiksuni
Huicheng and Others, in the Northern Wei]* and ‘Xiwei Heyi sishi
ren deng zao Simian Tiangong shixiang ji’ FUEA& EPY -+ A5FEPY
R EAIGEL [Record of Construction of a Stone Image of the
Palace of the Four-Faced God by the Forty Members of the Heyz,
in the Western Wei]** both clearly call the yzy7 with which they are

Y Jinshi cuibian 36.6-7; Bagiongshi jinshi buzheng 23.144.

20" Some scholars call yiy; B35 as yiy7 7€, and even take y7yi FE as a general
appellation. In fact, y7y7 & only appeared after the Tang Dynasty.

! Mizuno & Nagahiro, eds., Kanan Rakuyou Ryimon sckkutu no kankyi, 275.

2 ZLSTvol. 6: 6.
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associated as an ‘incense and candle yzy?’ (xianghuo yiyi TKEFE).
The ‘Beiqi yiyi Sengzhe deng zao Simian xiang ji’ JLZF &G F i
PYIHi{&ED [Record of the Construction of a Four-Faced Image by the
Yiyi of Sengzhe and Others, in the Northern Qi]* and ‘Beiqi Seng-
tong deng heyi zao Shijia daxiang ji’ JLZFE 7% & EEBN KRB
[Record of Construction of Large Image of Sékyamuni by the Heyi
of Sengtong and Others, in the Northern Qi]* go further in claiming
that ‘those senior and junior within the y2” XK/ are ‘brought to-
gether in affinity by incense and candles’ %X [F#, which moves the
relationships involved in the fraternal pact in the present life to the
past lives of the members.

This kind of ‘incense and candle yzy” FXEF&, ‘those brought
together in affinity by incense and candles’, is the nascent form of the
‘Incense and Candles She’ (xianghuo she #XK4t) that Bai Juyi FIJ&
% (772-846) of the Tang Dynasty participated in, as featured in his
“Tang Jiangzhou Xingguo si lii dade Cougong tajieming bingxu’ &
TN BLUER SFER IR AN IERE SR [Inscription, with Preface, on the
Stiipa of Vinaya Master Cou of Xingguo Monastery in Jiangzhou of
the Tang].”

If it is asserted that the term y7 or yzyi still retains some vestiges
of regional organisations, then fzy: has completely lost that kind of
character. The fz 1 refers to the Buddha Dharma (Fofz ##i%), and yi
7% indicates the forming of fraternal pacts. A fayi is a fraternal pact or-
ganisation formed by those who worship the Buddha Dharma, which
is why their members usually refer to themselves and one another as
brothers and sisters of the Dharma fraternity.* However, the term fayi

B ZLSTvol.7: 1.

# ZLSTvol.7:3.

»  “Tang Jiangzhou Xingguosi lii dade Cougong tajieming bingxu’, in Gu,
colla., Bai Juyi ji, vol. 3: 917.

% See ‘Bei Wei fayi xiongdi zimei deng zaoxiangji’ JLZMIEFE B IHIKFER
it [Record of Building a Statue by Brothers and Sisters of a Dharma Society in the
Northern Wei], ZLST vol. 4: 147; and ‘Bei Wei fayi xiongdi zimei yibairen zao Milex-
iang ji’ ILBUEFR VLB EHIA— 1 NEWEMEREC [Record of Building a Maitreya Statue
by A Hundred Brothers and Sisters of a Fayi in the Northern Wei], ZLST vol. 4: 171.
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only appeared during a somewhat later period than yz and yzyz.”’

Although the terms y7, yiyi, fayz, and so on do not have a regional
sense, their formation is still centred around a particular location.
Among them, most of them are voluntarily organised by a portion of
the populace of a given natural area such as a town or neighbourhood.
For example, the y7yz in the ‘Beigi Alujiao cun heyi gishi ren zaoxiang
jio LR REZE A & Bt NSRS [Record of Image Construction
by the Seventy Members of the Alujiao Village Heyz, in the Northern
Qi],*® ‘Beiqi Dajiao cun yiyi muren qgishiwu ren zao Guanyin xiang ji’
RN BRI T ANEBEGE [Record of Construction
of an Image of Guanyin by the Seventy-Five Mothers of the Dajiao
Village Y7y, in the Northern Qi],”” and so on, were formed by part of
the population of a village.

The members of some yiy: were spread over areas larger than
a village or neighbourhood, such as seen in the circumstances of
the yiy7 and fayi recorded in the ‘Dongwei Xinghuasi Gaoling
yidong zhucun fayi zaoxiang ji’ HREFULSTF =2 LURGERAFRE R
it [Record of Image Construction by the Fay: of the Villages East
of Xinghua Monastery Gaoling, in the Eastern Wei],* ‘Beiqi Shi’ai
xian Chen Shenxin heyizi gishi®er ren zaoxiang ji’ JL7- S RGRiH#
raartt - AZEsd [Record of Image Construction of the
Seventy-Two Members of the Heyz, Chen Shenxin and others, of
Shiai County, in the Northern Qi],*" and so forth.

Some y7y7 even had members from different counties. For exam-

¥ Y7 & appeared before the Liang Dynasty in the South. In fasc. 12 of the
previously cited Chu sanzang jiji by the Liang monk Sengyou f8ffi (445-518),
there is material about y7 &. In the North, y7 & appeared in the first year (477)
of the Taihe K# reign of the Northern Wei. See Besjing tushuguan cang Zhong-
guo lidai shike taben buibian, vol. 3, p. 13. The earliest material about fay:i 755§
is in the second year (519) of the Shengui 14 reign of the Northern Wei. See
ZLSTvol. 4:71.

B ZLSTvol.7:124.

2 QOmura, Chiigoku bijutsushi chosoben, 327-328.

30 ZLST vol. 7: 108. Omura, Chizgoku bijutsushi chosoben, 274-275.

31

Omura, Chiigoku bijutsushi chosoben, 329.
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ple, in the ‘Beiwei Yijun, Tongguan, Tumen sanxian yizi erbaiwushi
ren zaoxiang ji’ ILBEE.FE. LM =FEF ALt ANEHL
[Record of Image Construction by the Two-Hundred and Fifty Y7
Members of the Three Counties of Yijun, Tongguan, and Tumen,
in the Northern Wei],** the members are spread over three counties.
However, this kind of example is seldom seen.

Because yzy: are Buddhist communities voluntarily formed by
people with the same religious faith, worship of and belief in Bud-
dhism is the fundamental element that binds the y7y7 members to-
gether. Therefore, in most circumstances people became members of
their own volition, and as such the majority of y7yi were formed by a
portion of the local population and people from around that region,
rather than the entire population of a given region. Clear evidence of
this is found in the above-cited examples, where there are only seven-
ty-two people in the y7 from Shi’ai County that constructed images,
and the image construction y7 composed of people from the three
counties of Yijun, Tongguan, and Tumen in the Northern Wei has
only 250 members.

By looking at the source materials collated in “Table 1°,”* the time-
frame for the popularity of y7y7 starts at the very earliest in the 1st year
of Yuanxing 7C# era (402) in the Eastern Jin,* and ends at the latest
in the Ist year of Dading KJE era (581) during the Northern Zhou,”
with the majority of collected source material from between the years

32 Cao, Yaowangshan shike chongkan jiliie, 34.

3 Here and below, ‘Table 1’ refers to “Table 1: Y7y7 in the Eastern Jin and
the Northern and Southern Dynasties (£—: BEHILHFIEFEENE), in Hao,
Zhonggu shiqi sheyi yanjin, 61-102.

*  See Huiyuan’s biographies at Chu sanzang jiji and Gaoseng zhuan, dis-
cussed below (note 65).

% See ‘Bei Zhou Yizhu Gao Shu deng ershier ren zaoxiangji’ 1L & 3= @5
T NGRS [Record of Building a Statue by Twenty-two People led by Yi
Chief Gao Shu in the Northern Zhou], in ZLST vol. 8: 212. The word yzy: &
#¢ continued to exist during the periods of Sui, Tang and Five Dynasties, but its
meaning was different from that in the Northern and Southern Dynasties. This

point will be discussed below.
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of 500 to 581 of the common era. The geographical area in which
yiyi were popular was also very broad, being spread across the regions
which are in the present-day Henan, Shaanxi, Shandong, Shanxi,
Hebei, Anhui, Jiangsu, Zhejiang, Jiangxi, Beijing, and so on. The
northern areas in which they were popular were somewhat vaster still,
with more appearing in Henan, Shaanxi and Shandong. In the past,
scholars have largely considered yzy: to be Buddhist organisations of
the Northern Dynasties, but this is incorrect irrespective of whether
one looks at the data from an historical or geographical perspective.
Due to the long timeframe over which y7y7 were popular, and
the vast area of their distribution, it is difficult to make a generalised
description of the circumstances of such organisations. Based on
the data collated in “Table 1’, the scale ranges from a minimum of
three or four people® up to a maximum size of possibly one or two
thousand,” with most of ranging from between several dozen to
one hundred members, and quite a few with two or three hundred
members.”® The composition of y7y7 members is extremely complex.
There were monastic monks, nuns, and novices, and also secular
officials, though most were common members of society.”” The most

3¢ See ‘Bei Wei Zhao Ahuan zao Milexiang ji” JEZH B F & #1455 [Record
of Building a Maitreya Statue by Zhao Ahuan in the Northern Wei], in ZLST
vol. 4: 60. ‘Dong Wei Cheng Rong heyi zaoxiangji’ sREFER & BT [Record
of Building a Statue by Chen Rong and the Yi in the Eastern Wei], in Bagiongshi
Jinshi bugheng 19.112.

7 See ‘Bei Wei Faya yu Zongna yi yigianren zaota bei’ JLZRIEHE AR E —
T NS [Stele of Building a Stupa by Faya and One Thousand People of
Zongna Yi in the Northern Wei], in ZLST vol. 3: 73; ‘Ningchan si sanji futu
song bing liangce’ HEHE ¢ =41 @ BEN FA I [Praise for the Three-storied Pagoda
in Ningchan Monastery and the Two Sides], in Bagiongshi jinshi buzheng
18.105-109.

3% According to Table 1, there are 160 items that record the number of donors
or from which can the number can be calculated. Among them, there are 125
items that include donors from 10 to 100, which accounts for 78%, and there are
14 items that include donors from 200 to 300.

3 On the lists of donors in the statue-building inscriptions by yzy: &%, those
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commonly seen way in which yzyi were formed was by a combination
of various social strata of monastics and laity coming together as a
single organisation. However, some y7y: had neither monastics nor
officials,* and other y7y7 were completely comprised of middle and
lower-level local officials.*! There were also quite a few yzy: that were
formed by or centred around large clans, which was connected to the
fact that in the two Jins and Northern and Southern Dynasties peri-
ods many large clans in the north lived together in close association
with clan members.

For example, in Yan Shangwen’s focused study of ‘Dongwei Lishi
heyi baiyu ren zaoxiang bei’ (abovementioned),” we see an yzy: that
is mainly comprised of members from the Li family clan, and in
‘Beiwei Dawu cun heyi yibai ren zaoxiang ji’ IIBAKEMNEE—HA
A& [Record of Image Construction for the One Hundred Mem-
bers of the Dawu Village Heyz, in the Northern Wei],* we have an
yiyi comprised of the Wu family clan, and so on.

Furthermore, due to women having a relatively higher social
position during this period in history, apart from many yzy: having
female participation, there were also some y7y7 that were formed by

who have official titles would have their official titles inscribed in front of their
names, and monks and nuns would have words such as bigiu t . (bhiks«), biqi-
uni FLEJE (bhiksuni) and shami VP9l (sramanera) that express their identities
inscribed in front of their Dharma names. Those who only have their names in-
scribed are commoners. As shown from the numerous names on the lists, com-
moners clearly are the majority.

40 In Table 1, there are 157 items that can determine whether there are mo-
nastic donors. Among them, 132 items include both monastic and lay donors,
which accounts approximately for 84%. 25 items do not include monastic
donors, which account for approximately 15%. The yzyi &% that do not include
officials as members accounts for a larger proportion.

1 See ‘Xi Wei Shiguang deng heyi zaoxiang ji’ PAERIAYESF & B2EHC [Record
of Building a Statue by Shiguang and others of Heyi in the Western Wei], in
Omura, Chitgoku bijutsushi chosoben, 289-290.

2 Omura, Chigokn bijutsushi chisoben, 260-261.

B Bagiongshi jinshi buzheng 19.113-114.
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and for women themselves. For example, in ‘Dongwei Zheng Qing
deng heyiyi liushi ren zao Jiashe xiang ji’ sREEHF S ERNHANE
MEEBEL [Records for the Construction of a Kadyapa Image by the
Sixty Heyiyi Members, Zheng Qing and Others, in the Eastern Wei],
we see that the members are referred to as ‘the mothers of the beys” &
&6 BE,* as this ysy7 was formed by middle aged and elderly married
women who already had their own children. Other examples are
found in the yzy: recorded in the ‘Beiqi Gongsun cun muren sanshiyi
ren heyi zaoxiang ji’ LB ABMNEEN=1—AGEEBE [Record
of Image Construction by the Thirty-One Women of the Gongsun
Village Women’s Heyz, in the Northern Qi]* and ‘Beigi Dajiao cun
yiyi muren gishiwu ren zao Guanyin xiang ji’,* where the yzyi were
all organised by women. There are other similar kinds of source ma-
terials that we will not mention in full here.*

Most yiy: members called themselves ‘yzzz” &, whereas those
that did not add any such official titles before their names were quite
few in number. Apart from this, there were other titles such as yzren
BN (y7 person), yiyi ren BFN (yiyi person), yiys, yitu BHE (y:
disciple), fayi, fo dizi #5+ (Buddhist disciple), gingxin shi {5+
(gentleman of pure faith), gingxin nan #1559 (man of pure faith),
gingxin Ef5 (the pure faithful), zburen FN (patron), tanyue Tk
(donor), yimu &8 (yi mother), yind &3 (yi woman), gingxin ni
FfE 4 (woman of pure faith), moumou mu ¥HEE (mother of so-
and-so), moumon qi HFE (wife of so-and-so), and so on. Monas-
tics who were members of y#yi were known as bigin LI (bbiksu),
bigiuni YL JE (bbiksuni), shami IV (Sramanera), yizi bigin B
FEEE (y7 member bbiksu), and so on (refer to “Table 1°). Due to the
complexity of the leadership of y7y7, we shall have a discussion dedi-
cated to this topic below.

The activities of y7y: include construction of images, setting up
vegetarian feasts (zhai 7% ), building (Buddhist) pagodas, renovation

44

Omura, Chizgoku bijutsushi chosoben, 267.
4 Ibid, 316-317.
 Ibid, 327-329.

47

Ning & Hao, ‘Beichao zhi Sui Tang Wudai jian de niiren jieshe’.
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and construction of monasteries and temples, excavating stone cav-
erns, engraving stone sitras, and recitation of the Buddha’s name,
as well as digging public wells, planting trees, and so forth. The most
important of these activities was the construction of images (refer to
Table 1). Among the 238 sources for yzy: that the author has collated
for which the content of their activities can be ascertained, there are
215 that have construction of images as one of the activities that they
undertook, which is above 90%. It can therefore be seen that the con-
struction of images was the most important activity that most yzy7
engaged in during the period from the Eastern Jin to the Northern
and Southern Dynasties.

When compared to traditional shey: (yishe), the organisational
structures of yzy7 were in general looser. A large number of yzy: were
temporarily formed for the purpose of activities such as constructing
images and building pagodas, and after the image of the Buddha or
pagoda was completed the y7y7 would thereupon be dissolved. The
‘Beiwei Dawu cun heyi yibai ren zaoxiang ji’ claims one hundred
people in its title, but the names given inside do not reach one hun-
dred, as the phrase ‘y7 member’ is written ten times under which no
names are written.*® Also in the ‘Beiwei Han Xianzu deng heyi zaox-
iang ji’ ILBUERHIHF S B8 [Record for Image Construction of
the Heyi of Han Xianzu and Others, in the Northern Wei] there are
four occasions where under ‘y7 member’ no name is written.*

® Bagiongshi jinshi buzheng 19.113-114.
¥ ZLSTvol. 5:199.
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FIG.1 ‘Beiwei Han Xianzu deng heyi zaoxiang ji’ bR AR S B SG
from ZLST vol. 5: 199

These are probably situations in which the organisers have ini-
tially planned to receive a certain amount of financial support before
someone could become an y7 member and therefore have the right
to have their names engraved in the blank space beneath the word ‘yz
member’ on the stone stele. The stonemason would first engrave the
characters for ‘yi member’, irrespective of who they would be, and
then once the set amount of money was received then individuals’
names would be engraved underneath ‘y7 member’. Perhaps the or-
ganisers in these two aforementioned yzy: were originally a bit more
optimistic and had ‘y7 member’ engraved more than was finally the
case, and it was only later when not so many people actually partic-
ipated that there was a portion of the engraved phrase ‘y; member’
under which there was no name to write.

In the ‘Beizhou Wang Miaohui deng wushi ren zaoxiang ji’ (al-
ready mentioned above), although the text of the stele gives ‘Fifty
Heyi members’ & &F it A, there are names of over 70 people
inscribed on the back of the stele.>® This should be a case of the actual
number of people involved in constructing the image exceeding
that originally estimated by the organisers. On the back of the stele

50 Omura, Chiigoku bijutsushi chosoben, 364.
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‘Beiqi daduyizhu Dong Hongda deng zaoxiang ji’ JLAFARHRE -5
HEFEIRE [Record of Image Construction by Great Provincial
Y7 Chief Dong Hongda and Others, in the Northern Qi], it states:
‘On the twenty-seventh day of the eleventh month of the second year
of the Wuping ¥ era (Wuping 2.11.27= December 29, 571), five
hundred cash of money was used to buy the right to be inscribed as
the patron of a stone image, Dong Fu'en #RRE (04 +—H
tHtH, HESnaXEHGE—E (), HIRRE).S' Dong Fuen used
five hundred coins in cash to purchase the right to be inscribed as the
chief patron for a stone image. This example demonstrates that the
above conjecture should be by and large correct.

This kind of yzyz in which one can pay money to have one’s name
added to works naturally would have organisational structures that
were not particularly rigid, and participants would have a greater
degree of personal volition. Once sufficient funds were gathered, and
construction of the stone image was complete, the organisation itself
would no longer exist. There are even sources that show that there
were y7yi that gathered money at the time to purchase stone images
that had already be made. Once the organisers had amounted the
funds, the funds and the names of those providing them would be
passed over the craftsman, who would engrave the names on the
blank space previously left aside on the stone image that was already
prepared. Next, a ritual celebration for installing the stone image
would be held, and the mission of that y7y; would be complete. In
the ‘Dongwei yizhu zaoxiang song” HEE TGN (=) [(Verses
for) Image Construction by the Y7 Chief, in the Eastern Wei],
the y7 chief left aside enough blank space for approximately eight
characters, and the back of the stele does not have the names of any
members.”> This should be a stone image that has been constructed
in preparation to sell to an yzy7 but was unable to be sold. In terms of
those yzy7 whose goal was constructing images as described above, the
larger the number of participants the smaller the amount of money
that each participant would have to contribute. Therefore, the organisers

>t Tbid, 344.
52 Jinshi cuibian 31.4-5.
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of this kind of y7yi would encourage as many people as possible
to get involved. This would lead to some y7y; having one hundred
members, several hundred, or even over one thousand members. It
would be difficult for such an organisation that was formed for such
a short period with so many members to have a very strict and tight
organisational structure.

In a related matter, there are source materials that show that there
were also some yzyz that continued to exist for longer periods of time,
and apart from constructing images, they also undertook other Bud-
dhist activities. The ‘Beiwei yizhu Sun Daowu deng heyi erbai ren
zaoxiang ji’ ILMEBFAEHFEESE A NEBRE [Record of Image
Construction by the Two Hundred Hey; Members, Y7 Chief Sun
Daowu and Others, in the Northern Wei], states that this y7y7 began
image construction in the ‘7th year of the Taihe Al era (483)’, until
‘finished on the twenty seventh day of the month where the first day
was a wuzi day, in a renwu year, the third year of Jingming 5P era
(Jingming 3.4>.27 = May 19, 502)” sBH=4F (A7C502) s AE TR T
Wit -£ HE52,>* indicating that this yZys was in existence for 19 years.

In the ‘Beiwei Fumengshi heyi zaoxiang ji’ ILBIRF IRE EHE B
iC [Record of Image Construction by the Heyi of Fumeng, in the
Northern Wei] there is the inscription:

The deceased leader of the yz, the follower Tian Guixiang HEFE;
the deceased leader of the y7, the follower Jun Meng[?] Huyong 1f
S0 K; the deceased karmadana, the follower Dang Jixiang $E4li
7; the deceased member of the yi, the follower Tongdi Wenji [F] it
U, the deceased karmadina, the follower Tongdi Longjiang [F]
FAEZE; the deceased member of the i, the follower Tian Wenjiang
HXZ. CEEHEEHES, CREEEHEFOEK, THEME
BEHREE, CREFHEERM R, CHINEERMREZ, T8
TIHEHXZS

* In Jingming 3, the month the first day of which was a wxzi JXF day was the
fourth month.

> ZLSTvol. 3: 54.

5 ZLSTvol. 5:179-182.
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From the time when this yzy7 formed, up until the completion of the
image, several members had passed away, which indicates that the
time period over which this y7y7 existed was not short. From inscrip-
tions of image construction and pagoda building by yzyz there are 20
yzyi that established the position of a ghai patron (zhaizbu 75 1) (see
Table 1), which indicates that these yzy: also undertook zhaz activi-
ties. It is possible that these y7y7 only ever set up a single zhai activity,
namely the celebratory zhai gathering that would have been held
after the completion of the Buddha image or pagoda construction,
and then they were dissolved, with the zhaz patron in the inscription
being the patron for just that single zhai gathering event. However,
there are also some y7y7 in which the zhai patron was the patron for
the eight-restraint ghai (baguan zhai J\Ei75).>° The ‘cight-restraint
zhar” was also known as the ‘eight zhai precepts’ (bazhai jie J\7&
%), which was a form of religious cultivation in which the devotees
would uphold the eight zhai precepts of restraint from killing,
stealing, and so on, up to refraining from eating after midday. Be-
cause the eight-restraint gha: precepts were upheld as a long-term
practice, those yzy: that established eight-restraint zhai patrons did
not dissolve after the images were constructed. In the ‘Beiwei Qishi
heyi nianren zaoxiang ji’ JLERE L& B H NERGL [Record of Image
Construction for the Hey: of Twenty People of the Qi Family, in the
Northern Wei], it states that the stone image that they constructed
should have offerings made to it ‘never with shortage during the
four sessions’ PUIRFASBR (ik).” This Y7ys was established solely for the
purpose of constructing this image, as the image was made to make
offerings to over a long period of time. The location in which the

% See ‘Bei Qi Shiai xian Chen Shenxin heyi gishier ren zaoxiang ji’ IL7 71 5 f%
AT &L+ ANE&ED [Record of Building a Statue by Seventy-two People
of Heyi led by Chen Shenxin from Shiai County in the Northern Qi], in ZLST
vol. 7: 108; ‘Bei Qi Alujiao cun heyi gishi ren zaoxiang ji’ dEZE P EE R A A B+
N#&BGL [Record of Building a Statue by Seventy People of Heyi from Alujiao
Village in the Northern Qi], in ZLST vol. 8: 124. Other similar inscriptions will
not be enumerated here.

7 ZLSTvol. 4: 79.
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Buddha image was installed later became the religious site in which
they held their Buddhist activities. The images constructed by yzy:
that established zhaz patrons should also have arranged such sites.

Apart from this, some y7y7 had gentlemen of pure faith among
their members. As described above, the members of some yzy7
referred to themselves as the pure faithful, gentlemen of pure faith,
men of pure faith, women of pure faith, and so forth. The gentlemen
of pure faith mentioned here and the men of pure faith who were
members of y7y7 were not the same, as the former were not y7y7 mem-
bers. For example, in the inscription of the ‘Beiwei Yan Tao deng
heyi wushi ren zaoxiang ji’ JLBUEMEF & B A+ ANEKRE [Record
of Image Construction by the Hey: of Fifty Members, Yan Tao and
Others, in the Northern Wei], it states:

The follower (ging xingshi iEfE+:) Yan Xianshu ##EH; the
follower Jin Yuanxiu #77C55; the follower Jin Shuang O#®0; the
follower Shi Changshou HE3; the follower Jin Shiqi #71:%¥; the
follower Yan Chonggqing f#&52B; the follower Shi Qianniu $F7F;
the follower Yan Siwang f#PY+; the member of the y7, Yan Shuan-
glu &k (?); the karmadina (dunweinuo THEIR) Jin Linglu <
Ji; the incense burner (xianghno THK) Jin Shaohuan #ria#; the
functionary (yixu &%) of the yi, Jin Guozhen #E¥; the func-
tionary of the yz, Jin [?]de #7 [ ] 7 the karmadina Yan Guochang
fi#& = &; O00Suigong BEZY; the 7 member, Shi Yubao 5 % f; the y7
member, Yan Taosheng Pk:; the incense burner Jin Shengchi #t
P the recording regulator (dianlu $4§%), Yuan Chengda TR%E;
the y7 member, Yan Tunnii ™ %Z; the y7 member, Yuan Faming &
{%W]; the y7 member, Shi Shen O 2##0; the y7 member, Shi Si O 3
F80; the y7 member, Yan O xing @O the y7 member, Yan Tui fi&
7&; the y7 member, Jin Shenda #f#1%; the 7 member, Yan Wansui f#
H5%; the y7 member, Yan O0 f#&O0; the 7 member, Yan Fu O fig#fi
0; the y7 member, Yan O zu OJ%; the y7 member, Yan Bei O 0,
the y7 member, Zhang Maide 5k E1%; O administrator, Yuan Yangde
51, the y7 administrator (yizheng &), Yuan Da %%; dan offi-
cial H'E (functions unclear), Yuan Hongzhen R i##; the recording
regulator Ying Zhou WE/E of the eastern village (Dongxiang H4¥);
the y7 member, Yuan Tianshou K 3Z; the yi member, O0O0; the Y7
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O Yuan Shen O Z##0; the y7 member, OO of the eastern village. i
B, TS LHOCS, HE LI, HE LR ER, HE L
LAy, EE LRSS, HELE T, BE LR E, B TR (),
ARHEAR ST <, TXETE, BEHEE, BEWAME, H0ER S,
O00FE2, &7 EMR, B Pk, T, ek soRzE, 81
A, B RN, B a0, B0 E0, B RO, 21 FER,
ErErehzE, BEER, B R00, 27 &EHD, B7R0E 87
#0, BrRkER, OBGIGHE, BEGE, (HERME, MERgN
WiE, &7 2R, B 7000, 20=EM#0, & 7 R400.5

In this inscription, apart from the official titles of the leaders, the
members of the yzys are described as yzyi. However, in addition to
the y7yi members there are also eight gentlemen of pure faith. There
are several examples of source materials like this. These gentlemen of
pure faith may just have gained this status on the inscription due to
providing support for the construction of images. During the time of
Gu Yanwu BRI (1613-1682), people who provided financial sup-
port were known as ‘gentlemen of faith’ (xznshs 151:),>” which was
probably a vestige of this kind of ancient tradition. That the family
and given names of gentlemen of pure faith were inscribed on stone
images constructed by y7yz, but were not referred to as y7y7 members,
was due to the following two reasons. One, apart from the construc-
tion of images these yzy7 also held other Buddhist activities, and those
of pure faith only participated in the construction of images, there-
fore they could not be referred to as y7 members. Two, joining an
yiyi may have required a specific process, and one could not simply
provide some amount of money to become a member of an yzyi. The
process involved was not necessarily as complex as joining a she in the
later period of the Tang Dynasty (wherein one had to fill out a docu-
ment to apply for admission into the she, receive the approval of the
sheyi leadership, and so forth),*® but it was probably a bit more com-

8 Jinshi cuibian 29.5-6.
% “Yanshi jinshi yiwen ji’ {&Rifi5 12853 [Record of the Stone and Metal In-
scriptions at Yanshi], in Jinshi cuibian 34.1.

@ See relevant discussion and note 41 in Hao, Shanggu shigi sheyi yanjin, chap. 1.
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plicated than the ‘oaths of incense and candles’ (xzanghuo mengshi &
KHEE) just mentioned above. In the ‘Dongwei Xinghua si Gaoling
yidong zhucun fayi zaoxiang ji’ cited previously, it mentions that
there were ‘mutual and reciprocal contracts’ H#AHZAY during the
formation of this organisation, which demonstrates that there may
have been regulations similar to the articles of association found in
later times. Based on the evidence of the above source materials and
their analysis, we can deduce that y7y/ with gentlemen of pure faith
in addition to y7 members did not simply dissolve after construction
of their images, and that the organisational structures of these yzy:
were tighter and stricter than those that undertook a single once-only
activity of constructing an image.

The above discussion explains that yzy7 during the Eastern Jin
and Northern and Southern Dynasties periods can largely be divided
into two types. The first type is those which only undertook singular
events such as constructing images and building pagodas. The other
type also engaged in other Buddhist events apart from the construc-
tion of images. The latter type usually existed for a longer period of
time and had tighter organisational structures.

Chinese and international scholars consider that yzy: have their
origins in the T7wei Boli jing, which first appeared in the Northern
Wei.®* This opinion is itself based on the evidence of a passage in
Tanyao’s 2 (active 440s—460s) biography in Xu Gaoseng zhuan
#ESE [Extended Biographies of Eminent Monastics], which
states:

In the Guan(zhong) region of the Kaihuang period (581-600) of
the Sui dynasty (581-618), the people often studied the Tiwes [Boli
Jing] iR [IEAAE] [Trapusa and Bhallika S#z7z]. The people of
the y7 organizations each carried monk robes and alms bowl, and to
create a zhai every month, checking each other to see if they were
performing the rites according to the Vinaya. The people who partic-
ipated in the gathering were extremely numerous. P55 2B, 13

' Yamazaki, ‘Zaike Bukkyd dantai no ichikeishiki toshite no yagi’, and “Zui

T6 jidai ni okeru giya oyobi hosha ni tuite’. Zhang & Dai, ‘Yiyi zhidu shultie’.
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RS (F238), B Rink, H A BE, MEIEH, EH%ER,
HEHMER.S

What this source refers to is not the situation in the Northern Dynas-
ties, so scholars take this piece of information as evidence and then
through a process of deductive reasoning consider that given that the
start of the Sui Dynasty was like this, the situation in the Northern
Dynasties could not have been very different.® It should be acknowl-
edged that when there is no direct evidence it is possible to use such
deductive reasoning to a certain degree. Furthermore, the T7wes Boli
Jing was indeed composed at the start of the Northern Dynasties,
and is a sttra that targets lay Buddhist devotees.* Therefore, there is
some reasonable basis to consider that yzy7 of the Northern Dynasties
had their origins in the T7wei Boli jing. However, such deductive
reasoning is merely a possibility, and to take a possibility and trans-
form it into a certain conclusion still requires some direct evidence.
But those who propose this theory do precise that when they make
such certain claims in the absence of any directly supporting evi-
dence. How much more is this the case when what is presented in the
source materials does not represent the circumstances of the entirety
of the northern regions, but are limited to the Guanzhong region
during the last two decades of the sixth century (581-600). There are
obvious dangers in making such a deduction for the entire northern
region based upon the circumstances of the early Sui Dynasty. I have
no intention of denying the possibility that y7y7 had their origins in
the Tiwei Boli jing; but I have discovered that some yzy: certainly
were not sourced on the T7wes Boli jing. It is as scholars have stated,
yiyi that were influenced by the Tiwer Boli jing should have upheld
the five precepts. But, as mentioned above, some yzy: established an
eight-restraint zhai patron, and these y7y7 that upheld the eight pre-

¢ Xu Gaoseng zhuan, T no. 2060, 50: 1.428a19-21.
¢ Yamazaki, ‘Zaike Bukkyd dantai no ichikeishiki toshite no yagi’, and “Zui
T6 jidai ni okeru giya oyobi hosha ni tuite’. Zhang & Dai, ‘Yiyi zhidu shultie’.

¢ Tang, Han Wei liang Jin Nanbeichao fojiao shi, 428. Tsukamoto, ‘Shina no
zaike bukkyd tokuni shomin bukkyé no ichi kyoten’.
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cepts plus the zhai precept are obviously unconnected with the T7wes
boli jing which propounds the five precepts.

In fact, not only is the T7wes Boli jing not the only source for yzyz,
yiyi also did not appear for the first time in the Northern Wei. Hui-
yuan’s &/ (334-416) biography states in brief:

[Huiyuan] thereupon went with all his followers to perform the
[ritual] circumambulation (Ch. wingdao 17%; Skt. Pradaksina)
day and night without stopping, and, as a result, the lingering
[beneficial] influence of Sikyamuni[’s statue was revived]. Finally,
gentlemen who [desired to] observe the Rules and to appease their
minds, guests who [wanted to] reject the worldly dust and to live
in pure faith, all unexpectedly arrived and longingly gathered from
afar: Liu Yimin B8R (352-410) of Pengcheng #23, Lei Cizong
B WK (386-448) of Yuzhang &, Zhou Xuzhi A& Z (377-423)
of Yanmen fEF, Bi Yingzhi 52 (active 400s) of Xincai #1%%,
Zong Bing 7RI (375-443), Zhang Laimin SRR (350-418),
Zhang Jishuo 5k (a.k.a. Zhang Xiushuo 5RFFHH [359-423]) of
Nanyang FiF% and others. They all abandoned the world and gave
up its splendour, and] came to live under Huiyuan’s guidance.
Then, before a statue of Amitibha in the vibdra, Huiyuan [and
these lay devotees] held a fasting [ceremony] and made the vow to-
gether to strive for [rebirth in] the Western Region [Sukbavati]. He
ordered Liu Yimin to compose the text of this (formulary), which
ran as follows: JR/BRGATHE, BB, BNEKML, FREEEL FEmm
MRz, MEHGZE, WA E, ZRiERE. ZHPER,
BEHCR, MRS, MERHEL, MR, R R, sk
%, WEIER, RER L. BN SRR GATERELE,
Pa75. T2 BB RE H X H:

In the year corresponding with the constellation Sheti, in the
autumn, in the seventh month the first day of which has [the cyclical
signs] wuchen, on the 28th day with (the cyclical signs) yiwer (i.c.,
September 11, 402). The Master of the Doctrine Shi Huiyuan,
[urged by] the depth of his noble emotions and the excellence of his
pure feelings, has invited [us], like-minded gentlemen, [desirous of]
appeasing the mind and inspired by a noble faith, to the number of
123 men, to assemble before the statue of Amitibha at the vibara of
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the Prajiia terrace on the northern slope of Mount Lu J#LLI, and he
has led us reverently to perform the sacrifice of incense and flowers,
and to make a vow. Now for all those who take part in this assembly,
since the principle of causation is clearly understood, hence the
transmission [of life] through the three times (i.e., rebirth in past,
present and future) is evident, and since the ordinations of fate
[determined by] the moving influence [of karman] tally with each
other, hence the retribution of good and evil is inevitable. [...] Now
we meet the good fortune that we without [previous] deliberation in
unison [strive] for the Western Region (Sukbdvati). [...] However,
the circumstances and affairs (of our lives) are not the same, and our
merits [inherited from former lives] are different. In the morning we
may pray in unison, and yet in the evening we may become widely
separate. As close mentors and friends, we find this truly grieving.
Touched by this, we make an agreement, arrange our clothes in the
Hall of Doctrine, with a heart of equally benefiting, and with the
aspiration for the subtle and supreme (Truth), and vow to travel
together to that most distant region (of the Western Paradise). #js%
TEfmERRK, LHIURW, —+H/\HOR, TERREER 2 R B, 1518
Frgg. iEmFEEROEGBZ L, BA S T=A, BREILZRE, #
A S PR BT, RUBEGEMES: M —& 20, K&
{EZPERER, A=t 2 (R 5, B BN, R E s, .
SRPYAHMEBLIE, ... RAHRHASE, WEA—, BRTTAM,
A Bafbeh. BRFRAN & 2 &, RAJARR, RS, & aniE ks, Fiit
—ib, FREINR. FLAF A, BRI

In the records of the above cited source, although the religious
community formed during the Eastern Jin period by Huiyuan and
123 monastic and lay Buddhist followers did not occur after the
mid Tang, it was known subsequently by the specialist term of the

“White Lotus Society’ (Bailian she F###t).*¢ This was a Buddhist

¢ Chu sanzang jiji, T no. 2145, 55: 15.109¢07-110al; Gaoseng ghuan, T no.
2059, 50: 6.358c16-359a12. Translation adapted from Zurcher, The Buddhist
Conguest of China, 244-245.

The text quoted here was misunderstood after the mid-Tang as: Huiyuan
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community of the second type of y7y7 that we have discussed here,
and furthermore was the earliest Buddhist community that we have
seen to date that focused on undertaking Buddhist activities. The
argument behind this is as follows. First, the members that made up
this community were comprised of the two assemblies of the Bud-
dhist faithful, i.e., monastics and laity, with Huiyuan as the leader
of this community. Second, this community carried out vow rituals
in front of an image of the Buddha that were similar to incense and
candle oaths of alliance. Third, this community was formed with the
aim of rebirth in the Western Pure Land as a group, and the method
to accomplish this aim was recollection of the Buddha (nzanfo &)
through contemplation of thoughts.

Such a kind of Buddhist community that aimed to take rebirth in
the Pure Land was not without examples in the northern regions. Here
are several examples. First, the ‘Beiwei Cui Yonggao deng sanshiliu ren
zaoxiang ji’ JLBEEKEF=1T/NANEKE [Record of Image Con-
struction by Thirty-six People including Cui Yonggao and Others in
the Northern Wei] states that their goal in constructing the image was
‘in order to be reborn in the Pure Land’ 2513:1%77.” Second, the ‘Beiqi
yizhu Yun chanshi deng heyi zao Amituo yuxiang ji’ JL7F & 3= Al
FE BT £&EC [Record of Construction of a Jade Image of
Amitibha by the Heyi of Y7 Chief Meditation Master Yun and Others,
in the Northern Qi] says that they ‘together will be reborn in the
Pure Land’ {E#%i% 1. Third, the ‘Beigi Yin Gong’an deng heyi zao
shixiang ji” ILZRBANG F A BEEABAC [Record of Construction of a

and eighteen other eminent monks set up the White Lotus Society, into which
123 people participated and 3 people did not participate. See Tang, Han Wei
liang Jin Nanbeichao fojiao shi, pp. 261-264. However, Tang Yongtong’s rejec-
tion of the statement that Huiyuan set up the White Lotus Society did not catch
the attention of Buddhist history researchers. In recent years, there are still schol-
ars quoting the materials about Huiyuan’s setting up of the White Lotus Society
when they discuss fashe. See Yamazaki, Zui To bukkyoshi no kenkyi, 294; Longq-
uan, ‘Handji jiaotuan de jianli ji zaoqi xingtai’; Huang, ‘Beichao fojiao’.

7 ZLSTvol. 4: 145.

8 ZLSTvol. 8: 43-45.
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Stone Image by the Hey: of Yin Gong’an and Others, in the Northern
Qi] states that they ‘have merit in the present life, and in the next life be
born in the Pure Realm’ (54 A1, 2RA4: 152,

From these examples we can see that in terms of the composition
of their members, the process by which they were formed, the aims
for which they were formed, and so forth, the Buddhist community
organised by Huiyuan and the northern yzy: were basically the same.
The only difference was the methods they use to achieve their goals,
with one using recollection of the Buddha through contemplation
of thoughts, and the others constructing images and holding meri-
torious activities. However, irrespective of these details, as described
above, in the north there were some yzy7 that undertook construct-
ing images and also held zha: and other such practices in order to
achieve their aims, and that up until the Sui and Tang period, the
construction of images was no longer the principal Buddhist activity
that Buddhist communities engaged in. Therefore, the Buddhist
community formed by Huiyuan is presently the earliest yzy7 type of
organisation that is known in China.

Regarding the name of this Buddhist community, in the
above-cited passage is the phrase ‘for all those who take part in this
assembly” MEHi—& 25, in which the character hui & (gathering)
can of course be understood as referring to a zhai gathering or
Dharma gathering, but in slightly later source materials, there is the
phenomena of y7y: type organisations also being called hui € (asso-
ciations). The Za baozang jing MEELBAE [Assorted Treasures Sitral,
which was translated in the early years of the Northern Wei, has the
following passage: ‘At the time in Sravasti, there were disciples of the
Buddha and women who formed assemblies; they frequently went
to the Buddha’s side’” (MIRFEHE, A&k T, LAFEE, 8EUT:
FE78).”° Fazhen’s IAH (461-521) biography tells us that he has a
name on par with the monk [Seng]jian [f4]& (d.u.). The people at
the time sees [Seng]jian as unprecedented in his literary skills and sees
[Fa]zhen as unique in penetrating the subtle. [Fa]zhen befriended

¥ ZLST'vol. 7: 189.
70 Za baozang jing, T'no. 203, 4: 5.473c28-29.
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Jian at the yi assembly; with the monastics and laypersons attached
to them, they were abale to attract one thousand listeners. Alms were
then received and a thousand statues of the Buddha, which, spread to
different places, received offerings. BUGHA 4, If N HE & )M
A, H B A AN, G B# ARG 2 K. BRI, BT A, B
150U, 7515 T8, - ftE

If we connect these passages together, the character hui may have
been the name for Huiyuan’s Buddhist community.

Apart from this, Chaojin’s % (active 460s—470s) biography
states: ‘[Chaojin] stopped at Zhedong #i®, and continuously
lectured on Buddhist discourses; the monks and nuns of the yz,
as well as the male and female lay followers, formed a bodhisattva
karmic bond together, and displayed their obeisance to the exemplar
models’ (fFIEWR, #amtHaE, B MEERIBER L, WS RZ,
REEE).”> This was an yiy7 type of Buddhist community called
‘Pusa yinynan’ FHER S, which took place before the Taishi Z&A
era (465-472) of the Liu Song dynasty in the Southern Dynasties.
It is quite clear that the Buddhist communities formed by the two
eminent Buddhist monks Huiyuan and Chaojin had no connection
with the T7wei Boli jing. Furthermore, there is the conclusion from
Yan Shangwen as mentioned above, that the ‘Lishi heyi zaoxiang bei’
reflects a “Lotus yiyi group’ guided by the ideas of the Lotus Sutra.

It has therefore been shown that the theory in which the T7wer
Boli jing is the sole originating source for non-governmental organ-
isations that specifically engage in Buddhist activities is not demon-
strable. In fact, Buddhist social communities during the Eastern Jin
and Northern and Southern Dynasties should have had multiple
sources. This is because Buddhist propagation tailored for secular
society as an important means to strengthen social and economic
power was due to the broad influence of Buddhist monasteries and
monastics. Some monks and nuns composed texts that were adapted
for the acceptance of secular officials and common folk based upon
Buddhist sitras, and the Tiwei Boli jing was just one example of

"t Xu Gaoseng ghuan, T no. 2060, 50: 6.474b10-13.
7> Gaoseng zhuan, T no. 2059, 50: 7.374b9-10.
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this kind of text. Other examples include the likes of that recorded
in Daoji’s Z4C (of the Northern Qi) biography, when he broadly
propagated and lectured on the Jinzang lun & [Golden Treasury
Treatise] that he composed for women in society: ‘seven fascicles in
one set, classified in different categories; The sources of the temples,
pagpdas, banners and lamps and the principles of the suzras, statues,
of taking refuge, and of following the vinaya, are all covered [in this
text] as a unified transformation, to the full opening of the gate of
blessings’ (—k-t4&, LUEMTE. SFEEIBIE < H, SURERR A, HiE—
{E, KEAEFT).” This work also has similar qualities to the T7wer Bolz
Jing. Similar works were popular during the Eastern Jin and North-
ern and Southern Dynasties, not only these two texts. These works
adapted by Chinese monastics had a significant effect upon the broad
understanding of members of secular society as well as communities
that practiced Buddhism and their formation. Even more worthy of
attention is that although there were a great many monastics that did
not compose works such as the Tiwer Boli jing or Jinzang lun, they
still engaged in propagation based upon Buddhist s#tras and their
own experiences that was adapted to the secular population in their
vicinities. This kind of propagation was highly important for the
formation of Buddhist communities in general society. The afore-
mentioned figures, Huiyuan, Fazhen, and Chaojin, were only able
to bring together the two assemblies of lay and monastic Buddhists
around them and form Buddhist communities due to their propaga-
tion. Within the source material that we are presently able to access,
there are quite a number of y7y7 that were formed under the direction
of monks and nuns in just this very manner.

Another factor that should not be overlooked is that typical
propagation (such as zhai lectures and the like) and influence over
secular society by monasteries of the time had a definite effect on
the formation of yzyi. Although the period of the Eastern Jin and
Northern and Southern Dynasties did not have the likes of Tang
Dynasty ‘public lectures’ (s#jiang &) that were specifically given
to the common people of secular society, they did however propagate

7 Xu Gaoseng zhuan, T no. 2060, 50: 30.701b2-3.
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different content for different audiences, which from early on was
already valued by the Buddhist world. The treatise on the Buddhist
lead chanters (‘Changdao lun’ F823i) by Huijiao states:

There are four things which is valuable for a lead chanter. These are
volume, discernment, talent, and knowledge. ... If one is good at
these four things, and lecture according to his audience in different
circumstances, for example, if someone belongs to one of the five
kinds of ordained people, the chanter needs to explain to that person
in detail on impermanence and expound earnestly on repentance; if
someone is a lord, king, or leader, the chanter will need to cite sec-
ular texts and make it into elegant phrases for that person; if some-
one is only an ordinary commoner, the chanter needs to correctly
describe things, and directly discuss what he hears and sees to that
person; if someone is a mountainous dweller, the chanter needs to
use simple words for that person and reprimand that person for his
wrongs’. RISEFTHE, HENE, SHEBEA . . HRESLAIE, m
DN, W2 M TR, AIZAVIREIEH, SRR 5 A8 TR,
RIZEG S B B, Rs il 5 2 ISR, RIZETSSR2ETE, EakmE b
i L RREFRE, HIZEAT )R = ¥, BRURIRH .

The zhai lectures given to the common folk of the time could even
be understood by illiterate children. Zhenyu’s HE (of the northen
Qi) biography in the Xu gaoseng zhuan states:

Shi Zhenyu has the surname of Dong #, and is a local of Yidu #
#6 in the Qing prefecture 7M. He was blind when he was born...
by the time he was seven su7 of age, ... later, the village y7 had a mass
gathering, full of zba: and lectures. His mother went to attend the
assembly and brought [Zhen]yu with her. When he heard the lecture
first time he he joyfully understood and said; ‘if one constantly par-
takes in lectures, he will become a dharma master” FEE &, {HE X,
AMNGEEN, EMEH. .. FELHE, ... BEEKRE, REEH,
BRI &, —BIRSE, H: “E ETHEE, Z&ARERT.7

7 Gaoseng zhuan, T no. 2059, 50: 13.417c15-25.
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Monasteries used just this kind of propagation for general society to
enable many secular officials and common people to gradually under-
stand and start believing in Buddhism, later becoming lay Buddhist
devotees. The statistics in “Table 1” show that over 20 y7y7 did not have
any participating monks or nuns, and these Buddhist communities
may have formed under the influence of monasteries, propagation by
monastics, and the general social atmosphere of the time.

1.2. Concerning the Leadership of Y7yi

Because the period in which yzyi were popular was quite long and
covered a vast area, the situation with their leadership is quite com-
plex. The standout feature is the proliferation of titles. Not only are
the titles for the leadership of yzys different across different period
and places, even within the same period and at the same location
the names for the leadership in different yzy: are not at all consistent.
For example, the two images in the documents ‘Beiwei Yin Aijiang
deng heyi ershiyi ren zao Mile xiang ji’ IEMASEELEE - +—A
MG EC [Record of Maitreya Image Construction by the Heyi of
Twenty-One People, Yin Aijiang and Others, in the Northern Wei]”
and ‘Beiwei yizhu Gao Shu deng saer ren zao shixiang ji’ JEBEF:
E M T ANEAIREC [Record of Stone Image Construction by
Thirty-Two People, Y7 Chief Gao Shu and Others, in the Northern
Wei],”” while both are from Longmen in the 3rd year of Jingming 5%
HH era (502), in the former the leader is known as weinuo #EBB (Skt.
karmaddna), whereas in the latter the leader is called ‘y7 chief” and
the deputy leader is the weznuo.

The second feature is that the same title in different yzy: will have

7 Xu Gaoseng ghuan, T no. 2060, 50: 6.475b19-23.

76 ZLST vol. 3: 57; Omura, Chiigoku bijutsushi chosoben, 193; Mizuno &
Nagahiro, Kanan Rakuyou Ryimon sekkutu no kankyi, 300.

7 ZLST vol. 3: 55; Bagiongshi jinshi buzheng 12.70; Omura, Chiigoku bijut-
sushi chosoben, 193; Mizuno & Nagahiro, Kanan Rakuyou Ryimon sekkutu no
kankyi, 300.
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differences in terms of status and role. For example, the title wezinuo
in a large number of situations is the assistant to the y7 chief or
image patron, and is the deputy leader of the y7yi. However, in the
above-cited ‘Beiwei Yin Aijiang deng heyi ershiyi ren zao Mile xiang
ji’ and the ‘Beiwei Dangmo cun weinuo Gao Luozhou deng qishi ren
zaoxiang ji’ ILELE FERHEAR SIS A F L+ N B R [Record of Image
Construction by the Seventy People, Weinuo Gao Luozhou and
Others, from Dangmo Village, in the Northern Wei],”® the weinuo
is the actual leader. In the ‘Beiwei yizhu Sun Daowu deng heyi erbai
ren zaoxiang ji’,”” there is one person who is the y: chief, fifteen
weinuo, and names inscribed in fifteen columns with each column
headed by a weinuo. It seems that each column is a kind of group and
the weinuo is the group leader. In the names of the ‘Beiqi Daorun
deng zaoxiang ji’ IEFRE M FEREC [Record of Image Construction
by Daorun and Others, in the Northern Qil,* there are several dozen
weinuo and several dozen people have their names inscribed directly.
Here, it seems that the weznuo are just y7y7 members. Elsewhere, there
are also ‘great weinuo’ (da weinuo KHEHR), ‘provincial weinuo’ (du
weinuo FRHEHR), ‘great provincial weinuo’ (dadn weinno KEFHEAR),
‘weinuo chiefs’ (weinuo zhu #EABT), ‘practice weinuo’ (xing weinmno
FTHEAR), and other such titles. These titles do not have completely
identical or equivalent status or roles within individual yzyz.

The third feature is that there are great discrepancies between the
number of leaders in each y7y7, and the same official title within a
single y7yi may apply to more than just one person. Some yzy: only
have one leader, some y7y7 have two, and others have ten or more, up
to a maximum as seen in the likes of the “Wei dadu yizhu Tanhe deng
heyi zaoxiang timing’ FARHE LEMESBEBREY [Inscribed
Names for Image Construction by the Hey: of Great Provincial Y7
Chief Tanhe and Others, in the Wei],* which has a total of over 150

7 ZLSTvol. 3: 76; Omura, Chiigoku bijutsushi chosoben, 208.

7 ZLSTvol. 3: S4; Omura, Chigoku bijutsushi chosoben, 192, 299; Jinshi cuib-
ian 27.5-6; Quan shanggu sandai Qin Han Sanguo Linchao wen, 2757.

80 ZLSTvol. 7: 81.

81 ZLST vol. 6: 196.
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people with various leadership titles. In the inscription of names for
the ‘Beizhou Wang Miaohui deng heyi zaoxiang ji’, there are only 19
yi members, but those with various kinds of official title number 57
people.® These two yzyi are not the only ones like this. In some yzy:
every member has some kind of official title. For example, among the
names in the ‘Beiqi Songshi daosu yiren zaoxiang ji’ IR [CAE S &
N#&BEL [Record for Image Construction by the Monastic and Lay
Y7 Members of the Song Family, in the Northern Qil,* there is one
‘Dharma patron’ (fazhu i£7F), one ‘great image patron’ (da xiangzhu
KfEF), one ‘secondary image patron’ (ci xiangzhu ZURFE), one
‘initiating great image patron’ (g7 daxiang zhu FEKREF), one ‘ad-
ministrative clerk’ (shuzuo FA%), seven ‘image patrons’ (xiangzhu 4
F), six ‘monastery chiefs’ (sizhu <7 ) (a shortened form of ‘monas-
tery yi chief’ [s7 yizhu S E.F; details below]), and two ‘consecration
patrons’ (kaiming zhu B ), but not even a single y7 member that
did not have an official title. Here, the image patron and monastery
chief are probably equivalent to the y7z7 members found in other
yiyi. But there are also some y7y7 that have no leadership in the names
inscribed. For example, the ‘Dongwei Daoyu deng yzy7 shisan ren
zaoxiang ji’ WIEBFER T = ANEEE [Record of Image Con-
struction by the Y7y: of Thirteen People, Daoyu and Others, in the
Eastern Weil,** the ‘Beiqi biqiu Mingkong deng y7y7 zao Lushena
xiang ji’ JUAFHLEAAZEFBREEEIERG [Record of Vairocana
Image Construction by the Y7y: of Bhiksu Mingkong and Others, in
the Northern Qi],* and so forth, only the family and given names of
members are given, and there are no names for leaders. The absence
of leaders’ names does not of course mean that nobody was respon-
sible for organisational work. Within the y7y7 recorded in these two

82 Jinshi cuibian 36.6-7; Bagiongshi jinshi buzbeng 23.144; Omura, Chagoku
bijutsushi chosoben, 364-365; Quan shanggu sandai Qin Han Sanguo Linchao
wen, 3989.

5 ZLSTvol. 7:199; Omura, Chiigoku bijutsushi chosoben, 332.

% Omura, Chiigoku bijutsushi chosoben, 259.

8 ZLST vol. 7: 133; Bagiongshi jinshi buzheng 21.132; Omura, Chizgoku bijut-
sushi chosohen, 332.
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sources, one is called the ‘Y7y7 of Daoyu from Anlewang Monastery
in Jiumen’ (JLFJZLEEESFEBETF), an yiyr the organisation of
which was carried out by Daoyu % from Anlewang Monastery &
44 F5F. The other yiyi should be led by the bbiksu Mingkong BHZE,
who was the person primarily responsible for this yzy: albeit without
an official title.

Within the 250 source materials collected by this author con-
cerning yzyi during the Eastern Jin and Northern and Southern
Dynasties periods, there are 192 sources that have official titles of yzy7
leadership either in the inscriptions of names or within the text of
the records of image construction. Brief statistics from these source
materials for the frequency of these official titles and their appear-
ance in different y7y7 is presented in “Table 2’.*” From the official titles
and the numbers attached to each official title that are listed in “Table
2’, we can see that although there was a multitude of names for yzy7
leadership during the Eastern Jin and Northern and Southern Dy-
nasties, there were in fact not many at all that were broadly popular.
There are over 200 official titles that only appeared in different yzy:
once or twice, which is almost a total of 80%. There are also quite a
few official titles that have evolved from one title. For example, the 18
items in the column of wesnuo, all of which have developed from the
title weinuo; the 13 names of the yz chief column, which all hail from
just one name; the over 60 names in the column for image patron, all
of which can be reduced back to the category of image patron; and
so on.

These yzyi leadership titles for which there are myriad names can
broadly be divided into two types. The first type is ‘merit patrons’
(gongde zhu Y1HETF) that have been created for meritorious Buddhist
activities. In “Table 2’ there are over 100 official titles from ‘zhai
patrons’ to ‘initiating great image patrons’ which can be included
within this type. The second type is anything other than merit

8¢ Omura, Chigokn bijutsushi chisoben, 259.

% Here and below, “Table 2 refers to “Table 2: Appellations of Yiyi Leaders in
the Eastern Jin and the Northern and Southern Dynasties (3% —.: R ILH E5%
E R —¥E2%), in Hao, Zbonggn shigi sheyi yanjiu, 111-113.
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patrons, and we can consider this type as the true leadership of the
yiyi. In terms of their sources, the official titles listed in “Table 2’
have all been influenced by the official names used in Buddhism and
secular officialdom. Within those titles that have been influenced by
Buddhism, there is a further portion that have come from samgha
officials. Those titles in “Table 2’ from y7 chief to ‘legal administrator’
(gialii 167 = zhilii 1678) are all in this portion. The other portion is
made up of all the various official titles that have been adopted from
Buddhist monasteries and temples who provide wealth or finances
for the making of merit. This includes those titles from ‘zhaz patron’
to ‘great image patron’ in “Table 2°. The titles from ‘y7 rectifier’ (y7
zhongzheng BHIE) to ‘administrative clerk’ (shuzuo Ff) have all
been influenced by titles of secular officialdom. After administra-
tive clerk, although the over ten names from ‘dan official’ onwards
appear to be influenced by the names of secular officials, we have yet
to uncover direct evidence of their sources, and thus await further
research.

Below, following the order of the official titles listed in “Table 2’,
we shall briefly examine and discuss y7y7 leadership that has titles
appearing more frequently or with greater influence on various yzyz.

1.2.1. Yichief &3

The y7 chief is one of the most commonly seen leaders in yzy:. Within
192 sources for yzys leadership there are 99 sources that feature an y7
chief (including provincial y7 chief and other related terms). The y7
chief has its origins in the monastery chief of a Buddhist monastery.
Within Buddhist monasteries there was the position of monastery
chief (szzhu 553) during the Western Jin period at the latest.® Yzys
that were either formed by Buddhist monasteries or monastics, or di-
rectly influenced by monasteries or monastics, would quite naturally
copy the titles of those in charge of monasteries and call their leaders
‘yi chiefs’. Within some y7y7 they even called the y7 chief the ‘monas-
tery y7 chief’. For example, in the names within the ‘Xiwei Song Fajin

8 Xie, ‘Jin—Tang sengguan zhidu kaoliie’.
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deng heyi zaoxiang ji’ PABUARTEHEF S EEBA [Record for Image
Construction by the Hey: of Song Fajin and Others, in the Western
Wei], it states: “The head of the monastery and y7, the General Who
Calms the Waves (Fubo jiangjun IRIGRFFE), the Prefect of Nanyang
#i % and Xinye 1 prefectures, Zhao Wenrong #32%%; The head of
the monastery and y7, the General who Calms the Waves, the Erudite
of the State School, the Nanyang prefect, the Inspecting Commis-
sioner for the army (Du jianjun #R% ) of the Gu City [El¥%, Zhang
5% O, whose style name is Enda B2’ (37 & FARIBGRF EE 5, HrEr AR
RSFRESCOR, <7 B3R IBORE ] - 1 i 5 S < [ T B e iR O 52 8
#).% The official title of monastery y7 chief also reflects the relation-
ship between monasteries and yzyz, and reveals the origins of the y7
chief. There are also some yzy7 that abbreviated monastery y7 chief to
monastery chief. Within the names of the ‘Beiqi Songshi daosu yiren
zaoxiang ji’ there are ‘the head of the monastery, the magistrate (/ing
%) of Pingchang, Song Anzong R%5; the head of the monastery,
the Regional Inspector of O Region, Song Anshe R%&; the head
of the monastery, the director of Anguo, Song Anji K% £E; the head
of the monastery the prefect of the Zhao prefecture, Zhao Lingzong
H%H5R; the head of the monastery, the bbzksu Sengfa; the head of the
monastery, the adjutant of external military (waibing canjun JM5e2
H), Song Jinghe RsF1’ (37 FFBLRLR, 5F EOMR LKL E, 5F
FLZBLREE, FREAKFHEER, FEILEME FEIMN2E
RHT).” Most of these ‘monastery chiefs’ are laity, and because it is
impossible that they could be monastery chiefs within actual monas-
teries, they could just be an abbreviation for ‘monastery y7 chiefs’.

In general, the position of y7 chief has quite high status within an
yiyi and also has an important role. Within most yzy: that have an yz
chief, the y7 chief takes general responsibility for matters. If there are
two or more leaders within a single yzyz, the y7 chief is typically listed
before the other leaders, and in ‘records of image construction’
(zaoxiang ji ZEI&FL) the y7 chief usually represents the whole y7y7 in

8 Omura, Chiigoku bijutsushi chosoben, 286-288.
% ZLST vol. 7: 199; Omura, Chigoku bijutsushi chisoben, 341. After this are

the names of eleven more people, who are skipped here.
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the list of its members. For example, in the ‘Beiqi yizhu Yun chanshi
deng heyi zao Amituo yuxiang ji’, in the record for image construc-
tion it only mentions one person as the y7 chief, Meditation Master
Yun #AHl, who appears again at the start of the inscribed names,
after which is the ‘master of the meditation chamber’ (chanfang
zhu #5F), and finally the bbiksus, weinuo, and yi members.” In
this image construction record, the order in which the names in the
record title and inscribed names are given for this yzy7 all reflect the
status and role of Meditation Master Yun within this yzyz. There are
also other similar examples that we will not cite in full here. How-
ever, the y7 chief in some y7y7 may not be the person responsible for
matters. For example, in the ‘Beiwei Changyue deng heyi yibai yuren
zaoxiang bei” ILBH HHFEEE—HERANGERM [Stele of Image Con-
struction for the Over One Hundred People of the Heys, Changyue
and Others, in the Northern Wei], although the ‘provincial yz chief’
has his name at the very front, in the record of image construction
it instead states: “The lord of proselytization (quanbua zhu EUEE),
Changyue 1%, led over a hundred people from the yiy:” (B{EFH
EHREFR—HABRA).” This shows that the person in charge of this
yiyi was in reality Changyue, and so while the provincial y7 chief
had the highest status, he did not represent this y7yi. The order of
inscribed names in the ‘Beiwei Han Xianzu deng zao taxiang ji’ b
PRI F A 4EC [Record of Pagoda and Image Construction
by Han Xianzu and Others, in the Northern Wei] is: “The patron
of the Sumeru Pagoda, Han Xianzu ¥#8i#H; the image patron, Han
Fachen #{A/; the consecration patron (guangming zhu JEHIT),
Dong Tuoshi #HzEH; the head of the y7, Li Dao Z¥%H; the head of
the vegetarian feast, Chen Zhong P& the karmadana Jia Shaoxi
B 18, and the karmadina Chen Zhen BR¥2’ (JHIRE F ¥R, B
FHER, NHFHEECH, BFZ3E, HEME, 40ERE, 48

Bit2).” Looking at the order of the names here, it seems that the y7

1 ZLST vol. 8: 43-45; Omura, Chigoku bijutsushi chosoben, 348-349.

2 Bagiongshi jinshi buzheng 16.94.

»  Bagiongshi jinshi buzheng 16.93-94; Omura, Chigoku bijutsushi chosoben,
244; ZLSTvol. 5:199. Below are listed names of the y7 members. Omitted.
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chief is not the person responsible for matters. If an y7y7 has an y7
master, then the name of the y7 chief is usually inscribed after the
i master. For example, the names in the ‘Beiwei yizhu Zhao Ahuan
deng zaoxiang ji’ L& & BRI EEIREC [Record of Image Con-
struction by the Y7 Chief Zhao Ahuan and Others, in the Northern
Wei] are: “The master of the yz, Huigan B&; the head of the y7, Zhao
Ahuan BEFEL; the consecration patron, Zhang Puhui R E; the
karmadana, Wang Liyi £ & H; the karmadana, Chang Zhida H#&
#; the karmaddna, Jia Poluomeng ¥ ¥ %EF; the Rectifier of the yz,
Xu Huidan #F#H; the elder of the y7, Zhang Fubao 5RIRLR; elder
[of the y], Meng Changming di Ean’ (ERTERK, & 328, YeiH
TR, AN, EA0E S, AIEEEM, BIEFFEE,
BRI, OE&HEM).” In this source, although the y7 master’s
name is at the very front, indicating that their status is higher, they
are not necessarily the person responsible for matters. In the above
cited “Zaoxiang ji’, it is stated in the text that: “The thirty-three people
of the various y7 at the pass under Zhao Ahuan ¥k realize the
momentariness of arising and ceasing, discern the difference between
passing away and remaining. They understand that the body is like
the floating clouds and the life is like the frost and dew. Therefore,
each person has used up his savings, [making a contribution to] the
construction of a statue of Maitreya’ (J& LA HBSFEGEE EMH = A,
BRI RS, AW (=] 27, B RFE, millFE. WSERM,
EWENG —E [=5E]).” The text itself states Zhao Ahuan and thir-
ty-three y7 members, rather than saying Huigan #& and thirty-three
members, showing that it is the y7 chief that represents this yzyz as the
person in charge and not the y7 master.

Above y7 chiefs there were also provincial y7 chiefs (du yizhu #B
E.3), great provincial yi chiefs (dadu yizhu KEEE), great yi
chiefs (da yizhu KEF), and other such official titles. If these official
titles appear together in the same y7y7, in general, the provincial y7

% Jinshi cuibian 28.7; Omura, Chigokn bijutsushi chisoben, 217; Mizuno &
Nagahiro, Kanan Rakuyou Ryimon sekkutu no kankyi, 307; below are listed

names of the yi members. Omitted.

5 Ibid.
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chief is superior to the y7 chief, and the great provincial y7 chief is
still superior to the provincial y7 chief. For example, in the inscribed
names of the “Xiwei dadu yizhu Du Zhaoxian heyi zaoxiang ji’ V4
MARMEFH BB SEEBRG [Record of Image Construction by
the Hey: of Great Provincial y7 Chief Du Zhaoxian, in the Western
Wei],” the name mentioned first is great provincial y7 chief Du
Zhaoxian FHEEE. In the text of this image construction record it also
only mentions the great provincial y: chief Du Zhaoxian and great
provincial weinuo Du Huijin ¥:2%. The provincial y7 chief’s name
is given after the great provincial weinuo, and the y7 chief’s name is
inscribed on the side of the stone stele. Another example is the ‘Beiqi
shangguan Sengdu deng heyi zaoxiang ji” L7 F'EEEF & BE KL
[Record of Image Construction by the Hey7 of High Official Sengdu
and Others in the Northern Qi], in which the name of the y7 chief is
inscribed after that of the Provincial Y7 Chief.”” This kind of arrange-
ment and ordering of names reflects the differences of status and role
of ofhicial titles within yzy7. However, the above-described official
titles usually do not appear together within the same y7yi. From
the numbers given for the names of leaders listed in “Table 2, great
provincial y7 chief and great y7 chief are very seldom seen in yzyz. Al-
though provincial y7 chief appears in 28 y7y, it does not necessarily
appear together with an y7 chief in the same y7y7. For example, in in-
scribed names found in the ‘Beiwei duyizhu Liang Yingcai deng heyi
erbai ren zao lingta ming’ JLBEEFRIAFEE A NETE
## [Memorial for Construction of a Funerary Pagoda by the Heyz of
Two Hundred People, Provincial y7 Chief Liang Yingcai and Others,
in the Northern Wei],”® there is only a provincial yz chief and no y7
chief. The ‘Dongwei duyizhu Du Wenxiong deng heyi zaoxiang ji’
REA B FM SO & B85 [Record of Image Construction
by the Hey: of Provincial Y7 Chief Du Wenxiong and Others, in
the Eastern Wei]” is similar in terms of its names. There are further

% ZLSTvol. 6: 15-17; Omura, Chigoku bijutsushi chosoben, 291-292.
77 Han, ‘Anhui Boxian Xianpingsi faxian Bei Qi shike zaoxiangbei’.
% ZLSTvol. 3:13.

9 ZLSTvol. 6: 162; Omura, Chiigoku bijutsushi chosoben, 279.
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examples besides these that we will not detail here.

This kind of relationship between the official title y7 chief and
others such as provincial y7 chief, great provincial y7 chief, great y7
chief, and so forth, is the same as the relationships between parallel
examples of weinuo #EJK and provincial weinuno (du weinuo FHEHR),
great provincial weznuo (dadu weinno RKEHEN), and great weinuo
(da weinuo RHEAR); between yi master (yzshi Efili) and provincial yz
master (du yishi #{&EHR), great provincial yi master (dadu yishi K
#REAN), and great y7 master (da yishi KEFHN); exhortation patron
(huazbu 1EF), provincial exhortation patron (du huazbu #HE
F), great provincial exhortation patron (dadu huazhn KEETE),
and Great Exhortation Patron (da huazhu RALE); image patron
(xiangzhu B F) and provincial image patron (du xiangzhu #I§
F), great image patron (da xiangghu RIEF), and so forth. There
is no need to discuss each of these individually in the remainder of

this study.
1.2.2. Weinuo 498

Weinuo is the most broadly popular official title for leadership within

yiyi. In the 192 source materials collated by the author that concern
leadership of yzyz, there are 132 that feature weznuo (including pro-
vincial weinuo and so on), which is nearly 70% in total.

The weinuo as a leader in y7y7 has its origins in the weinuo as a
samgha official. The weinuo is part of a monastery’s staff, and had
appeared as early as the Eastern Jin and Sixteen Kingdoms periods.'”
During the time of Emperor Wendi 237 of the Northern Wei, the
weinuo had become the deputy officer at Office for the Clarification
of Buddhist Profundities (zhaoxuan si Wi255F), and was the assistant
to the director of sramanas (shamen tong ¥9FI4:). Their responsibil-
ity was to support the director of s7amanas in managing the registry
of monastics, printed documents and so forth, as well as looking after
the upholding and inspections of monastic discipline.’”" Influenced

1% Xie, ‘Jin-Tang sengguan zhidu kaolue’.

1% Bai, ‘Nanbeichao Sui Tang sengguan zhidu tanjiu’.
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by the weinuo as a samgha official, the weinuo as a leader of an yiyi
was usually the deputy leader.

There are many different situations for the status and role of the
official title weznuo within yzyz, as has already been discussed above.
Here we merely wish to remind the reader to pay attention to the
distinction between the weznuo as samgha oficial and the weinuo as
an y7y leader in the inscription sources. The mistaken conflation of
these two began with Wang Chang, but others have continued it up
to the present day. In Wang Chang’s comments in his /inshz cuibian,
‘Sun Qiusheng deng zaoxiang ji’ KA ZF R [Record of Image
Construction by Sun Qiusheng and Others], we see the first time
that weinuo, as appearing in the inscribed names for a record of image
construction, is explained as being a samgha official.

We can now briefly cite the weinuo in the names of this image
construction record as follows:

The karmadana Cheng Daoqi #2Z#, the karmadina Xiahou
Wende HEXAE, the karmadina Gao Bosheng &fH’E, the kar-
madana Sun Fengqi AL, the karmadana Wu LingO %880, the
karmadina Wang ChengO F7K0, the karmadina Jia Daozhu B
AT, the karmadina Feng Linggong 5848, the karmadina Bo
Dingxiang f#5E7, the karmadina Wei Fangyi #i77 &, the karma-
dana Mi Faxing RIEBL, the karmadina Dong Guangzu #GAH,
the karmadina Sun Xibo #&1&1H, the karmadina Zhu Ansheng P
2%, and the karmadina Zhu Zuxiang R . HEHFREE, 4EHR
BAARSCHE, AR 0, MERFRIRUEE, AEARSA 3RO, AEARF KO, 4EAR
HEE, ATIRISE S, EIMEEE, 4807 =, HEHROR T8, 4
YA, HERRFR RN, HEARR 2208, HEARARIHE 1

The names of these 15 weinuo are all secular lay names, but according
to the standard practice of Buddhist monks and nuns of the time,
only their Dharma name (fzhao 7£5%) would be mentioned, and
furthermore the term bigin bLIz (Skt. bhiksu) or bigiuni thFeJE (Ske.
bhiksuni) would be added before their Dharma name.

Y02 Tinshi cuibian 27.5-6.
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It was very rare indeed to use a monastic’s lay name. If they were
samgha officials they would also need to have their Samgha official
rank written there, and absolutely not just mention ‘weznuo so-and-
so’. For example, in the inscribed names of the ‘Dongwei Chanjing
si chagian ming’ WEMEFFSFAIATES [Memorial in Front of the
Chanjing Monastery, in the Eastern Wei], which we can briefly cite as
follows: “The director of sramanas of Yingzhou, Huiyuan ZJt; the
Sramana Controller (?) (shamen du I9FI#E) of Yingzhou, Daoye #
3E; the karmadana of the Changshe county Rt Fasong i#; the
karmadana of the Ying county ##%, Daoxian Z58; the karmadana
of the Yingchuan prefecture #HJII#E, Sengdu f4/%; the karmadina
of the Xuchang prefecture #F 2K, Faju i£JE; the karmadina of the
Yangdi prefecture FZE AR, Daoxi A (FMIPFIGEETT, BN
HRAESE, RALFRMEANI S, FURMEANER, 3 BRAEANEE, F ERRHE
HRIENE, PR ARAEARZE 47).)% From this we can see that the weinuo in
the ‘Sun Qiusheng deng zaoxiang ji’ is just a minor y7y7 leader, and
cannot be a samgha official. The vast majority of weinuo in the in-
scriptions of y7y7 image construction records are yzy: leaders, and very
few are of weinuo as Samgha officials.

1.2.3. Exhortation patron (buazhu L)

A Buddhist who exhorts devotees to give in charity and make offer-
ings to the Three Jewels is called an exhortation patron. Within an
yiyi, the exhortation patron is responsible for instruction and exhor-
tation, to guarantee that when the y7y7 engages in holding Buddhist
activities they have sufficient financial funds.

Above it has already been pointed out that yzy: during the period
of the Eastern Jin and Northern and Southern Dynasties can largely
be divided into two types. The first is those that were organised for a
temporary period with the purpose of constructing images, building
pagodas and so forth, and on completion of their construction the
yiyi would dissolves by itself. The organisational structures of this
type of yiyi were somewhat looser, and anyone who contributed

105 ZLST vol. 6: 71-72; Jinshi cuibian 30.6-7.
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some set amount of financial support, irrespective of who they are,
could become an y7y7 member. The other type of y7y7 also engaged
in other Buddhist activities while they constructed images and so
forth, as their image construction was usually for making offerings,
worship, and the like. The organisational structures of this type of
yiyi were also stricter and tighter, and they existed for a longer period
of time. The exhortation patron, as part of the leadership of y7y7, had
quite different roles within these two types of yzyz. Within the first
type of yzyz, the exhortation patron was responsible for encouraging
people to make donations, and those who made donations became
members of the yzyi. Therefore, the exhortation patron typically
became the instigator and organiser for this kind of yzyz. Their status
within this kind of yzy7 was also higher, and they had greater roles to
play. For example, in order of the inscribed names in the ‘Dongwei
jiaohuazhu Wang Fangliie deng heyi zaoxiang ji’ REBUL = FI7IEE
BEEGE [Record for Image Construction by the Hey: of Exhor-
tation Patron Wang Fangliie and Others, in the Eastern Wei] states:
“The exhortation patron Wang Fangliie £751%; the y7 master Faxian
{%8H; the y7 master Daobao &’ (BULFFI718, ERTIARE, EAIZE
#).!* Another example is in the ‘Duhuazhu Wei Hongda deng heyi
zaoxiang ji’ ML EBMEF G BEBRED [Record of Image Construc-
tion for the Hey: of Provincial Exhortation Patron Wei Hongda and
Others], in which all of the leaders were exhortation patrons.'”

In the second type of yiy7, because the yiyi membership was
more stable, the task of the exhortation patron was to go outside the
yiyi and encourage people to make donations before undertaking
Buddhist activities, in order to reduce the burden on y7y7 members.
As mentioned above in the names of the ‘Beiwei Yan Tao deng heyi
wushi ren zaoxiang ji’, apart from the yzy7 leadership of y: chief, ex-
hortation patron, y7 rector (yizheng E1E), and the y7 members, there
are the inscribed names of eight gentlemen of pure faith.'” These
eight people were able to provide financial support to construct an

104 ZLST vol. 6: 33; Omura, Chiigoku bijutsushi chosoben, 254.
19 Cao, Yaowangshan shike chongkan jiliie, 118-120.
W6 Tinshi cuibian 29.5-6; Omura, Chiigoku bijutsushi chosoben, 236.
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image together with the y7 members, which should be the result of the
exhortation patron’s encouragement. However, because the majority
of financing for this kind of yzy7 for engaging in Buddhist activities
came from the original y7y; members, the role of the exhortation
patron would be less than that in the first kind of yzyz, and because
their status would also be somewhat lower, they typically were not the
principal leaders. There were at times exceptions to this, though, such
as the example given above of the exhortation patron Chang Yue.

According to “Table 2’, the position of exhortation patron was not
that widespread in y7y7, and only about 16% of yzyi established such
a position."” However, the task of exhorting others to donate would
have been essential in every yzyi. Within those yzy: that did not have
exhortation patrons, this task of the exhortation patron would have
been carried out by other responsible leaders such as the y7 chief, y7
master, image patron, and so on.

1.2.4. Y7 Master (yishi E.fil)

The Y7 Master originates in the Dharma masters (fashz ififi) of Bud-
dhist monasteries. They are the Dharma masters within the yzyz, the
spiritual leaders of the y7y7, and the media between the y7 members
and the Buddha. Therefore, y7 masters and y7y7 members also have
names that show a teacher-disciple relationship.

Within the records of image construction from those yzy: that
have y7 masters, the majority have expressions of prayers for merit
for the sake of ‘monastic masters’ (shiseng Fiif),'*® and at times yiyi

7 Among the 192 items of materials I collect about yiyi that have leaders
recorded, only 32 items contain the title huazhu.

18 ‘Bei Wei yishi Huichang deng niansanren zao shijiaxiang ji’ L% &A%
H= NERIEEC [Record of Building a Sakya Statue by Twenty-three People led
by Yi Master Huichang in the Northern Wei], in ZLST vol. 4: 55; Bagiongshi jinshi
buzheng 13.74; Mizuno & Nagahiro, Kanan Rakuyou Ryimon sekkutu no kankyi,
306; Omura, Chitgokn bijutsushi chosoben, 216. ‘Bei Wei Qishi heyi nianren deng
zaoxiangji’ JLBUE [RE B NFEEC [Record of Building a Statue by Twenty
People of the Yi of the Qi Family in the Northern Wei], in ZLST vol. 4: 79; Cao,
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members refer to themselves as ‘y7 disciples’. For example, the ‘Beiqi
da duyizhu Dong Hongda deng zaoxiang ji’ JL7F KH#E & 3 # it 5
g [Record of Image Construction by Great Provincial Y7 Chief
Dong Hongda and Others, in the Northern Qi] states briefly: ‘the
head of the y7, Dong Hongda H#t%E, then led his disciples of the yz,
forty people total, to copy respectfully for the sage’s image’ (AR E
FHEPZEZREMENY - NFREERR).

Due to their special identities, y2 masters have higher status than
regular leaders within their y7y7, and their names are mostly inscribed
at the very front or in a prominent position. However, the role that
they perform is not always the same across different yzyi. Within
some yzyi, the y7 master is an instigator and organiser for members.
In the main text of the “Yishi Sengjing daosu saba ren deng zaokan
ji” EEEBCEMRH AN F SR [Record for Niche Construction
by Thirty-Eight Monastic and Lay Members, Yi Master Sengjing and
Others], it states: ‘with the y7 master Sengjing {4}, and the others,
thirty eight clergymen and laymen total’ (J& X ERIEHEFE G /AN

%),11° which shows that the representative of this y7y7 is Sengjing 14
#§, who should be the main person responsible for this yzyz. In the
‘Beiqi yishi Daoliie deng sanbai ren zaoxiang ji’ JL7F EATIZENE S =
HAZEZEL [Record of Image Construction for the Three Hundred
People, Y7 Master Daoliie and Others, in the Northern Qi], the y7
master is also the representative for the entire yzyz.'"!

In some other yzyz, the yi master is nothing more than an honor-
ary leadership title, and the actual person responsible is the y7 chief
or some other leader. One example is in the previously mentioned

‘Beiwei yizhu Zhao Yahuan zaoxiang ji’. Another example is in the

Yaowangshan shike chongkan jiliie, 30. ‘Bei Wei Cui Yonggao deng heyi sanshili-
uren zaoxiangji’ ILBEEKEF A E=1T/NNEKFL [Record of Building a Statue
by Thirty-six People of the Yi led by Cui Yonggao in the Northern Wei], in ZLST
vol. 4: 145.

199 ZLST vol. 8: 2; Omura, Chizgoku bijutsushi chosoben, 343-344.

"% Mizuno & Nagahiro, Kanan Rakuyou Ryamon sekkutu no kankyi, 294.

UL Jinshi cuibian 34.7; Omura, Chigoku bijutsushi chosoben, 345-346; Quan
shanggu sandai Qin Han Sanguo Linchao wen, 3878.
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‘Dongwei yizhu Zhu Yonglong Tang Feng qishi ren zaoxiang ji’ 5%l
BFARKRE, B8 ANEGEL [Record of Image Construction by
the Seventy People, Y7 Chief Zhu Yonglong, Tang Feng, in the Eastern
Wei], where although y7 masters Senghui 4% and Fahe %% have
their names inscribed first, and are even mentioned in the main text
of the record of image construction, it still later states: ‘the head of the
y7 Zhu Yonglong 47Kk, Tang Feng JH'#, and others, seventy people
overall, all encouraged one another to uphold the y7 organization’ (
B AOKRE, L NG, HHRE), B3 EF%),"? which shows that
the actual organiser of this yzys was the yz chief. In the ‘Beiqi Zaisunsi
zaoxiang ji’ JLFEARSF ARG [Record of Image Construction at
Zaisun Monastery, in the Northern Qi] the names of three y7 masters
are also inscribed in the most prominent position, but in the body
text of the record of image construction it only mentions provincial
yi chiefs Zhang Yingzu 5REE and Xue Jingliie BERtHE," and does
not have any y7 masters, demonstrating that the provincial y: chief
represents this y7ys rather than the y7 master. In some ysyi the y7
master is even listed after other leaders in the inscribed names, with
the aforementioned ‘Dongwei jiaohuazhu Wang Fangliie zaoxiang ji’
as just such a case example.

In the past, most scholars have considered that the formation and
development of Buddhist organisations during the Eastern Jin and
Northern and Southern Dynasties such as yzy: were the result of the
guidance and encouragement of y7 masters."'* This exaggerates the
role of y7 masters, whether intentionally or not. The source materials
cited above show that although the status of y7 masters in yziy; was
high, their roles within different yzy: were not at all the same. Among
these, y7 masters in some yzy7 were not the instigators and organisers
of those y7yz. Even more importantly, y7 masters were no more than
a group of monks and nuns within y7y7. According to the statistics
of “Table 2’, y7ys that had y7 masters were approximately just 30% of
those yzy7 that included monks and nuns, which is to say, many

2 7ISTvol. 6: 124; Omura, Chitgoku bijutsushi chosoben, 268-269.
U3 Jinshi cuibian 33.8-9; Omura, Chiigoku bijutsushi chosoben, 333.

114 See relevant works of scholars mentioned in notes above.
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monastics that participated in y7y7 activities were not called y7 masters
at all. These y7y7 clergy members who were not y7 masters can in gen-
eral be divided into the followed three circumstances.

The first kind is when they acted as a member of an yzyz, partici-
pating in y7y7 as a donor. For example, in the inscribed names of the
‘Beizhou yiyi Guo Xing deng heyi zaoxiang ji’ L/ B FFHES
B2 45 [Record of Image Construction of ¥7 Member Guo Xing
and Others, in the Northern Zhou], there is a member given as an
‘vi member bbiksw’ EFELE There are also many other bbiksus
and bbiksunis that although they do not have the two characters
‘yi member’ before their names, their status within the yzy7 is just
that of a regular member. For example, the names in the previously
mentioned ‘Beiqi yizhu Yun chanshi deng heyi zao Amituo yuxiang
ji’ have y7 chief Meditation Master Yun and master of the meditation
chamber Meditation Master Yin [K#fli as figures of high status.
But after this there are another 12 bhiksus and 14 bhiksunis® that
are given together with y7 members, and these 26 monastics have the
same status as the other y7 members. Another example is the records
found in the ‘Beiwei daosu fayi xiongdi jiemei yibai ren zao Mile xiang
ji” ALBEBIEF LA IR —E NEWEEEC [Record of Construc-
tion of an Image of Maitreya by One Hundred Monastic and Lay
Brothers and Sisters, in the Northern Wei], in which the monastery
chief Daochong %E5¢ of the <lacuna>fu Monastery O#5F, was the
instigator and organiser of this yzyi. In the inscribed names, apart
from Daochong himself, there are a further 14 bbiksus from <lacu-
na>fu Monastery.""” Given that this y7y7 is named as a monastic and
lay fay: (dharma pact), these 14 bbiksus are of course just members of
this fayi. For organisations such as this kind of yzy7 comprised mainly
of monastics from a single monastery, or y7y7 that have larger numbers
of monastics in them, ordinary monks and nuns were only able to be
part of them in the capacity of regular yiyi members. There are over
20 other such sources of this type, that we shall not cite in full here.

s ZLSTvol. 8: 162.
16 ZLST vol. 8: 43-45; Omura, Chiigoku bijutsushi chosoben, 348-349.
W ZLSTvol. 4: 171; Bagiongshi jinshi bugheng 16.91.
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The second kind is where although they are not called Y7 masters,
they still have leadership responsibilities within the Y7y7, and many of
them are the person in charge of it. The above mentioned Yi chief
Meditation Master Yun is just such an example. Another example is
weinuo Tanyuan 2 and weinuo Huiping #°F- in the ‘Beigi bigiu
duweinuo Tanyuan deng daosu y7y7 bashiwu ren zaoxiang ji’ JLAFEE
AR R FEBER) T HANEERE [Record of Image Con-
struction by the Eighty-Five Monastic and Lay Yzy: Members, Bhiksu
Provincial Weinuo Tanyuan and Others, in the Northern Qi], who
are both monastics of Shitong Monastery £1[f]5F and also leaders of
this y7y7,'"® therefore they are the main people responsible for it. In
the ‘Beiqi Huishuang deng heyi zao Shijia xiang ji’ LA EEESE
MG [Record of Construction of a Sakyamuni Image by the
Hey: of Huishuang and Others, in the Northern Qi], the weinuo and
Y7 chief are both bhiksus.""> According to the sources collected by the
author, there are quite a few examples of yzy: that have bbiksus and
bbiksunis taking on leadership responsibilities like this.

The third kind is neither called an y7 master, nor has any official
leadership title, but they are still the organiser of the yzy:. The above
example of y7 chief Daochong is exactly such an example of this. An-
other example is in the ‘Beiqi Daozheng deng y7y sishi ren zaoxiang
jit FREBE R+ NGB [Record of Image Construction
by the Y7yi of Forty People, Daozheng and Others, in the Northern
Qi], in which the y#y: was formed on the exhortation of Bhiksu
Daozheng.'” The yiy7 recorded in the ‘Beiqi heyi xiuta zaoxiang bei
bing liangce’ JLAF & BIEREE BRI [Stele and Two Sides of a
Heyi Pagoda Renovation and Image Construction, in the Northern
Qi] was the result of the monk Jingming’s ##HH ‘exhortations in the
east and west’ B PHE){L. 12!

Because y7yi are Buddhist organisations that start from the

s 7rSTvol. 7: 62; Omura, Chiigoku bijutsushi chosoben, 321-322.

W ZLST vol. 5: 139.

1200 ZLST vol. 7: 138-139.

2 ZLST vol. 7: 66; Bagiongshi jinshi buzheng 21.126; Jinshi cuibian xubian
buzheng, fasc. 2; Omura, Chiigoku bijutsushi chosoben, 322-323.
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common populace themselves, and are not systematic and stan-
dardised Buddhist grassroots groups, and also considering that they
were popular for a long period of time and broadly found over a
wide area, the names and distribution of the official titles of their
leadership has therefore great scope for individual flexibility. We can
see from “Table 2’ that the official title of y7 master does not appear
with a particularly high frequency in yzyz, which reflects that it was
not broadly popular in them. Perhaps in some specific time and spe-
cific place the official title of y7 master was more popular, but at other
times and places the name y7 master was unknown. This is probably
the reason why the monastery chief and other monastics at the afore-
mentioned <lacuna>fu Monastery were not called y7 masters, even
though they did in fact have the same roles as y7 masters.

1.2.5. Image patron (xzangzhu 4 3:), pagoda patron
(tazbu ¥5F), and others

In “Table 2’ there are over 100 official titles from image patron to
great image patron, which are names established by Buddhism for
those who make merit by contributing finances, and are merit
patrons within yzyz. In many situations these official titles are not the
leaders of yzyz, but are merely indicators that y7y7 members have given
funds for constructing images, building pagodas, and other such
Buddhist activities. In order to encourage y7y; members to contribute
more funds when undertaking Buddhist events, some y7y7 would
have regulations under which if one contributed more than regular
yiyi members they could become merit patrons such as various kinds
of image patrons and so forth.

There is evidence of this, for example, on the back of the
above-mentioned ‘Beiqi Dong Hongda deng heyi zaoxiang ji’, which
states: ‘On the second year of Wuping era (571), the eleventh month,
and the twenty seventh day, five hundred cash of money was used
to buy the right to be inscribed as the chief patron of a stone image,
Dong Fu'en’ (already quoted above). However, there are also merit
patrons in some yzyz, image patrons and pagoda patrons in particular,
who in fact are the instigators and organisers of the y7yz7, such as in
the previously cited ‘Beiwei Han Xianzu deng zaotaxiang ji’. Another
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case is that of the ‘Beiwei xiangzhu Su Huren heyi shijiu ren zao
Shijia xiang ji’ JLBGFERHACEE T TNERUWEEL [Record of
Construction of a Sikyamuni Image by the Hey: of Nineteen People,
Image Patron Su Huren, in the Northern Wei], which briefly states:
‘On the fifteenth day of the eighth month of the sixth year of Zheng-
guang 1EJE era (Zhengguang 6.8.15=September 17, 525), which is
a yisi LB year, the Image patron, Su Huren #i#{=, together with
nineteen people of the Y7, made a statue of Sakyamuni’ (IEYE/84E,
BRCE, NA+THH, BFEHATCSETUNERN =] —& [=
H&]). The names inscribed on the back of the stone image also have
Su Huren ##A1= at the start, followed by the y7 members,'* which
informs us that Su Huren is in charge of this y7yz. Yet another exam-
ple, the ‘Beiwei yzy: sishi ren zao Xumi xiang ji’ LB EFPY -+ N 7E7H
&AL [Record of Construction of a Sumeru Image by the Yiy: of
Forty People, in the Northern Wei], also has an image patron as its
leader.!??

1.2.6. Zhai patron (zhaizbu 7 1), officer for incense
and candles (xianghuo T >K), seating regulator
(dianzuo $12) and recording regulator (dianin Yi§5)

Because some yzy7 would also engage in zhai events after finishing
construction of the image or during its construction, some of them
would have the position of a zhai patron. Zhai patrons in the period
of the Eastern Jin and Northern and Southern Dynasties would
usually be responsible for all the expenses of holding a zhai gathering,
and as such zhai patrons are in fact also merit sponsors. Whether or
not yzyi zhai patrons were responsible for the same things as zhai
patrons in society in general is difficult to answer due to the paucity
of our source materials. However, the position of sishe fitt: zhai
patron in the Tang and Five Dynasties periods was held in rotation

12 ZLST vol. 4: 185; Bagiongshi jinshi buzheng 13.76; Mizuno & Nagahiro,
Kanan Rakuyon Ryiimon sekkutu no kankyi, 275; Omura, Chiigoku bijutsushi
chosoben, 227.

123 ZLSTvol. 5: 31.



DUNHUANG NON-GOVERNMENTAL ORGANISATIONS 133

by she members. Whatever was required for the zhai gathering was
taken care of by dividing it up between she members, and the zhai
patron would only be responsible for the incense, flowers, and offer-
ings of food to the Buddha.'**

An officer for incense and candles was required when setting up
a ghai or undertaking some other Buddhist ritual, and so some yzy:
would have the position of officer for incense and candles. This po-
sition originated in the officer for incense and candles in monasteries
and temples. During the Wei, Jin, and Northern and Southern Dy-
nasties periods the role of the officer for incense and candles was to be
responsible for burning incense, lighting candles, and related tasks.
They were essential assistants for Dharma masters when the latter
would lecture on the sztras.'> Officers for incense and candles within
yiyi would also be responsible for all tasks related to incense and can-
dles when the y7yi would engage in Buddhist activities. Within those
yiyi that had officers for incense and candles, we can also often see the
two official titles of dianzuo W4 (seating regulator) and dianlu ¥
#% (recording regulator). What these positions were responsible for
is not entirely clear, but they may have been for situations such as
maintaining discipline, arranging seating, recording members’ partic-
ipation in events, and other such tasks.

1.2.7. Yirectifier (yi zhongzheng EHIE), Yi rector
(yizheng B1E), Y7 head (yizhang E1), secretary
(lushi #%5%), Y7 elder (yilao BE)

The y7 rectifier (yi zhonggheng BWIE, or yi zhongzheng EEIE)
originates from an official in the Wei, Jin and Northern and South-
ern Dynasties who is responsible for selecting the officials. In some
yiyi they are directly called a ‘rectifier’ (zhongzheng HIE, or HIE
zhongzheng). The yi rector (yizheng BIE, or yizheng BIX) is a short-

ened form for the y7 rectifier. According to our present sources, the

2% See relevant discussion and note 42 in Hao, Zhonggu shiqi sheyi yanjin,
chap. 1.

1% Hao, ‘Shi “xianghuo’.
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status of y7 rectifiers and y7 rectors within yzy: was usually not very
high. Under many circumstances this kind of official title was only
one of over dozens of official titles within yzyz, and moreover was
not the most important leader. For example, in the names for leaders
in the previously cited ‘Beiwei yishi Huigan yizhu Zhao Ahuan deng
saren zao Mile xiang ji’,"*¢ the y7 rector was placed after the y7 master,
yi chief, consecration patron (guangming zhu YeWIF), provincial
weinuo, and weinuo. From the main text of this record of image
construction we know that the main person responsible for this yzy7
was the y7 chief Zhao Ahuan, while the y7 master was a director, and
deputy leaders assisting the y7 chief included the provincial weinuo
and weinuo. Placed at the very end was the y7 rector, who had a
status lower than that of all the other official titles, and their func-
tion may have just been in name only. In yzys that had y7 rectifiers
or yi rectors, many of the circumstances are similar to the above.
However, in some yzyz, it was possible that y7 rectifiers or y7 rectors
took up leadership responsibilities. For example, in the ‘Beiqi yishi
Sengbao deng heyi nian’er ren zao shixiang ji’ JLZF EATEEES E
T NEAIEEL [Record for the Construction of a Stone Image by
the Hey: of Twenty-Two People, Y7 Master Sengbao and Others, in
the Northern Qi], although the y7 rectifier Gong She & has their
names inscribed after the y7 master, in the main text of the record of
image construction it states: ‘Gong She, together with twelve people
from the y7, created a stone statue’ (BEHEET A, HUEHE—
& [=%&])."” Given that this record of image construction takes the
yi rectifier as the representative of this y7y, we can see that he was
the person in charge of this ysyz. However, there are not many actual
examples such as this.

The title y7 head (yzzhang &) has its origins in the three heads
of the Northern Wei, i.e. the neighbourhood head (/inzhang %),

126 Jinshi cuibian 28.7; Omura, Chiigoku bijutsushi chosoben, 217; Mizuno &
Nagahiro, Kanan Rakuyou Ryimon sekkutu no kankyi, 307.

7 ZLST vol. 8: 66; Bagiongshi jinshi buzheng 20.125; Mizuno & Nagahiro,
Kanan Rakuyou Ryimon sckkutu no kankyi, 277; Omura, Chiigoku bijutsushi
chosohen, 310.



DUNHUANG NON-GOVERNMENTAL ORGANISATIONS 135

village head (/izhang H.%), and ward head (dangzhang #R). This
official title appeared rather late within yzyz, and was most popular
in the administrative regions of the Western Wei and Northern
Zhou. Within our present sources for yzyz, there are only six sources
that concern y7 heads, showing us that this official title was not
broadly prevalent within yzyz. From these sources that touch upon
yi heads, the status and role of y7 heads within y7y7 was not much
different from the y7 rectifier, and was usually just one of many
official titles.'?

The title y7 elder comes from the ‘three elders’ (sanlao =)
of towns and villages, and often appears in the same line as leaders
within the inscribed names of yzys records of image construction. It
may be an honorific for those elders of seniority and prestige within
the y#yz, rather than being someone who is responsible for some
actual matters or tasks. The title secretary (Jushi $%5) should have its
origins in government secretaries. There is only one source material
that mentions this position,'*” and its responsibility may have been to
manage documents, praising the good behaviours and criticising the
bad ones.

The above survey demonstrates that the official titles for leader-
ship in yZyi from the Eastern Jin, and Northern and Southern
Dynasties period largely originated in names for monastic officials.
Not only were these official titles dominant in quantifiable terms,
they also held superior positions in terms of their statuses and roles
within the yzyi. Those official titles within y7y7 that originated in

128 “Bei Zhou yizhu Zhao Fuluo deng zao Guanshiyinxiang ji’ J&/& & 3855 %
FEBIHHE R [Record of Building an Avalokitesvara Statue by Yi Chief Zhao
Fuluo and others in the Northern Zhou], in ZLST vol. 8: 147; and in Omura,
Chiigoku bijutsushi chosoben, 372. ‘Bei Zhou Yan Nami deng heyi zaoxiangji’ b
JABRARR & BIEREC [Record of Building a Statue by the Yi of Yan Nami and
Others in the Northern Zhoul], in Jinshi cuibian 37.4-5; and in Quan shanggu
sandai Qin Han Sanguo Liuchao wen, p. 3989; and in Omura, Chigoku bijutsu-
shi chosoben, 370-372.

12 “Bei Zhou Leishi heyi zaoxiangji’ JL/E & K& BZEEHC [Record of Building a
Statue by the Yi of the Lei Family in the Northern Zhou], in ZLS7T vol. 8: 101-103.
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names for secular officials were not only in the minority, with less
popularity, and without great influence, their statuses within yzy:
were also not as high. This obliquely reflects that y7y7 were Buddhist
groups, organisations on the periphery of Buddhist monasteries and
temples.

1.3. The Nature of Y7y7 and Their Relationship with Buddhism

Yiyi as peripheral organisations to Buddhist monasteries acted as
important social foundations for the very existence and development
of Buddhism. Buddhist monasteries typically utilised eminent and
famous monastics who were welcomed by all strata of society as a
means to organise, control, and use y7yz, such as the previously men-
tioned cases involving Huiyuan, Fazhen, Chaojin, and others. Ex-
amples include the fzy7 in ‘Beiwei Daochong deng fayi xiondi jiemei
yibai ren zao Mile xiang ji’, which was formed under monastery chief
Daochong’s ‘guiding exhortation” #{E."* We have also cited the yzy:
records of the ‘Beiqi heyi xiuta zaoxiang bei bing liangce’, which was
the result of the monk Jingming’s ‘exhortations in the east and west’
(RPE#ENE)."" There are also some other similar source materials.
These eminent and famous monastics used their own influence to
form groups of monastics and laity around themselves, organising
them through ‘oaths of incense and candles’ similar to those used in
making pacts, and leading them in engaging in Buddhist activities
such as constructing images. The members of these y7y7 also become
the foundational devotees at the monasteries of these very same emi-
nent and famous monastics.

There were also some y7y7 that were formed under the influence
of such-and-such monastery. These y7y: and monasteries usually
had a very close relationship, and they were at times known as the
yiyi of that monastery. Examples are seen in the ‘Beiqi Jianchong si
yizhu Xiahou Xianmu deng heyi zao Simian xiang ji” ILZFHERSF &

B0 Bagiongshi jinshi buzheng 16.91.
131 ZLST vol. 7: 66; Bagiongshi jinshi buzheng 21.126; Jinshi cuibian xubian
buzheng, fasc. 2; Omura, Chiigoku bijutsushi chosoben, 322-323.
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FEFEBEEESBEMHEMAE [Record of Construction of a Four-
Faced Image by the Heyi of Y7 Chief Xiahou Xianmu and Others
of Jianchong Monastery, in the Northern Qi],"** and the ‘Dongwei
Fengle Qidi ersi yiyi rendeng zaoxiang ji’ RELE S, L7 “FEHRA
FiE5 5 [Record of Image Construction by the Y7y7 Members and
Others of the two monasteries of Fengle and Qidi, in the Eastern
Wei],”® and others. These y7y7 that were formed under the influ-
ence of such-and-such monastery, or eminent or famous monastics,
were usually centred around the monastery itself, and the monk or
nun residents at that monastery were yz7y7 members. For example,
in the inscribed names of the ‘Beiqi Yin Gong’an deng heyi zaox-
iang ji’ there are 35 bhiksus;"** in the ‘Beiqi bigiuni Sengyan deng
heyi zaoxiang ji’ JLZF L JEMEE & BEEEC [Record of Image
Construction of the Hey: of Bhiksuni Sengyan and Others, in the
Northern Qi] there are the names of 11 bbiksunis;'> the ‘Beiqi heyi
wushi ren zao shixiang ming’ It & & i+ N1 # [Inscription
of Construction of a Stone Image by the Heyi of Fifty People in the
Northern Qi] has the names of 16 monks,"* and so on. At times
the monks and nuns comprised the majority of an y7ys’s member-
ship, such as in the ‘Beiqi biqiu Huijiao deng daosu yiyi bashiwu
ren zaoxiang ji’ JLAFEL B FEMBER/\TANEKG [Record
of Image Construction of the Eighty-Five Monastic and Lay Y7y:
Members, Bhiksu Huijiao and Others, in the Northern Qi], where
79 members are monks from Shitong Monastery £1[f<F and only
the remaining six are laity."”

According to the incomplete statistics in “Table 1°, approximately
84% of y7yi have monastics. Although the monastics within these
yiyi are not necessarily the instigators and organisers of those yzy:
(many of them are just regular y7y; members), if we consider this in

132

Han, ‘Anhui Boxian Xianpingsi faxian Bei Qi shike zaoxiangbei’, 57.
135 ZLSTvol. 6: 141.

B4 ZLST vol. 7: 189.

135 ZLST vol. 7: 22.

B¢ ZLST vol. 8: 76.

17 ZLSTvol. 7: 62.
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the light of the above material, it seems that we can consider that the
majority of y7yi were formed under the influence of monasteries or
monastics.

Of course, as described above, there was also a portion of yzys
that did not have any monastics (about 15%). Although they were
possibly not formed under the influence of monasteries or monas-
tics, but the influence of Buddhist culture still did affect their for-
mation, and they were still peripheral organisations to the Buddhist
community.

In particular, those yZyz which were organised under the influence
of monasteries and monastics were at times the source of those mon-
asteries’ finances and workforces. For example, the ‘Dongwei Senghui
deng zao Tiangong xiang ji’ MEMHEFE K =B [Record of Con-
struction of a Heavenly Palace Image by Senghui and Others in the
Eastern Wei] records that seventy people, y: chief Zhu Yonglong %4
/KP#, Tang Feng JH™®, and others, gave funds to support such-and-
such monastery to construct an image of the heavenly palace.”® The
‘Beiqi Han Shan’gang deng fayi zaoxiang bei’ JL7R LI 5575
%14 [Stele for Image Construction of the Fzy7 of Han Shan’gang
and Others in the Northern Qi] records that the location where they
constructed the image was at Chongxiu Monastery S#{&5£."* Above
we have mentioned that the stone image constructed by the Hey:
of yi chief Xiahou Xianmu and others from Jianchong Monastery
in the Northern Qi should also have been carried out at Jianchong
Monastery. There were also some y7y7 that participated in activities
for the building of monasteries, such as the ‘Dongwei lishi heyi baiyu
ren zaoxiang bei’, in which it states that they built a monastery in a
village."** Chanjing Monastery f#5#=f in the Eastern Wei was also
renovated with finances collected by an y7y7, and the y7y; members
also donated 100 mux WA of land to the monastery.* Zhongxing
Monastery F1Hi5F in the Western Wei was also built by an yzy7, which

B8 ZLSTvol. 6: 124.

139 ZLSTvol. 7: 14.

140 Omura, Chigoku bijutsushi chasoben, 260-261.
v ZLST vol. 6: 71-72.
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donated 284 mu of land."** However, looking at this in its entirety,
it is not that obvious that yiyi during the Eastern Jin and Northern
and Southern Dynasties acted as Buddhist monasteries’ sources
for finances and glory. Most yzy: were formed with the intention of
devotees constructing images, building pagodas, and other such mer-
itorious activities.

In general, yiyi members participated voluntarily in building
monasteries, constructing images for monasteries, or donating land
or other items to monasteries. During the Wei, Jin, and Northern
and Southern Dynasties periods, with the historical background of
frequent warfare, the common folk (an occasionally the upper class-
es) who bore the brunt of the sufferings of such wars were unable
to control their own fates. They took faith in Buddhism and joined
yiyi in the hope of securing the Buddhas’ protection, with the prayer
of liberation in a future life. Participation in image construction,
building monasteries, and other Buddhist events naturally required
the expenditure of wealth, but it also enabled their distressed hearts
and minds to attain some temporary consolation. However, at times
ordinary common folks’ participation in donations to monasteries
and attendance at Buddhist activities was not voluntarily. At times,
the monasteries and their monastics created some mythological sto-
ries to frighten those people who are not willing to donate funds. For
example, the Luoyang gielan ji iP5 [Record of Monasteries in
Luoyang] records the following story:

Hou Qing B2, a native of Nanyang, had a bronze image of
Buddha that was more than one zhang high. He was the owner of
an ox that he wanted to sell, in order to use the [acquired] money for
gold-leafing or parcel-gilding. Because of an emergency, he sold the
ox for other purposes. Two years later, [Hou] Jing’s wife, née Ma 5§
[X, suddenly dreamed of the image, which told her: “You and your
husband have owed me a gilding for so long without [my demand-
ing] recompense. Now I am taking your son, [Hou] Chouduo [{%]
W%, as compensation for [your failure to] gild [me]’. When the

42 Omura, Chiigoku bijutsushi chosoben, 286-288.
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woman of the Ma clan woke up, she was ill at ease. At dawn, [Hou]
Chouduo fell ill and died. [Hou] Jing was [then] fifty years old, and
he had only this son. The mourning voices moved even the passers-
by. On the day of [Hou] Chouduo’s death, the image itself turned
gold; its light shone on neighboring [houses] in all four directions,
and those who lived in the same ward all smelled something fragrant.
Young and old, Buddhist devotees and laymen alike, all came to take
a look. Tl NEEE A S —E(HE), Al sLeR. BA 4 —IE, BES
. BESHEFLDUEMAH 2. K44, BEERZELGHEZH: W
KimaIREE, AMME, STUNERZ UESER. BE, OAE
. B MR, BEL T, WA —1, ERZE, BURTTH.
B2 T H, AR, ERIYE. —H2 N, EER, G1ERY),
EEN

Some monastics also used the pretence of constructing Buddhist
images to plunder others’ wealth. The Luoyang gielan ji also re-
cords a story in which a bbiksu dies and is returned to life. In the
process this monk had seen King Yama %+, who had criticised
some monks: ‘You made copies of s#tras and duplications of
Buddhist images, but your real purpose was to acquire money and
things from others. Once you have acquired what you want you
will grow greedier, and when you are greedier you will not be free
from the three poisons’ (HEZETFAER, IEAFEANMY); BFEY,
FUDRNEE; BEERED, 2 =3 AFR)." This story is itself absurd,
a creation by Buddhists themselves who wished to criticise those
from different sects or schools. However, the events described in
the story were indeed commonly found at the time. As such, after
learning of these matters, the authorities of the Northern Wei
undertook a survey, after which ‘an imperial rescript was issued to
prohibit monks from begging [for food and money] on the street
while holding Buddhist images and sutras in hand. Those who used

4> Fan, colla. & annot., Luoyang giclan ji 4.205-206. English translation adapted
from Wang, trans., 4 Record of Buddhist Monasteries in Lo-Yang, 189-190.

' Fan, colla. & annot., Luoyang gielan ji 2.80; English transaltion adapted
from Wang, trans., 4 Record of Buddhist Monasteries in Lo-Yang, 74.
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their own money to reproduce sutras or duplicate images, however,
were free to do so’ (NEERERINIKZR, EARHMYERLET
&).' Within this kind of social atmosphere, it is hard to claim that
yiyi members joined y7y7 and participated in Buddhist activities
entirely of their own free will.

The amount of funds that an y7y7 member was required to pay
to participate in a single image construction event would differ each
time depending on the image itself and the number of y7y7 members
participating. The author has seen one source that has been previous-
ly mentioned, in which it required 500 wen 3 (cash) if one wished to
be a provincial stone image patron (4843148 3:). The ‘Beiwei Cui Qin
zaoxiang ji’ ILBLEFZEEEC [Record of Image Construction of Cui
Qin, in the Northern Wei], states: “The twenty five brothers of the
Dharma pact, each with 100 cash coins, coated the Buddha in gold
color’ (5% [=F&] "B AN, FE—H, Fihet)."* Here, others
constructed the image and the Y7y was responsible for covering it in
gold leaf, which cost less than making the image itself. In the ‘Beiqi
Zhang Longbo xiongdi deng heyi zao shixiang ji’ JEAFIRAEA S5 55
A EEAKE [Record of Construction of a Stone Image by the Hey:
of Zhang Longbo and Brothers, in the Northern Qi] has: ‘He had an
ox and vowed to make statues. Now he has accomplished this” (54
—B, AR, S1980L)." In general, when yZy7 members partici-
pated in a single image construction event, it costs about 300 or 400
wen. In the Northern and Southern Dynasties period one might earn
around 30 gzan #% (cash) for manual labourers per day.’® As such,
the financial burden of a single image construction event cannot be
considered light.

Yiyi and their members would often become props for secular
authorities and wealthy powerful households. This aspect is seen

> Fan, colla. & annot., Luoyang giclan ji jiaozhu, p. 81. English adapted tran-
saltion from Wang, trans., 4 Record of Buddhist Monasteries in Lo-Yang, 74.

¢ Bagiongshi jinshi bugheng 15.86.

W ZLSTvol.7: 6.

148 See entry of ‘jiusangbuzang’ A% [Long Mourning without Burial], in
Zhou, Wei Jin Nanbeichao shi zhaji, 189-190.
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FIG. 4 ‘Beiqi Zhang Longbo xiongdi deng heyi zao shixiang ji’ JEARSRAEAA S 2h
HEHEBE AR from ZLST vol. 7: 6

when the wealthy and officials who were members of yzy; would
commonly use their status and wealth to influence the yzy7, manip-
ulating the activities of the y7y7 for their own benefit. They would
often use the formation of ysyi that undertook construction of
images to erect monuments for themselves and pass on their legacies.
For example, in the ‘Yang Dayan zaoxiang ji’ #3 KR [Record
of Image Construction for Yang Dayan], although the title indicates
an image for the y7 members, the first line is in fact: ‘Record of the
head of the yz, Yang Dayan # KR (?-518) of Chouchi, building
statues for the Xiaowen (...) Emperor’ (2 £t KIRZZE ... 2

&), which seems as though this image was constructed by one
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person (Yang Dayan) alone, a bulwark general of the state (BB ),
the great rectifier (KH'IE) of Liangzhou ¥, and the writing on the
back is adulation of him."” This kind of image construction activity
which pandered to the emperor and also extolled their own virtues
can be said to be for fame and profit.

Another example is the ‘Dongwei Ningchan si Sanji futu song bei
bing liangce’ HEREEME<F —RPEE AHRE M [Stele and Two Sides
of Verses to the Three-storied Pagoda at Ningchan Monastery &éf#
=%, in the Eastern Wei], the text of which describes the layman Zhao
Rong ###, who, as a descendent of officials (one being a regional
inspector [zhon cishi WHISE]), organised 2,000 people into an yiy:
in order to construct a three-storied pagoda (sanji futu =)
at Ningchan Monastery. Despite this situation, the main text of the
stele actually describes the ancestors of Zhao Rong, and lauds his
virtues: ‘resting his mind on literature and history’ (F2/LSCHE), ‘not
peeking at the door of wealthy, not stepping into the households of
the gentry’ (AB L2, NE&EZ )0

One more yet example is in the ‘Dongwei Chanjing si chagian
ming’ HEMEARSFRIATE, which should describe the renovation of
Chanjing Monastery by the y7yi formed by Xian Jun Hiffi, who was
a great calvary general (piaogi da jiangjun BEF R H) and regional
inspector (czshi FIH) of Yingzhou FM during the Eastern Wei.
However, most of the text in fact discusses the previous ancestors of
Xian Jun and his political achievements throughout his life. In short,
we can say that this is a biographical record of one person, namely,
Xian Jun.»!

Some wealthy people instigated yzys with the aim of benefitting
themselves. In the records of the ‘Beiqi Zhou Shuangren deng heyi
zaoxiang ji’ JLAF A FES BEMREC [Record of Image Construc-
tion by the Heyi of Zhou Shuangren and Others, in the Northern
Qi], Zhou Shuangren JH#{~, the wife of Wen Haizhen {32, who
was a frontier-pacifying general (ningyuan jiangjun &R HE) and

W ZLSTvol. 3: 71.
0 Bagiongshi jinshi buzheng 18.105.
BL ZLST vol. 6: 71-72.
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FIG.5 ‘Dongwei Chanjing si chaqian ming’ WA FRIATE; courtesy of
National Library of China (28 % & & i ek it )
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former clerk (lingshi < 52) for the ministry of personnel (shibu T
#ik), wanted to seek blessings for her deceased husband and so built
a stone image of the Buddha. Because ‘her own power alone was not
enough to accomplish this’ (JJAJ&) she started a beyi of 71 people
through ‘frequent encouragement’ #j* to construct the image
together. In the end, the record for the image construction became
a record of Zhou Shuangren’s merit in secking blessings for her
deceased husband.”*

There were also some local officials that originally were not yzy:
members who insisted that their names appear with the stone images
constructed by y7yi. For example, in the ‘Beiwei Liu Gen deng fayi
sishiyi ren zao sanji zhuan futu ji’ JEBABIREF IR +— & =504
7@ [Record of Construction of a Three-storied Brick Pagoda by
the Fay: of Forty-One People, Liu Gen and Others, in the Northern
Wei], before the names of the fzy7 members there is written:

The Palace Attendant (shizhong fFH1), Great General of Chariot
and Cavalry (cheqi dajiangjun BERIREHE), Unequaled in Honor
(yitong sansi f&[F1=7]), General of the Right Guard (youwe:
Jjiangjun HHRFHE), Palace Commandant of Censors (yushi zhon-
gwer THISEHRT), [General-in-chief of] the Left and Right Guard
(ling zuoyou E}iAi), the Dynasty Founding Duke of the Wuyang
County (Wuyang xian kaiguo gong RFGRHIEIZY), Hou Gang %
Ml; the General of the Front (gian jiangjun Hif$ =), the General of
the Military Guard (wuwei jiangiun BE R ), who acted as (ling
%) the Director of the Espionage Bureau (xizuo ling #fF<), the
State-pacifying Earl (ningguo bo %EB{H), Qifu Bao ZARE'; the
General of the Military Guard, the Chief General (dujiang #iiF)
of Jingming Monastery 5tH=f, Yuan Yan JCfT (d.u.); Army
Commander General (Guanjun jiangjun L # i #), Grand Master
of Palace Leisure (Zhongsan dafu HHIKFK), Hualin Capital General
(Hualin dujiang HMREKF), Defender in Chief of the Left Guard

152 Omura, Chiigoku bijutsushi chosoben, 326-327.
153 This Qifu Bao ZfRE must be Qifu Bao ZfRf& (2-532) who has a biogra-
phy at Wez shu 86.1883.
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(Zuowei sima FEHiA]1G), Meng Yong #i/K. f#H. BLER AR H., IR
TN SY -y S A 1Sl el N VR SNTEN 7B /AN o | B 1 T2
RS, SRANTE | SRR ZIRE B, RSP AR T, e
REE, FHOR IR, HEMRHIRT, SHAE T ml S ik .1

According to the usual format of inscribing the names of yzy7 mem-
bers, if these officials were members of the yzys they should have yiz7
or the official y7y7 leadership titles affixed in front of their names.
Because they do not have any such titles, they should have not been
members of the fzy7. Among all the source materials I have collated
concerning yzyz, examples such as these are not few in number.

FIG.6 ‘Beiwei Liu Gen deng fayi sishiyi ren zao sanji zhuan futu ji’ JEBARIR
EFIY A+ — N =BT EIRD,; from ZLS T vol. 4: 164

The rise and development of yZy7 in the Eastern Jin and North-
ern and Southern Dynasties was primarily the result of Buddhism
swiftly filtering into all strata of secular society during this period,
and at the same time was closely connected to the permissive and
supportive stance of authorities of the age. Speaking in general
terms, the authorities of this period took an attitude of upholding
and supporting Buddhism. Although the Northern Dynasties
underwent two occasions of Buddhist persecution, at the time of
the Emperor Taiwu KE# persecution of Buddhism during the
Northern Wei, yZy7 had not yet begun to form in the Northern Wei,

Bi ZLST vol. 4: 164.
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and only the Buddhist persecution under Emperor Wu 4 during
the Northern Zhou had any influence on yzy:. During other periods
of time, whether in the north or the south, the authorities usually
considered the propagation of Buddhism to be beneficial for social
stability, and therefore permitted monasteries and monastics to
form and organise yzyi. Many local authorities even personally
participated in or even organised y7y7, such as the two representa-
tive examples mentioned previously, i.e. Yang Dayan, who was a
bulwark general of the state and great rectifier of Liangzhou, and
Xian Jun, a great calvary general and inspector of Yingzhou. The
permissiveness and support of authorities advanced the devel-
opment of yzyz. In the north, from the year 500, y7y7 maintained
momentum in their development throughout. According to the
statistics of “Table 1°, during the over 70 years from the year 500 up
to the edicts of the Buddhist persecution under Zhou Emperor Wu
(in 574), every year saw yzy7 in the north engage in the construction
of images, building of pagodas, and other such activities. In partic-
ular, in areas under the rule of the Northern Qi, due to authorities’
promotion of Buddhism and support of y7y7, at times within a
single year there were seven or eight yzy: that engaged in renovation
or construction activities."”> However, during the period of Zhou
Emperor Wu’s persecution of Buddhism (from 574 to 579), we
can find no source materials for yzy7 activities in the areas under the
control of the Northern Zhou. In 577 the Northern Qi was swal-
lowed up into the Northern Zhou, and from then until 579, the
original central areas of the Northern Qi displayed no further traces
of any y7y: activities. This is sufficient to demonstrate the authori-
ties’ attitudes toward Buddhism, which had a critically important
influence upon the success and failure of yzy:.

155 ZLST vol. 7: 130, 133, 137-139, 142, 144; Jinshi cuibian, fasc. 33; Omura,
Chiigoku bijutsushi chosoben, 331-332.
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2. Evolution of Forming of Buddhist She during the Sui,
Tang and Five Dynasties Periods

2.1. The Mutual Convergence of Two Types of
Non-governmental Organisations with Different
Natures, and the Changes of the Content and Aims
of the Buddhist Activities They Undertook

During the Sui, Tang and Five Dynasties periods, there were obvious
changes in traditional sishe and Buddhist organisations that special-
ised in undertaking Buddhist activities. Among them, the change
that most draws our attention is the gradual merging of these two
types of non-governmental organisations. The first sign of this kind
of merge is that their names slowly became mutually applicable.
During the Eastern Jin and Northern and Southern Dynasties, the
terms ‘she’ and ‘y7” had entirely different connotations. The Buddhist
organisations discussed above that specialised in undertaking Bud-
dhist events were called ‘y7’, ‘yiy7’, ‘fays’ and so on, and were certainly
not called ‘she’. Those non-governmental organisations that practiced
the traditional sacrifices to the two she in spring and autumn were
called ‘she’ and “yishe’, and were definitely not known as ‘y’, ‘yiys’, or
the like. There is not even a single exception to this within the nearly
250 source materials that the author has collected. However, by the
Sui, Tang and Five Dynasties periods, this situation has gradually
changed.

Let us look at the following passages. ‘On the eleventh year of
Tianbao era, second month, eighth day (Tianbao 11.2.8=February
27, 752), the Wen’an Prefecture X ZHl, the official of ‘stone siztra
97 (shijing yi F1%€8) Sun Qian f4fH, the secretary Xing Chang Ji§
&, together with two hundred people from the y7, made eight slabs
of stone scriptures’ (RE+—#k ~H/\H, CZAAKEAE HIA.
N [=18] B&E A NFEL/E);" and ‘in the tenth year of
Tianbao era, second month, eighth day (Tianbao 10.2.8=March 10,

15¢ Beijing tushuguan jinshizu & Zhongguo fojiao tushu wenwuguan shijingzu,

comps., Fangshan shijing tiji huibian, 94.
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751), the people of the she of the Shijing yi, Wu Chongzi iiMF,
Zhao Kanju #3E, Ji Yuanli 3ICH, together with people from the
y7, made eight slabs of scriptures for offering’ (RE +# —H/\H, &
K NP7, B ER, BT A BN FES ) RikE).

These two passages are both sources for records of construction
of sitras engraved on stone during the Tang Dynasty. While both are
from Buddhist organisations that undertook making s##7a inscrip-
tions, one of them refers to itself as a ‘stone sitra y7°, whereas the
other calls itself a ‘stone sitra she’ (shijing she £1%§4t). The leader of
the stone sitra yi is called a ‘she official’ (sheguan #1'8), whereas the
members of the stone sztra she are called y7 members. It is quite clear
that the terms ‘y7” and ‘she’ in these two source materials have identi-
cal connotations, with no distinction between them. There are many
examples like this within the recorded inscriptions of the Fangshan
JmLL stone satras. If one wishes to argue that reference to the stone
sitras of Fangshan alone is insufficient as a reflection of the situation
in the whole of society, we can show some relevant records found in
Dunhuang texts.

In S.527 ‘Xiande liunian (959) zhengyue sanri niiren she shetiao
FAFEFAE (959) IEH ZHLAAEALAE [Articles of Association from a
Women’s She, 3rd Day of the 1st Month of the 6th Year of Xiande
era (Xiande 6.zheng.3 = February 13, 959)], it states: ‘It is said that
when establishing the she with the utmost sincerity, articles and regu-
lations will be present. The people of the y7 organization have bodies
that were born from their parents and have ideals that were influ-
enced by their friends’ (BRIZEIR [=0k] y24t, AIEARE. KEMR [=F]
H, KEH S R RHAE [=&]). This is a traditional sishe that has
been formed by women for the purpose of funerary activities, but it
calls itself a “she’ and simultaneously an “yzyz’.

Another example is in P.3730 Moujia deng jinli shetiao 5= 555
SZAEAE [Respectful Establishment of Articles of Association for So-
and-So] (template), which says: ‘A certain family carefully established
she articles,... all she organization needs to deal with (lit. ‘pursue’) the
auspicipous (e.g., marriage) and ominous matters (e.g., funerals)

57 Tbid.
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FIG.7 S$.527 ‘Xiande liunian (959) zhengyue sanri niiren she shetiao B{E/N4F
(959) IEAH=HLA#AA%; courtesy of International Dunhuang Project
(idp.bl.uk)

together ...all established y7y7 requires people to be long term resi-
dents’ (FERFHEFHALIE, ... JLA&ERE, FHBEBX. ... JAPAVA
#t, BEAE). This she regulation literary model also mentions the
self designated name of ‘y7 organization’, and also mentions the self
designated name of ‘she’. There are also several other sources which
demonstrate this same point.

Due to changes in the content of the term ‘y7y7’, while we can no
longer use this as a general term to refer to Buddhist organisations
that specialise in undertaking Buddhist activities, by the Tang and
Five Dynasties periods there is the appearance of the term ‘Foshe’
f##t [Buddhist She] within Dunhuang texts,””® which accurately
reflects the nature of this kind of organisation. Therefore, when
discussing this period, we will use the term Foshe to refer to sishe that

8 JTx. 10269 ‘Bian sumai li’ f5£2¢/& [Accounts of the Lending of Grains]
includes, ‘people of the Xinfoshe #iffitt: [new Buddhist societies] borrowed two
shi and five don of millet Hr#itk NESERI 4 1.3, Xinfoshe is what contemporary
people called those newly-established popular Buddhist societies.
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specifically undertake Buddhist events, in order to distinguish it from
traditional szshe.

The change from ‘she’ and ‘y7” being distinct, to there being no
difference between the two, is certainly not merely a change in name
alone. In fact, this is representative of the changes in the activities
and nature from (y7)she (&) #1 in the Eastern Jin and Northern and
Southern Dynasties to the (yi)y: & (3%) of the Sui, Tang and Five
Dynasties periods.

The two Jin and Northern and Southern Dynasties were a period
of fast development for Buddhism in China. However, the Sinifica-
tion of Buddhism was not completed in this period, as its social and
economic power was still insufficiently strong. Therefore, during
this period, although Buddhist monasteries and monastics were
able to exhort some people within their vicinities to form yzyz, and
they already had an ongoing effect on traditional sheys and other
such non-governmental organisations as this article has discussed
and shown, from a holistic perspective, the influence of Buddhist
monasteries and monastics on traditional sheys was not particularly
large during the two Jin and Northern and Southern Dynasties. This
is reflected in the fact that source materials showing a relationship be-
tween the two are quite few, and that Buddhist organisations formed
by monastic and lay Buddhist devotees, such as yz, y7yz, fayi and the
like, were many in number and also popular.

In the Tang and Five Dynasties, Buddhism finally completed its
process of Sinification, as its political, economic, and social power
continued to strengthen to a point incomparable with that of the
two Jin and Northern and Southern Dynasties. This provided some
beneficial conditions for Buddhist monasteries and monastics in
their influence on traditional shey: and other such non-governmental
organisations. At the same time, there were also changes in the atti-
tudes and strategies of Buddhist monasteries and monastics toward
traditional sheyz, as they shifted to an attitude of equal interaction
and a strategy of maintaining distinctions within commonalities
toward traditional culture. This brought about a gradual merging of
Buddhist culture and traditional Chinese szshe thought and activities.
The first section of this article examines that during the Tang period
at the latest, there was already a considerable portion of traditional
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sishe that engaged in Buddhist activities while also maintaining
traditional activities such as sacrifices to the two she of spring and
autumn, mutual economic aid, and so forth. Because traditional sishe
organisations were strict and tight, with long ongoing histories, they
therefore had a much greater role than Foshe in terms of Buddhism’s
popularity and dissemination among the general populace. Under this
sort of background situation, Foshe slowly began to decline during the
passage through the Tang and Five Dynasties periods, and their power
also shrank. This is reflected in the fact that resources for this kind of
organisation were much reduced when compared to the period before.

Another aspect is some Foshe that were influenced by traditional
sishe that were broadly popular among the common populace and
focused on activities for mutual assistance in economic and matters
of daily life, also began to engage in mutual assistance for funerary
services. For example, in the ‘Sui Kajhuang yuannian (581) Li
Achang deng nianjia zaoxiang bei’ F§BH 27T (581) 2=k BF TR &
%14 [Stele for Image Construction by the Family of Li Achang and
Twenty Others, in the 1st Year of Kaihuang (581) during the Sui],
it briefly states: ‘In the first year of Kaihuang era, which is a xinchou
A4t year, on the fourth month in which the first day is a gengcheng
B¥J% day, and on the twentieth day which is a renyin £:5 day (Kai-
huang 1.4.20=June 7, 581), the Buddhist disciple Li Achang %=
£l and others, twenty families total, made a contract in the autumn
of last year when they would set up a monthly zhaz, and watch over
each other in both auspicious and ominous matters’ (4EBH 2 7T 5%
H, PUH PR, T H B8, fhos 720 B F TR ERKE 2,
HE7E, dXIMH).” The members of this organisation called them-
selves ‘disciples of the Buddha’ (Fo dizi #5¥), and their primary
goal of ‘coming together as a fraternity’ & 23 was in order to
‘set up a monthly zhas’ £ Hi& 7%, after which they would engage in
constructing an image. From this we know that this was a Buddhist
organisation that mainly focused on engaging in Buddhist activities.
However, apart from constructing images and setting up zhbaz this
organisation also had regulations concerning ‘watching over each

%7 Qin, ‘Sui Kaihuang yuannian Li Achang zaoxiangbei’, 48-49.
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other in both auspicious and ominous matters’ (jixiong xiangdai ¥5
XIAH%E), which is something we have not yet seen elsewhere in the
source materials. This ixiong xiangdar’ is equivalent to the state-
ment cited earlier in the articles of association for traditional sishe,
‘deal with both auspicious (e.g., marraige) and ominous matters (e.g.,
funerals)’ (zhuji zhuixiong 2% %8IX]), which meant when sheys mem-
bers needed funerals or other such urgent matters, all she members
should go to help out. Another example is in the “Tang Xianging san-
nian (658) huo yigian zhong apo deng shetiao’ JHRIEE =4F (/ATC658)
B DUFT AR P AL [Articles of Association for the Community of
Aged Women in the 3rd Year of Xianqing era (658) or Earlier in the
Tang], which first gives the names of the community of aged women,
after which a list of names for the monthly zhas patron roster, and
finally stipulations that each person should contribute some amount
of wheat grain for each monthly zhas day. It is obvious that this was
also an organisation that focused on Buddhist activities. However,
apart from the Buddhist activities of this organisation, there were
also regulations such as: “Those aged women who passed away;
people should provide one dou of wheat, and provide five cakes” (5
FREERA ST 1%, HEFAME). Yet another example is in
P.452511 “Taiping xingguo qinian (982) eryue li shetiao yidao® A -8l
BI-E4F (982) —HiiAtfE—%E [Establishing One Article of Associa-
tion, in the 2nd Month of the 7th Year of Taiping Xingguo (982)],
which states:

1. It is my humble opinion that all the beings of the Jambudipa need
to rely on this excellent cause in order to be reborn in a better
place. Some of them are indulged in the good fortune during
their floating lives, while some are born from a womb with heavy
sin FELABITEARL_BAE, ZILARIA. sRITRAE R, sRAIAGZE TR E,

2. each are different. Now nineteen people made great vows, and at
the end of the year came to this holy place to light lamps, eat at the
vegetarian feast, and give #5A%. SHI—T AL E (=)F)
B, R, SEULEE S, OGETE &, 5

160

Ning & Hao, Dunhuang sheyi wenshu jijiao, 60-63.
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3. alms to gain merit. Each person carries one dox of millet, and need
to prepare it beforehand during autumn. It would be ground by
the mill and passed to the person in charge. There will again be a
new year day where good fortune is buile. fiiE. % NFiS 8, /o
JERKREIR %, HE i =N AR EEE—H

4. Each person gets a pair of lu pie, a dou of millet, one lamp, and sat
in a circle for food. The people of the she are all ordinary # Afiff
Bf—8, 3} 2R (=) B H, A, SUE G, 2L
PN

S. people, who continue the cycle of birth and death. When some-
one goes to the afterlife, at the moment of death, people need to
express sorrow -, ZEFEARAH, MRtE S, ZH (=) RI—95tT 2
i, EEZEOAEBIR [,

6. kowtow and cry loudly. On the day of passing away, it is forbidden
to push and shove, and mutual respect is required. On the day of
the funeral SEAIRSE. BUE R H, ME—HEi—1&, HERA).
iz H,

7. people need to assemble, hold up the coffin and place it on the
cart, carrying an urn of wine and pouring it around the cart.

When they arrive at FZEE. ZEAHE L. SAHHSE, B

BHIEEIY, 5k
8. the tomb, everyone will cry loudly and kowtow together BB,
—R RN, 16

This she was formed under the influence of Buddhist thought. Its
principal activities were lighting lamps, setting up zhaz, and other
such Buddhist activities. However, there were also regulations for
mutual aid in funerary services. It is therefore a Sishe that mainly
holds Buddhist events but also does funerary assistance. There is also
the text Beixin JE#r 882, ‘Bowang fangxiang niirenshe shetiao gao’
YL N AEERS [Draft of Articles of Assocation for the
Women’s She of the Bowang Lanes and Alleys], which states:

! Tang & Lu, comp., Dunbuang shehui jingji wenxian zhenji shilu, vol. 1:
280.
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FIG.8 P.4525: ‘Taiping xingguo qinian (982) eryue li shetiao yidao” A 5[]
L4 (982) " HILALME—HE; courtesy of International Dunhuang Project
(idp.bl.uk)
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1. On the twentieth day of the fourth month of the bingshen PN H
year, in order to light a lamp in the cave the woman of the she of
the Bowang Lanes and Alleys sat and discussed and P HI4EPY H 1
H, YL N2 LRI, AL (=:K)

2. made a vow together, setting a limit of three years — 2[RI #E.1), B
—4E

3. for the vow to be fulfilled. Each year Jii. B4 b T2,

4. goods and sacrificial offerings will be brought to the cave, with the
secretary passing out bulletins. The people of the she should all
come and gather together, making their private donations. /LSRR
(=41F) B, BRFMETT, AR, AR,

S. Since the articles were established, all should act accordingly HiE
SEARLAIR, (HE S i, $

6. and ritual songs should be sung continuously. The people of all
statures should be harmonious, and the elder be respected while
the younger be saluted. After three years is up, people will decide
themselves where to go. It is forbidden for #aER, LAITRRE, %
KEUN. =4E0W1%, (B (5) B8, AFF

7. the secretary and officials to direct them. The various she members
have discussed the matter, and each out of good intentions, will
not go back on the previous statements #% 5 = E 8. AL,
BRFE, NEET,

8. and breach the old articles. This message will not change regard-
less of the days and months that pass. (Back of the paper) #ATKE
168, . H AR, IEE AL S8R E (HKH)

9. The present gathering has thirteen people listing their names at

the back ff—+H=ANBSIHHE (R) 12.

12 Beixin 882, ‘Bowan fangxiang niirenshe shetiao gao’, in Ren, comp., Guojia

tushuguan cang Dunbuang yishu, Vol. 131: 358a.
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FIG.9 Beixin JL#7 882, ‘Bowan fangxiang niirenshe shetiao gao’ t#ZIHLZ A
FALARRR; courtesy of International Dunhuang Project (idp.bl.uk)

This document is a draft, with many parts rubbed out and corrected,
and it does not list the names of the she members. This szshe is a Foshe
that specialises in undertaking lighting lamps to offer to the Buddha.
However, in the articles of association it states “The people of all
statures should be harmonious, and the elder be respected while the
younger be saluted’ (_EHIRE, WORAUN), which shows that it was
influenced by Confucian culture. The several examples above began
in the Sui Dynasty, span through the Tang and Five Dynasties, and
extend into the early Song. Their common features are that they did
not originate in traditional sishe, and the reasons for their formation
are due to either being influenced by Buddhist thought or that their
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focus is on Buddhist activities. However, due to being influenced by
traditional sishe that mainly carried out mutual funerary assistance
which was widely popular at the time, they therefore either engage
in funerary assistance or have been influenced by traditional culture.
This phenomenon was not seen in the Eastern Jin and the Northern
and Southern Dynasties.

It is precisely because traditional szshe and Foshe in the Tang and
Five Dynasties periods were heading toward merging in terms of their
activities that brought about the gradual blurring of the terms ‘(y7)
she’ and ‘yi(y7)’. Due to not understanding this situation we have
just described, some Japanese scholars dogmatically maintain their
interpretation of Huiyuan’s formation of the White Lotus Society,
and based on this they imagine a kind of Buddhist organisation called
‘fashe’ that was popular in the Southern Dynasties during the North-
ern and Southern Dynasties period, with a membership comprised
largely of nobility, officials, and literati scholars, and mainly empha-
sising their own personal cultivation in contrast to y7y7 in the north
that focused on constructing images.'®> The reality of the matter has
already been discussed in the first section of this article. That is, in
the two Jin and Northern and Southern Dynasties, fashe refers to tra-
ditional neighbourhood (yz)she that worshipped Buddhism, which
were distinct from y7y7 that engaged in Buddhist activities in terms
of their origins and the content of their activities. Huiyuan lived in
a time before ‘(yz)she’ and ‘yi(y7)’ merged, and so it is impossible that
the yzyi-type of Buddhist organisation that he created would have
been called a ‘she’.

In the Sui, Tang and Five Dynasties, there were also changes in
terms of the content of activities that traditional sishe and Foshe
undertook. The first was that the scope of Buddhist activities was
broader than in the preceding period, including setting up zhat,
lighting lamps as offerings to the Buddhas, image processions,
sand-impression Buddhas, holding Ullambana gatherings, construct-
ing caves, renovating caves, constructing images, building samgha
pagodas, building monasteries, renovating monasteries, building

13 See relevant works by Japanese scholars mentioned in notes above.
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Buddha shrines, renovating Buddha shrines, constructing s#tra
pillars, silk paintings, constructing monastery bells, purchasing land,
transcribing s#tras, engraving stone sitras, and so forth. The second
change was that activities for constructing images were not as pro-
nounced as in the past, whereas setting up zhai increasingly became
the most important event. Although in the Eastern Jin and Northern
and Southern Dynasties there were some y7y: that undertook ghai
activities, such activities were not that prevalent at the time, and the
majority of related yzy7 source materials do not have the position of a
zhai patron. The Dunhuang textual sources indicate that in the latter
Tang, Five Dynasties, and start of the Song, although sishe that held
zhai events could also hold other activities at the same time, there
were few sishe that only undertook Buddhist activities but never set
up zhai. The annual three months of constant ghat (san changzhai
= R7%) held the greatest significance for people during this time
period.

Yet another aspect is that there were changes in sishe goals for
their practice of Buddhist activities. The ‘Beiwei Zhang Daoguo
shuai yiyi zao Mile xiang ji” JLBl5RE SRR BFEWHRC [Record of
Construction of a Maitreya Image by the Y7y7 Led by Zhang Daoguo,
in the Northern Wei] describes the goal for constructing this image
as: “To the imperial majesty and empress dowager above; next are
the parents of seven generations and the family members bonded by
karma, I wish all the sentient beings have this kind of good fortune’ (
LAEFET, REKE, B TR, RGER, S —VIRAE, K
[F] 4 ).'** However, a text for sishe setting up a zhai during the Five
Dynasties and early Song, P.3545 ‘Shezhai wen’ #£753Z [Text of She
Vegetarian Feast], preserved in the Dunhuang manuscripts records its
goal as follows:

The merits gained from establishing this vegetarian feast, which are
unlimited good karma, will first be used to glorify the four kings
from the realm above, and the eight legions from the region below,

1¢4 ‘Beiwei Zhang Daoguo shuai yiyi zao Mile xiang ji’, Omura, Chigokn bijut-
sushi chosoben, 187.
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hoping the majestic light will be ablaze to protect the state and
saving the people, lead them for a thousand years and have good
harvest every year, hope people have good fortune, and hope all the
virtuous she will be fine and devoid of disasters and gain fortune.
Let the gods descend and have the gods bestowing blessings, let
the people’s seed of wisdom with their Buddha nature sprout, and
let people’s mental afflictions, which are [as numerous] as leafs in
the thick forest, be blown away by the winds of wisdom; then the
extraordinary merits will be used to adorn the burner-holding alms
givers, in the hope that the merits will be like the spring grass which
give birth to leaves and blooming flowers and that the sins are like
the floating cloud, dispersing from the wind. Then let the sentient
beings of the six paths in the three worlds, those with forms and the
formless, all receive good karma, and attain the fruit of Buddhahood
together. DU (=%4?) s 78 Dh s, SERRIBs A, SE R L5 T, 75
J\ER: ARBEEOCER R, FEBIK (=%0) A, 3T, S8, RFEER
%, KA s B R MERESETR (=52) R, RRERER, Ril (=
filr) R, AL (=fi?) AR (=412). BT (=2422) B, Bofh [=12)
DABHTF (=%F), ] ik, B [=28] BURm %, R, M
SRR 3 RIS 2y (=ME2) B R (S0) &8, HEEAE, SEETE
E, b8 B IR, /& =N, AR, IR R, 7 pkfh .o

FIG.10 P.3545 ‘Shezhai wen’ #£753¢; courtesy of International Dunhuang
Project (idp.bl.uk)

15 P.3545, ‘Shezhai wen’, Huang & Wu, eds. & colla., Dunbuang yuanwen jz,
645.
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The difference between these two passages above from different time
periods is that the former source does not mention y7y7 members
practicing prayers for blessings for themselves, whereas the latter
source is mainly about sishe members holding prayers for blessings
for themselves and does not mention their ‘seven generations of
fathers and mothers” 15 BE. When we compare this against the
records of image construction from other y7y7, ‘seven generations of
fathers and mothers’ refers to the seven generations of ancestors as
one goes back from oneself six further generations of parents, wheth-
er alive or deceased.'® The differences between these two sources are
not limited to these texts alone, as incomplete statistics show us that
sources for the goals of yzy7 that engaged in Buddhist activities in the
Eastern Jin and Northern and Southern Dynasties were very complex
in terms of prayers beseeching the Buddhas. There are only 70 plus
sources that feature prayers for blessings for the seven generations of
fathers, mothers, and other deceased ancestors, whereas prayers for
blessings for oneself by yz7y; members are merely 20 plus sources. Pre-
served within the Dunhuang manuscripts, late Tang, Five Dynasties,
and early Song materials that record the goals of sishe as they engaged
in Buddhist activities, there is not a single document the records she
members’ prayers for blessings for themselves, and there are only a
few prayers for blessings for the deceased. This change reflects that
the people of the Eastern Jin and Northern and Southern Dynasties
lived their lives in a time of turmoil. Lacking faith in the present life,
they projected many of their hopes to future lives. As they sought the
protection of the Buddhas they usually forgot themselves and gave
more attention to those who had already passed away. During the Sui

1 “Bei Qi Cheng Zhenhu deng yiyi zao fumuxiang futu ji’ LR E T F B8
7B R BHETFERC [Record of Building a Stupa with Parents’ Images by the Yiyi of
Cheng Zhenhu and Others in the Northern Qi], in Omura, Chiigoku bijutsushi
chosoben, 329; ‘Bei Qi Xue Erji deng yiyi zao zhangliu tiexiang ji* JE7F il 5
EFE L NHUREL [Record of Building a Sixteen-Foot Iron Statue by the Yzyi of
Xue Erji and Others in the Northern Qi], in Omura, Chizgoku bijutsushi chaso-
hen, 358-359.
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and Tang Dynasties, society was far more stable, there was economic
development. The people had great faith in their present lives and
when they sought the protection of the Buddhas they gave greater
emphasis to themselves and the living.

2.2. Changes in the Development of Buddhist Formation
of She Themselves

As described in the first section of this article, y7y7 in the Eastern Jin
and Northern and Southern Dynasties can largely be divided into
two types. The first type only undertook single occurrence events
such as constructing images, building pagodas, and so on, and had
somewhat looser structures. The other type also engaged in Buddhist
activities outside of their construction of images, were in existence
for a longer duration, and had stricter organisational structures.
Although we cannot calculate an exact figure for the ratio between
these two types of y7y7, we can still conclude that the first type was
certainly dominant in terms of sheer numbers and were the bulk
of yiyi. There were still Foshe that engaged in single-event Buddhist
activities during the Sui, Tang, Five Dynasties, and early Song. These
are several examples collected by two epigraphical collections: (1)
‘Sui Wang Funii deng zaoxiang ji’ F§ EIRLFEKRE [Record of
Image Construction by Wang Funii and Others, in the Sui],'*” (2)
‘Sui duyizhu Du Qianxu deng zaoxiang ji’ F&#l & F A2 F B G H
[Record of Image Construction by Provincial Y7 Chief Du Qianxu
and Others, in the Sui],'*® (3) ‘Sui Wang Nuhui deng zaoxiang ji’ F&
FAMEFEERE [Record of Image Construction by Wang Niihui

17 ‘Sui Wang Funii deng zaoxiang ji’, Jinshi cuibian 38, in Zhongguo dong-
fang wenhua yanjiuhui lishi wenhua fenhui, comp., Lidai beizhi congshu, vol. 4:
630-632.

18 ‘Sui Wang Nuthui deng zaoxiang ji’, finshi cuibian 38, in in Zhongguo
dongfang wenhua yanjiuhui lishi wenhua fenhui, comp., Lidai beizhi congshu,
vol. 4: 647-648.
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and Others, in the Sui], and (4) “Tang Yaoshi xiang zan’ JH #fiif§
i [Praise on the Bhaisajya-guru Image, in the Tang]."”® All of these
reflect sources of Foshe that engaged in once-only image construc-
tion activities. But by the Sui and early Tang, Foshe that undertook
image construction activities were already greatly reduced in number
when compared to those of the Northern and Southern Dynasties,
and they became less still from the middle of the Tang onwards.
During the Five Dynasties period, there were Foshe that undertook
single-event activities to construct satra pillars, such as the example
in ‘Houtang Luohan yi tuoluoni chuang tiji’ 123 4 1% & fe 4 JE 8
it [Inscribed Records on a Dharani Pillar by Arhat Yi, in the Later
Tang]."" There was also this kind of Foshe during the Five Dynas-
ties and early Song at Dunhuang, such as P.3540, ‘Gengwu nian
zhengyue nianwu ri shezhang Wang Anwu deng yishiliu ren xiuku
ping’ PEFEIEA T A AR EZFF-TAANERE  [Certificate
for Cave Renovation by Sixteen People, She Chief Wang Anwu and
Others, on the 25th Day of the 1st Month of the Gengwu Year
(970)]. This text states:

1. A certificate established on the twenty fifth day of the first month
of the gengwu year (Kaibao F#{ 3.zbeng.25 = March S, 970):
the Bhiksu Fuhui 182, the Head of she Wang Anwu T2, the
commander (jiangton H#F3H) Luo Qianyou #E¥Z#i, the village
official (Xiang guan #E) BEFFEIEH A H 2. Lt
LN B BN L LR TN

17 ‘Sui Wang Nuthui deng zaoxiang ji’, finshi cuibian 39, in in Zhongguo
dongfang wenhua yanjiuhui lishi wenhua fenhui, comp., Lidai beizhi congshu,
vol. 4: 655-656.

70 “Tang Yaoshi xiang zan’, Bagiongshi jinshi buzbheng 63, in in Zhongguo
dongfang wenhua yanjiuhui lishi wenhua fenhui, comp., Lidai beizhi congshu,
vol. 10: 305-306.

7! ‘Houtang Luohan yi tuoluoni chuang tiji’, Jinshi cuibian 121, in in Zhong-
guo dongfang wenhua yanjiuhui lishi wenhua fenhui, comp., Lidai beizhi cong-
shu, vol. 6: 650-651.
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Li Yanhui 2@, Li Fujin ZX&E#, An Yongchang Z/K R, the
warden Zhang Fuhong 5R& 54, Yan Yuancheng BEIFERR (Z4E
.25, GOk R R E A BRERR).
Chen Qianshi i T8, Zhang Fonu R4, Cui Tiannu #HYY,
Ma Wenbin 5§30, Kong Yanchang fLZ &, the District Agent
(Duton #F8H), Luo Youyuan ZE#HE (BT . sROBLL B HLL
O fLE R, BRBAZEM B ).
Luo Youqing ZE#iiH, and Jia Yongcun E7Kf#, sixteen people
total, made vows to built at Dangquan #E#iiH. Bk S S 1akE
N, BVAE R
a cave. Each person followed their intention rather than followed
strict standards. &5 — . A J3SEOE, ASEklEE. g
Building material required will be ready whenever they are
sought. Even if heaven and earth moves, this vow mEMIE, b
ST . B R, (HhRE
does not change. Honor the two emperors in order to form a
league and invite the four heavenly kings as witnesses. The people
AR R AR, S EmifERE. A
invited the village official Li Yanhui ZX%E® to be the secretary,
who passed out bulletins as the leader sE45E 2R & 2585, )
M AT S A2 4 1
the warden Yan Yuancheng B/ as the inspector, who follows
the instructions of the secretary. #IATRIRERR A BB, ALZE 55T
. LR B

10. By the day the renovation of the cave is finished, this certificate

11.

will serve as the proof. B H, i 258,

In addition, the Bhiksu Yuancheng i only need food to
work. Also, Hu Zhu’er #{# 52 should do a work load based on
his strength. X A FE 2B 41, XA 5L 7MRE 51 e
EEZR .72

172 ‘Gengwu nian zhengyue nianwu ri shezhang Wang Anwu deng yishiliu ren

xiuku ping’, Tang & Lu, comp., Dunhuang shehui jingji wenxian zhenji shilu,
vol. 1: 278.
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FIG. 11 ‘Gengwu nian zhengyue nianwu ri shezhang Wang Anwu deng yishiliu
ren xiuku ping’ BEFAEIEA T HHMR ELFEFE—TRNNMERE; courtesy of
International Dunhuang Project (idp.bl.uk)

This was a cave-renovation she, which was formed with renovating
caves as its goal. Everyone provided the materials required to renovate
the caves, and they chose a secretary (/ushi $%5) and an inspector
(yuhou JE1%) as their leaders to be responsible for organisation and
matters related to the task of renovation. At the end of the document
it specifically makes note that: ‘By the day the renovation of the cave

is finished, this certificate will serve as the proof® (FL=IEHFE H, Wil
%48§), which is to say that the certificate was only valid for the period
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of the cave renovation, after which the life of the she was over. There-
fore, this cave-renovation she was the same as the y7y7 mentioned
above which only engaged in a single-event activity of constructing
an image, constructing a satra pillar, or the like. Another example is
P.4960, ‘Jiachen nian wuyue nianyi ri kutou xiu Fotang she zaiqing
sanguan ping’ HRELH T —HRBEEMHELEE =E& [Certifi-
cate for the Repeated Request for the Three Officials by the She for
the Construction of a Cave Buddha Shrine, on the 21st Day of the
Sth Month of the Jzachen Year (944)], which states:

1.

On the twenty first day of the fifth month of the jiachen year
(June 14, 944), the she of building the Buddha Hall at the cave
in last autumn has collected F/REFAH H—H, BB E 1,
JetkEUE

fifteen shuo and three dou of wheat, two shuo and five dou of
elutriated [wheat], ground, and one shuo and five dox of dry 13
e nE =8, WigRIRE LS, 52

wheat, ground. [The she] has also collected fifty bundles of
hemp, as well as ZZHIRBHE. XEALIGRRAEHR. XA
1.7 zhang of cloth and also gained a pair of silk shoes which was
converted to cloth of one 3L, XIS HEEET /W, AT
pi JE (roll), which is at the place of Huifa and not be put in stor-
age yet. [The she] has also collected twenty bing of red pigments,
and &, TEEERA. R HFEA0F (BF).

donations from the Grand Tutor and other private donors which
were converted to three /iang & of fine cloth. The goods and
cloth above. KK AAEFHSMEEE. D EYEE,

because the secretary does not listen to the she official and thus
the people of the she are not in agreement in every matter, [are
not put in use, so] the merits are difficult fR& S H AR B
TERAEAE, Tk

to be accomplished. Now we invite, instead, Qingdu B as
the she official, Fasheng il as the she chief ¥, 5 P ah B &
P E, B AR,

and Qinjie B as the secretary. After requesting [the ap-
pintment of] the three officials, the people of the she B 245
H.HE =B UR®, HAR
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10. should wholeheartedly carry out the orders these three people
come up with, and not violate them R AT, FiEm
17, MeER.

11. If there are those who do not accept the rites of the she, and
do not know the hierarchy of monarchs and subordinates, they
shall BUA AR, AAIEE LN, BEE

12. be punished after discussion among the three people; they will
be penalized by fine food of the vegetarian feast. It is forbidden
= AN REH, SRR [=0RE] —&, ~5

13. to breach this Z#7& .17

FIG.12 P.4960, ‘Jiachen nian wuyue nianyi ri kutou xiu Fotang she zaiqing
sanguan ping’ FRAEFH T — H B b5+ P55 =B #&; courtesy of Dun-
huang yanjiuyuan cang BEWFFEBE (Dunhuang Research Academy) (Ul iz i
BUETR TR AL)

173 P.4960, ‘Jiachen nian wuyue nianyi ri kutou xiu Fotang she zaiqing san-

guan ping’, Tang & Lu, comp., Dunhuang shebui jingji wenxian zhenji shilu,
vol. 1: 277.
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The goal for establishing this she was to build a Buddha shrine in a
cave. They decided to reselect their she official, she chief and secretary,
because the first leader was ineffective. It is clear that this was a sin-
gle-event Buddhist she for Buddhist activities. The common features
of the two above-mentioned examples are that they are both certifi-
cates established by the entire body of members that resemble articles
of association, and they both chose their own leaders. Their organisa-
tional structure seems to be somewhat more formal and stricter than
Foshe that constructed images and s#tra pillars.

Looking at this as a whole, in texts that have been passed down
from antiquity, sources of stone inscriptions, and Dunhuang docu-
ments in the Tang, Five Dynasties, and early Song, records of Foshe
that engaged in single-event activities such as those mentioned above
were far fewer than those from the Eastern Jin, and Northern and
Southern Dynasties. Furthermore, the source materials for these
Foshe that had longer lives and tighter organisational structures are
also clearly more extensive. Of this type of Foshe, some undertook
one kind of Buddhist activity over a long period of time, some
engaged mainly in one kind of Buddhist activity but also practiced
other Buddhist activities, and yet others made long term offerings
to one temple or monastery. For example, Zhicong & (550-648),
who lived through the Sui and Tang, established a ‘rice grain she’
(mishe K*L) near Yangzhou #3M, which is described in the Gaoseng

ghuan:

Because the forest was hidden and far, and it was difficult to provide
grain to it, [ZhiJcong #& led three hundred followers from Yang-
zhou M and established a rice grain she, to which each of them
contributed one dan £7 of grain every year. This way, any monk and
layperson, and even the animals who passed were given provision. i
Dbk, skt I aR2 e =aHE, Maktt. ARl—fa,
R . bR AL, B2 & B, e

% Xu Gaoseng ghuan, T no. 2060, 50: 20.595b11-14.
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The economic features of this Foshe, a rice grain she, are quite clear,
as its primary task was to provide monasteries with grain foodstuffs.
This kind of phenomenon wherein Buddhist devotees formed a sishe
to make offerings to a temple or monastery is also seen in the Dun-
huang manuscripts. For example, in P.2614 verso, ‘Mousi zhuang’ %t
<Pk [Report from Some Monastery], which states:

The western building OO Monastery: the monastery mentioned on
the right has its walls damaged at the present. Before, OO Zhang Shi
jRIRF (?) and others, eighteen people total, made offerings. Now the
walls are damaged 0O, the inside is again O O repaired. No one knows
O whether the inside of the she O record O to discussing the request’.
PHIEO0ST: FRTPESF S R, Joe 005k (2) F—+ /it &
s EONEOOER, A NOEDE —HALROROE M RHEA. ..

This document is severely fragmented, but from the remaining text
it can still be seen that the monastery in question was supported
over a long period by a sishe formed by 18 people. At the time of the
document the walls of this monastery were ruined, and they request-
ed the sheys to assist in repairs. Another such document is P.4044,
‘Gongyuan 905 zhi 914 nian Dunhuang Xiuwen fangxiang she zaiji
shangzu lanruo biachua lianglang dasheng gongde zan bing xu’ A7T
9052 91 44FE FUENE SCH Bk o 4B AH 1380 7 A2 265 T B A BE D 13 i
[Praise and Preface of the Renovation of the Two Corridor Murals
on the Merit of the Great Sage at Ancestors’ Lanruo by the Xiuwen
Neighbourhood She at Dunhuang, from the Years 905 to 914],
which records that this neighbourhood she ‘renovated the Ancestors’
Lanruo’ (8848 FAHEE), showing that this lanruo W (Ske. aranya;
hermitage) received offerings from this neighbourhood she over many
generations.

Foshe that undertook one kind of Buddhist activity over a long
period, such as that of Baoqiong B} (504-584) in the early Tang:

Late in his life he moved to the seat of government in the Region
(in Yizhou) and stayed at the Fushou Monastery. He encouraged
the neighbourhood, with the y7 organization at the forefront. Every
time an y7 is formed, there were always thirty people. Together, they
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chant the Pasicavimsatisabasrika where each person has a copy. Each
month, people gather for a zha7 and each person takes turns reciting.
This type of y7 organization counts to a full thousand. The people
of the four directions heard this and came to visit him. [Bao]qgiong
took advantage of this to teach the Buddhist doctrine; whoever saw
this submitted to the teaching. BEFEINIA, (RS SF. REIYIF, B%
i BEE—8, =T A Gl (R, ANl—&. HE7EE, £k
Pl ML EFE, Th& Tat. PR, B, AL, S
JERIR. 175

The yiyi formed by Baoqiong can be called a sitra recitation yi.
Focusing on reciting sztras, in addition to individuals reciting sztras,
there were monthly ‘zhai meetings’ (zhaiji 7 5:) where people met
to recite the texts together. Given that there were monthly group ac-
tivities it is natural that they did not form for a single event and then
dissolve. There were also other Foshe that focused on reciting a spe-
cific Buddhist sitra. See, for example, the following recotrd in ‘Hou-
liang Huiguang sheli ming’ &R EOEEF$ [Memorial for the Relics
of Huiguang, in the Later Liang]: “The female disciples of the Dia-
mond Sutra Recitation She (nian_Jin ‘gang jing she & M#E4L); Kar-
madana-masters Zhi 8, Yin [, Wen 7%, Wen 3, Hui &, Quan % (a
nun), Si &, Dao %4, Shun JIf, Jian 5%, and Tai K of the [Later] Liang
dyansty’ (7B RIASAE 22 56 FHENRDRRM R, BliEAl, BT, TS, B, JERm
2, [, BmZE, BTNE, ATEX, fiK).7¢ Since this Foshe was known as the
‘Diamond S#tra Recitation She’, it naturally focused on reciting the
Jingang jing EMI%E [Diamond Szutra). Another example is found in
“Tang Xianchao ta ming’ JE#E@E# [Inscription on the Xiaochao
Pagoda in the Tang]: “The people from Lotus Sutra yi: Shi Qing %
{H, Zhao Qi 1, Fang Shenyi f51E5¢, Niu Yun 4%, Liu Xing 251,
Wei Mu 84X, Zong Yue 55188, Zhang Zheng &I, and Jing Huan &
R (BN, B, BIERE, 45, I8, &8 R, SR AR

% Xu Gaoseng zhuan, T no. 2060, 50: 28.688a12-16.
V¢ Bagiongshi jinshi buzheng, fasc. 79, in Zhongguo dongfang wenhua yanji-
uhui lishi wenhua fenhui, comp., Lidai beizhi congshu, vol. 10: 556.
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%).177 This she called itself a Fabua she 55 & [Lotus Sutra Yi], and
it probably has some commonalities with the Fabua yiyi from the
Eastern Wei period that was examined by Yan Shangwen, mentioned
previously. It would have been formed under the influence of the
Fabua jing T5#E48, and most likely its activities focused on reciting
this siztra. The yiyi mentioned earlier that was popular in the central
regions during the early Sui, would ‘establish a vegetarian feast twice
per month’ (H F87%)."” Fatong %48 (d.u.), in the Sui-Tang period,
was another who ‘established many y7 organizations, and held a zhai
every month’ (Z B &R, HHIEFE)."” This kind of Foshe that ‘estab-
lish a vegetarian feast each month’ or even ‘establish a vegetarian feast
twice per month’ were all Buddhist organisations that undertook
zhai events over a long period of time, whereas Zhiyan FB from
Jiachan Monastery 5##5F in Yuezhou #M| during the Tang, ‘along
with five hundred alms givers within the prefecture, held a Buddhist
assembly each month, during which they set up zhais and lectured
on the contemplations, with the wondrous wheels succeeding each
other for over a decade’ (BIMABAHEERA, BH 8, HEEHE,
Bt A, % #L)."% While this Buddhist organisation that stead-
fastly maintained itself for ten years did not have a name, the monas-
tics and laity that made up its devotees set up a monthly zhaz, and it
therefore is in the category of Foshe that held zhai over a long term.
Another example is provided by “Tang Foyu Jin’gang jing hui bei’ J&
HRIA-SHIZEE TR [Stele of the Foyu Diamond S#tra Association, in
the Tang], which records that Chan Venerable Seng<lacuna> #K
{50 of Nanlingtai Mountain F§#&t1l] in Licheng County &%
of Jizhou M ‘together with the merit patron and the one hundred
and ten karmadana people from the Y7, formed the Jin gang Jing
Yi (Diamond Sitra Yi) gatherings. Each gathering sees one fascicle

177 “Tang Xianchao ta ming’, finshi cuibian, fasc. 107, in Zhongguo dongfang
wenhua yanjiuhui lishi wenhua fenhui, comp., Lidai beizhi congshu, vol. 6: 242
243.

78 Xu Gaoseng ghuan, T no. 2060, 50: 1.428a20.

72" Xu Gaoseng zhuan, T no. 2060, 50: 24.641c22.

80 Xu Gaoseng zhuan, T no. 2060, 50: 14. 532a21-22.
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of the sitra copied. On each eighteenth day of the first month and
the fifteenth day of the ninth month, a vegetarian feast is set up to
express the karmic bonding of the people’ (V& ¥ K AFAEARE N TF
—HA—TANEESHREEg, 9gEK8—& §2EAT/\H, LATH
H 7 —rh, MR E)."® In order to commemorate Seng<lacuna>
after he passed away, the members of this Foshe still ‘made a statue of
Maitreya, two statues of attendant bodhisattvas’ (ZE5HEI & — &, 73
B Wi ). '5> This was a Foshe that maintained long-term engagement
in Buddhist activities such as transcription of satras, setting up zhaz,
constructing images, and so forth. It was rumoured that in the Tang,

In the beginning of Kaiyuan (713-741), there were several hundred
families on the border of Tongzhou [FAI}. They were the Eastern and
Western Puxian (Samantabhadra) association she. They made statues
of the Bodhisattva Samantabhadra and each ‘day’*®, they established
vegetarian feasts. A servant from a family in the Eastern she associ-
ation bore a son on the day of the vegetarian feast and named him
Puxian ¥ B, after the vegetarian feast was over. By the age of eigh-
teen, he was considered a fool and he had a taste of all kinds of hard
labor. Later, during the day of the vegetarian feast, this fool suddenly
pushed away the statue of Samantabhadra and sat at its place. The
elders of the y7 who saw this all got angry and cursed at him and
whipped him. Puxian laughed and said, ‘T was born here because
of your devotions. You saw the real Samantabhadra but could not
pay him homage. What benefits would you gain by seeking out this
statue made of earth?” He then suddenly turned into Bodhisattva
Samantabhadra with a golden colored body, riding an elephant with
six tusks and flew into the sky, giving oft a great radiance, with celes-
tial flowers and iridescent clouds, shining with five colors. Then he
disappeared. Only then did the elders of the y7 understood and were

U Bagiongshi jinshi buzheng, fasc. 73, in Zhongguo dongfang wenhua yanji-
uhui lishi wenhua fenhui, comp., Lidai beizhi congshu, vol. 10: 454—456.

182 Tbid.

18 According to the text below, 77 H (‘day’) here should be an rror for H
(‘month’).
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very surprised and ashamed. BHICH], [FHSABE R, 206 B
Etl, EEEEEG, MEHRE. i BRE RS AT, RH
R, A2H EE. S22+ (EARE. Wik H, SMHE. &I
B2 H, BT ESG, mbHE a28ERARE. B
AR, SOHHERE. SR H: B LD, AR U B BEOANRE
ha, skt g aR 2 R AR 2 B S, B S, R
INFR, EHIRE, HAEHH, RIEARE, A, REZR. B&
T3 T, K .1

Although the above-cited story is fictitious, it should be based on
some actual event. This Puxian She &4l [Samantabhadra She]
was another Foshe that undertook long-term zhai events (setting
up a monthly zhai), and in addition also constructed images of
the bodhisattva Samantabhadra. From the two preceding examples
we can see that during the Tang and Five Dynasties periods
constructing images was typically one of the Buddhist activities
that Foshe that existed for a long period of time engaged in. The
sitra construction she(yi) of Fangshan SF1l in the Tang also made
sitras multiple times across a number of years. For example, in the
10th year of Tianbao K# era (751): “The arbiter [pingzheng V-
1E] Ma Yuanchao F§JCi#, the secretary Guo Sili ZH&E#, and one
hundred and nine people from the stone sz#tra y7 commissioned
a sitra inscribed on a stone slab’ (F&8 & FIE ST HHEE —
BENUANFER EALKE—F);'™ ‘On the eighth day of the second month
of the eleventh year of Tianbao era (Tianbao 11.2.8 =February 27,
752), from the stone sitra yi of the Tuanliu village, the secretary
Guo Liping $8#8°F, the arbiter Ma Chao f§i##, together with the yz
people, wrote down a slab of sztra’ (RE+—#k (752) ~H/\HE
MR A AL R P IE S & 8% R —%);" ‘on the eighth day
of the second month of the twelveth year of Tianbao era (Tianbao
12.2.8 =March 17, 753) the secretary Guo Liping, the arbiter Ma

18 ‘Puxianshe’ ¥ B4t [Samantabhadra society], in Taiping guangji 115.3-4.

1% Beijing tushuguan jinshizu & Zhongguo fojiao tushu wenwuguan shijing-
zu, comps., Fangshan shijing tiji buibian, 93.

8¢ Tbid, 94.
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Chao, together with the y7 people, wrote down two sttras” (K&
T H/\H, PRI HEEEANF LK TMK);'Y and ‘in the
fourteenth year of Tianbao era (755), the y7 people, the recorder
Guo Sili #B/E4 and others, wrote down a [stone] slab siztra’ (K&
TR E NG H B E L&KL —%).1% In these cited materials, Ma
Chao &8 is a shortened form of Ma Yuanchao EJCi8, Guo Li 5§
#4 stands for Guo Sili #8EH#, and pinglu “V-#% is an abbreviation for
pingzhenglushi “V-1E§%5 (arbiter secretary). So this material shows
without doubt that the Foshe that Guo and Ma belonged to under-
took multiple repeated s#tra construction activities over the period
of many years. On the other hand, ‘the people of the Wuliangshou
yi R E in the Fanyang Prefecture {EFZHE made two sttras every
year’ (TERGARME B B A\ FRE LA K)." These two Foshe both
engaged in sitra constructing events every year. All of this goes to
demonstrate that during the Tang and Five Dynasties periods a por-
tion of those Foshe that originally only undertook single-event reno-
vation and construction activities shifted their direction to become
long-term ongoing religious organisations.

In Dunhuang, there were long-term lamp-lighting she that spe-
cialised in assisting the monastic community in holding activities to
offer lamps to the Buddhas. These were different from the previously
mentioned traditional sishe that undertook lamp-lighting activities,
as the daily task of lamp-lighting she was to be responsible for all
matters related to lighting lamps in all of the Buddhist caverns in the
Mogao Caves 5 Eifa. The manuscript ‘Gengxu nian shier yue bari
ye sheren bianku randeng fenpei kukan mingshu’ BEEAE+—H/\H
BAENBRIRE TR 448 [Names and Numbers of She Mem-
bers’ Cave Niche Assignments for Lighting Lamps on the Night of
the 8th Day of the 12th Month of the Gengxu Year], stored in the
Dunhuang yanjiuyuan cang BUERF7ERK (Dunhuang Research
Academy Collection), records:

87 Ibid, 96.
188 Ibid, 102.
18 Ibid, 94.
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At the night of the gengxu year, twelfth month, eighth day (Janu-
ary 18, 951), 00O she people ignited lamps across the caves PEFK,
£+ A/\HROOOM NERE 2R (W) 1

Number of caves allocated 57t i 5844 81

dCﬂ_}’:)/ﬂ Tian EEI %’f—];ﬁ'{‘l From the northern great statue, to the north, until the Situ Cave with

a calculated sixty one lamps; two lamps at Zhang Duya Cave; two lamps at the Dawang tian Cave and the
Gongzhu Cave respectively; two lamps on the lower level of the great statue; two lamps at the Situ [Cave]; four
lamps for the celestial kings at the great statue JLAIREILRFIGER A3, TGN, A ERAE
R, K TR, PRI, A9 ED ..
Li Chan[shi?] Z=f&[ffi] (Meditation Master Li) sixty caves from Sicu Cave
north to Lingtu Monastery (Cave); two lamps at Zhai Family Cave; two lamps at Shezhong Cave; two lamps
at Song Family Cave; two lamps at Wenshu [Majuéri] Hall, FIfEJLZ IR RS0, HRAmE,
KRN, XIEWE ...

Samgha administrator Zhang FRIGEC iy lamps from Dushashen Hall to Langs
Hall below the cliff five lamps in the Dushashen Hall,.J& FBAH SR 735 1%, WA E S .

Yin Falii BETERE sixy-five lamps from the second level of Yin Family Cave to the upper level of the
Majust Cave and the various caves of the Linghu sbe. The inner smaller shrines of the three sages are cach lit
with a lamp 55 KA SR SOPRRT bR IR A8, NG 2 (M) — %

dacarya Luo S B the cighty-owo caves from the third level Taibao Cave to the Seven Buddha
Halls; there are the shrines of the three sages inside, each with a lamp lit...)5 (=3) = KfREELHE/
R, W IR, A (=) %

Area Commander Cao B EBFH There are in cotal cighty caves south of Monk Wu Cave to
the Tianlong Babu Cave; the central pillars and inner shrines are included S DR KHE VR &F/UH-R#
DRSS .

Suo Xingzhe ZREF Eighty caves, from the second level to the eight Jin'guang Caves of [Song?]
Family; the inner shrines and central pillars are included 55 —JH 255 =M O%/ \ G \ AR PSRV DASLE
9
Lackey Yin BE#1H, Samgha administrator Liang FHEEL sicy.three
caves, from the Pul] Cave on the second level to the Mafjusti Hall, and from the Lingtu Monastery Cave to
Chenjia Cave; the shrine of the three sages is included... 5 (=55) & ¥ O % SCk%E, A BE 7R R
A R A
Practitioner Wang FEATH sixy-wo caves on the second level i the south; two lamps at
Dharma Master He Cave; two lamps at the Central Pillar Buddha Hall; four lamps at the upper level of the great

statue, to the Fahua O.FESHS (=58) — 87N+ R AR R 3%, ALOMAE R R, K% LY, 2400 ..

. LaCkey An ﬁﬁﬁf, LaCkey Du *iﬁ%i The thirty six caves from Monk Wu Cave to

the Tianwang Hall; three lamps in the Monk Wu Cave; seven lamps for the seven Buddhas; two lamps at the

Tianwang Hall.. SRANE G B R EEM SRR =8, L3 R EEmR ..
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13.

14.

15.

16.

17.

[] [] lang [] OOBEO Fifey two lamps from the Yin Family Cave to the Great Statue of the souths
three lamps at the Deight shrines and the Yin Family Caves two lamps at Wang Family (Cave); two lamps at
Song Family Cave; three lamps at Li Family Cave; four lamps at the great statue; four lamps at Wu Family Cave;
four lamps for the Celestial Kings at the great statue AR RIAR T =%, 0/\MISHM =%, EXWE,
KRG, R =3, KIQPUS, BRI, KGR ENE.

The people of the she mentioned on the right and according to
what they are assigned, should carefully add oil and light and lit
the lamps; it is forbidden to be lax HfFFE AMKIHFITAL, 4F AR L
5%, MRS

If anyone does not provide enough or is unclean, the craftsman
will be penalized one pi of cloth filifik. AR (=18) BAEA T
#H, IR NG —E,

which will be made a public possession; the people below the
craftsman will be heavily caned fifteen times on their behind
with no exemption 725 L. (=23) i IE R 2N, WAk +H,
The seventh day of the twelfth month of the Xinhai year; the
Samgha administrator Daozhen ¥Z4F+ — H -t HREEMMEBCE
E.190

FIG.13 ‘Gengxu nian shier yue bari ye sheren bianku randeng fenpei kukan

mingshu’ BERAE+ A /N H R AL N 2R BT A 70 B 7 5844 G courtesy of Dun-
huang yanjiuyuan ZHEHFFERE (Dunhuang Research Academy)
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The members of this lamp-lighting she included monastics and laity,
with the monastics in the majority, and it should be a Foshe formed
by voluntary membership. However, the assignment of names to
cave niches was done by the samgha administrator (sengzheng )
under the office of the provincial samgha controller (dusengtong #
f¥4#t) of Shazhou ¥PM, and not a shesi #1F]. Furthermore, this reveals
that the lamp-lighting she was directly under the responsibility of the
samgha administrator. During lamp-lighting events, if she members
were remiss in their duties, they would be punished. This shows that
such activities were compulsory for and enforced upon the she mem-
bers. Samgha administrator Daozhen #H was possibly the person
responsible for the lamp office (dengsi %)) under the office of the
provincial samgha controller office. The Shazhon wenlu bu WML
#4f [Emended Textual Records of Shazhou] preserves a document,
Xinsi nian (921?) liuyue shiliu ri sheren shiren yu dengsi cangdai
suli’ FEEAE (9212) NH PFARHM AR ARG RIA B [Grain Store
Records for the Lamp Office of Ten She Members on the 16th Day
of the 6th Month of the Xinsi Year (921?)], which states:

1. Record on the borrowing of millet at the Dengsi Granary from
the ten people of the she on the sixteenth day of the sixth month
of the year xinsi (9212) S EAEANH T /NHIEABATRRIEE
SRIE:

2. Fahui borrowed seven dox of millet (Signed). Area Commander
Suo [borrowed] seven dox of millet. K HE L0 (#) RER
FEL S

3. The Samgha administrator (sengzheng 1B = sengzheng 41E?)
Yuan borrowed seven dou of millet (signed) FEf&1EE#E0
()

4. Falii (Master of Teachings and Disciplines) Wu 57 borrowed
seven don of millet; Shui (Signed) SIEHE SR IESLK ()

S. Song falii RiFHE borrowed seven don of millet; Xi (Signed) Kik
HESRIESLR ()

%0 ‘Gengxu nian shier yue bari ye sheren bianku randeng fenpei kukan ming-

shw’, Tang & Lu, Dunhuang shebui jingji wenxian zhenji shilu, vol. 1: 393.
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™

Baohong {54 borrowed seven dox of millet; Xi (Signed) R5AH

SRIESLZR (1)

7. Baoxiang fRF¥ borrowed seven dou of millet; Li (Signed) Five dox
of millet had entered FRFEE SR IE 32 (1) AR}

8. Da Aye KFJHE [borrowed] seven dou of millet; Da (Signed) K
HRSRZESEK (1)

9. Wang Jing £%E [borrowed?] seven dou of millet; O (Signed) T
A SEIE0 (1)

10. Yingge Wl [borrowed?] seven dox of millet; Da (Signed)
SRIESEK (1)

11. Suo Wanquan R4 [borrowed?] seven dou of millet RE 4 O
(Signed) RE 2510 ()

12. The people of the She mentioned on the right need to be of one
mind and intention and not make irresponsible remarks £ {4t
N, IR RLDIRIE, AMS28 AP

13. Those who create a disturbance will be penalized to drink one
urn of wine; those who arrive late will be penalized one jzzo of
wine; those who do not show up at all ##l, &S 2E; &2, &
WEfh; A,

14. will be penalized half an urn of wine. No one is allowed to be

exempted i P-FZE. AUIEALE !

Here, the lamp office should be organisation which is responsible
for lamp-lighting offerings to the Buddha and is under the office of
the provincial samgha controller, run by the samgha administrator
Daozhen in the document cited above. The she members here
include the two assemblies of laity and monastics, which we can
deduce should be the she members of the lamp-lighting she. They
assist with the duties of lighting lamps throughout the samgha’s
caves, and they can take grain provisions from the stores of the lamp
office. According to the standard practices of grain stores of the time,
in general one must note the amounts that are to be returned of
the principal plus interest."”” However, in this document it has not

1 “Xinsi nian (921?) liuyue shiliu ri sheren shiren yu dengsi cangdai sulf’,

Tang & Lu, Dunbuang shebui jingji wenxian zhenji shilu, vol. 2: 206.
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been noted, and it may have been an interest-free loan. Apart from
this, in the finale histories of Jingtu Monastery {15 at Dunhuang,
there are records that it received offerings of grain foodstuffs from
a lamp-lighting she. In P.2049 verso, ‘Changxing ernian zhengyue
Shazhou Jingtu si zhisui Yuanda shouxia zhuse rupo lisuan huidie’
RELTAE (931) 1EA DN - <F R FEZE T a8 AN S B & ik
[Second Year of Changxing (931), First Month, Jingtu Monastery in
Shazhou, All Matters under the Guardianship of the Annual Duty
Officer Yuanda, Finale Histories Accounts Document], lines 43—44,
it states: ‘three dou of wheat; from the lamp-lighting she in the first
month’ (=3}, IE AR EA) and lines 106-107 also state: ‘three
dou of millet; from the lamp-lighting she in the first month’ (3=
Sk IE A WRKEREA).2? This shows that there was a close connection
between the lamp-lighting she and Jingtu Monastery.

A situation similar to lamp-lighting she was image-procession she
of Dunhuang. Image processions were an activity organised by the
samgha community, where they used adorned carts or sedan chairs
to take Buddha images on procession through the streets to com-
memorate the Buddha. Image-procession activities in the Dunhuang
area were organised by the image-procession office under the office
of the provincial Samgha controller. There was naturally a very close
relationship between image-procession she and the image-procession
office that they assisted in holding these image-procession activities.
There are records in document S.4812, “Tianfu liunian (941) xin-
chou sui eryue nianyi ri xingxiangsi maisu suanhui ping’ K##E/NH3¥
% (941) —HTH—HITHRAIZEER G [Certificate for Wheat and
Grain Accounts of the Image Procession Office on the 21st Day of
the 2nd Month of 6th Year (a xinchou year) of Tianfu era (941)],
stating:

2 Tang, “Tang Wudai shiqgi de gaolidai’; Tang, ‘Dunhuang xieben bianwuli
chutan’, 157-193.

13 P.2049 verso, ‘Changxing ernian zhengyue Shazhou Jingtu si zhisui Yuanda
shouxia zhuse rupo lisuan huidie’, Tang & Lu, Dunhuang shehui jingji wenxian
zhenji shilu, vol. 3: 371, 374.



180

HAO CHUNWEN &3¢

1. Periodic Settlement of Account on the twenty-first day of the

second month of the sixth year of Tianfu era, which is a xznchou
year. The Shande office of the Image Procession Office KA /N4
FHE AT —HEG, ITERE SR

. owes six shuo seven dou of wheat and three shuo of millet. There

are no other things added. This is the RZERERHIERY, 3 =M, fiR
ERIE XN

. certificate #&.
. Member of the she, the commander (bingma shi SeF§f8) Li Yuan-

zhu B (signed) #E NJLISEZ4= B AT (1)

. member of the she, the commander (bingma shi FeJ§ff) Li

Xianding AEE (signed) B REE (1)

. member of the she, Fan Xianzhe {E Bt # (signed) #E NIEEF (1)
. member of the she, the Lackey Zhang Nunu R4 (signed) £ A

PRI (#47)

Y4 Tang & Lu, Dunhuang shebui jingji wenxian zhenji shilu, vol. 1: 379.
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FIG.14 S.4812, ‘Tianfu liunian (941) xinchou sui eryue nianyi ri xingxiangsi
maisu suanhui ping’ RFENEFEHEK (941) ~HH—HITGRAEZERERAGE;

courtesy of International Dunhuang Project (idp.bl.uk)
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If we take the above text ‘Xinsi nian (921?) liuyue shiliuri sheren
shiren yu dengsi cangdai suli’ and cross-reference it with S.474,
‘Wuyin nian (918) sanyue shisan ri xingxiang si suanhui fenfu
Shaojian deng hudou shu jilu’ JXE4F (918) =H +=HITHRAER
AR EM G [Record of Pecks of Grain Distributed to
Shaojian and Others by the Image-Procession Office Accounts on the
13th Day of the 3rd Month of the Wuyin Year (918)], the accounts
of wheat grains should belong to the store of the image-procession
office, and the names of she members on the accounts certificate
should be the she members of the image-procession she. It seems
that the she members of lamp-lighting she and image-procession she
could not only borrow grain foodstuffs from the lamp office stores
and image-procession office stores, but could also participate in
management of these grain stores. An important point to note is that
the image-procession she and Jingtu Monastery in Dunhuang also
had a very intimate relationship. From the finale histories of Jingtu
Monastery we can see that at times the image-procession she would
make offerings of grains, oil, and other items to Jingtu Monastery.
The following are only several examples:

(1) P.2032, ‘Houjin shidai Jingtu si zhuse rupo lisuan huigao’ 1%
ERHF P ABBH G [Draft of Finale Histories
Accounts for Jingtu Monastery, in the Later Jin Period], line
592, states: ‘Five shuo of wheat, offered by the Image-procession
she’ (Z-ARBE, 1T A);

(2) P.2049, ‘Changxing ernian zhengyue Shazhou Jingtusi zhisui
Yuanda shouxia zhuse rupo lisuan huidie’, lines 129-130, state:
‘Five sheng B of rice, offered by the Image-procession she” (R1h
B, ITBALN);

(3) DP.3234, Jingtusi you rupo li {F+ <5 A& [Finale Histories
for Oil at Jingtu Monastery], line 1, states: ‘Attained one sheng
of oil from the collected goods of Image-procession she’ (1714

ARG — B ).

If we also consult other source records, the above grains and oil were
possibly raised and collected by the image-procession she during
an image-procession event for the monastery. In Dunhuang, the
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8th day of the 2nd month was the day for procession of images. As
image-procession activities were considered as quite important Bud-
dhist events on the annual calendar, many Buddhist devotees would
donate grains, foodstuffs, and other items to the monasteries during
this time, as shown by the following sources:

(1)

P.2032 ‘Houjin shidai Jingtusi zhuse rupo lisuan huigao’, Line
2: ‘Four shuo of millet, offered as alms during the image-proces-
sion on the sixth and seventh days of the second month’ (2
TH, ~H/NH-EHE (5%) ITIRHUEA );

Ibid, Line 33: ‘“Three shuo and two dou of millet, offered as alms
during the image-procession on the sixth and seventh day of the
second month’ (3% =fEHEC, — H/NH-L B (8% ) 1T15HUE A );
P.2049, verso, “Tongguang sannian zhengyue Shazhou Jingtu si
zhisui Baohu shouxia zhuse rupo lisuan huidie’ FDE=4F1EH
VT SFERGET N AE R GhE  [Finale History
Document of All Matters under the Guardianship of the Annual
Duty Ofhicer Baohu, Jingtu Monastery in Shazhou, 1st Month,
3rd Year of Tongguang (925)], line 42: “Three shuo of millet,
offered as alms during the image-procession on the eighth day of
the second month’ (% =3}, — H /\HH (4%) WERELIE A );

Ibid, Line 124: ‘Five dou of millet, offered as alms during the
image-procession on the eighth day of the second month’ (3%{h
Sk, ZAJVH (5%) Wbt A );

P. 2049, verso, ‘“Zhangxing ernian zhengyue Shazhou Jingtu si
zhisui Yuanda shouxia zhuse rupo lisuan huidie’, line 49: “Three
shuo of wheat, offered as alms during the image-procession on
the sixth day of the second month’ (22 =fF, ~ H/NH (4 ) 17
BIEA);

Ibid, lines 107-108: ‘Six shuo and eight dou of millet, offered as
alms during the image-procession on the sixth day of the second
month’ (SEREREI=E, AN [H] 5 (8%) 1718 HEA);

Ibid, line 138: ‘Seven dox of beans, offered as alms during the
image-procession on the sixth day of the second month’ (22
2L, ZHANBI TR A );

P.2040, ‘Houjin shiqi Jingtusi zhuse rupo lisuan huigao’ 12 &
AR SFaE 6 ABE H & HH [Draft of Finale Histories Accounts
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for Jingtu Monastery in the Later Jin Period], line 109: ‘Four shuo
and eight dou of millet, offered as alms during the image proces-
sion on the sixth, seventh, and eighth day of the second month’
(SEERRE)\=F, — AN [H] L H/\HIS TR A);

lines 130-131: ‘Six shuo and six dou of wheat, offered as alms
during the image procession on the sixth and seventh day of the

second month’ (ZRFERERE ), — H7NH-Et HITEHEUEA );

(10) Ibid, lines 420-421: “Three shuo and six dox of millet, offered

as alms during the image procession on the seventh day of the

second month’ (S =fEkE}, = H L HIBTIRAUE A );

(11) Ibid, lines 531-532: “Two dan and seven dou of wheat, offered

as alms during the image procession on the seventh day of the

second month’ (2261, — H-L HIBITRHEUE A ).

These source materials demonstrate that every year on the three days
of the 6th, 7th and 8th of the 2nd month, Jingtu Monastery would
receive donations in varying quantities because they were holding
image-procession activities. It is possible that these donations were
received by the image-procession she on behalf of the monastery, and
were known at the time as ‘gathered items’ (juwn #¥)) or ‘gifted
items’ (songwn 2%¥)). For examples:

(1)

P.2032, ‘Houjin shidai Jingtusi zhuse rupo lisuan huigao’, lines
216-217: ‘two dou five sheng of wheat powder and one sheng of
oil for making food; serving the people of Image-procession She
who give items [to the monastery]’ (8l — ML, H—HER,
T EYENR);

Ibid, lines 439-440: ‘two dou seven sheng of wheat powder
and one sheng of oil for use in the vegetarian feast when the
Image-procession she gathers items’ (BlIERCSF 26, B, 1714
RV EE IR );

P.204, ‘Houjin shiqi Jingtusi zhuse rupo lisuan huigao’, line
298: ‘one sheng of oil for use when the image-procession she
gathers items’ (WS, TTHABEWEH).

P.3234, verso, ‘Guimao nian (943) zhengyue yiri yihou Jingtusi
zhisui shami Guangjin mianpo’ Z$UN4E (943) IEH —HE&F
+SFE RV ETHE I [Recent Expenses for the Annual Duty
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Sramanera of Jingtu Monastery, Guangjin J&#, After the Ist
Day of the 1st Month of Guimao Year (943)], line 41: ‘Four dox
of wheat powder for making food; used when the image-proces-

sion she gathers items’ (HlIEE S} & &, BITHALRYIH).

The character ‘kan’ & (see) in the above-cited passages has a sense
of receiving guests. When the image-procession she ‘gathered items’
and ‘gave items’ to be received by Jingtu Monastery, it was of course
due to the relationship between the activities engaged in by the
image-procession she and Jingtu Monastery.

Therefore, in these textual passages, the grains, oil, and so forth
that the image-procession she gave to Jingtu Monastery should be
the ‘items’ (wx ) that they gathered and gave. During the time of
image-procession events, even if there were no ‘item gathering’
activities, the image-procession she would still often be received by
Jingtu Monastery. For examples:

(1). P.2049, “Tongguang sannian zhengyue Shazhou Jingtu si zhisui
Baohu shouxia zhuse rupo lisuan huidie’, lines 320-321: ‘Four dox
of millet, for the Image-procession she to buy wine on the seventh
day of the second month’ (35}, = H-£ HEUTIRALIL T H);

(2) P.2032, ‘Houjin shidai Jingtusi zhuse rupo lisuan huigao’, lines
113-114: ‘one dan eight dou of wheat powder, four and a half
sheng of oil, and one dan eight dou five sheng of millet to buy, or,
in exchange for wine, used for the vegetarian feast for she people and
monks on the eighth day of the second month’ (8i—#/\3}, {HiPYF
A, W—a/ SRR, —H ABHH AR AG7E )

(3) P.2049, verso, ‘Changxing ernian zhengyue Shazhou Jingtusi
zhisui Yuanda shouxia zhuse rupo lisuan huidie’, lines 201-203:
‘two shuo one dou of millet to buy, or, in exchange for wine, for the
image-procession she people, lay supporters (zhuforen B N), and
monks during the vegetarian feast held on the eighth day of the
second month.” CEMEE A, — H /\H & RFBEITE N B
NAREEH);

(4) Ibid, lines 272-273: ‘Four sheng and one chao of oil. for cooking
fuyu cakes to serve she people and monks when making the porridge
vegetarian feast on the eighth day of the second month’ (JHEI T
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0, Z H\H &5 I A EFa A ARG ),

(5) Ibid, lines 333-336: ‘One shuo two dou of wheat powder for
cooking hubing pancakes, gibing pancakes and fuyu cakes to serve
she people, those carrying the image and monks when making the
porridge vegetarian feast on the eighth day of the second month’ (4l
SHEECE, ZH )\ H 250 28 R 5 B R B R A N B Mk T 3R
faEaH);

P.2040, verso, ‘Houjin shiqi Jingtusi zhuse rupo lisuan huigao’, lines
227-228: ‘One shuo two don of millet, given to the people of the
Image-procession she for use on the seventh day; two shuo one dou of
millet to buy, or, in exchange for wine; used by the people of the she
on the eighth day of the second month and invite people to use on
the next day. (EZRHACE, SZBEUTEAEAN-CHA; SERTHE— 3} EAH,
“HNAHBHARE _HEANH).

Above there are several places that do not note members of the
image-procession she, but because the times are all on the image-pro-
cession day (8th day of the 2nd month), we can surmise that it was
the image-procession she members who were being received as guests.
As to the reason why this image-procession she had such a close
relationship with ]ingtu Monastery, at present we cannot make a
conclusive statement based on presently extant source materials, but
we can surmise that the image-procession office was itself located
within Jingtu Monastery.

Following the increase in the number of Foshe that were in exis-
tence for longer lengths of time, Buddhist communities with this
type of organisation slowly became formally structured during the
Sui, Tang, and Five Dynasties periods. First, when Foshe were first
established, the majority enacted articles of association which were
like charters. For example, in the aforementioned ‘Tang Xianging
sannian (658) huo yigian Zhong Apo deng shetiao’ and P.45251
“Taiping xingguo ginian (982) eryue li shetiao yidao’, they both have
sishe articles of association that focus on undertaking Buddhist activ-
ities and mutual assistance in funerary services. Beixin 882, ‘Bowan
fangxiang niirenshe shetiao gao’, on the other hand, is about articles
of association for a Foshe that is set to hold lamp-lighting ofterings to
the Buddha within a three-year period. Articles of association from
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Foshe that engaged in single event activities include the above P.3540,
‘Gengwu nian (970) zhengyue nianwu ri shezhang Wang Anwu deng
yishiliu ren xiuku ping’. There is even textual evidence of re-selection
of leadership for Foshe, such as the example of P.4960, ‘Jiachen nian
(944) wuyue nianyi ri kutou xiu Fotang she zaiqing sanguan ping’.
Cross-referencing the articles of association in the above-cited Foshe
with those of traditional sishe, these charter-like texts usually set
up regulations concerning the goals of the she, its background, the
sishe organisational structure, the content of its activities, the rights,
privileges and duties of its members, and measures for punishment.
Taking these articles of association as textual evidence to standardise
the organisation and activities of sishe was a common feature of tradi-
tional sishe and Foshe during the Tang and Five Dynasties periods. It
was also an important mark of the organisational maturity of sishe as
non-governmental organisations.

The second sign of the slow formal structuring of Foshe organ-
isations was the gradual end of the proliferation of their leadership
titles, as the names for she leaders gradually became standardised. As
described in the texts above, there was a great number of names for
yiyi leaders in the Eastern Jin and Northern and Southern Dynasties.
Not only did they differ in each she, even within a single yzy7 there
was often a great many leaders and official titles. But by the Sui, Tang,
and Five Dynasties periods, the titles and numbers of Foshe leaders
was steadily decreasing. Of course, this decrease in the titles for leaders
in Foshe was something that took place through a long historical
process. For example, this plethora of names for Foshe leaders can be
seen in the above-mentioned texts ‘Sui Wang Funti deng zaoxiang ji’
and ‘Sui Wang Niithui deng zaoxiang ji’. From the Sui and early Tang
onwards, zhai activities received increasing interest from the public
whereas image construction activities conversely decreased in popu-
larity, bringing about the gradual disappearance of official titles for
image patrons as merit patrons, which had previously been broadly
popular since the Northern and Southern Dynasties. Also related to
image construction activities, the leaders of some y7y7 in the Northern
and Southern Dynasties divided into two sides or four faces.'”> This
phenomenon of titles vanished with the changes to the content of
activities. At the same time as the decrease in numbers of titles for
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Foshe leadership was taking place, there was also a gradual decrease
in the numbers of leaders themselves. In the inscribed records on
stone sztras as Fangshan from the mid to late Tang period (from the
Kaiyuan period to the start of Qianning), there were more y7 chiefs,
she officials, secretaries (y7 secretaries, arbiter secretaries), arbiters,
and so forth," as well as s#tra patrons, yi ofticials, she chiefs, sitra yi
heads, chief administrative weznuo, and so on. Most she had between
one to three people as their leaders."”” Irrespective of whether it was
the number of leadership titles or the number of leaders themselves
in each Foshe, there was a decrease when compared with the Eastern
Jin and Northern and Southern Dynasties. In this process, another
change that attracts our attention is that the leadership of Foshe and
traditional szshe gradually converged. During the periods of the East-
ern Jin to the Northern and Southern Dynasties, the leaders of shey:
that engaged in the two she sacrifices of spring and autumn were the
she rector (shezheng #L1E), she clerk (sheyuan #4%), she scribe (sheshi
#158), she elder (shelao #1:#), and others.!”® These were not used in
common with the leadership titles of yzyi. But from a large number
of source materials preserved in the Duhuang manuscripts we can see
that in the late Tang, Five Dynasties, and early Song, the leadership
of both traditional sishe and Foshe were by and large the same fixed
three officers, i.e. she chief, she official and secretary.’” It is not hard
to conclude that the convergence of leadership names in szshe was due
to the merging of content of two types of sishe activities. Another

5 That is, even within the same yzy7, there would be two or four people for a

single official title in order to share responsibility for the carving of different sides
or faces of the same stone image of a Buddha.

6 “Pingzheng’ “FIE is just the ‘zhongzheng’ HIE in the yiyi of the Northern
Dynasties. This variation is due to the taboo of the Sui court.

7 Refer to Beijing tushuguan jinshizu & Zhongguo fojiao tushu wenwuguan
shijingzu, comps., Fangshan shijing tiji huibian.

%8 Ning, ‘Ji Jin dangli lishe bei”.

199 Besides the three officials, in some she-s, there are other titles such as shelao

#£& [she elder], yuhou Biff [Inspector] and yuezbi HH, but the standing

leaders of most she-s are the three officials, or one or two of the three officials.
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special feature of the changes of leadership titles in Foshe during the
Sui, Tang, and Northern and Southern Dynasties was that due to the
gradual decrease in names for Buddhist Samgha officials, ultimately
the main positions that led them were the she head which evolved
from the y7 head, the she official which was a new appearance in the
Sui and Tang, and the secretary which only appeared in the Northern
Zhou period. The common feature of these three positions was that
they all originated in names for secular officials. The yz chief, weznuo,
and other titles from the Northern and Southern Dynasties which
originated from titles for Samgha officials and were broadly popular
slowly faded away, even to the point where the y7 masters who were
media between the Buddha and yZy7 members and themselves yzy:
members no longer appeared in the records. The secularization of
names for leaders in Foshe reflects the general trend toward secularisa-
tion of Foshe during the Sui, Tang, and Five Dynasties periods. This is
a phenomenon that is the same as the trend wherein a portion of Foshe
began to engage in mutual assistance in funerary services and other
such traditional activities. This demonstrates traditional sishe had an
enormous influence on the common folk during this period in history.

The third sign of this slow movement toward formal structuring
of Foshe organisations is the decrease in the number of people in each
Foshe due to the tightening of their organisational structures. From
the names of she members as seen in stone inscription sources and
Dunhuang manuscripts, most Foshe during the Sui, Tang, and Five
Dynasties periods had approximately 10 to 60 members, and there
were not many that that had 100 or more. If there were too many
participants, they would instead form a number of Foshe or divide
into a number of groups. For example, in the text cited above about
Baogiong: ‘Each time a y7 was formed, there will certainly be thirty
people. ... This type of y7 organization counts to a full thousand’
(B&—8, L=1TA. ... AL &SR, J9& T, Although there were
many people under his organisation, the number of members of
each Foshe is not that many. Another example given above is in the
“Tang Foyu Jin’gang jing hui bei’, where we see that Chan Venerable
Seng<lacuna> of Mount Nanlingtai in Licheng County, Jizhou,
organised ‘y7 people, including the merit patrons and the provincial
karmadanas, number one hundred and ten people’ (Hf 3 F #i 4k
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AENFE—H—1A). However, these 110 people were also divided
into eight separate Diamond Sitra yibui*® Another example is in
“Tang jiupin wangsheng she bei’ B /LEbfEA 4L [Stele for the Nine
Grades of Rebirth She in the Tang], which records that although
there were 1,250 members, they were also divided up into nine
groups (grades).>”!

The above three signs demonstrate that Foshe as a kind of
non-governmental organisation had already matured in terms of
their organisational structures.

2.3. Relationship between Foshe and Buddhism

The nature of Foshe in the Sui, Tang, and Five Dynasties periods and
the nature of their relationship with Buddhist temples and monasteries,
was the same as that in the Eastern Jing and Northern and Southern
Dynasties periods, as they were still peripheral organisations to
Buddhist monasteries. Just as in the Eastern Jin and Northern and
Southern Dynasties, many Foshe were established under the influence
of eminent or famous monastics who were welcomed by social elites
and commoners alike. For example, the ‘rice grain she’ mentioned
above, which were formed under the influence of the eminent
monastic Zhicong during the period between the Sui and Tang,
whereas the Foshe ‘counted to a full thousand’ /3% Tt were formed
under the influence of early Tang eminent monastic Baogiong. The
Diamond Sitra yibui mentioned above were also organised under
the influence of Chan Venerable Seng<lacuna> of Mount Nanlingtai
in Licheng County in Jizhou, and were led by monastics. Above we
have cited P.4960, ‘Jiachen nian (944) wuyue nianyi ri kutou xiu
Fotang she zaiqing sanguan ping’, in which the newly selected three
officials, i.e., she official, she chief, and secretary, were all monastics,
which is enough to show that this she was led by monastics. There are

2% Zhongguo dongfang wenhua yanjiuhui lishi wenhua fenhui, comp., Lidai
beizhi congshu, vol. 10: 454-456.

' Bagiongshi jinshi buzheng, fasc. 73, in Zhongguo dongfang wenhua yanji-
uhui lishi wenhua fenhui, comp., Lidai beizhi congshu, vol. 10: 464—465.
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many more examples besides these. Some Foshe, such as Dunhuang
lamp-lighting she, were organised and managed by local offices of
monastic officials, and Dunhuang image-procession she were also
organised and managed by local monastic officials and had a close
relationship with Jingtu Monastery. These two kinds of situation
were not previously seen in earlier dynasties. Of course, this period
still had Foshe that were established without being directly influenced
by monastic organisations or monastics. The reason why this type of
Foshe appeared was the same as in previous dynasties, and their nature
was of peripheral organisations to Buddhist monastic communities.
Just as with y7y7 in the Eastern Jin and Northern and Southern
Dynasties periods, Foshe in the Tang and Five Dynasties periods were
also the social foundation for Buddhist temples and monasteries,
and an important source for finances and workforces. For example,
the ‘rice grain she’ organised by Zhicong had the goal of resolving
monasteries’ problems of food and grains. This same goal was held
by Fatong’s Foshe. ‘Whenever there were Sramanas, they were invited
into the village y7 (Ff&). If some of them took lodging at the village
yi, they stopped fasting in the next morning, Each family [in the
village] contributed a plate in order to make the general offerings’ (
HAVM, BENE, sAFE, HEME. Khl—58R, DAiEit).»?
The members of the Foshe mentioned above, that was organised by
Zhiyan of Jiachan Monastery in Yuzhou during the Tang, were origi-
nally donors to that monastery. Furthermore, the records concerning
some Foshe making offerings to some monastery in the Dunhuang
texts P.2614, verso, ‘Mosi zhuang’, and P.4044, ‘Gongyuan 905 zhi
914 nian Dunhuang Xiuwen fangxiang she zaiji shangzu lanruo
biachua lianglang dasheng gongde zan bing xu’, it should be a case
of providing economic and labour support for the monastery that
received the offerings. For candle-lighting activities and image-proces-
sion activities it was candle-lighting she and image-procession she of
Dunhuang that provided the labour force for monastic communities.
In ‘Sui Nangong ling Song Jing jian nisi ming bing yince’ F§F =<
K@ Je P BAMl [Inscriptions (on the Front Side) and the Back

2% Xu Gaoseng zhuan, T no. 2060, 50: 24.641c22-24.
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Side for Construction of a Nunnery by Song Jing, the Magistrate of
Nangong in the Sui]*®, we see an actual example of a Foshe assisting
with construction of a monastery. Recorded in Bai Juyi’s ‘Huayan
jing she shiji’ ###E+E A5 [Stone Record of the Flower Adornment
Sutra She] is the passage: “The monk Nancao Fif# from the Longx-
ing Monastery FEBLSF of Hangzhou HiM ... therefore organized [the
people] into the she ... and also gathered funds from the people [of
the she], and bought ten ging of good farmland, collecting its inter-
ests each year and gave it to the zha for use perpetually’ (FiHAEBLF
R, ... Atz LU, ... SR (#1) PSR, B R, 5
HA, K475 H).2 This is proof of a Foshe member raising funds to
purchase a piece of land. These above examples all show that during
the Sui, Tang, and Five Dynasties periods, the economic qualities of
Foshe organised by monastic communities and monastics was even
more pronounced than the Eastern Jin and Northern and Southern
Dynasties. Foshe existed not only to provide important financial
support for the dissemination and development of Buddhism, but
because their members were Buddhist devotees of differing levels, and
so the existence of Foshe has therefore aided in the broad propagation
of Buddhism itself. The more Foshe that a single monastery could
form, the greater their economic and social influence. Therefore,
Foshe had an important role in the growth of Buddhist social power.
Song Dynasty eminent monastic Zanning % (919-1001) saw very
clearly this important role that Foshe played when he states in his Da
Song sengshi liie KRG LM [Song-Dynasty Outline of the History
of the Buddhist Clergy]: “The law of the she is to achieve a major
(lit. ‘heavy’) cause through combining various minor (lit. ‘light’)
activities. There is not a more expeditious (lit. closer) way than she to
accomplish tasks” (#h Z IELURES iR — 2. I H Y, BEAiA). 2
However, the voluntary nature of Foshe members providing
economic and labour force support for monastic organisations is

% Bagiongshi jinshi buzheng, fasc. 25, in Zhongguo dongfang wenhua yanji-
uhui lishi wenhua fenhui, comp., Lidai beizhi congshu, vol. 9: 429-434.

2% Quan Tang wen 676.3060.

2 Da Song sengshi lie, T no. 2126, 54: 3.250c25-26. Welter’s translation,
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still somewhat weaker than that of the Eastern Jin and Northern and
Southern Dynasties periods. The reason why Foshe members initially
joined a Foshe was possibly due to their religious faith in Buddhism.
But, due to the increase in Foshe that had a longer lifespan during this
period, this type of Foshe differs from those yzyi during the Eastern
Jin and Northern and Southern Dynasties that largely undertook a
single event and then dissolved. Their organisational structures were
tighter, their disciplinary rules stricter, “The regulations are strict and
clear, surpassing the public laws’ (%Y, FRATE).2 After join-
ing the Foshe, even if they subsequently did not wish to participate
in Buddhist activities organised by the Foshe, they may still passively
or forcibly be made to participate. Therefore, for long-term Foshe in
the Sui, Tang, and Five Dynasties periods, due to the binding nature
of their articles of association, there is a clear compulsory quality
to members’ participation in Buddhist events or donations. For ex-
ample, in the Foshe organised by Fatong: ‘If monks paid a visit, they
were directly taken to the hall, where they were served according to
their facial expressions, and were treated as if they were relatives’ (£
i, BeRtErh, ARG, BEHER).” If monastics visited their
homes, irrespective or whether or not they wanted to, the members
would have to personally receive them. Under the need of dharma
assemblies, ‘the pressure of dharma conversion is even more fierce
than the government levying, while the requirement of the dharma
rituals is even more severe than imperial edicts’ ({LFERTE, VIIRE

fiE; IEHAH, BRlH)12 Alchough the above is Di Renjie’s k=

which differs significantly this one, is found in Welter, trans., The Administration
of Buddhbism in China, 540.

2 Da Song sengshi lie, T no. 2126, 54: 3.250¢27 (cf. Welter [trans.], The
Administration of Buddhism in China, 540). This sentence of Zanning describes
the situation of Buddhist societies in the early years of the Song Dynasty, but it
also conforms to the situation of Buddhist societies in the Late Tang and Five
Dynasties. Just as shown in this book, Buddhist societies in the Tang and Five
Dynasties also have articles of association.

27 Xu Gaoseng ghuan, T no. 2060, 50: 24.641¢25-26.

2% “Di Renjie shu’, Tang huiyao 49.857.
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f# (630-700) description of monastics soliciting donations of items
from the commonfolk, at times this is also entirely accurate for the
members of Foshe.
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