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Abstract: This article gives an overview of recent thinking on the
typology and structure of the liturgical texts found among the Dun-
huang manuscripts. The author proposes dividing the thousands of
liturgical texts found at Dunhuang into two main categories: litur-
gical protocols (zhaiyi Fif#) and liturgies (zhaiwen 3% C). Liturgical
protocols (sometimes called ‘written protocols’ [shuyi FHHE]) were
used as references for drafting liturgies. Liturgies, written up on the
basis of these liturgical protocols, were functional documents that
were read aloud at all kinds of ritual gatherings. We can also divide
the structure of the liturgies into five parts: the ‘opening’ (haoton 5%
9H), ‘exaltation of virtues’ (tande ¥f&), ‘liturgical purpose’ (zhaiyi
TRIE), ‘ritual area’ (daochang %#%5), and ‘adornment’ (zhuangyan it
Ji&). This structure is roughly applicable to liturgical protocols and
liturgies with all manners of content, including hymns of praise,
apotropaic rituals, healing rites, and mourning rites, though there are
of course many variations in the specific arrangement and sequence
of the parts. This article also touches on the commonly used term
‘prayer texts’ (yuanwen J3X). It is suggested that this is a specific
kind of liturgical text and that the term cannot be used as a blanket
reference to the broader category of ‘liturgical text’.
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he Dunhuang document cache preserves thousands of liturgies

(zhaiwen F53L: used in Buddhist ritual gatherings of various
types), as well as liturgical models (zharwen yangshi 7 SUEk3X: used as
references when drafting actual liturgies). Some of these documents
survive only in one or two manuscripts; more commonly, they
appear in dozens of manuscripts.

Upon glancing through their contents, we find that these documents
include nearly every type of prayer directed toward the Buddha by
the people of the Tang (618-907), Five Dynasties (907-979), and
Song (960-1279). The received Buddhist canon contains very few
texts of this kind, with the exception of a few prayer texts preserved
in the Guang Hongming ji [E5AP%: [An Expansion of the Collec-
tion for Glorifying and Elucidating (Buddhism)] by Sengyou f§
#i (445-518). Consequently, these documents are exceptionally
valuable resources for the study of medieval Buddhist history and the
history of medieval social life.

In recent years, this set of materials has received increasing
attention in the international scholarly world. Chinese and Japanese
scholars have published a considerable amount on the topic, and
American academics have started participating as well.

Stephen Teiser, for example, has recently published research
on performativity and liturgies, as well as on the subset of liturgies

This is an English translation by Bo Huang %%} of Tsinghua University
and Max Brandstadt of University of California, Berkeley (max.brandstadt@
berkeley.edu) of Appendix 1 ‘Dunhuang xieben zhaiwen jiqi yangshi de fenlei
yu dingming’ BURE AR X HERAR B BLE S [Dunhuang Manuscript
Liturgies and Their Models: Classification and Naming] of Hao Chunwen #
B, Zhonggu shigi sheyi yanjin "R EMIE [A Study on She Associa-
tions in Medieval China], Shanghai: Shanghai guji chubanshe g% i,
2019.
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known as ‘illness texts’ (huanwen H3X).! In addition, in October,
2018, Columbia University held a workshop titled ‘Ganmon Litur-
gies in Premodern East Asia’, wherein American and Japanese scholars
discussed liturgies from Dunhuang and Japan.* The success of the
forum suggests that Dunhuang liturgies have captured the interest of
American academia.

However, previous scholars often failed to consider the genre of
liturgical documents as a whole. As a result, the classification of these
documents in current scholarly catalogues is often quite confusing.
Consider, for example, the Dunbuang yishu zongmu suoyin BEEE
#8H & 3| [Catalogue and Index of the Dunhuang Manuscripts; here-
after the General Catalogue],® which classifies liturgies and liturgical
models into the following categories:

—

shuyi Ff& (protocols);

Shishi shuyi B IkE# (Buddhist protocols);

shiyong wenfan B SCHE (functional exempla);

yingyong wenfan W SX#E (practical exempla);

Lifo wenshi #8532 3X (scripts for worshipping the Buddha);

Shimen yingyong wenfan TEFIERSCH (practical Buddhist

exempla);

7)  Zbaiwen chengshi 75 XF23X (liturgical programs);

8) zhu za zhaiwen chengshi FEMERE XFEI (assorted liturgical
programs);

9)  Shizi wenfan ¥+ (Buddhist exempla);

10) Za zhaiwen FE7E L (assorted liturgies);

11) Zhuza zhaiwen ##MERE X (various assorted liturgies);

12) Shizi wen FE¥ X (Buddhist documents);

13) Lifo zawen ¥ (assorted documents for worshipping
the Buddha);

14) Shizi lifo wen FEFA8HHC (Buddhist documents for worship-

ping the Buddha);

A\ N W
~— — — — ~— ~—

~— — — ~~—

' Teiser, ‘Curing with Karma and Confession’.

> See ‘Ganmon Liturgies’.

> Wang, Dunhuang yishu zongmu suoyin.
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15) Lichan wen ¥38L (documents on worship and repentance);
16) Shimen zawen FEFHESL (assorted Buddhist documents);
17) Shizi gidao wen B8 (Buddhist prayer documents), etc.*

Since the General Catalogne was published in May of 1962, as
might be expected, research in Dunhuang studies has advanced tre-
mendously in the intervening period. Considering that the General
Catalogue was constrained by the state of research in Dunhuang
studies at the time, the problems we find in classification system for
liturgical documents were likely unavoidable.

In September of 1986, the Dunbuang yishu zuixin mulu FIEEE
EobtH#% [New Catalogue of the Dunhuang Manuscripts; hereafter
the New Catalogue], edited by Huang Yongwu /KX, was published
in Taiwan.> This catalogue took stock of new results in the field of
Dunhuang studies both in China and abroad since the publication of
the General Catalogue. In its classification of documents—particularly
Buddhist scripture—the New Catalogue represents a considerable
advancement over its predecessor.

In its classification of liturgies and liturgical models, however, the
New Catalogue scarcely made any progress, basically using the same
categories as the original Catalogue. The relevant categories in the
New Catalogue are as follows:

1) shuyi F# (protocols);

2) Shimen shuy: FEFE & (Buddhist protocols);

3) Shimen yingyong wenfan FEFIEERSCHE (practical Buddhist
exempla);

Shimen wenfan FEF3C# (Buddhist exempla);

Shimen fanwen FEFIHIS (Buddhist model texts);

Lifo wenshi ¥ 3X3X (scripts for worshipping the Buddha);
Zhu za zhaiwen chengshi FHERE XAEIN (assorted liturgical

"N

N G\ W
N N N S

*  DPlease refer to the established names for the texts P.2547, P.2497, P.2767V,
P.5561, P.3806, P.5957, P.3678V, P.4062, P.2820, P.3545, P.3128, P.3276,
P.3765, P.3566, P.3122, P.3491, P.4536V, P.2226V, P.3980, P.2580V, P.2588,
S.1173, etc., in the General Catalogue.
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programs);

8) Zbu za zhaiwen s#WERE S (various assorted liturgies);

9)  Shizi lifo wen TEF#3HZ (Buddhist documents for worship-
ping the Buddha);

10) Shimen zawen FEMESL (assorted Buddhist documents);

11) Za zhaiwen #E7E L (assorted liturgies);

12) Fojiao shebui wen W##E &L (documents for Buddhist cere-
monies), etc.

Although the categories in the New Catalogue are slightly less
numerous than those in the General Catalogue, the system of classifi-
cation is still quite haphazard, and confusion surrounding the names
of the categories remains unresolved.

Therefore, if we do not apply a rational typology to liturgies and
liturgical models, and if we fail to resolve the confusion surrounding
the names of these categories, we will not be able to conduct effective
research on these fascinating documents. This article attempts a cur-
sory investigation of these issues.

A careful reader may have already noticed that, in the General
Catalogue and New Catalogue, the categories related to liturgies
and liturgical models can be condensed into two main groupings.
The first group contains the first nine of seventeen categories in the
General Catalogue and the first seven of twelve categories in the New
Catalogue. Although the categories in this first group are numerous,
their names (which all include terms like shuy: EFf& [protocol],
wenfan X [exemplar], wenshi X3 [script], chengshi #23X [pro-
gram], and fanwen #ixX [model text]) show that the cataloguers
believed these were not functional documents (i.e., documents that
were not actually used on ritual occasions). Rather, they were models
providing a reference for those who drafted such functional docu-
ments. The remaining categories comprise our second grouping.
Names like Zbu za zhaiwen wEMERE X (various assorted liturgies),
Shimen zawen FEFIHEX (assorted Buddhist texts), Shizz lifo wen
FAHSL (Buddhist texts for worshipping the Buddha), and Lichan
wen FHEL (texts on worship and repentance) suggest that the cata-
loguers believed the texts in this grouping were indeed functional
documents.
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Admittedly, the above groups are not sufficiently precise, and they
are, moreover, obscured by the inconsistent terminology used for the
categories they include. Nevertheless, these groupings constitute the
foundation from which we must launch our investigation. From this
starting point, our first task will be to clearly demarcate our two main
categories: ‘liturgies” and ‘liturgical models’. Our second task will be
to give these two categories distinct, consistent labels that reflect the
reality of their use, as well as to probe into their respective characteristics.

First, we will examine zbaiwen yangshi 7 3ChkzX (liturgical
models’). These documents are identical to what are sometimes
called shuyi FHHE (‘protocols’). They were never used at actual ritual
functions; instead, they served as references for those who drafted
actual, functional liturgies. For the most part, they have the format
of a document (shx &), with an introduction (xz J%), table of con-
tents (mulu H#%), and main text (zhengwen 1E3X). The ‘Zhaiwan
wen yijuan bing xu’ ZEBi X —4iJF [Jadeite Text for Zbai in One
Scroll, with Preface] hereafter, ‘Jadeite Text for Zhai’, serves as a rep-
resentative example of this category.® This manuscript preserves the
preface, table of contents, and part of the main text of a set of ‘liturgi-
cal models’. As we have seen previously, there are nearly ten separate
terms for this kind of ‘liturgical model’ in modern catalogues. What
label, then, should we use to encompass all of these terms?

With a few omissions, the preface of P.2940 (Figure 1) briefly
reads as follows:

Due to the change from the ‘era of true dharma’ (zhengfa I1ETE)
to the ‘era of the semblance dharma’ (xiangfa 1Ri%), some people
became corrupted and some remained pure. Some people tried to
rely on teaching of terms to find the truth, while others borrowed
sound and light to realize the way. Therefore, people tried to set up
expedient and non-standard ways to entice people, showing a means

> Huang, Dunbuang yishu zuixin mulu.

¢ This scroll of manuscript only preserves the preface, table of contents and
part of the main text, but there are several manuscript fragments in other fasci-

cles of this text.
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to direct their casual teachings. And so, the noble worthies of the
distant past first instituted zhaiyi 75#% (‘liturgical protocols’),
described the regulations for encouragement and guidance, and
wished to establish the track of guidance. Though their words are
amazing and elegant and their arguments are broad and lofty, their
record of worldly affairs was not yet complete and their talk of mun-
dane circumstances still contained omissions. Those who came to
learn did not change their ignorance. Externally, they do not have a
strict standard and internally, they lack the skill to adapt. When they
were asked to sing and guide in the grand banquets, most cannot
speak with their tongues. When they tried to spread their teaching,
they kept their lips closed to the monastic masses. How could this
not attract mockery close by and be shrouded in mystery afar? It
darkens the intense light of the traces of sages, and eliminates hope
for the sentient beings. HAMFEIE- R, NEFEE. SRS BT H,
SURED TG, TS 2 i, S5 ek 4 2 im. RHEAR (=iKk?)
51277, RUBER Z 8. HUEETE, SeCHIHI R (=726, KPR
FE (=E2) 2B, BEREERZ . B (= %’)iﬁlﬁ’& FEARR,
SRS R JE, SRR AR MGE. B AR RIS, JMEslTE
B, NZPEME 215, IBPNEE (=42), Z2HHTNRE; J’E&‘QT%, T4
BIRER. 2B AHES, BRERE 2ZN(=ik2). JIEETFZ BOLE, BE
T RE.

I am no more than a withered [monk] in the Samgha and a mote
of dust on the path of nirvina; my knowledge is inadequate, and
my intelligence is not agile. [When I] study the words [of past
worthies], I run across [...] which are splendid and of aspirations for
the Way, so I edit them into a fascicle of texts exalting the Buddha.
Thus, beginning with serene proclamations of the virtues of the
Sage, it will conclude with blessings for the many powers. Herein
one finds both the mundane and the [ultimately] true, some
patterned and some plain. Wherein the ear and eye engage, therein
my humble tracks have passed, and I have brought together these
detailed records for whatever might be prayed for. In all, there
are more than eighty items, collected together in ten ranks. [The
system] is similar to the older items [formerly] instituted, though I
have selected and rejected [aspects] of the former models. It is divided
into upper, middle, and lower sections, and can be transmitted to
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Later Ages. (=2 [HAMASHE, BUEEIR. 2RIARH, 42 A8 6l
LUIERZKIRR, BAKD, MR, BRSO —. ZEMEE
8, P REIRREEE. R fa(=a )R HRe) ], FCEE. HRZA
JE, REIEIR Z A, IEA T, WItaedl. LA \HERIE, #— 1%
KA. PG, BB AR, 70 b T H, FREOREE

FIG.1 DP.2940 ‘“Zhaiwan wen yijuan bing xu’ Z&#i X —%& )% [Jadeite Text for

Zhai in One Scroll, with Preface]; courtesy of Bibliothéque nationale de France.

As the quoted material shows, this Zhaiwan wen could also be
called a “Tanfo wen’ ¥ifisC (Text on Exalting the Buddha). The
contents suggest, however, that it is no more than a revision of and
supplement to ‘liturgical protocols’ (zhazy: Fi#) created by ‘noble
worthies of the distant past’ 2. In all likelihood, the ‘worthies
of the distant past’ indicated here are some worthy monks from the
Northern and Southern Dynasties period (420-589).

The Buddhist vinaya master, historian and biographer Huijiao &

7

Huang and Wu, eds. and colla., Dunbuang ynanwen ji, 66; ct. Zhou, ed.,
Quan Tangwen xinbian, bu 4, vol. 5: 11722.
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2 (497-554), in one of the treatises he composed for his biographical
anthology (Gaoseng zhuan @818 [Biographies of Eminent Monks]),
‘Changdao lun’ WE%5i [Treatise on the Buddhist Lead Chanters],

states:

In the past, when the Buddhist Dharma first spread, people made
‘zhai gatherings’ (zhaiji 75 %), chanting the Buddha’s name, and
rituals were conducted through texts. By the middle of the night,
when they were extremely tired, they would do things that help with
realization so they will ask a person who had longstanding virtue to
take a seat and lecture on the Buddhist dharma, tell historical stories
(nidana), or refer to parables (avadina). Later, Huiyuan of Lushan
was accomplished in the Way, and his talents were elegantly dis-
played. Whenever there was a religious gathering, he would personal-
ly take a high seat, and become the head instructor. He first clarified
the karma of the three lives and then explained the great meaning
of the gathering His teaching spread to posterity and it became a
perpetual regulation. HHRTEFME, RN (=782) 8, (LEREHHEA, K
SRS, A AR, HERCE; JIREEIETE, FERRA. B jZ*ﬁfhlﬁ,
B S B, AR LR, ZE S ﬂﬁ“%?ﬁ BEEE, WA

SR, B9 Je = AR, B TR RAERZ, Bk
HiLS

This shows that there were no ‘liturgical protocols’ before the
time of the famous monk Huiyuan E%& (334-416) in the Eastern
Jin Dynasty (317-420), and that the passage ‘he first clarified the
karma of the three lives and explained the great meaning of the
gathering’ (JeBH=IH[AIR, Al —75 KE) was the basic content of
later liturgies (see the liturgical texts quoted below). However, since
it was the first of its kind at that time, it may have been relatively
simple and spread by passing it down from teacher to disciple, so no
written text was formed. In addition, ‘Shouqin pian’ 5%Z##fR [Chapter
on Invitations] included in fascicle fifty-five of Faynan zhulin IK5EER

8 Gaoseng ghuan, T no. 2059, 50: 13.417¢8-13; cf. Tang et al., colla. and
annot., Gaoseng zhuan, 521.
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K [Forest of Pearls from the Dharma Garden] records that Wei Shidu
L (active 236-290) of the Eastern Jin was ‘erudite and wrote
eight-repentance texts, which are still used by those who participated in
a zhai at the end of the Jin’ (FHH &, 1B/ \BHECL, SREHEMAHZ).?
The liturgy made by Wei Shidu was used as a literary model by his
contemporaries, indicating that there was no ‘liturgical protocol’ up
until the end of the Eastern Jin.

The biography of Shi Baochang FEEIE (?-505+) in Xu Gaoseng

zhuan =G4 [Continued Biographies of Eminent Monks] states:

In the fourth year of Tianjian (508), [Baochang] came back to the
capital, and was then invested as the head of the Xin’an Monastery e
“ZZ5F. As believed by the emperor (Liang Wudi), are the clouds and
thunder from near and far not becoming clear, the wind and rain
becoming unobstructed, and the hundred grains reaping abundantly
due to taking from the Three Treasures above, relying on the Four
Heavenly Kings in the middle, and borrowing (aid) from the divine
dragons below, and receiving the aid from the spirits>—Only then
can merit cover the people and let them enjoy the great virtue now.
However, these texts are scattered in different sections and it is hard
to find them successfully. [The emperor] ordered [Bao]chang to
search for them in the various sections to satisfy the needs of the
time. It can either build merits and be used to pray to eliminate di-
sasters, or perform rituals of repentance to remove obstacles, or make
offerings to receive gods and ghosts, or make sacrifices to the Dragon
King. The divisions total nearly one hundred fascicles. The gods of
the eight legions take up three fascicles. These include the hidden
and profound, and describe the past and present in detail. K§iPY4F,
(BEEIE) R T, Jofhada<F . (RR) FLUNRGER, &8
2, B, AREE, SIELE =8IRS TR, M
M, 75 T E 0 2R, FREK IR (SRS, SEnT =, NS TIR4E
PEGRGE, DUBHR 22, sl A 8 56~ ORI IR ~ R R o W~ BUSRAE R
. Sy, R A, B4, DA% =16, BUAGHIR, FEIg 510

9

Fayuan ghulin, T no. 2122, 53: 42.616b26-27.

' Xu Gaoseng zhuan, T no. 2060, 50: 1.426b27-c5.
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This ‘collection’ (ji/u H:¥%) has extensive and complicated content,
but given that its content ‘can either build merits and be used to pray
to eliminate disasters, or perform rituals of repentance to remove ob-
stacles” (FEESK, #EMKERIE) it was probably used as a reference for
people drafting liturgies to set up Buddhist gatherings. This part of
the content can be regarded as the predecessor of ‘liturgical protocols’
(zhaiyi TElE).

Furthermore, the Chu sanzang ji ji includes ‘two fascicles of

Lifo wen #8#3C [Performing Buddhist Rituals Text] (##H—
%)."! Since the original text has been lost, its content is no longer
known. However, the ‘Jaiwan wen’ cited above is also called “Tanfo
wen’, so the Lifo wen is also very likely to be the same kind of text
as a ‘liturgical protocol’. Fascicles five and seventeen, respectively, of
the Xu Gaoseng zhuan, record that Emperor Wu of Liang or Chen
Bozhi BRA% (active 582-605), Prince Yongyang 7KHHF of the Chen
Dynasty, ‘made prayer texts by hand’ (F#fH ) or ‘composed prayer
texts in person’ ($5F ML), probably with reference to the previous
Jfanwen #iX (liturgical protocol).’ In sum, although we are not sure
who the ‘noble worthies of the distant past’ in the above quotation
were, we can safely assume that there were already ‘liturgical proto-
cols’ for people to refer to when drafting liturgies in the Southern
and Northern Dynasties.

The term ‘liturgical protocol’ is related, in its origins, to the term
‘protocol’ (shuyi Ff#). Protocols were used as references when both
literati and commoners composed secular letters; the genre had ap-
peared as early as the Han (206 BCE-220 CE). During the Northern
and Southern Dynasties period, various kinds of protocols circulated
widely,”® and even though scholar-monks considered secular genres
‘external documents’, they would, for the most part, have been well

"W Chu sangang ji ji, T no. 2145, 55: 12.85¢24.

2 Xu Gaoseng zhuan, T no. 2060, 50: 5.467b6-8: 7 K fi# H, HEMHE. PYEE
B OHESHE. fhkErR, PR, IR Xy Gaoseng zhuan, T no. 2060,
50: 17.565b13-14: [7KF5] E[EH | FTTHES. Ty £ — [, SHAE k. 755535 0L
H....

3 Zhou, ‘Dunhuang xieben shuyi kao (zhiyi)’, 17-18.
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aware of such texts. Therefore, these ‘noble worthies’ were inevitably
influenced by the name ‘protocol” which they saw in their daily life
when they were writing liturgical protocol, so they called the docu-
ments they published with the same characteristic as ‘liturgical pro-
tocols’. As for liturgical protocols that were also referred to as ‘Jadeite
Text for Zhai’ or “Text on Exalting the Buddha’, they were merely
different names of the same type of text. This is a similar situation as
the Yueyi tie H#M [Calligraphy of the Monthly Greetings] of the
Tang Dynasty being referred to as ‘Shi‘er yue youpeng xiangwen shu’
T AKMMHEE [Letters of Communication between Friends in
the Twelfth Month].*

In the Tang Dynasty, the types and names of Buddhist zha7 gath-
erings developed further. For the ‘liturgical protocols’ published in
the Northern and Southern Dynasties, it appears that ‘their record
of worldly affairs was not yet complete and their talk of mundane
circumstances still contained omissions’ (2 AR, BB
iHik), and they could not fully meet the actual needs of the time.
So, the author of the ‘Jadeite Text for Zha:’ added more content to
it, so that could ‘compose a set of texts exalting the Buddha. Thus,
beginning with serene proclamations of the virtues of the Sage, it
will conclude with blessings for the many Powers’ (F (#i#2)
—#k. ZEMEEME, KPREMHREE), and he ‘brought together
these detailed records for whatever might be prayed for’ (A
#r, MILFEHRL). Therefore, the Jadeite Text for Zhai’ is actually a
new type of ‘liturgical protocol” that replaced the older ‘liturgical
protocol’. In this regard, the documents of liturgical models from
the Dunhuang cache should also be ‘liturgical protocols’ or revised
versions, so we should unify the many names related to the liturgical
protocols in the existing catalogue, and refer to all of them as ‘litur-
gical protocol’.

The second main grouping is the ‘liturgy’ (zhaiwen 75 3X) proper.
We will use this term to refer to the various types of liturgies that
were actually read aloud by monastics at different kinds of zhas gath-
erings, or to liturgical compendia made up of such texts. Generally,

" Zhao, ‘Dunhuang xieben shuyi luelun’, 561.
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documents of this kind will have their titles (e.g., ‘Linkuang wen’
48 [Pre-burial Texts], ‘Suhuan wen’ {3 [Text for a Sick
Layperson], ‘Shezhai wen’ #1753 [Text for an Association Ritual],
‘Yin shafo wen’ B0 [Text for Stamping Buddhas on the Sand],
etc.) written out at the beginning of the text,” though there are also
some that do not give their titles.'® Although liturgies are sometimes
found in stand-alone, single text manuscripts, they are also gathered
into liturgical compendia ranging in size from two or three to several
dozens of texts. Compendia of these documents usually contain only
the texts of the liturgies themselves—i.e., the texts are not preceded
by any preface or table of contents. When such texts survive in only
one or two texts, the General Catalogue and New Catalogue will
often use the title of the manuscript as the label for a category. This
kind of text is plentiful, so except in cases where the catalogue lists
many subheadings and gives the title of each text,"” the catalogues
often lump these texts together under headings like ‘assorted litur-
gies’ (Za zhaiwen #75 L) and ‘assorted Buddhist liturgies’ (Shimen
zawen FEFTHESL). As we discussed above, there are eight or nine such
categories.

When studying these documents, we are faced not only with the
problem of unifying the various kinds of names from the existing
catalogues, but additionally, the names such as ‘assorted liturgies’,
and ‘assorted Buddhist liturgies’ could lead readers to think such
documents are functional documents. In fact, such documents have
the dual nature of being both functional documents and ‘liturgical
protocols’. Their real use is reflected in the fact that they can be
directly taken to the relevant religious gathering to be read. When
a certain monk takes a certain liturgy to the religious gathering to
read it, this liturgy also becomes a functional document. However,

> See the liturgical texts in P.3276V, S.6417, S.5561, P.3545, P.2331V,
S.5573, etc.

' Examples include the ‘Randeng wen’ #8483 [Text for Lamp Lighting] in
$.5924, the Yin shafo wen’ ENJ#E S [Text for Stamping Buddhas on the Sand]
in §.4458.

17" See the table of content for S.6417 in the General Catalogue.
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a ‘liturgical protocol’ must be processed before it can be read at the
religious gathering (details below). A liturgy having the features of
a ‘liturgical protocol’ refers to the fact that each liturgy can be used
for every religious gathering of its kind. For example, the ‘she liturgy’
applicable to the religious gathering established by She A also applies
to the religious gathering established by She B, and also applies to the
religious gathering established by She C, and so on. Therefore, we
should take their dual nature into account when assigning names to
these kinds of texts.

Nitto gubo junrei gyoki NJFERIEEFATEL [Record of Pilgrimage
to the Tang (China) in Search of the Dharma] by the Japanese monk
Ennin [B{= (794-864) suggests that the Tang literati used the single
term ‘liturgy’ to refer to texts like zhaitan wen FEESL (Ritual Exal-
tations), linkuang wen EEHL (Pre-burial Texts), subuan wen f5EL
(Texts for Sick Laypeople), shezhai wen #17% 3 (Texts for Association
Rituals), and yin shafo wen EMHHSL (Texts for Stamping Buddhas
in the Sand)." Therefore, a collection composed of several liturgies
above should be called a liturgical collection. However, this name,
like the various names in the existing catalogue, does not reflect the
dual nature of this type of document. Fortunately, the epilogues of
such documents preserved in the Dunhuang cache provide clues for
us to determine their names. For example, in the liturgy preserved
in S.6417, there are seven epilogues of the monk Jierong AR in
the Jinguangming Monastery $J¢PSF. The end of the first piece
Sanghang yiyi shezhai wen =R B [Liturgy Established
by the Y7 Association of Three Long Lunar Months] has the title
“Zhenming liunian gengchen sui eryue shi, nianri Jinguang[ming] si
seng Jierong guobai zhuannian’ EWIREEBERK — H -+t HEESF
IR FE R [Recitation in White Clothing by the Monk Jierong
of the Jinguang(ming) Monastery on the Tenth and Twentieth Days
of the Second Month of the Sixth Year of the Zhenming HH Era
(i.e., March 3 or 13, 920), a Gengchen Year]. The other six pieces all
have the words Jierong wenben #ZRXA (Jierong Text) or Jierong
wen yiben IR —ZA (One Piece of Jierong Text) at the end. These

'8 Bai et al., colla. and annot., Rutang qinfa xunli ji jiaozhu, 70-71.
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epilogues, especially the last two, indicate that these texts belong to
Jierong. If anyone invited him, he would go to a gathering with this
fascicle of the text; if a linkuang zhai Ei¥7% (Pre-burial zhai) is set
up (whether it is the Zhang family or the Li family), he would study
the Linkuang text; just replace the character ‘certain’ (mou %) in the
text with the name of a specific person or group. Therefore, the name
Jierong wenben can reflect the nature of these documents as both
functional documents and having the characteristics of liturgical pro-
tocols. As far as we know, it is not rare for liturgies and liturgical col-
lections preserved in Dunhuang writings such as the Jierong wenben
to be owned by monks or kept in the hands of monks. Therefore,
we can collectively call this type of documents the ‘liturgical texts’;
the collection composed of this type of documents can be, I suggest,
called “Collection of Liturgical Texts’ (zhaiwen wenben ji 7 X XA
%)

Although we have combined the different labels for our two
kinds of documents into the two categories of ‘liturgical protocols’
and ‘liturgies’, and we have elaborated on the differences in their
basic characteristics, we still have not entirely resolved the problems
surrounding the classification of these documents. Many of the docu-
ments from Dunhuang are no longer intact, and many of the litur-
gical protocols and liturgies from Dunhuang are badly damaged. Li-
turgical protocols that preserve a preface and table of contents, such
as P.2940, are not at all common (moreover, the main text of P.2940
is incomplete). Consequently, many liturgical protocols resemble
liturgical compendia, containing only the liturgical models that
appear in the body of the protocol. As a result, they are quite easily
mixed up with compendia of actual liturgical texts. Such mix-ups
have made their way into current catalogues. For example, P.3765
preserves a she liturgy that also appears in $.5957 and P.3276V. In the
General Catalogue and New Catalogue, however, these documents,
which are completely identical in content and are in fact the same
liturgy, are placed under different headings. The General Catalogue

1 The determination of the name ‘text’ (wenben XA) is an adoption of Zhao

Heping’s suggestion. I specifically mention it here and express my gratitude.
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classifies P.3765 under Zhu za zhaiwen wERERE X (Various Assorted
Liturgies), without any subheading. In the New Catalogue, this
manuscript is listed under the subheading shewen #£:3¢ (Association
Text). The General Catalogue and New Catalogue classify S.5957 as a
Shimen yingyong wenfan FEMERSCH (practical Buddhist exempla),
without a subheading. P.3276V is classified under za zharwen 7 X
(assorted liturgies) in the General Catalogue, but is placed under she
zhaiwen 175 X (Association Liturgies) in the New Catalogue.

Thus, the same document is classified as an exemplar in one cata-
logue and a functional text in the other. In order to prevent further
misclassifications, we should examine more closely the distinctions
between, on one hand, the liturgical models found in liturgical pro-
tocols and, on the other hand, the texts of liturgies proper.

For the convenience of explaining this issue, we first quote the ‘She
zhaiwen’ #1753 [She Liturgy] in the ‘She zhaiwen wenben ji’ #175 3¢
AL [She Liturgical Collection] of P.3545 (Figure 2) as follows:

Line 1. The she liturgy #:753: T heard that as the light shines on
Vulture Peak, the great awakening is disseminated with deep com-
passion; It is exclaimed in the serpent spirit’s # RIYCHIE (i) B2, 54{
i} OR B AR 28 WU

Line 2. palace, and parallels the excellent merit of the heavenly lights.
[It] widely opens the gate of convenience, and greatly displays the
path of the bridge. Those who took a vow will =, #2 R Z 5. &
AT ERPY, BERAHE (=Hte) 2R 2Bk, BRiKkE A kR

Line 3. certainly have their obstacles eliminated, and those who have
merits transferred will have all their disasters annihilated. Therefore
[they] know the power of the Buddhas, they are great! At present, for
the hosts of the zhar sitting at the fore #0FR, A A1 MRS, HUH
SRR T, HOR 2K RS A Al 78 3

Line 4. those holding the incenser to make a vow and state their
intention to hold the ‘association of the three long zha; months’ as a
festive gathering of preserving merit and virtue. #¥i R FH S,
Z =R B (=78?) Ih(=He) Bl Za .

2 The character fo # scems redundant here.
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Line S. The she members are elite clans of high standing and famous
families of one hundred prefectures; they are like the jade leaves and
the fine branches, the fragrance of orchids and the scent of fa# 1R
Tyl P, B s REEA, i

Line 6. osmanthus. [They were] loyal to the state when they went to
serve and filial to their families when they came home. Their good
reputation was spread throughout the domain, with their elegance
heard in the world. They are further dedicated to #. HERE, A
FNRR. B (=27) BRRED, FH (=[?) OR)F (=F2) "
DAL

Line 7. the Three Jewels, project thoughts onto no birth; they over-
came the dense forest tainted by attached love, and attained enlight-
ened at the realm of tathata. They realized the unreal nature of =
B, g, BE () RPN, BRI 2R B (=H?) REE
Ik

Line 8. the flourishing phenomena, and saw the nothingness of
human affairs. They are determined to take refuge, and have the sen-
timent to cross to the other shore. Then they will make good karma
together &, 1l (=%?) NFZ I, SRR, HEE0F. BT9Has
%,

Line 9. and increase good fortune together. Both the ordinary and
sacred people attended the zhaz, sat on the lotus platform, paid
homage to the three jewels, and sought after good [FI#¥ P54, & 7% ML
B, HUARTEE, SR, AR B

Line 10. fortune. Therefore, no one is absent during the ‘three
months of abstinence in a year’ (niansan =), and no one is gone
during the ‘six days of purification in a month’ (yuelin H7X). The
[nisildana (mats) was established, and dharma sessions started. This
. BRESE =N, H /N, SRR, FETEE. 2

Line 11. day, the Lunar Hall was opened, the golden case was
opened, the great vehicle turned, and a seat of brocade put on. The
kitchen has the food offering for Cunda, and the furnace Hb, BAH
8%, BB IRK (=BR2), R (=K2) 3, s . BT Eseaiife 2 fit, Yl

Line 12. burns the incense of the pure land. Flags and flowers are
scattered in the pavilion, and the bells and musical instruments are
placed across the seats for the dharma. This merit of setting up 5%

T2 WETERE UR) = v, SERERGR 1208 . LUK (HE) 3%
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Line 13. the ghas has limitless good causes. First, we use it to adorn
the four celestial kings in the realm above, and the eight legions in the
region below. 78 W&, SRR A, o FH A B 5PY -~ T 75 /\ER.

Line 14. May their powerful light blaze, protecting the state and
saving the people, and may the lord live a thousand years, [may] the
grain be abundant and harvested annually. We hold to the fREEEOE
FRER, FEIBISK (=) A, T8k, -8R, (R

Line 15. great good. Then we use the great good to adorn the vir-
tuous she members. May the calamities be dispelled, the blessings
brought forth, and #. ZH et Bk RIAY. MHERESEIRIZ IR, 24 Ak
%;

Line 16. may the deities and immortals descend in their power and
gods offer blessings. May the seeds of bodhi, matching with bud-
dha-[nature], send forth sprouts, and the thicket of afflictions KAl
FEEEE, FRARRIID(=tik? ). 4T, Bofh () DABR A (=2F2); YR HA Ak,
Line 17. be blown by the wind of wisdom and drop its foliage. Also,
we use the great merit to adorn the furnace-holding alms giver /&
T EE . SCRA AR, IR ey it = R

Line 18. We pray that fortune is like the spring grass, producing
leaves and giving birth to flowers, [and that our] sins become like a
floating cloud, fading away with the wind. Then HH# R %', M5
AAE, SEETRE, BEREE. 281%

Line 19. may the three realms and the six paths, those with form and
those without form, all become purified from causation, and [may
they] all ascend to the fruit that is buddhahood. Mahaprajfia! =5t
7NE, AT (=T2) S8 (=T82), 1BAR (=TAK?) JBsIAL, 25 RS, G A
%‘!21

*' Ning and Hao, Dunbuang sheyi wenshu jijiao, 514-15.
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FIG.2 P.3545 ‘Shezhai wen’ #1753 [She Liturgy]; courtesy of Bibliotheque

nationale de France.

This is a typical she liturgical text. This type of liturgical text is
changed on the basis of the liturgical protocol. An example is the she
liturgy in the collection of liturgical texts found in P.2058V, which
was formed on the basis of the ‘she association’ (sheyi L) in the
liturgical protocol from P.3678V. In order to make readers clearly un-
derstand the difference between the liturgical model and the liturgical
text itself in the ‘liturgical protocol’, and to further understand the
relationship between the two, the full text of the two documents is
cited as follows:
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A. ‘She Liturgy’ from the Collection of Liturgical Texts Attested
in P.2058V (Figure 3)*

Line 1. ¥7 Text &3¢: In the west there was a sage named Sakyamuni,
heir of the Golden Wheel, son of King Suddhodanah. K7 A,
9% B 5. SimTE () &, B E

Line 2. Responding to the [needs of] the Lotus Kalpa, he stilled
the thousand shoots, and manifested the three thousand bodies; his
mind discerned the four wisdoms. When the armies of Mara JE#i{E
B, 88 (B) TH. gBl=T (&), DY, B ()

Line 3. moved, he beat the dharma-drum and dispersed them. The
lone naga, in response, concealed him, and those who saw his beams
of compassion were changed. The brahma &), BT HE; KHERE
%, Bz (%) q. 48

Line 4. kings held parasols [above him], Sakra adorned him with
flowers. He descended the jewelled staircase of the Three Realms,
and opened the nine-layered net of rulership. TR, WRRIE T
—HEZEE (B, BLEZ .

Line 5. It was the majesty of our Great Master that suspended from
on high the dharma-mirror and broadly illuminated the common
people. So now mZ (&) TES (81), IR (&) 4, & (M) KA
JE R . RS B

Line 6. we hold a gathering of the lords of the town so that those
sublime causes laid down in previous lives may send forth good
shoots in the present lifetime, and so that karmic effects A BERT (H)
ERENF YD RNEHE, &3 CGF) R (5)E; ER

Line 7. if previously pure, may make our attitude toward the Path firm
in the present day. [We are] aware that the four material elements are
without a master, and perceive that the five aggregates are all empty.
Next J&i%, ORI H . HPYR M, Gk fugim 2. 2

Line 8. since we are able to make it so no one is absent during the

> This she liturgical text has three manuscripts preserved in the Dunhuang
Cache, which are stored in the back of the three liturgical text collection contain-
ing P.2058, P.3566, P.2588, and P.2588. This explanatory text uses the she liturgi-
cal text on the back of P.2058 as the base text, and the other two texts are used for

consultation.
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‘three months of abstinence in a year’ (nzansan =), and during the
‘six days of purification in a month’ (yuelin H7N) Jh3t&5 RE%, [R5
B, WEEE =AHE, AN

Line 9. no one is gone. We establish [nzsi]dana (mats) and reverently
engage in ritual gatherings. Thus, banners and flowers drape the
earth, and brahmic sounds 5. FESEAL, RETEG. FRI2EEM
b, RETA)(2)

Line 10. rise to heaven. In furnaces, we burn the six particulars, and
for victuals we supply the ‘hundred flavours’. With this one meal, we
offer to the Three Jewels, destroy the ‘three poisons’, drive off the 53
(%) R.EBENBR, BRE AW, U—RIE =8 - =5 %=

Line 11. ‘three disasters’, venerate the hundred flavours, make
offerings to the ten directions, loosen the ten fetters, and provide
[oneself] with the ten powers. ..we take the merit from organizing
this zhai and rededicate it as a cause of 52 H (=1 ?)k k177 fi#
TR ). B (D) RS VA, )

Line 12. good fortune, using all of it for [spiritual] adornment. We
pray that calamity is completely dispelled and that these blessings
are all brought forth; that the deities and immortals descend in their
power ], 25 FHE . MHERESEIRIZI, B AR RER; RALREER,

Line 13. and the gods offer blessings; that our seeds of bodhi, match-
ing with buddha-[nature], send forth sprouts; that the thicket of
afflictions, blown by the wind of wisdom #HZHD(=41t?). EHERET,
P (1) DABA 2F (=22 ); JEEHR AR, 2

Line 14. drops its foliage; that these sublime causes abide for many
kalpas, that we lay down good effects in the present life, and that,
although we find ourselves in the river of attachment, we journey Fil
M. W8, TR B (5)4. JH(HE) R =], 7l

Line 15. forever in the sea of dharma; knowing that the body is an
illusion, like a lightning bolt—not steady. So, having been able to
establish good causes in advance, we 1. HIE %], JE(FR)EAER.
WS THE: R, SitE

Line 16. venerate this blessed gathering, pouring out our admiration for
the precious ksetra (the Buddhist monastery) and thinking reverently
of the samghika (the monastic assembly). With reverence, we wel-
come both sacred and ordinary people [among the assembly], and

respectfully make offerings to them. We pray that &; /OB R, F2(=
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FE2) 2GR, JEEA SR AL, O ER .

Line 17. the three thousand fetters, and the defilements, be washed
with the water of the Dharma and dispersed like mist; and that the
eighty thousand worldly sufferings be swept away by the beam of
compassion and scattered forever. = THR5R, IREKLIE; /(B E
5, WhZECmik Ay,

Line 18. May this precious heap of merit expand with every thought,
and the wholesome sprouts of blessed wisdom increase with every
moment, reaching to the IHEH, RRZEE, ST (5F), Ay
. b

Line 19. Three Realms above and covering [sentient beings] in the
Ten Directions beyond. May humans and non-humans alike mount
the road to awakening. Maha! = 5%, $5if(=1&) 177. ARIEN, %
B JE 123

FIG.3 DP.2058V Y7 Text B3¢ [She Liturgy]; courtesy of Bibliothéque nationale

de France.

»  Ning and Hao, Dunbuang sheyi wenshu jijiao, 551-53.
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B. The ‘She Association’ in the ‘Liturgical Protocol’ in P.3678V
(Figure 4)

Line 1. She Association [Text] #£E[3]: May the sublime causes laid
down in previous lives send forth good shoots in the present lifetime,
and may karmic effects, if previously pure, make our attitude toward
the path firm in the present 5 RITE5E, 4 (5F) RS54 KRk
7, HLEA L

Line 2. day. Be aware that the four material elements are without a
master, and perceive that the five aggregates are all empty, we thus
bind together our good karmic conditions and unite in revering H.
IV K I s (= 2 ), sl AR B 2. iR G R A%, [R5

Line 3. the yzyi associations. Thus, since we are able to make it so
no one is absent during the ‘three months of abstinence in a year’
(niansan =), and during the ‘six days of purification in a month’
(yuelin H7X) no one is gone, we establish [nZ5i]dana (mats) and rev-
erently engage in ritual gatherings E3%. MUREAE =ik, H 7\ ffs;
BUEIN, =B

Line 4. Thus, banners and flowers drape the earth, and brahmic
sounds rise to heaven. In furnaces, we burn the ‘six particulars’, and
for victuals we supply the ‘hundred flavours’. With this one meal ?
SEIBTEAT I, REBEE R, JEEE/NER(=0k?), BE HIE. DI— &>

Line 5. we give to the Three Jewels, destroy the ‘three poisons’,
drive off the ‘three disasters’, venerate the ‘hundred flavours’, make
offerings to the ‘ten directions’, loosen the ‘ten fetters’, and provide
[oneself] with the ‘ten powers’ (and so on, so forth). Jiti =&~ =
A= FAEE) W I BT E (B R).

Line 6. We pray that calamity is completely dispelled and that these
blessings are all brought forth; that the deities and immortals descend
in their power and the gods offer blessings; that our seeds of bodhi,
MERASETRIZI, Fe R ER; RANREER, TR (=Hk?). ERET,
Line 7. matching with buddha-nature, send forth sprouts; that the
thicket of afflictions, blown by the wind of wisdom, drops its foliage

HCRB [P LABR S (5F); YRR, R i i 3% >

* Zhou, ed., Quan Tangwen xinbian, bu 4, vol. 5, 11490.
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FIG.4 DP.3678V Sheyi [wen] #L&E[3L] [She Association (Text)]; courtesy of

Bibliothéque nationale de France.

The above text of explanation shows that A is made on the basis
of B by adding content to the beginning and end of the latter. There
are other, analogous examples of this process: the she liturgy found
in S.6114 was formed by reworking the key: #RE (village study as-
sociation) text from the ‘liturgical protocol’ attested in P.2767. The
she liturgy from P.3122 was formed by reworking the yide E1& (Y7
Virtue) text in the ‘liturgical protocol” from P.4062. These cases show
that liturgies were drafted on the basis of liturgical protocols.

On the basis of the sources cited above (and taking into consider-
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ation other liturgical protocols and liturgies), we can summarise the
distinction between the liturgical models in the liturgical protocols
and liturgies proper with the following general points:

First, the liturgical protocol is a book. Although its main text is
divided into many subsections, these subsections are all single parts
of a whole.” In comparison with the whole text, the subsections are
incomplete in their content, and it is only through the reworking,
revision, and addition of content that they become stand-alone
texts. Only then are they ready to be brought to a zhai gathering and
recited. Liturgies, on the other hand, are always stand-alone texts.
Although several liturgical text may be brought together to form a
compendium, each component text remains independent.

Second, the titles of the subsections in liturgical protocols are
generally derived from the main purpose of the zhaz, e.g., sheyi #t:
& (village association), keyi, randeng ynan YRERE (lamp lighting
prayers), giyu #TF (prayers for rain), huangwang 5 F. (for the ruler),
etc.”® The title of a proper liturgical text, however, will generally add
the word ‘text’ (wen ) after the subject matter of the zhaz, e.g., ran-
deng wen Y& (Text for Lamp Lighting), shezbai wen 175 (Text
for Association Zhat), yuanzhai wen F875 L (Text for Prayer Zhai),
simen ghuanjing wen VIFTEEESL (Text for Cycling through the
Scriptures for the Four Gates), ruzbai wen ANES (Text on Entering
the Abode), linkuang wen i3E>C (Pre-burial Text) and so on.”

Third, the beginning of a liturgy will always have a quotation, an
exaltation of the merits of the Buddha, a description of the nobleman
or organization that sponsored the ritual, and the kind of ritual being
sponsored. The liturgical models found in a liturgical protocol, how-
ever, do not generally have the exaltation of the Buddha’s merits at
the beginning; rather, the text opens with a description of the social

» An example is P.2940 ‘Zhaiwan wen yijuan bing xu’, where the main text

has over eighty titles.

2% See the ‘liturgical protocols’ (zhaiyi Fif#&) on P.3678V, P.2767V, P.3362V,
P.2497 etc.

77 See the ‘liturgical texts’ (zhaiwen wenben F5XXA) in P.354S, P.3765,
S.5573,5.6923, etc.
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status of the sponsor and the reasons for their sponsorship. Thus, the
previously cited she liturgy from P.2058V has five lines of quotation
that are absent from the y7 association text found in the liturgical
protocol on which it is based. There are many such examples; I will
not cite them all.

It should be noted that each literary model in the subheading
zhaiyi Taf& (Liturgical Protocols) is not without quotations, but
these quotations are placed at the beginning of the book. As men-
tioned earlier, ‘literary protocol’ is a complete whole, and these kinds
of quotations, which praise the Buddha’s virtues and can be placed at
the front of any liturgy, only need to be written once at the beginning
of the book.

As we mentioned earlier, the first chapter in P.2940, “Zhaiwan
wen yijuan bing xu’, states:

It is my humble opinion that solidifying emptiness, the Treasure
Images reveal the miraculous forms through conditions; deeply tran-
quil, the Dharma-body responds to things/stimuli*® and spreads the
various forms. The subtle and the obvious seek them as the bridges,
[with] people and heaven relying on them for deliverance. Since the
auspicious signs arose from the bodhi-tree, the traces of transforma-
tions have become evident and calculable; holding up the chariot [of
the Buddha’s body] in the city of Wangshe &% (i.e., Rajagrha),
the rules of divine transformation cannot be measured. Additionally,
uttering vows in Luye JEEEF (Deer Park; Skt. Mrgadava), the Seas of
Enlightenment billow in the three thousand great chiliocosms; with
the light [of the parinirvina) illuminating the Crane Forest (i.c., Sala
Forest), the Wisdom Torch has hidden its brilliance in the Ten Bil-

% Gan J& or wu V) seems redundant given that a pair of pianwen B (paral-
lel text) sentences are involved here:

BB, B LR D

TR, YRR .

or

BB, Bas AR bt

TR, TR R
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lion (i.e., a major chiliocosm). Utilising the power of skilful teaching
by ‘bowing our heads towards the ground’ (ff),”” and opening wide
the gates of expedient methods. Far-reaching is Nengren (i.e., Sikya-
muni), going distant is the Awakened One! L EMHEREEE, PEsg L
S0 RS, VIR MFERHE. BBARH A, AREHR(=
Be2)5l. BFEBRERS, BB R PR I, FivEZ . i
FRERERF, THRAIRN =T JCREEM, RIETERER G . I (=0r?) %
BT, T2 . BAREE, BARE !

This passage is similar to the quotation from the two liturgical
texts we cited earlier, which can be placed before any liturgy as a
quotation. The author of “Zhai wanwen yijuan bing xu’ lists this
passage at the beginning of the main text, and those who drafted
the liturgical text with reference to the “Zhai wanwen’ could look it
up themselves. It is not necessary or practical to copy this passage at
the beginning of each of the more than eighty chapters of the ‘Zhai
wanwen yijuan bing xu’, which would be too repetitive and too
wordy. The liturgical text, on the other hand, is different. It can be
read at any time in a ghas gathering, so the cited passages for each
chapter must be written, and repeating the cited passages for each
chapter did not matter because the zhaz gathering where these chap-
ters were used differed.

Fourth, each liturgical model found in the subsections of liturgical
protocols contains at least one spot where we find the phrase ‘so on
and so forth’ (yunyun z=z). With the exception of their conclusions,
liturgies proper generally do not contain the phrase ‘yunyun’, as these
blank spaces in the underlying liturgical protocol must be filled with
the appropriate content. Thus, in the y7 association mentioned in the
above-quoted liturgical protocol, the fifth line contains the phrase ...
loosen the ten fetters and provide [oneself] with the ten powers (so

on and so forth) (f&+#M&E /1[==]). However, in P.2058V’s

» Huang and Wu suggest emending f# Jif (‘official residence’) to fu fff
(‘bowing our heads towards the ground’); see Huang and Wu, ed. and colla.,
szhmmg yuanwen ji, 67.

% Ibid., 67; cf. Zhou, ed., Quan Tangwen xinbian, bu 4, vol. 5: 11723.
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‘she liturgy’, which is based on this protocol, the ‘yunyun’ after 27
shili 177 (‘with the ten powers’) is replaced with ‘...we take the
merit from organizing this zha7 and rededicate it as a cause of good
fortune, using all of it for [spiritual] adornment’ (DAL 2 D)4, 28w
R, FHFER). In order to avoid repetition, the liturgy proper has
filled in the spot that the liturgical protocol abbreviated.?!

Fifth, as shown by the three cited examples, the last part of the
subsections of liturgical protocols generally includes quite vague
prayers. The prayers in liturgies proper, however, are concrete and
highly detailed, and progress through various stages. Furthermore,
such prayers generally contain formulaic phrases like ‘[May they] all
ascend to the fruit that is buddhahood” (BE&WER), ‘Mabaprajia!
Endless blessing and joy!” (B4, FISEMEA), and “The great as-
sembly is pious and entirely universal” (KR B, — V) ).

It should be pointed out that the differences between the various
pieces of liturgical models and liturgical texts in the subheading of
‘liturgical protocols’ mentioned above only reflects a generic
situation. Due to the complexity of the Dunhuang manuscripts, not
every liturgical model and liturgical text in the ‘liturgical protocol’
has all the above points. Therefore, when judging whether a certain
document is a ‘liturgical protocol’ or a liturgical text, the above
points should be considered as a whole, rather than placing weight
on any single point.

In the Dunhuang manuscripts, the number of liturgical texts is
more than that of the ‘liturgical protocols’. This is probably because
the demand for liturgical texts in society at that time was greater than
the demand for ‘liturgical protocols’, and also because a single litur-
gical protocol could give birth to several liturgical texts. For example,
the main parts of the ‘she liturgies’ found in liturgical collections
such as P.3545, P.3765, §.5573, S.6923 are basically the same, but
the introductory passage and ending may be different. These texts
are likely to be from a single ‘she association’ in a liturgical protocol.
Since these texts were not completed at the hands of a single monk

31 See the lists in notes 18 and 19.

* Huang and Wu, ed. and colla., Dunbuang ynanwen ji, 67.
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(and the sects and monasteries of these monks could also differ), the
contents added on the basis of this ‘liturgical protocol’ would not be
identical. Of course, there is also more than one kind of ‘liturgical
protocol’. As far as we know, there are seven kinds of literary models
of she associations alone preserved in different ‘liturgical protocols’.
They are preserved separately in the documents of P.2767V, P.4536V,
P.3678V, P.3362V, P.2497, and P.2820. Since we have not yet found
all the ‘liturgical protocols’ on which she liturgical texts are based,
these seven types listed above are not exhaustive.

Something else worth mentioning is that the ‘liturgical protocol’
and liturgical texts can be divided into Central Plains texts and
Dunhuang local texts. Both ‘liturgical protocols’ and liturgical texts
probably first spread from the Central Plains. For example, P.2940
“Zhaiwan wen yijuan bing xu’ originated in the Central Plains.”
After this kind of document became popular in Dunhuang, there ap-
peared ‘liturgical protocols’ and liturgical texts with local Dunhuang
characteristics. For example, in the she liturgy of P.3122, ‘Only the
gentlemen of the y7 association are the famous family of the flowing
sand (the west), heroes of the [Jade] gate’ (& EsfAF M 2RIV
J%, [£]2E58%). Obviously, this is a text that can only be used in the
Dunhuang region. These ‘liturgical protocols’ and texts with local
characteristics were rewritten on the basis of the texts brought to the
region from the Central Plains. For example, the content on she asso-
ciations found in the ‘liturgical protocols” in P.3362V is exactly the
same as the content on she associations found in the ‘liturgical pro-
tocols” of P.3678V, but with an added passage at the end: ‘together
they are natives of the land of flowing sand, the worthy outstanding
people under the pass” (M /27>t +, 2 FE5E). Another example
is the ‘she liturgy’ text in P.3765 and the ‘she liturgy’ text in S.5573,
which developed from the same liturgical protocol. However, the for-
mer’s description of the identity of the she member is ‘a gentleman of
a high standing family, a famous master in a hundred counties’ (/&[]

B, BRI 5), while in the latter, it was changed to ‘a gentleman of

% This document contains the title siy7 fengming P45EZE R (Submissions of

the Four Barbarians).
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a high standing family, who establish himself through virtuous rites
under the pass’ (GFTH T, 28 NEE L), In this way, the liturgical
protocol’ that was used in the whole country is transformed into the
‘liturgical protocol’, or a text with local characteristics that can only
be used in Dunhuang or on the frontiers.

The ‘liturgical protocols’ or liturgical texts of different periods
often leave an imprint of their time. For example, the ‘liturgical
protocol’ in P.3806V contains the words of praying for the ‘Btsan
po’ (zanpu %), implying that this liturgical protocol should have
circulated during the period when Tubo administrated Dunhuang.
Another example is the ‘liturgical protocol” found in P.4012, which
contains the words of the prayer for the ‘Situ (chancellor), Shangshu’
and others. In Dunhuang, the coexistence of the titles szzz FfiE (min-
ister of education) and shangshu & (Director of the Central Secre-
tariat) only appeared twice during the period of the Zhang family’s
Guiyi Army (from second half of the 8th century to the 10th centu-
ry); furthermore, the ‘liturgical protocol’ text in S§.5573 contains the
passage ‘let the lord of the state live a thousand years, and be pros-
perous for ten thousand years’ (3 T8k, EHE5K). We know that
from the Tang to the early Song period, only Zhang Chengfeng 7
K% (active 890s—900s) once established the Jinshan 421l Kingdom
of the Western Han Dynasty in Dunhuang (905-914). Furthermore,
the she association text in P.3276V for stamping Buddhas on the sand
contains the words of prayer to Linggong <Z3, whereas someone
called Linggong only existed during the period of the Cao family’s
Guiyi Army (tenth—eleventh century). These ‘liturgical protocols’
and texts that left an imprint of their time contain not only the local
characteristics of Dunhuang, but also provide clues for us to deter-
mine the period of dissemination of these manuscripts.

The above-mentioned liturgical protocol and liturgical texts with
regional characteristics generally appeared after the middle of the
Tang period. Before the middle of the Tang period, the most widely
distributed texts in Dunhuang were the ‘liturgical protocols’ and
liturgical texts of the Central Plains. Texts of liturgical protocols and
liturgy with regional and temporal characteristics appeared from the
time that Tubo administrated Dunhuang. Later, during the period
of the Zhang and Cao families Guiyi Army, there were ‘liturgical pro-
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tocols’ and liturgical texts with the characteristics of their own times,
which has been confirmed by the above cited materials.

Concluding Remarks

The liturgies and their literary models in the Dunhuang cache can be
divided into two categories based on their characteristics: zbazyi 7t
(liturgical protocols) and zhaiwen wenben 7 XA (liturgical texts).
‘Liturgical protocol’ is of the same nature as protocols (shuyi EH),
and it is a kind of reference document used for drafting liturgies; the
‘liturgical text’ is a document read by monks at various religious gath-
erings. It is not only a document with functional use, but also pre-
serves some of the characteristics of a ‘liturgical protocol’. In order
to avoid the confusion of disorganised naming, which can affect
readers’ understanding of the nature of these documents, we should
uniformly refer to the various names of the liturgy literary models as
‘liturgical protocols’ in future catalogues of Dunhuang cache materi-
als. Of course, this project should also be carried out on the basis of
specific investigations of each document. The liturgical models that
have been preserved completely or still have the outline of the whole
book should be called ‘liturgical protocol’; those that are incomplete
at the beginning and end and only preserve a chapter or several
chapters of the main text should also be called an incomplete ‘litur-
gical protocol’. If an incomplete ‘liturgical protocol’ preserves many
chapters (over ten articles), the names of the preserved chapters can
be mentioned under these ‘liturgical protocols’ or incomplete ‘litur-
gical protocols’. As for the liturgical texts, if the number of preserved
chapters is more than a few, they can be collectively called a ‘Col-
lection of Liturgical Texts’ (zhaiwen wenben ji) to replace the many
other names pertaining to it in the existing catalogues. However, a
catalogue should be made under the name ‘Collection of Liturgical
Texts’ (zhaiwen wenben ji), listing the names of each chapter, such as
1. liturgy for the diseased (wang zhaiwen T3 X), 2. Linkuang Text,
and more; if there are only one or two chapters, the catalogue can be
established based on the names of these chapters, and one can indi-
cate that this is a liturgical text (3{A&) in the parentheses.
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