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ABSTRACT
The Evolution of Rules of Purity in China:
A study of Baizhang qinggui and Chanyuan qinggui
By

Qingsong Goh

The compilation of the Chanyuan qinggui #3565 H (Rules of Purity for Chan
Monasteries) had been seen by many scholars as the direct descendant, if not the actual
embodiment, of rules for Chan monasteries that were first compiled by Baizhang 1 SC
(749-814). However, there is the disjunction between the simplicity of Baizhang’s
“original” rules as reflected in the Chanmen guishi #2181 3X (Regulations of the Chan
School) and the complexity of the Chanyuan ginggui. The paper explores the connections
between the Baizhang qinggui F XiG 8 (Rules of Purity for Baizhang) and the gingguis
that were created after him. A large portion of the paper is contributed to explore how
Baizhang ginggui impacted the formation of the Chanyuan qinggui, that claimed to
subsequently influences the government and regulations of most of the contemporary
major Chinese Buddhist orders. This paper also compares the initiatives of Baizhang and
Zongze 57t (?-1107?), who was the author of the Chanyuan ginggui, and concludes that
these two interesting figures shared some common grounds when the two texts were
created. On the other hand, I also endeavor to look into the critiques of the ginggui since
the Ming dynasty. Many had asserted that the idea of ginggui was a scourge of the
Vinaya school. Some even ascribed the downfall of Buddhism to the creation of ginggui.

Accordingly, I discuss in great details the various issues that brought about the creation

1



of the ginggui. In conclusion, I suggest that more attention should be placed on the issues
that helped nurture and sustain the creation of the ginggui before any efforts to revitalize

the Indian vinaya in Chinese Buddhist communities could be implemented.
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Chapter 1.
INTRODUCTION
Buddhism was transmitted from India to China around the first century C.E.
During the reign of the Emperor Ming of the Han dynasty (58-75), it was said that there
were two Buddhist monastic named Kasyapamatangga and Dharmaraksa, who were the
first men transmitting Buddhism from India to China.' According to the record, the

feudal officer Liu Jun £1/I& (d.u.) and a woman from Luoyang named Apan Fi#% (d.u.),

and several others were ordained and became Buddhist monastic.’ However, it was
believed that the Indian vinaya were not available during that time. Thus Chinese monks
and nuns during Han (202B.C.-220)” and Wei (220-265) dynasties could not have been

formally ordained according to the Indian Buddhist tradition but instead they only took
the three refuges. As described in the Da Song sengshi lue KAFRAE 1 #& (The Abridged

Biographies of Song Monks),

JAHER Mt BERIQNOT . MR ARM . TR M2 =5, 188K
FEBFHILIA . RV S ).

[They were] the monks and nuns of Han and Wei dynasties. Though they were
tonsured and that they also wear monastic garb, [they were not properly
ordained] as the Buddhist vinaya were not available during that time. Hence, the
twofold assembly will only took the three refuges. During the Yongping era of
Han dynasty and Huangchu era of Wei dynasty, there were no clear difference
between monks[/nuns] and §ramanera [/$ramanerika].

Given that taking the three refuges is also a practice of the Buddhist laity, the Buddhist

monastics of this time were distinguished from the laity only by their tonsured head and

BRI ACE B, BN, AR SN TR M. A RO 5
HEH M. NRE. S ULAME. Refer to T54. no. 236, 16b.

SR T RANEL. TR S S E MRS S T Ty R PG S R . 2 ik
. 5 LBTESEHE. B2, Referto 754. no. 237, 19c.

? Some other sources say 206B.C. — 220.

* T54. no. 238, 03b.



their apparel.” While in practice, the Buddhist monastics performed the traditional
Chinese sacrifice and worship, and accordingly, they did not follow proper etiquettes and

proprieties.’

1.1 Evolution of Monastic Regulations in China

The transmission of Buddhist sutras and treatises to China happened much earlier
before the vinaya.” The development of Buddhism in China was lopsided all the way
until the mid-third century, for it had left out the scriptures that recorded the Buddhist
ethics and precepts that were part and parcel for formal ordination and proper cultivation.

Huiyuan 251 (334-416) and Sengzhao i % (384-414) both showed great concerns
about this phenomenon.®

It was not until two hundred years after Buddhism was first introduced to China
(Jiaping era, 249-254), that the first Indian vinaya was translated into Chinese by
Dharmakala Zf#ZE (fl. mid-3 century) who came to China from central India. ° It
was described in Gaoseng zhuan =512 (The Biographies of Eminent Monks) that

though Buddhism was in existence when Dharmakala arrived at China, the monastic

SR M. MEELZERAMMEL. BUTE R EARGY . ORI (IR (. R A TTT ek
SR, Refer to T54. no. 237, 25¢. Also refer to Yifa, The Origins of Buddhist Monastic Codes in China:
An Annotated Translation and Study of the Chanyuan Qinggui. Classics in East Asian Buddhism.
(Honolulu: University of Hawaii Press, 2002). 3.

CH AR, FE R, MR REIEER . BB . AT, AR
. PEEBALk. MEMEAIAE. T54. no. 238, 10c-11c. Also see Yifa, The Origins of Buddhist Monastic
Codes in China, 3, and T50. no. 324, 20c-21c.

TR T EREE. IREKIMNEE. B . Refer to 755. no. 20, 13c. Also S/t &R REE . A
[#]. Refer to 750. no. 333, 16a.

Shaz W, o7 BBl HRLAR. TUEeRE. 2RV PIE. prine. e o MIFRFK
3. Referto T50. no. 333, 27a-29a. Also H KECRU. ML FTHL. BESRORIE. IRERAURM. Sciew]
. ZUMSERL. RITRENR. SCEARRL HEPHEEE, HUSE. rolmmss ., rHERs.
Refer to 722. no. 567, 11a-12a.

® Wang Jianguang. Zhongguo lii zong si xiang yan jiu. Ru Dao Shi bo shi lun wen cong shu. (Chengdu Shi:
Ba Shu shu she, 2004). 17.



practices during that time was flawed and fallible as the Buddhist clergy had yet to
subscribe to a proper set of Buddhist precepts.'® Another monk, Jivaka &1 (d.u.) who
also came from India shared the same view when he arrived at China about fifty years
later."!

Wang Jianguang explained that Buddhist clergy of that time were not completely
without rules and regulations. They were actually observing the worldly regulations

(Changxing shijie ¥ 1T 117)) that were conformed to the society’s norms and values.'
However, as claimed by Daoan i % (312-385) in his work, The Preface for the Great
Precepts of Bikkhu (Bigiu dajie xu bt [t KT ), these regulations were erroneous as
they were either deviated from the teaching of Buddhism or did not fully reflected the
main Buddhist teaching."

Deeming Chinese Buddhism was fledgling and not yet ready for the great
complexity of a full vinaya, Dharmakala decided to translate only the basic rules for daily
living. He translated part of the Mahdsarghika vinaya (Mohe sengqi lii FEF {5 #{43) into
Chinese and titled it Senggi jiexin 53X > (Essence of Mahasanghika Precepts). '*
Accordingly, there had been tremendous attempts not only to translate Indian vinaya texts
but also efforts to interpret and adapt them for use in China. Nonetheless, there were few

translators that were available to translate more scriptures from Indic language to Chinese,

O TR A TE B . TR R R R . EUBTE RS . BRI INA R,
Refer to 72059. no. 324, 15c.

Wi B, SR IRIERE . REEZR L. Refer to 750. no. 338, 21a.

2 Wang. Zhongguo lii zong si xiang yan jiu, 18-21.

BERTEATIER. KB R, Bk E. SR, Referto 755. no. 80, 24a-25a.

YR R LR AR R R . R DU il O S R . R B AR . JhRE ARG
LRI . EEERAE LIRS L2 K. T50. no. 324, 20c-21c.
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and hence the activities that transcribed abridged version of a scripture (chaojing $64%)"

were not uncommon during the reign of Emperor Huan and Ling of Eastern Han dynasty
(25-220). Indeed, there were many instances of sections that were relevant to Buddhist
16

ethics or regulations were transcribed from the scriptures.
Complete vinaya (guanglii #&13t) generally include three parts, which are the
Sitravibhanga #8431\, the Skandhaka $#% and appendices. The Siitravibhanga
contains the rules and punishments for monks and nuns, along with origination stories.
These rules are summarized in the pratimoksa /3!l f# it 7. The Skandhaka section deals

with the supplementary rules for the operation of the Sangha as a social and religious
institution, while the appendices, usually summarize the points included in the two
preceding sections.

Before any complete vinaya could be introduced to China, there were several
partial translations appeared sporadically over the next century and a half to serve the
needs of the Chinese Buddhist clergy who were longing for proper Indian codes and

regulations. Three texts, Shisong bigiu jiebent & bt . /AR (Sarvastivada Bhiksu
Precepts), Bigiuni dajie tV. . J& K (Bhiksuni Great Precepts), and Jiaoshou bigiuni
ersui tanwen FIZ L JE " BB X (Essay on Instructing Bhiksuni for Two Years),
were translated around the year 379 by the monk Tanmoshi = £F (d.u.) in

collaboration with Zhu Fonian £ f#:& (d.u.). All of these texts belong to the Sarvastivada

15 $P4KE chaojing, means to only transcribe the sections of the scriptures that are required or in need.

'® The following are the instances of the sections that were relevant to Buddhist ethics that were transcribed
from the scriptures: Ch. yijue lii F¥R1, chao falu sanmei jing ¥PIEEE ZBRES, chao puxian guan chanhui
Sa ¥ BB, chao youpose shoujie pin YW YEFESZ WL, chao youpose shoujie fa Y91 ¥ FE5Z 1,
1%, lujing zachao 484D, wubai fanlii chaojing T E BRIV EL, mili shuochuan dabiqiuni jiejing FLIE P
KL E JE 4%, Also refer to Wang. Zhongguo li zong si xiang yan jiu, 26-29.
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school and were eventually lost. The only surviving partial vinaya translation from this
period is the Binaiye B2 Z5HE (vinaya), which was translated by Zhu Fonian in 383."

The first complete vinaya was introduced at the beginning of the fifth century,
when the texts of four separate schools were brought to China. The first complete vinaya

which belongs to the Sarvastivada school was translated in 405 C.E. This text was then
called the Shisong lii 1518t (Ten Section vinaya) in Chinese, became available to the
Chinese through the recitations of Punyatara 3547 2 # (d. 404) and Dharmaruci = FEJfi
% (d.u.), the translations of Kumarajiva M EEZE {1 (334-413), and the editing of
Vimalaksa %1 EEZE X (d.u.)."®

The second full vinaya translation, the Sifen Li VU438 (Four Part vinaya) which
consists of sixty fascicles, belongs to the Dharmaguptaka school. The translation was
undertaken by Zhu Fonian and Buddhayagas fffi FE Bl & (406-413) at Chang’an in
northern China with the sponsorship of Yao Xing k¥ (366-416)."

A famous Chinese Buddhist pilgrim, Faxian 7%#H (339?-4207), left for India in

399, before any full vinaya had been translated in China. By the time Faxian returned in
414, the Ten Section vinaya and the Four Part vinaya had already been translated.
However, Faxian returned with two texts: the vinaya of the Mahasanghika, found in the
Asoka Stiipa of Pataliputra, and the vinaya of the Mahisasaka, obtained in Sri Lanka,
offered a wealth of new materials. Later, vinaya of the Mahasanghika was translated by

an Indian monk Buddhabhadra i F¢ 5 [ (359-429) in 418, resulting in Mohe sengqi Lii

' Yifa, The Origins of Buddhist Monastic Codes in China, 5.
18 1.
Ibid.
" Yifa, The Origins of Buddhist Monastic Codes in China, 5. Also see Wang. Zhongguo lii zong si xiang
yan jiu, 31.



JBE S i 44 ; while vinaya of the Mahi$asaka by Buddhajiva i k41 (d.u.), a student of
the Mahi$asaka school in 423, resulting in Wufeng li 15313t (Five Part vinaya). Both of

these translations took place in Jiankang % 5E, southern China.?

The vinaya of four different schools became available to Chinese Buddhists
within a short period of twenty-six years. One may attribute this to a relatively smaller
corpus of vinaya texts. However, this also reflected the earnest longing of the Chinese
Buddhists upon the proper Buddhist ethics and codes.”' The activities to propagate the
2

Buddhist vinaya took place right after the translation of the Ten Section vinaya. >

The translations of the full vinaya of a fifth school only took place until the eighth
century. This happened when the Chinese Buddhist pilgrim Yijing Z&#F (635-713)

brought back from India the Miilasarvastivada vinaya. Yijing translated the text himself

around 700-703, resulted the Genben Shuoyigie you bu li 2 A58 — 1) {14, From this
point on, the complete vinaya of five schools (wuda guanglu F1. K ), became

available to China mainland.

Though being the most extensive, the Genben Shuo yigieyou bu lii has never
received the attention it deserves in Buddhist community. The Four Part vinaya had
already established its dominance in Chinese Lii traditions when the Genben Shuo
yigieyou bu lii was introduced in the eighth century. The Chan school which prevailed all
other Chinese Buddhist traditions after the Song dynasty, also used the Four Part vinaya

. )
as its basis.”’

2 Yifa, The Origins of Buddhist Monastic Codes in China, 5-6.

&P — 2 . WIERMIEAS. Refer to 750. no. 357, 23c. Also refer Wang. Zhongguo lii zong si xiang
yan jiu, 29-30.

AR A B MBS, Refer to 750. no. 363, 21b.

¥ Yifa, The Origins of Buddhist Monastic Codes in China, 6.
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Chapter 2.
Sangha Regulations before Chanyuan qinggui
Beside the Buddhist doctrines, Chinese Buddhists also placed much concerns on
practical matters of everyday living. Chinese Buddhist monks endeavored in establishing
the standards that are more suitable to their communities, out from the preexisting Indian

models.

2.1 Daoan’s Regulations

Daoan &% (314-385) being one of the most important figure during the
Southern-Northern dynasties, played a significant role in the early development of
Chinese Buddhism. He had many great contributions in developing the doctrines of
dhyana (meditation) and prajna (wisdom). However, his contribution to the development
of Sangha regulations (Sengzhi i) should not be overlooked. While there were very
limited references to the proper Indian virnaya, Daoan had created a set of guidelines for
Buddhist communal living that were applicable and suitable to Chinese sphere.** His

creative and innovation had earned the praise of Zanning & %% (920-1001) in positioning

him as “the pioneer of Sangha regulations” in China.”’

Being formulating the Sangha regulations before the translation of any of the
complete vinaya, Daoan was indeed influenced deeply by his teacher Fotucheng i [&] 75
(232-348), who was devout observer of the precepts, as well as an authority on the

various vinaya.*® Beside, Daoan also came into contact with foreign monks who had

* Wang. Zhongguo lii zong si xiang yan jiu, 21.
SHIIE % A ] 2 . Referto 754. no. 241, 11b,
% Yifa, The Origins of Buddhist Monastic Codes in China, 9.
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brought vinaya texts to China and others who were assisting in their translations.
Following their works closely, Daoan wrote Bigiu dajie xu [t Fr. K F, a preface to

Tanmoshi’s translation of the Sarvdstivada vinaya text pertaining to bhiksu precepts.”’ In
the preface, Daoan showed great concern with the vinaya, as well as the ethics of
communal living.

While there was no appearance of any of the complete vinaya, a random
collection of various partial vinaya translations was actually available during Daoan’s
time. It was thence arose a need to streamline a set of guidelines to compare all the

materials available and fill in apparent lacunae. Accordingly, Daoan compiled the

Standards for the Clergy and a Charter for Buddhism (Sengni guifan fofa xianzhang 4

JEFLH {372 7), a work considered to be the earliest Sangha regulations intended as a
supplement to the existing vinaya. >® This text is no longer extant, but we could still glean
much of Daoan’s original work from Daoxuan’s work. Besides, Daoan also compiled a
Charter for Buddhism (Fofaxianzhang 1#1% 7% %), the description of the monastic
uposatha (Chujiapusafa 1 ZX AT §#%1%), and uposatha rites (Busayi A7 [ 3).

The Japanese scholar, Satd Tatsugen 14 B 1¥ X, argued that the Chinese Sangha
regulations had no relations to the Buddhist teachings as well as the Indian vinaya.*’
Wang concurred with Sato that the Sangha regulations were made specific to the context
of Chinese Buddhist clergy, but he argued that these regulations were by no means

contradicted with the Buddhist teachings or at odds with the Indian vinaya. While the

Sangha regulations were designed to meet the specific needs of Chinese Buddhist clergy,

1Yifa, The Origins of Buddhist Monastic Codes in China, 10.
28 11.:
Ibid.

¥ Wang. Zhongguo lii zong si xiang yan jiu, 23.



they were indeed advanced in term of their functionality and practicality.” After all,
these regulations played an important role in regulating the Buddhist Sangha in the
absence of the proper Indian vinaya and laid a foundation for sinification of Indian vinaya
in the future development.*!

Being the first to lay a set of regulations that parallel with Indian viraya, Daoan’s

Ny,

work continued to exert influence on his successors, Huiyuan and Daoxuan 1E & (596-
667), as well as to inspire the formulation of the ginggui J&#1 (Rules of purity) in Tang

dynasty.

2.2 Huiyuan’s Rules

Like his teacher Daoan, Huiyuan (334—416) also abided rigidly to the precepts.
He invited Dharmaruci to complete the translation of the Ten Section vinaya where he
had the opportunity to observe the translation process directly and to deepen his
understanding of the precepts.*?

Different from Daoan, Huiyuan’s decision in compiling the Sangha regulations
apparently also compelled by political pressure. At a time when members of the clergy

had ingratiated the imperial court to win favor and patronage, Huan Xuan 5% (369-
404), who was the son of Commander Huan Wen 1575 (312-373) who seized power

during East Jin, was decided to purge the Buddhist clergy. He wrote a letter to Huiyuan to

3 Wang. Zhongguo lii zong si xiang yan jiu, 23.
' bid., 23-25.
2 Yifa, The Origins of Buddhist Monastic Codes in China, 16.
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inform him of his decision. **> Huiyuan replied with a defense of the clergy, strongly
advising against any government intervention.

At the same time, this incident forced Huiyuan into thinking of a way to regulate
and to reform the Buddhist clergy to avoiding the criticism again. He hence took on the
roles of editor and compiler, compiling an impressive amount of regulations for the
clergy. Though there is no existing information specifying the content and extent of

Huiyuan’s work, Chusanzang jiji H —jzL4E (4 Compilation of Notes on the
Translation of the Tripitaka) lists Huiyuan as the editor of Fashe jiedu 17:41: 51
(Regulations for the Dharma Association), Waisiseng zhidu 7541 (Regulations for
Monks from Outside), Jiedu T (General Regulations) and Bigiuni jiedu Lt )& 1 &

(Regulations for Bhiksuni).** The sheer volume of Huiyuan’s work demonstrates the
extent of his concern for the monastic discipline and his regulations had soon become the

basis for all later regulations.

23 Zhiyi’s Rules for the Guoqing Monastery

Master Zhiyi %85 (538-597), a patriarch of the Tiantai tradition, was highly
respected by rulers of the Chen (557-589) and Sui dynasties (581-618). Apart from his
impressive achievement to the study of the Lotus Sutra (Miaofa lianhua jing 90i7:3E 3
#%), Zhiyi also studied vinaya with Lii master Huikuang 2 H# (d.u.) upon entering the

Buddhist order. He wrote a commentary on the Fanwang jing F#9%8 (Brahma Net

Sutra), the Mahayana sutra conferring the bodhisattva precepts. It was said that the crown

 Ibid., 17.
** Yifa, The Origins of Buddhist Monastic Codes in China, 17.
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princess of both the Chen and Sui dynasties received the bodhisattva precepts from him.*
At a time when Emperor Houzhu [#1% &= (r. 583-587) of the Chen dynasty intended to
purge the clergy, it was Zhiyi’s advice that prevent the court intervention.*

Zhiyi’s work regarding monastic regulations including the Li zhifa shitiao 371172
+1% (Rules in Ten Clauses) which was included in the Guoging bailu [BJE 11 #% (One
Hundred Records of the Guogin Monastery), a work compiled by his disciple Guanding
#ETH (561-623). These rules were compiled due to Zhiyi’s concern over the deterioration
of character in the members of his order.”” These ten rules have been preserved and can
be summarized as follows:

1. All members of the Sangha community are categorized into one of the three

groups: those who concentrate on sitting meditation in the common hall (yitang
zuochan K5 AL F8), those who practice repentance in separate sanctuaries
(biechang chanhui 7)3%181§), and those who carry out Sangha matters (zhi
sengshi 51 =F). Members of all three groups are equally deserving of the same
supplies and personal effects. Those who do not wish to belong to any of the
preceding groups should not be allowed to enter the Sangha community.

2. Those concentrating on meditation must devote four periods of time to meditation

and six periods of time to worshiping the Buddha. If they fail to fulfill these

requirements, they must prostrate themselves and confess before the assembly.

* Yifa, The Origins of Buddhist Monastic Codes in China, 17.

ORI RS, Nk BRI —TE, NP R, BigiEd, HBMEZ! Also refer to Yifa,
The Origins of Buddhist Monastic Codes in China, 20.

7 Yifa, The Origins of Buddhist Monastic Codes in China, 20.
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During the period of worshiping the Buddha, the monks are required to put on
“robes with scale-like strips” (kasaya). They must chant in unison, maintaining
their focus. Failure to do so will result in the same punishment as above.

The purpose of “individual practice” is to separate oneself from the rest of the
assembly so that one may engage in the four types of intensive samadhi
[continuous sitting, continuous walking, walking half the time and sitting half the
time, and neither walking nor sitting]. However, if a monk separates himself from
the assembly and does not engage in one of the four types of vigorous meditation,
he should be punished by having to serve as the rector on duty.

Those who carry out Sangha affairs must not misuse monastic property. If, after a
proper investigation, it is proven that a member of the assembly has
misappropriated communal property, he must be expelled from the monastery.

If not suffering from illness, each monk is required to attend the two daily meals
in the dinner hall. Eating vessels may be made of iron or clay. Materials such as
bone, bamboo, painted gourd, or shell are not allowed. Striking one’s bowl,
sipping noisily, talking while eating, asking for extra food, and eating alone are
not permissible. Transgressors should be made to prostrate themselves and repent
before the assembly.

Every Sangha member, whether senior or junior, whether inside the monastery or
outside, whether near or far, is prohibited from surreptitiously eating meat or fish
or drinking wine. Eating at the wrong time is also prohibited. If anyone violates
these rules, he must be expelled. The only exceptions are cases of medical

necessity.

13



8. To emphasize the harmony of the Sangha, members are prohibited from
quarreling or fighting. Those who have quarreled must be made to prostrate
themselves before each other. Those who have engaged in physical fighting must
be expelled.

9. Those who commit the gravest offences should be punished in accordance with
the vinaya. In the case of a false accusation, the one who is accused should not be
punished, while the one who has made the false accusation should be expelled.

10. Those who have violated one of the above nine rules but have since repented
should be allowed to remain in or return to the community; those who frequently
violate the above rules or show no remorse should be expelled and should not be

allowed to reenter the monastery.*®

When examined the content of the Lizhi fa shitiao closely, we might agree that these rules
were designed specifically to regulate and to ensure the harmony of the Sangha
community as a whole, as well as restraining individual living in the community. Besides,
it summarizes only a few rules that make the regulation of a monastery rather simpler and
that the attention could be easily placed on areas as mentioned in the regulations. More
importantly, these rules were designed specific to the problems that were occurred in the
Sangha community during that time.

Another text ascribed to Zhiyi, Guanxin shifa 80> &% (Method of

Contemplation during the Meal), described in great detail the proper decorum at

mealtime. Yifa discovered that the rituals described in this text were strikingly similar to

*¥ I use Yifa’s translation of the ten rules by Zhiyi. Refer to Yifa, The Origins of Buddhist Monastic Codes
in China, 20-21. Also refer to 71934. no. 793, 25b.
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that in the Chanyuan qinggui #5675 % (Rules of Purity for Chan Monasteries). This
shows that such rituals existed long before the Chanyuan ginggui was established, or
even earlier than the time of Baizhang 3L (749-814).%° In this regard, it is evident that
Zhiyi’s influence was not limited to the Tiantai school, but also the later Chan school.
Zhiyi also wrote Xun zhishi ren S 515 N\ (4An admonition to the Monastery

Administrators) where he warns the administrators of his monastery against the
misappropriation of public property.*’ Zhiyi encourages the administrators to keep their
promise by dedicated to the services. In this text, Zhiyi clarifies the idea that dedication

to services is part of personal cultivation. He tells the story of a purity-keeper (Jingren ¥F
A\) who finally attains Samadhi while performing daily chores. As Yifa discovered, the

concept that linked the spiritual cultivation to a regimen of physical labor within the
monastery existed well before the Baizhang time.*!

Worship and repentance are two major rituals in Chinese Buddhism. Beside
monastic regulations, it is important that a set of procedures is designed to explain the
protocols and proper way of conducting the worship and repentance. In this regards,
Zhiyi also compiled several texts pertaining to how to properly perform a repentance
service, such as, Qing Guanshiyin chanfa F58itHEZ 1875 (Procedure for Invoking
Avalokitesvara for Repentance), jinguangming chanfa 46U 1#i% (Procedure for
Repentance described in Golden Light Sutra), Fangdeng sandmei xingfa 77 %5 —WRATIE

(Procedure for the Vaipulya Samadhi Repentance), and Fahua sanmei chanyi %% =Bk

1% (Procedure for the Lotus Samadhi Repentance). Collectively these rules served as a

% Yifa, The Origins of Buddhist Monastic Codes in China, 22.
“ Ibid.
! Tbid.
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complement to Zhiyi’s rules pertaining to meditation practices, such as Mohe zhiguan &
W 1E#H (Great Tranquility and Contemplation), Liu miao famen 759075 FT (Six
Wondrous Dharma Gates), and Xiuxi zhiguan zuochan fayao 1535 1585 Ak 1875 5

(Essentials for Practicing the Meditation of Tranquility and Contemplation).**

2.4  Daoxuan’s Regulations for the Clergy

We came to know many of Daoan’s regulations through the work of Daoxuan.
Though influenced by Daoan, Daoxuan was innovative enough to create new models for
monastic practices and rituals that had great impact on the development of Chinese
monasticism.

Daoan had authored many texts that covered a wide array of subjects. Nonetheless,
he was particularly well respected for his great accomplishment for founded the Nanshan
tradition, literally the only tradition that is still surviving within Lii school. Daoxuan was
so devoted to the study of the Four Part vinaya which he wrote five commentaries on it.
* His enormously rich commentaries and contribution had made him the authority on the
Four Part vinaya.

Among Daoxuan’s great works on the Four Part vinaya, sifenlii sanfan buque
Xingshi chao W73 FEM B BT 8> (4 Transcript Regarding the Revised [Regulation]

of the Practice of the Four Part vinaya)* was the most influential in the development of

* Yifa, The Origins of Buddhist Monastic Codes in China, 22-23.
* Quoted in Yifa, The Origins of Buddhist Monastic Codes in China, 23. The five texts are sifen li sanfan

bugque xingshi chao V453 FEMI A BT E S (compiled in 626), Sifen li shi pini yichao WY{MEFENLE
> (compiled in 627), Sifen li bigiu hanzhu jieben P17 L&V EMA (compiled in 630), Sifen hi
shanbu suiji jiemo VU5 EMANBENLFREE  (compiled in 635), and Sifen bigiuni chao W4y tb FJE %5
(compiled in 645).

* 740. no. 1, 6a.
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the Dharmaguptaka vinaya in China. Apart from the doctrinal interpretations of the Four
Part vinaya, Xingshi chao recorded many practices that had been carried out some time
before. For example, Xinshi chao preserves a great deal of Daoan’s practices. We could
easily see much of Daoan’s regulations have come down to us through this text.*’

Many customs as described in Daoxuan’s works are still surviving and being

practiced in the Chan tradition of the present day. The five contemplations (wuguan T.#5)

recited before meals as recorded in the Chanyuan ginggui were in fact first enumerated
by Daoxuan in Xingshi chao.*® These contemplations were preserved, with slight
modification, in Chan tradition during the Song dynasty until the modern day China and
Japan, as follow:
- One, to contemplate the effort necessary to supply this food and to appreciate
its origins;
- Two, to reflect upon one’s own virtue being insufficient to receive the
offering;
- Three, to protect the mind’s integrity, to depart from error, and, as a general
principle, to avoid being greedy;
- Four, to consider the food as medicine and as nourishment for the body, which
prevents emaciation;

- Five, to receive this food as necessary to attain enlightenment.*’

¥ Yifa, The Origins of Buddhist Monastic Codes in China, 23.
“Ibid., 24.

T oA, BkE. (5D MO, aBEE. (5D BioEEE. %55, (D
IEFHRE, A, (1) ARIE3E. EZILE. Also refer to Yifa, The Origins of Buddhist
Monastic Codes in China, 24-25. The five contemplations recorded in Xingshi chao are (—)sth=£
o BEAE. (D) ANCHET. 22 (5 PodiE. AE=E. () EHE
REE, JUKE#E. (F) ARE3E. tH#RkIERE. Referto 740. no. 74, 4b.
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Another example is the “hammer and stand” signal instrument placed in the center
of the Sangha hall in Chan monasteries. The “hammer and stand” are used to pacify the
assembly or to draw the attention of the assembly in order to make the announcement.**
This custom has no origins in the Chan school at all. However, as indicated in Xingshi
chao, the “hammer and stand” was used by Daoxuan’s order and most likely dates back
to the time of Daoan.*’

One example would be the procedure for the reception of the ten novice precepts
as cited in Xingshi chao. Carefully comparing the ritual of the novice receiving the

precepts (shami shoujie wen V55 1 ) as described in this text with that in the

Chanyuan qinggui (the part that explains the procedure for tonsuring the postulants in

Chan monasteries), we could easily confirmed the latter is practically identical to the

50
former.

Besides his most successful work — Xingshi chao, Daoxuan also wrote several
other texts in many other occasions to supplement the vinaya. For example, he wrote
Jingxin jieguan fa 3O FRENE (The Method of Abstention and Contemplating the Purity
of Mind) during a retreat to encourage the monastic members of his monastery to
cultivate their minds; he discusses the etiquette for bowing and prostration in Shimen
guijing yi B[ 57413 (The Practice of Refuge and Veneration in Buddhism); to explain
in details the making of monk’s robes in Shimen zhangfu yi F&["| % R 5 (Practices

regarding the Robes in Buddhism); reorganizes the rules as described in the Vinaya

SITHREMEAS e P AN . BPTHNC BT LA A TR . BB —8As
AEE., T7METRWER L. MEEEAE . 56 SN & 53 5% . AR D B A
BITHELLAER . A RELE. Referto T40. no. 146, 15b-21b. Also refer to Yifa, The Origins of
Buddhist Monastic Codes in China, 25.
23 Yifa, The Origins of Buddhist Monastic Codes in China, 25.

Ibid.

18



regarding the distribution of the possessions of a deceased monk in Liangchu gingzhongyi
= RIS H A% (Method for the Allocation of “Light and Heavy” Objects); and Guanzhong
chuangli jietan tu jing B H B LA E &F (Discussion and Diagram of the Ordination

Platform in Guanzhong) provides a wealth of information on the ordination ceremony,

including a section on the procedure for ascending the platform to receive the precepts.”’

' Yifa, The Origins of Buddhist Monastic Codes in China, 25-26.
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Chapter 3.
Authenticity of Baizhang’s Monastic Code
Baizhang was an important figure in Chan monasticism. He was said to creatively
separated the Chan tradition from other traditions and established the monastic rules for
Chan monastery. Some claimed that Chan monks lived within Lii school monasteries

from the time of the first patriarch, Bodhidharma F$£3#£ 2 (d.u.), until the sixth

patriarch, Huineng E{fE (683-713).* While many regulations and practices of the Chan

monasticism were different with the Lii tradition,” Baizhang was then determined to
establish a Chan monastery that would be separated from the Lii monastic establishment,
as stated in the opening passage of the Chanmen guishi #8130 (Regulations of the
Chan School):

DR E D, BRI, ZEEST. MEABRREEERF ARG
JEH HERAE. RS BOR G L . R R AR LA
E 3 54

The Chan lineage began with Shaoshi [the first patriarch Bodhidharma] up
until Caoxi [the sixth patriarch Huineng] and thereafter, most [members of
the lineage] resided in vinaya monasteries. Even when they had separate
cloisters, they did not yet have [independent] regulations that are appropriate
[to Chan tradition] pertaining to preaching the Dharma and to uphold the
lineage of Buddha Dharma. [Chan Master Baizhang Dazhi] was always
worried and concerned on account of this. ... Thereupon he conceived the
idea of establishing a Chan monastery separately.”

>% Many scholars had called this claim into question though.

PIERE TEREAT . BEERAHIEE A SRIL T A MERE ST BB I LA S ). (S A

FAKSE . BEMEATE R RSF . SRR FUSSE. B OIS, ME2EEEUTHE .. IR T
REFREE . B4 A X IRAIRE. SR MpN0EE. MREK. B, AERIA 2]
Jlo RIEAEIA. Zhiige. NAEARREH L. g d i b, Fo2EEcE. e
AREFHEMEL. WREHZRE. MREHE S TFREHZEA . MEERZ . 5
A . EHFoRUAER. RHAKREK, 2o . JLRFbl ot mk. EAEARE. BHAXZ
45, Refer to Da Song sengshi lue K ARA 20, T54. no. 240, 21a.

>* Jingde chuandeng lu 6, T. no. 51, 250.
> The full translation of longer paragraph could be found at later section of this paper.
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Baizhang was praised for establishing a novel code of regulations as a way of
declaring this independence. His monastic codes became very popular and were applied
by many other Chan monasteries. Due to his great effort that made the Chan lineage stand
out among many other Chinese Buddhist traditions,’® he was commemorated as one of
the great patriarchs of the Chan tradition, along with Bodhidharma and Huineng.

The alleged Baizhang codes had lost. All that we know about his codes were
derived from the Chanmen guishi as follows:

1. Those who have attained spiritual eye®’ or with respectable virtues are
addressed referentially as elder monk. This is a term used to refer to

those from the West [India] who have great virtues and ordination

seniority, such as Subhti, etc.

2. If [a monk] reaches the rank of huazhu £ F [abbot], then he resides in
the room of “ten square feet” (fangzhang 77 ), which is similar to the

room of Vimalakirti and which [he] should not consider as his
personal quarter.

3. No Buddha hall will be built, but instead a Dharma hall shall be
erected. This signifies that the current abbot should be considered a
successor of the Buddha and hence will represent the Buddha.

4. Those who assemble to learn, regardless of number and rank, will

enter the Sangha hall and take their places in order of ordination

AP AT . TSz h. Jingde chuandeng Iu 6 (5152154 Jingde era record of the transmission of
the flame), T. no. 51, 250.
°7 The eye which sees the truth. It is a metaphor for attainment through Buddhist cultivation.
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10.

seniority. Inside the hall also equipped with platforms and racks for
personal necessities.

Monks should lie on their right side during sleep, this being the most
auspicious posture. Sleeping is only to be a brief rest between the long
periods of sitting meditation. Proper deportment is required at all times.
Entering the abbot’s room for instruction is at the discretion of the
trainees. On such occasions, the juniors and seniors do not observe the
ordinary customs associated with rank.

All the members of the monastery gather for morning sermons and
evening meetings. The Elder [that is, the abbot] enters the hall and
ascends the seat, while the administrative staff and the disciples stand
in a straight line, listening with complete attention. The guests and the
master engage in debate and propagate their school’s traditional
teachings. All of these procedures should be carried out in the proper
fashion.

Meals are served twice a day and must be available to everyone. But
they are also to be frugal. The frugality demonstrates, through the
taking of meals, the accomplishments of the Dharma.

All members, whether junior or senior, must participate in communal
labor.

There are ten administrative offices, each one with a chief and several

subordinates.
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11. Those who pretend to be monks and create disturbances by mingling

among the pure assembly should be singled out by the rector, have

their bedding removed, and be expelled. The main purpose of this rule

is to ensure the purity of the assembly. Those who have committed

grave offenses are to be canned by the rector, they are to have their

robes, bowls, etc., burn in front of the assembly, and they are to be

expelled from the monastery by the side door. This is to show the

shame and disgrace of their behavior to the assembly.”®

The hagiographic portrait of Baizhang, however, has been challenged by many
modern scholars, who argued that Baizhang’s creation of a unique system of Chan
monasticism was indeed a fiction created during the Song dynasty.> Scholars argue that
the establishment of the Chan monasteries independent of the Lii school were already in

existence during the time of the fifth patriarch Hongren 544 (601-674) and the sixth
patriarch Huineng A% (638-713).%° Besides, there is no solid evidence that Baizhang

ever invented a monastic code. More importantly, the monastic regulations that attributed

to Baizhang was non extant, whether or not such regulations ever existed is really a

SREERA T2 . HERE. WsEmERE. WEEIRS . BRI
Yo Mg E. MR B ALMBRMERNEEE . RMEBIER SR AN, TER2EEL
RN . A EPIKE R RREREAE . BMEER . BALRIURE . A8 SR
DAHARREEA . BEEMCE . RVUBEE. BRASEGR. EREEE. BB A . HER
KRFAZ A, "2 BEEAL. FHEGMELME . HERESEG RS . skakmat. 2k
BRI . T EE. RS EEEN. TSR E T, B RS BHEE A
BEZNEF, %A AW CEgeE HAMREH. 3283 H 2300, b B fiuth) 30F Bk iR TG
Ao HRIBERE L F . EIEARI AR N A . A . BE AWM. S L. B
R . BB SE B EIE . WP H#E . RS, 1 made some changes to Yifa’s
translation. Refer to Yifa, The Origins of Buddhist Monastic Codes in China, 28-29. Refer to Jingde
chuandeng lu 6 (5 (5% 5% Jingde era record of the transmission of the flame), 7. no. 51, 251.

> Mario Poceski. “Xuefeng’s Code and the Chan School’s Participation in the Development of Monastic
Regulations.” (4sia Major, 16.2 (2003): 33-56). 33-41.

%Yifa, The Origins of Buddhist Monastic Codes in China, 30.
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matter of debate. Referring to the extant materials, scholars have tried to reconstruct the

original text. The following is a list of the five major sources of information on

Baizhang’s code in chronological order.

1)

2)

3)

4)

5)

The biography of Baizhang in Song gaoseng zhuang =413 (Biographies of
Eminent Monks compiled in the Song dynasty), written by Zanning in 988.%!

The section “Bieli Chanju 3385 in Sengshi lue 184 21 (The Abridged
Biographies of [Eminent] Monks), compiled by Zanning in 999.%2

Chanmen guishi, appended to the biography of Baizhang in Jingde chuandeng lii
S EE 8% (Transmission of the Flame compiled in the Jingde Era), written in
1004.%

Baizhang guisheng song 11 X F14l2H, appended to Chanyuan qinggui, written in
1103.%

The alleged preface to Baizhang’s code, written by Yang Yi #1& (968-1024),
appended to Chixiu Baizhang qinggui ¥U5 1 SCiEH, written in 1335.%°

Ui Hakuju argued that Baizhang’s code indeed exist, and he stressed that the

philological need for an urtext provides the best proof for the existence of Baizhang’s

code during the Song dynasty.®® He disagreed that Chanmen guishi was copied from Song

gaoseng zhuan. Narikawa Hoyt shared the similar view with Ui and believed that

Baizhang code was a unique prototype that was subsequently lost. He argued that the

earlier text, the biography of Baizhang in Song gaoseng zhuang, is rather abbreviated in

1 72061. no. 770, l4c.

82 754, no. 240, 21a.

53 750. no. 250, 28c.

5 X63. no. 550, 16a.

5748, no. 1157, 27¢

% Yifa, The Origins of Buddhist Monastic Codes in China, 30.
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nature, whereas the later text, the Chanmen guishi is much richer in content, are likely to
indicate the existence of a common source. However, he believed that both the passages
in Baizhang guisheng song and in Chixiu Baizhang qinggui are copied from Chanmen
guishi in Jingde chuandeng 13i.%

Ui and Narikawa’s argument for the existence of Baizhang’s code were also based

on the content of “A Letter from Chan Master Yishan” (Yishan Chanshi shu — L1 AT &)
that had made a reference to Baizhang’s code.®® The letter was written by Yishan — (L1 (d.

1312) to his friend Yunwu Z & (d.u.) during the era of Xianchun J#J% (1265-1274).
According to this letter, Yishan discovered many errors in an old monastic code that he
received from Huiji M3 (1238-1319) two years earlier.”” He then intended to invite

Huiji to revise the Baizhang’s code — a task that was never undertaken. If the content of
this letter is accurate, then the Baizhang code must still have been extant during the
second half of the thirteenth century, that is, even after the compilation of Chanyuan
qinggui (1103). However, we knew that Baizhang’s code had been lost during the
compilation of the Chixiu Baizhang qinggui in 1335. So we could deduce that the original
Baizhang code must have been lost between 1274 and 1335, or some times after the
Xianchun era but before the time of the compilation of Chixiu Baizhang qinggui.”

Kondd Rydichi, however, holds an entirely different view. He argued that

Baizhang’s monastic code was not a written codification but a body of customs

7 bid., 30.

% 748. no. 1160, 04a.

591 suspect that this “old monastic code” did not belong to Baizhang. If it was indeed belongs to Baizhang,
then it was very unlikely that this monastic code will contain “many errors” and needs collaboration of
“two senior venerables”, Yishan and Huiji to revise it. I infer that the copy of the monastic code that Huiji
sent to Yishan was one of the many forged copies that claimed the name of Baizhang. Nevertheless, I
believed that Yishan had read the original Baizhang’s code before, for him to identify the “many errors”
when he read the text given by Huiji.

"Yifa, The Origins of Buddhist Monastic Codes in China, 31.
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transmitted perhaps through oral instruction. Kondd supported his argument with the
carliest materials available — an inscription about Baizhang,’' written by Chen Xu [ ]
(d.u.) in 818, four years after Baizhang’s death; and Zutang ji 15 4E (Collection From
the Patriarchs' Hall), the earliest Chan record on “the transmission of the flame,”
(Chuandeng Iu {54 $%) compiled in 952. He argued that none of these two materials
mentioned a written code. Even the writings of one of Baizhang’s direct disciples,

Weishan Lingyou 1L i (771-853), contain no references to Baizhang’s code.
Finally, there was no reference to the four-character title Baizhang qinggui 1 XI5 #1
(Baizhang’s Regulations of Purity) in the early monastic codes such as Chanyuan qinggui
(1103) and jiaoding qinggui B EIG#H (1274) — Kondd argued to be very unlikely for a
well-known text.”” Kondd further asserted that “ginggui” was not a term specifically
designating Buddhist monastic codified regulations, but it was instead a term used by
many non-Buddhists during the Tang dynasty to refer to “pure rules,” or “rules for
keeping oneself pure.””

Griffith Foulk used a similar approach in his study of historical documents written
during the Tang and Five Dynasty periods. However, he too cannot find any reference to
Baizhang monastic code. He also endeavored to examine the works of Baizhang’s
disciples and contemporaries, but failed to see any concrete evidence pointing Baizhang

as a pivotal historical figure in Chan monasticism.”*

TV RN B SC L SR I 8. T48. no. 1156, 22b.
2 Yifa, The Origins of Buddhist Monastic Codes in China, 31-32.
73 {1a:
Ibid., 32.
" Yifa, The Origins of Buddhist Monastic Codes in China, 32.
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Yifa, on the other hand, argues that Kondo and Foulk’s arguments are hardly
conclusive. The fact that Baizhang’s code was not mentioned by contemporaries or even
by disciples does not mean it never existed. Yifa quoted the case of the author of
Chanyuan ginggui, Zongze 555t (?-1107?) to illustrate this point. Yuanzhao JGH (1048-
1116), who was contemporary to Zongze, wrote a preface to a collection of Zongze’s

writings entitled Chuanglu Ze Chanshi wenji xu = JE B AT S 4, not long after

Zongze’s death. Surprisingly, Yuanzhao lists works by Zongze in this preface but
neglects to mention Chanyuan ginggui. > To our surprise, none of the biographies of
Zongze that appeared in the various records of “the transmission of the lamp” had ever
mentioned of Zongze’s compilation of a monastic code. When examined the texts in the
Pure Land collections (Zongze is exalted as one of the patriarchs of the Pure Land
tradition), we could hardly find any reference to Zongze’s monastic code as well.
Analogously, the absence of any mention of Baizhang’s monastic code cannot be taken as
proof of its nonexistence.”®

While Kondd does not deny the existence of Baizhang’s codes, however he tends
to believe either Baizhang’s codes had never be codified into a written document, or, if
they were codified, the resulting text was not given the title Baizhang ginggui at the
time.”” The term “ginggui” simply does not appear until the second half of the twelfth
century. Quoted the “Letter from Yishan,” Yifa suggests that it is more probable that

Baizhang’s code did exist in written form, but that the original text was not called

> Ibid.
76 Ibid.
" Ibid.
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Baizhang qinggui.”® Besides, Kond® also believed that Baizhang’s reputation as monastic
code pioneer is due primarily to later political developments. Political necessity
undoubtedly contributed to the exaggeration of Baizhang’s historical significance.”

Even if we assume that Baizhang did compile a written monastic code and that the
rules depicted in Chanmen quishi reflect the practices performed in his order, there is still
no evidence that Baizhang was the first person to formulate the monastic code. In fact,
scholars have proven that independent Chan monasteries and monastic codes were never
the Baizhang’s innovation. In this regard, Yifa undertook a comparison of monastic
regulations followed by the Chan and Lii schools. Careful study of Baizhang’s
regulations and practices surprisingly reveals that each article can be traced to a vinaya
text or to a source in common with the Chinese Lii school.*’

On the matter pertaining to the reason why Baizhang’s code was lost, Yifa
believed that the answer may lie in the fact that written works regarding the rules and
regulations of monastic practice have traditionally been given less weight by historians
and scholars than philosophical and doctrinal texts. She explained by quoting a
phenomenon that there are far more commentaries dedicated to the sutras than to the
vinaya.®' This phenomenon appears to be commonsensical because the “straightforward-
ness” of the works pertaining to monastic practices will naturally receive less attention

over the highly complicated and complex doctrinal matters. Nonetheless, I would argue

that this is less probable to be the reason why Baizhang’s code was lost, given the fact

"8 I share the similar view with Yifa in this regard. I also believe that Yishan had read the original
Baizhang’s code earlier as I illustrated on footnote 62.
" Yifa, The Origins of Buddhist Monastic Codes in China, 33
80 :
Ibid., 34.
8 bid., 33.
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that Baizhang was an influential figure to Chan tradition, and his monastic codes were
indeed widely circulated and adopted by most of the Chan monasteries.

Be that as it may, I tend to believe that it was Baizhang’s popularity that his
monastic codes fell victim. Though claimed to be used by many Chan monasteries,
Baizhang’s codes cannot be completely fitted or fully adopted by all Chan monasteries
without some sorts of modification. In fact, there were many versions or recensions of
monastic codes that claimed the name of Baizhang, and were in existence not long after
the first version of Baizhang’s codes.® The reason for this phenomenon was to gain
legitimacy and authority of the monastic codes under the name of Baizhang. These many
versions and recensions that lacked consistency and even caused confusion soon proved
more disastrous than helpful. It was evident that a few gingguis were devised based on
this incorrigible development.*> While it was very likely that the first version of Baizhang
codes cannot be easily identified among many forged versions that were in existence, the
authoritativeness of the Baizhang codes was indeed undermined. As a matter of fact,
there were fewer references to the first version of Baizhang code at the later development
of Chan monastic codes, but instead the forged versions of Baizhang codes actually drew
many critics since Ming dynasty.® As a result, Baizhang codes had lost the edge and
other comprehensive monastic codes, like the Chanyuan ginggui had soon become very

popular and widely circulated.®

52 1 will illustrate this in greater details at the later section of this paper.

SESBITE R BRI, AT EOEA DB EAARH, WREEAREZFEE. HX
JB A PARS 2 2B — . Refer to Jiaoyuan ginggui xu ZHETERF (The Preface for the Rules of
Purity for Teaching Monasteries). X57. no. 968. Also refer to Huanzhu an ginggui %)% FEiE#. X63 No.
1248: P AFAR UL o 1845 AREMERE . A% o i W [ AN BIORCGE AR A8

81 will deal with this issue at later part of this paper.

% The influence of Chanyuan ginggui in Song and Yuan dynasties can be read in Yifa, The Origins of
Buddhist Monastic Codes in China, 43-52.
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In summary, the belief that Baizhang was a pioneer of Chan monastic
independence and the creator of the monastic codes has been seriously challenged by
modern scholarship. However, there remains a great deal of disagreement and speculation
pertaining to Baizhang’s monastic code: some believe it did exist but was later lost; some
argue it was never codified as a written document; and still others assert that the
codification of Baizhang’s regulations never occurred in any form.* Yifa believed that
Baizhang could have compiled a monastic code in written form as did many monks
before him; however, this text is unlikely to be given the title Baizhang ginggui.
Nevertheless, whether his regulations were codified or not, none of the rules or practices

ascribed to Baizhang is unique or his creation.”’

% Yifa, The Origins of Buddhist Monastic Codes in China, 34.
¥ Ibid., 34-35.
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Chapter 4.
The Influence of Chanyuan qinggui in Song-Yuan Dynasties

The Chanyuan ginggui as an authoritative monastic code within the Buddhist
community was testified by Japanese pilgrims who traveled to China during the Song
dynasty. Eihei Dogen’s (1200-1253) report pertaining to the text’s dominance shows that
the code was still in wide circulation even after more than a century.® Hence, it is not
surprising that Chanyuan ginggui also served as an inspiration for many of the monastic
codes compiled during the Song-Yuan dynasties, the period during which most of the
codes extant today were produced.

Despite being dominant and regarded as an authority during that period, there
were still numerous copies of monastic codes being produced. One of the reasons for the
creation of alternative codes was due to the nature of Chanyuan ginggui itself. Chanyuan
qinggui was designed primarily for large-scale public monasteries setting. Hence it may
have been considered less suitable for smaller private monasteries. Accordingly, another
set of monastic codes, typically a smaller-scale one, were compiled to meet the specific
needs of a given monastery.®” After all, rules and regulations were often modified to fit
the needs and different context of the monastery.

The composition and the structure of the Buddhist community were also in flux.
New sets of regulations were constantly needed for many of the emerging sects, such as
the Lii and Tiantai schools. While all of the codes created during the Song and Yuan
dynasties were designed to fit the changing environments, they tacitly took Chanyuan

qinggui as their model and often excerpting large sections of the earlier code verbatim.

% Yifa had done an extensive study on the influence of Chanyuan ginggui in Japan. Refer to Yifa, The
Origins of Buddhist Monastic Codes in China, 38-43.
¥ Yifa, The Origins of Buddhist Monastic Codes in China, 45.
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Ruzhong riyong N\53 H ] (Daily Life in the Assembly)”® was compiled in 1209

==

by Wuliang zongshou & 52 &% (?2-2?), a fourth-generation monk in the Yanggi lineage
of Linji master Dahui Zonggao K E{ 52 % (1089-1163), for those who dedicated

themselves solely to the practice of meditation. This set of rules were written to regulate
meditators’ activities in the Sangha hall and the assembly quarters by providing strict
guidelines prescribing the correct procedure for performing the most ordinary of daily
tasks: getting up, washing, putting on robes, unwrapping the eating bowls, eating meals,
reading sutras, using the toilet, taking a bath, and lying down to sleep.”’ Despite
influenced by Chanyuan qinggui, Ruzhong riyong itself continued to influence the future
monastic codes and was often time adopted verbatim by many subsequent compilers.
Despite relying on Ruzhong riyong, Ruzhong xuzhi N\ 851" (Notice for
Assembly) contains far more entries than Ruzhong riyong such as the sections describing
the protocol for sitting meditation, entering the abbot’s quarters, tea ceremonies, the
inauguration of a new abbot, funerals, the auctioning of robes belonging to deceased
monks, and the ordination of novices (§ramanera). Ruzhong xuzhi again was designed
based on the structure of earlier monastic codes, for example, the entries of Ruzhong
3

xuzhi were actually the summary of sections in the Chanyuan ginggui J

Different from Chanyuan qinggui, some of the monastic codes were written for

private monasteries, such as Cunsi ginggui #3515 # and Huanzhu an qinggui X} RETE

#1.°* Cunsi ginggui was non extant, but fortunately, Huanzhu an ginggui is still surviving

% X1246. no. 556, 09b.

1'Yifa, The Origins of Buddhist Monastic Codes in China, 46.
%2 X1247. no. 559, 19b.

% Yifa, The Origins of Buddhist Monastic Codes in China, 46.
 X63. no. 571, 05b.

32



and provides us with an excellent example of a private monastic code. Huanzhu an

ginggui was written by Zhongfeng Mingben "1l A (1263-1323) in 1317 for his
private monastery called the “Mirage Hermitage” (Huanzhu an %)X Hg).° Accordingly

this set of regulations did not include any of the rituals performed in large public
monasteries, such as the ceremonies to inaugurate a new abbot.

Though made for private monastery, Huanzhu an qinggui cannot avoid borrowing
some materials codified in Chanyuan qinggui. Nonetheless, due to the setting of a private
monastery that differed from large monastery, Mingben did not borrow extensively from
Chanyuan qinggui. Instead Huanzhu an qinggui contains an unusual amount of original
material, devised specifically for its institution. The text is categorized into ten sections:
daily routines, monthly schedules, annual festivals, examples of prayers offered on

various occasions, food storage and building repair, lineage customs (jiafeng 7% J&), titles

and duties of administrative officers, personal cultivation, attending to the sick, and
funerals.”® Apparently, the code was intended for use in the smaller private monasteries
like Huanzhu an. For example, the section on the major administrative offices describes
the duties of only five members: the abbot, the chief seat, the assistant abbot, the chief of
storage, and the cook, as compared to an extensive hierarchy of offices in public
monasteries. While advocated a synthesis of Chan and Pure Land teachings, Mingben’s
discussions of the rituals for the sick and the deceased, with the emphasis on the

recitation of Amitabha’s name, were largely adopted from the Chanyuan ginggui.”’

% Yifa, The Origins of Buddhist Monastic Codes in China, 46.
CH®E. FIE. EEL L B AL 4. BE. . HE X63.no. 571, 05b.
7 Yifa, The Origins of Buddhist Monastic Codes in China, 47.
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The monastic codes that were compiled for public monasteries in the Song-yuan
dynasties include Jiaoding ginggui #% 5€ & #i (or Conglin jiaoding qinggui zongyao # #k
g IS ), Beivong ginggui i G (or Chanlin beiyong ginggui FEMAM T #7),”
and Chixiu Baizhang qinggui #0157 5.1

The Jiaoding ginggui was compiled in 1274. The most unique and interesting
aspect of this text is that the author made use of diagrams to illustrate the functions and
positions of the monks during various monastic rituals. It also included the samples of the
public letters and documents used to announce activities such as tea ceremonies and
feasts. However, this text left out the descriptions of the duties of the administrative staff,
but focused instead on rituals and ceremonies. For the matters of daily etiquette, this text
simply quoted the entire text of Ruzhong riyong.'"!

Another comprehensive code, the Beiyong ginggui was compiled in 1311 by
Zeshan Yixian v5 111 &, about thirty-eight years after the compilation of Jiaoding

qinggui. Yixian revealed in his preface that the compilation of this code was actually
completed in 1286, but he decided to implement his code on an experimental basis at the
three monasteries where he served as abbot before he finally released it in 1311. During
this twenty-five years of trial, Yixian constantly sought the advice of his master and his
Dharma relatives, and revised his code when necessary. Even after this rigid and careful

trial procedure, he was humbly concluded that his work is unworthy as a primary text and

% X1249. no. 592, 04a.

% X1250. no. 620, 02c.

1% 72025. no. 1109, 20c.

"VYifa, The Origins of Buddhist Monastic Codes in China, 47.
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recommended it be used as a secondary reference only. Accordingly, his life’s work was
titled Beiyong qinggui (Alternate Rules of Purity).'®

Compare to Chanyuan qinggui, Beiyong qinggui was more comprehensive and
lengthy in term of the content. While adopted a great deal of materials from Chanyuan
qinggui, Beiyong qinggui expanded on topics not discussed in the earlier code, such as
the discussions of the liturgical procedures for the rituals held on the imperial birthday, as
well as the anniversaries of the deaths of Bohidharma, Baizhang, and the Chan patriarchs.
The text also described the procedures for taking up residence in the monastery and
meeting with the abbot.'”

Different from the earlier codes, Beiyong ginggui began to include elements that
have less connection to monastic cultivation but to win favor of imperial court. Besides,
there was a tendency in increasing rituals and chanting ceremonies in Chan monasticism.
In addition, the stature of the abbot was ascended through elaborated meeting procedures.
Like Chanyuan qinggui, Beiyong ginggui laid a foundation for the later Yuan monastic
code, especially the Chixiu Baizhang ginggui.

Chixiu Baizhang ginggui was compiled in accordance with a decree issued by the
Yuan Emperor Shun JIE# (r. 1333-1368). Under imperial sponsorship, Dongyang Dehui

W F% 5 (d.u.) began to compile the text in 1335. Right after the completion of the text

104

in 1338, Chixiu Baizhang ginggui became widely circulated in China. ™ This text was

long mistakenly ascribed to Baizhang, probably due to the name of the text itself.

12 Ibid., 47-48.
1 Ibid., 48.

OV s A 4 TR TR AT R R bR . fRGEDRHLIE ST, Refer to 72025. no. 1109, 21c.
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As stated in the preface, there were many recensions of the Baizhang’s code since
its introduction in Tang dynasty. These many recensions often time lacked consistency
and caused confusion to the monastic members that finally inspired Dehui to compile a
single authoritative text for the entire Buddhist community.'® Many scholars argued
that the effort to call for uniformity, however, sprung from the need of the imperial court
to further intervene and regulate the seemingly scattered and diversified Buddhist
monasticism.

Dehui also pointed out in his preface that the code putatively written by Baizhang
had been lost by this time. Instead he quoted three other monastics codes—Chanyuan
qinggui, Jiaoding qinggui, and Beiyong ginggui—as existing sources on which he had
relied. In particular, he expressed special indebtedness to Beiyong ginggu. '°° When
completed, Chixiu Baizhang qinggui was considered the most comprehensive monastic
regulations ever assembled.

Similar to Beiyong ginggui, The first chapter of Chixiu Baizhang qinggui
elaborating liturgies relating to prayers for the longevity of the emperor and prayers for
the avoidance of natural disasters. This inclusion was predictable as the text was
compiled under the sponsorship of imperial court. The placement of this section in the
first chapter (normally reserve for the most important section) possibly showing the
compromise of Dehui to win the favor of imperial court. In this regard, Yixian, who was
the author of Beiyong ginggui, also positioned the liturgical ceremony for the emperors at

the beginning of his text after consulting with his master.

O SERAT T MR . BEIZSREAIEEARR . MRS A NS . A . R R
o B, o PISL—AR#LEE. Refer to 72025. no. 1159, 26a-27a.

10657 i LA S 55 SRAIA A J o MR S BUEBE AN RE SR A . RBIEHE Kb WARRAFTES A
AJ$R. Refer to 72025. no. 1159, 29a-30a.
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The subsequent sections of Chixiu Baizhang qinggui describe at great details
various ceremonies involving the abbot. The structure of this section accentuates the
increasing importance of the abbot in monastic life. The text then discusses the titles and
duties of the administrative officers. Here again the significance of the abbot is
highlighted: the attendants of the abbot are divided into five groups, each of which
assists him in his duties at five different areas. The classification of the administrative
positions that shows clear hierarchical structure, is a clear indication that the management
of the monastery became more complex than ever.'”’

The section pertaining to individual cultivation was placed after the description of
administrative duties. Many works of this section were actually adopted verbatim from
Chanyuan qinggui, such as the receiving of precepts, the upholding of precepts, a manual

for meditation, “Essay on Setting a Good Example” (Guijing wen Fiti{ 3C), along with

numerous other sections and selected quotations.'*®
The compilation of monastic codes is by no means unique to the Chan school.

The Lii and Tiantai schools also compiled sets of regulations for their monasteries.

Inspired by Chan monastic codes, the vinaya monk Xingwu 44 1% (d.u.) wrote Luyuan
shigui IR (Rules for vinaya monasteries) in 1325."” Xingwu also compiled a
separate text containing a vinaya glossary entitled Beiyong yaoyu i FH E &5 (Key

Auxiliary Terms), as a supplement to the regulations. Unfortunately, this text was non

extant. 10

"7'Yifa, The Origins of Buddhist Monastic Codes in China, 49.
'8 Yifa, The Origins of Buddhist Monastic Codes in China, 49.
1% X1113. no. 92, 20b.

"9Yifa, The Origins of Buddhist Monastic Codes in China, 50.
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Similar to Chanyuan qinggui, Luyuan shigui enumerated the regulations for the
liturgical prayers for the emperor and the patriarchs, the tea ceremony, the administrative

hierarchy, and the recitation of Amitabha’s name during funerals.'"'

Nevertheless, the
most surprising section of the text is the discussion of the positions of director of the
farming village, garden chief, and tree master. These duties obviously associated with
agriculture and horticulture,''? and are explicitly forbidden in the Indian vinaya. But for
many Chinese monasteries landholding and farming had become major sources of
income. Apparently, the Lii school was no exception.''? In addition, Luyuan shigui
explained in great detail the procedure for the full ordination ceremony, which obviously
absent in Chanyuan ginggui. This omission possibly indicates that Chan monks relied on
Lii precept masters to receive full ordination.'"

In order to uphold the ethical rigor of Tiantai tradition, the Tiantai monk Yunwai
Ziqing Z=4hH B (d.u.) compiled Jiaoyuan qinggui #5615 (Monastic Rules for
Buddhists) in 1347. Like many of the Chan monastic codes, Jiaoyuan ginggui places the
rituals of praying for the emperor and the patriarchs in its first chapter, followed by
sections pertaining to the abbot’s schedule, the administrative hierarchy, individual

15 While the ceremonies of full ordination are considered

cultivation, and funerals.
unique to the Lii tradition, the bodhisattva precept ordination found only in the Tiantai

. 116
monastic code.

" bid., 51.
"2 bid.
' Ibid.
" Yifa, The Origins of Buddhist Monastic Codes in China, 50-51.
115 1.
Ibid., 52.
19 Ibid.
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Chapter 5.
Legacy of Chanyuan qinggui
The Chanyuan ginggui F2 567581 (Rules of Purity for Chan Monasteries) was
compiled in 1103 by Zongze 557 (?-11077), abbot of the Hongji Chan Cloister 775
Fit, a public monastery in Zhending Prefecture ¥ %€ Jff. During the Song dynasty, the

abbots of Chinese Buddhism had considerable freedom and authority to design or
establish the organizational principles and ritual protocols used within their own
monasteries.' '

The Chanyuan ginggui was an extensive set of codes and rules, that was written
to regulate and govern almost every aspect of life in the large public monasteries in the
Song dynasty. It marked an important milestone in the history of Chinese Buddhism, and
was widely circulated and became a standard not only for Chan monasteries but also for
all public monasteries.''® The Chanyuan ginggui was the first indigenous set of monastic
rules to attain a status comparable to that of the vinaya, which had been translated into
Chinese. It is the oldest extant text that bears the phrase “rules of purity” in its title, a
phrase that is subsequently used to refer to an entire class of Chan and Zen monastic
rules. Before the Chanyuan ginggui, the monastic codes lacked consistency and were
confusing. Any comprehensive codes that may have existed prior to the Chanyuan

ginggui, including one allegedly compiled by Baizhang, have been lost.'"’

"'T. Griffith Foulk. “Chanyuan qinggui and Other ‘Rules of Purity’ in Chinese Buddhism.” In Heine and
Wright, eds., The Zen Canon: Understanding the Classic Texts, 275-312. (New York: Oxford University
Press, 2002). 275.

"8 Foulk, “Chanyuan ginggui,” 275.

"9 Yifa articulated on this issue in her PhD dissertation. Refer to The Origins of Buddhist Monastic Codes
in China: An Annotated Translation and Study of the Chanyuan Qinggui. Classics in East Asian Buddhism.
(Honolulu: University of Hawaii Press, 2002). 31-33. I also discuss the reasons why the Baizhang’s work
was lost at the later section of this paper.
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The influence of the Chanyuan ginggui extended beyond China. Japanese monks,
such as Eisai Z&7% (1141-1215), Dogen 187t (1200-1253) and Enni [E]/R (1202-1280)
recognized the Chanyuan ginggui as an important and authoritative source and used it as
a standard for establishing Zen monastic institution in Japan.'*® Since the thirteenth
century, this text has become a subject of numerous reprinting, commentaries, and
citations within the Japanese schools of Zen. The Chanyuan ginggui also played an
important role in the history of Korean Buddhist monasticism, where an edition of the

text was first published in 1254.'*'

5.1 Historical Setting of the Chanyuan qinggui

Buddhism had been in existence in China for about a millennium; since the
creation of the Chanyuan qginggui in 1103. During that period there had been tremendous
attempts not only to translate Indian vinaya texts but also efforts to interpret and adapt
them for use in China. Among the various traditions of vinaya exegesis, the Nanshan

school B4 11 5%, which was based on commentaries by Daoxuan, plays a primary role in

upholding the orthodoxy of the vinaya.

The authority of the vinaya was also enhanced by the state. Various efforts were
made to regulate and to control Buddhist monastics by taking certain provisions of the
vinaya and giving them imperial sanction as official “sangha regulations”. For instance,
all monks and nuns were required to go through proper (as defined by the virnaya)
ordination rites at state-approved monasteries, in order to obtain official ordination

certificates as proof that they had done so. This was a policy set by the government to

12 Yifa, The Origins of Buddhist Monastic Codes in China, 38-43.
2! Foulk, “Chanyuan qinggui,” 276.
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restrict the size of Buddhist sangha by limiting the number of certificates issued every
year.'??

Nevertheless, neither the Indian vinaya nor governmental regulations could cover
virtually every aspect of monastic administration and practice that gradually evolved and
developed in Chinese Buddhism. Many monks had attempted to supplement Indian
vinaya by developing new regulations regarding architectural arrangements, bureaucratic
structures, and ritual procedures that came to be sanctioned by custom and culture. These,
however, had no clear precedents in the Buddhist teachings as recorded in the Indian
vinayas. A few eminent monks, such as Daoan, Huiyuan, Zhiyi and Daoxuan, became
very important figures as the rules and regulations they wrote exerted considerable
influence on subsequent generations of Buddhist leaders.'** Prior to Zhongze’s Chanyuan
qinggui, however, no set of indigenous Chinese monastic rules ever came close to
matching the authoritative Indian vinaya, and became the standard codes to almost all
Buddhist monastic institutions in China.

At the time when the Chanyuan ginggui was published, there were basically two

classes of Buddhist monasteries in the Song: public and private. The former were known
as “ten directions monasteries” (shifang cha 77 ) and the latter as “disciple-lineage
cloisters” (jiayi tudi yuan ¥ Z.4% 33 F5%)."** The public monasteries were supposed to be
the property of the Buddhist order at large, the so-called “sangha of the ten directions”
(shifang seng 177 1). These monasteries welcome any properly ordained Buddhist

monk or nun to take up residence in them without regard to their ordination lineage or

122 Boulk, “Chanyuan ginggui,” 276.
'2 Yifa, The Origins of Buddhist Monastic Codes in China, 8-28.
12* Foulk, “Chanyuan qinggui,” 278.
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Dharma lineage. They were also referred to as “ten directions abbacy cloisters” (shifang
zuchi yuan + 77 {EFE ) because their abbacies were open to all eminent members of the

“sangha of the ten directions,” not restricted to disciples of previous abbots. On the other
hand, private monasteries were distinguished by the fact that the abbacy was passed down
directly from master to disciple within a single teaching line. Unlike their public
counterparts, the resident monks or nuns in private monasteries were basically limited to
the followers of a particular teacher.'® In general, public monasteries were the largest,
most prestigious and powerful Buddhist establishments in Song dynasty. Typical
bureaucratic structures, arrangements of buildings, and religious practices and rites are of
utmost importance in running the public monasteries.

As early as the Song dynasty, Buddhist clerics within the Chan and the Tiantai
traditions had competed for imperial patronage and recognition for Buddhist orthodoxy.
By the time the Chanyuan qinggui was compiled in 1103, quite a few public monasteries
had been designated by the court to Chan tradition as “ten directions Chan monasteries”
(shifang chanyuan 75 ##5%), or to Tiantai tradition as “ten-directions, teachings-
transmitting abbacies” (shifang chuanjiao zhuchi 17718 Z{F F). Nevertheless, the
former outnumbered the latter by a considerable margin.'*® The term “Chan monastery”
(chanyuan #[5%) in the title of Zongze’s work, the Chanyuan ginggui, referred to public

monasteries.

5.2 Origins of the Chanyuan qingui

2 Ibid.
12 Foulk, “Chanyuan qinggui,” 279.
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Daoan was claimed to be the first Chinese monk who first attempted to create
rules and regulations specifically suited to monastic life in China. During his time, a
random collection of various partial vinaya translations was available. Nevertheless, a
streamlined set of guidelines was necessary to compare all the materials available and fill

in apparent lacunae. He hence took the initiative to compose the Standards for the Clergy
(Sengni guifan {4 JEe ¥ %0) and a Charter for Buddhism (Fofaxianzhang 175 % %) which
later became standard codes in Buddhsit monasteries throughout the country.'?” The fifth

fascicle of the Biographies of Eminent Monks (Gaoseng zhuan i=1{&12) states:

2SRV, BRI, Prilfe e, hAER, Re=h —H
ITEERE. L LR TR HNKATIE. flr. IEIRRE: =FE
WL ZEME. MRSEE. RTFSpdE, ERImREL. ™

Daoan, being a virtuous [Buddhist monk] who became the model for
everyone, was well-learned in the three baskets. The Sengni guifan and
Fofaxianzhang that he had composed, is comprised of three categories: First,
the procedure for offering incense, taking one’s seat, ascension to the high
seat to preach the sutra; Second, the procedure for circumambulating [the
Buddha statue], taking meals, and chanting at mealtimes throughout the six
periods of the day; Third, the procedure for the fortnightly confession, the
process of sending an emissary [to invite a monk], the ritual of repentance,
and so on. Later, these had become the standard codes in Buddhist
monasteries throughout the country. '*°

Being the first to lay a set of regulations that parallel with Indian vinaya, Daoan’s work
continued to influence his successors, Huiyuan and Daoxuan, which in turn, influenced
later monastic codes such as the Chanyuan ginggui."*°

The compilation of the Chanyuan ginggui had also been seen by many scholars,

in particular, the Japanese scholars, as the direct descendant, if not the actual embodiment,

127Yifa, The Origins of Buddhist Monastic Codes in China, 8-16.

28 T no. 353, 50:24-27b.

129 T have made slight changes to Yifa’s translation. Refer to Yifa, The Origins of Buddhist Monastic Codes
in China, 10-13.

9 Refer to Yifa, The Origins of Buddhist Monastic Codes in China, 8-16 and Foulk, “Chanyuan qinggui,”
277.
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of rules for Chan monasteries that were first compiled by Baizhang."*' However, there is
the disjunction between the simplicity of Baizhang’s “original” rules as reflected in the
Chanmen guishi and the complexity of the Chanyuan ginggui. The most common
explanation for this difference was that the Chan tradition “degenerated” between the
ninth and the twelfth centuries. During this period, Chan tradition gradually absorbed
many elements of religious and social practice that were extraneous to Chan tradition.'*
As such, the Chan monastic institution fell victim to its own success in the early Song
and suffered from increasing formalization and secularization, due to that it overly relied
on state support and lay patronage. In addition, the corresponding increase in prayer
services aimed at currying favor with patrons and the imperial court, and the greater
involvement of Chan monastic in the management of estate lands and commercial
ventures, such as oil presses and grain milling operation, were also claimed to be the
cause of the decline of Chan tradition.'”

On the ground of the popular claims ascribed to the origin of Chanmen guishi and
Chanyuan qinggui, many scholars found that the basic claims of these texts were
demonstrably false. Virtually all the features of Chan monastery organization attributed
to Baizhang in Chanmen guishi, were neither invented by him nor unique to the Chan
school. Apparently, they all had clear precedents in the Indian vinaya, or in monastic

134

practices established in China prior to and apart from the Chan tradition. " In addition,

B! Foulk, “Chanyuan ginggui,” 295. More discussion about the influence of Chanyuan qinggui in Japan
could be read from Yifa, The Origins of Buddhist Monastic Codes in China, 38-43.

2 Foulk, “Chanyuan qinggui,” 296.

" Ibid.

13% Foulk, “Chanyuan ginggui,” 296. Yifa also discovered that the shami shoujie wen VD552 . 3C
described in Xingshi chao 175 %> authored by Daoxuan i& & (596-667) is practically identical to a text in
the appendix to Chanyuan ginggui. Beside, the five contemplations (TL#{ wuguan) recited before meals
that can be found in Chanyuan ginggui were first enumerated by Daoxuan in Xingshi chao. Refer to Yifa,
The Origins of Buddhist Monastic Codes in China, 24-25.
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Chanmen guishi ended with a sentence that clearly shows one of the primary motivations
of the author was to promote Baizhang as a founding patriarch, worthy of praise and

remembrance:

FFPAT. hasLzin. SIBKEERRINEE . SAEARE. H#
B P RS . ™

It was Baizhang’s initiative that made the Chan lineage stand out among
many other Chinese Buddhist traditions. At present I [the writer of Chanmen
guishi] have briefly summarized the essential points and proclaimed them for
all future generations of practitioners, so that they will not be forgetful of our
patriarch [Baizhang]. His rules should be implemented in this monastery."*®

Both Foulk and Yifa agreed that the Chanyuan ginggui also had numerous
elements that derived from the Indian vinaya and indigenous Chinese tradition of vinaya
exegeses, and hence led to the conclusion that the Chanyuan ginggui was not a Chan
invention."’ In attempting to accommodate Chinese social and cultural norms, Chanyuan
qinggui largely represents the continuation of a monastic tradition that is traceable to the

very roots of Indian Buddhism. According to the opening passage of the Chanmen guishi:

DI RS b, BEWHUR. ZEMASF. R RN SE R ARG R
[Eit. WEANE. JIH. BRI, FABEARE . SEEH
Nﬁ@ﬂ%ﬁﬁ%@ﬂﬁ% o BB EE. RN )EE . i
%%omﬁ%ﬁﬁ IIAKEESR . BT B ProRAR RO, JESK
$% AT R RN RS R R AR A R
The Chan lineage began with Shaoshi [the first patriarch Bodhidharma] up
until Caoxi [the sixth patriarch Huineng] and thereafter, most [members of
the lineage] resided in vinaya monasteries. Even when they had separate
cloisters, they did not yet have [independent] regulations that are appropriate
[to Chan tradition] pertaining to preaching the Dharma and to uphold the
lineage of Buddha Dharma. [Chan Master Baizhang Dazhi] was always
worried and concerned on account of this. He said, “It is my desire that the
way of the patriarchs be widely propagated, and I hope [the Chan lineage]
will not decline in the future. Thus, how can [Chan lineage] attach to [vinaya]
various Nikayas (old rendered as Agama, new rendered as Nikaya, referred to
Hinayana)?” Or said [sic]: Yujia [shidi] lun'*® and [Pusa] yinluo [benye]

135 Jingde chuandeng lu 6 (512555 #% Jingde era record of the transmission of the ﬂame) T. no. 51, 250.
% I have made slight changes to Foulk’s translation. Refer to Foulk, “Chanyuan qinggui,” 282.

BT Foulk, “Chanyuan qinggui,” 296 and Yifa, The Origins of Buddhist Monastic Codes in China, 53-74.
B8 Jingde chuandeng lu 6, T. no. 51, 250.

139 s s Y ogacara-bhumi sastra, 730. no. 1579.
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jing""’ prescribed Mahayana vinaya, why not attach to them? The Master
[Baizhang] said, “What I hold as essential is not bound up in the Mahayana
or Hinayana, nor is it completely different from them. We should select
judiciously from a broad range [of earlier rules of the Mahayana or
Hinayana], arrange them into a set of regulations, and adopt them as our
norms.” Thereupon he conceived the idea of establishing a Chan monastery
separately.'"'

Apparently, the creation of the ginggui by Baizhang was motivated by a desire to resolve
the incompatibility of the Indian vinaya to the peculiar Chinese norms. It was his
innovation and providence that these ginggui were “not bound up in the Mahayana or
Hinayana, nor is it completely different from them.” Having rooted to Indian vinaya, the
qinggui were claimed to be an eclectic mixture of the yanas that were relatively
understandable and helpful for Chan cultivation.

Baizhang did not intend to establish a new set of codes that lie outside the scope
of the Indian vinaya, nor did he intend to create a new set of codes to replace the existing
vinaya. But, he would like to streamline and redefine a set of codes whose roots could be
found in the Indian vinayas, and at the same time viable to the aura of Chinese Chan
tradition. While preserving its spirit, it thence appears that the ginggui is an extension of
the Indian vinaya, that aims at modelling an environment which is conducive to Chan

tradition that has its origin in China. Yuanjue Yunwai [E]%# 224} (d.u.) commented in the

preface of the Jiaoyuan ginggui #5EIER (Rules of Purity for Teaching Monasteries)
that:

R TERIS A F A B R rR e MR EARR S . A LA
AR, AT R G REHERE . HR NI EWZ H 2
PLERHH. ™

MO SIS A2, T24. no. 1485.

"' I have made changes to Foulk translation. Refer to Foulk, “Chanyuan qinggui,” 280-281.

"2 Jiaoyuan qinggu xui #3615 F. X57. no. 968. This text has no proper punctuations. I inserted the
punctuations.
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Qinggui is alike the Confucian teachings of propriety. Though they were
context specific [and may not have originated from Confucious], but it shall
not be implied that they were not traceable to the original teaching [of
Confucius]. [Similarly], Baizhang formulated the ginggui to supplement the
vinaya and to instruct the [teaching] of the Tiantai Master [Zhiyi]. His
successors also sustaining his teachings by observing the monastery codes.

Yunwai agreed that Baizhang’s ginggui not only served as another set of rules that is in
accord and complementing the vinaya, it is also capable of sustaining the teaching of the
Buddha. Zanning credited the widespread and the effectiveness of the Chan teaching to
the effort of Baizhang in establishing the ginggui. It was Baizhang’s innovation that made
the Chan lineage stood out among many other Chinese Buddhist traditions. '**

Chanyuan qinggui was created on the common ground as of Baizhang. Zongze

stated in the preface of Chanyuan ginggui that:

Mo MR CORI e . A SR PR R R, T Dl AR AT
A N2 kL 5. FHEZ R RMGER R @ik, HhEr
A — AT TRRERE =R BRELR . SONEZ B HEEHmR
%{o 144

Alas, the phenomenon of Shaolin [i.e., Bodhidharma’s establishment of the
Chan lineage in China] was already like gouging out [healthy] flesh and
developing ulcers. Various new set of rules that claimed the name of
Baizhang were willfully created. It is complicated and intolerable to increase
and spread monasteries over the regions. In addition, rules and ordinances
have expanded accordingly, causing complications and problems to increase
as well. Nevertheless, in order to dignify and protect the shrines and raise the
Dharma flag, not a single [rule] can be omitted in the monastery. The
bodhisattva’s threefold [pure precepts] and the seven classes of the sravaka
[precepts] are not to establish rules that are numerous and complex, but [they
are there because the Buddha] to establish teachings in response to particular
circumstances as they arose.'®

There are a few appealing points in the preface that are worth further discussion. First,

there were various versions and recensions of Baizhang’s codes in existence since the

RN EE R, P AT 2 4. Refer to Huihai’s (Baizhang) biography in the Song
Biographies of Eminent Monks. 750. no. 2061.

" Chanyuan qinggui FEAEIEH. T63. no. 1245.

%> My translation is based on Yifa’s and Foulk’s translation. Nevertheless, my interpretation of Zongze’s
preface to Chanyuan ginggui is pretty different from that of Foulk. Refer to Yifa, The Origins of Buddhist
Monastic Codes in China, 112-113 and Foulk, “Chanyuan ginggui,” 284-286.

47



creation of the first version by Baizhang around late 8" century and early 9" century.'*®
y g ry y Yy

Although these various copies of codes claimed the name of Baizhang, they lacked
consistency and were confusing. However, it is not clear if the original Baizhang’s codes
were still extant during the compilation of Chanyuan ginggui by Zongze."*’

Second, Zongze’s conditions were akin to Baizhang’s when he formulated the
first Baizhang’s codes. During the time when Zongze compiled Chanyuan ginggui, new
monasteries had mushroomed all over the country and it is very likely that the monastic
institutions suffered from at least one of the these situations: (i) Too many sets of
monastic rules that were either confusing and lacking consistency (including various set
of rules that claimed the name of Baizhang); '*® (ii) these monastic rules (Indian vinaya
and the Chinese creation Buddhist codes) were not detailed enough to cover many
aspects of the monastic administration and practices; (iii) it was often a struggle in
Chinese Buddhist community as to strictly adhere to the vinaya that oftentimes were
found odd and claimed to be unfavorable to the progress of Chinese Chan cultivation; or
(iv) these monastic rules were simply unaccustomed to Chinese norms and cultures and
were not discordant with imperial ordinances. Hence, Zongze’s attempt in formulating
Chanyuan qinggui should not be seen as a course that will exacerbate the difficulty but
rather a breakthrough that had mitigated a few if not all of the above mentioned problems.
After all, it is sacrilege to emend the Indian vinaya which revered to be words of the
historical Buddha. In this regard, Zongze’s effort as well as his precedent, Baizhang’s

initiative, had been seen by many as a constructive move to codify a new set of rules that

1 Baizhang qinggui - Buddhist Culture of Jiangxi Province.

47 Yifa did an extensive study on the authenticity of Baizhang’s monastic code. Refer to Yifa, The Origins
of Buddhist Monastic Codes in China, 28-35.

S Foulk, “Chanyuan qinggui,” 309 and the endnote no. 30.
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had incorporated common Buddhist mores and Chinese customs that to the very least
unique and specific to Chan monasticism.

Third, it had been several hundred years since the establishment of Chan tradition
by Bodhidharma. His lineage was eventually split and developed into five major Chan
schools in the Song dynasty. Rather than speaking in an affirmative manner, Zongze
ironically drew an analogy of “gouging out [healthy] flesh and developing ulcers.”'*’
Zongze could have been aware of the potential conflicts among various Chan schools that

159 the most influential

went on during his time and that being the heir to Yumen lineage,
Chan schools of the time, he was probably ambitious to formulate a set of rules that
would be used to harmonize all Chan lineages. Indeed, Chanyuan ginggui soon became
the authoritative text of its time, and it was adopted and largely followed by other
Buddhist monasteries.””" Its influence was far-reaching, being the prototype that was
emulated after by the later compilers of the monastic code in both medieval China and
Japan until the modern era.'>*

Fourth, Zongze tacitly asserted that he had identified the problems faced by
Buddhism during his time and that his intention to compile Chanyuan ginggui was in line
with Baizhang. Furthermore, the formulation of the monastic codes was responsive and
specific to the existing problems, which in turn paralleled with the Indian Buddha who

established teachings in response to particular circumstances as they arose. By comparing

his initiative with that of Baizhang, also concurred with Indian Buddha’s pedagogy,

% Many people have a notion that the Chan lineage was at its golden age with the development of
Bodhidharma’s lineage into five major Chan schools.

1% Yifa, The Origins of Buddhist Monastic Codes in China, 101.

51 Kozen gokoku ron 2, Essay on the Promotion of Zen and the Protection of the State. 780:9b6.

12 Yifa discussed the influence of Chanyuan qinggui in Japan and Song-Yuan dynasties, China in her book.
Refer to Yifa, The Origins of Buddhist Monastic Codes in China, 38-52.
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Zongze will hence be able to develop the authority and to legitimize the formulation of
Chanyuan qinggui.

Baizhang was an essential figure in the history of Chan tradition in the Song
dynasty, being referenced in numerous written texts as well as ritual performances.
Beginning in the late eleventh and early twelfth centuries, just around the time of the
compilation of the Chanyuan ginggui, images of Bodhidharma and Baizhang began to be

enshrined in the patriarch halls'>®

of Chan monasteries, which previously had held only
portraits of the succession of former abbots.'>* Zongze’s strategy in pairing with
Baizhang, and had his approaches to the problems traced back to the Indian Buddha was
indeed a common motif in Song Chan literature.'> This provides him a source of
legitimacy and authority.

Fifth, as stated at the beginning of Chanyuan qinggui’s preface, it was its
distinctive characteristics and the peculiarities of the Chan practices that made it stand
out from among other Buddhist traditions.'*® Hence, it was natural and reasonable for
Chan tradition to savor another set of rules in order to maintain its uniqueness. It thus
appears that many Chan practitioners of the ginggui were critical in preserving Chan
monasticism just as the Indian vinayas were in preserving the Buddha’s lineage.

Accordingly, comprehensive works such as the Chanyuan ginggui could not have
been developed utterly devoid of the issues that pre-existed in China during the Song era.

It was preceded in China by a long process of translations, adaptations, and formulations

of monastic codes. According to Yifa, this evolutionary history can roughly be divided

153 5 zutang.

% Foulk, “Chanyuan qinggui,” 282-283.

15 Ibid., 283.

136 31 5 A — FHR 8. Refer to Yifa, The Origins of Buddhist Monastic Codes in China, 112. Also
refer to 763. no. 1245.
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into three stages: the introduction to China of the Indian vinayas; the compilation of
Sangha regulations by Chinese monks; and the composition of Rules of Purity, or
comprehensive monastic codes such as the Chanyuan ginggui."’ In fact, it is evident that
a clear line of continuity existed between Chinese monastic regulations, beginning with
the original Indian vinayas, moving through the Sangha regulations, and finally
culminating in the Chanyuan ginggui and the many rules of purity.

Yifa argued in great detail that many aspects of monastic discipline treated in the
Chanyuan qinggui were derived directly from indigenous Chinese traditions of vinaya
exegesis.'”® She had successfully traced many of the features of ostensibly Chan public
monastic life in the Song back to traditional state controls on the sangha and the
influences of Chinese culture in general.'”® She concludes that the Chanyuan ginggui
may be located squarely in the tradition of Chinese vinaya exegesis, state regulation of
the Buddhist sangha, and indigenous innovation of monastic rules. Yifa’s work, however,
proves that the entire contents of the Chanyuan ginggui may be accounted for by

historical precedents that have nothing to do with the figure of Baizhang.'®’

5.3 The Critics of ginggui since the Ming Dynasty

With the creation of ginggui, it seems that there were two kinds of vinaya existing
at the same time. However, when placed in the larger historical and institutional context,
it indicates that the shorter versions of monastic codes written for particular monasteries

associated with the Chan school were meant to serve as supplement to the Indian vinayas

17'Yifa, The Origins of Buddhist Monastic Codes in China, xx.
" Ibid., 53-47.

7 Tbid., 74-96.

1 Foulk, “Chanyuan qinggui,” 297.
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rather than its replacement.'® To many people, including the compilers of the monastic
codes, the needs for establishment of ginggui were context specific and responsive to
various problems unique to Chinese Buddhism.

The ability to be more context specific and more compatible with the Chinese
Buddhist mores and Chinese cultures, ginggui, undoubtedly gained its popularity among
Chinese Buddhist institutions. Nevertheless, the profuse growth in monastic codes over
time soon became unbearable and the entire Buddhist monastic codes were getting out of
hand. The gradual shift of focus from traditional vinayas to ginggui was one out of the
many issues that allegedly brought ginggui to the focal point of criticism. Some scholars,
including many other eminent monks, ascribed the decline of the monastic quality and
discipline to the creation of ginggui. For instance, the neglect of vinaya by Buddhist

monastic was blamed bitterly by Jianyue L H (1601-1679):

RipJe e ik Fand, BHREHEE, - BATAIM, BEE R E
R, AR, SRR UIRKHER, #E THEERIEERME] e AR,
QU REZE, Wit Er, MG 2 B, RAmHEZEE, EmAES, T
PIRLAE, “tReRARERE, BEINERES. ™

Vinaya represents the lifetime of the Buddha Dharma, as the observance of
the vinaya manifests the verity and holiness of Sangha. .... [vinaya] could
benefit oneself and others, to transcend the world of samsara and to cross
over to the other shore, to inherit [the Buddha’s lineage] from earlier
generations and inspire future generations to uphold the Buddha’s lineage
and to prosper the noble path. Hence, it is said that: the Proper Dharma
abides as vinaya abides. Otherwise, the five evils will delude, the eight filths
will harm, the respectful title of the sangha jewel will be discredited, the
purity and virtue of the field of merit will lose, there will be no exemplary
model [to learn] on the upside, and lack of rules and ordinances [for
observance] on the downside. Though [one is] able to assemble the disciples
and teach them, nonetheless one will still be considered as pseudo-Buddhist
or heretic.

11 poceski, “Xuefeng’s Code and the Chan School’s Participation in the Development of Monastic

Regulations,” 34.
' X no. 61: 645a.
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Ouyi Zhixu ## 75 2 JH (1599-1655) ascribed the degeneration of the Buddhadharma to
the ignorance of vinaya.'® Zhifeng 2 4 (1901 - ?) was in favor of the position of Ouyi

and Jianyue in this regard. He further asserted that Baizhang’s idea of “establishing a
Chan monastery separately” was a scourge to the vinaya school.'® Nevertheless, he
agreed with Baizhang’s ideas that his codes were judiciously streamlined from a broad

range of earlier rules of the Mahayana and Hinayana, and were accorded to Buddhist

165

mores and cultural norms. ™ He further comments that it was the forged version of

qinggui that led Buddhism to its downfall:

TR BB TSR AR, AMERE IR, MRPIRRERNZATE, 1%
HH—HAEE, MEUr NS R AE. ™

Since the creation of ginggui in [the history of] Chinese Buddhism, not only
has it led to the decline of the virnaya school, but it also ravaged the teaching
[of the Buddha]. ... As long as the forged versions of the ginggui are in
existence, the effort to revitalize Buddhism will be of no avail.

Hongyi 54— (1880-1942) , on the other hand claimed that:

FARSRREE, . BANSIRRL, W DA R L. BT SLRAS
VIFFEAE, JRA]ANARISE, BiRATF? ™

The works on the vinaya school are vast like the ocean. One could resolve his
or her lifetime to read all of them, nevertheless this is unlikely to be
successful even one does it diligently. Even if Baizhang’s original work still
survived, it would not be necessary to read it; how much more is this true of
the forged versions?

The forged version of Baizhang’s ginggui as mentioned by Hongyi and Zhifeng referred

to the Chixiu baizhang qingui ¥A% H XIE . (Imperial Edition of Baizhang’s Rules of

193 TERIE, 4 HEERANE. Refer to Hongyi. “The Anthology of the Master Hongyi,” vol 1, 252.

1O AR R L SL AT SR B, AR TR AR, L [AIE LA, R E R A
5. | . Refer to Zhifeng. “An Introduction to the Qutline of vinaya,” ed. Mantao Zhang, The Collection
of Modern Buddhism Scholarly Articles, Vol 88: An Outline of vinaya School and its Origin and
Development. 241.

SR SRR ERL, MRE [HER RN, JERKNE, EIATE, ST, R
2 VA AE 2 FREL. Refer to Zhifeng. “An Introduction to the Outline of vinaya,” 241.

1 Zhifeng. “An Introduction to the Outline of vinaya,” 241.

" Hongyi, “The Anthology of the Master Hongyi,” 252.
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Purity), which was compiled by decree of the Yuan emperor Shun and compiled by
Dehui f##%, the abbot of the Dazhi shousheng Chan Monastery K% 5% 22 f#<F, between

the years 1335 and 1338.'°® According to Zhifeng, there were many disagreements
between the Chixiu baizhang gingui and vinaya. The Chixiu baizhang gingui, though
claimed to be of the name of Baizhang, was censured for deviating from the orginal
Baizhang’s codes. It was accused to be compiled by an unlearned monk (i.e. Dehui) to
fulfill the agenda of the imperial court that was then decreed to implement all monasteries
in the country.'® Ouyi also stressed that the various recensions of the Baizhang’s codes
that were in existence were indeed forgery and had missed the original ideas of Baizhang.
Thus, Buddhist monastics who implemented Chixiu baizhang qingui at their monasteries

were simply ignorant of Buddhist vinaya.'”
Even the formulation of the Huanzhu an ginggui ZJ13 FEi& #i (Rules of Purity for

the Huanzhu Hermitage) in 1317 by the eminent Chan master Zhongfen Mingben was
due to the problematic Baizhang codes in the course of evolution:

AR AER R . 845 ANREMERR . A4 5 bR R AN B MRS
M H P SOR TR . B . s %P, !

Though Baizhang’s [rules of purity] were created to vitalize the Chan
monasticism, nevertheless [the rules] cannot not be flawless in the course of
evolution. Now I shall not regulate the monastery by these rules of purity.
However, there should not be an absence of rules and regulations for the
daily monastery life. Hence, I reluctantly lay a chapter of etiquette, classified
into ten categories.

1% Quoted in Foulk, “Chanyuan ginggui,” 304. Refer to T48. no. 2025. Beside Chixiu baizhang qingui,
there were many versions of Baizhang’s codes in existence that lacked consistency and caused confusion.
\O4 HEM PTG ESOEN, FER RS, CARE SRR, BHUL TRIERL ks
fafEpERT e, BoowBURZ ), B EBfETF1E1T. Refer to Zhifeng. “An Introduction to the Outline
of vinaya,” 241.

TORESOER, ARIEAEARRE: MR TR R, AL, SRR, SANEETHE, B
R AR R R EL M . Refer to Hongyi, “The Anthology of the Master Hongyi,” 252.

"' Huanzhu an qinggui Z{EHRETE . X63 No. 1248.
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Though criticizing the various recensions of Baizhang’s code that were in existence
during his time, Mingben did realized the significance and importance of rules of purity,
and hence proceeded to formulate his own version of the rules of purity. Apparently, he
did not feel that the traditional virayas during his time were sufficient or efficacious in
regulating a Chan monastery.

Though claimed to based on the Indian vinaya, ginggui largely incorporated many
elements which were in agreement with state policies. It aimed at pleasing the imperial
court and oftentimes succumbed to a set of codes that deviated from the teaching
prescribed in the vinaya texts.'”? Ouyi pointed out that the formulation of ginggui were
mostly sponsored or initiated by the imperial courts, which intended to produce a set of
rules that were principally and technically erroneous.'”” In this respect, ginggui could be
viewed as a tool used by the court to regulate the monastic daily practice. As a result,
Ouyi proclaimed that ginggui is not the way of the Dharma, as it was not laid down by
the Buddha.'™

In addition, the implementation of ginggui at monasteries greatly caused the
monastic institutions to suffer from increasing formalization and secularization. Overly
absorbing elements of social practice that were extraneous to the Chan practice, as well
as a greater involvement in the management of estate lands and commercial ventures is

said to evince “a loss of independence and dilution of meditation.” 175 Shengyan & fig

(1930-2009) also admonished that in the effort of reforming and revitalizing Buddhism,

12 Foulk, “Chanyuan qinggui,” 296.
RS R, AHAREGAE, SCHERE. Refer to Hongyi, “The Anthology of the Master Hongyi,” 252.

e, AR Wnoe b E e SIS S Thid.
'3 Foulk, “Chanyuan qinggui,” 296.
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one should never emphasize ginggui. He reaffirmed that only with the restoration of the
spirit of the Buddhist vinaya, will Buddhism be revitalized.'”®

Ostensibly, the main motivations for the creation of ginggui apparently lie in its
alleged adaptability and viability to Chinese mores, and its favorability to Chan practice.
Ironically, it is these characteristics that gained its popularity in China, however it also
these same characteristics that lead to further criticism of the ginggui. Qinggui, though
claimed to be the continuation of the Buddhist vinaya which is traceable to the historical
Buddha, was by no means the creation of the Buddha.'”” The claim that ginggui was
favorable to Chinese Buddhist practice are highly questionable and arguable. It was
instead being blamed for its laxity to Buddhist vinaya and succumbed to secularism,
which inevitably led to the degeneration of Chinese Buddhism. Despite its popularity, the
profusion growth of the ginggui that soon got out of hand also equally burdened the
Buddhist institutions.

Continual criticism of ginggui, poses a great challenge to the apologists of
Buddhist vinaya to properly address the issues that will continue to nurture and sustain

the vitality of ginggui.

VO S5 BB R BRI, R RIS, (HRRRE AR IR, PR AR S TR T
Refer to Shengyan. “The life with Buddhist vinaya.” (Taipei: Dongchu Publisher, 1995). 102.
"1t is a highly polemical issue to formulate new set of rules in parallel with Buddhist vinaya. Refer to the

vinaya-matrka-sutra, 3" fascicle Mt RF2 35 = FEM TR S F172 . BhARE TR, 124, no.
1463.
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Chapter 6.
Conclusion

The compilation of the Chanyuan ginggui by Zongze was not simply to regulate
his own monastery but also to provide a set of shared guidelines that would help
standardize the organization and operation of all Chan monasteries.'”® Nonetheless, by
examining the contents of the Chanyuan ginggui, it is clear that Zongze did not intend the
text to stand alone as a complete set of guidelines for any particular monastery. He
explicitly stated that the receiving and upholding of any Buddhist precepts was to be
carried out in accordance with the vinaya.'”

It is crucial to note that Chanyuan ginggui and the Chan monastic codes that
followed it also included elements foreign to the original vinaya texts, elements that were
incorporated from Chinese governmental policies and traditional Chinese conventions of
propriety.'® The topics that Zongze dealt with in the Chanyuan ginggui were matters of
institutional organization and operation, and things that pertained to the state sanction and
regulation of the Buddhist monastic institution at large. Judging from the contents, it
would seem that the Chanyuan ginggui was written with the aims of: first, standardizing
the bureaucratic structures of the great public monasteries; second, facilitating the
interchange of personnel, including ordinary monks and high-ranking officers, between
those monasteries; and third, ensuring that the management of the public monasteries

remained beyond reproach in the eyes of governmental authorities and lay patrons.'®’

'8 Foulk, “Chanyuan ginggui,” 275.

' Ibid., 294.

%0 Yifa, The Origins of Buddhist Monastic Codes in China, 98.
! Foulk, “Chanyuan qinggui,” 295.
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Traditionally, the Chanyuan ginggui has been treated as the oldest extant example
of a genre of indigenous Chinese regulations styled “rules of purity.” This genre is said to
have been invented by the Chan patriarch Baizhang, and stand out to be the product of
Chan tradition. Many modern scholarships, however, showed the Chanyuan ginggui and
later “rules of purity” were neither the invention of Baizhang nor the exclusive property
of the Chan School. They were, in fact, the common heritage of the Chinese Buddhist

tradition during the Song and Yuan dynasties.'

182 Ibid., 307.
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