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The Hokun Trust is pleased to support the fourth volume of a complete


translation of this classic of Chan (Zen) Buddhism by Randolph S. Whitfield.


The Records of the Transmission of the Lamp is a religious classic of the


first importance for the practice and study of Zen which it is hoped


will appeal both to students of Buddhism and to a wider public


interested in religion as a whole.




Foreword


The work of which the fourth volume is appearing here before the reader is one of the defining texts of Chan/Zen Buddhism. It was composed a little more than a thousand years ago and at that time looked back to almost the same span in historical time as the actors it tells us about, but then goes even further back through the aeons of the cosmic theatre as the Mahayana Buddhists came to see it, to the Buddhas of the past.


Highlights of this book had been culled from it almost immediately after it was first printed, testifying to its immediate, wide and profound influence. Many of the famous Zen stories and Gong’ans were first reported here. Similar books were also compiled in later periods, again proof of the importance that has been attributed to this book. Over time, these excerpts have overshadowed the source, as has a compilation of highlights from all these collections called [image: ] Wudeng Huiyuan (Combined Source of the Five Lamps),1 which leaves out most of the shorter entries and tells the stories in a more literary and easily understandable way.


For all these reasons, the whole text of this important source book has never been translated, except for a rendering into modern Chinese that was published a few years ago. All other translations are partial and selective, even the Japanese translation, which over the last 20 years has seen three of the projected ten volumes published.


I first encountered this book more than twenty years ago, when I came to Kyoto to study with specialists of Chinese Zen. I have spent many a day in joyful discovery and admiration for the wit and sophistication of the many-faceted and beautifully layered attempts to say what can not be said in yet a new and powerful way that immediately reaches the intuition without being caught in the net of our thoughts. Despite all these efforts, all I could manage to produce so far is a partial translation into German.


Randolph Whitfield’s project to translate the whole work into English has thus from the beginning received my wholehearted support. When he first mentioned it, I cautiously encouraged him, but had my doubts if this could indeed be realised by just one single person. As the years went by and volume after volume arrived at my doorstep, this reservation has turned to admiration and wonder. He has over the years developed his own style of rendering the terse prose of the Chinese original into English sentences which do not use any unnecessary words, but go a long way to preserve the rough touch of the fabric of this unusual text. He also does not fall into the trap of following the maze of allusions and references, which at times decorate the text, or, even more frequently, situate a conversation in the daily life of the participants in ways we can not trace today.


I am honoured that Randolph gave me the opportunity to add a few words here and am looking forward to encountering many more entries again through his translation. This translation will allow readers of English for the first time to peek into the world of Chinese daily life and religious experience of centuries ago in a way that has not been possible yet. I wish the project all the best and hope that it will not only bring people of another time and place to life again, but will also encourage its readers to join them on their path.


Christian Wittern, Kyoto, November 2016





1 This work has been the source for the (partial) translation by Andy Ferguson, Zen’s Chinese Heritage (Wisdom, Boston 2000).




The world is a rootless tree


Its yellow leaves dispatched by the wind


17.442


Preface


This first attempt at a full translation of the Records of the Transmission of the Lamp to the Reign Period Illustrious Virtue (1004-1007 CE) – to give it its full title – is only an initial step in bringing this extraordinary book to the notice of the English-speaking world. It is to be hoped that future work on this complex text will continue to span the generations.


The first task on completion of the translation (c.2020 CE) would be to undertake a full revision and correction. Then, more adequate annotations will have to be added, for which I have had no time. Eventually one would hope for a digital critical text edition which would also identify people, places and dates in a visualised online interface.2 Yet this is not a book for scholars. It is a spiritual classic whose raison d’être is to educate and gladden the hearts of its readers by gradual permeation. Appreciation comes slowly: even highly educated Song dynasty literati were confounded by many of the encounter stories in this work.


A translation of this scope is a lengthy journey along one thread of an enormous web, the thread leading to another and another, disarming in its complexity and puzzling in its profundity: the only hope is not to lose the way too seriously. Anyway, there has not even been time to get entangled in sorting out various connections (were I able to do such a thing), as for example the interesting topic of the transmission immediately after Master Linji3 of the so-called Huairang-Linji line, or the far-reaching implications of Shitou Xiqian’s familiarity with Daoism,4 let alone the rich contents of the Daoist Canon, replete with Buddho-Daoist vocabulary and texts.5


Although a translator is sometimes caught in a different quadrant of the web than the textual scholar, yet when the ‘cool wind’ of inspiration blows, both feel the same thrilling undulations. One scholar, when I told him of this undertaking to translate the CDL, commended the effort, for, said he, it is necessary to be familiar with Song dynasty classical Chinese, with the Song vernacular language, with Chinese Buddhist terminology – and much more. Only then, was the implication, is one qualified to begin such a translation. Quite so!


Yet it was still dark when setting out on this journey and although provided with a map and some experience of the work, it was almost immediately apparent that no matter how carefully preparations are laid, the difficulties anticipated are basically all imaginary. How could there be any notion of what lay ahead when the journey had not even started?


Now, in the middle of this work, still in a dark forest,6 the sun does occasionally penetrate the canopy. Suddenly a small pool of sun-dappled woodland comes into view and birds awaken to song, evoking awe and wonder. With the clearer light comes the appreciation of a growing complexity as the colours deepen, as the song becomes naturally intelligible. Yet still there is danger: to be seriously delayed by grazing too far down enticing byways. Necessary it is to keep an eye on the main path, to resist the enormous temptation to explore. For example, our book is rich in dates and place names, a feast for readers and researchers alike: nevertheless, to indulge in the labyrinthine complexity of copious annotations would be an unwarranted extravagance at this stage. Never mind, hold the reins tight, says an old text, do not let the ox stampede into the sweet grass! The middle way between Scylla and Charybdis is the most difficult to find, because it goes through the two extremes. And so the path increases in difficulty, whilst decreasing in difficulty, just as the body grows old, whilst the heart grows ever more buoyant. Ever surprising are what both can do together, but however much that might be, nothing can ever be definitive: ‘after all,’ says an old song, ‘we are only ordinary men.’7


RSW





2 I am thinking of what Marcus Bingenheimer and associates have done with the Song Gaoseng Zhuan. See http://buddhistinformatics.ddbc.edu.tw/biographies/gis/


3 12.273; 12.310; 13.316; 13.321; 13.324; 15.367. For example, the confusion between Xinghua Cunjiang, (12.273) and Ruzhou Baoying (12.304), one man split into two!? See XY, p.811, note.


4 See Power of Place by James Robson, Cambridge, Mass., Harvard University Press, 2009, pp.257-319.


5 See The Taoist Canon: A Historical Companion to the Daozang by Kristofer Schipper and Franciscus Verellen. Chicago: University of Chicago Press, 2004. (Hereafter, TC).


6 For the forest as a secret place endowed with power, see Ulysses’ Sail by Mary W. Helms. New Jersey: Princeton University Press, 1988, p.41.


7 ‘Us and Them’, The Dark Side of the Moon, Pink Floyd, 1973.
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Introduction


In the midst of a fierce blaze


A man has a road


In the vortex of a tornado


Majestically perched in the middle


In the eternally passing kalpas


Who would be different?


The bright sun without words


Shines even and equally


[image: ]


(10.220 Huangzhou Ji’an [image: ])


The Chinese are perhaps the most gifted occultists in the world. From the very obscure beginnings of their recorded history right through to the present, from the village, town, prefectural, county and provincial levels up to the Imperial presence itself, the whole society was host to bona fide experts in spirit possession (pingfu [image: ]), shamans, spirit mediums (wushi [image: ]), lay exorcists (fashi [image: ], who could also be Daoist priests or Ritual Masters), experts in thunder rituals (wulei fa [image: ]), physiognomists (xiangshi [image: ]), occultists (shushi [image: ][image: ]), diviners (buzhe [image: ]), Daoist laymen (daosu [image: ]) and more, be they Buddhist monks, Daoist priests (huangguang [image: ], daoshi [image: ]) or Confucian civil servants, many of whom belonged to official families (guanren [image: ]) ministering to high officials (shidaifu [image: ]). Spirit-possession, ‘the descent of gods, ghosts, or ancestors and their habitation within the human body’8 – a common concern at all levels of Chinese society, gave rise to new therapeutic movements in the Song.9 From the beginnings of Buddhism in China too, masters such as Fotudeng ([image: ] d.348 CE),10 the famous Kuchean thaumaturge who arrived in Luoyang in 310, were extremely influential at court.


All the more notable then was the emergence, from this rich and prolific soil, of a school of religious praxis which virtually turned its back on the occult and directed its concerns to forging a way back to the human heart within rather than to the projected empyrean heights of the occultists, be they Daoists, Buddhists or Confucianists. This school, although rooted in traditional Indian Buddhism – it was called the Dhyāna School,11 which, transliterated into Chinese became Channa, or Chan for short – is a uniquely Chinese emergence from this productive soil. It is hardly surprising therefore that all kinds of connections can be found to and from Buddhism to every aspect of Chinese civilisation, whether political, economic, social, cultural or spiritual, emerging from the enormous undifferentiated mass of this ground.


Yet the CDL is not primarily of historical or antiquarian interest. Its relevance over the centuries became essentially trans-historical, a tool employed on a path of training and Buddhist awakening. Obviously the historical context is hermeneutically insufficient to appreciate its place in Chan lore. The heart is only to be found on the inside, avers our book repeatedly and rather obviously (though news of it is found in the text, which is ‘outside’, a transmission).12 Its rather succinct language points to an original awareness slumbering in the depths of the human being and not normally accessible to me (or so it is thought). The CDL points to the access of this awareness, and the reverent and patient dismantling of that which hinders its free functioning. The proof of its authenticity is that it has been tested over the millennia by practical experience.


It is all very ordinary say the Channists, ‘When tired, sleep; hungry, then eat.’ (10.191, echoing Lazy Zan) or ‘Ordinary heart is the Dao’, (Mazu; Nanquan). Yet this must not be mistaken for ‘ordinary’ in the ordinary sense. It is the fruit of long training. When the palpable oceanic feeling of opening up (awakening) is experienced, never again to retreat into banality, then the ordinary heart is present: a state that goes unsung in our world, but not in our text. Furthermore, Chan is actively concerned with stressing that everyone is host to this ordinary heart because we use it every day, only without knowing it. When Master Runa (15.365) was asked, ‘What is it like to be a man of the Dao?’ he answered quite simply, ‘To move without trace, to get up and sit down without anyone noticing.’ This is the way of free and easy access, gates all open, expressed in very bare, precise language immediately understandable to all: no self-conscious ‘I’ could ever succeed in ‘trying’ to leave a room unnoticed.


The gradual meltdown of the wall which constitutes the borderland region between the known me and the unknown great ocean nature (there are many synonyms for this source which Channists call the ‘Buddha-nature’, ‘Ordinary Heart’) must be approached with reverence. Access is through pilgrimage, the patient seeding of wholesome actions today, the basis of the Buddhist training through the body, the path to freedom. Busy monks and laymen tidying up the debris within their confined walls, in obedience to the call of the ocean lapping up against the perimeter outside, come to the joyful realisation that all they can ever ‘know’ of this ocean, even from direct experience after the deconstruction of the wall, is only the tiniest, infinitesimal drop. As Master Touzi (15.364) tells us, ‘From the very first, clarity is not possible.’ However much treasure there is out there, in here, everywhere, it cannot ever be exhausted: the vastness is inexhaustible and unknowable. It is this realisation which constituted ‘awakening’, ‘liberation’, the in-depth appreciation of, the ongoing participation in, the endlessness of this ocean nature hosted by all beings.


The mechanism in place within the universal laws of the causal nexus, also governing the medieval Chinese Buddhist world, was ever waiting in the wings to be taken up in awareness, at the key moment when a light dawned in the life of a future monk or transcendent. Fortunately there had always been traditions everywhere prevalent in the ancient world to cater for this moment, ‘to leave the home life’ for however long it took, in order to become familiar with this sudden lighting up and to practise in its glow. To fully release the light hidden in the dark, faith, reverence and a formal support system were the necessaries.


Although the Chan masters started their practice within traditional Vinaya communities, there often seems to have been a free and easy relationship with their Daoist co-religionists, away from the heady atmosphere of court life. We know next to nothing yet about how co-religionists interacted at grass roots level in imperial China and attempts at differentiating the enormous complexity of the situation are ongoing.13 Yet the Western scholarly research on Chan, of differentiating one faction from another, for example Fayan from Linji, necessary as it is, only looks at the political situation prevailing then and overlooks the traditionally free and easy intercourse common in actual Chinese religious practices, yesterday as today, amongst Daoists, Buddhists or Confucians. These artificial dichotomies only serve to highlight the oneness of the overall politico-religious climate and have no basis beyond the usual polemics produced within any family group, as can be seen by observing the rich grass roots religious practices in China today, which are a product of millennia of interactions. One certain common denominator between all practitioners, Daoist, Confucianist and Buddhist alike, is the importance given to ritual and to restrained comportment. Both go through the physical body and have an ethical effect on practitioners, especially when practised collectively. Assemblies seem often to have contained disparate elements of society within them, practising the same rituals. This approach was enshrined in literature from all streams, including the CDL, with its Buddho-Daoist-Confucian background.


The CDL is neither biography nor hagiography but essentially a book of wisdom, culled from centuries of study and practice: a complex amalgam of Confucianism, Daoism and Buddhism. Bare and transparent, without much storytelling or exotic vocabulary, pointers are rendered linguistically by periphrasis (gong’an). The text is unconcerned with recording events in quite the way they happened (if they happened at all) but is very much concerned with spiritual authenticity, that is, with actual human experience. When Dongshan Liangjie says, ‘I have a medicine called the elixir of the heart, which is smelted in the furnace of the passions over the years,’14 this verbal precision and economy is very much prized in Chan literature.


There is nothing for it then but to enter these records with an open heart, for authenticity can only be validated in the crucible of the heart and is easily put to the test there, ‘far from the calculating mind,’




‘You should get to know the spirit of your own heart, whose essence is far from being split into death and the everlasting, whose nature is without purity or defilement, profoundly complete, in which ordinary and sacred are equal. It can be used without constraint, far from the calculating mind.’


Master Shitou (14.329)





If Buddha and Laozi and Confucius are the furnace in which our aspirations towards awakening are forged, then whether through the ethical life of Vinaya training for Buddhist monks, or by taking daily life as the practice of laypeople of whatever religious persuasion, cultivation goes through a decorous deportment of body which also perfumes speech and mind. Combined with a formal sitting meditation, wisdom in action, the unexcelled art, is nurtured. That seems to be the Chinese message of our text.


Having taken leave of his master Yunyan (14.350), Dongshan Liangjie (Tōzan Ryōkai 15.370) was crossing a stream and on seeing his own reflection in the water suddenly ‘opened up’ and became an intimate stranger to himself. Then he composed this gatha:15




Certainly avoid searching from others


Or it will separate me ever further


Now alone, of itself me follows


Meeting it everywhere


It is just me now


Yet the me is not it now


Necessary to meet it like this


For harmony with True Suchness16






[image: ]17
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Historical complexity: the reign period ‘Illustrious Virtue’ Jingde (1004-1007 CE), during which our text was presented at court, was abruptly cut short in 1007 CE by court Daoism receiving special support from Emperor Zhenzong [image: ] (r. 993-1022). Celestial books (tianshu [image: ]) had been ‘found’ that sought to reconfirm the heavenly mandate to the Song Dynasty after the disastrous Peace of Chanyuan ([image: ], 1004 CE). The Emperor performed the traditional Feng offerings (fengshan dadian [image: ]) to Heaven and Earth.18 Yang Yi, chief editor of the CDL, with other senior civil servants, helped with arrangements and was present at this event. Yet this did not prevent the Buddhist CDL being given Imperial sanction when it appeared in 1009, by incorporating the (elapsed) reign period in the title of the work, indicating that it was in fact a government document.


In Shitou’s entry we find him reading the Zhouyi Cantong Qi [image: ][image: ] by Wei Boyang [image: ]), The Seal of the Unity of the Three,19 the earliest and important Daoist canonical text on inner alchemy in China.20 The central importance of the trigrams of the Book of Changes in this work later filtered through to Dongshan Langjie’s ‘Five Ranks’. Yet Master Shitou also composed his own Cantong Qi (Jap. Sandōkai), which became a foundational text of the later Soto Zen lineage and is still chanted every day in temples throughout the world.21 Shitou’s second generation heir Dongshan composes the Xindan Jue [image: ][image: ] (The Alchemy of the Heart) 22 by similarly looking back to another Daoist alchemical text, the Shangdong Xindan Jingjue, [image: ] (Instructions on the Scripture of the Heart Elixir of the High Cavern).23 Again, a certain Mingzan ([image: ] , also called Lanzan, ‘Lazy [image: ])24 lived, as Shitou did, in the Nanyue mountains south of present day Changsha25 and is equally imbued with the Daoist as with the Buddhist spirit in his poem ‘Song of Joy in the Dao’ [image: ] in which is found his famous saying: ‘When hungry, eat; tired, then sleep.’ He was later appropriated as a ‘Chan master’.26


The present volume of the CDL translation deals with the so-called Fayan Wenyi line (Jap. Hōgen Buneki 885-958 CE, bk.24) emanating from the legendary Sixth Patriarch Huineng (5.71) through his flesh and blood disciple Chan Master Qingyuan Xingsi († 740 CE. 5.83) and his heir Great Master Shitou Xiqian (700-790 CE, 14.329). In fact the CDL contains many more Shitou-Fayan entries (over 800) than Huairang-Linji ones (c.400 including the collateral heirs): which leads us to conclude that the stress was laid upon a tradition prevalent in southeast China at the time that Yang Yi edited our work. But Yang Yi’s subtle balancing act of satisfying the political expediencies of the times whilst seeking to preserve a traditional Buddhism, coupled to his radical literary innovations (the production and editing of the CDL itself), especially against the onslaughts of his Daoist rival at court, the powerful Wang Qinruo, gave rise to a completely new genre of Buddhist literature in China, tantamount to a new Chan dispensation. The Linji became a ‘lineage’ – almost the official state orthodoxy – with the publication of the next ‘lamp’ record, the Extended Records of the Lamp of the Tiansheng [reign period 1023-32 CE], Tiansheng Guangdeng Lu (TGDL) [image: ], published in 1029 CE and compiled by Li Zunxu [image: ] (988-1038 CE), himself of imperial blood, just one year before the death of Yang Yi. In this work, though perhaps not comparable in literary sophistication to the CDL, the ‘special transmission outside the teachings’ is coined for the first time, initiating a fully fledged Linji ‘school’ through Fengxue Yanzhao (13.317) and Shoushan Shengnian (13.321), third and fourth generation heirs of Linji.27 Did this work (the TGDL) also sound the death knell of the traditional Buddhism in southern China as it has been preserved in the ZJL and CDL?


Indeed the Shitou-Fayan line seems to have represented the norm in southern Chinese Buddhism, where harmony between Chan (meditation) and the Buddhist teachings [image: ] (jiao chan yi zhi), that is, the unity of the doctrinal and meditative practices (including, n. b., calling on Amida Buddha) was the rule rather than the ‘special transmission outside the teachings’ [image: ] slogan adopted and popularised by government civil servants using a retrospectively constructed Huairang-Linji school (bks. 4-13, see vol. 2).28 To the Fayan lineage belong many illustrious masters, such as Tiantai Deshao [image: ][image: ] (891–972 CE, bk. 25), national preceptor of the Wuyue kingdom in southern China and Yongming Yanshou [image: ] (904-975 CE), author of the catholic Records from the Chan Mirror, in which [image: ] is so eloquently enshrined. He was also an elder Dharma-brother of Daoyuan [image: ] (n. d.), the author of the CDL.


One percent of 1% of Chinese Buddhist texts has been translated into other languages so far and even less of the rich Daoist corpus, let alone the mountain of poetry conscientiously transmitted by men of the Way over so many centuries – a mountain as big as Sumeru. It will take generations to map out this web of interconnections without losing the thread.





8 Davis, L. Edward, Society and the Supernatural in Song China. Honolulu: University of Hawai’i Press, 2001, introduction & ch.2.


9 Also Richard von Glahn, The Sinister Way: The Divine and the Demonic in Chinese Religious Culture, Berkeley: University of California Press, 2004, ch. 5. On the difference between shamanism and spirit-possession, see CDL, vol.1, p.18 & note 11.


10 Biography in Gaoseng Zhuan, T.50, 2059, 383b-387a.


11 Dhyāna is the Indian term for ‘meditation’.


12 ‘The outer is the inner elevated to a state of mystery.’ Novalis (1772-1801)


13 See for example, Burning for the Buddha by James A. Benn. Honolulu: University of Hawai’i Press, 2007.


14 [image: ] ZJL T.48. 2016, 946c2. Stove, furnace, fierce blaze, smelting, heat, forging, etc., are all references to the inner work, the ‘alchemical process’ as it used to be called.


15 Or more correctly, a lüshi, an eight-line poem of five or seven syllables (characters) with the main caesura preceding the antepenultimate character. In the lüshi, lines 1-2 are the exposition, 3-6 the development in parallel verse, and lines 7-8 the conclusion; the even lines rhyme.


16 See The Record of Tung-shan for a different translation by William F. Powell, Hawai’i: University of Hawai’i Press, 1986, no. 9, page 28-9.


17 Wo [image: ] here denotes ‘me’ as object rather than ‘I’ as the subject, guest rather than host.


18 See vol. 1, pp. 32-4.


19 Of cosmology according to the Book of Changes, of Daoism – wuwei and of Inner Alchemy.


20 2nd – 5th cent. CE. See the translation by Fabrizio Pregadio, The Seal of the Unity of Three, Mountain View, CA: Golden Elixir Press, 2011.


21 The Cantong Qi is in bk. 30 of the CDL.


22 For an excerpt see ZJL, ch. 98. (T.48, 2016, 946c2-c11).


23 Footnote of DZ no. 975 19:396


24 8th century. Biography in T.50, 2061, 834a7-b17.


25 The great attraction of the Nanyue mountain range as conducive to Buddhist and Daoist practice is canonically testified to by the fact that both canons contain the same work (though differently redacted) dedicated to the mountain (Record of the Collected Highlights of Nanyue [image: ] T. 2097). See Robson, p.91.


26 His only surviving work is found in book 30 of the CDL and in chapter 3 of the ZTJ.


27 See Albert Welter’s The Linji Lu and the Creation of Chan Orthodoxy, Oxford, 2008 for the background to this subject.


28 Again, all Buddhist practice, in whatever environment, in whichever age, is based on the unity of doctrinal and meditative practices culled from a wide variety of sources, inside and outside of the teachings.




Abbreviations


Primary Sources:


DS – Dong Chansi Ban (Tōji) edition (1080 CE), The Eastern [Chan] Temple Edition [of the CDL] [image: ] edited by [image: ]


FG – Foguang Dazang Jing [image: ], 1983


T – Taishō Shinshū Daizōkyō [image: ], 55 volumes, edited by Takakusu Junjirō and Watanabe Kaigyoku, (1912-1926). (The Taisho CDL, T.51, no.2076 is the Yuan edition published 1316/1360 CE based on the Sibu Congkan [image: ], A Collection of The Four Branches of Literature of 1134 CE)


X – Shinsan Dainihon Zokuzokyo, [image: ] Tokyo, Kokusho Kanokai, [image: ]


XY – Xinyi Jingde Chuandeng Lu [image: ] A New Translation of the Records of the Transmission of the Lamp, translated and annotated by Gu Hongyi [image: ], published by Sanmin Shuju [image: ] Taibei, 2005. 3 vols. This edition is a collation based on the Sibu Congkan [image: ] edition of 1134 and is the main source for the present translation.


ZTJ – Zutang [image: ] Anthology from the Patriarchal Hall by Jing [image: ] and Jun [image: ] Zhonghua Chuban [image: ], 2 vols. 2007


Secondary Sources:


Chinese:


ZGFJS – Zhonguo Fojiao Shi [image: ] (History of Chinese Buddhism), by Ren Jiyu, [image: ], 3 vols. Beijing, 1981, 1985, 1988


Japanese:


KIK – Kokuyaku issai-Kyō; Wa-kan senjutsu-bu [image: ] The Chinese and Japanese section of the Japanese Tripiţaka, containing the Japanese translations of the Chinese Buddhist texts written in Kambun, with introductions and footnotes by Japanese scholars, vol. 82. Tokyo, 33rd year of the Shōwa [image: ][image: ]period (1959)


KDI – Keitoku Dentoroku [image: ], books 7-12 annotated under the supervision of Irya, Yoshitaka [image: ], 2 vols, Kyoto, Institute of Zen Studies (Zenbunka Kenkyujo), 1993


KTS – Keitoku Dentoroku Sakuin [image: ] compiled by [image: ] et al, 2 vols. Kyoto, Zenbunka Kenkyujo, 1993


Western:


AUL – Jingde chuandeng lu. Aufzeichnungen von der Übertragung der Leuchte aus der Ära Jingde, by Christian Wittern, Insel, 2014


BCA – Buddhism in Central Asia, by B. N. Puri, Delhi, 1987


BCC – The Buddhist Conquest of China, by E. Zϋrcher, Leiden, 1972


BCR – The Blue Cliff Record, translated by Thomas and J. C. Cleary, 3 vols., Boulder, 1977


BDT – Buddhism, Diplomacy, and Trade: The Realignment of Sino-Indian Relations, 600-1400, by Tansen Sen, Honolulu, Hawai’i, 2003


BICC – Buddhism in Chinese Society, by Jacques Gernet, Columbia, 1995


BFSS – Beacon Fire and Shooting Star: The Literary Culture of the Liang (502-557), by Xiaofei Tian, Cambridge, Mass., 2007


CBD – A Chinese Biographical Dictionary, by Herbert Giles, 1898, Rprt. Taipei, 1975


CL – Chinese Letterkunde, by Wilt Idem and Lloyd Haft, Amsterdam, 1985, (in Dutch)


DCBT – Dictionary of Chinese Buddhist Terms, by W. E. Soothill & L. Hodous, London, 1937


DOTIC – A Dictionary of Official Titles in Imperial China, by Charles O. Hucker, Stanford, 1985


DPPN – Dictionary of Pali Proper Names, by G. P. Malalasekera, London, 1974


GEB – Geography of Early Buddhism, by B. C.Law, London, 1932


HCB – Handbook of Chinese Buddhism, by E. J. Eitel, Hong Kong, 1888


HCC – A History of Chinese Civilization, by Jacques Gernet, Cambridge, 1982


HIB – A History of Indian Buddhism, by Etienne Lamotte, translated by Sara Webb-Boin, Louvain, 1988


HRFD – Historical Records of the Five Dynasties, by Ouyang Xiu, translated by Richard L. Davies, Columbia, 2004


IB – Indian Buddhism, by Hajime Nakamura, Delhi, 1987


LS – The Lotus of the Good Law. Translated by H. Kern. Oxford: Sacred Books of the East, vol. 21, 1884


MRL – Monks, Rulers, and Literati: The Political Ascendancy of Chan Buddhism, by Albert Welter, Oxford, 2006


MT – The Mystique of Transmission, by Wendi L. Adamek, New York, 2007


NJ – A Catalogue of the Chinese Translation of the Buddhist Tripiţaka, by Bunyiu Nanjio, Oxford, 1883


PSSP – The Platform Sutra of the Sixth Patriarch, by Philip B. Yampolsky, Columbia, 1967


SBCR – Secrets of the Blue Cliff Record. Zen Comments by Hakuin and Tenkei, translated by Thomas Cleary, Boston, 2000


SH – A Study of History, by Arnold Toynbee, 12 vols. Oxford, 1934-61, Rprt. 1979


TC – The Taoist Canon: A Historical Companion to the Daozang by Kristofer Schipper and Franciscus Verellen. Chicago: University of Chicago Press, 2004.


TZC – Two Zen Classics, translated by Katsuki Sekida, New York, 1977; rprt., 1985


YCB – Das Yulu des Chan-Buddhismus: Die Entwicklung vom 8.-11. Jahrhundert am Beispiel des 28. Kapitels des Jingde chuandenglu (1004) by Christian Wittern, Bern, 1998


ZS – Zen Sand, by Victor Sogen Hori, Hawai’i, 2003




Book 14


Dharma Heirs of Chan Master Xingsi of Qingyuan Shan in Jizhou (Seigen Gyōshi)


14.329 Great Master Nanyue Shitou Xiqian (Sekitō Kisen)


Dharma Heirs of Great Master Nanyue Shitou Xiqian (Sekitō Kisen)
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14.329 Great Master Nanyue Shitou Xiqian (Sekitō Kisen)



The great master Shitou Xiqian (700-790 CE) was a native of Gaoyao in Duanzhou (Guangdong, Zhaoqing) whose family name was Chen. His mother did not like to eat meat or root vegetables when she was pregnant with the master, so he was not bothersome as he grew up but protective of his mother. From youth on he promised himself to live a solitary life.


The village hunters of the hamlet in which he lived dreaded an evil spirit, which was around when they were hunting by night. They had set up many improper sacrifices to propitiate it, slaying oxen and indulging in alcoholic revelries until it became a frequent and common practice. The master would suddenly absent himself and, turning over their sacrificial rituals, would forcibly release the oxen and then return to the village. This happened for more than ten years in succession. The village elders could not prevent him from this.


Later the master went directly to great master [Huineng], the Sixth Patriarch at Caoxi, and became a disciple of his, though without yet receiving the full precepts. When the demise of the Patriarch was near, he left instructions that [the master] should pay a visit to Chan master [Xing] Si (5.83) at Qingyuan Shan in Luling (Jiangxi, Ji’an). There he settled in to work.


Si asked the master one day, ‘There are those who say that there is news from Lingnan.’29


‘There are those who do not say this,’ answered the master.


‘If this were so,’ said Si, ‘where would the great vehicle and the small vehicle come from?’


‘All emerged from this very place and this applies no less to other matters,’ replied the master.


Si greatly appreciated this.


At the beginning of the Tianbao reign period of the Tang (742-756 CE) the master was recommended to go to Nan Temple in the Hengyue Mountains. To the east of this temple was a great rock in the form of a flat terrace. Upon this rock he built a small hermitage; from then on the master was called the Venerable Shitou (Stone-head).


The master ascended the high seat one day and said, ‘My Dharma-gate is what Buddha transmitted of old. No matter if there is skilful progress in meditation, all depends on arrival at the Buddha’s insight that heart is Buddha. The Buddha-heart and living beings, bodhi and delusion – though of different names, they are by nature one and the same. You should get to know the spirit of your own heart, whose essence is far from being split into death and the everlasting, whose nature is without purity or defilement, profoundly complete and in which ordinary and sacred are equal. It can be used without constraint, far from the calculating heart. The Three Worlds and the Six Ways [of birth] are only the manifestation of one’s own heart. As the moon in the water is a mirror image – how could there be birth and death there? This you can know for yourselves – and that there is not one thing which is not complete.’


At that time the disciples were discussing awakening and they asked the master, ‘Who is it that can come to Caoxi’s hint of the meaning?’


‘The one who understands the Buddha’s Dharma comes to it,’ replied the master.


‘Has the master come to it then?’ they asked.


‘I do not understand the Buddha’s Dharma,’ said the master.


A monk asked, ‘What is liberation?’


‘Who ties you up?’ replied the master.


‘What is the Pure Land?’ persisted the monk.


‘Who is polluting you?’ asked the master.


‘What is nirvā[image: ]a?’


‘Who is putting birth and death on you?’ said the master.


The master asked a newly arrived monk, ‘Where have you come from?’


‘From Jiangxi,’ replied the monk.


‘And come across Patriarch Ma (Mazu)?’ asked the master.


‘Yes,’ said the monk.


The master pointed to a pile of firewood and asked, ‘Does Master Ma have something like this?’


The monk had no reply.


(Textual comment: Returned to Jiangxi [the monk] brought this up with Mazu, who said, ‘Do you see the size of the pile of firewood over there?’ ‘It cannot be considered large,’ replied the monk. ‘The strength you have is very great,’ said Mazu. ‘How so?’ asked the monk. ‘You have lumbered a pile of firewood all the way from Lingnan. Is this not the possession of strength?’ asked Mazu)


Question: ‘What is the meaning of the coming from the West?’


‘Ask the naked pillar to divulge it,’ replied the master.30


‘The student doesn’t understand.’


‘I do not understand either,’ said the master.


Dadian31 asked the master, ‘In days of old, men said that to say the Dao exists or that it does not exist are both slanderous statements. Could the master please clear this up?’


‘Every thing is also a no-thing so what is there to clear up?’ replied the master, but added, ‘Larynx and lips away, what is there left to say?’


‘It is not this,’ said Dadian.


‘If that is so, then you obtain entry into the gate,’ said the master.


Daowu32 asked, ‘What is the deep meaning of the Buddha’s Dharma?’


‘Not possible not to know,’ replied the master.


‘Is it not that on the ascent there is still a place of transformation?’ asked Daowu.


‘The vast emptiness does not obstruct the white clouds flying by,’ answered the master.


Question: ‘What is the Chan Way?’


‘Dull and stony,’ said the master.


‘What is the Dao?’


‘The treetops.’


Some of the other disciples of the master had learnt all the dialogues from the Buddha’s teachings, being able to cite chapter and verse to all and sundry. The master was reading from a book called The Kinship of Three in Accordance with the Book of Changes33 whose language, with many notes, describes tranquillity and seclusion as a great practice in the world. The spirit-beings of Nanyue [Mountains] often left their footprints in wishing to hear the Dharma. The master gave them all the precepts.


In the 2nd year of the Guangde reign period (764 CE) the assembly requested the master to descend the mountain for Liangduan (Hunan, Changsha) to give the disciples there an extensive exposition of the profound Dharma. Chan master Daji (Mazu) from Jiangxi, at the head of his assembly and Chan master Shitou, from Hunan, at the head of his assembly, came rather hesitantly, two great warriors of the Dharma, absolutely together as equals.


On the 25th day of the 12th month, in the 6th year of the reign period Zhenyuan, corresponding to the 7th year of the sexagenarian cycle (790 CE), [the master] left the world at the age of seventy-one, having been a monk for 63 years. The disciples erected a stupa at Dongling and in the Changqing era (821-824 CE) he was conferred with the posthumous name of ‘Chan Master of No Boundaries’. The stupa was ‘Beholding Form’.
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14.330 Chan Master Jianzhou Tianhuang Daowu (Tennō Dōgo)


Chan master Daowu (748-807 CE) of Tianhuang [temple] in Jingzhou (Hubei) was a native of Dangyang in Wuzhou (Zhejiang) whose family name was Zhang. With an unusual air of inner deportment, [the master] even whilst young nurtured knowledge and later in life showed spiritual depth and capacity. At the age of fourteen he earnestly besought his parents to leave the home life, but they would not hear of it. Vowing then to reduce his food by taking only one meal a day, his body became emaciated and haggard. Since his parents could not get him to stop [this regime], they allowed him [to leave the home life].


A senior monk in Mingzhou (Zhejiang, Ningbo) first shaved the master’s head and enrobed him. At the age of twenty-five he received the full precepts at the Zhulin Temple in Hangzhou (Zhejiang). There he took up the Vinaya practice seriously, pressing on with indomitable courage. Once, sitting quietly on a burial mound in the wind and rain as dusk was descending to darkness, his body and heart grew motionless and quiet, all fear and dread departed. Travelling through Yuhang (Zhejiang) Daowu first wished to pay a courtesy call on Chan master Guoyi of Jingshan.34 After serving him diligently for five years he received the Dharma of the Heart [Transmission] from him.


During the Dali reign period of the Tang (766-779 CE), [Daowu] arrived at Zhongling (Jiangxi, nr. Jinxian) on a visit to great master Ma (Mazu). Once more he came to his former depth of insight and being absolutely in accord with the Dharma teachings there, he stayed on for a further two years.


Then [Daowu] went to pay a courtesy call on Great Master Shitou Qian. On his arrival he asked him, ‘Leaving aside meditation and wisdom, what Dharma is there to show people?’


‘I do not have any lackeys or slaves here so what is there to leave aside?’ answered Shitou.


‘How then does one come to clarity?’ asked Daowu.


‘Are you still hanging on to a pinch of emptiness?’ asked Shitou.


‘Put like this, then there is nothing more to follow – I leave today!’


‘When you will eventually come back, is not yet known,’ said Shitou.


‘The man here is not Daowu,’ answered Daowu.


‘I already knew a long time ago where you came from,’ said Shitou.


‘What false accusations is the master putting on people now?’ replied Daowu.


‘You and I see the point,’ said Shitou.


‘This being the case, what is there ultimately to show people of the future?’ asked Daowu.


‘Which men of the future are you talking about?’ asked Shitou.


From this the master suddenly had an awakening. Under the words of these two sage-craftsmen (Mazu and Shitou) the heart which he came to, corresponded exactly with theirs.


Later, divining Chaizi Mountain at Danyang in Jingzhou (Hubei) as the place to settle, (Textual comment: This is the place where the 500 Arhats soared aloft.)35 disciples attached themselves to him and rubbing shoulders with each other, both men and women, all came for his teaching.


At that time the head of the Chongye Temple submitted a recommendation to the district commandant to have the master welcomed in the district capital. In the east of that city was the Tianhuang Temple, also called The Indigo on account of its having been abandoned through fire. The head of the temple, after careful pondering, planned to repair [the building] and asked himself, ‘Supposing we could obtain Chan master [Dao]Wu. With the master as the chief inspiration, that would surely be a blessing for us.’ Quietly in the middle of the night and after entreaties, sitting on shoulders,36 the master arrived to occupy the Tianhuang Temple. At that time the governor of Jiangling and the Vice Director of the Right,37 Pei Gong,38 often came to ask the new incumbent questions on the Dharma teachings, which he gave with great sensitivity and propriety.


The master did not normally welcome people or see them off – guests were treated without distinction of rich or poor. All sat and deferred to him. Pei Gong warmed to the master even more and it was due to this that the way of Shitou’s Dharma flourished at this seat.


A monk asked, ‘What is the mysterious word?’


‘Do not say I understand the Buddha-dharma,’ replied the master.


‘But what about a student blocked with doubts?’ asked the monk.


‘Why not ask the old monk?’ said the master.


‘Just have!’ replied the monk.


‘Go now. This is not you mooring place,’ replied the master.


During the 4th month [of the 2nd year] of the Yuanhe reign period, corresponding to the 24th year of the sexagenarian cycle (807 CE), the master showed signs of illness. He instructed his close disciples to give the assembly due notice of his impending end. When it came to the last day of the moon, the great assembly asked after his health. The master suddenly summoned the head of the meditation hall. The head presented himself and the master asked, ‘Understood?’


‘Not understood,’ replied the head monk.


The master then took up his pillow, threw it on the ground, thereby clearly announcing his demise. He was sixty years old and had been a monk for thirty-five years. On the 5th day of the 8th month of that year a stupa was erected in the east of the local capital.39


14.331 Chan Master Jingzhao Shili


Chan master Shili of Jingzhao (Shanxi, Xi’an) first asked Shitou, ‘What obligation does the student have to fulfil his duty?’


‘What are you searching from me?’ replied Shitou.


‘If it is not to be searched in the master, how is it obtained then?’ asked Shili.


‘What is it that you have lost? ‘asked Shitou in turn.


The master immediately understood this pointer.



14.332 Chan Master Dengzhou Danxia Tianrang (Tanka Tennen)



The birth place of Chan master Tianrang (739-824 CE) of Mount Danxia in Dengzhou (Henan, Dengxian) is unknown. He was initially a student of Confucianism but just as he was staying in an inn on his way to Chang’an (Shanxi, Xi’an) to take the civil service examinations, he had a vision of a bright light filling the room. A being said, ‘This is a good omen of awakening to emptiness.’
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