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The Hokun Trust is pleased to support the third 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.





Preface


This third volume (books 10-13 of 30) of the first complete translation into English of the Jingde Chuandeng Lu [image: ], Records of the Transmission of the Lamp (hereafter CDL), brings us to the end of the entries from Nanyue Huairang ([image: ]). We meet many of the big names here, made popular by Western scholars over the last fifty years or so. In 1960 Wilhelm Gundert published the first volume of his ground-breaking German translation Niederschrift von der Smaragdenen Felswand ( Record from the Emerald Cliff),1 published in China in 1125 CE ([image: ] Jap. Hekiganroku). R.H. Blyth first published his translation of another collection, The Gateless Gate ([image: ] Jap. Mumonkan) in 19662 (originally published in China in 1229 CE) and dedicated it to Suzuki Daisetz. In 1977 Thomas and J.C. Cleary’s translation, The Blue Cliff Record,3 appeared. These classic gong’an (kōan) collections have tantalised us ever since.


Chang Chung-Yuan ([image: ]) published his influential translation of excerpts from the CDL in 1969.4 The CDL, sourcebook for most of the gong’an collections, was first published in China around 1011 CE. It has taken more than a thousand years to gain access to this rather arcane literature and we are understandably still baffled by it. The accounts in the CDL are pointers to what Chan concerns itself with - the enhancement of an original awareness anchored in the body, innate to all sentient beings and functioning unobstructedly like a beacon or lamp on a dark path. Time and again the old masters push our noses towards this original awareness with a patience and kindness quite beyond that of mother and father: they know from their own arduous journey how human beings make something that is simple and pure, tricky and needlessly complicated.





1 Gundert, Wilhelm, tr., Bi Yän Lu, Niederschrift von der Smaragdenen Felswand. München: Hanser Verlag, 1960.


2 Blyth, R.H., tr., Mumonkan. Zen and Zen Classics, Volume Four. The Hokuseido Press, 1966.


3 Cleary, Thomas and J.C. tr., The Blue Cliff Record, Volume One, Two and Three. Boulder: Shambhala, 1977.


4 Chang Chung-Yuan, tr., Original Teachings of Ch’an Buddhism. Selected from the Transmission of the Lamp. New York: Pantheon Books, 1969.
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In the Hun lands the winds incite, in the land of Han they engender realisation


20.558


Introduction


‘As for the peerless bodhi, through the body it becomes the Vinaya, talked in the mouth it becomes Dharma, practised in the heart, Chan. Applying these three they come to one.’5 All Buddhist schools since the time of the Buddha are based on the practice of śīla, dhyāna, prajñā, that is, the cultivation of an ethical life (Vinaya), of meditation and of wisdom.


Meditation stands central: practised devotedly it ‘cleans’ direct awareness, which is a direct knowing from and of the origin.6 As for the word Chan (originally Channa), it is the Chinese transliteration of the Indian word dhyāna, meaning meditation. It is often forgotten that the Chan School, just as in the School of the Elders (Hinayāna), practises meditation in all the four positions: standing, walking, sitting and lying.7


The Extended Record of Chan Master Baizhang Huaihai (his biographical entry in the CDL is 6.105) goes into a little more detail about what he calls the ‘direct mirror awareness’,


‘Only if the direct mirror-like awareness just does not abide in anything existent or non-existent whatsoever, mundane or supra-mundane, and neither makes an interpretation of non-abiding nor even a non-interpretation of non-abiding, then one’s own heart is Buddha and its shining function belongs to the Bodhisattvas. Then the heart and its workings have become like a ruler and his ministers, in which the function of shining responds to fluctuating conditions, as if the ocean were talking in waves, illumining the ten thousand things without effort.’8


Or, as Chan Master Fenzhou Wuye says in 8.124,


‘The nature of your seeing, hearing and awareness is the same as the ancient Great Void. It was not born and does not die. All realms and states are originally empty and quiescent and there is not a single Dharma to be obtained. Those who are lost do not understand this and are therefore bewildered in these realms. Completely bewildered by the states of existence is drifting around in them without end. You should know that the nature of the heart is originally self-existent, not dependent on anything created, just like an indestructible diamond. All dharmas whatsoever are like shadows, like sounds, without substantial reality.’


It would seem then that there is a lot of work for us to do, for direct knowing mirror- awareness is certainly not a knowing based on proof and logic, on scientific analysis, on thinking, but is direct, immediate and, more to the point, unobstructed.


Although the doctrinal roots of Chan go back to the Buddha, the topsoil in which the Meditation School (Chan) is planted is textually oriented towards Mahāyāna Buddhism. This topsoil was perhaps never more thoroughly ploughed in Chinese Buddhist literature than in the Records from the Chan Mirror (Zongjing Lu [image: ] ZJL) by Yongming Yanshou ([image: ] 904-975 CE). Yanshou was a central figure in an already mature Buddhist tradition which embraced the broader spectrum of the Mahāyāna prevalent in Yanshou’s day in the state of Wuyue than came to be the case, when an articulated Chan entered the political arena later at the beginning of the Song dynasty. Indeed, in those days (late 10th century) in Wuyue (south China) the arcadian life of an all inclusive Buddhism had long been maturing and [Chan] meditation practice was a central feature.9


In the Preface to the ZJL Yanshou spells out, in classic terminology, the problem facing human beings from a traditional Buddhist perspective: he says, ‘The reverent submission is that the true source, deep and quiescent and the sea of awakening, pure and clear, cut off the two extremes of name and form without trace. In the very beginning there is no awakening. Then an agitated heart suddenly arises, activating basic karmic proclivities inauspicious for the clarity of awakening.


‘Due to a lighting up there arises reflection and the seeing of differences suddenly flourishes. Then the reflection gathers dust, forms proliferate, take shape and spread, like a mirror giving reality to images. The root of personality arises abruptly and thinking follows such that the world of differentiation comes into being. Later, due to knowledge, love and hate take on different intensities.


‘From all of this the genuine is lost and the [true] nature suffers neglect by grasping to forms and chasing names. The affective pollutants accumulate and block up whilst defiled awareness solidifies into a continuum. Genuine awakening is locked up in a night of dreams in which the three worlds are submerged in enchantment. Crawling along within the nine happy abodes10 on a dark path, the wisdom-eye is blinded by the yoke of karmic sufferings. Mourning for the gate of liberation, a self is endured in the middle of no-self, a hasty somewhere set up in the middle of going nowhere.’11


The ZJL by Yongming Yanshou, the St. Thomas Aquinas of Chinese Mahāyāna Buddhism,12 is a recapitulation of the whole history of the Mahāyāna transmission to China up to his day. In chapters 97 and 98 Yangshou discusses Chan, almost at the end of his 100-chapter work.


There was another monk by the name of Daoyuan living, so to speak, next door to Yanshou in Wuyue – in fact both men seem to have had the same teacher, Tiantai Deshao ([image: ]891-971 CE, who appears in book 25 of the CDL), which would render almost inconceivable the notion that these two monks did not know each other well. Daoyuan, a generation younger than Yanshou, is credited with another seminal work, A Colleetion of the Common Praetiee of the Buddhas and Patriarehs ([image: ]), a work that is said to have brought together the various inchoate Chan lineages under one overarching family tree. But the attribution of this work to Daoyuan is problematic, since nothing is known of him or of his original work. Daoyuan’s work on the Chan patriarchal lineage was taken up later by another man, who reworked it and changed the title to Reeords of the Transmission of the Lamp ([image: ] CDL).13


The man who reworked Daoyuan’s work was of quite a different stamp than a Yanshou or a Daoyuan: how different only became clear later. He was actually born as a crane chick. The horror and fright felt in the confinement room at this event by all those present would be a prelude to the impact he – or it – would make on a whole range of events in the future. Anyway, they threw this thing into a river when it was born to try to get rid of it but an old uncle of the mother, who was obviously in the habit of believing anything, said that the births of extraordinary men only appear between long intervals of time. So they all rushed outside to look for the thing-chick they had thrown away and luckily found it. What did they find? They found a little baby embryo-boy within the revolting exuviae of a crane. Its body was still covered in feathers, but happily they fell off a month or so later. So the story goes.14 This was in the year 974 CE, a year before the death of Yanshou at the age of seventy-one. The name of the chick-man was Yang Yi and he became an all-powerful civil servant rather than a monk like Yanshou or Daoyuan.


Things started happening very quickly after the birth of the feathered one: when Yang Yi was only seven years old even the Emperor of China heard of his doings and when he was eleven he was summoned to court, being already learned and able to converse on profound subjects with any of the adult literati. But the rise of Yang Yi was also the endtime of the arcadian life of Chan as it was adumbrated in Yanshou’s encyclopaedic work, written a generation before Yang Yi appeared at court.


What is known is that the man who would rise to power at the centre of court life far away in the imperial capital, Yang Yi, also hailed from the same area as the two monks Yanshou and Daoyuan. Yang Yi, of spotless moral integrity despite the heady and artificial atmosphere in which he worked, somehow acquired Daoyuan’s work, presumably with the agreement of all concerned. Yang Yi’s life work was quite unusual amongst civil servants, a fact not even appreciated today. It was no less than to play a key role in helping to reshape the traditional society of his day into a new Song dynasty dispensation. Drafting imperial edicts, reforming the civil service examination system into a new meritocracy, as well as revamping traditional Chan Buddhist lore – all was geared to opening up more opportunities to more people for entry into government service and to make Chan Buddhist practice more inclusive. The extraordinary thing is that Yang Yi succeeded in all these fields. What he made of Daoyuan’s original work, in the service of the dynasty’s crusade for more transparency, would have a lasting influence into our own day: he is responsible for the first canonical Chan Buddhist work.


Says Albert Welter, ‘Because teng-lu (i.e. the CDL and its sequels) were forged and shaped to assert revisionist claims regarding Ch’an orthodoxy, they are best treated as historical fiction...’15 Quite so! Yet is it not the same kind of historical fiction as is found in Aeschylus, Shakespeare and Goethe? Furthermore since the debunking of Japanese biased Zen history after Dunhuang, it is said that Linji/Rinzai Zen is not the classic, authentic Zen after all (therefore revisionist). Yet the Linji/Rinzai monastic system has at least the advantage of a thousand year-long history of actual practice and the fruits thereof behind it; that makes it authentic. An Ur Chan is surely a chimera.16


***


As Kristopher Schipper has pointed out, almost all the Chinese historical writings are pre-eminently Confucian – a fact often overlooked by researchers.17 A clear picture of the early history of Buddhism in China then – or of Daoism for that matter – without government influence, is difficult to acquire. Yet despite the vicissitudes of dynastic changes over long periods of time, Buddhist and Daoist temples and their local social support systems seem to have had a continuous existence throughout the many dynastic changes.18 There was always an active accommodation between government and religionists in China.19 It is equally impossible to write a coherent history of Chan before 845 CE simply because there isn’t one: the Chan texts were composed after that time, under government auspices. Chinese Buddhism is rooted in the economic, social, cultural and religious history of China from the grass roots to the very top.


An intriguing, at least ideological, influence on an inchoate Chan might be the life and work of a monk named Daosheng, ([image: ] c.360-434 CE), famous for his saying, ‘Buddhahood is attained through instantaneous awakening’ – an insight which would come to full fruition during the ninth and tenth century of our era. The efforts of this famous 4th century Buddhist cleric helped to germinate the future Chan fruit. In the year 429 CE Daosheng made his opinion known that icchantikas (the most spiritually deluded beings) were capable of experiencing Buddhist awakening. This courageous statement went directly against the prevailing conviction in Chinese Buddhism of that time, based on an early shortened version of the Mahāparanirvā[image: ]a Sūtra translated from the Sanskrit by Faxian and Buddhabhadra in 416/7 CE at the southern capital (modern Nanjing). In this sutra it said that icchantikas were forever excluded from the benefits of Buddhist wisdom because they had destroyed all their roots of goodness. That this was said in a canonical sutra made it incontrovertible doctrine. It could not be argued with nor could any monk whatsoever have a conflicting opinion about it. After a lifetime of Buddhist practice Daosheng had come to a radical insight whose pronouncement resulted in immediately being stripped of his Buddhist robes and expelled from the community of monks, just a few years before his death.


When Daosheng came to the full Mahāparanirvā[image: ]a Sūtra, newly translated by Dharmak[image: ]ema in 422, he must have had quite a shock. In the new complete translation icchantikas were eligible for, were included in the Buddhist practice and its goal of awakening and indeed possessed the seeds of Buddhahood just as others did.


When we read of such controversies today we might wonder what all the fuss was about, yet in those early days when Buddhism in China was only just emerging into a clearer light after having been seen through their own Daoist constructs for three hundred years, this was nothing short of a revelation. The implications of the realisation that icchantikas could partake of Buddhist awakening were loaded with future goodies. It meant that now everybody was capable of awakening, no matter from which class or standard of education; no matter what moral virtues or their lack. It was only a short step further, which Daosheng made just before his death in 434 CE, of stating that [image: ] – Buddha-nature is inherent! All beings have it, no matter who they are – it is already inbuilt, not acquired! From this time on, Daosheng’s famous statement that ‘Buddhahood is achieved through instantaneous awakening’, was now grounded in the doctrine of the Buddha-nature being inherent in all beings.


The Chan School has also been coloured by non-Buddhist sources rooted in the early Chinese world. The literary influence of the Zhuangzi, Laozi and Liezi are clearly discernable. In chapter 7 of the Zhuangzi (3rd century BCE), for example, it is said that ‘the perfected man employs his heart like a mirror’, a theme later to be echoed by many a Chan master. Indeed Chan masters often refer to seekers as ‘followers of the Dao’, a term not used exclusively to denote Daoism but used in its wider cultural context as the perennial Way that is uniquely Chinese, as Zhuxi himself was to use the term much later.


The miracle stories so popular in China from an early age (the first specifically Buddhist miracle stories appeared in 399 CE) also contain many insights into the grass-roots practices of early Buddhists at this time.20 The ancient Chinese love of literary games, especially poetry competitions, where two or more people would get together to spontaneously compose little verses to which the opponent would have to add a capping phrase, in the same metre and rhyme scheme and playing on the same complex allusions as the other player, might have helped to give rise to the extraordinary explorations of language, the gong’an (Jap. kōan) genre.


We could find endless comparisons between Daoism, Buddhism and Confucianism to illustrate the roots of Chan. In the secular literature too there was a classic, still much enjoyed in China today, called A New Account of the Tales of the World (Shishuo Xinyu [image: ]), compiled and edited by Liu Yiqing ([image: ] 403-444 CE) during the Liu Song dynasty of the Southern and Northern Dynasties (420-589 CE).21 This work contains some 1,130 historical anecdotes and character sketches of about 600 literati, musicians, painters, Buddhist monks, Daoist recluses and scholars who lived in the Han and Wei-Jin periods, that is, the 2nd to the 4th centuries CE. The mixture of literary and vernacular styles helped set the scene for the later tradition of informal Chinese literature, both secular and Buddhist. The work features many stories of Buddhist monks and Daoist recluses and scholars enjoying nature, enjoying ‘pure conversation’ (qing tan) and literary games.22


About the same time the earliest known collection of Chinese Buddhist Miracle Tales was published in southern China in 399 CE.23 There was already a long tradition of miracle tales in old China (called zhiguai [image: ], accounts of anomalies) from pre-Han and Han times. The most famous collection, Gan Bao’s [image: ] Soushenji, [image: ] Records of Searching for the Supernatural compiled around 350 CE,24 is still popular today. This literature is not in the dry official style of the Dynastic Histories but in the piquant vernacular language, later to be put to such good use in Chan encounter dialogues.


The contrary pole to the contemporary popularity of a rootless Zen is its ancestry in the early Chinese traditions, attested by its influence on Far Eastern culture in the fields of poetry, painting, secular literature and theatre. The two poles, the ancient and the modern, first meet in the early Song dynasty with the publication of the canonical CDL, which fixes the lineage of the Chan school backwards to the Buddha and its identity forwards into our own era. There were to be five following CDLs, creating in the process a new genre in Chinese Buddhist literature which migrated to Korea and then to Japan. That the lamp is an ancient Buddhist metaphor for the transmission of the living Dharma from master to heir, like a relay over the generations seems clear enough, yet we must not regard this historieally. As in Aeschylus, reality is clothed in a good story – fiction is fact, fact is unstable fiction.


It is often forgotten that the Buddhist Vinaya training is still the normal time-honoured way for all Buddhist monks of whatever school, of whatever era, of whatever civilisation, to attain transcendence since the days of the Buddha. The Chan/Zen monk is no exception to this millennia-long tradition, despite all the literary hype. The Vinaya rules for monks, some 250 ordinances, 348 for nuns (!), governing their entire daily life, was and still is the physical bedrock of the religious life for all monks everywhere. ‘...the religious state is a spiritual schooling for the attainment of the perfection of charity. This is accomplished through the removal of the obstacles to perfect charity by religious observances...’25 The Vinaya rules arose out of the original utterances of the Buddha, to help his community on points of form as they arose – the ‘thou shalt’ and ‘thou shalt nots’ of daily monastic life – and later became the recorded precedents by which monks were enabled the more easily to live harmoniously together. There were also a number of guidelines for the laity, pointing to a reciprocal relationship between the ordained and householders on many levels, from the social to the economic, political, cultural and spiritual. Whether the many Buddhist schools of early China belonged to the Hinayana or to the Mahayana stream, all adhered to core Vinaya guidelines as the foundation of their practice.


Most of the early masters of Chan started their religious life – ‘left the home life’ – practising as monks in one of the many Vinaya schools, under the guidance of a Dharma Father who functioned as temple priest by virtue of himself having engaged in some years of training. These schools were monasteries and temples which also functioned as cultural centres, centres of education and even as post-houses and treasuries, in a world that was more or less in constant turmoil.


Indeed, it must have seemed to many that leaving the home life to become a monk was a much more exciting and interesting career prospect than to stay at home in one’s native village where there was no education, or where there was a good chance of being press-ganged into one of the many private armies often roaming about the countryside. Many youngsters were given to the monasteries as children (the normal age was eleven ) in order to give them a chance, not only for a good square meal every day but also for the opportunities open to any bright young novice in many different fields of activity. For the best monks and for those from poor backgrounds, the educational opportunities offered in the temples and monasteries were at the very least a cultural boon and often a means to real liberation.


The ideal and the practice of the Vinaya rules centred around three areas of spiritual activity: the cultivation of morality, the cultivation of meditation and the nurturing of wisdom (śila, dhyāna, prajña). Monks did not normally engage in work. The larger monasteries did own land but this was cultivated by tenant farmers or by serfs and slaves, owned by the monasteries themselves. Other servants worked as intermediaries engaged in usury and commerce on the monks’ behalf. The normal way of life for monks and nuns in India was the daily alms round, the practice of meditation and the instruction of the laity.


In the extreme circumstances of almost constant warfare going on somewhere on the early Chinese mainland, monks and nuns were subjected to pressure from two sides. On the one hand pressure stemmed from the social and commercial life Buddhist monasteries had to adopt as a result of the prevailing social and economic conditions, and on the other hand from the sheer weight of the Vinaya rules by which each tried to live a pure life under such difficult circumstances. This seems to have been largely responsible for creating tensions which showed themselves in a growing separation of Vinaya monks within certain monasteries; some monks wished to tread a new path to Buddhist practice.


This new path, which began to emerge during the Tang dynasty, was not geared to compromising on the Vinaya rules or on being imprisoned by the letter of the Buddhist Law. By virtue of the prevailing unsettled circumstances, for example before and after the proscription of 842-5 CE, Chan monks took to breaking through all the dead wood of usage that had accumulated over many centuries in order to make a clean start at getting to the heart of the Buddha’s message. Indeed the events of 842-5 CE seem to have helped this process along.


The religious renewal emerging from the nascent Chan school was radical in two respects: firstly, monks were to work for their own sustenance, which meant daily physical labour, cultivating fields to grow their own food. This could not have been a more far-reaching departure from the time-honoured way of monks walking their daily alms round or from owning serfs and slaves to do their menial work. Secondly, although meditation was central, it was so in quite a radical way. Daily physical work, ‘moving meditation’ – life ‘in all four positions’ (sitting, standing, walking and lying) – was to be the meditation. The meditative practice of this way into the heart of the Buddha’s teachings would increasingly embrace the laity too, since it stressed the importance of cultivating a new attitude to all activity in ordinary daily life. The thrust of this daily life practice of work as meditation was – and still is – to give oneself wholeheartedly into whatever is being done at the moment, tantamount to the ceasing of all notions of good and bad. These departures were innovative and perfectly suited to the realities of life within and outside the monastery, then as now.


In this connection, a master of the Linji/Rinzai School worthy of special mention is Baizhang Huaihai (Jap. Hyakujō Ekai 749-814 CE, 6.105, vol. 2), who wrote the rules for all Chan/Zen monasteries still in force today, and who is famous for his dictum, ‘a day without work is a day without food.’ It is related that when he was getting old the monks once hid his gardening tools because they wanted him to take it a little easier – whereupon Baizhang stopped eating. The monks were obliged to return his tools and Baizhang went back to work.


***


There are some striking parallels connecting our present day developments in society with those in the Song dynasty. The most evident similarities are the sudden massive dissemination of information today, which also overtook the Northern Song dynasty (c.960-1127 CE). It was the ongoing development of printing during the Song that enabled government officials like Yang Yi to take advantage of this dramatic change, by a dissemination of literature that changed their world beyond anything that had gone before.26 In our day, the television screen, the invention of the computer, the development of the Internet and the cell-phone has equally changed our world irreversibly; and this only thirty years after Suzuki’s propagation of his particular brand of Japanese Chan (Zen), with which so many people became smitten. Again, the sudden appearance of the bank card and pin machines in our time is also seen in Song times with the proliferation of banking and bills of credit. Amidst the turbulence created in both worlds by these new developments all kinds of questions came to be asked by many people disorientated by the effects of these new advances.


The arcadian life of pre-Song Chan, preserved in the Records from the Chan Mirror seemed like a dream from the past in the fast moving, slick, volatile new world which Yang Yi served. Yet the deepest human concerns do not go away, they migrate with the fiction of the times. The arcadian life of Yanshou’s Chan turned inwards with Yang Yi’s reworking of Daoyuan’s work. The need to find an inner stability in a volatile world became more urgent. The CDL clearly points out the direction: every one of its one thousand seven hundredodd entries is an invitation to go inwards.


It remains unforeseeable what the new innovations in information and communication technologies will bring to our world. A look at some indications in the Song dynasty to see what happened there after the advent of their revolution reveals something interesting: advanced information technologies facilitated a new phenomenon arising from the tremendous turmoil.


An enormous meltdown of much that had gone before in Chinese life gave rise to an almost unknown trend in traditional China: rampant materialism. Out of a rampant materialism a new amalgam slowly took shape. Already in Tang dynasty times (618-907 CE) the beginnings of this new amalgam could be seen. Nevertheless it would take some time and a lot of turbulence for it to take definable form, which it started to do in later Song times with Zhuxi (1130-1200 CE). It could be argued (everything is arguable) that the ‘Study of the Way School’,27 which took shape under Zhuxi during the Song, with its deep roots in [Chan] Buddhism, Daoism and classical Confucianism, was the first appearance of a new fruit which would stimulate a slow but profound change in traditional Chinese life right into modern times.


The central concern of this school might be characterised as an enlightened humanism neutralised of religious sectarian overtones. Enlightened meant a return to the original nature (a kind of Buddho-Daoist-Confucianist inner arcadia ever abiding in the hearts of the Chinese), whilst the humanism was the expression of this at the service of the state. It was a fresh dispensation that lasted, in principle, from the 12th century into the present day (under the guise of an overt Confucianism). Its metaphysics borrowed from Buddhism and Daoism to form a Confucianist amalgam that was obviously the right formula for the Chinese.


During the Ming dynasty Wang Yangming (1472-1529 CE) further synthesises the three teachings of Confucianism, Daoism and Buddhism: back to the unity of knowledge and action, ([image: ] liang zhi, innate knowing),28 the innate knowledge, first adumbrated by Mencius,29 ([image: ]), a pure knowing, uncluttered by acquired learning.


To access this innate knowing is also the task of the Vinaya. Said the Buddha, ‘In this fathom long body, I declare, with its perceptions and thoughts, lies the world, the cause of the world, the cessation of the world and the path of action leading to the cessation of the world.’30





5 Chan master Weikuan (7.120) to Bai Juyi


6 Huairang called it the heart-ground.


7 ‘That which I take to be the Chan School is neither a Hinayāna nor a Mahāyāna sect, nor different from Hinayāna-Mahāyāna’, Baizhang Huaihai (6.105).


8 The Extended Record of Baizhang [Huaihai] [image: ].


9 For Yanshou see the important work by Albert Welter, Yongming Yanshou ‘s Conception of Chan in the Zongjing lu. Oxford: Oxford University Press, 2011. (Hereafter CC).


10 The human realm and the four realms of form and the four realms of no-form.


11 T. 48, no.2016, 415b28-c8, also translated by Albert Welter – naturally my starting point – in CC: 227-8.


12 A comparison of the ZJL with St. Thomas Aquinas’ Summa Theologica might reveal interesting parallels, but St. Thomas did not finish his work. After his great awakening a few months before his death, he refused to write one more word saying to his secretary that ‘all I have written seems to me like straw,’ omnis que scripsi videntur michi palee respectu eorum que vidi et revelata sunt michi (mihi videtur ut palea) – a great Chan way of saying something! For the sources of the life of Thomas see A. Ferrura, Thomae Aquinatis Vitae Fontes Praecipua (Alba, 1968).


13 There had already been earlier attempts to bring the various Chan establishments under one roof. See, for example, the translation of the Lidai fabao ji (Record of the Dharma Jewel through the Generation) in MT.


14 See Strassberg, Richard, E. tr., Wandering Spirits: Shiyuan’s Encyclopedia of Dreams. London: University of California Press, 2008, entry 80, p. 207. A book could be written about the symbolism attached to the crane in Chinese life from the earliest times: its longevity, its function as psycho-pomp in conveying the souls of men to the Western Heaven and their understanding of the hearts of men. See the poem on the crane by Lu Qiaoru [image: ] (2nd cent. BCE) in SKCP: 126 tr. Wilt Idema (in Dutch) about moral virtue in a ruler engendering a similar disposition in such animals. There was a Classic on the Physiognomy of Cranes [image: ] attributed to the legendary alchemist Fu Qiugong [image: ] mentioned in the bibliographic section of the Hanshu (Sterckx: 26 &148).


15 See Albert Welter, ‘Lineage and Context in the Patriarch’s Hall Collection and the Transmission of the Lamp’, in The Zen Canon: Understanding the Classic Texts, ed. by Steven Heine and Dale S. Wright, p 141. Oxford: Oxford University Press, 2004.


16 See Vetter, Tilmann, The Ideas and Meditative Practices of Early Buddhism. Leiden: Brill, 1988.


17 Zhuang Zi de volledige geschriften, tr., by Kristofer Schipper, Amsterdam: Uitgeverij Augustus, 2007, p.14.


18 Schipper, p.22.


19 See for example Albert A. Dalia’s Ph.d dissertation on Chan master Farong, Social Change and the New Buddhism in South China: Fa-Jong (A.D. 594-657), 1985


20 See Signs from the Unseen Realm: Buddhist Miracle Tales from Early Medieval China, Translated by Robert Ford Campany, Classics in East Asian Buddhism, Hawaii University Press, 2012.


21 The whole work has been beautifully rendered into English by Mather, Richard B. tr. Shih-Shuo Hsin-Yu: A New Account of Tales of the World, Ann Arbour, University of Michigan, 2002.


22 For literary games see Zen Sand by Victor Sogen Hori, Nanzan Library of Asian Religion and Culture, University of Hawaii Press, 2003, especially the introduction, and chapter 4 for the background to the tradition of capping phrases.


23 See Donald E. Gjertson, ‘The Early Chinese Buddhist Miracle Tales’ in the Journal of the American Oriental Society, Vol.101, no.3, (July-September, 1981. pp.287-301.


24 Ban Gao was a civil servant working for the Emperor Yuan of Jin ([image: ], 276-323 CE).


25 St. Thomas Aquinas, Summa Theologica, IIa-IIae q. 189 a. 1.


26 See the introduction to Vol. 1 in this series, p.30-1.


27 Usually referred to as ‘Neo-Confucianism’ this is actually a Western term – in Chinese it is simply called ‘Study of the Way School’ [image: ].


28 For details of this key term in the philosophy of Wang Yangming, see Tang Chun-I, ‘The Development of the Concept of Moral Mind from Wang Yang-ming to Wang Chi’ in de Barry, William Theodore, Self and Society in Ming Thought. New York: Columbia University Press, 1970, pp. 93-118.


29 ‘That which knows before thinking is innate knowledge.’ (tr.)


30 Rohitassa Sutta, Samyutta Nikāya.
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10.191 Chan Master Hunan Changsha Jingcen (Chosa Keijin)



Chan Master Jingcen of Changsha in Hunan (Hunan) was called Great Master Zhaoxian. At first he resided in Luyuan Temple as the first generation incumbent. Later he had no fixed address. Only in obedience to the affinity links would he talk of the Dharma when asked. The people of that time just called him Venerable Changsha.


Mounting the podium, the master said, ‘If I were to raise the matter of the teachings of Chan, weeds would emerge ten feet high around the Dharma-hall. It is not my business to do this and so I say to all of you, the whole universe, in all the ten directions, is the eye of the śramana, the whole universe, in all the ten directions, is one’s own light. The whole universe, in all the ten directions, is within one’s own light and in the whole universe, in all the ten directions, there is no one man who is not oneself. I am ever saying this to all of you: all the Buddhas of the three worlds (past, present and future), together with all the living beings of the Dharma-world, are the light of the Great Wisdom. Before the light emanated there was still the peace of no Buddhas, no living beings, so where could mountains, rivers and countries have come from?’


At that time a monk asked, ‘What is the eye of the śramana?’


‘Impossible to obtain,’ replied the master, and added, ‘Even on becoming a Buddha or a Patriarch, it cannot be obtained. Migrating around the wheel of the six states of being, it cannot be obtained.’


‘Not yet understood: what is it that is not possible to obtain?’ said the monk.


‘Daytime, seeing the sun; night time, seeing the stars,’ replied the master.


‘The student doesn’t understand.’


‘The colours of the wondrously high mountains, blue upon blue,’ said the master.


A monk asked, ‘The teachings often refer to the Bodhi Seat, but what is this seat?’


‘The old monk is just now seated, the venerable monk is just now standing,’ replied the master.


A monk asked, ‘What is the Great Dao?’


‘You are still lost,’ replied the master.


‘Who is the teacher of all the Buddhas?’


‘Who has been entirely hidden from the beginningless past?’ replied the master.


‘How was it before there were any Buddhas?’


‘Patriarch Lu opened the Dharma-hall for free discussions between master and monks,’ replied the master.


‘What happens when the student doesn’t stay on the ground?’ asked the monk.


‘What is the place you are settling down on to establish your life?’ replied the master.


‘What is it to still be earthbound?’


‘Dragging a corpse around,’ said the master.


‘What is it to be the teacher of all the Buddhas?’ asked a monk.


‘It is really impossible to bend the straight into the crooked,’ replied the master.


‘May the venerable sir please talk of the ultimate,’ asked a monk.


‘What to do if the venerable monk were blind and deaf?’ replied the master.


The master sent a monk to visit Venerable Hui and to ask him, ‘How are things after seeing Master Nanquan?’ Hui kept his silence, but the monk asked, ‘Venerable Sir, how was the matter before seeing Nanquan?’


‘It could not have been otherwise,’ replied Hui.


The monk returned and related the whole exchange to the master, who then showed them a gatha:


No man moves on top of a hundred-foot pole


Although entry is gained, it is still not the Real


Atop a hundred-foot pole one step further is necessary


The whole world in the ten direction is his entire body


The monk asked, ‘Just at the top of a hundred-foot pole, how to go one step further?’


‘The mountains of Langzhou and the waters of Lizhou,’31 replied the master.


‘May the master please explain.’


‘The four seas and the five lakes are within the Imperial Realm,’ said the master.


A guest came to visit. The master hailed him, ‘State Secretary!’


‘Yes,’ replied the State Secretary.


‘This is not the State Secretary’s original name,’ said the master.


‘There cannot be a second host apart from the one who is answering now,’ replied the Secretary.


‘Is it necessary to address the State Secretary as the Supreme Honoured One?’ asked the master.


‘Were it so, it couldn’t be opposed. Is not the disciple the host?’ replied the Secretary.


‘Regardless of responding or not responding, from the beginningless past there is the root of birth and death,’ replied the master. ‘Here is a gatha’:


Students of the Dao are not conscious of Reality


Making something spiritual out of mere knowledge


From beginningless past the root of birth and death


Is called ‘the Original Body’ by the sick


There was a learned scholar who, having read the Sūtra of Buddha’s Names32 asked, ‘There are hundreds and thousands of Buddhas only mentioned by name. I have not yet understood where their abode is, nor whether they taught or not.’


‘Has the scholar understood the poem by Cui Hao on the Yellow Crane Tower or not?’33


‘Not yet understood,’ said the monk.


‘What is there to stop you composing one in leisure time?’ asked the master. A monk asked, ‘When Master Nanquan went into transformation, where did he go to?’


‘He became an ass in the eastern house and a horse in the western house,’ replied the master.


‘What does this mean?’ asked the monk.


‘When it is necessary to ride, ride; when necessary to dismount, dismount,’ said the master.


The monk Haoyue asked, ‘Have all the good masters under heaven consciously testified to the three virtues of nirvā[image: ]a or not?’


‘Is the venerable monk asking about the consequence of nirvā[image: ]a or about the cause of nirvā[image: ]a?’ asked the master.


‘About the consequence of nirvā [image: ]a.’


‘It has not yet been consciously testified to by all the good masters,’ replied the master.


‘Why has it not been testified to?’


‘Their merit was not equal to all the sages.’


‘If their merist was not equal to the sages,’ asked the monk, ‘why are they seen as good masters?’


‘The Buddha-nature which sees clearly is also called being a good master,’ replied the master.


‘It is not yet clear whose merit would be equal to being called a testifier to nirvā[image: ]a,’ said the monk. The master had a verse:


The light of the Great Wisdom


The deep Dharma is liberation


The Dharma-body is the essence of tranquillity


The Three-in-One principle is complete and lasting


Desiring to know the place of equal merit


Its name is ‘Forever Quiescent Light’


The monk asked further, ‘Now that the three virtues of the consequences of nirvā[image: ]a have been revealed, what about those of the cause of nirvā[image: ]a?’


‘It is the venerable monk,’ said the master.


‘The teachings speak of it as having the illusory meaning of existing,’ said the monk.


‘It is the venerable one, so what more is there to say?’ answered the master.


‘So the meaning of illusion is that it neither exists nor does not exist,’ said the monk.


Yet again the master said, ‘It is the venerable one, so what more is there to say?’


‘Three times clearly stated, it absolutely does not agree with the meaning of illusion. The venerable sir’s meaning has not yet been understood,’ protested the monk.


‘The meaning of illusion is clear in the teachings. Does the venerable monk believe that the meaning of all the dharmas is beyond thought or not?’ asked the master,


‘Wouldn’t dare disbelieve that the Buddha was speaking sincerely,’ replied the monk.


‘The venerable monk talks of faith. Of the two faiths, which is being referred to?’ asked the master.


‘Of the two faiths being clarified, this one is called “faith in the cause”,’ replied the monk.


‘What teaching school is cited in support of “faith in the cause”?’ asked the master.


‘I follow the Huayan Jing,’34 replied the monk. ‘The Bodhisattvas and Mahāsattvas, with unobstructed and unhindered wisdom, believe that the realms of all the worlds are the realm of the Tathāgata. The Huayan Jing also says that all the world-honoured Buddhas know completely that the dharmas of these worlds are without the slightest doubt not different and certainly not two. Again, it is said in the Huayan Jing that the dharmas in the world are Buddha dharmas and if seen in their true reality, are not different from each other in any way.’
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