

[image: cover]






[image: ]


The Hokun Trust is pleased to support the fifth 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 translation of the Jingde chuandeng lu (Jingde era Record of the Transmission of the Lamp) is a major accomplishment. Many have reveled in the wonders of this text. It has inspired countless numbers of East Asians, especially in China, Japan and Korea, where Chan inspired traditions – Chan, Zen, and Son – have taken root and flourished for many centuries. Indeed, the influence has been so profound and pervasive it is hard to imagine Japanese and Korean cultures without it. In the twentieth century, Western audiences also became enthralled with stories of illustrious Zen masters, many of which are rooted in the Jingde chuandeng lu. I remember meeting Alan Ginsburg, intrepid Beat poet and inveterate Buddhist aspirant, in Shanghai in 1985. He had been invited as part of a literary cultural exchange between China and the U. S., to perform a series of lectures for students at Fudan University, where I was a visiting student. Eager to meet people who he could discuss Chinese Buddhism with, I found myself ushered into his company to converse on the subject. What Ginsburg knew of Chinese Buddhism was gleaned from the stories he had read about involving Tang dynasty Zen masters, tales that were rooted in the Jingde chuandeng lu. Inspired by a poet’s sensibility of the spiritual resonances emanating from these stories, Ginsburg had little patience for learning of the fictitious aspects and myth making inspiration embedded in Zen story telling. For him, as with many readers down through the centuries, the stories revealed a primordial, timeless truth, borne of unmediated, authentic spiritual experience.


Up until now, we have had to content ourselves with partial renderings of the Jingde era Record of the Transmission of the Lamp, fragments and retellings of the original materials. The present book, the fifth in a projected series of eight volumes, allows English readers access to this wonderful trove for the first time. Randolph Whitfield deserves high praise for his accomplishment, which will become an indispensable resource for decades to come. Chan, Son, and Zen enthusiasts – students and scholars alike – now have access to the rich trove that Whitfield, through his bold plan to translate the entire Jingde era Record, has made available. As is well-known, the Jingde era Record occupies a special place in the development of Chinese Chan Buddhism. Many Chan transmission records were compiled, but the Jingde era Record remains the record, the proto-type that inspired those that followed, and most importantly, the whole genre of yulu (J. goroku), the dialogue records of the teachings and interactions of Chan masters, as well as the gong’an (J. kōan) compilations of case studies that became a fundamental component of Chan practice. It is not too much to say that the Jingde era Record provides a blue print for the entire Chan tradition (and its counterparts in Korea and Japan). I have already lent my copies of Randolph Whitfield’s translation to graduate students working on aspects of the text, and expect that it will grace the shelves of my bookcase for many years to come.


Albert Welter


University of Arizona (Tucson), November 2017




What is the matter of mutual transmission all about?


‘The dragon spews out an endless stream of flowing water and the fish swallow


an inexhaustible amount of bubbles,’ said the master


(20.590 Ven. Tongquan)


Preface


This volume includes a short, translated excerpt from a Daoist Yulu, the ‘recorded sayings’ genre so characteristic of the Chan School. Considering the massive expurgation of Buddhist terms from the Daoist canon during the Tang dynasty (618-907 CE), the influence of Chan Buddhist texts such as Records of the Transmission of the Lamp (CDL),1 and the practices it embraces, on China’s native religion during and after the Song dynasty (960-1279 CE) is notable.2 The Chan School’s pragmatic approach to the perennial quest, taken up by some of the Daoists too, was close to the enlightened humanism of the Buddha in the Pali Canon: get down to the basics, which essentially amount to restrained behaviour (śīla) practice, forbearance with and in the body ([image: ]), meditation practice (jhāna/dhyāna) in the four positions (standing, sitting walking and lying) and cultivating action through the direct experience of appreciative discernment (paññā/ prajñā), such that one becomes a lamp unto oneself and for others.


It was also realised that, from a practice point of view, too much speculation and too much information only leads to greater confusion. The Buddha refused to answer many questions for this very reason, even though the Pali Canon is replete with a rich array of teachings on all and everything. The same goes for the Records of the Transmission of the Lamp – Chan masters do not indulge in speculation or hyperbole; there is only the endless repetition of ‘the one phrase’, ever rendered periphrastically.





1 Bokenkamp, Stephen, ‘Sources of the Ling-pao Scriptures’ in Tantric and Taoist Studies in Honour of R.A Stein, ed. Michael Strickman, 2: Brussels: Institut Belge des Hautes Etudes Chinoises, 1983, p. 468, cited in Hansen, Valerie. Changing Gods in Medieval China, 1127–1276, Princeton: Princeton University Press, 1990, p.25.


2 Mutual influence between Daoism and Buddhism began as soon as Buddhism infiltrated Chinese society: see ‘Prince Moonlight: Messianism and Eschatology in Early Chinese Buddhism’ by Erik Zϋrcher, T’oung Pao 68 (1 / 3): 1-75; Buddhism and Taoism Face to Face by Christine Mollier. University of Hawai’i Press, 2008; Stephen Bokenkamp, ‘Stages of Transcendence: The Bhumi Concept in Taoist Scriptures’ in Chinese Buddhist Apocrypha, Robert E. Buswell, ed. University of Hawai’i Press, pp. 119-147; and [Bokenkamp], ‘The Yao Bodou Stele as Evidence for the [Dao-Buddhism] of the Early Lingbao Scriptures’, Cahiers d’Extreme-Asie 9: 55-68.
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The men of Mount Muping


Of appearance classic and simple


Are sparing of words


Regarding each other as strangers in common


Their hearts are like the bright autumn moon


Their threadbare patchwork robes


Were not spun by silk worms


Their peaceful song is of the sound of birds


To the city towers they come today


Already soaked through by the dawn


(20.588 Chan master Shandao)


Introduction


‘The wonderful principle of all the Buddhas is not dependent on the written word.’3 Indeed after the demise of Shakyamuni Buddha, nothing was written down for centuries. Transmission concerned the passing on of a key practice from one person to another, enabling a re-linkage to the source of the original nature, ‘the ancient city’,4 already present within all human beings. This practice involved a direct and practical engagement with oneself as a human being (no Gods or discarnate entities were involved), which led the way to an enlightened humanism handed down within the family of the Buddhas. This key practice, still unchanged through centuries, centres on the art of forbearance.5 But forbearance needs a something to bear; fervour6 needs to be humanised by restrained conduct,7 until it matures into appreciative discernment.8


Ātāpa, ardour, has two sides to it, destructive and creative. In the Buddhist canon the destructive aspect is self-torment, torture or religious austerities, and was condemned by the Buddha as not conducing to freedom, to disinterestedness. ‘If there is only asceticism and no clear appreciation of the Original Heart whilst still being bound by love and hate, then asceticism is like walking a dangerous road on a black moonless night.’9 The creative aspect refers to the cultivation of reverence and forbearance through the practice of the middle way, the path of freedom, from which gratitude emerges. Chan master Hongbian tells Tang Emperor Xuanzong (r. 847-859 CE), ‘All Buddhist monks reverence the Buddha and recite the sutras – this is the abiding support of the omnipresent Dharma, from which emerges the fourfold gratitude.’10


Ātāpa is not an abstraction: when we look at our modern lives ‘upstairs’, in the light of common day, it is surprising to find how often and easily we are moved, how ardour arises within us. It seems to be a kind of flutter, a being moved by something quite arbitrary. Anything at all can suddenly click in via one of the senses and there it is; the fire that slumbers inside stirs to life and announces itself physically. It comes up from the inside, yet once released and allowed to fly, it naturally spreads quickly the more dramatically it makes its escape from captivity. Crowds are its food and it can unite, ignite, a large body of living beings (not only humans) instantly with a dangerous potency, causing a veritable conflagration.11 That is why we instinctively revere ardour, which is to say, fear it, because we do not want to lose our hard-won autonomy, to be blown away like a leaf in the wind. Ardour has to be approached circumspectly, with a kind of primitive instinctual awe, through proper rites and practices. But ardour is always mixed with fascination, for it is really central to our whole lives and we know this. It is completely familiar, yet usually remembered only when it has been and gone again. Apart from this warm-blooded enthusiasm, nothing is of much importance. It is the one real thing in our world and every time members are deeply moved, is the announcement of ardour’s very physical presence, to whatever degree of intensity it might be.


Ardour does not often manifest as a roaring nuclear furnace, but is frequently felt as a glow of appreciation. When this warm glow is confined inside with awareness, instead of being allowed to discharge itself, waking thoughts and images arise which take us for a moment back to timeless, imageless depths, where the light of common day hardly ever penetrates. These depths feel so familiar and alien that they not only refresh memories of an ancient state, but also unite us with the great Continuum of which we are each one a living link. This thirst for the depths is the expensive price tag attached to living in the upper world of the everyday, and being quenched for a moment of this longing is the most refreshing draught there is and constitutes a true momentary reconnection with the Great Continuum,12 our ancestral home.


Ardour leaving behind its traces, is the living proof that a direct relinkage with the great All is possible, is, in fact, always present. But the traces have to be followed up – quite a problem, since, ‘the road of the ancients is without traces.’13 When the ardour of appreciation is upon us at a certain level of potency, it usually reduces us either to howling or to exaltation. It is experienced as a purification, a cleansing by an astringent, salty potion. The dynamics of ardour were later differentiated into a group of three factors. First was the raw vitality expressed as the ardour itself; second, the effect of its presence, unmistakable by its potency and power; and thirdly, the solid body of the one it floods and occupies (Buddha, Dharma and Sangha).


In the history of our world there have been those we revere as great, because of their impact on all of us. They are the ones who have been taken by this fiery force, to such a degree as never again to return to the everyday world, but stayed in that immensity, with the fire of ardour burning, and went on to achieve many things. Founding great movements that changed the very course of earth history was nothing to them. No real effort was involved; they were instruments, walking contagions of the divine or demonic, carriers of this naked force, taking fisherman away from their fishing, husbands away from their wives, sons away from their families. All is food for this raw force, to ignite followers to the presence of the ardour within, to carry them away to unknown depths from which there would be no return for some. The glorious martyrdom of transfiguration was their lot or they returned changed, different, aliens even to themselves. As Chan master Xuanying says,


the Unborn is a raging furnace


[image: ]14


Such is this inferno in its raw state. Rather than just adding fuel to this fire within, Channists try to domesticate it, impossible as this might seem. Yet humans do concern themselves with this, for only in the human state, and under beneficent guidance, is this possible. Devoting whole life scenarios to roaming free, away from the crowd, even whilst living in the midst of them, they endure hardships easily, gladly and with gratitude, without in the least being swept away, despite the deadly threat of being burnt alive.15 The entire lifetime then becomes a slow, willing immolation, a systematic stripping away of all that is irrelevant.16 Both Channists and Daoists treat the fire of ardour with a deep veneration, for they know that this is every being’s own treasure and birthright: long have they been in possession of the expedient means to nurture its potential with care and reverence, to humanise it. Only when the fire is tracked down to its source, does the real work of tending and gentling it begin.17


The Chinese themselves began the study and practice of Buddhism with the greatest possible intensity. During the initial period of some 500 years, their fervour for this Indian religion changed the whole complexion of their religious, cultural, social, economic and political landscape irreversibly. That Buddhism succeeded at all in China, given that ‘to leave the home life’ and become a monk was diametrically opposed to timeless Chinese traditions of reverencing ancestors and carrying on the family line, remains one of the wonders of the history of civilisation on the home world.


Out of this Chinese ardour for Buddhism came a home-grown distilled essence of the Buddha’s practice. The Chan School took the bull by the horns in seeking a return to the ardour within, which had inevitably become obscured by five hundred years of frenetic literary and political activity. Neither is it surprising that this essence, called Chan, was and remains, difficult to swallow. The medicine is not a placebo, but is meant to facilitate an actual and direct return to the ancient city.


As Chan master Yunmen (Ummon), the Emperor of Chan, says in 19.505,


‘I am saying to you that there is something right here, already deeply buried and that that is not understood, for there is as yet no access to this place. So just in the middle of calculating thinking, it is for you yourselves to go into this in detail. As long as you are not standing on your own feet, then hearing someone bringing up a saying is just taking it on second hand and it will fall down in no time. With the appearance of the great function,18 you do not need to bother making the slightest effort, for there will be no difference from the Buddhas and Patriarchs. Those venerable ones of old could not but help all men, and so let fall an appropriate word to offer an entrance to the Way. Yet these things should be laid aside in favour of you yourselves flexing muscles and bones. Is it not the case that there is little time to idle about, so hurry, hurry now! Time waits for no man and an out-breath will not always guarantee an in-breath. How else is the time to be used?’


A thousand years after Buddhism had entered the Middle Kingdom (China), Chan took on its first canonical form: Chan master Daoyuan composed the Records of the Transmission of the Lamp up to the Jingde Reign Period (CDL). He initially entitled his work Anthology of the Uniform Practice of Buddhas and Patriarchs ([image: ] hereafter FZTCJ), and he asked Yang Yi, still in his twenties but already a high ranking civil servant and famous literatus, to write a preface to the work.19 This initial work by master Daoyuan has not survived, but Yang Yi’s preface to the work has.20


When master Daoyuan, travelling north to the capital Kaifeng from eastern Wu, braving heat and cold, first presented his work at court, the Emperor passed it to the Bureau for the Embellishment of Literature,21 where Yang Yi, together with a small group which included Li Wei and Wang Shu,22 was ordered to give a finishing touch to the text, with a new preface, again by Yang Yi.23 This new redaction was then also given a new title, namely, Records of the Transmission of the Lamp up to the Jingde Reign Period.


The renaming of Daoyuan’s original work by resorting to the metaphor of a lamp is of course culturally valid, evoking echoes of the Buddha’s last injunction, ‘be ye a lamp unto yourselves’24 – and perhaps the use of it also wished to signal a subtle continuity of tradition – the main thrust of the new Song dynasty dispensation – by referring to the early days of Buddhism in China. In Praise of the Lamp is a poem by the Eastern Jin dynasty Buddhist monk Zhi Tandi (347-411 CE) from Samarkand (or Sogdiana):


In Praise of the Lamp (Deng Zan [image: ]) by Zhi Tandi ([image: ] 347-411 CE), Yang Yi played a key role in carrying out the cultural policies so important to the new Song dynasty ethos,26 with its accent on neutralising a disastrous militarism in favour of a more civil administration, based on continuity and traditional lineages. Chan served as one expedient example of continuity, which was put to good political use, by redacting the CDL, creating, at the same time, a spiritual classic and a new genre, the ‘Lamp’ records. Qua style, Yang Yi’s first preface (to the FZTCJ) seems more open and free, the second (to the CDL), more polished and formal.27


Below is a translation of Yang Yi’s first preface to master Daoyuan’s initial work (see the Appendix to the Introduction for the Chinese text). It is of interest perhaps, because it affords an insight into the profound homogeneity of the two prefaces, and what that reflects, by a senior civil servant close to Emperor Zhenzong (r. 997-1022 CE).28
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	shedding light on deep principles
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	amplifying familiar teachings too
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	a thousand lamps with a unified glow
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	a hundred branches shine equally
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	swirling smoke on a bright night
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	flowing radiance illumining all
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	forms seen, a delightful luminescence
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	awakening’s import fathoms the wonder25








* * *


Anthology of the Uniform Practice of Buddhas and Patriarchs (by Daoyuan)


Yang Yi’s Preface


In former days the Tathāgata received the prediction from Dipankara Buddha: truly the dharmas obtained were not few. This is called the great awakening of Shakyamuni. Later, wisely stirring it up and causing it to prosper, the compassionate heart was revealed. Pondering the infatuation of being sunk in the four kinds of birth, of revolving around the wheel of the six destinies, whose one key note is cause and effect manifesting as the five turgidities of the world, how then could the root capacities of each individual be variously responded to? Thus, the opening of the gates of the three vehicles, of the expedient and the real, simultaneously setting up the teachings of the sudden and the gradual, the partial and the complete meaning, and designating awakening by eliminating errors. Amplified, the teachings branched out into the twelve-fold division of the canon, which expanded into hundreds of thousands of verses of praise, following various elucidations. Although of one sound in the beginning, the attainment of the origin was lost in words, so that finally it was just like [seeing] two moons.29


Thus, after Cunda’s last offering at the Crane Forest,30 [the Tathāgata] manifested his demise in the early morning, transmitting the true Dharma-eye to Mahākāśyapā. Inwardly the true seal was transmitted and outwardly the robe of faith was conferred, causing the generations to direct and guide as masters, as the Buddha’s rightful sons. In all there were twenty-seven generations up to Great master Bodhidharma, who came out of compassion for the ignorance of the people of this land – just this is the principle of the heart.


Distinguishing between name and form, but without repeatedly entering the ocean to count the grains of sand, or encountering various objects, hanging on to birth and death, cause and effect, or taking the thief for one’s own son, or taking up the brush to shock, Bodhidharma peacefully sat down in Shaolin, not occupied with talk, nor setting up words and texts. After men had come and the transmission was complete, there was a hastening to quiescence, in order to revert to the genuine. This is the Eastern side’s (China’s) First Patriarch.


From him the original connection was passed on from one to another, and collateral branches also came out to flower, whose fruit was the verification of the prophecy of the five leaves (houses). To be authenticated in detail and for the light to be continuously passed on, that luminosity would divide into a thousand lamps, culminating and broadening out to the arrival of taking leave of birth and death. The one gate of authentication to nirvā[image: ]a guides the foolish and deluded, with the ten thousand practices taken as their [ability to] distinguish.


From the Second Patriarch, right up to our own time, all the year’s advantageous roots and leaves of the prophecy from the western land have been obtained. Those of the Dao verily have many disciples, who sometimes clap their hands, and, eyes horizontal, open in astonishment. They know that in the strength of the wind, lips flap and tongues speak, which is awakening entering into the word essence. Which means, the good fortune of congenial agreement is gold,31 whilst bronze sets up discussion, or, passing through dust, good manners are broken and lapse into slander.


[The masters] display skilful means with wholly disparate cases simultaneously, the causes and effects of which are also different. Yet all are in the rut together, in a bamboo fish-trap, analogous to all three collections of [Buddhist] literature assembled together in the Pippala cave (near Rajagrha, frequented by Mahākāśyapā). That which the seven Buddhas had given voice to was secretly hidden in the palace of Scorpio: if only that the compilations, by not being heard, would continue into the future.32


Looking up in admiration to all the great ones of yore, each one stands in the Chan lineage as disciple, appearing as masters of the inheritance, one after another. Repeatedly preserving the mountain of recorded words on jade tablets, that was their great concern.


The general consensus is that the Chan elucidation completely fuses the various schools into one flavour, unequivocally rendering the patriarchal gate’s capacities complete. So, through all the long years, only about one hundred scrolls remained that had not been transmitted down to the generations.


In eastern Wu, Chan master Daoyuan then, with the awakening of a great master, with the heavenly eye of a true man, warm-hearted, considering the Dharma of the patriarchs’ descendants to be lop-sided, discussed their order, which had never been attended to, as well as the lost books from the thatched hall,33 and the outstanding omissions. Then, resting his staff at the imperial capital, he sojourned there. Relying on the ruler and ministers, the court offered a reward for [Daoyuan’s] discipline in braving heat and cold [to come to the capital].


From Mahākāśyapā to the descendants of Master Fayan, the branches caused leaves to be stimulated. It was necessary to find a way through the waves of discussion about the source, even to [single] sentences. With the tally of being accorded propitious conditions, there was no question of not undertaking to raise [these matters]. Without avoiding anything, [Daoyuan] unwearyingly compiled a work which came to 20 chapters.34 Although the principle was present, it was not yet explicit and so words were added by the Bureau for the Embellishment of Literature at the Eastern Village. In cases of unsettled questions, the Chunqiu was resorted to as the embodiment of literary excellence in refining the text. For cases of those only existing in name and lacking a biography, as in the gaps in the Shiji too, or in cases of the doubling of songs and odes, connecting passages had to be added. Quite a class of distinguished and extensive records, great indeed!


The Chan masters’ functioning goes by means of the heart. Therefore, it is necessary to tell of that, rather than composing literature. Indeed, the Dharma world is without borders, living beings without limits. All living beings have feelings, yet it is not that they do not have the same substance. In the end, there is full and perfect awakening and everything the eyes touch is the Tathāgata. Confusion is lost and the wonderful clarity waxes. Ephemeral absurdities are phantom imaginings, pinned down in the six dusts, which accumulate the causes of sufferings. Wandering in search of the possession of three types of good friends,35 in sympathy with them, this is the way it is. Not going through the [whole] task, but directly pointing to the original source,36 then, with the non-arising of a single thought, the three periods of time are all cut off, the ten directions nullified. All the sages of old knew that the precious jewel is [already] in the robe and not obtained from others; it is like gold coming out of ore. But how to repeatedly emphasise the gate of the complete and sudden [awakening] – it is as mysterious as this. In investigating that which is authentic in the Dao, the original master will be known eventually. Engendering the true Dharma of the family of the Tathāgatas, the ruler and princes investigated the principle of that which is expounded and later clarified this collection, as well as completing the final meaning.


Truly the supreme vehicle will endure the final period of the Dharma and superior hearts go beyond the holy, initiating and coming to liberation. In one snap of the fingers, suddenly, the shoulders are straight and the ancient Buddhas do not rise from the sitting cushion, [but] enter nirvā[image: ]a. Nevertheless, to be of benefit, the crossing to the other shore should be without grasping, which is the bestowal of knowledge of the seven jewels37 by which the vanity of the world’s wealth of contaminating activity transforms into the two vehicles, numerous as the grains of sand in the River [Ganges]. An appropriate and weighty defeat of the root of unwholesome activities, the masters’ Dharma is a bestowal. How to comprehend what has been reached?


A new collection having already been completed, it was inquired as to whether I could compose a preface, and so tentatively offer a short synopsis at the head of this work.38


* * *


The first Chan work to enter the Buddhist Canon, the CDL gained influence and prestige as soon as it was published. A truncated version, published in 1030 by Wang Sui, was intended for a larger public. It also influenced some Daoist schools profoundly, which can be clearly seen from the following short yulu from the Quanzhen (Complete Reality) School, brushed about 150 years after the publication of the CDL, showing clear traces of the influence of the tradition surrounding the Sixth Patriarch of Chan, as well as of standard Buddhist vocabulary. Where did this influence come from? Did it come from circulating texts such as the CDL, or from contacts between co-religionists in time and space, or both? What emerges from the Daoist side is their equal fervour in developing an uncompromising practice, to find a way back to ‘the original nature’.


Here is the yulu from The Recorded Sayings of Tan Changzhen as revealed to his Disciples39 which shows, not only clear influences of the Chan Buddhist School, but even the adoption of the newly emerged Chan Linji orthodoxy in its uncompromising approach to practice. Tan Chuduan ([image: ] 1123-85 CE), who eventually settled in the city of Luoyang (Henan), lived a life of urban asceticism, taking part in all kinds of social activities, whilst practising non-attachment or disinterestedness. He was an eminent teacher and insisted on the equal status of the lay and ordained communities.40


‘All men are going round and round on the wheel of birth and death without end, only on account of possessing a heart. Deshan says “When heart arises, all kinds of dharmas arise; when heart ceases, all kinds of dharmas cease.” If not a single thought arises, then birth and death are cast off. But why does the heart exist? Now, newly burgeoning beings are born with the three poisonous evils of greed, anger and delusion, a heart on fire with ignorance. The master said, “To leap over these three mountain passes, this is the thing.” That with which awakened men practise, is the cutting off of desires. To abandon craving and to destroy stubbornness, cut sharp;41 yield up and destroy the uneasy heart of living beings. It is necessary to see the true nature before mother and father were born, this is the original face.42 What is an unwholesome heart? A heart which everywhere gives rise to avarice and jealousy, to desire for wealth and to lust, to all kinds of disputes, opinions arising and disappearing without end. The karmic obstructions of old, coming to the state of ripening, obscure the original source and do not conduce to liberation. It is necessary to root out and put an end to suffering, then the original nature will come into view. Why is it called seeing into one’s own nature? When recollection is continuous and pure during the twelve periods of the day, so that the true source is not obscured by the ignorance of the old state of the passions, ever empty like space, roaming in freedom, then, of itself, the spiritual energy will be in intimate harmony. If practice of the one task is like this, then how could there be fear of life and death? How could there be a dread of karmic retribution? If even one thought arises now and again, this does not make for purity, it is just an obscuration and is not called freedom. How to come to this? It is only necessary for all, impartially and with a single resolve, to be like a mountain. Not moving, unshakable, directed towards meeting the great demon, extirpating this entity without ever looking back; it has always been so. A perfected one of the Jin dynasty43 said that a heart that is pure, intentions pure, is the way to the celestial palace; thoughts confused, the heart a wasteland, this is the entrance to hell.’





3 Huineng (5.71).


4 Sa[image: ]yutta Nikāya, 12-65.


5 Skt., [image: ], (Chin. [image: ] ren, endure).


6 Pali, ātāpa (Pali), heat, fire, fervour, ardour, (Chin.[image: ] re, heat, mania, passion).


7 Skt., śīla (Chin. [image: ] jie lu).


8 Skt., prajñā. (Chin. [image: ] hui).


9 Chan master Sengna, (3.37).


10 Gratitude to parents, to having been born a living being, to country and the Three Treasures. (9.185


11 See Elias Canetti, Crowds and Power, originally published as Masse und Macht. Hamburg: Claassen Verlag, 1960. English translation by Carol Stewart, Victor Gollancz, 1962, 1973.


12 The Great Continuum, perhaps a more realistic translation of Mahāyāna – mahā meaning great, -yāna being a neuter action noun equivalent to an English gerund meaning go-ing, travel-ing, wayfar-ing, journey-ing, continu-ing. Mahāyāna is therefore not a thing but a process.


13 Yichu, (12.300).


14 CDL 24.822, T.51, 2076, 402b05. ‘Dominus Deus tuus ignis consumens est.’ (Deut. 4.24)


15 ‘The fire still burns, please burn me away,’ said an old master.


16 ‘How is it we have walk’d through fires and yet are not consum’d?’ William Blake, The Four Zoas.


17 ‘Be like the herdsman tending the ox – stick in hand, he keeps his eye on it and does not let it trample over peoples’ sprouting grain!’ Da’an, (9.173)


18 The humanised fire working benevolently, warming all comers.


19 For Yang Yi’s contacts with Buddhist friends see [image: ] (A Study of Yang Yi’s Buddhist Contacts) by [image: ] Feng Guodong and his PhD diss., [image: ] (A Study of the Jingde Chuandeng Lu), Fudan University, 2004.


20 Hosted online at http://ctext.org/searchbooks.pl?if=en&searchu=[image: ], from Wuyi Xinji, [image: ] A Collection from the Wuyi [Mountains], Ch.7, a miscellany of poems and prefaces by Yang Yi, up to 1007.


21 [image: ] the [image: ] runwen guan, (H: 3086), an institute where Hanlin scholars were assigned to give a literary gloss to government documents.


22 See Vol. 1 p. 68.


23 Translated in CDL, Vol. 1, pp. 67-70.


24 Mahā Parinibbāna Suttanta of the Dīgha Nikāya.


25 Biography of and poems by Zhi Tandi in Quan Jin Wen [image: ] 165; [image: ] also translated by Xiaofei Tian, Beacon Fire abd Shooting Star, p.224.


26 See L. Kurz Johannes. ‘The Compilation and Publication of the Taiping yulan and the Cefu yangui.’ In: Extrême-Orient, Extrême-Occident, 2007, no.1, pp 39-76. doi:10.3406 / oroc. 2007.1069 http://www.persee.fr/doc/oroc_0754–5010_2007_hos_1_1_1069


27 It would be naïve to suppose that Yang Yi had any real freedom in determining the editing of the FZTCJ into the CDL (he certainly did not have any such freedom working on the concurrent Cefu Yuangui project), or that he even had any conception of such a modern idea as ‘editorial freedom’. He was a servant, working under the eye of the Emperor and senior ministers. There has always been close censorship in the production of government documents in China.


28 In other words, the Linji (Jap. Rinzai) Chan state orthodoxy, which only became fully fledged during the next generation of Lamp Records, was still in statu nascendi when the CDL appeared.


29 Blurred vision.


30 The leaves of the Sala trees turned white as Crane feathers with grief.


31 Meeting a Buddha is as rare as hitting the point of a needle on earth by a mustard seed thrown from the Tushita Heaven, T.1911.46, 56c22. DCBT: 431.


32 The 8th zodiacal house, [image: ] See DDB under [image: ] Also T. 1312 says [image: ][image: ] ‘the heavenly Scorpius is (will be / bears) the Fire radiance’ (Antares, ‘like unto Mars’, due to its reddish colouring) – did it later become the dispenser of karma (retribution for hubris, chief ‘controller’)? The main star in Scorpius, Antares, is a super giant many hundreds of times greater than our sun; flanked by Σ and Τ Scorpii, it forms xin [image: ] the heart of the Blue Dragon, (ruled by Jupiter), the throne of the Emperor. http://www.ianridpath.com/startales/scorpius.htm#chines


33 In Chang’an where Kumarajiva translated.


34 Not thirty chapters, the final recension of the CDL. So Master Daoyuan was not following the tradition of the GSZ and the XGSZ, though Yang Yi did – continuity.


35 Teacher, fellow wayfarer and, supporter.


36 [image: ] zhi zhi ben yuan – directly pointing to the original source!


37 DCBT:10, Sapta ratna, seven jewels. The fusion of royal power (the Cakravartin) and monastic Buddhism: the seven jewels belonging to the Cakravartin are mentioned in the Suttanipata, bk. 3, sutta 7, to wit; wheel, elephant, charger, gem, queen consort, treasurer and counsellor.


38 The collection from which Yang Yi’s preface to Daoyuan’s initial work is taken, has been preserved in the Complete Imperial Library of the Four Treasuries [image: ][image: ] Interestingly, Yang Yi called this personal literary collection The [Mount] Wuyi Collection [image: ] (20 facs.), indicative of the complete interpenetration of Confucianism, Daoism and Buddhism in his birthplace. In the north of Fujian province, on the border with Jiangxi province, (Yang Yi’s birthplace) is a mountain range famous for its teas. Mount Wuyi [image: ] with more than 30 peaks, the highest over 2000m, is a spectacular nature reserve today and unique to Unesco, with its double designation as a natural and a cultural World Heritage site. The mountain is host to the Da Hong Pao tea, that grows on its terraces and which is more valuable than gold. One of its peaks supplied the Song Emperors with tea. The area would become the cradle of so-called ‘Neo-Confucianism’, hosting 35 ancient Confucian academies, dating from the Northern Song to Qing Dynasties (10th to 19th centuries CE). The area contains tombs, inscriptions and rock shelters, with wooden boat coffins dating back to the Shang Dynasty (2nd century BCE), and there are remains of more than 60 Daoist temples and monasteries. The mountains were also an important centre of Buddhism. See ‘The Cult of the Wuyi Mountains and its Cultivation of the Past: A Topo-Cultural Perspective’ by Delphine Ziegler. Cahiers d’Extreme-Asie, vol.10, 1998, pp. 255-286.


39 Zhenxian yulu, Daoist Canon [DZ] no.1256.


40 See Vincent Goosaert’s article in The Encyclopedia of Taoism, ed., Fabrizio Pregadio, pp. 962-963. Tan Chudan seems a good example of the Mahayana bodhisattva ideal.


41 [image: ] cui qiang cuo rui.


42 A direct reference to the Sixth Patriarch, Huineng; see the Daoming entry, CDL (4.60).


43 Jin zhenren yulu [image: ] DZ 144




Appendix to the Introduction.


Yang Yi’s Preface to the FZTCJ


From [image: ]Ch.7


[image: ]


The Recorded Sayings of Tan Changzhen (Tan Chuduan [image: ] 1123-85 CE) as revealed to his Disciples44


[image: ]





44 Zhenxian yulu, DZ 1256.




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 Ka-nokai, [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 Ji [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


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 Eighteen


Dharma Heirs of Chan Master Fuzhou Xuefeng Yicun (1)


18.477 Chan Master Fuzhou Xuansha Shibei (Gensha Shibi)


18.478 Chan Master Fujian Changqing Huileng (Chôkei Eryô)


18.479 Chan Master Dapu Shan Xuantong


18.480 Chan Master Hangzhou Longce Si Daofu


18.481 Chan Master Fuzhou Changsheng Shan Jiaoran


18.482 Chan Master Xinzhou Ehu Zhifu


18.483 Chan Master Zhangzhou Baoen Yuan Huaiyue


18.484 Chan Master Hangzhou Xixing Huadu Wuzhen Dashi Shiyu


18.485 National Teacher Fuzhou Gushan Xingsheng


18.486 Chan Master Zhangzhou Longshan Xingqu Dashi Shaoqing.


18.487 Chan Master Fuzhou Xianzong Renhui Dashi Xingtao.


18.488 Chan Master Fuzhou Lianhua Shan Yongfu Chaozheng Dashi Congyan


18.489 Chan Master Hangzhou Longhua Si Zhenjue Dashi Lingzhao


18.490 Chan Master Mingzhou Cuiyan Yongming Dashi Lingcan


Dharma Heirs of Chan Master Fuzhou Xuefeng Yicun



18.477 Chan Master Fuzhou Xuansha Shibei (Gensha Shibi)


Great Master Xuansha Zongyi (834-908 CE) of Fuzhou, whose Dharma name was Shibei, was a native of Min in Fuzhou (Fujian, Fuzhou). His family name was Xie. In boyhood he loved nothing more than to fish from a small boat floating on Nantai River (at the foot of Mount Nantai in Fuzhou). He was on familiar terms with all the fishermen there.


In the first year of the reign period Xiantong (860 CE), having just turned thirty years of age, the master suddenly had a desire to leave the dusty world, so he discarded fishing line and boat and set out for Chan master Lingxun (10.216) on Mount Furong, who shaved his head. From there he went to Yuzhang (Jiangxi, Nanchang), where he received the full precepts from Vinaya master Daoxuan at the Kaiyuan Monastery.


With a cotton robe and straw sandals, he took his food just as it came. The master often sat the whole day peacefully in meditation, to the great surprise of the assembly. He developed a close relationship with the senior disciples of Xuefeng Yicun and similarly with master Xuefeng himself (16.389). Because of the master’s hard practice, Xuefeng called him ‘the recluse’.


One day Xuefeng asked the master, ‘Is that the recluse [Shi]Bei?’


‘Would never dare to deceive people,’ answered the master.


On another day Xuefeng called out, ‘Why is recluse Bei not going to interviews!’


‘Bodhidharma did not come east to this land and the second Patriarch did not go west,’ replied the master. Xuefeng approved of this.


When Xuefeng was climbing Mount Xianggu with the master, both were of the same aspiration to establish a temple [there]. Then disciples crowded in from everywhere. Nevertheless, the master continued to enter the abbot’s room to enquire [into the Dharma] but did not attend the normal morning and evening interviews. He also studied the [image: ] Sūtra and came to the heart-ground, through which the response to circumstances was quick and agile, in profound agreement with the sutras. However, there were many aspects of the profound teachings that the students could not yet penetrate, so it was necessary to ask [the master] for further guidance. Xuefeng criticised him for this, yet without chiding him, saying, ‘Monk Bei has been converted again!’


One day Xuefeng ascended the hall and said, ‘To want to understand this business, it is just as if there were an ancient mirror on a stand: when a westerner45 comes before it, a westerner appears, when a Han Chinese comes before it, a Han Chinese appears.’


‘And when suddenly coming across a bright mirror, what then?’ asked the master.


‘Westerner and Chinese are both erased,’ replied Xuefeng.46


‘The old monk’s feet do not seem to be earthbound yet!’ said the master.


The master ascended the hall [and was silent] for rather a long time. The general assembly all thought that there would be no Dharma-talk. As soon as everyone began to withdraw, the master started to scold, saying, ‘Look! All the same, not one with any wisdom! Merely watching me opening these two flaps of skin, you swarm around seeking to get some meaning from my words. This is my dire reality, taking you on who have no idea. Look! Such great difficulty! Great difficulty!’


On another occasion the master said, ‘All you Chan worthies, going on pilgrimage in all directions, saying, “I am engaged in studying the Chan way,” just to possess some special uniqueness. And is all this done just to ask questions in the east, ask questions in the west? If you have some experience or insight then come, I will verify it for you, whether it is right or not right. Then at least I can learn whether there is a wise one here. If there is not, then it is clear that this is all open to ridicule.


‘Since you have come here now, do you people still have eyes to see? If so, then surely it would be easy to gain some understanding? Got it? If not understood, then what must I do with such blind and deaf people? Is that it? Or do you wish to say something? Chan worthies without self-sufficiency, this is what you really are. What is to be done with such people? All the Buddhas of the ten directions stand you on your head, and you do not dare to make one iota of a mistake, only saying, “Just this thing I can understand”. Understood? To continue now on this path is not to inherit Shakyamuni but another. I can say I have allied myself with Shakyamuni, but with whom have you joined up? Understood? Certainly it is not easy to know, nor is it by non-awakening that it begins to be known. It cannot even be experienced by a partial awakening. Yet you still think to distinguish great awakening? It cannot be recognised in the shining mirror in front of your skull, nor can it be about you mouthing empty phrases over nothing, talking of this and that. There is a Dharma of the world, and there is a Dharma that is not of the world. Oh venerable monks, empty vanity seems to arise from just such bewitching and absurd illusions. If all this is not given into, what would this place be called? If there were really no hint of empty vanity, where in the three worlds could the view of karma be found? Father and mother were born from various affinity links and gave you a tethering post before you and one behind you. And now today, even if you talked without any nonsense, under what kind of circumstances might there be some understanding? Indeed you have been on pilgrimage for a long time. Venerable monks, you talk of the business of awakening but today I ask you, if there were a place high up on a mountain precipice cut off from human habitations, would there still be the Buddha-dharma there? Are you able to decide on this? If not able to discern it, then it is not yet [the time] to be here. I have constantly said that what appears before a dead monk is the genuine eye of bodhi, which makes direct contact and a spiritual radiance emanates for ten thousand li from the head [of such a dead monk]. If one can come to this, nothing will hinder the going forth from the netherworld and the stripping of all ideas in front of your skull. Just think that this is the form of your true reality, so where could there be another Dharma capable of liberating and protecting [living beings]? Do you understand, can you still believe in it and take it on? Then make even greater efforts!’
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