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The Hokun Trust is pleased to support the sixth 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 is the sixth volume of the first full translation1 of the Records of the Transmission of the Lamp (CDL) and brings us to book twenty-six (of thirty), the end of the main body of entries. The last four books (27-30) are really addenda, of ‘biographies’ outside the main Chan lineages (bk. 27), of additional sayings and discourses by various masters (bk. 28), and of Chan poetry and inscriptions (bks. 29-30).


Readers who have followed our volumes might well be rather mystified by the fine blend of an unfamiliar literature, often cast in dialogue form, gradually facilitating a process of intellectual divestiture through familiarity by reading. Still, the reader is furnished with various keys as an aid to deepening appreciation, though the process of the turning takes place in the reader’s own heart, not in the text. Certainly there is no justifying of a message through working back from a conclusion to prove some theoretical postulate.




‘“For those possessing νους (sentience),” says Glaucon, “the measure for listening to such speeches is a whole life” (Plato, Rep. 450b) … to give oneself over to these speeches, to be devoted to receiving them and what is at issue in them, is a task that takes over one’s life as a whole. It is already to allow one’s life to receive a certain measure, and to let it be determined thereby as a whole in a certain way. Life, as the proper measure for listening to these strange and difficult speeches, precisely because it is a listening, also comes to receive its measure. In this exchange between life and speech, the measure itself comes to be measured …’


‘The strangeness of Socrates, his utter exceptionality … lies in the insistence that the dialogical movement of speech – as an occurrence of aporia (irresolvable internal contradiction) and refutation – is nature’s way of becoming manifest as justice. But this radical affirmation of the disclosive movement of speech also entails a decisive dispossession, in which it is necessary that one accept that the logos is no longer simply the means by which one expresses oneself.’2





This lengthy process, of reading, listening and pondering in the heart applies the more to masters appearing in the recorded dialogues of the CDL. An effortless command of the discourse itself by an author and redactors conspicuous by their absence, points further to a traditional wisdom anchored in practical experience, which can be seen, heard, touched, tasted, smelled, thought, felt and acted upon; but students labouring to give form to the void are like monkeys grasping at their shadows.3


‘To awake in a dream, dreaming about awakening is just to become aware of imaginary illusions,’ says Master Deshan.4 ‘So just listen to the sound of the wind, without trying to work out how many thousands of bamboo there are.’5





1 Except for the modern Chinese Xinyi Jingde Chuandeng Lu 新譯經得傳燈錄, A New Translation of the Records of the Transmission of the Lamp, translated and annotated by Gu Hongyi 顧宏義. This edition is a collation based on the Sibu Congkan 四部叢刊edition of 1134 and is the main source for the present translation.


2 Peter Warnek, Descent of Socrates, Self-Knowledge and Cryptic Nature in the Platonic Dialogues. Bloomington: Indiana University Press, 2005, Preface and p.88.


3 Baoji, 7.114.


4 Deshan Xuanjian (Tokusan Senkan), (15.359).


5 Yuan’an (16.415).





Introduction


It was a long, very long, a dark, very dark,


an allburt unend, scarce endurable,


and we could add mostly quite various


and somenwhat stumble-tumbling night.


James Joyce Finnegans Wake, 598.07


Springtime on the Emerald Isle, 433 CE. Saint Patrick lights a bonfire on Mount Sane at Tara, southwest Ireland, sounding the death knell of the old Druidic order on the green isle. Later, in collusion with King Leary (Laeghaire), he gradually gains control of the Irish tradition, which had foretold of bad times coming from over the sea to their land. Patrick convened a synod (c.457), to purge Irish history, poetry, myth, lore and knowledge of its pagan past, of its ‘idols’ (its ‘feudal superstitions’), and place it under control of the Christian dispensation.


The language of the filidh (the Irish visionary poets, bards) was known as the ‘dark tongue’ (bélra na filed, language of the filidh), ‘striking in its outrageous presentation, colourful characteristics, and nearly impenetrable obscurity … a language sometimes blathering, at other times ranting, ribald, profound, or scatological and everywhere laden with absurd catalogues of everything’. It was a language banned by the Christians, replaced by ‘the stark black-and-white orthodoxy of the fir in bérla báin, “the man of white language”’ …6 ‘Needless to say, the framing of text in terms of conversation is a venerable device in the Western literary tradition and in privileging it, the early medieval Irish [Christian] literati acknowledged their debt to the literary culture that they and their ancestors had embraced and cultivated,’7 – but it was too late.


A ‘dark learning’ was also flourishing at the other end of the world, a little before Patrick came to Ireland: xuanxue 玄學, dark learning, qing tan 請談, pure conversation, were favourite occupations of the ruling literati of China, who were not Christian but Confucian – with a Daoist bent. The topic was the nature of the sage’s realm, which is not that of change but of the absolute, detached from phenomenal existence and discursive reasoning.8 Their ‘language’ was represented by the ancient Book of Changes (Yi Jing 易經) with its 64 hexagrams, its cryptic comments and by the realisation that all verbal formulations are in any case an inadequate expression of non-being.


Then there was the development of the gong’an (Jap. kôan), Chan’s ‘dark tongue’, providing a key to which the lock is hidden within every heart: a language respectful of each individual’s natural endowment to find the lock and turn the key. As Dongshan Liangjie once said, ‘I do not place any weight on the former master’s power of the Way …but only place weight on the fact that he gave me no crippling explanations.’ (15.370).


How many times have we heard, in the last half century, that the ‘Zen Kôan’ is given to evoke a feeling of doubt in the student: that when the doubt ripens, it will burst into ‘enlightenment’. This process is advertised as something very special, very esoteric, but is it not much the same as any other problem-solving process, which is dependent on the felt intensity of the problem? Big problem, big resolution; little problem, little resolution; no problem, no resolution. It is all quite ordinary say the Channists, who are extremely fond of hiding the hidden in broad daylight. Yet, there really are no resolutions, only break-throughs, both ways, from the conventional realm into the totally other, and from the totally other into our conventional world. In the yonder realm within, the totally other, unknown laws apply. Yet this unfamiliar realm is ever open to scrutiny, can be espied indirectly, through works like the CDL, for it breaks out in the form of a completely unfamiliar language. It is popularly imagined that in the ‘Zen’ realm of ‘ultimate reality’, inhabitants speak a kind of divine nonsense. Nothing could be further from the truth, for the authentic language from yonder, the mytho-poetic, is a direct outflow from inner space (śūnyatā), flowing through humans, debouching into our everyday consciousness. So aporetic discourse – discourse giving rise to perplexity – offers both a ringside seat to the reader in this world and a possible entrée to the beyond: either way, the discourse will cause the head to spin, until it gets dizzy and perhaps, in a moment of forgetfulness, a way, a path, might suddenly emerge. In other words, our text, the CDL, is one big gong’an (kôan): we read the dialogues but do not understand most of them, yet this perplexity is itself the remarkable gift, a pledge of spiritual health to readers willing to divest themselves of all pre-mature conclusions. And anyway, the CDL itself does not utilise any conventional norms of discourse that pander to the intellect: it employs the language of the heart, which has its life below the threshold of consciousness, in inner space. Intellect’s incomprehension is a direct encounter with śūnyatā, this inner space, offering a way out of the cul-de-sac.9


These ‘dark’ languages then, were – are – not feudal superstitions, but invitations from man’s own mytho-poetic potential for metaphor embedded in sensual Nature, to return to the depths of the motherland, superficially overgrown with the trailing vines of intellectualism, crippled by socialisation and just too much logic and think-mongering. Included in the totality of this regeneration, is, as far as Chan is concerned, the supra-natural capacity to clearly see differences never seen before. This is Vairocana, the Sun Buddha, living in the warmth of heart, together with Shakyamuni Buddha, his votary, born on a full moon day, who is necessarily familiar with the cold light of the moon. (16.417).


In an influential book by the foremost Western authority on Buddhist philosophy, the Russian Indologist, Fyodor Th. Stcherbatsky (1866-1944), writes,




‘The Buddhists denied the existence of substantial matter altogether. Movement consists for them of moments; it is a staccato movement, momentary flashes of a stream of energy … “Everything is evanescent,” … says the Buddhist, because there is no stuff … all qualities are substantive … or, more precisely, dynamic entities, although they are also called dharmas (“qualities”).’10





So whether reality is a complex endless dimensional pixelation, a staccato movement of momentary flashes constituting a stream of energy, like the still frames of a film moving at x number of frames per second,11 or whether it resembles a tightly wrought Bach fugue, all is brought into relationship by human beings engaging in traditional pastimes of research, practice, insight and enjoyment. But the drives underpinning these activities come from that other realm, inner space; the Chan point being, that they all work through the whole body, a body with only imaginary boundaries, for it is actually embedded in the continuum of Nature (性 xing). ‘The physical body is without characteristics and that is its true characteristic, for the true characteristic of the body is empty space, so it is called the Void.’12


Now just to inquire into the Chinese word xing 性 would require a hefty monograph, even taken from a purely Buddhist point of view.13 This character, often standing alone, often in combination with other characters in the CDL, carries approximately the same cultural complexity as the Greek Eros, (a primordial force or God: etymologically the word is possibly pre-Greek in origin).14 In modern usage both terms, eros and xing, are simply associated with sexuality: not so in earlier times. In classical Chinese xing meant ‘human nature’, often translated into [Buddhist] English as ‘nature’, yet even in English, ‘Nature is perhaps the most complex word in the language.’15 In Chinese too, the character is rich in multiple nuances and implications: nor is it difficult to extrapolate a progression from xing to creative life force and loss of self-possession, to the disclosive power of the senses, including speech and the word, to sexuality; or xing branching off into prajñā, mother of wisdom, the warmth, desire and love for transcendence.16


Nevertheless, the idea persists that in the golden days of Chaos, where xing and eros had their home in the deep space of the Original Void, before any separation, life was lived directly; no thinking beforehand, all immediate presence, powerful and real – pure, direct, luminous being-perception, it cannot recognise itself standing in front of a mirror because it is the mirror: the no-state and nobody there to describe it! It also used to be thought that Chan / Zen espoused such a return to some golden unconscious, ‘spontaneous’ childhood, the blob state; the only problem is that such a state is not directly observable, verifiable or describable in any way, since nobody was / is there, so any account of it is always a second-hand idealisation, or, just an idea;




A lecturer on the ‘Only Mental [Constructs]’ doctrine,17 Daoguang, asked Chan master Dazhu Huihai, ‘What spiritual faculty (心 xin, heart) does the Chan master apply in practising the Way?


‘The old monk has no spiritual faculty which can be applied, nor is there a Way that can be practised,’ answered the master.


‘Since there is no spiritual faculty which can be applied and there is no Way that can be practised, how is it then that every day a crowd of people are advised on the Chan teachings, on how to practise the Way?’


‘The old monk does not even have the space to stick a gimlet in the ground, so where would the assembled crowd be? The old monk has no tongue, so what would there be to advise people with?’ replied the master.


‘Chan masters talk absurdities to one’s face,’ said the lecturer.


‘The old monk has no tongue to advise people with, so how to explain absurdities?’ said the master.


‘This fellow still does not understand Chan masters’ speech.’


‘The old monk himself does not understand either,’ said the master.18





In this paradigmatic Chan dialogue, Master Dazhu Huihai has become his own question, has lost all identification with the collective life of convention and limitation; he is functioning from inner space, where different laws apply and he is these laws. This space is not a lawless wild west, a place for cowboys, despite the iconoclastic hype perpetrated on this side of the threshold. The master’s task is to confront this monk confronting him with his own question: to trouble him, to get under his think-skin. It has to be taken as a given therefore, that there is nothing accidental in the meaning of these dialogues.19 The transparency of the one above is typical of the Chan school; even when the monk becomes rattled and insolent (‘Chan masters talk absurdities to one’s face,’), he cannot find anything in the master to get hold of; there is a total absence of aggression, of a feeling of superiority, of doctrinaire assertions in the master. Further still, the master’s wisdom has gone beyond, prajñaparamitā – obviously beyond any dysfunctions of ‘I, me, mine’ but further still, even beyond wisdom gone beyond, into unknowing, into no-wisdom, like Bodhidharma facing Emperor Wu of Liang. How exemplary!


Chan practice in and with the body always begins, according to our text, with a second-hand, post-exilic, leaving the home life, a poignant physical, psychological and emotional wrench from the collective, from nature herself. The temple, an outpost colonising our world from the other shore, microcosm of the macrocosm, was the arena in which the nitty-gritty of this streamlining of lives was learnt and realised. The strict rules of the vinaya were to be observed, to facilitate a breakthrough from these rules, a return to the heartland, to an original normality. The textual blueprints, stemming from the practical expertise gained over millennia in this lawful process, were actually transmitted from the dawn of the current human civilisation – and, as far as Chan is concerned – have remained pretty standard right up to the present day, despite technocrats’ persistence in trying to realise fantasies of creating a new race of artificial android Frankensteins, where such procedures are no longer considered necessary. What could be at the root of a future disillusionment with a human subservience to such androids, when they learn to compose their own source codes, the inevitable result of humanity’s persistent impulse to dehumanise itself? Is this just another challenge on the long road to a fully human stature totally inconceivable at present? Are we going to have to radically redefine what it means to be human? 20, 21


Saint Patrick wished to purge Ireland of its Druidic history, poetry, myth, lore and the knowledge of its ‘idolatrous’ pagan past. He could not succeed completely, for this knowledge is forever lodged in the inner space of the people of Ireland: it resurfaced in James Joyce’s Finnegans Wake.




‘Report says that in the schools of the Druids they learn by heart a great number of verses, and therefore some persons remain twenty years under training. And they do not think it proper to commit these utterances to writing, although in almost all other matters, and in their public and private accounts, they make use of Greek letters.’22





The Song dynasty Imperium used Chan Buddhism to bolster its own ethos and further its own continuity, but in this case too it seems that the sheer weight of Buddhist and Chan lore and practice, layered over the previous thousand years, afforded some protection against distorting the integrity of its traditional know-how, despite the modern label of ‘feudal superstition’. Constrained by the dos and don’ts of socialisation, the fashion now is to continually trivialise this age-old experience of an awakened human state, increasingly beyond our very imagining – yet hidden within us – as ‘just fabrication’.


In the meantime, students of the Way, whether sitting, standing, walking or lying, get on with their practice. Our text, the Records of the Transmission of the Lamp, was published just over a thousand years ago – only yesterday. It would be too optimistic to believe that we have reached the nadir of our decline, so the passive slide down into our dystopian nightmare can only become steeper. Perhaps our time scale is all wrong; in 1913 the German scientist Hans Reck found at Olduvai Gorge, Tanzania, a complete anatomically modern human skeleton in strata over 1 million years old, inspiring decades of controversy. Hominine footprints in volcanic ash unearthed by Mary Leaky at Laetoli, Tanzania, East Africa in 1976 could indicate that Pliocene hominine bipedalism existed some 3.6 million years ago, whilst fossil bones of australopithecines of the same period have distinctly apelike feet. Our researches continue.23


* * *


In concluding this translation of the main text, bks. 1-26 of the Records of the Transmission of the Lamp (CDL), I cannot forebear to express deep admiration for the line of textual transmission that culminated in the CDL and which spawned a whole future genre of Buddhist literature (more of this in Volume 7). It will need a lot of detective work to chart the sources which the Song redactors and / or Daoyuan used in compiling this veritable encyclopedia of Chan and Buddhist lore (the same holds, of course, for the Zongjing Lu by Daoyuan’s senior confrère, Yongming Yanshou). There seems to be general agreement that these recorded dialogues are a distillation of a living Chan tradition based on oral teachings, lectures, talks, interviews and encounters, all recorded, which took place in China, most literate of nations, a long time ago.


The earliest history of Buddhism in India – or wherever it might have originated – cannot be based on early textual data because there are none. Although we might willingly follow Christopher Beckwith in reconfiguring the whole of ‘hard’ Buddhist history (a refreshing renewal), still, that ‘theories and scholarly arguments must be based on rational, logical thought’ (my italics) does not fit at all well with life’s inexactitudes.24 Similarly, researching Indian thought, or Buddhist influence and other such ephemera makes hunting for hard data essentially textual research.25 Yet metaphor remains the staple expression of ineffable experience, perfectly recorded and preserved in human inner space, until the time came to commit this ancient history to paper: the beginning of our problems!


It would seem then that the Son of Man has nowhere to lay his head, but, still earthbound in his case of flesh, insists on taking the mytho-poetic literally and demands the material evidence to conform to his own logic. Yet ‘If the flesh came into being because of spirit, it is a wonder. But if the spirit came into being because of the body, it is a wonder of wonders.’26





6 Gibson, Wake Rites: The Ancient Irish Rituals of Finnegans Wake, p. 220.


7 Nagy, Conversing with Angels and Ancients: Literary Myths of Medieval Ireland, Preface, p. x.


8 Zϋrcher, E., BCC: 124.


9 ‘To think is not to get out of the cave; it is not to replace the uncertainty of shadows with the clearcut outlines of things themselves, the flame’s flickering glow with the light of the true Sun. To think is to enter the Labyrinth.... It is to lose oneself amidst the galleries which exist only because we never tire of digging them; to turn round and round at the end of a cul-de-sac whose entrance has been shut off behind us – until, inexplicably, this spinning around opens up in the surrounding walls cracks which offer passage.’ Cornelius Castoriadis, Les Carrefous du Labyrinthe, Preface, p.6.


10 Stcherbatsky, Vol. 1, Buddhist Logic, p. 19.


11 The dharma-sa[image: ]tāna, 心相續 xin xiangxu of Buddhism.


12 T.51, no. 2076, 440c20 ff. (28.5). The Void or Inner Space; the least desirable translation for śūnyatā is perhaps ‘emptiness’ – but translation offers endless opportunities for clarification.


13 On the Digital Dictionary of Buddhism website (http://www.buddhism-dict.net/cgi-bin/xpr-ddb.pl?q=性), Charles Muller offers definitions from the Buddhist perspective: ‘性, Essence, substance, self-nature; (pre-) disposition, inclination, temperament. That which a person (or thing) is born with. The inner essence of something as opposed to its outer form. That which does not change according to external influences. The nature interpreted as embodied, causative, unchanging; also as independent or self-dependent; fundamental nature behind the manifestation or expression (Skt. svabhāva, prakŗti). Innate, inherent, inborn; Quality, characteristic; The quality or constituent by which one becomes a Buddha; Suchness, reality; Sex; One of the ten kinds of thusness taught in the Lotus Sutra.’


14 Beekes, Etymological Dictionary of Greek, p. 449. Physis (φυσις, nature), is probably pre-Greek Indo-Iranian too, (p.1600). For the psychological aspect of the eros, physis, thanatos (death) drives, see Clarkson, Transactional Analysis Psychotherapy: An Integrated Approach and Adams, Castoriadis’s Ontology, Being and Creation, esp. Part II, Physis.


15 Williams, Keywords: A Vocabulary of Culture and Society, p. 219-224.


16 For an introduction to the modern nuances of the character xing, see Rocha, ‘The Discourse of Sex and Human Nature in Modern China,’ in Historicising Gender and Sexuality. pp.77-102. For the Daoist perspective, see Isabelle Robinet’s entry in the Encyclopedia of Taoism, vol.2, pp. 1103-5. In the West, see Plato’s Symposium, where Socrates praises eros as the sponsor of spiritual growth. Commented on by McEvilly, The Shape of Ancient Thought, pp. 184-5.


17 Usually and erroneously called the ‘Consciousness Only School’ ‘…no Indian Yogācāra text ever claims that the world is created by mind. What it does claim is that we mistake our own projected interpretations of the world for the world itself, i. e., we take our own mental constructions to be the world.’ Lusthaus, Buddhist Phenomenology, p.534.


18 T.51, n. 2076, 441b16 ff. (28.5)


19 Warnek, Descent, p. 89.


20 Castoriadis: ‘I think that we are at a crossing in the roads of history, history in the grand sense. One road already appears clearly laid out, at least in its general orientation. That’s the road of the loss of meaning, of the repetition of empty forms, of conformism, apathy, irresponsibility, and cynicism at the same time as it is that of the tightening grip of the capitalist imaginary of unlimited expansion of “rational mastery”, pseudorational pseudomastery, of an unlimited expansion of consumption for the sake of consumption, that is to say, for nothing, and of a technoscience that has become autonomized along its path and that is evidently involved in the domination of this capitalist imaginary. The other road should be opened: it is not at all laid out. It can be opened only through a social and political awakening, a resurgence of the project of individual and collective autonomy, that is to say, of the will to freedom. This would require an awakening of the imagination and of the creative imaginary.’ Figures of the Thinkable, p. 146. (Translator’s comment: the unthinkable is equally real: that the other road has ever been open and was laid out at the beginningless beginning).


21 See the predictions of Ray Kurzweil, ‘director of engineering’ at Google, who predicts that by 2045, ‘The Singularity, artificial intelligences surpass human beings as the smartest and most capable life forms on the Earth. Technological development is taken over by the machines, who can think, act and communicate so quickly that normal humans cannot even comprehend what is going on. The machines enter into a “runaway reaction” of self-improvement cycles, with each new generation of A. I.s appearing faster and faster. From this point onwards, technological advancement is explosive, under the control of the machines, and thus cannot be accurately predicted (hence the term “Singularity”).’


22 Julius Caesar, de Bello Gallico, VI.14, trans. H. J.Edwards ‘Magnum ibi numerum versuum ediscere dicuntur. Itaque annos nonnulli vicenos in disciplina permanent. Neque fas esse existimant ea litteris mandare, cum in reliquis fere rebus, publicis privatisque rationibus Graecis litteris utantur.’


23 On Mary Leaky see Virginia Morell, Ancestral Passions: The Leakey Family and the Quest for Humankind’s Beginnings.


24 ‘Any explanation that seems to be simple and logical is inevitably wrong. There is no logical solution to any problem and …. all simplification leads to absurdity.’ While the Gods Play, Alain Daniélou, p. 260.


25 Christopher I. Beckwith, Greek Buddha, Preface, X. ‘My approach in the book is to base all of my main arguments on hard data – inscriptions, datable manuscripts, other dated texts, and archaeological reports.’ (p.XII). Yet all great religious traditions digitalised their sacred texts in the way described by Julius Caesar above; that is, highly sophisticated mnemonic arts were employed in specialised schools to commit to memory sacred texts of great length and complexity since ‘they do not think it proper to commit these utterances to writing.’ The real hard data therefore would seem to comprise, not the detritus of fragments of texts …or trying to make sense of bits of stone of uncertain provenance, but a living record preserved by trained human beings, transmitted over many generations, using a medium of which we have had, until now, no conception, that is, of an inner space only becoming conceivable with our modern technologies. And when ancient printed technologies did become available, were the world’s sacred texts then suddenly imagined into print out of thin air?


26 The Christ addressing his disciples in the Gospel of St. Thomas, verse 29, quoted in CDL., vol.2, p.13.
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DCBT – Dictionary of Chinese Buddhist Terms, by W. E. Soothill & L. Hodous, London, 1937
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Dharma Heirs of Chan Master Hangzhou Longhua Si Lingzhao


22.646 Chan Master Taizhou Ruiyan Shijin


Chan master Ruiyan Shijin of Taizhou (Zhejiang, Linhai) ascended the hall, where the assembly had been waiting for some time. The master said, ‘Shame on the strength of all Channists who have already been pondering minutely to try to penetrate through. Just following after the sound and listening to the noise [of the words] is not as good as returning to the hall, into the fire. Now take care!’


A monk asked, ‘What about the people at the temple?’


‘White clouds for ten thousand li, in the early morning this auspicious mountain peak, then a very fine rain is sprinkling in front of the blinds,’ said the master.




‘Not yet understood is how to come into close relationship with such people?’


‘Which is to say that the śrama[image: ]a has already entered the room, but there





are original partitions and many, many kinds of barriers,’ answered the master.


22.647 Chan Master Taizhou Liutong Yuan Zhiqiu


A monk asked Chan master Zhiqiu of Liutong Temple in Taizhou (Zhejiang, Linhai), ‘What does it mean, that the whole body is girded with a precious sword?’


‘Fallen down,’ answered the master.


‘What about the one who bore it?’


‘Smoke in heaven, earth scorched,’ said the master.


Question: ‘What is it like around Liutong Temple?’


River and mountains fill the eyes all around,’ said the master.


‘What about the people in the temple?’


‘Ancient and modern, coming and going of itself,’ answered the master.


‘Two separate roads, but is there still a direction to the supreme task?’


‘There is.’


‘What is the direction to the supreme task?’


‘Pilgrim monks, a thousand disciples, ten thousand disciples,’ said the master.


Question: ‘May the master please indicate something regarding deep-hearted monks.’


‘The blazing fire in the stove cannot fall on Wild Goose Pass,’27 said the master.


‘What does it mean – that the blazing fire in the stove cannot fall on Wild Goose Pass?’


‘Would the empty cloudless sky be nervous of living beings scrambling up to it?’


‘Are there still those who do not know?’


‘There are,’ said the master.


‘What about those who do not know?’


‘There are no names on the golden tablets,’ replied the master.28


Question: ‘What is the venerable’s house style?’


‘Ten thousand families in the light of the bright moon,’ said the master.


Question: ‘What is the second moon?’


‘Mountains, rivers and the great earth,’ replied the master.


22.648 Chan Master Hangzhou Yunlong Yuan Gui


A monk asked Chan master Gui of Yunlong Temple in Hangzhou (Zhejiang, Yuhang district), ‘After a long time on the battlefield why does fame not come?’


‘The fault is on this side,’ replied the master.


‘Is there still a place of entry?’


‘Ice melting and collapsing landslides,’ said the master.


22.649 Chan Master Hangzhou Yuhang Gongchen Yuan Daoxian


Chan master Daoxian of Gongchen Temple in Yuhang, Hangzhou (Zhejiang, Yuhang shi, Yuhang zhen) was asked by a monk, ‘What is the house style at Gongchen?’


‘Laymen on the east side, monks on the west side,’ said the master.


Question: ‘What is a student as such?’


‘Like you and me,’ said the master.


‘This being so, then there is no difference between the two.’


‘One hundred thousand and eight thousand,’ said the master.


22.650 Chan Master Quzhou Zhenjing Yuyan


A monk asked the Chan master of Zhenjing Temple in Quzhou (Zhejiang), ‘Many hands pan for gold, but who are the ones who get it?’


‘On the banks of the mountain gorge sieving the sand, the disciples have naturally become weary. All the treasure is at home, so it is necessary to make a speedy return,’ said the master.


‘This being the case, then beginning and end are not obtained from men.’


‘Although a ruler has strength enough to support a mountain, he is not spared from developing calluses on his shoulders,’ said the master.


22.651 Chan Master Fuzhou Baoguo Yuan Zhao


Chan master Zhao of Baoguo Temple in Fuzhou (Fujian) ascended the hall and said, ‘Even if I use pointed eloquence, what direction are you all groping towards? It is because root proclivities are not the same that men of no shame arise – is that understandable? Today all benevolent ones are empowered to forge an entrance into the [Chan] gate.’ Thereupon the master struck the cord of the [Chan] seat twice and said, ‘Still see it? Still hear it? If it can be seen, then look, if it can be heard, then listen; do not speculate on the basis of knowledge, otherwise it becomes absurd upside-down thinking, for which there is no more time. Now take care!’


On the occasion of the pagoda being struck by lightning, someone asked, ‘Why was the pagoda of the Patriarchs and Buddhas struck by lightning?’


‘An action from heaven,’ replied the master.


‘Since it was an action of heaven, why did it then thunder down on the Buddhas?’


‘Where were the Buddhas to be seen during the action?’ asked the master.


‘But what a mess!’


‘What is there to see?’ asked the master.


22.652 Chan Master Taizhou Baiyun Nai


A monk asked Chan master Nai of Baiyun Temple in Taizhou (Zhejiang, Linhai), ‘Mount Jing had jade which was not considered of value, may the genuine gold in the purse bestow a word.’29


‘My house is impoverished,’ answered the master.


‘Where is the compassion then?’


‘The fame of those vain wayfarers is shameful,’ said the master.


Dharma Heirs of Chan Master Mingzhou Cuiyan Lingcan


22.653 Chan Master Hangzhou Longce Si Zixing


A monk asked Chan master Zixing, Great master Mingwu, of Longce Temple in Hangzhou (Zhejiang), ‘Amongst the ranks of the irreversibly awakened, are there still men who become Buddhas?’


‘Who is a living being?’ responded the master.


‘In that case all can become Buddhas.’


‘Even my irreversible rank!’ said the master.


‘What is the irreversible rank?’


‘You are a living being,’ answered the master.


Question: ‘What is the most precious?’


‘Bianhe30 cherished the jewel in vain.’


‘Suddenly coming across the ruler of Chu, would there still be something to offer?’


The master answered, ‘Sacred and profane is a continuum.’


Question: ‘What is the meaning of the ancient who plucked a hair from his robe?’31


‘The śrama[image: ]a has not brought the matter up in its entirety,’ replied the master.


‘How can it be brought up?’


The master then picked up his robe.


22.654 Chan Master Wenzhou Yunshan Fo’ao Yuan Zhimo


Chan master Zhimo of Fo’ao Temple on Mount Yun in Wenzhou (Zhejiang), the second generation incumbent, ascended the hall and said, ‘Mountain monks these days, look how senior monks make their pilgrimage, the bitter hardships, the wandering over mountains and fording waters, and in the end, no contact with civilised society. But taking part in searching for the traces of the sages on famous mountains – this is not for the sake of [verifying] the great matter. Today, it is now necessary for everyone taking part to penetrate the message: cloudy mountains are quite capable of giving verification. Not only can cloudy mountains verify [the great matter], but Chan monasteries too can verify it.’


A monk asked, ‘What is the house style at Fo’ao?’


‘To see a guest off, but not moving more than three steps from the inner [rooms]; to invite a visitor only to the front of the thatched hall,’ said the master.


Dharma Heirs of Chan Master Fuzhou Anguo Yuan Hongtao


22.655 Chan Master Fuzhou Bailu Shigui


A monk asked Chan master Shigui of [Mount] Bailu in Fuzhou (Fujian), on the day of the opening of the hall, ‘The assembly on Xixia is not the same as on Matou. And how do Bailu and Qianfeng resemble Jizu?’32


‘The great assembly should investigate this together,’ said the master.


Question: ‘What is the house style on Mount Bailu?’


‘What to say to you?’


‘In that case the student knows about the right time.’


‘How can someone who knows the right time, reach the right place?’ asked the master.


‘It is not possible to chatter any further,’ replied the monk.


‘To let go is still not possible,’ said the master.


Question: ‘Before Niutou had seen the Fourth Patriarch the birds would come offering him flowers in their beaks, but why did they not come anymore after seeing the Fourth Patriarch?’


‘The first light of dawn does not yet distinguish the men who failed to see; wait until daylight then it will seem all equal,’ said the master.


22.656 Chan Master Fuzhou Luoshan Yicong


Chan master Yicong of Mount Luo in Fuzhou (Fujian) ascended the hall. The large assembly had been standing for quite some time. The master said, ‘If there were a place for giving instructions, then the incumbent of Mount Luo would not possess the eye; if there were no place for giving instructions, that would just be toilsome and without merit. Vimalakirti of old replied thus to Mañjuśrī, but say, is this today’s understating or not?’


Question: ‘What is the lion coming out its den?’


‘Where is there a place not damaged by underground quakes?’ replied the master.


‘What kind of sound do they make?’


‘The deaf cannot hear them,’ said the master.


Question: ‘One hand pointing to heaven, the other to the earth, saying that “Only I am worthy of reverence” – why is that [saying of the infant Shakyamuni] disapproved of by outsiders?’


‘They call it the speech of a barbarian,’ said the master.


‘Is there merit in these outsiders’ view?’


‘The road seems uneven, so keep a check on your sword,’ replied the master.


22.657 Chan Master Fuzhou Anguo Yuan Conggui


A monk asked Chan master Conggui of Anguo Temple in Fuzhou (Fujian), ‘The Chan temple is very spacious, the monks numerous as the gathering clouds. May the master please point out the options to the journey to the summit.’


‘Normally it is not the custom,’ said the master.


Once the master ascended the hall to point something out, saying, ‘Putting aside differences between Chan and the Way, what is the difference between the Buddhas and the Patriarchs? Wearing straw sandals out [on pilgrimage] like this, say, is this not a grievance for all? If it is said that it is a grievance, then still [it is a question of] going on pilgrimage. If it is said that it is not a grievance, then better shut the mouth and just go! Take care now!’


Ascending the hall on another occasion the master said, ‘Having never really come into contact with the Liang dynasty, the incumbent of Anguo could not have been more deceitful. Take care!’


A monk asked, ‘May the master please take up the call of the Chan vehicle,’


‘Threshing grain today, shifting firewood tomorrow,’ answered the master.


Question: ‘What was going on before Niutou had seen the Fourth Patriarch?’


‘The incense-burner was facing the Chan seat,’ replied the master.


‘And after seeing him?’


‘The gate was facing the naked pillar.’


Question: ‘What is the venerable’s house style?’


‘If there is a question of house style, then answer house style,’ said the master.


‘What if the student does not ask about the house style?’


‘The Huns enter, the Han depart,’ said the master.


Question: ‘Without asking about anything else, may the master please say a word concerning the key issue,’


‘Is it even possible to come to the key issue?’


The master descended the hall saying, ‘Cunda makes an offering.33 Take care!’


22.658 Chan Master Fuzhou Yishan Cangyong


Chan master Cangyong of Changqing Temple on Mount Yi in Fuzhou (Fujian) ascended the hall where the assembly had gathered. The master threw his fan to the ground, saying, ‘The foolish say that gold is of the earth, what about the wise ones? Later generations might be fearful that there was no overall check on foolishness, so are there any [wise ones here]? Step forward then and speak up!’


A monk stepped forward, made his prostrations, then stepped back and remained standing.


‘So how about it?’ asked the master.


‘The monk’s bright mirror,’ answered the monk.


‘A thousand-year-old peach stone,’ said the master.


Question: ‘What is a Buddhist temple?’


‘Changxi, Putian,’ replied the master.34


‘What about the people in the temple?’


‘Xinluo, Baishui,’ said the master.35


Question: ‘What is the numinous source of the true host?’


‘South mountain, north mountain.’


Question: ‘What is the venerable sir’s house style?’


‘Before the vegetarian Feast of Dedication, the kitchen steam from the white rice evaporates southwards; in the afternoon, water for the Beiyuan tea is simmering,’ said the master.36


Question: ‘Is the dharma-body still subject to suffering or not?’


‘Could the Avici hells be the heavenly realms?’


‘Then it is subject to suffering.’


‘Is there a mistake?’


22.659 Chan Master Fuzhou Yonglong Yuan Yanduan


Chan master Yanduan of Yonglong Temple in Fuzhou (Fujian) ascended the hall where a great assembly had gathered. The master arose from the Chan seat, performed a dance, then asked the great gathering, ‘Understood?’


‘Not understood,’ was the response.


‘Mountain monks do not discard the Way or the Dharma, not even when the normal human tasks appear. Why is this not understood?’


Question: ‘Man is originally complete in himself, so why the split then into light and dark?’


‘You have to examine this yourself and see,’ replied the master.


22.660 Chan Master Fuzhou Linyang Shan Ruifeng Yuan Zhiduan


Chan master Zhiduan (893-969 CE) of Ruifeng Temple on Mount Linyang in Fuzhou (Fujian), a native of Fujian, received the precepts at the Nanjian Temple in his place of birth. At the age of twenty-four he went to pay a courtesy call on Great Master [Hongtao] Mingzhen.


One day a monk asked [Mingzhen], ‘What is the solitary naked body within the ten thousand forms?’ Mingzhen had raised a pointed finger, but the monk had not understood. The master [Zhiduan] was deeply touched by this enigmatic pointer, entered the room [of Mingzhen] and said plainly, ‘The question that the monk put just now, Zhiduan has awoken to the import.’


‘What principle have you seen into?’ asked Mingzhen.


The master just raised a pointed finger and said, ‘What is this?’


Mingzhen approved this unequivocally.


The master ascended the hall, raised his fly-whisk and said, ‘Caoxi uses this tirelessly, but today’s folk make something out of it that has horns on its head. As for mountain monks picking up the fly-whisk, that could cause heaven and earth to crumble into ruins.’


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


‘A wooden horse going like swirling smoke, a stone man behind cannot keep up,’ said the master.


‘What is Dao?’


‘Winter fields lying fallow,’ said the master.


Question: ‘What is a student as such?’


The master raised his leg and then stamped it down. The monk made as if receiving the full force of it. The master then gave a slap. The monk had no reply. ‘Evil swindler!’ said the master.


Question: ‘What is a man utterly separated from the Buddha-dharma, in a place filled with fog?’


‘The precipitous cliff faces of mountain peaks; the sweet perfume of bluegreen [grass],’ replied the master.


‘If there is only one principle, then there is no difference between the cultured and the rustic,’ said the monk.


‘This is not the principle of the Dao,’ said the master.


Question: ‘What is the deep meaning of the Buddha-dharma?’


‘Bamboo chopsticks, a penny a pair,’ replied the master.


A monk arrived in the evening to take part in the community. ‘What name?’ asked the master.


‘Someone,’ replied the monk.


‘Granulated sugar from Quanzhou and betel-nut trees on ocean-going junks,’ said the master.37


The monk was silent for some time. ‘Understood?’ asked the master.


‘Not understood.’


‘Had you understood, then the five skandhas would be empty and pure, and everything in the ten directions swallowed up,’ said the master.


In the 8th month of the 1st year of the Kaibao reign period [of the Northern Song, 968 CE] the master bequeathed a gatha which read,




Coming year, second month, second day


Mutual separation will be temporary


Scatter the ashes


In the forest in all directions


Do not observe the alms-giving feast





Because the attendant made this gatha known to the congregation, the four assemblies all copied and preserved it.


When it came to the 28th day of the 1st month of the following year all the people of the prefectural town hurried to the mountain temple to pay homage to the master. He answered their questions as usual without showing any signs of physical sickness. When it came to the 1st day of the 2nd month the prefectural chief, at the head of all his staff, arrived at the temple to keep vigil during the night. The temple was as busy as a market place.


On the second day, after the vegetarian feast, the master ascended the hall and bade farewell to the assembled. At that time there was an elder monk known as Yuanying, who came forward, made his prostrations and then asked, ‘Alas! Alas! There are waves of anxiety and obscuring sadness, so may the master please bestow a word before bidding farewell.’


The master let down one leg [from the Chan seat]. [Yuan] Ying said, ‘The dharma-mirror does not draw so close to these parts; moreover, on which part does the precious moon shine?’


‘This is not the honourable monk’s realm,’ replied the master.


‘This being so, then bubbles upon bubbles arising still have to return to water; masters come and masters go, this has ever been so,’ replied Ying.


The master sighed deeply.


Then there was another monk who asked numerous questions, all of which the master answered courteously. Later the master descended the Chan seat and returned to the abbot’s quarters. Sitting peacefully during the haishi period (9-11pm), the master asked the assembled, ‘At what time did the World-Honoured One enter parinirvā[image: ]a?’


‘It was midnight on the 15th day of the second moon,’ they answered.


‘I shall be before then, today.’ Having said this, the master at length departed.


22.661 Chan Master Fuzhou Xingsheng Yuan Man


Chan master Man of Xingsheng Temple in Fuzhou (Fujian) ascended the hall and said, ‘When ordered to appear face-to-face [before the Imperial presence], do not wait for a written invitation. All eyes in agreement – this is called taking part in the profound. Should the finest [students] be able to be like this, then the ethos of our school will not fall into decline.’


A monk asked, ‘In former days they assembled on numinous mountains, today they are [gathered here] in Xingsheng Temple. What Dharma is the personal teaching of the venerable sir?’


‘You lack the one question,’ replied the master.


22.662 Chan Master Fuzhou Xianzong Yuan Ming


Chan master Ming of Xianzong Temple in Fuzhou (Fujian) ascended the hall and said, ‘Happily there is such a kind of school [as Chan], but why is it not prominent and enduring? If it were to continue, it would not be in the three worlds. If it were to go beyond the three worlds, then it would destroy the three worlds. If it was in the three worlds, it would hinder the three worlds. Neither hindering nor destroying the three worlds is beyond the three worlds – is this not beyond the three worlds? When this is truly penetrated, then one is qualified to partake of the Buddha-dharma as one of its offspring, on whom both heaven and man can rely.’


A monk once asked, ‘To pull the clouds down without using a storm, how can such a fierce wave penetrate the body?’


‘Why neglect the root to chase after the branches?’ said the master.


22.663 Venerable Fuzhou Anguo Yuan Xiang


Venerable Xiang of Anguo Temple in Fuzhou (Fujian) ascended the hall. The master paused in silence for a moment and then said, ‘The great is without pretensions. Although it is like this, affairs are never finished. Those amongst you who have still not encountered [awakening], just open to the skill-in-means; is this understood?’


A monk asked, ‘Without involving skilful means, may the master let compassion prevail.’


‘You’re asking and my answering is skilful means,’ replied the master.


Question: ‘If the object accords with the form of its appearance, then it resembles the moon reflected on water, but what is the actual moon like?’


The master raised his fly-whisk.


‘Then why did the ancients talk of moon and water as having no form?’


‘See it?’ answered the master.


Question: ‘What is the task within the Chan School?’


‘After the destruction of the Huai army,’ said the master.38


Question: ‘What is the venerable sir’s house style?’


‘The eyes of living beings are difficult to deceive,’ replied the master.


Dharma Heirs of Chan Master Zhangzhou Baofu Yuan Congzhan


22.664 Chan Master Quanzhou Zhaoqing Yuan Shengcheng


Chan master Shengcheng, Great Master Jingxiu, of Zhaoqing Temple in Quanzhou (Fujian), first took part in Ven. Baofu’s community.39 Questions and answers were in deep accord. One day Baofu entered the great Buddha-hall and, gazing at the form of the Buddha, raised his hands and asked the master, ‘What is the purpose of such a Buddha?’


The master replied, ‘The venerable sir, too, is taking part in it.’


‘This one stake is good for restraint,’ said Baofu.


‘The venerable sir is not really taking part,’ said the master.


Baofu approved of this.


Later as incumbent of Zhaoqing Temple, the master, on the occasion of first opening the hall to address the assembly, ascended the Chan seat and after a short while said, ‘Oh great assembly! When encountering fellow wayfarers on the road later, how will you bring up discussion of the Way? If there are some who are capable of bringing up the subject, then try it out in front of the assembly. If it can be brought up, then disappointing the patriarchs can be avoided, as well as avoiding the stifling of the generations to come. An ancient said, “The gentleman who thoroughly penetrates the original heart is recognised without recourse to words.” Are there still such men? Moreover, is this something which should be discussed together amongst the disciples of Caoxi, and how to encourage this mutual discussion?’


A monk asked, ‘In ancient days on the east side of Awakening City, the Elephant King worked his way round, but how to pick up the connection today here in the south of Fujian?’40


‘Understood?’ asked the master.


‘If this is so, then an eloquent opening to the Four Propositions41 is difficult to acquire. It is not given to know what the gate of the supreme school leads to, so on which side does the matter lie?’ said the monk.


‘After retreating make prostrations and follow the assembly into the dharma-hall,’ said the master.


Question: ‘Without bringing the subject up in its entirety, may the master please say something.’


‘Can you clap your hands?’


‘Like this, it is understood.’


‘Do not mistake it,’ said the master.


Question: ‘What does it mean, neither to do harm to oneself nor to disappoint others?’


‘Do not hide yourself behind this question!’


‘Then it is thanks to the master for the pointer just now!’


‘Are you also hiding behind my doings?’


‘After such a singular barb, may the master please say something [further].’


‘Ha?’


The monk repeated the question.


‘Dozy fellow!’ said the master.


The master asked a monk, ‘Come from where?’


‘From Bao’en.’


‘How many in the monks’ hall there?’


‘May the venerable sir try to find out,’ replied the monk.


‘Why not wait for the question?’ said the master.


Question: ‘The student totally lacks any understanding. May the master please give a pointer.’


‘Do you know how to laugh?’ answered the master.


The master also said, ‘People who first arrive at the temple do not dare to disobey. But if it were heart first and study later then, although still lacking faith, faith would still be necessary, and still lacking awakening, awakening would still be necessary. Do not accept anything bogus. Although it is not yet the time for every person’s original endowment to manifest nakedly, it is not a thing that can be hidden or covered up. If there is a need to know now, then do not move a hair’s breadth [from that need] and do not spare any effort. It is only necessary, in whatever circumstances anywhere, to carry on with this. Is that not the strength of the awakened heart? Since it is capable of awakening, help to shoulder it equally with all the Buddhas. Rely on it and practise it. Because this task is a pure one, it is necessary to acquire a pure heart oneself in order to share it with others and to harmonise quite effortlessly with ancient and modern, shedding birth and leaving death behind. An ancient said, “Know the heart that has arrived at the origin, unfold the understanding of the Dharma of selfless activity (wuwei), just this is what is called a śrama[image: ]a.” Now if all the officials and all the people these days would feel this as a necessary good, then do not project and divide everything onto masters and monks. The Buddhadharma is even and equal, reaching up to all the Buddhas and down to all, and all are engaged in the same task. Since it is like this, who would have, who not have it? Apart from diligent rulers, it is also necessary for all to exert strong effort. Although the words just spoken are many, in fact there is no need for them. Do not presume the talk is from Chan on high, for is it only from Chan on high that all can understand this? If people can understand this for themselves, then mountain monks today would seem to be exonerated. The great assembly has been standing for a long time. Take care!’


22.665 Chan Master Zhangzhou Bao’en Yuan Kechou


A monk asked Chan master Kechou, Great Master Mingbian, of Bao’en Temple in Zhangzhou (Fujian), ‘What is the venerable sir’s house style?’


‘Clouds in an azure sky, water in a pitcher,’ said the master.


Question: ‘What is the hair blown onto the [sharp blade of a] sword [and cut in two] all about?’


‘To fall in the twinkling of an eye,’ replied the master.


‘Can it still be of use?’


‘Do not talk devil’s language!’ said the master.


22.666 Chan Master Baishui Haihui Yuan Ruxin


Chan master Ruxin of Baishui Haihui Temple in Shuzhou (Anwei, Qianshan), ascended the hall and after quite a pause said, ‘Decorum is vexing and therefore confusing.’


A monk asked, ‘What is the dharma-song from the superior vehicle of Chan?’


‘Turn the sight around to the alone,’ replied the master.


‘May the master please say something more to the point.’


‘It is not possible to explain or to listen to others,’ said the master.


Question: ‘What is the sudden awakening of Kāśyapa all about?’


‘If you were to understand, then I would not be vexed with such grief,’ replied the master.


‘If this is so, then the venerable sir is not vexed.’


‘How to avoid feeling vexed, when having to administer another beating?’ A monk asked, ‘The ancients said this and that, but not yet understood is what the crux of upward progress is?’


‘Trust in coming across a girl born with short arms,’ said the master.
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