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Preface


Many have discussed the Zongjing lu (hereafter ZJL), Records from the Ancestral Mirror, but none, except Albert Welter in his groundbreaking book Yongming Yanshou’s Conception of Chan (hereafter YYCC),1 have begun translating even one whole fascicle out of the hundred constituting this work – not surprising given the sheer volume and complex challenges this work poses. This small volume is a contribution to the work first set in motion by Welter – but without going into many of the subtleties of Yanshou’s gnosis. The reader is directed to Welter’s book for its wealth of information and insights, which also contains the first ever fully annotated translation into any language of the first fascicle.


The task I have set myself is more modest: to produce a more or less readable English rendition of fascicles two, three and four of this work. In the act of translating such a text, one has naturally to split hairs right down to their atoms, so that readers can profit from such dissections, always hidden in the background; but it needs to be born in mind that the original goal of such a work as Yanshou’s (and there are many of them, in Chinese, Korean and Japanese) was to edify, educate, stimulate and ultimately to inspire some to take up the study and practice of the Buddha-dharma. Hopefully this still holds good today.


The current translation then, aspires to be readable, but it is not ‘popular’ – there is no paraphrasing and indeed, if a bona fide criticism could be levelled at it (leaving aside the howlers), it is perhaps that it is a too literal rendition.


Yanshou’s lengthy quotations from the sources he cites in fascicles two, three and four are also an interesting entrée for those of us who have no easy access to his technical and protean vocabulary.


I have confined myself to translation and some meandering: interested readers should consult Albert Welter’s works and bibliographies as a proper introduction to the background of Chan ‘history’.


In the footnotes the provenance of a cited work on its first appearance is given, for the sake of affording a glimpse into Yanshou’s mental world; after that, only the (usually) Taisho number is given. Page and section beginnings of the Taisho text are indicated by bold letters in square brackets within the translation.


Two appendices are included:


i) a complete numerical list (79 in number) of the cited works in fasc. 2–4


ii) the biographical entry for Yongming Yanshou (edited) from the Jingde Chuandeng lu (hereafter CDL)


I have not provided the Chinese for fascicles two, three and four – these are widely available on multiple websites.





1 Welter, Albert. Yongming Yanshou’s Conception of Chan in the Zongjing Lu. See also ‘Beyond Lineage Orthodoxy: Yongming Yanshou’s Model of Chan as Bodhisattva Cultivation’ Chung-Hwa Buddhist Journal (2013, 26: 1–31) New Taipei: Chung-Hwa Institute of Buddhist Studies 1–31. ISSN: 1017–7132.
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A Note on Translation


A note on xin 心, usually translated as heart or mind.


‘… if the etymology of the word ‘translation’ had suggested, say, the image of responding to an existing utterance instead of transference, the whole idea of a transfer postulate would probably never have arisen’ Theo Hermans, Translation in Systems: p.52, cited in Maria Tymoczko, Enlarging Translation, Empowering Translators, p.6.


‘… because in any literary work there will remain multiple interpretations resulting from the inherent openness of literary texts and language itself, the limit of convergence [for determinacy in translation] will generate a family of interpretations rather than a single “correct” reading to be embodied in the translation,’ Maria Tymoczko, Translation Postcolonial, p.156.


It could be said that the whole of the Zongjing Lu is an exposition of the single Chinese character xin 心, omnipresent in this work; it occurs more than twelve thousand times. Indeed, xin is arguably the central character in all of Chinese Buddhism and one of the most frequently occurring characters in Chinese secular culture, ancient and modern.2


What is xin 心? It is usually translated into English as either mind or heart. But xin takes on many nuances of meaning and is therefore highly context sensitive. Feeling, thinking, gnosis, ineffable intent, unconditioned Being, the unborn; also a psycho-spiritual organ; epicentre of emptiness, a bridge between the phenomenal and noumenal world, confused xin, afflicted xin and so on. Edward Slingerland has translated xin as ‘heart / mind’ in his book on wuwei.3 Taking one step further I began by translating it without the forward slash, as heartmind, but was by no means happy with this solution; it is just too heavy in many contexts. Furthermore, where would this mind / heart be located, in the mind? If the Chan / Buddhist mind is located in the brain, where presumably mind, its usual translation, is housed, then in which half of the brain? Heart in the right brain, mind in the left?


Synonyms of xin 心as consciousness are shi 識 and yi 意, though xin has a more global meaning. In Abhidharma and Yogacara, shi 識is the function of the six faculties perceiving the six objects, often synonymous with xin 心and yi 意. In eight consciousness theory yi 意is a term for the seventh (manas 末那識), calculating consciousness, the sixth manovijñāna 意識conceptualising consciousness, is usually expressed as shi 識.


Still, ‘There are many ways of going forward, but only one way of standing still’.4 I would have much preferred to keep the character xin untranslated throughout the text, but am aware that this might not speak to readers unfamiliar with its many nuances. An obvious translation for xin therefore, which I have adopted for this translation, is consciousness, which just about covers everything. Even today, scientists do not know what consciousness is, the Buddhists do also not know: nobody knows.5


Master Yongming Yanshou, author of the Zongjing Lu, clearly states that, ‘The deluded consciousness (xin) is the shadowy form of the true consciousness above it’.6 This shadow consciousness is afflicted by affective confusions – greed, anger and delusion; the higher consciousness is the same consciousness but liberated from these. Consciousness (xin) then, is not reducible to right brain intuition, left brain rationality, to heart or mind. ‘Being so, this universal consciousness is not like that of worldlings, who absurdly regard it as capable of being deduced from conditions and grasp with certitude that it is [all] in the physical body.7





2 Xin is number 90 in the top 8943 of Chinese [single] characters, https://hanzicraft.com / lists / frequency, number 135 from the Leiden Weibo Corpus (LWC) of 1,371,991 words (including combinations). http://lwc.daanvanesch.nl/frequentwords.php


3 Slingerland, E. Effortless Action Wu-wei as Conceptual Metaphor.


4 Franklin D. Roosevelt.


5 The intrinsic nature (自體) of true consciousness is not something to be explained in words. It is as deep as boundless space, 真心自體非言所詮湛如無際之虛空. T48.426b27.


6 妄心是眞心上之影Ibid:, 431b01.


7 Ibid.: 425b01.









About the Zongjing Lu


Today, as yesterday, Chinese religiosity is rich in its variety of received influences: from Buddhist India, from Sinitic Daoism, Confucianism and from an original, home-grown Buddhism, including Chan. In China this eclectic approach has ever been the norm:8 rigidity in religious affiliations seems alien to Asian sensibilities.


The Zongjing Lu is not a typical [Song dynasty] ‘Chan’ text – it does not seek to delight the reader with an original brilliance expressing wisdom and insight. The work is studious, traditional Buddhist logic, conforming to a timehonoured Indo-Sinitic analysis of the human condition and its transcendence.


Yongming Yanshou (904–976 CE) refers to himself as a Chan Master. For more than a thousand years he has been a figure difficult to squeeze into a tiny box of preconceptions regarding what a ‘Chan master’ really is.9 Most inconveniently, he was also the sixth patriarch of Pure Land practices,10 so how could he be a pure Chan master?11 This originally Indian Pure Land movement12 was / is all-pervasive in Asian Mahayana traditions without being / possessing a definite ‘doctrine’. Our Western Land (Paradise Lost) is rather squeamish about chanting or visualisation practices, as if the [Christian] devil himself were being invoked: not very respectable. Yet given an all-embracing Mahayana Buddhism in south-east China of the 10th century, mirrored in the ZJL, a strong theophanic element in common practices of worship surrounding Yanshou and acolytes would seem to have been a likely part of daily life. Furthermore, the history of manifesting an apparition of a Buddhist ipseity through the contemplation / incantation of a name,13 in this case Amitābha, so that the worshipper might see Him ‘as clearly as seeing the stars in the night sky,’14 has a long and venerable history in Chinese religion (and is also a common element in other world religions).15 For, says Yanshou, quoting a famous sutra, Buddha Amitābha, the Western Paradise, is right here and now.16 Nevertheless, Yanshou declares that calling upon Buddha Amitābha in the hope of gaining a good rebirth in his Western Paradise (nianfo) 17 is for persons who have no faith in their own consciousness being Buddha,18 where nianfo is the entrance into the sanctuary of enlightenment.’19


If the Pure Land is a double projection from the believer’s own ālayavijñāna,20 is this one of the functions of ‘Only Consciousness’ (唯識), the constant refrain of the ZJL?21 If you believe in Amitābha, he stands before you. Human feelings going out towards the Buddhas and their response to a consciousness of faith (ganying 感應) are heard, for ‘Humans and the Buddhist pantheon and cosmos are bound tightly together via the mechanism of stimulus-response …the Buddhist unseen world is exquisitely responsive: it is not aloof and indifferent …nor is it capricious in its responses …’22 Yanshou too, in the second fascicle, says that ‘Human feelings and the response [of the Buddhas] is not unreal.’ (非虛) (426c16)


Pure Land and Chan: in the Jingde Chuandeng Lu (CDL), Emperor Xuanzong (r. 847–859 CE) questions Chan master Hongbian of Da Jiangfu Temple in Jingzhou (Shanxi, Xi’an),


‘What of the people of today who call upon Buddha?’ Hongbian replied, ‘… for those of middling capacities, because they couldn’t awaken suddenly, the Buddha therefore opened the temporarily expedient gate of the sixteen entrances to meditation and of invoking Buddha to be born in the Pure Land …’23


And Zongmi, in his Chan Prolegomenon, quoted in the CDL, says,


Coming to recollection of the Buddha by seeking birth in the Pure Land, they must also cultivate the sixteen moments of seeing, as well as the samadhi of recollecting Buddha and [enter] the samadhi of seeing all the Buddhas of the ten directions [as clearly as the stars at night].24


What Chan practice and Pure Land chanting and visualisations obviously have in common is faith: these meditation practices take long years to cultivate, impossible without intense effort and whole-hearted devotion.25 The isolated ego cannot sustain such intensity; disappointments and failure come quickly: faith is needed in some form. The strangeness of such meditation states centred around visualisations – and the attempt to study them second-hand – brings home how old masters of meditation such as Zhiyi and Yanshou (not to mention Daoists and Tibetans) were able to describe these states authoritatively, veritable tours de force of consciousness and memory, the direct personal experience, verified by the commensurate insight into our human potential.


Consciousness’s power to visualise has been lauded in other civilised cultures; 26 it certainly exists, be it as a more or less protean / slippery non-entity, ungraspable physically or non-physically. According to Yanshou,


The true consciousness (xin) – a ring of iron would not be able to conceal its radiance, for it pervades the three thousand great chiliocosms and the all-pervasive void. (T48.0432a19)


This is not mere hyperbole. Again, this off-world consciousness; experienced Buddhist meditation masters such as Zhiyi, Yanshou and many others, might have achieved something quite notable: through years of both practical experience in meditation and of harvesting the insights of this experience (one half is not possible without the other), they managed to synchronise their two brainhalves to reveal a higher-consciousness above the deluded one,27 responsible for producing incomprehensibly vast, profound and erudite literatures. Why otherwise would Yanshou say that ‘One should stimulate consciousness as if it were a bridge in order to liberate oneself from forgetfulness and weariness,’28 a direct quote from the Huayan Jing. 29 The key here is the bridge, the liminal nature of consciousness (橋梁心), not without its danger.30 Pure Land practice originally concerned the art of dying, the importance of the last thought moment at death to ensure a propitious rebirth in the Western Paradise. One of Yanshou’s myriad good deeds31 might have been to stimulate this process to see / feel Amitābha in this very life, before physical death. Chan [meditation] and Pure Land practices seem to partner well in this undertaking, for ‘the contemplation of emptiness is not hindered by the constant practice of recitation.’32 It should also be born in mind that talk of students’ middling or lesser capacities was not pejorative or discriminative: skilful means were acts of compassion. This all-embracing consciousness then is clearly a chip from the ‘uncarved block’, its true affinity. 33 Earthbound, with feet of clay, left and right brains work ever so slightly out of sync, a disconnect discernible even in the written word. Therefore, not to take the multiple contexts of consciousness into account – a Chan / Pure Land streaming out of and back into our consciousnesses, only consigns us to a learning place we never fully inhabit. Some ‘ancients’, released from their root afflictions, no longer sang in their chains like the sea – they became the sea.34


Yanshou’s magnum opus is the Zongjing Lu 宗鏡錄, translated here as Records from the Ancestral Mirror. The character zong 宗,35 like consciousness (xin), takes on multiple nuances.36 The jury might be out forever on what Yanshou’s understanding of zong is in relation to Chan. Further, the combination of two key but unrelated Chinese Buddhist characters, zong (宗) and mirror (鏡) is peculiar to Yanshou, who uses the combination (宗鏡) more than five hundred times in the total ZJL, defining his meaning as the facilitator of a two-way traffic, ‘attracting Buddha-wisdom teachings into the ancestral-mirror (from the realm of birthlessness) to reveal it outwardly as the path of Buddhist practice,’37 a skilful means provided for sentient beings’ return to the birthless. Might it be then, that Yanshou’s use of zong in the title of his work also embraces ‘ancestors’ as guardians reflecting the source of [Buddhist] truth, for he calls upon them, as he says himself (fasc.94), three hundred times in the ZJL; and quotes from them, sometimes extensively, some seven thousand times.


Yet a mirror cannot reveal things ‘as they really are’. The English saying ‘as above, so below’ hints at the problem of mirrors: their images are a reversal of the original, of ‘reality’, or, they reveal the shadow side of the real. The image in the mirror then could be taken as false, reversed, counterfeit, lacking essence, illusory. ‘Reality’ itself would seem to be unapproachable, unknowable, so ‘nothing is real’; hence the ‘Chan’ encouragement to have faith but not to believe: to taste for oneself, to get behind the image, the appearance, to the non-existent real, which is but a call to action.


The mirror then might be a passageway into another reality, a gateway into the realm of inversion. Outside becomes inside, inside, outside; reality, appearance, appearance, reality. The less covered in dust the mirror is, the more accurate the reflection: yet the more accurate the reflection, the greater the horror of imperfection seeing itself, a trauma, a catharsis, from which only practitioners might ever fully recover. The mirror can kill both ways, either by strengthening vanity, in which case it effectively kills spiritual life, or by destroying vanity, in which case it kills me, the ‘I’ as I know myself; then it is possible to pass through, but only by shattering it.38


The images in Yanshou’s mirror are many, his Chan atypical. He is reported to have recited the Lotus Sutra thirteen thousand times during his life: image-making.39 Some of his contemporaries seem more in the mainstream of what came to be regarded as ‘Chan’.40 There was, for example, Chan master Fadeng Taiqin (910?-974), an almost exact contemporary of Yanshou, also active in the south-east. Taiqin was a disciple of Fayan Wenyi (885–958 / 9), the master of Yanshou’s master Tiantai Deshao (891–972). Yet Yanshou and Taiqin, though from the same spiritual stable, seem poles apart: Taiqin is original, Yanshou traditional; Taiqin is piquant, Yanshou studious. Taiqin has a marked presence in the Jingde Chuandeng Lu, with more than two entries of his own and many interlinear comments on others, where he is often paired with Fayan Wenyi. One of Taiqin’s Dharma-heirs, Yunju Daoqi (929–997) also appears in the CDL; his heirs numbered fifty-four persons. Yet Yanshou and Taiqin also share the same Chan talk at times: for example, the ‘ancient mirror’ (古鏡) is a favourite metaphor in the Chan yulu (recorded sayings) genre. Yanshou: ‘Find your original face in front of the ancient mirror.’ Taiqin: ‘Just trust in being able to see your face [in the ancient mirror].’41


The Zongjing Lu does include accounts of Chan masters (principally in fasc. 96 & 97); the Jingde Chuandeng Lu, a compendium of Chan wisdom and insight, published fifty years later in 1011 CE, did become the locus classicus of the Chan Dharma. Both express a contemporary setting, a differentiation of various inchoate Chan establishments embedded in an environment of a fluid Buddhism42 prevalent in south-east China at the beginning of the Song dynasty (960–1279 CE).


Even though China was a highly conservative society, one still wonders at the depth, after eight or nine centuries of its reception of Buddhism, to which they were still steeped in the Indian traditions of the Mahayana (as reflected in the ZJL). In any case, there was no Chinese scholastic Buddhism that was not wholly based on Indian models. Contrast this with the almost dramatic originality, the freshness of the appearance of a developing Chan culture epitomised in its foundational text, the Jingde Chuandeng Lu (CDL), seeming to jettison a thousand years of the most intense Chinese engagement with Indian Buddhism. The contrast between the two works, the Zongjing Lu and the Jingde Chuandeng Lu, could hardly seem greater; yet, these two mighty literary pillars, the one looking back a thousand years to a hallowed past, the other forward a thousand years into the future, between them formed the gateway through which countless generations of wayfarers (and literati) entered43 and still enter, seeking a pointer to the way of release..


Nothing then, can take away the significance of the Zongjing Lu. To produce a complete translation and commentary of this work would make known to a wider world the richness of this all-encompassing Buddhism prevalent in 10th century south-east China, skilfully recorded by Chan master Yongming Yanshou.





8 See Eric Zürcher’s seminal article “Perspectives in the Study of Chinese Buddhism.” ‘It can be demonstrated that, as soon as we go below that top level, quite another picture emerges, in which Buddhism loses much of its sharp contour, as it is absorbed into the surrounding mass of Chinese indigenous religion.’ Journal of the Royal Asiatic Society 1982 (2): 161–176.


9 ‘Perhaps neglect is the fate of a work that does not fit neatly into the traditionally demarcated categories of Chinese religion that dominate modern scholarship.’ Robson, Power of Place, p. 96.


10 For a discussion of Yanshou as a master (patriarch) of the Pure Land see Welter, YYCC: 27ff.


11 ‘Though Chan and Pure Land sectarians developed sophisticated, mutually differential hermeneutics that attempted to determine a hierarchy between effort and grace, it can be argued that most East Asian Buddhists continued to seek assurance from both.’ Wendy Adamek, The Mystique of Transmission, p.108.


12 ‘The [Pratyutpanna-buddha-sarpmukhavasthita-samadhi-Sūtra] (abbrv.) PraS is well-known for containing the earliest dateable mention of the Buddha Amitābha / Amitayus; however, because of the later history of the text in China and Japan its Pure Land aspect has often been over-emphasised.’ Paul Harrison. See note 16.


13 ‘Subhuti: What dharanis has he (the Bodhisattva) acquired so that he no longer forgets the Sutras taught by the Tathāgata? The Lord: The dharani which causes inexhaustibility, the Seal of the Ocean, and the Lotus Array.’ Conze, The Large Sutra, p. 403.


14 Zhiyi’s phrase, T1911.46.0012a24 (see note 24). ‘In Zhiyi’s system …contemplative and devotional practices are subordinated to their own interdependence.’ Adamek, Mystique, p.113.


15 For a recent attempt to establish the Pure Land of Maitreya here on earth (ultimately unsuccessful after 1949), see the work of the modern Buddhist reformer Taixu 太虛(1890–1947) in Pitman, Towards a Modern Chinese Buddhism. Taixu’s Reforms. In the Christian Spiritual Exercises by Ignatius Loyola (1491–1556), for the second week of the retreat, one is to exercise all five imaginative senses (not just visualisation) on scenes from the Gospels in order to experience them directly. For an interesting account of early visualisation practices centred around Amitābha on Mount Lu see Zürcher, BCC: 220ff; ibid.: 194 for Daoan’s Maitreya visualisations (T2059.50.353b28).


16 T48.0559b21 西方阿彌陀佛今現在. For the background to T418 see Harrison, Paul. The Samādhi of Direct Encounter with the Buddhas of the Present: Appendix A.


17 See Jones, Chinese Pure Land Buddhism, p.13 for a quotation from Yanshou (T.2016.48:506a10–a14) on this term (in fasc. 17 not 4) where Yanshou provides a rationale for this practice.


18 只為不信自心是佛T48.0506a12.


19 一念知一切法是道場皆是念佛法門也‘One thought-moment knows that every dharma (phenomenon) is the site of enlightenment – all [things] are the entrance torecollecting the Dharma of the Buddhas.’ Zhiyi, 四念處, Four Bases of Mindfulness. T1918.46.0574c02 / T2016.48. 0896c29.


20 There is a self-empowered pure xin and a pure xin of grace (‘other power’) 有自力淨心他力淨心T48.0534b17.


21 Yanshou cites the [大乘]密嚴經Dasheng miyan jing, Ghana-vyūha ‘Great Vehicle Sutra of [the Pure Land], Densely Adorned’ T681 / 682 frequently in the ZJL: here in fasc. 5, 如來清淨藏世間阿頼耶T48.0441a22; also in the second fasc., likening its explicit teachings with the Lañkāvatāra Sūtra (note 178 below).


22 Robert Ford Campany, Signs from the Unseen Realm, p.49.


23 T2076.51.0269b21, in Randolph S. Whitfield, (trans.). Records of the Transmission of the Lamp, (hereafter RTL). 9.185.


24 Seeing ‘… as clearly as the stars at night’ is actually Zhiyi’s explication of 般舟三昧Pratyutpanna Samādhi, 能於定中見十方現在佛在其前立如明眼人清夜觀星(T1911.46.0012a24) but does not appear in the CDL, nor in Zongmi’s Chan Prolegomenon. (Pratyutpanna Samādhi, MMW: 677c, ‘existing in the present moment; regenerated.’). See the translation of the Prolegomenon by Broughton, Zongmi on Chan, p.103 and note 6, p, 244, where 般舟三昧Pratyutpanna Samādhi is translated as ‘engendered concentration’.


25 ‘Whole-hearted reverence is the first gate to the various meritorious powers,’ 一心敬慎是諸功德初門T48.632a19 quoting Di Zhidu Lun, T1509.25.129b26.


26 ‘The human Imagination is enveloped in the unconditioned Imagination, which is the universe as Divine Epiphany, for this envelopment is our guarantee that the intentions arising from the creative power of the heart as an independent being sui generis, are not vain fictions.’ Henry Corbin, Creative Imagination in the Ṣūfism of Ibn ‘Arabi, p.263. Ibn Arabi (1165–1240).


27 T48.0431b01, 妄心是眞心上之影像. An insight with a venerable pedigree – Plotinus, Ibn ʻArabī et al.


28 應發如橋梁心濟渡忘疲故ibid.: 661a08.


29 T0279.10.0421c18.


30 從獨木橋上過亦不教伊倒地T48.945c10.


31 Welter, Myriad Good Deeds.


32 Fazang talking, T1878.45.0652a01 / T48.421c16.


33 Laozi, ch. 28.


34 Dylan Thomas, Fern Hill, ‘Time held me green and dying / Though I sang in my chains like the sea.’


35 Ancestral temple, ancestral, lineage (which performs ancestor worship), royal clan; to venerate, honour. ABC Etymological Dictionary of Old Chinese, Axel Schuessler.


36 YYCC: 48ff. Welter translates zong as ‘source’ and glosses it as ‘implicit truth.’(YYCC: 223.) Fazang has an extensive treatment of zong in his commentary on the Laṅkâvatāra Sutra, T1790.39.42b18ff.


37 T48.424b24 宗鏡中始終引佛智慧之教光顯佛所行之道跡.


38 ‘If there is the slightest blemish (on the ancient mirror) there is sickness / You would be better advised to smash it / Mirror gone, blemish vanished, it will just shine’. (Taiqin, Song of the Ancestral Mirror).


39 Not to be taken literally. There is the practice of zhuandu 轉讀(Jap. tendoku) – quick sutra recitation. ‘Cursory reading: lit. ‘revolving reading.’ … specifically refers to turning the pages of the text and briefly chanting the title, along with lines from the beginning, middle, and ending portions. Especially noted as a practice for the reading of such large scriptures as the Prajñāpāramitā-Sūtra. The main point of this practice is to make merit 功德that is then dedicated 廻向in support of some prayer. Also written 轉經and 略讀. Distinguished from ‘real reading’ 眞讀.’ DDB: Charles Muller, Griffith Foulk. On the physical text of sutras as cult objects see Daniel B. Stevenson, ‘Buddhist Practice and the Lotus Sutra in China’ in Readings of the Lotus Sutra, p.132–150.


40 Yunmen Wenyan 雲門文偃(864–949) and his Dharma heir Xianglin Chengyuan 香林澄遠(908–987); Fengxue Yanzhao 風穴延沼(896–973); Shoushan Shengnian 首山省念(926–993) – all were contemporaries active in different areas north and south of the river.


41 The whole of the Chan Dharma is contained in these lines. Fadeng Taiqin’s 法燈禪師泰欽entry in CDL, T2076.414c04; RTL: 25.883; See his three poems in the CDL Song of the Ancient Mirror 古鏡歌三首, T2076.463a05; RTL: 30.18. 但任作見面,T2076.51.0463a18. Yanshou: 得本頭於古鏡之前, T2016.416c06 (see also YYCC: 325, n. 50.). Yunju Daoqi 雲居道齊, T2076.428c03, RTL: 26.964, his heirs are listed in 續傳燈錄T2077.51.0528c19.


42 John R. McRae, ‘… lineage assertions that can be shown to be historically accurate are also inevitably inconsequential as statements of religious identity.’ Seeing Through Zen, p. xix.


43 For the Ming dynasty (1368–1644 CE) reinvention of Chan Buddhism see Jiang Wu, Enlightenment in Dispute. During the Qing dynasty (1644–1911 CE) the Yongzheng Emperor (雍正: r. 1723–1735 CE) compiled The Imperial Record of the Main Principles of the Zongjing, (L164.1668), printed by the Imperial Household in the twelfth year of Yongzheng’s reign (1734). See Hummel, Eminent Chinese, vol.2, p. 915; esp. 918 on the Emperor’s Chan Buddhist leanings.









Chan Master Yongming Yanshou’s Message


Nothing is real


And nothing to get hung about44


In this twenty-first century ‘Era of Crisis’ Yongming Yanshou’s message, were it divested of its Buddhist vocabulary, might be even more relevant, more urgent, than it was in his local area of south-east China in the tenth century. This ‘Era of Crisis’ now embraces our entire home-world: the earth, all plants, all animals, all humans.


Yanshou’s message is simple but radical. Not content with expressing it in his own words, he backs them up by calling upon the ancestors of all schools of Buddhism. But it is not a new message; all the wise ones from antiquity have re-iterated it tirelessly.


The beauty of Yanshou’s currency is that it is a single coin with, of course, two sides. The bare essence of the message is stamped on both sides with a single Chinese character –xin (心) consciousness, the only thing left to ‘believe’ in nowadays, since we are clearly all participants, along with the earth, plants and animals, in this mysterious phenomenon. One side of Yanshou’s coin retains its pristine original shine, the other side is discoloured by various causes and conditions, yet it is the same coin. This consciousness in our world and beyond is the source of all doings and non-doings, from the very negative to the very positive and everything in between – all is underpinned by it.


Now it is easy enough to write about consciousness, easy enough to understand it intellectually in accord with one’s particular biases, easy enough to preach on consciousness; but to be called to another level of it augurs irreversible changes in the individual and in the collective, involving an often initially uncomfortable adjustment to an ageless new (old) open road. The ancestors, the tiniest minority accessible through their literary records, the inconceivably huge majority still locked up in our own genetic codes, know well that it is not easy to come to another level of awakening to life’s plenitude without the experience of suffering. Out of compassion and by skilful means the literate minority bestirred themselves to write about something which in print is just so much waste paper. Yet were it not for those such as Yanshou, this message of ‘only heart’ (唯心synonym for consciousness) might have been lost. But even given such an inconceivable occurrence, consciousness would remain unmoved, for it endures as long as Life itself endures.


All this waste paper then is for the sake of offering us, who cannot believe in anything anymore – huddled under the withering tree of ‘knowledge’– one possible access of many into the precincts of what Buddhists call the realm of ‘awakening’. This awakening, this realisation, is no fiction.


For the characteristics prevalent in all structures on our world is a web complex enough to defy a definitive description – let alone understanding – so that all that can ever be said is actually an imposition, a re-structuring, without intrinsic reality. It is like looking at the millions of stars in the night sky, seeing patterns in them and giving these patterns terrestrial names (such as Amitābha Buddha). Buddhism is a ‘descriptive system’ of practice developed for the purpose of breaking free from it. The same holds with the Chan game plan; its description is a map drawn in one particular mode using a certain projection system that has no intrinsic reality. What is this Chan game? Liken it to a spider in the middle of its web, weaving according to its nature yet influenced by its dependence on circumstances.45


Temporality is one hallmark of our world and of the lives of its members, where reality is governed by particular, though unknown, precedent circumstances producing a particular state at a particular time – this is its quiddity. Cause is simply a totality of states produced from one condition and a totality of conditions producing one state. This means that unresolved energetic interpenetrations – the life-blood of this world – lawfully separate from their combined causes by collision with another set of related combined causes, creating an interruption in both ‘streams’ that rends their flow asunder for a moment. In the breach, the birth of new possibilities is conceived – but only for an instant. The problem is that the formative forces of living bodies are born fully operational and programmed to deal with such intrusive breaks cutting across their flow – a process rightly called adaptability. By virtue of being so flexible, the repair of the breach before the fruition of new possibilities has had a chance to see the light of day is quick and automatic, whilst the impact is slow to sink in on an awareness that is curiously habituated to ignoring such breaks in its fear to play safe. Again, breaks in the flow are possibilities for the emergence of latent seeds waiting to sprout, conferring the opportunity to assume more responsibility in steering the course of the ongoing life stream into new directions. When such a gap in the stream is noticed (these processes usually take place in the dark) and skilfully taken advantage of – as a result of familiarity in playing with Buddhist practice procedures – then a rejuvenation of natural vitality is conferred which is the opposite of a decline; it is a natural regeneration because it is a small return to the birthless.


The astonishing discovery made by Chan Buddhists who venture into this practice is that the nirvanic ‘other world’ is in fact a fresh re-entry into our very own everyday life but seen now in a pristine light never even conceived possible before. It is the view of our world seen from the phenomenal and from the Universal All – a matched pair yet without any separation; Only Consciousness.





44 Lennon / McCartney, Strawberry Fields Forever, 1967.


45 Bees make honey, spiders weave webs, all inconceivable, all equipped with the heart’s liberative function. 黃蜂作蜜蜘蛛作網皆不可思議皆有心數法之解脫也(fasc. 30) T48.592b10.









Records from the Ancestral Mirror


by


Chan Master Yongming Yanshou


Fascicle Two


421b19


Now, the realm of all the Buddhas is quiescent, the world of living beings empty. What then are the causes and conditions giving rise to the marks of the Buddhas’ teachings? (教迹)


421b20


Answer: Although in the fundamental reality (一實諦中) there is no arising or cessation, within the precinct of expedient means, causes and conditions are of great [import], hence a gatha in the Fahua Jing (Lotus Sutra) says,


All dharmas forever lack inherent existence (常無性)


The Buddha-seed arises from conditions46


Since all things forever lack inherent existence, when there is no lack of inherent existence, such dharmas do accord with conditions;47 their empty nature is not lost in according with conditions. Moreover, the arising of the teachings depends on it. There is no limit to causes and conditions, as the ancient worthies have succinctly indicated. [Nevertheless], there are these ten kinds [of causes and conditions]: the first is due to the real nature of Dharma (or: to things as they really are 法爾); the second is due to the power of vows; the third, to the innate response [of Buddhas to living beings, of living beings to the Buddhas]; the fourth is due to the root / source; the fifth is due to the manifestation of innate virtue (顯德); the sixth, to the appearance of the ranks [of awakening]; the seventh, to awaken others; the eighth is due to it being seen and heard; the ninth to putting it into practice and the tenth is due to attaining fruition.


Now the great bodhisattvas have left us such collections as Discourse on Only [Projections of ] Consciousness,48 of which the main tenets are of two kinds: the first is to awaken to the correct transmission of the teachings concerning all dharmas and to resolve (destroy) the pernicious attachment to the two emptinesses;49 the second is to break the afflictions that are a hindrance to knowing and realise the gate to the liberation of bodhi. This is the way to testify for oneself to the true ground of the Dharma as innate awakening [421c] – it is not in words and phrases that the meaning is elaborated but they are for students of a later generation who long for the Way.


The compilations are expedient means which also have a twofold intention by informing about the basic purpose. One is to summarise the essential points for those who like to have an outline in order to understand the essential pointers, whilst avoiding the complexities of looking through a complicated text. The second is for people to grasp the general purport but who are not clear about the distinct principle.50


To subtly expound on the noumenon and phenomena, fully penetrated, is to cut off the two roots of birth and death. Treading the single taste of the way of awakening and looking up to the great purport of the sutras means to understand directly one’s own consciousness (自心). Following the subtle words of the sages, the treasure house of awakening suddenly opens. Attachments to common views removed, the perverse grasping to sentiments broken, there is deep faith in the impartial Buddhist teachings (正宗). The realisation is that the moon is not in the finger pointing to it but in returning the light to reflect within, which engenders an insight into the [true] nature, which can only testify to true principle, rather than following a text. This is the original intent.
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