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Preface to
The Collected Works of Korean Buddhism

At the start of the twenty-first century, humanity looked with hope on the
dawning of a new millennium. A decade later, however, the global village
still faces the continued reality of suffering, whether it is the slaughter of
innocents in politically volatile regions, the ongoing economic crisis that
currently roils the world financial system, or repeated natural disasters.
Buddhism has always taught that the world is inherently unstable and
its teachings are rooted in the perception of the three marks that govern
all conditioned existence: impermanence, suffering, and non-self. Indeed,
the veracity of the Buddhist worldview continues to be borne out by our
collective experience today.

The suffering inherent in our infinitely interconnected world is only
intensified by the unwholesome mental factors of greed, anger, and
ignorance, which poison the minds of all sentient beings. As an antidote to
these three poisons, Buddhism fortunately also teaches the practice of the
three trainings: s7/a, or moral discipline, the endurance and self-restraint that
controls greed; samadhi, the discipline of meditation, which pacifies anger;
and prajna, the discipline of wisdom, which conquers ignorance. As human
beings improve in their practice of these three trainings, they will be better
able to work compassionately for the welfare and weal of all sentient beings.

Korea has a long history of striving to establish a way of life governed
by discipline, compassion, and understanding. From the fifth century C.E.
onward, the Korean sangha indigenized both the traditional monastic
community and the broader Mahayana school of Buddhism. Later, the
insights and meditative practices of the Seon tradition were introduced to
the peninsula and this practice lineage lives on today in meditation halls
throughout the country. Korea, as a land that has deep affinities with the
Buddhist tradition, has thus seamlessly transmitted down to the present the
living heritage of the Buddha’s teachings.

These teachings begin with Great Master Wonhyo, who made the vast
and profound teachings of the Buddhadharma accessible to all through his



various “doctrinal essentials” texts. Venerable Woncheuk and State Preceptor
Daegak Uicheon, two minds that shined brightly throughout East Asia,
left us the cherished legacy of their annotated commentaries to important
scriptures, which helped to disseminate the broad and profound views of the
Mahayana, and offered a means of implementing those views in practice. The
collected writings of Seon masters like Jinul and Hyujeong revealed the Seon
path of meditation and illuminated the pure land that is inherent in the
minds of all sentient beings. All these works comprise part of the precious
cultural assets of our Korean Buddhist tradition. The bounty of this heritage
extends far beyond the people of Korea to benefit humanity as a whole.

In order to make Korea’s Buddhist teachings more readily accessible,
Dongguk University had previously published a fourteen-volume compilation
of Korean Buddhist works written in literary Chinese, the traditional lingua
franca of East Asia, comprising over 320 different works by some 150
eminent monks. That compilation effort constituted a great act of Buddhist
service. From that anthology, ninety representative texts were then selected
and translated first into modern vernacular Korean and now into English.
These Korean and English translations are each being published in separate
thirteen-volume collections and will be widely distributed around the world.

At the onset of the modern age, Korea was subjected to imperialist
pressures coming from both Japan and the West. These pressures threatened
the continuation of our indigenous cultural and religious traditions and also
led to our greatest cultural assets being shuttered away in cultural warehouses
that neither the general public nor foreign-educated intellectuals had any
interest in opening. For any people, such estrangement from their heritage
would be most discomforting, since the present only has meaning if it is
grounded in the memories of the past. Indeed, it is only through the self-
reflection and wisdom accumulated over centuries that we can define our
own identity in the present and ensure our continuity into the future. For
this reason, it is all the more crucial that we bring to the attention of a wider
public the treasured dharma legacy of Korean Buddhism, which is currently
embedded in texts composed in often impenetrable literary Chinese.

Our efforts to disseminate this hidden gem that is Korean Buddhism
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reminds me of the simile in the Lozus Satra of the poor man who does not
know he has a jewel sewn into his shirt: this indigent toils throughout his
life, unaware of the precious gem he is carrying, until he finally discovers he
has had it with him all along. This project to translate and publish modern
vernacular renderings of these literary Chinese texts is no different from
the process of mining, grinding, and polishing a rare gem to restore its
innate brilliance. Only then will the true beauty of the gem that is Korean
Buddhism be revealed for all to see. A magnificent inheritance can achieve
flawless transmission only when the means justify the ends, not the other
way around. Similarly, only when form and function correspond completely
and nature and appearance achieve perfect harmony can a being be true to its
name. This is because the outer shape shines only as a consequence of its use,
and use is realized only by borrowing shape.

As Buddhism was transmitted to new regions of the world, it was crucial
that the teachings preserved in the Buddhist canon, this jewel of the Dharma,
be accurately translated and handed down to posterity. From the inception
of the Buddhist tradition, the Buddhist canon or “Three Baskets” (7¥ipitaka),
was compiled in a group recitation where the oral rehearsal of the scriptures
was corrected and confirmed by the collective wisdom of all the senior
monks in attendance. In East Asia, the work of translating Indian Buddhist
materials into literary Chinese —the lingua franca for the Buddhist traditions
of China, Korea, Japan, and Vietnam— was carried out in translation bureaus
as a collective, collaborative affair.

Referred to as the “tradition of multi-party translation,” this system of
collaboration for translating the Indian Sanskrit Buddhist canon into Chinese
typically involved a nine-person translation team. The team included a head
translator, who sat in the center, reading or reciting the Sanskrit scripture
and explaining it as best he could with often limited Chinese; a philological
advisor, or “certifier of the meaning,” who sat to the left of the head translator
and worked in tandem with him to verify meticulously the meaning of the
Sanskrit text; a textual appraiser, or “certifier of the text,” who sat at the chief’s
right and confirmed the accuracy of the preliminary Chinese rendering; a

Sanskrit specialist, who carefully confirmed the accuracy of the language



of the source text; a scribe, who transcribed into written Chinese what was
often initially an oral Chinese rendering; a composer of the text, who crafted
the initial rendering into grammatical prose; the proofreader, who compared
the Chinese with the original Sanskrit text; the editor, who tightened up and
clarified any sentences that were vague in the Chinese; and finally the stylist,
who sat facing the head translator, who had responsibility for refining the
final rendering into elegant literary Chinese. In preparing these vernacular
Korean and English renderings of Korean Buddhist works, we have thought
it important to follow, as much as possible, this traditional style of Buddhist
literary translation that had been discontinued.

This translation project, like all those that have come before it, had
its own difficulties to overcome. We were forced to contend with nearly-
impossible deadlines imposed by government funding agencies. We strained
to hold together a meager infrastructure. It was especially difficult to recruit
competent scholars who were fluent in literary Chinese and vernacular
Korean and English, but who had with the background in Buddhist thought
necessary to translate the whole panoply of specialized religious vocabulary.
Despite these obstacles, we have prevailed. This success is due to the
compilation committee which, with sincere devotion, overcame the myriad
obstacles that inevitably arose in a project of this magnitude; the translators
both in Korea and abroad; the dedicated employees at our committee offices;
and all our other participants, who together aimed to meet the lofty standard
of the cooperative translation tradition that is a part of our Buddhist
heritage. To all these people, I would like to express my profound gratitude.

Now that this momentous project is completed, I offer a sincere wish on
behalf of all the collaborators that this translation, in coming to fruition and
gaining public circulation, will help illuminate the path to enlightenment for

all to see.

Kasan Jikwan (#0.1 %5 &)

3204 President of the Jogye Order of Korean Buddhism
President, Compilation Committee of Korean Buddhist Thought
October 10, 2009 (25534 year of the Buddhist Era)



On the Occasion of Publishing
The Collected Works of Korean Buddhism

'The Jogye Order of Korean Buddhism, together with Buddhists everywhere,
is pleased to dedicate to the Three Jewels —the Buddha, Dharma, and Sangha-
the completed compilation of the Korean and English translations of e
Collected Works of Korean Buddhism. The success of this translation project was
made possible through the dedication of Venerable Kasan Jikwan, former
president of the Jogye Order and president of the Compilation Committee
of Korean Buddhist Thought. Both the Korean and English translations
are being published through the labors of the members of the Compilation
Committee and the many collaborators charged with the tasks of translation,
editing, and proofreading the compilation.

The thirteen volumes of The Collected Works of Korean Buddhism are the
products of nearly 1,700 years of Buddhist history in Korea. These Buddhist
works are the foundation and pillar of Korean thought more broadly.
This compilation focuses on four towering figures in Korean Buddhism:
Venerable Wonhyo, posthumously named State Preceptor Hwajaeng, who
was renowned for his doctrinal thought; Venerable Uisang, great master of
the Avatamsaka Sitra and pedagogical role model who was respected for his
training of disciples; Venerable Jinul, also known as State Preceptor Bojo, who
revitalized Seon Buddhism through the Retreat Society movement of the
mid-Goryeo dynasty; and Venerable Hyujeong, also known as State Preceptor
Seosan, who helped to overcome national calamities while simultaneously
regularizing Korean Buddhist practice and education.

Through this compilation, it is possible to understand the core thought of
Korean Buddhism, which continued unbroken through the Three Kingdoms,
Goryeo, and Joseon periods. Included are annotated translations of carefully
selected works introducing the Hwaeom, Consciousness-Only, and Pure
Land schools, the Mahayana precepts, Seon Buddhism, the travel journals
of Buddhist pilgrims, Buddhist cultural and historical writings, and the
epitaphs of great monks.

This work is especially significant as the fruition of our critical efforts



to transform the 1,700 years of Korean Buddhist thought and practice into
a beacon of wisdom that will illuminate possible solutions to the many
problems facing the world today. Sakyamuni Buddha’s teachings from 2,600
years ago were transmitted centuries ago to the Korean peninsula, where
they have continuously guided countless sentient beings towards truth. Z5e
Collected Works of Korean Buddhism contains a portion of the fruits realized
through Koreans’ practice of the Buddha’s wisdom and compassion.

With the successful completion of this compilation, we confirm the power
of the Jogye Order executives’ devotion and dedication and benefit from their
collective wisdom and power. So too can we confirm through the thought
of such great masters as Wonhyo, Uisang, Jinul, Hyujeong and others a key
teature of Buddhism: its power to encourage people to live harmoniously
with each other through mutual understanding and respect.

'The current strengthening of the traditions of Buddhist meditation practice
and the revitalization of the wider Korean Buddhist community through
education and propagation derive in large measure from the availability of
accurate, vernacular translations of the classics of the sages of old, so that we
too may be imbued with the wisdom and compassion found in their writings.
When the lessons of these classics are made available to a contemporary
audience, they can serve as a compass to guide us toward mutual understanding
so that we may realize the common good that unifies us all.

Compilation of this thirteen-volume English-language edition of 7he
Collected Works of Korean Buddhism is an especially monumental achievement.
To take on the task of translating these classics into English, global experts
on Korean Buddhism were recruited according to their areas of expertise
and were asked to consult with the scholars preparing the new Korean
translations of these texts when preparing their own renderings. Though some
English translations of Korean Buddhist texts have been made previously,
this is the first systematic attempt to introduce to a Western audience the
full range of Korean Buddhist writing. The compilation committee also
sought to implement strict quality control over the translations by employing
a traditional multiparty verification system, which encouraged a sustained

collaboration between the Korean and English teams of translators.
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'This English translation of the Collected Works will serve as the cornerstone
for the world-wide dissemination of knowledge about the Korean Buddhist
tradition, which has heretofore not garnered the recognition it deserves.
Together with international propagation efforts, Korean traditional temple
experiences, and the temple-stay program, the English translation of the
Collected Works will make an important contribution to our ongoing efforts to
globalize Korean Buddhism. To facilitate the widest possible dissemination
of both the Korean and English versions of this compilation, digital editions
will eventually be made available online, so that anyone who has access to the
Internet will be able to consult these texts.

Among all types of giving, the most precious of all is the gift of Dharma,
and it is through sharing these teachings that we seek to spread the wisdom
and compassion of Korean Buddhism, as well as the spirit of mutual
understanding and unity, to people throughout the world. Our efforts to
date have been to secure the foundation for the revitalization of Korean
Buddhism; now is the time for our tradition to take flight. 7he Collected Works
of Korean Buddhism appears at an opportune moment, when it will be able
to serve as a guiding light, illuminating the way ahead for Korean Buddhism
and its emerging contemporary identity.

To all those who worked indefatigably to translate, edit, and publish
this collection; to the compilation committee, the researchers, translators,
proofreaders, editors, and printers; and to all the administrative assistants
associated with the project, I extend my deepest appreciation and thanks.
Finally, I rejoice in and praise the indomitable power of Venerable Jikwan’s
vow to complete this massive compilation project.

With full sincerity, I offer this heartfelt wish: may all the merit deriving
from this monumental work be transferred to the Buddhas, the bodhisattvas,

and all sentient beings.

Haebong Jaseung (4% %4 %)

33t President of the Jogye Order of Korean Buddhism
President, Compilation Committee of Korean Buddhist Thought
January 20,2010 (2554t year of the Buddhist Era)



Preface to the English Edition of
The Collected Works of Korean Buddhism

Buddhism has nearly a 1,700-year history in Korea and the tradition continues
to thrive still today on the peninsula. Buddhism arrived in Korea from India
and China by at least the fourth century C.E. and the religion served as the
major conduit for the transmission of Sinitic and Serindian culture as a whole
to Korea. But Korean Buddhism is no mere derivative of those antecedent
traditions. Buddhists on the Korean peninsula had access to the breadth and
depth of the Buddhist tradition as it was being disseminated across Asia
and they made seminal contributions themselves to Buddhist thought and
meditative and ritual techniques. Indeed, because Korea, like the rest of East
Asia, used literary Chinese as the lingua franca of learned communication
(much as Latin was used in medieval Europe), Korean Buddhist writings
were disseminated throughout the entire region with relative dispatch and
served to influence the development of the neighboring Buddhist traditions
of China and Japan. In fact, simultaneous with implanting Buddhism on the
peninsula, Korean monks and exegetes were also joint collaborators in the
creation and development of the indigenous Chinese and Japanese Buddhist
traditions. The Collected Works of Korean Buddhbism seeks to make available
in accurate, idiomatic English translations the greatest works of the Korean
Buddhist tradition, many of which are being rendered for the first time into
any Western language.

The thirteen volumes of this anthology collect the whole panoply
of Korean Buddhist writing from the Three Kingdoms period (ca. 57
C.E.-668) through the Joseon dynasty (1392-1910). These writings include
commentaries on scriptures as well as philosophical and disciplinary
texts by the most influential scholiasts of the tradition; the writings of its
most esteemed Seon adepts; indigenous collections of Seon gongan cases,
discourses, and verse; travelogues and historical materials; and important
epigraphical compositions. Where titles were of manageable length, we
have sought to provide the complete text of those works. Where size was

prohibitive, we have instead offered representative selections from a range



of material, in order to provide as comprehensive a set of sources as possible
for the study of Korean Buddhism. The translators and editors also include
extensive annotation to each translation and substantial introductions that
seek to contextualize for an English-speaking audience the insights and
contributions of these works.

Many of the scholars of Korean Buddhism active in Western academe
were recruited to participate in the translation project. Since the number of
scholars working in Korean Buddhism is still quite limited, we also recruited
as collaborators Western specialists in literary Chinese who had extensive
experience in English translation.

We obviously benefitted enormously from the work of our Korean
colleagues who toiled so assiduously to prepare the earlier Korean edition
of these Collected Works. We regularly consulted their vernacular Korean
renderings in preparing the English translations. At the same time,
virtually all the Western scholars involved in the project are themselves
specialists in the Buddhist argot of literary Chinese and most already had
extensive experience in translating Korean and Chinese Buddhist texts into
English. For this reason, the English translations are, in the majority of
cases, made directly from the source texts in literary Chinese, not from the
modern Korean renderings. Since translation always involves some level
of interpretation, there are occasional differences in the understanding of
a passage between the English and Korean translators, but each translator
retained final authority to decide on the preferred rendering of his or her
text. For most of the English volumes, we also followed the collaborative
approach that was so crucial in preparing the Korean translations of these
Collected Works and held series of meetings where the English translators
would sit together with our Korean counterparts and talk through issues
of terminology, interpretation, and style. Our Korean collaborators offered
valuable comments and suggestions on our initial drafts and certainly saved
us from many egregious errors. Any errors of fact or interpretation that may
remain are of course our responsibility.

On behalf of the entire English translation team, I would like to express

our thanks to all our collaborators, including our translators Juhn Young



Ahn, Robert Buswell, Michael Finch, Jung-geun Kim, Charles Muller, John
Jorgensen, Richard McBride, Jin Y. Park, Young-eui Park, Patrick Uhlmann,
Sem Vermeersch, Matthew Wegehaupt, and Roderick Whitfield; as well as
our philological consultants Chongdok Sunim, Go-ok Sunim, Haeju Sunim,
Misan Sunim, Woncheol Sunim, Byung-sam Jung, and Young-wook Kim.
We are also appreciative to Ven. Jaseung Sunim, the current president of the
Jogye Order of Korean Buddhism, for his continued support of this project.
Our deepest gratitude goes to Ven. Jikwan Sunim (May 11, 1932-January
2,2012), one of the most eminent monks and prominent scholars of his
generation, who first conceived of this project and spearheaded it during his
term as president of the Jogye Order of Korean Buddhism. Jikwan Sunim’s
entire career was dedicated to making the works of Korean Buddhism more
accessible to his compatriots and better known within the wider scholarly
community. It is a matter of deep regret that he did not live to see the
compilation of this English version of the Collected Works.

Finally, it is our hope that 7he Collected Works of Korean Buddhism will ensure
that the writings of Korean Buddhist masters will assume their rightful
place in the developing English canon of Buddhist materials and will enter
the mainstream of academic discourse in Buddhist Studies in the West.
Korea’s Buddhist authors are as deserving of careful attention and study as
their counterparts in Indian, Tibetan, Chinese, and Japanese Buddhism. This
first comprehensive collection of Korean Buddhist writings should bring
these authors the attention and sustained engagement they deserve among

Western scholars, students, and practitioners of Buddhism.

Robert E. Buswell, Jr.

Distinguished Professor of Buddhist Studies, University of California,
Los Angeles (UCLA)

Chair, English Translation Editorial Board, 7he Collected Works of
Korean Buddhism

May 20,2012 (2556 year of the Buddhist Era)









Left: Stupa of Great Master Seosan (at Dacheung Monastery).

Right: Funerary stele for Great Master Seosan (at the site of Backhwa Hermitage in
Pyohun Monastery, Mt. Geumgang).




Above: Scene of Pyohun Monastery, Mt. Geumgang.
Below: Eosil Hall, Pyohun Monastery.
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Above: Cheongheojip.
Middle: Unsudan and Seonga gwigam.
Below: Hyujeong’s six-ringed staff head.
(kept in Suchung Monastery, Pohyeon Monastery)
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Cheongheo-dang haengjang (Account of Conduct of Cheongheo-dang) 5

'This is a compilation into one volume of the Seonga gwigam, which contains
the views of the Great Master Seosan, Cheongheo Hyujeong (1520-1604),
concerning Seon (C. Chan) thought, plus extracts of short pieces from his
other writings that correspond in content to the Seon methods seen in
the Seonga gwigam. We have completely translated the Seonga gwigam,the
Cheongheo-dang haengjang, Simbeop yocho, Seon-gyoseok and Seon-gyogyeol,
plus extracts from the Cheongheojip (The Cheongheo Collection) that mainly
concur with the chief theses of the Seonga gwigam collection. With the
exception of the Account of Conduct, the other sections have all been selected
as concisely expressing the Seon tenets of Hyujeong. Explanatory footnotes
have been added. As the person and career of Hyujeong are revealed in detail
in the Account of Conduct, we have not described them separately.

Cheongheo-dang haengjang (Account of
Conduct of Cheongheo-dang)

This is a record of the life of Hyujeong written by his disciple Pyeonyang
Eon-gi (1581-1644). The original title was “Account of Conduct of
Cheongheo-dang, the Great Master of Universal Salvation, Conjointly of the
Highest Rank Who Supports the Lineage (of Seon) and Establishes the
Doctrine, Royally Granted the Purple Robe, General Supervisor of Seon and
Doctrine, Sole Supervising Great Seon Master of the State, Toe-eun of the
Geumgang Mountains.”

Although this was originally not in the seven-fascicle text printed at
Yongbok Monastery in 1630 (eighth year of King Injo) that is the master
text for the Cheongheojip in the Hanguk Bulgyo Jeonseo (Complete Works
of Korean Buddhism, hereafter HBJ), volume 7, it is recorded in the
Supplement. This was recorded in the undated printing of the four-fascicle
text in the Myohyang library, and it is kept in the National Library of Korea,
the Library of the Academy of Korean Studies, and the library of Dongguk



6 I. Introduction

University. Two different versions are kept in the National Central Library.

The first part introduces the social status of Hyujeong’s father and
his ancestors before he was born, the circumstances for his maternal
grandfather’s crime against Lord Yeonsan that had him exiled, and the
stories of his mother’s dream of his conception and giving birth to him. The
next part continues with his deeds as a youth, beginning with his childhood,
his excellence in poetry and writing, his going to Hanyang to study, his study
to take the civil service examinations, and his failure in the exams. In this
appear accounts of his encounter with Buddhist texts in this process, his
teeling that his study to then had been in vain, his initiation of an ambition
to be a hero “who empties his mind to graduate,” and his becoming a monk.

Later, at the age of thirty-two (1552), he was appointed to the concurrent
posts of supervisor of the two schools of Seon and Doctrine, and in order to
realize his original intention of becoming a monk, he entered the Geumgang
Mountains, where following his practice, he attained enlightenment. In the
imjin year (1592) the Japanese invaded, and Korea was facing a crisis. At
that time he was appointed to the position of Overall Supervisor of the Seon
and Doctrine of the Sixteen Lineages of the Provinces (which meant he was
the supervisor of all forms of Buddhism in the whole of Korea). He went to
Beopheung Monastery in Sun-an, where he gathered monks. After that he
joined these forces with the Ming army and repelled the Japanese invaders.
However, at the advanced age of eighty, Hyujeong thought he could not
take the role of general, so he entrusted this role to his successors and pupils
Sa-myeong Yujeong and Cheoyeong, then returned to Mt. Myohyang and
went into seclusion. Following the suppression of the invasion, his merit
was recognized, and he was given the official title of the Highest Rank Who
Supports the Lineage (of Seon) and Establishes the Doctrine, the Great
Master of Universal Salvation, the Sole Supervising Great Seon Master of
the State and General Supervisor of Seon and Doctrine.

'The Account of Conduct records that Seosan Hyujeong continued the Seon
Dharma that was faithful to the house style of the Linji lineage. The basis
for this was found in the fact that he inherited the correct Dharma lineage

that had passed through generations. His genealogy went through seven



Seonga gwigam (A Guide to Seon) 7

generations, beginning from Shiwu Qinggong, then to Taego Bou, Hwan-
am Honsu, Gugok Gag-un, Deunggye Jeongsim, Byeoksong Jieom, and
Buyong Yeonggwan. Because the source of this lineage, Shiwu Qinggong,
was seen to be in a direct and legitimate line of descent in the Linji lineage,
Hyujeong also was regarded as genealogically an heir to this lineage.

For the first half of this Account of Conduct the author has consulted
Hyujeong’s own recollections of the deeds of his youth and the events
surrounding his becoming a monk as sent in a letter to Ro Susin (1515-1590).
This is the “Letter Sent to Governor Ro of Wansan,” which records in detail
the deeds of his parents and their ancestors, the activities of his youth, the
causes of his entry to the monkhood, and his pilgrimage. The Account of
Conduct follows the content of the first part of this letter.

Seonga gwigam (A Guide to Seon)

The Structure and Gist of the Seonga gwigam

This book was created by Seosan Hyujeong. He gathered passages worthy
of being exemplars for Seon, added evaluations of each of these passages,
and attached hymns to these. He selected works from the scriptures and
the recorded sayings of generations of Chan/Seon masters by topic, added
some detailed explanations to these, and finished each of them off in the
form of one or two lines of verse or comments (chag-eo) in accord with his
appreciation of the passages as a Seon master.

'This has been translated based on the text in Hanguk Bulgyo Jeonseo,vol. 7,
which has as its master text the 1579 (twelfth year of King Seonjo) printed
volume that included Sa-myeong Yujeong’s Postface. This is kept at Korea
University and at Komazawa University. In addition, it has been printed
a number of times. These printings include the printed text of Yujeom

Monastery in the Geumgang Mountains of 1590 (twenty-third year of
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King Seonjo), kept in the National Library of Korea; the revised print from
Wonjeok Monastery of Hwasan in Gyeongsang Province of 1605 (thirty-
eighth year of King Seonjo); the revised print from Songgwang Monastery
of Mt. Jogye in Suncheon, Jeolla Province, of 1607 (fortieth year of King
Seonjo), kept at Dongguk University; the woodblock print of Naewon
Hermitage on Mt. Myohyang of 1612 (fourth year of Lord Gwanghae),
which was moved to Bohyeon Monastery and is now kept at Dongguk
University; the revised print text from Songgwang Monastery of 1618 (tenth
year of Lord Gwanghae) and kept at Dongguk University; the woodblock
text kept at Yongbok Monastery of 1633 (eleventh year of King Injo), which
lacks the preface and postface but has the Seon-gyoseok as an appendix, now
kept in the National Library of Korea; the reprint text of Tongdo Monastery
of Mt. Chwiseo (Yangsan) of 1649 (twenty-seventh year of King Injo) and
kept at Yonghwa Monastery in Damyang-gun in Jeolla South Province; the
printed text stored at Bohyeon Monastery on Mt. Myohyang of 1731 (seventh
year of King Yeongjo) now kept at Dongguk University; and the printed
text of 1583 (sixteenth year of King Seonjo), which contains the postface by
Bowon, now kept at Korea University.

The Seongga gwigam is not simply an array of excellent passages for
reading, for the compiler, Hyujeong, had a simple appreciation threaded
through them. As a product filtered by that appreciation, it became an
exemplar for the generations of the Seon lineages of Korea, as the title
suggests. As is seen also in the postfaces by Sa-myeong Yujeong, Bowon,
and Seongjeong, it was published with the aim of presenting a direct path
to overcoming the biases and defects that each of the groups of Seon and
Doctrine possess and that bring one into perilous territory. Despite this,
this book does not have the viewpoint that there is an identity of Seon and
Doctrine. Rather, it is an attempt to transform the theories of the Doctrinal
schools into the Seon viewpoint.

Although Seonga here indicates the entirety of the lineages that the Chan/
Seon school was divided into, in content it means above all the single group
that adopted the tenets of the special method of practice called Patriarchal
Teacher Seon and Ganhwa Seon. Hyujeong saw that students should follow
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these Seon methods rather than any other method of practice. Accordingly,
the gemlike passages concisely reveal the viewpoint of the investigation of
hwadu presented in Ganhwa Seon, which were left to later generations to
be the hammer and tongs for the breakthrough of the innumerable topics
of practice. As Seongjeong wrote in his postface, “Gwigam are the essential
gates used daily in Seon and Doctrine,” so the Seonga gwigam is a book of
passages organized according to Hyujeong’s viewpoint of those that could
become guides (gwigam) for practice in daily life. Although the everyday
ideas concerning Seon practice and thought that Hyujeong had were

contained in various short pieces, he synthesized them in this compilation.

Single Thing

The “single thing” before which you can only lose strength, even with the
ability of a buddha or patriarch, and to which words and thoughts cannot
be applied, adorns the start of this book. The hwadu that threads through
the entirety of Seonga gwigam is this very “What is the single thing?” Seon
and Doctrine are divided accordingly into difterent ways of clarifying this,
and the aim of Awadu study, before it also is infected with language and
discrimination, is to arrive safely in the realm where this single thing is
revealed unchanged. The attempt to understand the doctrinal concepts of
True Thusness (bhutatathata) or Buddha-nature as being of equal value
with “What is this single thing?” is in conflict with the ideas of Patriarchal
Teacher Chan. Facing “What is this single thing?” the Buddha and
patriarchal teachers have nothing to do, for heaven and earth lose their light.

However, because there are many abilities that understand the various
means that are found in the Dharma, if you do not shift even a little from
the fundamental/original endowment that such people adhere to, there will
be no methods that will lead to differentiated abilities. Thus the words “mind,”
“Buddha,” “sentient beings,” and the like only carry and transmit the “single
thing.” In accordance with the (ability of the) student and the style that
adheres to the domain of the single thing that does not permit any expedient,
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only when the standpoint that permits expedient means to be revealed
variously is applied freely can the meaning of the salvation of sentient beings
be unfolded while not being estranged from the original endowment.

Even though it be mind or it be Buddha, no matter what other words it
is expressed by, you must not adhere to that name. It can be at one with what
was originally indicated once you return to the preverbal tastelessness and
therein grasp the single thing. Words that express are Doctrinal Dharma;
returning to the source is Seon Dharma. Because language and names for
showing the single thing rather have the potential to become obstacles that
hide it, you need a method to smash through to it. Hyujeong oftered Awadu
investigation as the method of practice to engage “What is the single thing?”
and remove these obstacles. The words of the scriptures and the sayings of
the patriarchal teachers were all swept away by doubt, and so you are not
governed by these words, and the method of thoroughly investigating the
fiction of words till you smash them to smithereens is Awadu investigation.

However, if you enter into doubt, all words become living sentences.

Similarities and Differences of Seon and Doctrine

As Hyujeong said, “Seon is the Buddha’s mind, Doctrine is the Buddha’s
words,” so both of these have their source in the Buddha, but because of
the differences between the people transmitting it, differences appeared.
And so he also said, “Seon is going from the wordless realm to the wordless
realm; Doctrine is going from words to the wordless realm, and so mind is
the Seon Dharma and words are the Doctrinal Dharma.” Doctrine is the
eternal resort that can only be explained through detailed language; Seon,
in order to penetrate through to the basis, has the mind as the method of
direct indication of the source, and the traces of words are eliminated. And
so, Doctrine is like bending the back of a bow: it preaches in detail in a
roundabout way; Seon is straight like a bowstring: it indicates the source
directly. Although there is such differentiation, Hyujeong sees Seon and

Doctrine as having the same root.
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However, there is a difference in depth and application between Seon and
Doctrine. If you understand the news of the separate transmission outside of
the Doctrine such as holding up a flower and the subtle smile via the traces
of Doctrinal scholarship, they are only dead sentences, but if you achieve the
realm of Seon in the mind then insignificant matters and rambling words or
any natural sounds will become Dharmic voices that transmit the truth. And
so Hyujeong repeatedly stresses the idea that one should not be buried in
language.

If you have smashed through all the material of Seon and Doctrine, and
as a practitioner you have finished, with nothing to do, there is nothing
left in particular to pursue. Having reached this realm, then you will have
developed in the everyday the state of being a person with nothing to do

(musa-in) “who when hungry eats and when tired sleeps.”

Hwadu Investigation and Its Elements

Hyujeong sought the correct direction of practice starting from the
distinction between investigation of the sentence and investigation of the
meaning. The investigation of the meaning, which is the pursuit at every
point of the meaning of the sentence, is the dead sentence of the gate of the
Rounded and the Sudden. If you follow this method, all of the sentences
will lose their vitality and become dead sentences. On the other hand, the
investigation of the sentence is the live sentence of the shortcut gate in
which the sentences have no taste at all. This live sentence completely lacks
any logic to be sought for. The investigation of the Awadu is not an attempt
to illuminate a single gong-an according to the highest theories of Doctrinal
studies such as the gates of the Rounded and Sudden. It is not a study in
the form of seeking for the meaning through a system of cognition that is
external (to the Awadu). It takes as its object the sentence that has no way
via the paths of meaning and language, being a method of reaching a barrier
wall that cannot be penetrated in this manner.

'That being so, what are the elements for such an investigation of Awadu?
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A set hwadu is to be taken up ceaselessly and is not to be missing from your
thoughts for even a brief moment. When you take up a hwadu and study
it, the reason that a thought other than the Awadu wedges itself in there is
that there are gaps in the mind/concentration. These gaps produce moments
when other thoughts replace the Awadu, or miss the hwadu in no thought
at all. Hyujeong viewed the occurrence of such thoughts to be an invasion
by the army of the madra (tempters), and so he transmitted the idea that you
had to hold onto the Awadu scrupulously, without interruptions. Of the three
elements in the investigation of Awadu presented by Gaofeng Yuanmiao -
namely the root of great faith, the great explosive determination, and the
teeling of great doubt - Hyujeong introduced and organized the thought
of traditional Ganhwa Seon masters concerning the nature of doubt in
particular. Here we see his explanation of the ten kinds of defects or faults
— that is, the ten ills of ganhwa that occur while studying the Awadu of the
character mu. Each one of these reveals an essential property of the Awadu
that cannot be penetrated via any technique of discrimination. This original
realm where the Awadu cannot penetrate in any way like this is called the
“live sentence.” In addition, he warned that if you set about the study of the
hwadu excessively and if you become distracted or impetuous or slack, you
will fall into depression (S. szyana).

How can we know that the study of the Awadu is correct? Hyujeong
presented the article that as a practitioner you must not trouble others
and must reflect on yourself at all times in daily life, and it is here that
the condition of the examination of your hwadu study is introduced. He
emphasized that those who in this way examine themselves and also study,
after thinking that they have broken through their Awadu, must seek out and
be examined by a clear-eyed Seon master to see if their realization is correct.
These two methods of examination, the method of looking at yourself and
the method of relying on a teacher, follow the teachings of Taego Bou.

The Source of the Mind
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In this part (sections 27-36), where texts on the theme of being enlightened
first and then cultivating that enlightenment afterward are gathered and
explained, Hyujeong highlights the correct understanding of the source
of your own mind. In case you do not understand, he says no matter how
much you practice, this will just increase your ignorance. The point that it
is a unified source that cannot be discriminated into the two types of the
ordinary person and the saint is the source of the mind that is spoken of
here. The firm belief in this principle is the faithful understanding. Therefore
there is no need to abandon the mind of the ordinary person and sentient
beings, and there is no need to strive in seeking the truth. This is because

both abandoning and seeking are themselves stained with frustrations.

The Article of Practice

Following on from this is the practice to realize the content of this faithful
understanding (sections 37-44). Because the essentials of practice lie in
the equal cultivation of the three studies of precept, samadhi, and insight,
you must understand their close relationship. In particular, the precepts are
the basis of both Seon and Doctrine, and Hyujeong stresses the point that
the three studies are not independent items for practice, but are necessarily
interdependent.

Next (sections 46-51) he mentions the detailed articles of practice one by
one, beginning with the six paramita of donation, discipline, and forbearance,
et cetera through to incantations and worship. He presents guides on the
practice of the six paramita one by one and indicates examples from the
sutras and commentaries. He also takes up the worship that has a meaning
that conquers ignorance and that respects the true nature, and the virtues of
chanting mantras.

This discussion shows what the true realm achieved by practice is, and
he selects the articles to realize this, concisely explaining the methods of

practice and the bases for each of them.
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Mindfulness of the Buddha

The whole of section 52 is a detailed explanation of mindfulness of the
Buddha and rebirth in the Buddha’s paradise. Hyujeong claims that correct
mindfulness of the Buddha is the chanting or calling of the titles of the
Buddha orally and the mindfulness of the contemplation that remembers
mentally, operating in combination, the mind and mouth in agreement.
From early Chan, its material concerning mindfulness of the Buddha
concluded that its aim was to show and indicate that we are all equipped
with the original mind. Hyujeong saw that the mindfulness of the Buddha
was nothing other than an expedient means to achieve that aim. Despite this,
he did not deny the traditional teachings on the mindfulness of the Buddha
that began with the forty-eight great vows of Amitabha Buddha, but he
introduced the concrete connection that they possess. He conveyed the idea
that the path of rebirth via your own power is slow and that the pursuit of
rebirth through other power or the power of the Buddha is rapid, and he
also indicated that it is a mistake to say there is no need to seek Amitabha
Buddha any further on the basis that your own nature itself is Amitabha
Buddha. This explanation reveals the idea that even if the original nature
itself is so, in reality, because your own strength is not up to it, you must not
belittle rebirth via other power and believe only in self-power. With this idea
as his premise, Hyujeong supported the tenet of sudden enlightenment and
gradual cultivation with respect of the mindfulness of the Buddha, applying
the assertions of Zongmi that even if you are suddenly enlightened, you have
to cultivate practice gradually thereafter.

In general, all of the items related to mindfulness of the Buddha and
rebirth in the Pure Land are based on the viewpoint that unites them with
the Seon Dharma that protects the original true mind. According to the
fundamental principle of “as a single Dharma that directly points at the
original mind, it is to be tallied with all different abilities,” he demonstrated

rebirth and mindfulness of the Buddha as these expedient means.
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The Causation of the Scriptures

Although it is a mistaken and biased view that Seon ignores the scriptures,
Hyujeong said that even though you do not know the meaning of the sutras,
even just the brushing of your ears by the sounds of someone reading the sutras
will be a cause for achieving the Way of the Buddha. However, if you do not
read this as a return to your own original endowment, it will be of no assistance
to you whatsoever. In this vein, he criticized the sham study by which you try

to enhance yourself through eloquence and boasting of your knowledge.

Warnings for Practitioners

The fire of impermanence always burns up all things. Being cognizant of
the fact that in this way impermanence makes all things, beginning with
your physical body and all our environments, disappear, he warned that you
not waste your time exerting yourself in practice to stop the invasion by
frustrations. Hyujeong severely criticized practitioners who live wastefully,
chasing after profit and fame while ignoring the pressing realities. He
showed the transience of fame and profit, and demonstrated this by quoting
verses and sutras with the idea that these promote the flames of avarice.
Furthermore, while indicating the state of mind that practitioners must
always possess in the everyday, he warned that the greatest frustrations are
those of anger and pride.

In sections 59—67, Hyujeong said that those practitioners who only
wear robes are merely wolves in sheep’s clothing, and those who waste the
donations of believers would certainly incur sins. This is to say that you must
look back at the Buddha’s intention in becoming a monk, always make an
effort in the original endowment, and use methods of managing a simple life,
accepting donations with a mind of awe.

In section 68, following the raising of the nature of impermanence and
the tenet that the body is impure, Hyujeong concretely presents how you are
not to be attached to your lifestyle in the everyday. In section 69, he shows
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the method of repenting a sin and regretting errors. Following on from
that, he mentions the direction of a correct life that maintains a straight,

unsophisticated mind seeking only the Way.

Faults and the Nature of hwadu

Although the $ravakas of the Lesser Vehicle abide in adherence to a calm
realm, the bodhisattvas of Mahayiana stroll unhindered even in the noisy city
streets without leaving any traces (section 72). Going further, he criticized
the people of his times who said that Seon is an attachment to the realm
wherein all things have disappeared and are extinguished, as entertaining an
illusion that mistakes this for original emptiness (section 75). He also quoted
the theory of Xinwen Tanben, who criticized the error of lineage masters
who teach students without knowing reality - from the lineage teachers who
are diseased in ear and eye even to lineage masters who are diseased in heart
and lung (section 76).

From section 77 on, Hyujeong again begins to mention the nature of
the Awadu that does not admit of any technique of discrimination (i.e. “this
sentence”). He tightly links such attributes of the Awadu with the methods of
wielding the staff and shouting before words can be spoken (by the student).
The staff blow that stimulates pain in the body and the shout that tears
the eardrum are no different from the hwadu that destroys discrimination.
This aspect is revealed through the story of Mazu’s shout that deafened
Baizhang and Huangbo’s sticking out his tongue on hearing about this. This

is explained as the origin of the Linji lineage.

The Features of Each Lineage Faction’s Genealogy
and Dharma Message

Hyujeong lists the Dharma names of the Chan masters who represent the five
houses of Chan - the Linji, Caodong, Yunmen, Weiyang, and Fayan lineages -
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and concisely presents the teachings of each lineage. In particular, he divides
the topic of “the separate elucidation of the tenets of the Linji lineage” into
nine items on the three sentences, three essentials, three profundities, and four
selections; the four guests and hosts; the four illuminations and functions; the
four great ceremonies; the four shouts; and the eight blows of the staft. He
describes them in detail. Hyujeong did not limit this only to the tenets of the
Linji lineage, and because these are elements of the fundamental endowment
that everyone must possess, sermons that are estranged from these tenets are
said to be foolish, and he thus reveals the universality held by the tenets of the
Linji lineage.

The conclusion section (from section 79 on) establishes the boundaries
even of Linji and Deshan, and after taking up the idea of nothing to do that
says you must be without bonds to anything, and even see the Buddha and
patriarchal teachers as enemies, he finishes linking these words with the
sentences that he presented at the very start.

The postfaces of Sa-myeong and then two other disciples are included as

an appendix.

Simbeop yocho (Abstracts of
the Essentials of the Mind Dharma)

'This has been translated on the basis of HBJ vol. 7, pp. 647c-653b, which has
as its master text that printed at Ansim Monastery on Mt. Daedun in the
ninth month of the lunar calendar in 1664 (fifth year of King Hyeonjong)
and which is now kept in the National Library of Korea. Besides this, there
are also two woodblock prints: the undated print kept at Seoul University
and that found in fascicle four of the Cheongheojip from the Myohyang store,
also undated (now kept at Dongguk University). These two woodblock prints
lack the preface.

Because the matter of the original endowment cannot be known even
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by Seon reason, let alone by scholastic methods, you must be enlightened
by yourself. You are given a hwadu that has no technique for seeking and no
taste whatsoever, transcending Doctrine and Seon, and that is meant to lead
students. This is the gist of this book. It says, do not depend on exemplars
or devices that are arranged into ordinary person and saint, or the Buddha
and the army of mara. It says that the superior method of study is the
investigation of such Awadu.

In accord with such an aim, Hyujeong criticized all devices and exemplars
as “the ills of students of Doctrine,” in which you study in vain, fettered
by the sutras and $astras, not investigating live sentences, or “the ills of
Seon students,” who ponder, imprisoned within themselves, cutting off all
causation and objects, and “the ills of the students of the three vehicles,”
who cannot cast off their own bonds to feeling and consciousness that
discriminate everything. While criticizing and classifying in detail the ills of
those who keep to dead words, being ignorant of the live sentences that are
the hwadu, and those who strictly adhere to expedient means and remain in
the realm of calm, emptying their minds, he informs us with the example of
the exchange between Bodhidharma and the second patriarch, Huike, on the
Dharma message of calming the mind, in which the words of the expedient
means that are presented lose the lively function and descend into an actual
method.

Although anything can become a live sentence, if you understand live
sentences with the mind-consciousness, they will all without exception
become dead sentences. A live sentence is not a sentence that promotes
understanding gradually by covering it one by one with the mind-
consciousness. Because live sentences cannot be grasped by or understood
with techniques of any human intellect, they are sentences that remove
stages, graduation and sequence.

Hyujeong firmly establishes the historical basis in the Chan school for this
Seon Dharma in the tenets he attributed to Bodhidharma; then he clarifies
the essentials with the topic divided into the following eighteen items.

First, in the “Gate of Investigation Seon,” having presented the mu

character hwadu as the first gong-an, he declares that it is Patriarchal Teacher
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Seon, and he quotes the theories of Dahui Zonggao and presents the method
of investigation. The “Gate of Mindfulness of the Buddha” has exactly the
same content as Seonga gwigam 52. In “Three Contemplations of Purity,”
basing it on the teachings of the Guan wuliangshoufo jing, he presents the
contemplation and visualization method and the four kinds of mindfulness
of the Buddha with respect of the trinity of Amitabha, Avalokitesvara
bodhisattva, and Mahasthamaprapta bodhisattva. After that, he writes of the
idea of the unity of Seon and Pure Land and the mindfulness-of-Buddha
Seon, which applies the doubt of Awadu investigation to mindfulness of
the Buddha. This follows the viewpoint that incorporates the practice of
mindfulness of the Buddha into the standpoint of Ganhwa Seon. The
“Seon hymns” are composed of nine gemlike hymns that concisely sing
of knowledge of the main points of investigation Seon, of the mistaken
methods of study, and of the ultimate realm and method of taking up hwadu.
“Hymns on mindfulness” are like the tendencies of mindfulness-of-Buddha
Seon that appeared earlier. These are six hymns that sing of the mindfulness
of the Buddha. This follows the appreciation of mindfulness of the Buddha
as being investigation Seon and asserts that those who practice mindfulness
of Buddha upon reconsideration will see that it is no different from the
“doubt” concerning Awadu, which is designated the joint practice of Seon
and Pure Land.

In the “Fifty-Five Stations of the Doctrinal Schools” Hyujeong reveals
the standpoint of sudden enlightenment courteously and illustrates the falsity
of the stages of practice of Doctrinal study. In the Seonga gwigam this section
discloses the standpoint that views the matter of the original enlightenment
thoroughly and to be different from mindfulness of the Buddha and rebirth
that are seen from the viewpoint of sudden enlightenment and gradual
cultivation as leading via expedient means.

In “Tunes of the Separate Transmission outside of the Doctrine,” he
adopts the same line of reasoning as that which explains the stages of
practice, in that all the words of the buddhas and patriarchs are a knife of
the original endowment, and these words are indications to be put down and

negated without exception. He says that all the statements of the Buddha
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and patriarchal teachers, beginning with the sentence “The mind is Buddha,”
are expedient means that try to transmit the mind-seal.

This text includes the “practice of the bodhisattvas of the initial making
up of the mind,” which reveals a realm without fetters that removes all
categories of good and evil and the like; the “practice of a Mahayana
person,” which neither accepts nor discards any dharma; “the greatest ill
in Seon people are the two characters knowing and understanding,” which
encourages the investigation of the mu character hwadu, discarding the
illnesses of knowing and understanding; “the realm of enlightenment by
yourself of those of the highest abilities and great wisdom,” which shows the
mettle of the hero who does not follow even the path of the Buddha; “people
were at peace from the beginning,” which calls to notice the unadorned face;
“the realm of enlightenment by the assent of the said person themselves,”
which introduces enlightenment by investigation in the realm that cannot
be approached through thought and language; “the three sentences preached
by the Buddha,” which presents your own nature as Amitabha; “there is
no demon of illness in the Dharma from the beginning,” which shows via
the hwadu that the ill itself is that of the practitioner by quoting the words
of Naong; “in the original Dharma there were no opinions at first,” which
shows the opinions of Mahayana that are furnished with all the substances
and functions that make no mind in that place; “there is nothing transmitted
between master and disciple,” which has the sense that there is no Dharma
exchanged as everything is already provided for in one Dharma; and “biased
views that lack wisdom,” which clarifies the idea that you cannot operate
freely in killing, giving life, and losing the lively function by only adhering to
the state of tranquility.

As appendices it has the prefaces to the formal sermons of the four great
masters written by Sa-myeong, the gatha of transmission of the Dharma

given by Seosan to Wanheo-dang, and the gatha of death by Wanheo-dang.
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Seon-gyoseok (Explanation of
Seon and Doctrine)

This has been translated on the basis of the text in HB]J vol. 7, pp. 654b-
657a, which uses as its master text the text kept in Yonghwa Monastery
in Damyang, Jeolla South Province; that text records a postface of 1586
(nineteenth year of King Seonjo). Besides this, there are the following
woodblock prints: that bound together with the Seonga gwigam of 1633
(eleventh year of King Injo), which was kept at Yongbok Monastery
(now kept at Dongguk University); that of 1670 (eleventh year of King
Hyeonjong), which is a revised print of Tongdo Monastery on Mt.
Chwiseo in Yangsan (now kept at Dongguk University); the revised print of
Dacheung Monastery on Mt. Gollyun in Namhae, Jeolla South Province,
of 1642 (twentieth year of King Injo), which has the Seon-gyogyeo/ attached
to the end of the volume, now kept in the National Library of Korea; the
volume kept at Seoul National University with no date of printing that is
combined with Gi-amjip; the undated print text kept at Dongguk University;
and the woodblock text found in fascicle four of the Cheongheo-dang jip, an
undated print once stored at Myohyang and which is now kept at Dongguk
University.

As the title shows, this text explains the difference between Seon and
Doctrine. It begins in the form of a reply to a question asked by three disciples;
led by Sa-myeong Yujeong, who brought the Geumganggyeong ogahae (Five
Interpretations of the Diamond Sutra), about whether one could adopt
the tenets of the Diamond Sutra. It then gives answers to each of the same
questions about the Avatamsaka (Huayan), Lankivatara, and Prajidpiramiti
sutras. Hyujeong said that if you are not attached to the letters, then it does
not matter whether you read the scriptures, and on that premise he compared
Seon and Doctrine, and explained their special features. The whole of it takes
the form of a presentation of materials based on past literature. However,
he concludes of each question that you cannot adopt them as tenets of the

Seon Gate, all being only particular expedient means that the scripture could
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be. Here we see everywhere the techniques of Ganhwa Seon that block the
pathway of all expedient means, which are the Seon Gate.

Difference between Seon and Doctrine

This critically presents how we must view the stories of the Buddha’s birth
that are quoted. This material is quoted from Seonmun yeomsong and exposes
the mistaken points of the explanations in the Seonmun yeomsong seolbwa,
which are biased toward discrimination. Hyujeong also introduces the
legend of Patriarchal Teacher Jin-gwi, who is said to have transmitted the
Patriarchal Teacher Seon of a separate transmission outside of the Doctrine
to the Buddha. The tenets of a separate transmission outside of the Doctrine
he concludes cannot be known by Doctrinal scholars or those of lower ability

in the Seon school.

The Separate Transmission outside of the Doctrine of
the Seon School

Kasyapa and Ananda appeared in the bodies of éravakas in order to save
sentient beings, but are bodhisattvas of the §ravaka transformation in
response. The reason for the discussion of these first students of the Buddha
who received the separate transmission outside of the Doctrine was to firm
up the Dharma genealogy of the Seon school. Furthermore, Hyujeong
reveals the core of the separate transmission outside of Doctrine through a
hymn with the import that the World Honored One did not preach a single

word in his entire lifetime.

The Differences between the Rounded Teaching and
the Sudden Teaching
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Rounded/Perfect Teaching and Sudden/Simultaneous Teaching are
representatives of the ultimate in Doctrinal scholarship. When even the
utmost principles of Doctrine disappear, for the first time the One Mind
of Seon appears in their place. Not only in the Rounded Teaching do its
teachings of the nature-ocean that includes all things fall into the trap of
going via reason; you also cannot discard even the source of the ten ills, and
although the state realized resembles that of the mind-seal of Seon, it cannot
equal the tenets of the separate transmission outside of the Doctrine. Even
the Sudden Teaching that completely eliminates name and attribute is the
same in that it cannot be an object of compassion. Although the Rounded
Teaching and the Sudden Teaching cannot remove the traces of the stages
in their causation via practice or the results achieved, the ultimate of Seon
cannot be known even through thought that from the start lacked cause and
result, because it cannot be expressed in words. This strict division of these
two theories and the placement of them in opposition to the live sentence of
the Awadu is given so that these cannot be attempted in this way from the

start because it is a hwadu.

Differences between the Lankavatara sttra and
Prajiaparamita suatra

Hyujeong criticizes the theories of Seon teachers who said that the
Lankdavatira siatra was transmitted as proof of the Seon Gate. Likewise, he
sees the Prajiaparamita sitra as nothing more than a teaching of expedient
means if we look at it in the light of the Seon tenets. His presentation of
the story of Reverend Seongju and others abandoning their study of the
Lankavatara sitra and going to Tang China and receiving the Chan Dharma
has the same intention. Hyujeong takes up the instances of Deshan burning
his Commentary on the Diamond Sutra and the like and examples of Chan
masters enlightened by the exchange of dialogue to conclude that none of
them had a basis (for their enlightenment) in the scriptures but in the mind-

seal.
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Dialogues of Those of Eminent Virtue

This records the dialogues of King Munseong of Silla with Muyeom and
the dialogue of a lecturer with National Teacher Luoxi Yiji (819-897). Here
it illustrates the tenets of the separate transmission outside of the Doctrine

according to the differentiation between Seon and Doctrine.

Dialogues with Students of Doctrine

Following on directly from the above dialogues, Hyujeong illustrates the
difference of Seon and Doctrine symmetrically. At the same time as he
criticizes the attitude of Doctrinal scholars who treat the mind lightly and
give importance only to the Doctrinal Dharma, he advocates the possession
by Seon followers simultaneously of the provisions for the realization of the
appreciation that sees the truth.

In the postface, Hyujeong has recorded a dialogue between Doctrinal
and Seon followers. The Doctrinal scholars use the basis of the scriptures to
ask questions, and the Seon scholars reply by illuminating their standpoint
as Seon masters. Although it is in this format, for the most part it is a kind
of Seon dialogue that has its ground in the dialogues passed down among
Seon monks. It displays a Seon appreciation that destroys all the values that
are in the framework of Doctrinal concepts and knowledge, and makes it
so there can be no further place for support beyond that. This dialogue was
attached and judged to be worth writing as a postscript to the Seon-gyoseok
by Hyujeong for the realities of his time.
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Seon-gyogyeol
(Resolutions of [the Differences between]
Seon and Doctrine)

This has been translated on the basis of HBJ vol. 7, pp. 657b-658a, which
takes as its master text the revised printed volume of Daeheung Monastery
on Mt. Gollyun in Haenam, Jeolla South Province, of 1642 (twentieth year
of King Injo). This is bound together with Seon-gyoseok. Besides this there
are the following woodblock prints: the 1630 (eighth year of King Injo)
printed text of Yongbok Monastery in Sangnyeong, Gyeonggi Province, that
is found in fascicle 4 of the seven-fascicle text of Cheongheojip, which is kept
at Dongguk University; the 1666 (seventh year of King Hyeonjong) revised
print in the last fascicle of the two-fascicle Cheongheojip that was reprinted
at Taean Monastery on Mt. Dongni, which is kept at Dongguk University;
and the text found in the four-fascicle Cheongheojip that came from the
Mt. Myohyang store of an unknown printing date, which is now kept at
Dongguk University.

As is shown at the start, this work was written with the aim of resolving
the useless quarrels between Seon and Doctrine. Hyujeong seems to have
begun from the clear knowledge of the points of difference between Seon
and Doctrine as a path for the reconciliation of this dispute.

Although in Doctrine different expedient means were provided for those
of differing abilities, Seon set up as the ideal person an existence like a kind
of dragon that escapes the nets of all these expedient means. This is the basis
of the separate transmission outside of the Doctrine. But because there were
many whose ability could not match with such teachings, Seon followers
imitated their outward appearance. Hyujeong picked these out and criticized
them one by one.

As the basis for his criticism, Hyujeong spoke of Patriarchal Teacher Seon
and Ganhwa Seon, which were in fact the received separate transmission
outside of the Doctrine. The hidden meaning is only revealed by the tenets

of the separate transmission outside of the Doctrine, which would have you
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thoroughly investigate the words “(the realm that) eliminates the path of the
mind.” This is because this realm is not different from the realm that realizes
this and from the nature of the Awadu spoken of in Ganhwa Seon. Following
this, he takes up exemplars that are raised in Patriarchal Teacher Seon,
such as the lifting up of a flower and the subtle smile of Kasyapa and the
enlightenment occasions of later Patriarchal teachers. All of these are hwadu
that eliminate the path of the mind. The metaphoric words “a mosquito
alighting on an iron ox” reveal the meanings that these opportunities are like
the iron wall that cannot be approached by discrimination. These words are
news of the special transmission outside of the Doctrine that smash through
the lacquer pail and that thoroughly investigate the dilemma that intercepts
the methods of the paths of principle, meaning, mind, and language. These
hwadu directly establish the destination point of the silver mountains and
iron walls that from the first have no news and have no procedures or stages.
Because of this, they are called the shortcut gate.

In other words, the Awadu of the shortcut gate is also the live sentence.
If you convey the hwadu that is consistently tasteless as is, you must not
multiply kind explanations and solicit this word and that, for such action
invites an adverse reaction that obscures the nature of the Awadu. The
live sentence is not a simple, concrete content, but rather a method that
commands language of the form that maintains unchanged the wordlessness
of “the wordless realm.” Finally, Hyujeong takes up the story of Mazu’s
shout deafening Baizhang’s ears for three days, which tells of the source of
the Linji lineage. In the sense that the shout is a sound that enlivens a live

sentence as a live sentence, it therefore is not different from Awadu.

Cheongheojip (The Cheongheo Collection)

This section is made up of abstracts from the original text, which is based on

that found in HBJ vol. 7. The master text is the seven-fascicle volume printed
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at Yongbok Monastery in the Sangnyeong region of Gyeonggi Province in
1630 (third year of Chongzhen), of which fascicles 1-3 are kept at Seoul
National University, fascicles 4-7 at Dongguk University, and fascicles 5-7 by
Yi Byeongju. Besides these there are the woodblock prints and the undated
print in two fascicles kept by Yi Byeongju; the undated print two-fascicle text
kept at Korea University; the undated print in two fascicles kept at Dongguk
University; and the two-fascicle reprint made at Tacan Monastery on Mt.
Dongni of 1666 (seventh year of King Hyeonjong) and now kept at Dongguk
University. There is also the undated print in four fascicles from the Myohyang
store, copies of which are now kept in the National Library of Korea, the

Library of the Academy of Korean Studies, and Dongguk University.

The Mental Essentials of the Patriarchal Teachers

This is a work given in the form of a dialogue with Wanheo Wonjun
(1530-1619) concerning the methods of how to be enlightened to the
mind-essentials transmitted through the generations by patriarchal teachers.
Hyujeong quotes passages that highlight your own original Buddha from
Jinul's Susimgyeol first of all, as well as from Zuishangsheng lun, Wanling lu,
and Linji /u. Just as you cannot see your eyes with your eyes, you cannot
know the truth that your own mind is Buddha through discrimination. But
knowing that you have not lost your eyes is just like seeing the eye itself.
Through this metaphor Hyujeong indicates the direction of fundamental
practice that cannot but invite the sham result of an attempt to seek to
achieve the Buddha Way outside of the mind.

If you do not discriminate and divide good and evil, or Buddha and
sentient beings, you become the original Buddha as is. This is called the
self-nature Buddha. Hyujeong concludes with an emphasis on the proper
direction of practice, which denies the false thoughts that seek outside of the
self-nature Buddha. This he does through the words of the Linji yulu that
all the said persons listening to this Dharma message before your eyes are

buddhas and bodhisattvas.
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Preface to Seonga gwigam

'This is the preface to Seonga gwigam written by Hyujeong in 1564. It is full
of sentiments deploring that the students of Buddhism of his times were
ignorant of the importance of the scriptures that transmit the words of the
Buddha. The jewel-like words of the Tripitaka are extremely broad and deep,
and Hyujeong states that he has impartially written out the means that are
the core of it in concise passages and that he selected the passages that form

the gist of these means.

The Gate of Mindfulness of Buddha

These are the essential points on mindfulness of Buddha. That is a method
that thinks consistently without putting mindfulness of Buddha down, while
simultaneously chanting orally and sounding out the names and titles of
Buddha. Mindfulness of Buddha is a concise method of practice that would
have you shed the restraints of karma accumulated over long eons. There are
two kinds of practice of mindfulness of Buddha established according to
the differences in people’s abilities. According to the Seon motto of “Mind
is Buddha,” one aspect is the thought that Amitabha is in the original
nature, and the other aspect is the thought that if you try to be reborn in the
Western Pure Land that is 108,000 leagues distant, you have to remove the
ten evils and eight perversities. The former is established as suitable for those
of superior abilities, the latter is an expedient means to guide those of lesser
abilities. While Hyujeong highlights sudden enlightenment and sudden
cultivation as self-nature is Amitabha or your own mind is the Pure Land,
at the same time he also stresses the aspect of gradual practice that requires

practice over limitless time.

The Gate of Investigation Seon
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'This is made up of passages picked out from “Reply to Layman Bangsan” and
“Instructions to the Assembly” from Taego eorok, which present the essentials

of the unceasing and uninterrupted investigation of hwadu.

Song on One’s Own Delight

This describes the informal appearance of a practitioner who lives as a hermit
after having abandoned all duties. It depicts the joyous realms of Seosan
himself, in which he “resides as is, which is reality, and practices as is, which

is to be at peace.”

Letters Sent to Governor Ro of Wansan

The first and second letters sent to Governor Ro detail Hyujeong’s own
background and the circumstances of his becoming a monk, plus the course

of his later practice. These are the main source materials that constituted the

first half of the “Account of Conduct.”

Memorial for My Parents

This is a memorial written while Hyujeong was ill at the age of fifty-seven;
recollects the kindness of his mother and the strict nature of his father. This

was sent together with offerings to be made at the tombs of his parents.

Letter of Reply to a Master of Doctrine

Although Hyujeong had previously explained in detail the relationship of
Seon and Doctrine, he received a letter and saw that his ideas had not been

conveyed properly. This is a reply written out of feelings of irritation.
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Letter to Man of the Way Byeokcheon

This is a letter of encouragement containing the stance that Byeokcheon

must possess as a practitioner and the methods of training students.

Letter Sent to Seon Student Dongho

'This is a letter of admonition and rebuke to Seon monk Dongho, who moved
in circles of fakers. It is filled with the idea that he should be diligent in study
and return to the fundamental endowment of the practitioner, and not be

concerned with politics or mention the strengths and weaknesses of others.

Letter Sent to Senior Ilhak of Mt. Odae

This letter stresses the idea that Ilhak should not be under the sway of any
opinions, that he should study the hwadu that he originally investigated at all
times of the day, and that he should not be deluded by falsities in the realm
that cuts out all thought other than that of the hwadu.

Letter in Reply to Education Official Bak

'This is a reply to Education Official Bak, who was devoted to the eremitic
life of Zhuangzi, with the message not to distinguish the tranquil village life
from that of the noisy city.

Letter of Reply to Graduate Bak

This is a series of comments on two old-style poems. They clarify the meanings

indicated by loyalty and reciprocity and the “research” of the Confucians, as
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well as the meanings of the calm and knowing of meditation, by adding brief
comments made through the appreciation of the original endowment that

appears in each of the verses.
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Account of Conduct of Cheongheo-dang, the Great Master of Universal
Salvation,' Conjointly of the Highest Rank? Who Supports the Lineage (of
Seon) and Establishes the Doctrine,” Royally Granted the Purple Robe,*
General Supervisor of Seon and Doctrine,” Sole Supervising Great Seon

Master of State,’ Toe-eun of the Geumgang Mountains.”

1 Naong Hyegeun (1320-1376) also received the title of Venerable Universal Salvation (Boje).
“Great Master” is a title of respect indicating a preeminent person who could be a teacher to sentient
beings and who possesses wisdom and virtue. It was applied from buddhas and bodhisattvas down to

eminent monks.

2 For a person of the highest rank, “conjointly” is used when adding various titles such as those

that follow.
3 'This is written in various ways, such as “supporting the lineage and proclaiming the Doctrine.”

4 A purple kasiya given by the monarch. From Tang and Song times, a purple official robe was
worn by courtiers of the third rank lower class and above. In the Joseon period the courtiers wore
a red robe, but it was considered equal to the purple robe. Because of his merit in organizing the

Righteous Monk Army, Seosan was granted the position of second rank upper class.

5 'This monastic position was first given to Naong Hyegeun by King Gongmin in 1370 at the end
of Goryeo. It does not reappear after Naong until the time of Hideyoshi’s Japanese invasion in the
imjin year, when King Seonjo appointed Seosan as General Supervisor of the Sixteen Lineages of
Seon and Doctrine of the Eight Provinces to organize the Righteous Monk Army and to command
that army in the whole of the country. Seosan’s disciple Sa-myeong Yujeong inherited the post of

General Supervisor.

6 'The only eminent Seon Master of the country. A title of respect given to a monk who had made
great contributions to the state in the Joseon period. It was given by King Munjong to Sinmi. King
Seonjo also granted it to Seosan. At the time Seosan’s full, formal title was Great Master of Universal
Salvation of the Highest Rank Who Supports the Lineage and Establishes the Doctrine, General

Supervisor of Seon and Doctrine, and Sole Supervising Great Seon Master of the State.

7 Literally meaning “to retreat into seclusion in the Geumgang Mountains.” In 1549 Seosan
passed the monastic examinations, and after that passed the Great Selection examination and
became Supervisor of the Two Schools of Seon and Doctrine in 1556, but thinking that he needed
to fulfill his original endowment as a practitioner, he resigned all his posts and went into retreat on
the Geumgang, Duryu, Tacback, Odae, and Myohyang mountains, shifting around to all of these
places and staying there as abbot. This name is a combination of one these residences, the Geumgang

Mountains, and his different title of Jogye Toe-eun.
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The master’s taboo name was Hyujeong, his style Cheongheo. He was
titled Seosan (West Mountain)® as he had lived for a long time on Mt.
Myohyang. His lay surname was Choe, and he was a native of Wansan.” His
father, (Choe) Sechang declined the post of Superintendent of the Shrine to
Gija,"® and ended in an appointment as a local (village) official."" His great-
grandfather'? had passed the military and civil service examinations in the

reign of King Taejong," and shifted to live in Changhwa," so the master

8 Another name for Mt. Myohyang.

9 According to Seosan’s “Letter Sent to Governor Ro of Wansan” outlining his biography, “My

father’s ancestor was Mr. Choe of Wansan.”

10 A post managing the shrine to Gija (C. Jizi, Viscount of Ji, who supposedly fled Shang China
during the Zhou conquest to go to Korea and there introduced some of the values ancestral to
Confucianism when he founded a ‘state’) that was in Pyongyang. The Shrine to Gija (Gijajeon) was
also called Sung-injeon or Gijasa. From the time of King Sejong, the Shrine to Gija was managed
by an official of the Chambong (ninth rank lower class), and by the time of the fourth year of King
Gwanghae-gun (1612), it was given to an official of the sixth rank upper class, called the Shrine
Superintendent, to manage. So the author of this account of conduct, Pyeonyang Eon-gi, to praise
his teacher’s father, wrote that his position was to be Shrine Superintendent, but in reality the post

offered to Choe Sechang was a petty position of the ninth rank lower class.

1" An official of the county. According to “Letter Sent to Governor Ro of Wansan,” “There was
a person who recommended him to be the petty official in charge of the portrait shine in Giseong
(Pyeongyang). The official came and requested he leave. On the day of departure, he informed my
father, who laughed, saying, “The misty moon of my native mountains, and a jug of white wine
(makkoli); a wife and children to gladden my mind - will that not be enough to satisfy my needs.’ So
he undid his official belt, faced south, and lay down, and he leisurely whistled a number of tunes, and
so the official retreated. He then resolved all the dubious issues of the local villagers, and because the
litigation stopped, he was appointed as the local district official. This he did for thirteen years, and

»

then local people named him ‘Virtuous Elder.”
12 Great-great-grandfather in “Letter Sent to Governor Ro of Wansan.”

13 Literally, the “dragon list (of examination candidates)” and the “tiger list.” The dragon list is of
those who passed the civil, literary exams; the tiger list is of those who passed the military exams.

According to chapter 10, “Quotes on Official Posts,” of the Yeo/lyosil kisul byeoljip by Yi Geung-ik
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considered Changhwa to be his native district.
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His maternal grandfather, Kim U, a county prefect,” committed an
offense against (Lord) Yeonsan (the king), and was exiled to live in Alleung,'®
and as a consequence became an immigrant'’ of Seogwan (West of the
Pass).”® The master was born in the gyeongjin year of the Jeongdeok reign
(1520). Before this, in the gimyeo year (1519), his mother of the Gim clan
had a dream in which an old woman bowed to her and said, “Your embryo is
a heroic male, so I have come here to congratulate you.” As a result she fell
pregnant and gave birth to a baby that was entirely clean in body, which was
most extraordinary. By the age of nine,"” he was able to compose verse and

prose, and so the village chief (subprefect), Mr. Yi,® took him to the capital

(1736-1806), “The military exams were instituted in the eighth year of King Taejong, and because

the dragon and tiger lists were provided, the military graduates in this state began at this time.”
14 Present-day Yangju in Gyeonggi Province.

15 The chief of the county.

16 Anju in Pyeong-an Province. Also called the birthplace of Seosan.

17 A person who has migrated from another region. There is a recollection in “Letter Sent to
Governor Ro of Wansan” that “my parents also were implicated with my maternal grandfather, and

the family members were reduced to being dependents.”
18 Also called the Western Province. It covers the provinces of Pyeong-an and Hwanghae.

19 “Letter Sent to Governor Ro of Wansan” says, “As a small child I was unfortunate. When I was
just nine my mother suddenly died, and in the next spring my father also passed away.” Note, all ages

here are in the traditional counting of se, so he may have been eight in the Western count.

20 Yi Sajeung. According to “Letter Sent to Governor Ro of Wansan,” after his parents died, Seosan
built a dugout and there protected his parents’ tomb. Hearing about this, Yi Sajeung summoned

Seosan and had him write a poem, and seeing his excellence at this, came to support him.
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and put him in the Outer College (for Preparation for the Exams),”’ where
he studied for three years and struggled with the arts®® in the hall (of the
college), but he was repeatedly beaten by others (and failed the exams).
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Out of anger he travelled south to (Mt.) Chiri and meandered through
the mountains and rivers, and as a result came to peruse Buddhist books, (in
which he read), “bringing the mind to emptiness you will graduate,” and
you are sure to become a hero.” Then he realized that what he had learned
previously was all merely empty name. Thereupon he was tonsured by
Senior Neung-in,* and he listened to the Dharma taught by Great Master
Yeonggwan.”’

21 Bangung, also called Hakgung (Palace of Learning). It was a school for study by students who
had passed entrance exams, juveniles who were enrolled to prepare for the government examinations.
Originating in Zhou-period China, it was the name of a university for the feudal lords. Here it
means the Seonggyungwan or Confucian Academy. It was also written Banjae (Pool Studio) in “Stele
Inscription of Cheongheo-dang” by Wolsa Yi Jeonggu (1564-1635).

22 To compete in abilities, meaning to take the exams.

23 'This follows, “If You Empty Your Mind You Will Graduate,” a hymn by Layman Pang, The elder
monk (taboo name Sung-in) offered it as a thoroughly transforming opportunity to Seosan, who
had failed to graduate in his study aiming to pass the civil service examinations. There is an anecdote

», «

about this in “Letter Sent to Governor Ro of Wansan”: “(When he travelled south after failing the
exams), one day an elderly monk [taboo name Sung-in] sought me out and said, ‘Viewing your
mettle to be pure and refined, (I see) you are definitely not an ordinary person. You should turn your
mind to emptying the mind and graduating, and it is best to forever cut off the mind of benefit of
the secular world. Even though the work of a bookish student, is laborious throughout the day, what

is obtained after a lifetime is only an empty name. Really this is lamentable.”

2% Seosan'’s first teacher (onsa), biography unknown. Neung is an error for Sung, for it was this that
was used in “Letter Sent to Governor Ro of Wansan,” which states, “I was educated by Elder Sung-in.”

HB]J 7.720c1. “Stele Inscription for Cheongheo-dang” has “He was tonsured by the Elder Sung-in.”

25 Buyong Yeonggwan (1485-1571); see “Deeds of Great Master Buyong-dang Yeonggwan” by
Seosan, HBJ 7. 754a5-755b21.
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At the age of thirty he passed the Seon exams, and he also was made the
Supervisor of the Two Schools of Seon and Doctrine.® One day he sighed,
“How can my original aim in becoming a monk be in this?” So he left and
entered the Geumgang Mountains and lived alone beneath Mireuk Peak. As
the mountain moon was rising in the sky, his surrounds were all dazzlingly
bright, and he was delighted and self-realized. He wrote a poem of
encountering this opportunity, which has the line “The three-legged golden

»27

crow (sun) flies (through the sky) at midnight.
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In the gichuk year (1589) Hyujeong was falsely accused of assisting

2% According to “Letter Sent to Governor Ro of Wansan,” in the autumn when Seosan turned
thirty (seventh year of King Myeongjong) when the system of the two schools of Seon and Doctrine
was being revised, he took and passed the exams for this at the sincere request of a number of pupils.
After this, he was Great Selector for one year, spent two years as an abbot, preached the Dharma
for three months, then was Supervisor of the Doctrine for three months and Supervisor of Seon for

three years.

27 'This is the last line of the poem titled “Matching Intonations (Verses) of Mireuk Peak in the
Geumgang Mountains.” The three-legged golden crow in legend was a divine bird that lives in the

sun, and so it was used as a symbol for the sun.

Totally denying people but not cutting off the summit,

Over many births and deaths, ultimately where will you return?

Sitting in meditation for so long flying dust (fills) links in a chain,

So rarely did he leave the cloister that the green grass is linked up the steps.
How can heaven and earth cage the great function?

The spirit has no place to seek the profound mechanism.

Who knows that in a monk’s robe made of a thousand patches,

The three-legged golden crow flies at midnight?
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rebels,” but once it came to the ruler’s attention (the king) proclaimed that
he did not have the slightest guilt, writing, “How could His Eminence® who
resides in the clouded forests do such a weird and incorrect deed?” The (king)
took his collection of poems and personally read them, and in his own hand

drew a bamboo in order to console him.
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In the imjin period (1592), the dwarf bandit (Japanese) sacked the three
capitals,” and the royal carriage proceeded west to Yongman.”' The king
suddenly remembered (Seosan) and asked his attendant ministers, “Where
is that Eminence now? How can he have forgotten me? Rapidly send a
messenger to invite him here.” When (Seosan) came he sat outside the
curtain (around the ruler), who conveyed his commands. “As the times are so
dangerous, I hope you will rescue us from these difficulties.” Then (the king)
appointed him General Supervisor of Seon and Doctrine of the Sixteen
Lineages of the Eight Provinces. The master cried and took his leave, riding
rapidly to convey this message to Beopheung Monastery in Sun-an, where

he gathered monk foot soldiers to help the heavenly (Imperial Ming) army.”
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26 'This refers to Mu-eop, who gave assistance to the rebellion of Jeong Yeorip (d. 1589). Mu-cop

falsely accused Seosan and Yujeong of also aiding the rebels.
20 Eminence — a person who has greater virtue than others, a word that elevates the other person.

0 The southern capital was Hanyang; the central capital was Gaeseong; and the western capital was
Pyeongyang.
31 Uiju in Pyeong-an Province.

32 Used by feudatories for indicating the military forces of the Son of Heaven, here the Ming-
dynasty army.
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The royal army returned to the Western Capital,” following the bandit
(invaders) south, pursuing them all the way to Songdo.* The displays of
powers (of the two armies, Korean and Chinese) assisted each other, and
they crossed Han Ford™ southward and arrayed their forces at Anseong.*
(The master) thought himself old and unable to take advantage of his valor,
so he summoned his disciples Yujeong and Cheoyeong® and their braves,
and he committed them to his disciples’ troops, saying, “I am thinking of
the state and have no resentment should I be killed by an arrow or a stone,
but I am nearly eighty years old, so how could I be in charge as a general?
‘Therefore I will hand over the position of general of the armies to them, so
be sure to use your killing power for them.” Then he invested them with the
seals of General Supervisor he had received from the king and retreated to
his former hermitage on Mt. Myohyang. Once the enemy had been flattened,
there was a discussion of merits, with the court deliberating that “although
he was a mountain monk, if he had merit he cannot go unrewarded.” He
was awarded the official title of (Great Master) of Universal Salvation of the
Highest Rank Who Supports the Lineage and Establishes the Doctrine,
General Supervisor of Seon and Doctrine, and Sole Supervising Great Seon

Master of the State.

33 Modern Pyeongyang.
3¢ Modern Gaeseong.

35 A ferry that was in Ansan Bay in the region of Wonjeongri, Posecungeup, modern Pyeongtack
City. It was also called Daejin, the Great Ford. From long ago, this area was a center of trade and a

strategic military point.

% Modern Anseong in Gyeonggi Province. If you go upstream from Ansan Bay and Ansan Lake,

you reach Anseong. Linked with Han Ford, it also was an important strategic point.

37 Pupils of Seosan. During the Japanese invasion they obeyed Seosan’s orders and activated a monk

army in the Honam region.
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The words and lines he generally used to instruct people with did not
lose the fashion of the Linji lineage, having a basis and a source (in that
lineage). Our Reverend Taego of the East (Korea) entered Mt. Xiawu™ in
China and became an heir of Shiwu.*®* He transmitted this to Hwan-am,*
and Hwan-am transmitted it to Gu-gok,* and Gu-gok transmitted it to

Deunggye Jeongsim,” and Deunggye Jeongsim transmitted it to Byeoksong

3

Jieom,* and Byeoksong Jieom transmitted it to Buyong Yeonggwan, and

Buyong Yeonggwan transmitted it to Seosan Deunggye. Shiwu was a lineage

descendant of Linji.44

3 A mountain in Wuxing County in Zhejiang Province, China. Taego Bou studied there with
Shiwu Qinggong in 1347.

3 Shiwu Qinggong (1272-1352) had studied as a pupil of Gaofeng Yuanmiao, but he later
sought out Ji'an Zongxin, received a huatou (K. swadu) from him, investigated it, and received his

imprimatur (of enlightenment). Reverend Baeg-un also visited him.

4 Hwan-am Honsu (1320-1392). During the reign of King Gongmin he gave the only answer
to Naong’s question about Seon study (to investigate Awadu). On the other hand, in the funerary
inscription written by Mog-eum Yi Saek, it is revealed he was the head monk under Taego, and it is

inferred he learned from Taego and Naong.

4 Gu-gok Gag-un (n.d.). Surnamed Yu. Although there is a theory that he was a second-
generation heir of Taego Bou, Yi Sack, who had personal exchanges with Gu-gok, records he was in
the second generation from Joram. It seems that the former theory was a revision made to include

Seosan Hyujeong in Taego’s lineage.

4 Deunggye Jeongsim (n.d.), also called Byeokgye Jeongsim. During the reign of King Tacjo of
Joseon, the Sangha was to be reduced by amalgamating the Buddhist schools, and so at that time he
let his hair grow long like a layperson and went into seclusion in Mulhalli on Mt. Hwangak, where

he practised and transmitted the Dharma to Byeoksong Jicom.
4 Byeoksong Jicom (1464-1534), also called Yaro. Seosan wrote his funerary inscription.

4 There is a different assertion of his Dharma lineage at the same time. This is in the “Stele

Inscription for the Stone Store (Stupa) for Great Master Sa-myeong of Haein Monastery of
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Of these eight generations, only Seosan was greatly caught up in the
waves of madness but had the strength to correct the fallen principles. This
is the so-called numinous prescription of changing the bones,” the golden
scalpel that removes cataracts.”* And in the confused mixture of Seon and
Doctrine he clearly differentiated jade from stone. In wielding the jeweled
sword he did not damage the point,” in keeping quiet in calm contemplation
he did not fall into (the error of) cold embers.” And whose merit was that?
He grasped the tongs of killing and vivifying,* and smelted and molded
the crowd of bravos; he purified the light of the Buddha and patriarchs,
and opened up the eyes of humans and gods, and there was no equal to the

flourishing (of Buddhism).

Seoncheon” by Heo Gun (1569-1618), which has the words “In the fifth generation of (Venerable)
Boje, Buyong Yeonggwan and Elder Master Cheongheo were called its disciples,” and so Seosan
belonged to Naong’s lineage (Naong being called Boje).

4 Words from the preface to Biyan /u, T48.139a5.

A medical implement used by doctors in India to remove cataracts on the retina in order to
cure blindness. Written in a number of ways, it is a metaphor for the doctrine that would open up
the practitioner’s eyes gradually to enlightenment by removing the ignorance of sentient beings by

expedient means.

47 The description is of a deadly sword point or such a sword edge. The sharp cutting or gleam of a
thrusting sword reveals the brunt of the attack. This corresponds to a technique to show the original

endowment as a Seon Master.

48 Cold embers is the same image as decayed wood. This is a criticism of the dhyana (trance) of
utmost devotion to calm that thus loses the active function; to be buried in the practice of silent

sitting in meditation.

40 K. gyeom chu, which are used in metal refining; tools used in a forge. The gyeom is a set of fire
tongs made of iron; the chu is an iron hammer. The phrase is used as a metaphor for the strict

techniques used by a teacher to guide the pupil.
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The works he wrote were “Stele Inscription for the Sakya Tathagata,”
Seonga gwigam in one fascicle, Seon-gyoseok in one fascicle, Unsudan in one
fascicle, Seon-gyogyeol in three pages, plus poems and songs, funerary encomia,
and records in three fascicles.”® They circulate in the world. Ah! Who could
equal him since the foundation of the state for his protection of the security

of the royal house and profound glorification of the buddhas and patriarchs?

FNF A, NFT AL, TRIEA T84, NTHTFAMRIPES, BEATHA,
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At the age of eighty-five he entered nirvana® on Mt. Myohyang on the
twenty-third day of the first month of the gapjin year (1604). His disciples
Wonjun, Inyeong, and others cremated® him and received several pieces of
bone. One piece went to Wonjun and others, who requested two beads of
vajra sari (relics), and they erected a stupa in which to place them at Ansim
Monastery® to the west of Bohyeon (Monastery) at the same level as that
of Royal Teacher Naong. One piece went to Jahyu and others, who took

50 'When this account of conduct was written, it seems there was a collection of literature that
gathered and compiled his poems and short prose pieces. This seems to have been the parent of the

current Cheongheo-dang jip.

51 Died at the monk age of sixty-seven. On the reverse of his own portrait scroll, he wrote at the
start of a hymn, “Eighty years ago he is me, eighty years later I am he.” He left this to posterity as he
sat and died.

52 K. sayu, a transcription of Sanskrit jhdpita, which is written in various ways as dabi, sabida, yasun,

and translated as “to burn the body” “cremate,” and the like. See Fanyi mingyiji 5, T 54.1137¢25.

53 'There is an Ansim Monastery on Mt. Daedun in Yeongbyeon in Pyeong-an South Province and
another in Jeolla North Province. As that in Yeongbyeon has the $arira stupa of Reverend Naong,

this seems to refer to the Ansim Monastery in Yeongbyeon.
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it to the Geumgang Mountains, where they burned incense and prayed
disconsolately. They also used a number of divine gems befitting him, and

buried the relic a stone casket to the north of Yujeom (Monastery).

PIA, $i52 #, SRARSER.

Respectfully drafted by his pupil, Pyeonyang Eon-gi,** after washing.

4 Eon-gi (1581-1644), surnamed Jang. The founder of the Pyeonyang branch, the most prosperous

of the four branch lineages from Seosan. His writings, the Pyeonyang-dang jip, are extant.
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—4 (The Single Thing)

[1]
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There is a single thing™ that from its origin has been ever so bright and ever

55 “Single thing,” something you cannot definitively describe. The Yukjo beopbo tamgyeong eonhae
(a Korean translation of the Platform Sutra) says, “It is not anything,” so in this translation it is not
a “single thing,” and not having any set features, it is rendered as “a what” that has been freed from
all stipulated frameworks. Although it is not close to any name or concept, at the same time it does
not matter if we call it by all possible titles. Although it permits such names as mind, or Buddha, or
sentient beings, if we try to understand it by resting firmly in something there, it is already not “that
what.” These words come from the verse of of the sixth patriarch, Huineng, in the Zongbao (1291)
and Deyi (1290) versions of the Platform Sutra: “Bodhi originally has no tree/ The clean mirror also
had no stand./ Originally there was not a single thing/ So where can there be any dust?” See Philip
B. Yampolsky, The Platform Sutra of the Sixth Patriarch (New York: Columbia University Press, 1967),
p- 94. In the Dunhuang version of the Platform Sutra, the third verse of this hymn by Huineng was
originally “The Buddha-nature is always pure” or “The bright mirror is originally pure.” But the
versions of the Platform Sutra after the Dunhuang version changed this into the completely different
line “Originally there was not a single thing/what.” It replaced “Buddha-nature” with “not a single
thing/what.” However, we cannot view these as two shared concepts. Although superficially “single
thing” would seem to be a synonym for “Buddha-nature,” here this substitution is due to the changed
viewpoint of Chan thought. The Buddha-nature is a universal, underlying potential possessed by all
beings at all times, but “single thing” does not have any conceptual characteristics or universal essence
even while being directly “here” and now. It originates in the viewpoint of the Chan Dharma that
changes are centered on a lively function rather than on an entity or substance. As seen in footnote
60, Shenhui became an illegitimate heir of the sixth patriarch, Huineng and Huairang became a
legitimate heir. The reason for this was based on their understanding of this “single thing.” Shenhui
judged it to be Buddha-nature, and because he could not discard old concepts unchanged, he could
not grasp the Sixth Patriarch’s real intention. “It is not delusion, nor is it enlightenment, so it cannot
be titled ordinary or saint; it is not self and it is not another person, so it cannot be named self or
other. Therefore it is simply said, ‘single thing.’ The Sixth Patriarch said, “There is a single thing that
has no head and has no tail, no name and no letter. Above it supports heaven, below it supports
earth; it is as bright as the sun and as black as lacquer. It is always present in the midst of movement
and function, but it cannot be gathered into movement and function.” This is it. Although it is like

this, the words ‘single thing’ are also an arbitrary title for it. Therefore the Reverend Huairang said,
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so numinous, never born and never extinguished, that cannot be named and

cannot be described.*
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What is the single thing? O.” The hymn of an ancient says,

“To say it is like a single thing does not hit the spot.” There is a single thing herein’ is not apart
from this state; it is always clear, so therefore they say so.” Preface to Geumganggyeong ogahae seorui,
HBJ 7.10b22ff. Here the words of the Sixth Patriarch are well known from the dialogue between
Dongshan Liangjie and Head Monk Tai; see Dongshan yulu, T 1986.47.511a5-7.

56 Words of Yunmen Wenyan, which reveal the realm that cannot be expressed in words or
understood via discrimination. “Yunmen raised the words of Dongshan, “You must know there is a
matter that improves on Buddha.” A monk asked, ‘What is the matter that improves on Buddha?’
Dongshan said, ‘Not Buddha. The master said, It cannot be named and cannot be described; that is
why he said not (Buddha).”” Yunmen guanglu, T 1998.47.558a8-10.

57 'The expression of the circle form in a picture. This is a reply by graphic reprentation of “a what.”
Although in Patriarchal Teacher Chan it has been explained by using True Thusness (bbithatathatd),
Dharma-nature, reality, and Buddha-nature, it has also used the methods of testing and examining
others by drawing circles on the ground or in the air with fly whisks, staffs, and fingers according
to the circumstances. It has no set, determined meaning such as True Thusness and the like, and is
just a lively framework. And so when it is seen in the context of Patriarchal Teacher Chan, the circle
attribute is not a symbolic thing, but is close to being a kind of Auarou presented differently according
to the conditions of the time. According to the “Evaluation” of case 77 in fascicle five of Congyonglu,
T2004.48.276a151t., in China the “circle form” was first used as a teaching technique by National
Teacher Huizhong, and he transmitted it to his attendant, Tanyuan. Tanyuan then transmitted it to
Yangshan, and it is said to have become the house style of the Weiyang house of Chan. On one hand,
when an examination graduate said he knew twenty-four styles of calligraphy, Muzhou made a dot
in the air, the most basic calligraphic method when using a brush, to show him. This story of showing
the meaning of the original endowment was evaluated by Weishan Muzhe, picking out the core of
it by presenting the uatou of the circle form. “ ‘Muzhou could greatly use the marvel of this single

dot, and also he used his power to cheat that person. I would not do so.”Then he drew a circle form,
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Before the ancient buddhas®® were born,
It was coalesced into the form of a circle.

Sakyamuni had yet to understand it,

So how could Kasyapa have transmitted it>*

This is why this single thing was never born and never extinguished, and
could not be named or described. The Sixth Patriarch told the assembly,
“I have a single thing that is nameless and unlettered. Do you know it?”
Chan master Shenhui came forth and said, “It is the original source of the
buddhas and is my Buddha-nature.”® This is the reason he was regarded
as an illegitimate son of the Sixth Patriarch. Chan master Huairang came
from Mt. Song, and the Sixth Patriarch asked him, “What thing came like
this?” Huairang was at a loss. After eight years had passed he then approved

saying, ‘Do you understand? The meaning of the character is evident; there is no need to add a dot to

the script.”” Seonmun yeomsong seolhwa, case 656, HBJ 5.504c11t.

58 They are Vipasyin, Sikin, Visvabhu, Krakucchanda, Kanakamuni, Kasyapa, and Sikyamuni.
From the distant past before Sakyamuni Buddha, these buddhas transmitted the Dharma. The three
buddhas from Vipasyin to Visvabhu appeared in the inconceivably distant past of the alarhkaraka
(glorious) eon, and the buddhas from Krakucchanda to Kasyapa, along with Sakyamuni Buddha,

appeared in the present eon.

59 Words of Zijue Zongze: “(Tiandong Zhengjue) raised the first poem of Tewt Encouraging Filial
Piety: ‘Before you were born of your parents/ You were coalesced into a single circle form./ The Sakya
still did not understand/ So how could Kasyapa transmit it?’ The fourteenth patriarch, Nagarjuna,
while on the Dharma throne hid his body and manifested the O form. Aryadeva said, ‘This is the
Venerable manifesting the Buddha’s physical form in order to show us. As this formless samadhi

has a shape like the full moon, the meaning of the Buddha-nature is alone, empty and bright.
Congyonglu 5, case 77,'T 2004.48.276a11-15.

& This is Huineng (d. 713). “One day the master (Huineng) told the assembly, ‘I have a single
thing that has no head and has no tail, no name and no letter, no back and no front. Do you people
understand it?” Shenhui came forth and said, ‘It is the original source of the buddhas and is my
Buddha-nature.’ The master said, I said to you, it has no name and no letter, and yet you still call it
the original-source Buddha-nature! Even though you in future will lead the assembly, you will still be
just a follower of the theme of knowing and understanding.”” Zongbao version of the Platform Sutra,

T 2004.48.359b29-c4.



52 Ill. Seonga gwigam

himself, saying, “If I say a thing then I miss the mark.”" This is why he is
considered the legitimate son of the Sixth Patriarch.

I A Kb SRR B £

The saints of the three teachings®
Came forth from this sentence.
Who is it that raises this?

Do not begrudge your eyebrows.”

(2]

HhAR SR AT R

The Buddhas and patriarchs appear in the world stirring up waves without

wind.*
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61 The dialogue is found, with variations, in the biography of Huairang in the Jingde chuandenglu,
T 51.240c12-14, and in the Zongbao and Deyi versions of the Platform Sutra.

62 Sﬁkyamuni, Confucius, and Laozi, the founders of Buddhism, Confucianism, and Daoism.

63 If you vacillate from this and that regarding the one “what” (single thing) that cannot be spoken
of, then you must miss the mark. If like this you speak mistakenly and misunderstand the Buddha-
dharma, this speaks of the theory that you will lose all of your eyebrows and whiskers. On the other
hand, it says, “Take care of your eyebrows.” This expresses expedient means in language, even while

knowing that your eyebrows will fall out in relation to the truth that cannot be expressed in words.

64 “Stirring up waves without wind”: where there are no happenings, this is making confusion
and creating useless and unnecessary happenings. “Chan master Huangbo instructed the assembly,
‘(Bodhi) dharma came from the West, stirring up waves without wind. The World Honored One’s
raising of a flower was a place of defeat.”” Zimen jingxun 7, T 48.1075b4-5.
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The Buddha and patriarch are the World Honored One and Kasyapa.
To appear in the world is to embody great compassion and liberate sentient
beings. But if you contemplate it through the single thing, then the faces
of each person were originally perfected, so why rely on other people to
add cosmetics and apply powder? This is why appearance in the world stirs
up waves. The Xukongzang jing says, “Letters are the work of the tempters
(mara);® name and characteristics® are also the work of the mara; and
even the sayings of the Buddha are also the work of the mara,”” which
is this meaning. This is the section on the direct raising of the original

endowment,” and so the Buddha and patriarch are ineffective.®

$EMERE, &L

Heaven and earth lose their color,

The sun and moon have no light.”’

65 Mara or tempting demons; their deeds. The mara obstruct the Correct Dharma, and they indicate
the formed and unformed existences that hinder the achievement of the Buddha Way. Therefore it is
not only the direct actions of the mara, but also the blocking of the realization of bodhi by sentient
beings, such as frustrations, laziness and delusion that are also called the work of the mara. See
Dafangdeng daji jing 15, T 397.13.105¢17.

& S. nama-samsthina; the names of objects and distinguished features. “Here characteristics
mean the various differences in shape and form of the seen matter; name is the establishment of
names, such as bottle, that rely on those characteristics.” Lenggiejing shujie 4, T 1789.39.418a7ff. Cf.
Gunabhadra translation of the Lankivatara sitra 4, T 670.16.511b124F.

¢ Daji Daxukongzang Pusa suowenjing 7, T 404.13.642a15ff. “The provision of letters is all the

work of the madra, and even the Buddha’s words are still the work of the mdira.”

& Original endowment, bonmun. This is the Buddha Way of the lineage teacher that does not
permit any discrimination or technique. It corresponds to the “one what” that functions freely and
with life, without being tied to any object or stipulation, and is the same as the single circle form. See
also Selections from Goryeo Seon Recorded Sayings in this series, translator’s introduction, “Some Terms
of Kanhua Chan.”

& 'This is an explanation of the previous line: “The Buddhas and patriarchs appear in the world

stirring up waves without wind.”

70 'These words give expression to the world that raises and shows the original endowment directly,
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However, the Dharma has many meanings and people have many capacities,

which does not prevent the (Dharma) being administered.
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The Dharma is the single thing; the people are the sentient beings.
Dharma has the meaning of according with conditions while not changing.”
Although people have the opportunities of sudden enlightenment and gradual
cultivation, that does not prevent the administration of letters and language.
This is what is meant by “Officially not even a needle is permitted (to pass
through the customs barrier), but privately carts and horses go through.””?

Although sentient beings are said to be (already) perfected, they are born

where discriminations disappear. “If you hold firm, then heaven and earth will lose color, the sun
and moon will have no light, and all the people of the earth will lose their bodies and lives. If you let
them go, the cliffs and valleys will emit light, and all phenomena will be brightly illuminated, and
whether long or short, existent or non-existent, everything will be true, and all points will clearly be
revealed.” Yuanwu yulu 8,"T 1997.47.751a3-6.

71 As the basis for all dharmas, True Thusness transcends rising and ceasing, and being constantly
present, is also called “unchanging.” While it has this quality of unchanging, it moves according to the
causation of pollution and purity, and reveals the vast array of phenomena, so it is also called “according
with conditions.” It is a common theory of the school of Dharma-nature, and it is widely used also
in the theory of conditional production of the Dharma-nature of the Huayan school. According to
Dasheng Qixinlun, T 1666.32.576a5, the unchanging is the gate of the mind of True Thusness, and
according with conditions is the gate of the mind of rising and ceasing, and so the One Mind has

these two aspects. It also says that all dharmas are comprehensively subsumed into these two gates.

72 Although you must obey the law and abandon private profit and loss in official business, this

means that you can act against the law according to the circumstances in private matters. From the
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without the eyes of insight”* and happily accept rebirth. Therefore, if there is
no golden scalpel” for transcending the world, who will scrape away the thick
cataracts of (blinding) ignorance? Those who come to cross over the ocean of
suffering and who climb up onto the (other) shore of happiness (nirvana) all
do so relying on the favor of great compassion. So then (even with) lives as
numerous as the sands of the Ganges it is difficult to repay one ten-thousandth
(of that favor). This (here instead) broadly presents the new perfuming that
induces the buddhas and patriarchs to (offer) profound favors.”

EEAR, B

standpoint of adherence to the single thing, although not even the slightest word is permitted, this is
saying that you may use various expedient means in accord with the situation and level of the person.
This sentence appears widely in Chan literature, such as in the “Biography of Caoshan Benji” in
Jingde chuandenglu 17, T 2076.51.336b5, and Linji yulu, T 1985.47.506b24.

73 “Because from time without beginning they originally give rise to ignorance, and take themselves
to be the controller, all sentient beings are born without the eyes of insight, and the nature of their
bodies and minds are all ignorance. It is for example like a person who does not end his own life.”
Yuanjuejing, T 842.17.919b20ff. Zongmi explains: “[Sutra] ‘All sentient beings lack the eyes of
insight.” [Commentary]: This is because they have never been enlightened. It is like a person who
has been blinded as young as ten or twenty. Although he cannot see the item that is before his eyes,
if you speak of it to him he can know and understand it. If (, however,) a person had no eyes in the
womb and was born blind, then there is ultimately no use in explaining to him that object that is in
front of him. You must first use the golden scalpel to scrape away the cataracts, and only then can

you present its facts to him.” Yuanjuejing lueshuzhbu, T 39.564a26fF.

74 'This is a medical instrument used in India. It is a metaphor for the insight that destroys ignorance.
See the quotation cited in footnote 73. It is written in various ways. This is a medical tool used by the
doctor to cure the eyes of the blind person by stripping off the cataracts. This is a metaphor for the
Buddha slowly opening up the eyes of awareness/enlightenment of sentient beings slowly by scraping
away their ignorance with the skillful means of insight. See Daban nicpanjing 8, T 374.12.411c21;
Daban niepanjing shu 11, T 1767.38.108b24; and Daban niepanjing jijie 20, T 1763. 37.462b29.

75 “New perfuming”is in parallel with original endowment. It is a term in the context of the present.
If the original endowment is the undiscriminated Dharma of the patriarchal teachers that does not
permit any discrimination or technique, new perfuming is the standpoint that permits expedient

means in accordance with the student’s ability or the situation of that present moment in time.



56 IIl. Seonga gwigam

'The king ascends to the jeweled pavilion,

'The rustic elders sing songs.76

[4]
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Various kinds of names (for it) are inevitably established, names such as
mind, or Buddha, or sentient beings. You must not adhere to names while
producing understanding, for it itself is correct, and if you activate thoughts

about it then you will contradict it.”

—M b, BRI ZLFE R TIFEA, RTFLAME TRZ GO, —F
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76 'This is a quote from the Linji /u, T 1985.47.497a28-29. “ ‘What about when the person and
the scene are both not taken away? The master said, “The king ascends to the jeweled pavilion, the
rustic elders sing songs.”” This reveals the sense of the free operation of the standpoint that allows
expedient means to be unfolded variously according to the means and objects that adhere in the
domain of a person without permitting any expedient means to expose the nature of the selves in the

differentiated position of all the subject persons and object environments.

77 'These words of Huangbo Xiyun mean that if you do not disturb your thought on the basis of
such relativistic discriminations as exist and do not exist, or large and small, that itself will be no other
than the original mind. “All buddhas and all sentient beings are just this one mind; there is no other
dharma beyond this. This mind ever since time without beginning has never been born and never
been extinguished, was not green and was not yellow, had no form and no attributes, did not belong
to existence or non-existence, did not calculate new or old, was not long and was not short, was not
large and was not small. It transcended all limitations and names, as well as traces and oppositions.
It itself is correct, and if you activate thoughts about it then you will contradict it.” Chuanxin fayao,
T 2012A.48.379¢15-22. He also wrote, “It is correct as it is, so it is perfect and complete, without
anything missing.” T 2012A.48.380b18. He also wrote, “The mind itself is Buddha; there is no other
Buddha, also no other mind. This mind is bright and clear, just like the empty sky that has not a
single speck of an attribute. If you raise the mind and mobilize thoughts then that will contradict the
substance of the Dharma, for you will be attached to attributes.” T 2012A.48.380a2—4.
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The inevitable establishment of these three names for the one thing
is unavoidable in the Doctrine. That you must not adhere to names while
producing an understanding is likewise unavoidable in Seon. At once
supporting and at once lowering, establishing and then destroying, these are
all the freedom of the dharmic orders of the Dharma King.” This concludes
the above (sentences) and introduces the following (sentences), which discuss
the differences of the phenomena and the substance of the Buddha and

patriarchs.

AT, HRRLHA

After a long drought excellent rain is encountered,

In another village you see an old acquaintance.79

7&  Although it originally indicated the Buddha, here it means the Buddha and patriarchal teachers.

79 'These words express metaphorically a person’s feelings of happiness that come when something
long desired is realized in a brief moment. It is applied in Daowu Zhen Chanshi yuyao in Guzunsu
yulu 19, X7] 118.407b16, and Yangqi yulu, T 1994A.47.644c1, in replies to Linji’s “neither humans
nor environment stolen away,” which permits the non-denial of both cognitive subject and cognitive
object. This is one of Linji’s four selections. Although the author of this sentence cannot be
determined, the verse has been transmitted orally for a long time. Hong Mai of the Song dynasty
in his Yongzhai sibi, writing of poems that attained a desire and those that did not, mentioned that
“There is a poem in four verses that has been long transmitted that sings of a person of the world
gaining his desire: ‘After a long drought a sweet rain is encountered,/In another village you meet an
old acquaintance./The decorative candles in the nuptial chamber at night,/And when your name is

»

on the list of examination graduates.”
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#5MBI{E (The Separate Transmission
outside of Doctrine)

[5]

HF =R, BBE, —RATRA, BAPL Ha, RS, BOTHhE”

The transmission of the mind by the World Honored One at three sites is
the gist of Seon; what was spoken by him over his lifetime® is the gate of
Doctrine. Therefore it is said, “Seon is the Buddha mind; Doctrine is the
Buddha word.”

ZRF, HFEAMFE, —, BLE LRI, b, A TR R, b
FriBim 3 BSARIE F sbdn, — R FH TR BT A, AR EL, —A, )
Ak, —Ab, KM, =, 5k, WL, Bk, B BT, B AER, b
&, RAVERZRA, b, BEZRA, wEAEL AETEAETE B
A, DA ZTEAETH, b, HESRE R ERH K, ALk LB
B RIS, IR — iR,

”« »

80 Also called “the teaching of a lifetime,” “the holy teaching of an age,”“the teaching of an age.”

81 From the standpoint of the equivalence of Seon and Doctrine that asserts the agreement of
the Seon schools and Doctrinal schools, these two display a mutually reinforcing relationship that
strongly reveals the tendency that warns against leaning to any side. The Postface by Hyesim to Jinuls
Ganhwa gyeoruinon (HBJ 4.737b13-20) asserts, “Ah! From the recent past the Buddha-dharma has
been extremely attenuated. Some reverence Seon and reject Doctrine, some reverence Doctrine and
revile Seon. They specially do not know that Seon is the Buddha's mind and Doctrine is the Buddha’s
words. Doctrine is the support for Seon and Seon is the support for Doctrine.” Zongmi, who
displays the model of the equivalence of Seon and Doctrine, wrote in his Chanyuan zhuquanji duxu
“The founding ancestor of the lineages was the Sakya. The sutras are the Buddha’s words, Chan is the
Buddha’s intention. The mind and speech of the buddhas certainly do not differ.” T 2015.48.400b10-
11. In Hyujeong’s Seon-gyogyeol, HBC 7.657b51E,, he writes, “However, Seon is the Buddha’s mind,
Doctrine is the Buddha’s words. Doctrine goes from words to no words. Seon goes from no words to

no words.”
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The three sites are the following: where (the Buddha) shared his seat in
front of the stupa of many sons (Bahuputra-caitya) was the first; where (the
Buddha) lifted up a flower at the Lingshan (Grdhrakata) assembly was the
second; and where he showed his feet out of the coffin beneath the sala trees
was the third. The words “separate transmission of the lamplight of Seon by
Kasyapa”® indicate this. The lifetime is forty-nine years during which the five
teachings were preached.® The teaching of humans and gods is the first; that
of the Lesser Vehicle is the second; that of the Greater Vehicle (Mahayina)
is the third; the Sudden Teaching is the fourth; and the Rounded Teaching
is the fifth. This is the so-called circulation of the oceanic teachings by
Ananda. So then the source of Seon and Doctrine is the World Honored
One. The branches of Seon and Doctrine were Kasyapa and Ananda. To use
no words to reach the wordless is Seon; to use words to reach the wordless
is Doctrine. So then the mind is the Seon dharma (method) and language is
the Doctrine dharma. Although the Dharma is of only one taste, the views
and interpretations are as far apart as heaven and earth. This is the division of

Seon and Doctrine into two paths.

TR, FRaA .

You must not let things go,

82 This means the separate transmission outside of the Doctrine. The meaning of this is that it
was transmitted by a separate method that was unrelated to letters or sutras. That is, the realm of

enlightenment is transmitted directly without going via the teachings (doctrine) in words or letters.

83 'This is the classification of the teachings of the Buddha’s lifetime into five sorts, rising by stages
from a shallow and simple teaching to a deep teaching. These classifications differ according to
the time period or the classifier. Examples of the five teachings are the as follows: in Tang dynasty
China, Fazang (643-712) of Huayan divided them into the Lesser Vehicle, the Initial Teaching of
the Greater Vehicle, the Final Teaching, the Sudden Teaching of the One Vehicle, and the Rounded
Teaching of the One Vehicle; Zigui of Hushen Monastery preached that they were the theme of
causation, the theme of provisional names, the theme of the not true, the theme of the true, and
the theme of the Dharma realm; in the Yaza nenbutsu Sect they were divided into the teaching of
humans and gods, the teaching of the Lesser Vehicle, the Sudden Teaching, the Rounded Teaching,
and the Gradual Teaching.
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Or you will wallow in the grass (of frustrations as before).**

(6]

R, FAKZ AT, AR E, WRAHIT, /N0, AR ET @S, BE
OGRS,

For this reason, if a person loses this (basis by being bound) by the speech
(of the Buddha), then the holding up of the flower and subtle smile® are
all traces of the Doctrine,” but if a person is enlightened to it in the mind
then the coarse and refined language of the world is all the Seon gist that is

separately transmitted outside of the Doctrine.*

FELU, TABA, FEAB, SRR, | AAnE, KRCEAL, KRCE,
RIH 00, i EM K, EERRT, LAY L, FIACE, MR ERER,

84 This means that because the three sites of the Buddha’s transmission of the mind are still bound
to the realm of frustrations and do not reach the state of liberation, you cannot permit and accept
them as they are. “A student rose and asked Yunmen (about this). ‘What about when it is not the
opportunity before your eyes and is also not the matter before your eyes?’ [What are you doing
jumping? You have retreated three thousand leagues.] Yunmen said, ‘Reverse it all in a word.” [It is all
expressed. The confession has come from the criminal’s mouth. So he cannot let go to wallow in the
wild grass (of frustrations as before).]” Biyanlu 15, T 2003.48.155a21-23.

85 “Holding up the flower and the subtle smile” is one of the three sites of the transmission of the
mind. At the sermon on Grdhrakata, the Buddha picked up and displayed a flower to the assembly,
but all of his pupils were bewildered and did not know what it meant, and only Kasyapa subtly
smiled. It appears in the “Dharma Conferral at the First Assembly” chapter of the forged sutra, the
Dafan tianwang wen Fo jueyijing 1, XZ] 87.606a6. See also case 5, “The World Honored One Raised

a Flower” in Seonmun yeomsong seolbhwa.

8 Meaning the traces of the Dharma teaching, the teaching of the saint. Also called the verbal
teachings. Here it is made in contrast with the gist of Seon, and expresses the fall into the concepts

of language rather than the holding up of the flower and subtle smile that transcend language.

87 See note 82.
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EAEE RREML, R FAARE, MEAERIRS S, AEEM, LEE
I5E B, VAL, SRR AR R,

As the Dharma is nameless, words cannot express it; as the Dharma lacks
attributes, the mind cannot understand it.** The attempt to understand it
verbally is the loss of the original mind king.*’ If you lose the original mind
king then the World Honored One’s lifting up of a flower and Kasyapa’s
subtle smile will entirely fall into stale language and eventually will be dead
things. For those who attain it through the mind, it is not simply street talk

& 'This means that you must not reduce to and interpret the holding up of a flower and the subtle
smile as traces of the Doctrine. The nameless and lack of attributes express the reality of the dharmas
that have removed even the qualifications of any name or attribute. This is a concept in the same vein
as emptiness. “The Dharma is divorced from attributes, and therefore it does not become an object;
the Dharma has no names, and therefore it eliminates language.” Vimalakirtinirdesa sitra, “Disciples”
chapter, T 475.14.540a7f%. The Lidai fabaoji, in the section “Praise for the Portrait Drawn for the
Pupils of the Mahayana Chan Gate and Sudden Enlightenment transmitted by the Reverend of
Baotang Monastery of the Dali Era,” writes, “How vast and open! It is like looking at the boundless
emptiness of the sky that hasn’t the slightest filament or a speck of dust. How broad! It is like looking
at the endless ocean that has no horizon and no shore. You should profoundly know that it cannot
be reached by words, as it is subtly marvelous and nameless. We are grateful to our Great Master for
taking pity on our delusion and stupidity, and for showing us the Correct Dharma, not via gradual
steps, but directly bringing us to bodhi.” T 2075.51.196a6-9. See also Wendi Adamek, The Mystique
of Transmission: On an Early Chan History and Its Contexts (New York: Columbia University Press,
2007), p. 404.

8 S. citta. 'The mind itself. Being the basis for the functions of the mind, the faculty of the mind
that receives objects and integrates them is compared to a king. In doctrinal studies, depending on
the school, the mind king is viewed as being the sixth consciousness (vijiidna) or the eighth. On the
other hand, the mind king of Seon, which is compared to a king because it is the active function of
the enlightened mind, is distant from the mind king in the system of Faxiang (Yogacara). “If the
mind king is made a servant by the (six) bandits, then you will not escape for eons.” Pang Jushi yulu,
XZJ 120.70a10. “If you realize the basis and know the mind, knowing the mind is seeing Buddha.
The mind is the Buddha, the Buddha is the mind, and each thought-moment is the Buddha-
mind, and the Buddha-mind is mindful of Buddha. Do you wish to become (Buddha) rapidly? The
mind (that keeps) the precepts is itself the regulations, the purification via the regulations is the
purification of the mind. The mind itself is Buddha, and apart from the mind king there is no other
Buddha.” Shanhui Dashi yulu 3, “Inscription on the Mind King,” XZ] 120.23bA4ft.
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that well preaches the esssentials of the Dharma, but also the singing of
swallows that profoundly talks of the attributes of reality.”” And so Chan
Master Baoji, when he heard the sound of crying (in distress) his body and
mind jumped with joy,” and when Chan Master Baoshou saw a fistfight, he
opened up to reveal his (original) face.” These (reactions) were due to this.

'These (examples) clarify the comparative depths of Seon and Doctrine.

ASRAEF, Frh AR

'The bright pearl is in the palm,
Rolling it back and forth.”

o This is an application of the words of Xuansha Shibei. “He was ascending the hall (to lecture)
when he heard a swallow chirp, and he said, ‘It deeply speaks of the attributes of reality, and preaches
the essentials of the Dharma well.” Then he sat down (on the preaching throne).” Xuansha guanglu,
X7] 126.388a3—4.

o1 'This speaks of the causation of enlightenment like the following: “One day he went out of the
gate (of the monastery) and saw people carrying a bier. The leader of the funerary dirge shook his bell
and sang, “The red orb definitely will sink in the west, but we do not know where the soul will go.’
Beneath the funeral tent the mourner cried, ‘Alas! Alas!” (Hearing this sound) the master (Baoji) was
suddenly elated in body and mind, returned and raised this (situation) with Mazu, who endorsed it.”

Wudeng huiyuan 3,“Entry on Panshan Baoji,” XZ] 138.99b31L.

92 “He ascended the hall and presented (the following): ‘When Baoshou was in the marketplace
street, he saw two men fighting, and one of them struck the other with his fist, saying, “Shouldn’t
you be without a face?” As a consequence of hearing this Baoshou was enlightened. If there is a
person who knows the point of this, he can be said to be able to manage publicly and privately.
Great assembly, listen to my hymn. ‘It is most marvelous and even more marvelous!/ Know the life-
force in this./ Splitting open his nose with one punch,/ At that moment he hit on the correct (was
enlightened to the truth).”” Fayan yulu 1, T 1995.47.652c7-11.

% Meaning that on perfecting the technique of application that is the fundamental in the mind,
you apply that freely to all circumstances. “Just as a clear mirror is raised on its stand, or a bright
pearl is in the palm of the hand, if a barbarian comes they reflect him, and when a Chinese comes

they reflect him.” Biyanlu, case 24, T 2003.48.165a27-28.
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[7]

EH—F, ESK UAEFL ARFAH

I have a single word that eliminates discrimination and banishes (attachment
to) objects.” Even though I sit alone without anything to do,” when spring

comes the grass will be green by itself.*

WE B, R, PR AL, AR, LEALl AAE% Ak
F LR R, B AREPIR, Lh KA, EE W eATIEEE, AAERE. ERT T4
o, A RARE L A F. R h—Awe bk

The elimination of discrimination and banishing of objects is obtained

in the mind, which is called the leisured person of the Way.” Aah! He is a

o4 This is a gong-an raised by Mingcan called the single word of Mingcan. “I have a single word
that ends discrimination and banishes (attachment to) objects. Since you cannot speak of it skillfully,
T just transmit it mentally.” Yuanwu yulu 18, T 1997.47.796c19-20. Reverend Mingcan is also known
as Reverend Lancan, and because he also ate the leftovers after the assembly had eaten, he was also

called Lancan (Lazy Leftovers), as well as similar names.

95 To sit “without anything to do.” This describes the state of a person who has ended all frustrations
and false thoughts and has completed the work of the original endowment, and so has nothing further
to do. In the following hymn by Lancan, a pertinent talk about this appears. It reveals the state of
“nothing to do,” which was appropriate to the Dharma name of Lazy Can, which had the sense of
being lazy and just eating. “Alone, he has nothing to do, with nothing to change. If there is nothing
to do, what need is there to discuss it at all? Since the direct mind has no confusion or perturbation,
there is no need to eliminate other (things) to do. The past is already past and the future rather should
not be calculated. Sitting alone without anything to do, how will there be people who will call on you?
Looking outside (of the mind) and making an effort is entirely being a stupid, stubborn person.” “Song
of Reverend Nanyue Lancan,”in fingde chuandenglu 30, T 2076.51.461b16-19.

% “When spring comes the grass will be green by itself” expresses the condition of banishing
attachments to objects. The existence of the objects themselves is not a misperception, so these words

of Mingcan reveal the objects purely as they are without any attachments to them. See Baegun eorok 1,
HBJ 6.653b51F.

o7 “Leisured person of the Way.” A person who lives freely and easily, without accepting any
attachments. Completing the matter of the original endowment, he has nothing further to do and

can play freely. He is also called the “leisured person of daylight.” “Having nothing more to learn, the
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person; originally he has no objects® and originally has nothing to do; when
hungry he eats and when tired he sleeps,” and he rambles as he wishes in the
blue waters and green hills, and he rests freely in the taverns and the fishing
villages. Although he has no idea of what year it is, when spring comes the
grass is green by itself as it was before. This is a special praise of reversing the

light (of wisdom) in a moment.'®

HBEA, A —H.

aw

‘Thinking that there is no body,
Luckily there is one.

leisured person of the Way, who has nothing to do, does not try to remove false thoughts and does
not seek the true.” Zhengdaoge, T 2014.48.395¢9.

%  Objects (yuan) is a word that indicates the conditions for the occurrence or cessation of dharmas;
also the objects of cognition, so here “originally he has no objects” means that originally there were
no conditions for the occurrence or cessation of dharmas. “Originally he has nothing to do” indicates
the original state when one has completed everything that has to be done and there is nothing to
do. It also means that in the original condition as it is, all things embody the truth, and so there is
nothing to forcibly pursue or create.

9 “When hungry he eats” is also written “When he is starving he eats rice.” This is a representative
sentence expressing “nothing to do.” Chan Master Linji’s “when tired sleep”is a similar line. It reveals
the state in which there is nothing else to pursue apart from the daily life of the world. “Shitting and
pissing, wearing clothes and eating food, if tired then lie down.” Linji /u, T 1985.47.498a17; and “If
hungry eat food, if tired then sleep.” Biyanlu, case 74, T 2003.48.202a9.

100 “Reversing the light in a moment.” The gathering back in from the world of objects of the
light of your own inherent insight, and the recovery and illumination of your own interior. “If for a
moment you can reverse and illuminate, the entirety is all the mind of the saint. Each of you discern
your own mind; do not remember my words. Even though you speak principles as numerous as the
sands of the Ganges, this mind still does not increase, and even though you do not speak, this mind
still does not decrease. That which speaks is also your mind, that which does not speak is also your
mind.” Mazu yulu, X7] 119.811b16-18. As soon as you (hear) the words, then reverse your own light
(of insight) and illuminate, and do not seck anything else, and know that your body and mind are not
different from those of the Buddha and patriarchs. As soon as you have nothing to do, then you can

be said to have attained the Dharma. “Virtuosos! I now have no alternative but to speak and talk so
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#ZEEE (The Commonalities and
Differences of Seon and Doctrine)

(8]

P, AR — ik AR, IR

The gate of Doctrine solely transmits the Dharma of the One Mind;'®' the

gate of Seon solely transmits the Dharma of seeing the nature.'®

A dEZ BE MAe B2, M A FF, PRFERAR, BARAS, R ERE—L

The mind is like the substance of a mirror; the nature is like the light

of the mirror. Since the nature is of itself pure, the moment it is suddenly

much useless and worn out (words) about it, but you should not be mistaken about this. According
to my viewpoint, there are really not so many kinds of principle, so if you want to use them, then
use them; if they are of no use, then desist.” Linji /u, T 1995.47.502a13-16. “Reverse your light and
illuminate, beneath your own feet (immediate surroundings) at each moment investigate ‘to try and
view what it is.” Examining it back and forth, when you have reached where there is nowhere for the
investigation to lodge, then all the intellect and skills of your entire life will be fully cleansed and
unexpectedly in a moment they are suddenly dissolved, the flower of the mind is manifested, and all
matters of incalculable eons end in your immediate presence.” Mi-an yulu, “Reply to Bu Yunshu,”
T 1998.47.981c1-4. The entry on Yunju Yineng in the Jingde chuandenglu 26, T 51.428b29, says,

“Reverse the light and reflect to examine what is the body and the mind.”

101 The words “solely transmits the Dharma of the One Mind” are those of Huangbo Xiyun, and
here these words have been linked to Doctrine in order to assert that Seon and Doctrine are not
different. “This mind itself is Buddha, and above to the buddhas and below to the squirming insects,
all have the Buddha-nature, and so share an identical mind-substance. Therefore Bodhidharma came
from India to the west and only transmitted the Dharma of One Mind, and directly indicated that
all sentient beings are originally Buddha. There is no need for cultivating practice; just simply as now

recognize your own mind and see your own original nature, and do not seek any further.” Wanlinglu,

T 2012B.48.386b2-5.

102 “Since it is comprehended via words and comprehended via mind,/ It is like the sun located in
the sky./ Only transmitting the Dharma of seeing the nature,/ It appeared in the world to destroy
perverse theories.” Zongbao version of the Platform Sutra, T 2008.48.351b14-15.
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opened, you will again attain the original mind. This is the secret valuing of

attaining the intention (of the original endowment) in a moment.

FTELEK, FHaE LA

Layers of mountains and waters,

Clean and clear the family style of the past.'”

FE SH A — KRS = EARAESH, A AR — Rk = M
FEAL, OB, BT LAEM BONREIE, RUEER, B AEBATRRA.
A IEZ

Evaluation: There are two kinds of mind. One is the mind of the original
source;'™ the other is the mind that ignorantly adopts attributes. There are

two kinds of nature. One is the nature of the dharma of origin; the other

is the nature of the mutual reliance contrast of nature and attribute.'®

103 The second line is that of Hongzhi Zhengjue (1091-1157): “He ascended the hall and said, “There
is a true theory of the empty eon,/ So before speech (appeared) you ask yourself./ Possessing nothing
(you seek) a new livelihood./ Clean and clear the family style of the past,/ Clearly it is beyond the
three vehicles/ And alone in the (mind) seal./ Again you live among different species,/ And all waters

naturally flow east.” Hongzhi guanglu, T 2001.48.12b7-9.

104 “Chan Master (Yan)shou quoted the Huayanjing, ‘There are no other dharmas in the three
realms; they are only created by the One Mind, and so now this means that (the dharmas) are only
the creations of the mind that ignorantly grasps attributes in a thought-moment. This is the diseased
basis of the transmigration of birth and death of the three realms. If you know that ignorance
(originally) does not occur, because the grasping therefore will have an end, you will not create it

anew; this is the ending of the diseased basis.” Beopjip byeolhaengnok jeoryo, HBJ 4.761a5-7.

105 “The above three teachings encapsulate all of the sutras preached in the Buddha’s career and the
§astras written by the bodhisattvas. If you investigate in detail the meaning of the Dharma, then you
will see that the meanings of the three (teachings) are completely different, but the One Dharma
is without differentiation. Of the three meanings, the first and the second oppose emptiness to
existence, and the third and the first contrast nature and attributes, so all is evident and easy to see.
Only the second and the third contrast the destruction of attributes and the revelation of the nature,

and so lecturers and meditators are similarly deluded, for all are thought equally to be the one theme
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Therefore (followers of) Seon and Doctrine are similarly deluded and keep
to names to produce understanding, and sometimes regard the shallow to be
profound, and sometimes regard the profound to be shallow. In the end this
results in a great illness of contemplation and practice.'” Therefore they are

distinguished here.

[9]

R, RS, KRk KREFTE, AT, T AT, LBEASR.

But when the buddhas preach the sutras they first discriminate the dharmas
and then preach the ultimate emptiness,'” whereas when the patriarchal
teachers indicate via sentences, if they eliminate the traces from the ground

of thought, they reveal the principle in the source of the mind.'®

and the one teaching, and so all regard refutation of attributes to be the (revelation) of the true

nature.” Zongmi’s Chanyuan zhuquanji duxu,’ T’ 2015.48.406a7-12.

106 Starting with the contemplation of the four sites of mindfulness that examine the four of
body, sensation, mind, and dharmas, this contemplation is the various forms of contemplation
of impermanence that contemplates all objects as impermanent. In “contemplation and practice,
contemplation is talking of the province of space that comprehends percepts and wisdom,
while practice is gazing at time that connects cause and result.” Geumgang sammae gyeongnon 1,

T 1730.34.961a24fF.

s

107 S. atyamta-sinyatd, “ultimate emptiness.” This is one of eighteen types of emptiness. This
means that as no dharmas exist in reality, from the start they are ultimately empty. “This delusion
has no original nature and is ultimately empty. Since from the beginning there was no delusion, it
only seems as if there is delusion and enlightenment. If you are enlightened that it is delusion, the
delusion ceases, and so enlightenment does not produce delusion.” Lengyanjing, T 945.19.120b27—
29. “Ultimate emptiness is the taking of the emptiness of the compounded and the emptiness of the
uncompounded to destroy the dharmas so that there will be no remaining (dharma-conceptions).

This is called ultimate emptiness.” Dazhidulun 3, T 1509.25.289b26fF.

108 “The lineage teacher bases himself on the Dharma and is separate from words, and so takes
traceless words to have people smash attachment and to reveal the core truth. This is called ‘if they
eliminate the traces from the ground of thought, they reveal the principle in the mind source.’” Jinul,

Beopjip byeolhaengnok jeoryo, HBJ 4.74829-11.
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b, B EARAREI, AT LA, AR, KR, i, AT
& &, BEERL,

Since the buddhas are the support (teachers) for all the ages, their
principle should be shown in detail. Since the patriarchal teachers liberate
(beings from samsara) at the time, (the beings’) minds are caused profound
comprehension.'” The traces are the words of the patriarchal teachers. The

thought is the intentional ground of the students.

LG, A I

Indiscriminately''® explained,

But the elbow does not bend outwards.""

[10]

R G, AR, RERZIE TRk, Hh—ok X T F AL T
—, M, AR, FERPT AR K.

The buddhas preach bowlike, the patriarchal teachers preach stringlike.
Although the buddhas preach the unhindered Dharma, they restore it to the
one taste.''> As soon as you wipe away the traces of the one taste, then you

reveal the One Mind that is indicated by the patriarchal teachers.'” Therefore

109 A similar line appears in Zongmi’s Chanyuan zhuquan ji duxu, T 2015.48.400a2.

110 Indiscriminately, arbitrarily, whatever. “Explained” means to provide an explanation and

indication of each and every point.

111 Written variously, such as “the arm does not bend outwards.” This says that although Seon and

Doctrine may be forcibly divided and distinguished, they are not divided.

112 In the sense that it is one taste unmixed with other tastes, it also means equal, even, and
undiscriminated. It means that although the Buddha’s teaching differs according to his audience’s

abilities, its fundamental principle is the same.

113 This sentence is quoted in the Seonmun bojangnok by Cheonchaek of the Goryeo period. “The
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it was said, “The story of the cypress tree in front of the courtyard'"*

is a (huatou) that did not exist in the dragon pitaka.”'"

W3, Wb R Al R, RETIREAL, MMM, e TR, e RE?”
M RERTAAA T SR IR AL IR G A,

Preaching (like) the bow is to bend it (by detailed skillful means);
preaching (like) the string is to straighten it (by preaching directly to the
point). The dragon pitaka are the sutras stored in the dragon’s palace. A
monk asked Zhaozhou, “What is the intention of the patriarchal teacher
coming from the West?” Zhaozhou replied, “The cypress tree in front of the

courtyard.” This is what is meant by the Seon tenets being unusual.

buddhas preach like the bow, the patriarchal buddhas preach like the string. Preaching like a string
is correctly transmitting the profound path of the Seon gate while not borrowing language (for
preaching) and directly indicating the mental substance of the basis of the core doctrine, like the
string of a bow. In the case of the Doctrinal gate, the One Vehicle is the direct path and the three
vehicles are the bent path. It is not the equal of the direct presentation of the mental substance of the
basis of the lineage that is indicated in mental thought. Why? What is preached in the One Vehicle
teaching are the unhindered particulars of the Dharma realm perfectly merged. This Dharma realm
of unhindered particulars then reverts to the Dharma realm of one taste. As soon as you wipe away
the traces of the Dharma realm of one taste, then you reveal the One Mind that is indicated by the
patriarchal teachers. Therefore you know that the teachings are not direct.” Seonmun bojangnok, “On
the Discrimination of Seon and Doctrine,” XZ] 113.987a14-b1.

14 A huatou presented by Zhaozhou Congshen. “At that time a student asked, ‘What is the
intention of the patriarchal teacher coming from the west?’ The master said, “The cypress tree in front
of the courtyard. The student said, ‘Reverend, do not use objects to instruct people.” The master said, ‘I
do not use objects to instruct people.” ‘What is the intention of the patriarchal teacher coming from
the west?’ The master said, “The cypress tree in front of the courtyard.”” Zhaozhou yulu in Guzunsu
yulu 13,X7] 118.307al 7.

115 Dragon pitaka; indicates the Mahayana sutras. According to old stories, after the Buddha
entered nirvana, he stored the Mahayana sutras in the dragon (naga) palace. “A monk asked, ‘What
is the marvelous, surpassing percept?’ The master said, ‘When the dragon pitaka (store) was opened,
(the script) on the pattra leaves was clear.”” Jingde chuandenglu 23, “Biography of Miaosheng Zhen,”
T 2076.51.390c11-12.
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If the fish move, the water is muddied,
If birds fly, feathers fall."®

[11]
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A student therefore must first of all use the verbal teaching of reality and
in detail distinguish the two meanings of unchanging and according with
conditions,'"” the nature and attribute (respectively) of the student’s own
mind, and (distinguish) the two gates of sudden enlightenment and gradual
cultivation as the start and finish of the student’s own practice. Only after
is the student to discard (attachment to) the meaning of the teaching, and
simply take the one thought-moment (of the Awadu) that is manifest before
the student in his own mind, and if the student investigates in detail the

Seon tenets then he is sure to attain it, which is called the escape (from the

bonds of the) body and the path of life."™

116 Yuanwu Keqin frequently used these words. Here the reply by Zhaozhou to the student of
“the cypress tree in front of the courtyard” are words that have gone beyond the usual and reveal
the tenets of Seon, but they are only the leaving of just a trace, and are words that reveal Seosan’s
own appreciation. “A monk asked Xianglin, ‘What was the intention of the patriarchal teacher
(Bodhidharma) coming from the west?’ [People really have doubts. This means they still have this
story!] Xianglin said, ‘Since you have sat for a long time, it is torment.’ [Since fish move, the water
is muddied; since birds fly, feathers fall, the dog’s mouth should be closed. The Chan master’s
appreciation (is superb) and the saw cuts through the weigh-beam weight.]” Biyan/u, case 17, T 2003.
48.157a19-21.

117 See note 71.

118 See Chanyao, XZ] 122.709a11.
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Although those of great wisdom and the highest ability do not stay
within these limits, those of middling and lowest abilities cannot transcend
these limits. Although the meanings of the Doctrine are in the sequence
of the unchanging and according with conditions, and the sudden
enlightenment and gradual cultivation, the Seon Dharma (maintains that)
within a single thought-moment (of the Awadu), the unchanging and
according with conditions, nature and attributes, and substance and function,
originally each are simultaneous,'” and so it is apart from (the thought that
these two are) identitical and apart from (the thought that they) are not the
same, and it is correct (to think they) are the same and also not correct.'
And so the lineage teacher relies on the Dharma but is separated from
words, and directly indicates in a thought-moment (for the students) to
see the nature and become a buddha. The discarding of the meaning of the
teaching is (due to) this.

VR R, TRIRS, REFR, AR,

119 This means that in a single swadu the principles of the Seon Dharma and Doctrinal scholarship
are all present. Hyesim showed the entirety of this in the following words: “Besides this there is the
single gate of examining the Awadu, which is the fastest shortcut. Samatha and vipasyana, samadhi
and prajfia are naturally present within it.” Jin-gak eorok, “Words Sought by Vice-Director Son,” HBJ
6.40al11ft.

120 The method of interrupting that path of all thought regarding each of the pairs such as
unchanging and according with conditions. It follows the method that establishes the barrier-gate
of the hwadu. It is an application of the following lines of the Lengyanjing: “In this way because the
mundane and transcendent are present together, the foundation of the mind that is clearly indicated
by the tathagatagarbha (the mundane and transcendent) is apart from being identical and not
identical. How then do the sentient beings of the three realms of the world and the $ravakas and
pratyekabuddhas of the transcendent with the mind of knowing fathom the supreme bodhi of the
Tathagata and use the worldly language to enter the Buddha’s knowledgeable views?” Lengyanjing 4,
T 945.19.121a24-28.
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When it is bright and distinct,
'The clouds conceal the deep valleys.
Where it is deep and dense

The sun shines in the clear sky."'

Investigation of the hwadu and
Its Essential Elements

[12]
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In general students should investigate the live sentences and should not

investigate the dead sentences.'”
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If you understand the live sentence, then you can be a teacher for the
Buddha and patriarchs; if you understand the dead sentence, you will be
unable to save yourself.'” Following on below I present live sentences to

cause you to enter into enlightenment yourself.

121 When it is clear it is not hidden and dark, and when it is dark the light is brightened, which are

words that reveal the active Seon opportunity that is not attached to either the light or the dark.

12 A sentence quoted in Yuanwu yulu 11, T 1997.47.765b13, and Dahui yulu 14, T 1998A.47.
870b4. If you directly doubt the identical Awadu, it is a live sentence, but if you do not doubt it and
accept it as it is and so you taint it, it is a dead sentence. In this way, even though the words making
the live sentence and the dead sentence are the same words, they become either a live sentence or a

dead sentence according to the method of investigation or the attitude.

122 “You should investigate the live sentence, you must not investigate the dead sentence. If you

understand a live sentence, you will not forget it for eternal eons, but if you understand a dead
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Do you need to see Linji’s (thoughts),

You have to be an iron man.'**
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Evaluation: In a hwadu (point of the story) there are the two gates of
the sentence and the intention. The investigation of the sentence is the
shortcut gate'” of the live sentence, which lacks the path of (understanding
via) the mind and lacks the path of (seeking via) language, and therefore
there is nothing to grope and search for. The investigation of the intention
is the Rounded and Sudden gate'®® of the dead sentence, which possesses
the path of principle and possesses the path of language because there is
understanding by hearing and thought.

sentence, you will not be able to save yourself.” Dabui yulu 14, T 1998A.47.870b4-6. See also
Ganhwa gyeoruinon, HBJ 4.737a8-10.

124 A person of a firm, steely will who is not shackled or shaken by such and such different views. A
person who has shaken off the rules. It means a person in whom doubt lives, or a person who does

not just follow or become buried in words.

125 “Shortcut” indicates the method of ganbwa that studies the hwadu, a direct method that is the
fastest and most concise route to the source because it cuts out the innumerable detours of expedient
means. Shortcut means a direct and fast track. “Shortcut” appears in Biyan/u and Shuzhuang (Dabui
shu) as a word appearing to describe Kanhua Chan (K. Ganhwa Seon). However, the first use of it in
a direct link with Ganhwa Seon was made by Jinul. “As soon as you hear tasteless talk of the shortcut
gate, you will not be bogged down in the fault of knowing and understanding and know your aim,
which is called hearing once and being enlightened a thousand times, and so you will be an obtainer

of the great dharani.” Ganbwa gyeoruinon, HBJ 4.733a20-22.

126 Rounded and Sudden are the highest teachings of Huayan; they claim that there are no obstacles
between events. Although Tiantai also refers to them, here the reference may have been to Jinul's
Wondon seongbullon (On the Becoming Buddha in the Sudden and Rounded), HB] 4.730a14ff.
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Generally, in the investigation of your original gong-an, when conducting
study with an earnest mind you are like a hen brooding on an egg or a cat
catching a mouse,'”” or you are like a person thinking of food when starving
or thinking of water when thirsty, or a child remembering its mother, that is

certain to be a time when you have a thorough penetration.
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There are 1,700 cases of the gong-an of the patriarchal teachers, such as, “a

127 The metaphor of a hen and a cat displays the essentials of the study of the Awadu, which has to
be always clearly in consciousness and cannot be interrupted in consciousness even temporarily. “Just
solely take up the character wu (not exist), and in the twenty-four hours of the day and in the four
deportments, you must be alert, being like a cat catching a mouse or like a hen brooding an egg, not
permitting any interruption.” Gye chosin hag-in mun, “Chan Master Zhengning of Aishan’s Dharma
words instructing Mengshan,” T 2019B.48.1005a9-11. “For example, it is like a cat catching a
mouse, its mind and eyes united in concentration (on the object), for if it is in the least negligent it
will lose the mouse. It is to be like a hen brooding an egg, the warmth being enhanced by the contact,
for if she abandons (the egg), then it will not form a chick.” Tianmu Mingben zalu, “Instructions to
Followers,” XZ] 122.724b4-6. “In the twenty-four hours of the day and in the four deportments, just
make the Awadu the basis of your life and never be blind to it, examining it at all times, attending
to the hwadu, placing it before your eyes. Be like a hen brooding an egg, keeping the warmth up
continuously; or be like a cat catching a mouse, body and mind not moving, its eyes not off (the
mouse) for a moment. Be unaware of whether the body and mind exist or not, with the mind’s eye
controlling the Awadu in one place, and simply in this way you will be alert and clear, and while clear
be alert, investigating it in utmost detail. For example, be like a baby remembering its mother or like
being starving and thinking of food or thirsty and thinking of water.” Tuego eorok, “Instructions to the
Assembly,” HBJ 6.676b16fT.
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7128 “the cypress tree in front of the courtyard,”'”

dog has no Buddha-nature,
“three catties of hemp,”"** and “a dried shit-scraper.””" A hen brooding on an
egg continues to warm it; a cat catching a mouse does not shift the focus of
its eyes. When it comes to the starving thinking of food, the thirsty thinking
of water, and a child remembering its mother, these all are manifestations
from the true mind and not from the compulsively scheming mind.
Therefore it says, “earnest.” In investigating Seon there is no such thing as

being able to thoroughly penetrate (the gong-an) without this earnest mind.

[14]
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You must have three essentials for the investigation of Chan. The first is that
you must have the foundation of great faith. The second is that you must
have a zealous determination. The third is that you must have the feeling of
great doubt. If you omit one of these it is like breaking off the leg of a tripod,

which ends up becoming a useless vessel.'*

128 The first of the gong-an attributed to Zhaozhou Congshen (d. 897). It is also called “Zhaozhou’s
dog” or “the character wu of Zhaozhou.” Zhaozhou yulu in Guzunsu yulu 13,XZ] 118.314a8.

129 See note 114.

130 A case presented by Dongshan Shouchu, disciple of Yunmen Wenyan. See Dongshan Shouchu
yulu in Guzunsu yulu 38, X7] 118.646a14ff, and Wumenguan, case 18,T 2005.48.295b4ff.

131 A round shit-stick. A gong’an presented by Yunmen Wenyan (864-949). Having a mind of
discrimination that regards the Buddha and sentient beings dualistically blocks the attitude that
tries to understand the fundamental source and is expedient Seon language for leading students to
the ultimate realm. See Yunmen guanglu 1, T 1998.47.550b15; Linji yulu, T 1985.47.496¢10, and
Wumenguan, case 21, T2005.48.295¢6.

132 The foundation of great faith is a firm faith that you will certainly attain the aim that is
enlightenment if you study the Awadu; the zealous determination is the complete determination to

smash and destroy the hwadu; and the feeling of great doubt is the entertaining of a fundamental
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The Buddha said, “The foundation for becoming a buddha is faith.”'** The
Great Teacher Yongjia said, “In the cultivation of the Way, you first need to
establish a determination.”’* Mengshan (Deyi) said, “In the investigation of

Chan, it is a major fault not to doubt words and sentences.””* He also said,

doubt about the Awadu, a term identical to the great ball of doubt. These words appear in the
Chanyao of Gaofeng Yuanmiao: “If you are talking of really investigating Chan, you definitely need
to be fully provided with three essentials. The first is that you must have the foundation of great
faith. Clearly knowing this matter is like putting your seat on Mt. Sumeru. The second is that you
must have a determination of great zeal. It is like meeting your father’s killer and out of revenge you
directly wish to cut him in two with a single stroke. The third is that you need to have a feeling of
great doubt. This is like doing the ultimate matter in secret, exactly at the time of wanting to reveal
that which has not been revealed... .If you lack one of them, it will be for example like a tripod with
a broken leg, in the end a useless utensil.” Chanyao, “Instructions to the Assembly,” XZ] 122.714a171t.

133 “Faith is the origin of the Way and the mother of merit, which increases and grows all good
dharmas.” Sixty-fascicle Huayanjing 6, T 278.9.433a26.

134 Chanzong Yongjiaji, T 2013.48.387c21.

135 This expresses that doubt is one of the essential elements in the investigation of Awadu. The
words and sentences indicate the Awadu. The entirety of consciousness is to be committed to
the Awadu. This means that after removing one by one each of the concepts that are adhered to
and that had governed your own ordinary consciousness, you must doubt the Awadu without any
gaps or interruptions. Doubt is not to believe in any object; it is not a function of the mind that
thinks and discriminates in this way and that. This speaks of the core function that operates like a
consuming flame until all discriminations concerning the Awadu are extinguished. In the sense that
all phenomena, internal and external, are united into the one Awadu and form a mass of doubt into
which no other thoughts at all can intrude, such doubt is called a ball of doubt. This is language
mainly used before Mengshan by Yuanwu Keqin (1063-1125) and Dahui Zonggao (1089-1163).
“One day he entered the abbot’s room, and the Elder Reverend (Yuanwu Keqin) said, ‘You also
do not change yourself to arrive at this state. Alas! Once you have died you cannot live (again). To
not doubt the words and sentences (of the huatou) is a major fault. Haven't you heard it said, “To
release your grip while hanging over a cliff is your own responsibility. If after your life (thoughts)
has ended and you (your thoughts) are restored to life, no one can cheat you any more (i.c., you
have understood the Auatou’s words properly).” You should believe that there is such a logic.”” Dabui
yulu 17,'T 1998A.47.883220-24. This is also in the evaluation of case 41 of the Biyaniu: “Why did
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“With great doubt you are certain to have great enlightenment.”'*

[15]
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Wherever daily activities correspond to the objects, simply raise the story
(hwadu) of a dog has no Buddha-nature. Raise it coming and going, doubt
it coming and going, and when you are aware that the path of (seeking via)
reason has disappeared, the path of meaning has disappeared, and that there

is no taste,'”’ and the mind is anxious and depressed,'*® then that is when

Yuanwu (Keqin) regard not doubting the words and sentences (of the Auarou) to be a major fault? It
was because not doubting is due to not believing, and if you do not believe by what means will you
gain entry (to enlightenment)! Believe and after that doubt, and after doubt you will truly arrive at
the stage of not doubting.” Yuzhi jianmo bianyilu 5, X7] 114.441b154. “Brothers, if for ten years or
twenty years, or even a lifetime, you cut off the world and forget conditions, and solely illuminate
this matter (of original endowment), and you cannot break through, where then does the illness
reside? As a training monk of the original endowment, try to pick it out....Is it not (because) you
did not doubt the words and sentences (of the Auatou)? Is it not that you think you have gained what
you have not gained, and not regard that you have realized what you have yet to realize?” Chanyao,
“Instructions to the Assembly,” XZ] 122.712b9-14.

136 These words also are those of Dahui Zonggao, and although later they were quoted by various

Chan masters, there is no authority that Mengshan said them.

137 “There is not taste”: meaning no taste at all. In the sense that there is not the slightest clue to
grasp for via discrimination in the hwadu, this is a term that expresses the constitutional attribute of

»«

the hwadu. It has the same meaning as “tasteless,” “clueless,” and “nothing to be grasped.” It describes
the state that has no space for discrimination via any means, that cuts off any taste of emotion or

concepts such as exist and not exist.

138 Although in your mind there is something desired, it does not go as you would wish, so you are
anxious. Although you try to speak about it, the words will not come out, and you are distressed and
in a state of unease. “In the past Yunfeng (Wen)yue remembered the great virtuoso Linji (who asked),
‘What is the great intention of the Buddha-dharma?’ asking it three times and being beaten three
times, and he knew (the story of ) Chan Master Shan of Jinluan and (Shou) zhi of Dayu.
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the said person abandons his life,* and it also is the basis for becoming a

buddha and becoming a patriarch.140
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A monk asked Zhaozhou, “Does a dog have a Buddha-nature?”

Zhaozhou said, “It does not (m).” This one character is the number one

1

barrier of the lineage gate,'"' and is also a weapon that breaks innumerable

bad knowing and false awareness,'* and also the face of the buddhas and
also the bone-marrow of the patriarchs. Only after you have penetrated this
barrier is there a promise that you will be a buddha and patriarch.'® A hymn
by an ancient says, “The naked sword-blade of Zhaozhou! Its frosty, cold

As a result he was anxious and tongue-tied, and before the bud of a thought (could be produced), he
was already firmly captured by Dayu(’s words).” Yangi Heshang yulu, “Instructions to Deacon Yin,” XZ]
121.297b124F. The source of this expression of being anxious and tongue-tied is in the “Shuer” chapter
of Lunyu, VILviii: “If a student is not anxious (to learn something) I will not reveal it to him; if he is
not trying to speak (of his question) I will not break (that silence). When I present one corner and he
cannot in turn show (the other three corners), I will not teach him again.” See also translation in James
Legge, trans., The Chinese Classics, 2nd ed., rev., 7 vols. (Oxford: Clarendon Press, 1939), vol. 1, p. 197.

139 This means when you reach the culmination of your study of the Awadu, just before you break
through it, this is the site of the final match. Even in that ultimate realm, in order to smash through

the Awadu to the very end, you must hold on to the Awadu unceasingly, without interruption.

140 Sentences that appear in Dahui Zonggao’s Shuzbuang: “When you raise the huatou, you do
not need to use any of the many tricks, but simply in the actions of walking, standing, sitting, and
reclining, do not allow any gaps or interruptions, and in the states of happiness, anger, sorrow, and
delight, do not produce any discrimination, but take it up coming and going, and when you are aware
that there is no path of (seeking via) reason and that there is no taste, and the mind is anxious and
depressed, then that is where the said person abandons his life.” T 1998A47.933¢1-5.

141 “Just this one character wx is the number one barrier-gate of the lineage-gate.” Wumenguan, case 1,
“Zhaozhou’s Dog,”'T2005.48.292¢27.

142 See Shuzhuang (Dahui shu), “Reply to Palace Secretary Fu,”T 1998A.47.921¢8-9.

143 Wumenguan, case 1,“Zhaozhou’s Dog,”'T' 2005.48.292¢28.
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light glistens. Were you to ask about what it means, your body will be split

into two halves.”'

[16]
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You must not try to be enlightened by only raising up the point of the story;
it must not be thought about and pondered, and also you must not hold
onto a delusion and wait for enlightenment.'* If you reach the unthinkable
place and you (further try to) think, your mind will have nowhere to go,

being like an old mouse that has entered a (mousetrap made of) ox horn,'*

144 This is a hymn made in reply to a student who had asked about the meaning of the character
wu of Zhaozhou that Wuzu Fayan had raised. See Wuzu Fayan yulu, T1995.47.666¢1, and Liandeng
huiyao 6, XZ] 136.531b12. This indicates the discrimination that approaches and anticipates the
content sought for in the words, “What is the meaning?” This is the meaning of smashing through
the character wu that must cut off such discrimination. You can ask no more and reply no more about
the character wu, and you cannot make any discrimination concerning it such as is good or bad, exist

or not exist. These are words raised as an expedient means to lead you to that state.

145 “To hold onto delusion and wait for enlightenment” is also written “to hold onto the mind

» «

and wait for enlightenment” or “the mind of waiting for enlightenment,” “the mind of seeking

»«

enlightenment,” “the mind of waiting for the realization of enlightenment.” This means the state that
has the vague expectation that sometime in the future you will gain enlightenment, and this is one of
the ten types of faults that occur when you are studying the Awadu of the character wu. Dabui yulu
19, T 1998A.47.891b29, says, “while grasping delusion and waiting for enlightenment,” and Jinul in
his Susimgyeol, T2020.48.1006¢28, expresses this fault with the words “holding on to delusion and
waiting for enlightenment.” Jinul took this to the most fundamental of the ten types of faults, as
mentioned in Ganhwa gyeoruinon, HB] 4.732¢13. Zonggao wrote in “Reply to Vice-Director Zeng,”

“This, as it is the mind that seeks enlightenment, which is suddenly released before you, becomes a

hindrance for you, and is due to no other matter.” Shuzhuang, T 1998A.47.917¢8-9.

146 The mouse going into a mousetrap made of ox horn is an oblique reference to the situation where
it cannot move its body, and so is a metaphor for the state of taking up a hwadu and doubting it, and

all paths for seeking via thought and discrimination are cut off.
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which then is stuck there headfirst.'"” Also the constant deliberation and
ordering is conscious thought, and being swept along following life and
death is conscious thought, and being afraid and frightened is conscious
thought, but present-day people do not know this fault, and it only appears

and disappears inside this."®
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There are ten kinds of faults for the points of stories (hwadu):'"*

to ponder
it with the faculty of intention (manas); to estimate (subtle movements of
the mind such as) where you raise eyebrows and blink eyes; to seek your
livelihood on the path of language; to draw evidence from writings; to try
to be enlightened only where it is raised up; to toss it away into a casket of
no concerns; to make understanding (of it in terms) of (it as) existence or
non-existence; to make an understanding of (it as) the truly non-existent; to
make an understanding of it as reason; and to hold onto delusion and wait
to be enlightened. Those who are divorced from these ten kinds of faults,

when they simply raise the story, they remove the spirit (of troubles) and just
doubt, “What is this?”

147 “Your mind has nowhere to go”is a phrase used by Dahui Zonggao. In his “Reply to Drafter Lu,”
he wrote, “Firstly, you must not try to be enlightened (by just) raising up (the Auatou without doubt),
and also you must not think about and ponder it. If you simply apply your mind to the unthinkable
place and you (still try to) think, your mind will have nowhere to go, (and will be like) an old mouse
that has entered an ox horn and then is stuck there.” Shuzbuang 28, T 1998A.47.930a17-19.

148 Again a quote beginning “Also constant” of the Shuzhbuang, T 1998A.47.918a1-3.

149 Dahui in his “Reply to Secretary Fu” presents eight faults that you must not fall into when
investigating the huatou of the character wu. Here Seosan has added two to make ten as Bojo Jinul

had done. See Seon-gyeoseok note 789.
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This matter' is like a mosquito on an iron ox,"”' which does not ask what it
is like but where it cannot put down its sting,'*” it throws away its life at one

thrust, so that its entire body penetrates through.'”’
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I again conclude the meaning of the above, which is to make those
investigating the live sentence not retreat. A person of the past said, “If you
investigate Chan, you must penetrate through the barrier of the patriarchal
teacher; if you are to be marvelously enlightened, you must probe where the

path of the mind is eliminated.”"**

150 Meaning the matter of the original endowment.

151 A mosquito mistakes on iron ox for a true ox, rests on it, and applies its sting trying to withdraw
blood. A metaphor for the state of not being able to comprehend at all through any teachniques such
as letters, theories, or discriminative thought, and for the Awadu itself. See “Biography of Weishan
Lingyou” in Jingde chuandenglu 9, T 2076.51.265b22; Yuanwu yulu 13, T 1997.47.772a26; and Dabui
yulu 16, T 1998A.47.881b18.

152 “No place to put your feet” and “nowhere to use your hands” are similar phrases. This is a metaphor
for the realm in which there is nowhere to penetrate into even with words or discrimination, just
as there is no such place even though the mosquito tries to bite the iron ox’s back here and there.
These are metaphorical expressions for the fundamental qualities of the Awadu and for the situation

immediately before the hwadu is fully matured and broken through.

153 Similar sentences can be seen in the “Biography of Weishan Lingyou” in Jingde chuandenglu 9,
T 2076.51.265b22; Yuanwu yulu 13,'T 1997.47.772a26; Dabui yulu 16, T 1998A.47.881b18; Mi'an
yulu, T 1999.47.974c17. The content of Gaofeng Yuanmiao’s Chanyao at XZ] 122.714a5-6 is similar.

154 Words of Wumen Huikai in Wumenguan, case 1,“Zhaozhou’s Dog,” T 2005.48.292¢25-26.
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(18]

IR, o ik BRI, BRLSAE, SREENIZIERE BEHR

Study is like the method of tuning stringed instruments; the tension should
be midway between the taut and the slack, so if you are too diligent then you
will easily become attached; if you are neglectful you will fall into ignorance.
While being alert and clear (about the Awadu), (you must be) meticulous

and persistent.'”

BEFE EERPRG, FELR X, etk SR E SAARE,
TR, W o,

Lute players say, “The tension is to be midway between the taut and the
slack, and only then do the pure sounds spread.” The same applies to study,
so if you are impatient, you will become impetuous; if you are neglectful, you

will enter the cavern of the demons,"® so do not be slow and do not be fast,

155 “Try to study it like this. No matter whether you are enlightened or not enlightened, stop the
mind being anxious and do not feel impatient. Also, you must not let (the mind) go loose. Just as with
the method of tuning stringed instruments, if you get the tension correct, then the tune will complete
itself.” Shuzhuang 29, “Reply to Supervisor of Affairs Lin,” T 1998A.47.936b25-26. “The master
(Weikuan) said, ‘Ordinary people are ignorant and the (followers of) the two vehicles are attached.
If you divorce yourself from these two faults you are called a true practitioner. A true practitioner
must not be (too) diligent and must not be neglectful. If you are diligent you are close to attachment;
if you are neglectful you fall into ignorance. These are the mental essentials.” Jingde chuandenglu 7,
“Biography of Weikuan,” T 2076.51.255b6-8. On one hand, such an idea is a forgetfulness that is
like falling into a depression (szyina); on the other hand, an obsessive concentration (on a point)
is like a distraction, and corresponds to a method that throws off everything. “Do not be forgetful
as with a decayed mind; do not hold onto the mind in (excessive) concentration. Just examine the
(hwadu) of a dog has no Buddha-nature most clearly. Do not make views of it has or has not, do not
create the understanding that it is truly non-existent.” Jin-gak eorok, “Instructions of His Eminence

Jongmin,” HBJ 6.25¢51T.

156 A metaphor for a meditation that lacks wisdom or a feeling of life. It means a mind that only keeps to
calm, a state that lacks a power of application, depression. “Even now the followers of silent illumination

(meditation) sit for long years in the cavern of the demons.” Dabui yulu 6, T 1998A.47.836b3.
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for the marvelous resides in the moderate.

[19]

Tk, ST RAAT, ARG, R, \NFETRE, fARPIRAE, Mo
A3, SBTAL, Fha AT

Even though the study (of the Awadu) is mature and you reach (a state
wherein) you walk without knowing you are walking and you sit without
knowing you are sitting, it is exactly then that the army of the 84,000 mara

157

wait upon (the mind) at the entrances to the six sense faculties, >’ and

in accordance with your mind, they produce schemes. If the mind is not

activated, how can they do anything?'*®

B, $ARZRLAL, NEWTRES, TR ENEWTIAML, JEARLE, 15
AThAH ERLRA, RABLIH, EZ; BAF LK, #2 ¥E HG
BB, XY, RRAE T AT, XAHTmieid, FA-CR, BLsMEL,
SHE T, BABAEAEAR, B0 % Bl A, =, R RS, TR AR

Mara is the name of a demon that enjoys birth-and-death, and the army
of 84,000 mara is the 84,000 frustrations of sentient beings. Although mara
originally lack their own seeds, people who lose mindfulness” in their
cultivation of practice will thereupon split up their source (by their thoughts

scattering).'® Because sentient beings conform to these percepts (objects

157 Entrances to the six sense faculties; the entrances of the eyes, ears, nose, tongue, body and mind

into which all percepts enter. These are compared to gates.
158 See Gaofeng Yuanmiao, Chanyao, X7] 122.706a18-707a6.

159 S, sati. A function that concentrates the attention, without distraction and depression. Here it
is the mindfulness of the single mindfulness of the Awadu that has no thoughts other than holding

onto the hwadu.

160 “The heavenly mdira and the non-Buddhists originally lack these seeds, and in their cultivation
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of perception), they obey them. Because people of the Way oppose these
percepts, they oppose them. Therefore it is said, “(When) the Way is elevated
the mara flourish.”®" If in meditation you see a mourner slash your leg, or

see a pig and hold your nose, these also are views you have produced from

162

your own mind and they influence these external mira.">* If the mind is not

produced, all their tricks become (as useless as) cutting water and blowing on
light. An ancient said, “The wind moves in the cracks in the wall; the mdira

invade through the cracks in the mind.”"®

of practice lose mindfulness. Consequently they split up their source. Therefore, know that if you
have an iota of views that simply have something to value or to rely on, that establish knowing and
understanding, that have not been eliminated, then you will become a non-Buddhist.” Zongjinglu 46,
T 2016.48.689b5-7.

161 “So fear that when the Way is elevated the mara will flourish and that there will be many
conforming and opposing (percepts). If you can manifest correct awareness, none of these (mdra) can

remain as obstacles.” Zuochanyi in Chixiu Baizhang qinggui, T 2025.48.1143a18-19.

162 “In the past a Chan master was sitting (in meditation) in the mountains, when he saw a mourner
carrying a corpse, which he placed in front of the master. He lamented, ‘Why have you killed my
mother?’ The Chan master knew he was a mdra, thinking, “This is a mara percept. If I take an axe
to chop it, it is possible that I will not attain liberation.” Then he took an axe from on a pillar and
chopped him once. The mourner ran off. After (the Chan master) woke (from the trance) there was
moisture on his leg, and when he looked he saw blood, not expecting that he had cut himself. So
when you are sitting properly in meditation, views rise in the mind and subsequently influence the
coming of the external mara to enter people’s minds and operate, and yet you do not know they are
all due to your own mind. Or should you sing and dance for no reason, that is originally a shadow
of your own mind. Therefore know that if you realize that these are only the mind, the percepts
disappear of themselves, so where beyond the mind are there percepts of the mara? Again, in the past
a Chan master was sitting (in meditation), and at that time he saw a pig come in front of him. The
master took it to be a mara. So he slowly led the pig by the snout and shouted out, ‘Bring a light.”
And the (other monks) saw the Reverend was grabbing his own nose and shouting, and they clearly
knew this was due to the transformations of the mind. Why do these mdra affairs (occur) when
you are simply cultivating correct samadhi? As a sutra says, (When) your mind is not clear it will

recognize a bandit as your son.”” Zongjinglu 29, T 2016.48.587a8-20.

163 This may have been based on a commentary on the Dasheng Qixinlun by Changshui Zixuan:
“The bodhisattva King Sanxiangji said, “There was a bhiksu whom the mara wished to delude, but
over seven thousand years they were not able to do so. Why? Because the bhiksu did not produce the

mind. He was just like a room closed tight that the wind could not enter. Because the entry by the
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[20]

ARSE R, TSRS, SARTA, R, REEET, A2 F

Giving rise to the mind is the heavenly mara; not giving rise to the mind is
the skandha mara, and sometimes giving rise and sometimes not giving rise
to the mind is the frustration mara. But in our Correct Dharma originally

164
there are no such matters.

KIK, SRAME, 2R RS RESLHF, AT5 92

In general, forgetting the function (of the mind)'® is the Buddha’s
Way; discriminations are the mara’s percepts.'® But the mara’s percepts are

dreamlike matters, so why struggle to distinguish and investigate them?

wind was possible because of holes and cracks, that the 7dra can do so is due to activating the mind.”

Qixin lunshu bixiao ji 19, T 1848.44.402b6-9.

164 These are words of Dazhu Huihai, who inherited Mazu Daoyi’s dharma. The heavenly mara,
the skandha mara, and the klesa mara belong to the four mara or the five mara or the ten mara.
S. deva-mara (heavenly mara) is also called the paranirmitavasavarti deva or mahesvara, and he is
the paranirmitavasavarti deva (a god of the sixth heaven or highest of the heavens of desire) as he
interferes with people when they are trying to practice good deeds. The skandha mara are seen as the
mara of the five skandha of matter, sensation, conception, functioning, and consciousness. The klesa
mara are seen as the madra of the frustrations. The marana mara or mara of death are not mentioned
here. “The senior monk Hui who lectures on samatha-vipasyana asked, ‘Chan Master, can you
distinguish the mdira? The master said, ‘Giving rise to the mind is the heavenly madra, not giving rise
to the mind is the skandha mara, and sometimes giving rise and sometimes not giving rise to the
mind is the frustration zdra. In our Correct Dharma there is no such aftair.” Jingde chuandenglu 28,
“Biography of Reverend Huihai,” T 2076.51.442a12-15.

165 Forgetting the function: forgetting yourself and becoming mindless. The i (C. /i) are the various

functions of the mind beginning with discrimination.

166 Words of Huangbo Xiyun (d. 850). “Therefore it is said, ‘Seeing and hearing are like optical
illusions, knowing and feeling are (functions of) sentient beings.’ In the gate of the patriarchal
teachers they only value ending the functions (of the mind) and forgetting views. Therefore, if you
forget the functions of the mind, the Way of the Buddha flourishes; if you discriminate, the army of
the mara flares up.” Wanlinglu, T 2012B.48.384b12-15.
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[21]

IR, FATRN, AGEE 2 ETAT, BB, TEBEIE.

If (in) study (the Awadu) is formed into a whole (ball of doubt),' then even

though you cannot penetrate (the gong-an) in this life, when the light of

your eyes falls to earth,'® you will not be dragged down by evil karma.'*”

EHEUb, BH RS, IR T AR, L E AL

Karma is ignorance; Seon is prajfia. Light (prajia) and dark (ignorance)

are not enemies, in principle this is truly so.

167 “Formed into a whole”: This is the Awadu being a ball (having no room for any discrimination
to be attached), as a hwadu consisting of all things internal and external, not just the body and
mind. This is the realm of the silver mountains and iron walls that cannot be comprehended by any
further techniques of knowledge. “When studying and examining that Auarou, be courageous and
fierce (in determination) bodily and mentally, and if they form into a whole, it will be just like silver
mountains and iron walls. Once they have formed into a whole, the body and the mind, the person
and his environment, will form into a mutual mergence, and will not allow any object of knowing.
However, should you know that it is a whole, then that is still in two or three parts, so how can it be
the principle of mergence?” Tianmu Mingben zalu, “Instructions to Man of Chan Xiong,” XZ] 122.
764a11-14.

168 These words describe the appearance of a person who is at the moment of death.

169 This is the same as the following idea of Dahui Zonggao. “Simply do not allow any interruption
(to the doubting of the Auafou) in any moment, no matter whether you have gained (strength) or
not. Even though you have had no connections with prajiia in the past, and have not gained the
penetration (of enlightenment) in this life, when you are about to die, you will also not be dragged
down by evil karma.” Dahui yulu 20, “Instructions to Person of the Way Zhenru,” T 1998A.47.
895a17-19.
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[22]170
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In general, investigators of Seon! Do you know the depth and affection of
the four favors?'”' Do you know that the filthy body of the four elements'’
decays and rots moment by moment? Do you know that human life depends
on breathing? Do you know that since you were born you have encountered
buddhas and patriarchs? And have you heard the supreme Dharma and
produced the mind that rarely exists? Do you keep the rules (of meditation)
and not leave the monk hall? Do you refrain from making idle chatter with
your neighbors?'”’> Do you absolutely shy away from fanning up (questions
of) right and wrong? Do you keep the topic of the story (hwadu) brilliantly
clear and not out of consciousness twenty-four hours a day? Even when
you are engaged in a talk with a person, are there no interruptions (to your
investigation of the hwadu)? When you see, hear, are aware and know, are

they formed into one whole (with the hwadu)? When you are examining

170 Here are presented in detail items that investigators of Awadu should examine themselves on.
While following the preachings of Taego Bou, Seosan has slightly amended them and added several
items. See Tuego eorok, “Instructions to the Assembly,” HBJ 6.676c¢14-677al1.

171 'These are the four favors in the Dasheng bensheng xindi guanjing 2,'T 159.3.297a, which gives
the favors from parents, sentient beings, the king, and the three jewels of Buddhism. The Zhengfa
nianchujing, T 721.17.359b144f., divides them into the favor from mother, from father, from the

Tathagata, and from the teacher who preaches the Dharma.
172 The four elements that constitute all matter: earth, water, fire, and wind.

173 In the monk halls of Seon teaching monasteries, each monk had an alloted place (dan). Here

they meditated, worshipped, and slept. Also called the danwi or gwaetapdan.
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yourself,'”* are you captured by (thoughts of) the buddhas and patriarchs?
In this life do you certainly continue the Buddha’s wisdom-life?'”* When
you rise and sit at ease, do you think of the sufferings of hell>'”* In this single
body of recompense, do you definitely cast off reincarnation? Is your mind
unmoved when meeting the percepts of the eight winds?'”’ The above are the
principles of the Way to be examined by an investigator of Seon in the midst

of daily life. An ancient said, “If in this life your body is not liberated, then

how many lives will you have to wait to liberate this body?”178

w9 B, LA B AL, KB, KL M—il, HZ i, KRR
A, AR E, f B R MR B Mt — 3, R, KRR, 3Lk

174 Literally, reverse examination, meaning to examine back on yourself; also called detailed
examination. This is the most important essential of mindfulness of Buddha and of Awadu study;

looking back and examining yourself without interruption for even a moment.

175 The life of wisdom or a lifelike wisdom. The wisdom of the Buddha is like a breath that gives
life to sentient beings, and so it is called “wisdom-life.” It means in particular the wisdom that is the

basis of the dharmakaya.
176 This is placed earlier in the sequence than in the 1569 eonmun text.

177 P. atthalo-kadhamma. The eight kinds of consciousness or dispositions that move the human
mind are compared to wind. Also called “cight dharmas” or “cight worldly winds.” These are gain (P.
labha), loss (P. alibha), eulogy (P. yaso), defamation (P. ayaso), praise (P. pasamsa), slander (P. ninda),
bliss (P. sukha) and sorrow (P. dukkha). Of these, the four of gain, eulogy, praise, and bliss are the four
favorable (winds); loss, defamation, slander, and sorrow are the four contrary (winds). The Dasheng
bensheng xindi guanjing qianzhu 6, X7] 34.382a17fF., has, “The eight dharmas are the eight winds,
which are gain, loss, eulogy, defamation, praise, slander, bliss, and sorrow. These eight dharmas are
what the world loves and hates, and they can fan and move people’s minds, so they are called winds.
Should the mind have a master in control, you can peacefully remain with the Correct Dharma and
not be disturbed or deluded by love and hate, and then the eight winds cannot affect you.” See also
Zengyi Abanjing 39, T 125.2.764b14ff., and Fahua wenjujing 1, T 1719.34.168b191f.

178 A line that appears in Dongshan yulu, T 1986A.47.516b23; Sixin Xin Heshang yu in Xu guzunsu
yuyao 1, X7] 118.862a10; and Lianzong bagjian 5, T1973.47.328b24. “A human body is hard
to obtain, the Buddha-nature is difficult to encounter, so if this body is not liberated in this life,
how many more lives will you have to wait to liberate this body?” Shuzhuang 30, “Reply to Grand
Councilor Tang,” T 1998A.47.942a21-22.
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'The four favors are the kindnessess of the parents, the ruler, the teachers,
and the benefactors. What is the filthy body of the four elements? A drop of
the father’s semen and a drop of the mother’s blood are the moisture of the
water element. The semen becomes the bones, the blood the skin, which is
the hardness of the earth element. The single lump of the semen and blood
that does not corrupt and does not rot is the warmth of the fire element.
The nostrils are formed first,'””” and the passing of the breath in and out is
the movement of the wind element. Ananda said, “The vitality of desire is
coarse and turbid, (the body) a mixture of the stinking and the fetid. This
is the reason for the filthy body.”"® The decaying and rotting moment by
moment is time passing from the beginning, not stopping for an instant,
your face wrinkling by itself and your hair whitening by itself. It is said, “Just
as now you are not the same as in the past, then later you will not be like
you are at present.””®" This is the body of impermanence. And so the demon
called impermanence delights in killing, and truly you should be afraid
moment by moment. Inhalation is the (energy of) the fire of the breathing

179 “When people are in the womb, the nose is formed first. Therefore they call the first ancestor the

nose ancestor.” From the dictionary Zhengzitong.

180 From the Shoulengyanjing 1: “Ananda informed the Buddha, ‘I saw the thirty-two attributes of
the Thus Come that were surpassingly marvelous and absolutely special, your corporeal form shining
through, just like a crystal. I always thought to myself that these attributes were not produced out
of desire and love. Why? (Because) the energy of desire is coarse and turbid, (the body is) a mixture
of the stinking and fetid, with pus and blood intermixed, so that one is unable to produce the

surprisingly pure and marvelously bright cluster of purplish golden light (of a Buddha’s body).
T 945.19.106¢21-26.

181 Congyonglu, case 35, “Capping Phrase,” T 2004.48.260b22, has the same sentence.
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out; exhalation is the wind of breathing in. Human life is reliant only on the
exhalation and inhalation of breath. The eight winds are the two percepts,
favorable and contrary. The sufferings of hell for a day and night in the niraya
(hell)'® are the (same as) sixty eons of human (life), and so the sufferings of
the boiling cauldrons and the coals of the furnaces, the trees of swords and
mountains of blades' are indescribable. Because being born in a human
body is more difficult than obtaining a needle out of an ocean,® take pity on

this and be warned.

FE AR, W ABOK, B Ak BYATRREBCE, LER LT SARAE,
VA 2.

Evaluation: The above Dharma talk is like a person who drinks water
and so knows from personal experience whether it is cold or warm.'®

The intellect cannot oppose karma,'® and you will not escape the cycle of

182 Niraya or naraka both mean hell.

183 Boiling cauldrons is the hell of suffering by living in a boiling pot; furnace coals are the hell of
suffering by falling into a brazier of red, hot charcoal fire; the sword trees are the hell where you
suffer by falling onto a mountain where trees stand thickly, all their leaves being swords; the sword
mountain is a hell where you suffer by falling onto a mountain of swords facing the sky and are

impaled on them.

184 The Zhaoriming sanmeijing, T 638.15.547a51F,, says, “If you make an error once and are forever in
disagreement with the Dharma, then we will not be able to meet even after billions of eons, just like
a needle that has fallen deep into the great ocean. Can it be easily attained, no matter how repeatedly

you search for it?”

185 Meaning if you taste the water directly to see if it is hot or cold, you will naturally know. As
enlightenment is a personal experience, this is a metaphor meaning that you can only clarify this
indirectly, no matter what explanation you make. That is, you can only know the words of the

recorded sayings and sutras that relate the experiences of the saints by reaching that state yourself.

186 “An intelligent and sharp person is mostly hindered by his intellect. For that reason, his eye of
the Way is not opened, and wherever he goes he gets bogged. From time without beginning, sentient
beings are servants to the mind, manas, and consciousnesses, and so drift through birth-and-death,

and to become happy, they must cut (the intellect) in half with one sword stroke, and must have
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187

suffering (of rebirth) via dry insight.” Each (of you) should examine your

thoughts, so as not to deceive yourself.

[23]

BB R CRMMIE HILRE, PR ST RS AL,

Although the group that only studies language'® appears to be enlightened
when they preach, they are still confused when encountering percepts. This

is called the contradiction of words and deeds.

W & LARXE TATE, BT

This concludes the meaning of the above about self-delusion. You can

distinguish falsity and truth in the contradiction of words and deeds.

[24]

FRRB AR, JAFE— & T, M —a, 7 THRAR.

o

eliminated the path of the mind, manas, and consciousnesses, and only then have a little correspondence
(with the original endowment).” Shuzhuang, “Reply to Instructor Wang,” T 1998A.. 47.934b20-27.

187 “Dry insight,” S. sukla-vidarsana, tarka. Although you have various kinds of understanding, this
is the state of not having cultivated genuine samadhi. The stage of having such insight is called the
stage of dry insight. It is called “dry” because it has not been enriched by the water of principle of the
Dharma nature. See “Biography of Dada Wuye,” Jingde chuandenglu 28, T 207651.444c17; Liandeng
huiyao 5,“Chapter on Dada Wuye,” XZ] 136.506a3.

188 “Since it is a wonderful thing made by divine powers, it has nothing to do with our matter (of
the original endowment). If you are of the group that only studies language and do not reflect on
yourself, the knowledge will be wrong, and will just be (like) plucking flowers in space and grasping
the moon in the waves, so how will you obtain the power of the mind?” Jingde chuandenglu 20,
“Biography of Chan Master Huanchang of Ruilong,” T 2076.51.367b18-20.
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If you want to oppose birth-and-death, you must explosively smash it

once'® with this single thought,'® and then you can end birth-and-death."’

M, FTHORRAE. DATHURAR, RAEERTHAL, SRR RLm.

Explosive is the sound of smashing the lacquer pail,'” and only after you
have smashed the lacquer pail can your birth-and-death be opposed. The
Dharma that the buddhas practice on the causal ground is just this.

[25]

R, — & THRIb—B, ARIRIAT AR, RIFEIR,

However, having smashed through once in a thought moment, you must

then visit the enlightened master, who will settle whether you have a correct

1
eye.'”

189 The destruction of the blocking hindrances at once explosively. It describes the condition of
smashing through the Awadu you were studying in a moment. “Like a demon protecting a corpse, you
should protect (the hwadu) coming and going, and if the ball of doubt abruptly explodes in a sound,
you will only alarm heaven and move earth, so be diligent and work at it.” Chanyao, “Instructions to
the Assembly,” XZ] 122.707a9-10.

190 “With this single thought.” The Awadu is only the single-thought Awadu. When studying, you

must not investigate any other thought than the Awadu. Therefore it says “single thought.”

191 “If you want a shortcut to understanding, you should gain that explosive breakthrough in
a moment, and then you can attain (understand) birth-and-death, which is called entrance via
enlightenment.” Shuzhuang, “Reply to Palace Secretary Fu,” T 1998A.47.921c2-3.

192 “Lacquer pail”: jet-black bucket. Although it usually indicates a stupid person who does not
know the principle of things, here this is a metaphor for the Awadu that has no place for grasping

and that cuts off all discriminations.

193 “If you really reach this field, unexpectedly ignorance is smashed, and suddenly you are greatly
enlightened. After enlightenment you should meet a lineage master of the original color and
decisively select the ultimate (to see if your enlightenment is genuine). If you do not see the lineage

master (for an examination), then it is six of one and half a dozen of the other, and you will become
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This matter is not easy in the extreme, so you must be humble. The Way
is like the great ocean; the further in you go the deeper it gets, so take care
not to be satisfied with a small gain. After you are enlightened, if you do not

see the man (Seon master), the best-tasting ghee turns instead into a poison.

[26]

TR CRETIRE, RFE RATRR.

An ancient virtuoso (Weishan) said, “I only value the correctness of your

eyes, I do not value what you practiced.”

FALEE LM =, 2 RGeSO R L, AL Z B RAL, 4.l R AT
Bk, EahEE ,“ﬁﬁ%am”;ﬁ: ﬁbﬁ)’ru SE B BB A A RAT AL, ¥E, %

BT, SRR

In the past Yangshan' answered Weishan’s question, saying, “All of
the forty fascicles of the Nirvana Sutra'® are the preachings of the mara.”

This was Yangshan’s correct eye. Yangshan also asked about where he had

a mara.” Tuego eorok 1, HB] 6.678b16ff. “Therefore it is said, In investigating Chan you must be
enlightened, and once enlightened you must meet the man (to examine you).” If you do not seck a
clear-eyed lineage master for confirmation, it is just like reading books, understanding them, and
passing (the exams), but you cannot convert that into an official post.” Yuanan Puning yulu 1, XZ]

123.14b51F.
194 Yangshan Huiji (803-887), teacher of Weishan Lingyou (771-853). He received the teachings

on the circle from Nanyang Huizhong via Tanyuan Yingzhen.

195 The translation of the Mahaparinirvana sitra into forty fascicles by Dharmaksema; also called

the Northern text.
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practiced. Weishan replied, “I only value the correctness of your eye.”'® This
is why one first opens the correct eye and afterwards talks about practice.
Therefore it was said, “If you wish to cultivate practice, you first must be

suddenly enlightened.”

The Source of the Mind

[27]

REHIE A RAT A, RAETA .

I hope that practitioners of the Way deeply believe in their own mind'¥’ and

do not subordinate themselves and do not elevate themselves.

WS4, KL%, ROARRIELET L, BRI, 2158 REtheskd 38
. WA B, o= Kl —4" 4 BIEEY, SLREH, #id. ST
TS, o x WG HR L. BE, BEHRL. HE, BEERL HEE T
APV BN LS, R REA, RIS R 2, RMEBRAT, S WA AR R,
BEE TEHIVAGEIZ B3, JFAk, TAEWR, RBHM, SHIER, ¥
BEl g, 2, FESCH, TAETASE.

'This mind is impartial, originally lacking the ordinary person and the saint.

19 Jingde chuandenglu 9, T 2076.51.265a27-b2: “Chan Master Weishan (Ling)you asked Yangshan,
‘How much of the forty-fascicle Nirvana sutra was preached by the Buddha and how much by the
mara? Yangshan said, ‘All of it was preached by the mara.’ The master said, ‘Later, if there is no one,
what will you do?’ Yangshan said, ‘What must I practice in this period (life)?’ The master said, T only

value the correctness of your eyes, I do not speak of your practice.””

197 Words of Zongmi: “However, even though this mind has equality between the ordinary person
and the saint, and you simply reveal result and believe easily, the cause is hidden and difficult to
elucidate. Therefore those persons of shallow knowledge despise cause and value result. I hope that all

those on the Way will deeply believe in their own mind.” Yuanjuejing lueshu, T 1795.39.535¢10fF.
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But there is delusion and enlightenment (and so) ordinary person and saint
depending upon the person. As a result of arousal by the teacher, unexpectedly
you are enlightened that the true I is not different from the Buddha, which
is sudden. Since this is the reason you do not subordinate yourself, it is
said, “Originally there was not a single thing.”'®® The ending of habit due
to enlightenment and the changing of the ordinary person into a saint are
gradual. Since this is the reason you do not elevate yourself, it is said, “At all
times be diligent in wiping it clean.”"* To be subordinate is a fault of Doctrinal
study. To elevate is a fault of meditation (Seon) study. Students of Doctrine do
not believe that the secret to the entrance into enlightenment is in the Seon
gate, and so they are deeply bogged down in the expedient teachings, grasping
true and false as separate. They do not cultivate the practice of contemplation,
so they count the rare treasures of others.”” Therefore they themselves flinch
in recoil. Students of Seon do not believe that a correct path of cultivation to
cut (the frustrations) off is in the gate of Doctrine, and although the polluting
habits (of the frustrations) occur, they are not ashamed. Even though they are
at the first stage of results, they have much pride in (possessing) the Dharma
(of enlightenment), and therefore in their words there is excessive elevation.
For this reason, those who attain the meaning and cultivate the mind do not

subordinate themselves and do not elevate themselves.

FE TAETASE, BRBMC, BHIRE NREI L REEE KA
R, B At AfL,

198 See note 55.

199 A gatha by Shenxiu: “The body is the bodhi-tree,/ The mind is like the stand for a bright mirror./
At all times diligently wipe it clean,/ Not allowing any dust to cover it.” Zongbao edition of the
Platform Sutra, T 2008.48.348b24-25.

200 “It is for example like a poor person, who day and night counts the treasures of others, but he
himself is without even a halfpenny. The widely learned are likewise.” Sixty-fascicle Huayanjing 5,
T 278.9.429a3-4. “What benefit is there in counting the rare treasures of others?” Zhengdaoge,
T 2014. 48.396¢7.
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Evaluation: The reason for not subordinating yourself and not elevating
yourself (is as follows): A narrow example is that a beginner manifests an
ocean of results in the stage of result, because it is at the first stage of the (ten)
faiths. An extensive example is that of a bodhisattva, in whom the result

penetrates into the source of the cause, because this is the fifty-fifth stage (of
the bodhisattva).”®’

[28]

HASIEIE, 42 B A,

If you are deluded in mind and cultivate the Way, you will only assist

. 202
ignorance.

B35 AR, S EAMAER] BE &, o F A, ARG

If enlightenment®® is not thorough, how can the cultivation coincide
with truth? The meaning of enlightenment and cultivation is just like the
mutual dependence of (lamp) oil and (lamp) light, or the mutual assistance

of eyes and feet.”®

201 “If you say, “The cause possesses the ocean of results, and the results penetrate into the source of
the cause,’ these two mutually penetrate each other, which shows the depth (of principle). When you
first initiate the mind (for enlightenment), then you perfect correct enlightenment, (because) the
cause possesses the result. Even though you attain the Buddha Way, you do not discard the gates/
methods of the cause, (because) the result penetrates into the cause.” Huayanjing suishu yanyi chao 1,

T 1736.36.3b15f%.

202 This is a sentence summarizing the words of Zongmi: “If you cultivate the Way with a deluded
mind, even though you are diligent in the practices of austerity, you are simply assisting ignorance, so
how can you achieve the Buddha-result?” Yuanjuejing lueshu, T 1795.39.564b23ff.

203 This is not “ultimate enlightenment,” but “the direct knowing” of the mind as your own source.

204 The comparison of feet and lamp oil to practice, the eyes and lamplight to enlightenment
was used by Zhiyi (Mobezhiguan, T 1911.46.48¢29), Chengguan (Huayanjing shu 21, T 1735.35.

654b13), and his pupil Zongmi: “If you cultivate dependent on understanding, that is marvelous
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BATZ &, 12 E JUIE, A& AR

But the essential of cultivating practice is simply to remove the (false)
thoughts of ordinary people, and apart from this there is no other
understanding of the saintly (state).’*

B R, BAAA

I

If the illness is eliminated and the medicine removed, you are again the

original person.”®

practice, in which lamp oil and lamplight are mutually dependent, and eyes and feet assist each
other.” Yuanjuejing lueshu, T 1795.39.557c23ft.

205 This warns against the division between the ordinary person and the saint that rises from a
dualistic attachment. This idea appears in the Lengyanjing 9, T 945.19.147¢9: “If you make the
understanding of the saintly you will suffer all sorts of perversities.” Again, “After receiving your letter,
I have become even more respectful. Don’t you know that in daily life by according with conditions (the
mind) becomes extensive and free as it wishes (and is unrestrained)? In the four deportments, is that
not to be overcome by the troubles (created) by sense data (be controlled by frustrations)? In the two
alternatives of wake and sleep, do you attain (the huatou) in one thusness? In the old state as before,
wasn't there rushing around (in useless seeking) and creating (an object outside of your mind)? Do you
continue on (with the Auatou) in the mind of birth-and-death? Simply remove the thought of ordinary
people, (for) apart from this there is no other understanding of the saintly (state).” Shuzhuang, “Reply
to Participant in Determining Government Matters Li,” T 1998A.47.920b24-27.

205 The false thoughts of the ordinary person are the illness, and the state of the saint is like a
medicine prescribed temporarily for the cure of that illness. And so, if the false thoughts disappear,
this means that there is no state of the saint that can be pursued separately. “Although the Buddha
is medicine for sentient beings, if the illness of the sentient beings is removed, the medicine is not
needed. If the illness is cured and the medicine remains, even though you enter the realm of Buddha,
since you cannot enter the realm of the mdra, that medicine is the same as a medicine that does not
cure sentient beings. If you recover from the illness and remove the medicine, then Buddha and mara
are both swept away, then for the first time you will have a little correspondence with the causation

of this great matter (of the original endowment).” Dabui yulu 19, T 1998A.47.891a3-6.
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(30]

TR A 2T At RKIEEZIR.

There is no use in abandoning the mind of sentient beings. Simply do not

pollute your own nature.”” Seeking the Correct Dharma is perverse.

HERE FREFL,

Abandoning and seeking are both pollution.

[31]

BANE, &=k AR A, LR

Eliminating the frustrations is called (belonging to) the two vehicles; the

frustrations not produced are called the great nirvana.”®

B AL L RA R AT,

Elimination is (elimination of) subject and object; not producing is

lacking (the discrimination of) subject and object.*”

207 Words of Dazhu Huihai. See “Words of Dazhu Huihai of Jiangxi” in Jingde chuandenglu 28,
T 2076.51.443a13-14. Following Dazhu Huihai’s words it takes up a line of Huayanjing 10 as its
authority: “The mind, Buddha, and sentient beings - these three have no differences.” Sixty-fascicle
Huayanjing, T 278.9.465¢29.

208 The authority for this is Daban niepanjing 25, T 374.12.514c24: “Cutting off frustrations is not

called nirvana; not producing frustrations is called nirvana.”

209 'This is based on the principle that frustrations and nirvana are not two distinguished realms.
“There is no state in which you cut off frustrations and so enter nirvana.” Dasheng Qixinlun,
T 1666.32.578¢8. “It is like gaining penetration; even a wall cannot hinder you. If so, this is returning
to the use of frustrations as Buddhist services, which is called entering nirvana without cutting off
frustrations.” Weimajing lueshu 4,’T" 1778.38.612b26-27.
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JARRAR, TR &L

You must illuminate yourself with an empty mind, and believe that for a

.. . 2
moment that conditional occurrence®' lacks production.”"

HLEAMAL

This solely clarifies nature-occurrence.’'?

210 The second part of the sentence is from Li Tongxuan’s Xin Huayanjing lun 1,T 1739.36.724a221F.:
“The merit of no merit (without traces), that merit is not discarded in vain: the merit of having
merit (with traces), that merit is entirely impermanent. Even though you accumulate cultivation over
many eons, in the end it returns to oblivion, and does not equal the non-production of conditional
occurrence (pratitya-samutpida) for a thought-moment, and so transcends those views of the

provisional learning of the three vehicles.”

211 Both parts of the sentence appear in the works of Jinul: “Even though you are a sentient being
in the end age, if your mind is broad and expansive, you can illuminate yourself with an emptied
mind, and believe that there is no production of conditional occurrence for a thought-moment. Even
though you have yet to realize it personally, this is still the foundation for entrance into the Way.”
Beopjip byeorhaengnok jeoryo, HBJ 4.761a13-15.

212 Nature-occurrence means the occurrence of all phenomena in the realm of the Buddha-result
that is the ultimate state, namely the stage of result. This is solely pure, having no pollution. And
so it is said, “In a moment, conditional occurrence (pratitya-samutpada) lacks occurrence.” On the
other hand, as conditional occurrence is a function that gives rise to all phenomena according to the
discriminated causation of the two types of the polluted and the pure, it is a method of explaining
the production of phenomena in the realm of the stage of causation. “Conditional occurrence has
two (types). One is the polluted, the second is the pure. The pure means great compassion and all the
practices of the bodhisattvas et cetera. The polluted means the deluded karma of sentient beings. If
you negate the pure with pollution, that pertains to sentient beings and therefore is only conditional
occurrence. Now here, by negating pollution with purity, it only pertains to the buddhas and

therefore is called nature-occurrence.” Huayanjing suishu yanyi chao 79, T 1736.36.615a24fF.
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(33]

A B IE T s AR FRAR R, /8 B

Examine in detail that killing, stealing, debauchery, and lying®" rise from
the One Mind. If at that point (where these occur) you are calm, why must

you further eliminate them?”"

WA MAR, SR, R AL— &, B EKETRN” R, R R

This is the joint clarification of nature and attributes. A sutra says, “Not

giving rise to a single thought is called the eternal elimination of ignorance.”"

It is also said, “If thoughts occur, be aware (of that occurrence).”'®

[34]

Fa kg epife, TAETAR, B4 SR, TRARMK.

If you know the illusions and are separated from them, then you will

not create expedient means. If you are separated from illusions and are

213 'These are the four kinds of serious sin, also called the serious prohibitions.

214 Words that appear in Zongjinglu 18, T 2016.48.511c14-15. This is quoted in Bojo Jinul’s
Susimgyeol, T’ 2020.48.1007¢20-21.

215 Although the two phrases do not coincide with a sutra text, the second phrase seems to be a
quotation from the Yuanjuejing, T 842.17.913b22-23: “The eternal elimination of ignorance: once
original awareness has been revealed, originally non-existent ignorance in the end is not produced,

which is called ‘eternally eliminated.”” Yuanjuejing lueshu, T 1795.39.533a8fF.

216 Words of Zongmi: “If you are aware of the emptiness of attributes, the mind then of itself
becomes no-mind (in the mind conceptualizations themselves disappear). If thoughts occur, be aware
of that occurrence. The (moment) you are aware, that is the disappearance (into non-existence of the
thoughts). The marvelous method of practice only resides in this. Therefore, even though you are in
possession of all practices by cultivation, only take no-thought to be the core.” Chanyuan zhuquanji
duxu 2,'T 2015.48.403a4-6. This is quoted in Jinul's Susimgyeol, T 2020.48.1007c22fF.
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awakened, then also there will be no (need for) gradual stages.””

SELIEAL, RN, HRGRA, AR, EAAARCEA, SRS A,
S dpdgd, IS4, WS A Skde TR, LIRS B, MR R
ER SR Sk, A &

The mind is a magician, the body is an illusory city, the world is illusory
clothing, and names and attributes are illusory food.?’® When it comes
to giving rise to the mind and activating thoughts, speaking falsely and
speaking truly, there is nothing that is not illusion.””® Furthermore, since
the illusory ignorance from time without beginning is all produced from
the aware mind, each illusion is like spots in space before the eyes, but if the

illusion ceases, it is called non-activation. Therefore a person who dreams

27 In Yuanjuejing, T 842.17.914a20, there is a sentence that presents the basis for a practice of
removing the restraints and being enlightened to the emptiness of all phenomena, which are revealed
as empty as a magical illusion. This idea is frequently put forth in various Chan literature beginning

with Yuanwu yulu 6, T 1997.47.740c22-23.

218 This follows the words of Dazhu Huihai. The illusion that unfolds the originally non-existent as if
it exists is made a metaphor for the expedient means of language, and the magician is a metaphor for
the buddhas and patriarchs who unfold these expedient means in accordance with the circumstances
and conditions of the sentient beings. A representative example is in the eighty-fascicle Huayanjing 52,
T 279.10.276b12ff. “The innumerable expedient means of wisdom” are compared to illusions, and
the Buddha is compared to a great magician who unfolds expedient means. “ “‘What is called the
great magician?’ The master said, “The mind is called the great magician, the body is the illusory city,
and names and attributes are the illusory clothes and food. The innumerable worlds have nothing
beyond these illusions. Ordinary people do not know (these as) illusions, and everywhere are deluded
by illusory karma; the $ravakas are afraid of illusory percepts, and so dull their minds and enter into
calm; the bodhisattvas know that these are illusory dharmas and discern their illusory nature and
are not restrained by any name or attribute; the Buddha is the great magician who turns the wheel
of the great illusory Dharma and perfects the great illusory nirvana and turns the illusory birth and
cessation to gain non-birth and non-cessation.”” Jingde chuandenglu 28, “Words of Reverend Dazhu
Huihai of Yuezhou,” T 2076.51.443b25-c1.

219 The sentence from “giving rise to the mind” to here is a quote from Yuanjuejing lueshuzhu,
T 1795.39.538b10.
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he has a boil and seeks a doctor, if he wakes there are no expedient means

(needed); a person who knows illusions is likewise.

[35]

A AT TR AREZE, A TRAR.

Sentient beings in the midst of non-birth falsely see life-and-death and
nirvana, which is like seeing the occurrence and extinction of spots in space

before the eyes.

MR MO AR, BAREL, HEARRL, R, R AL, LI
R, 2R AL. RARAEA, BAER, AR, TREE AN, T4
B b AR A RAERARER AT

Because the nature originally lacked birth, there is no birth and nirvana.
Because space lacked spots, they neither occur nor cease.””” The seeing of
birth-and-death is like seeing the occurrence of spots in space, and seeing
nirvana is like seeing the cessation of spots in space. However, occurrence
originally was the non-existence of occurrence, and cessation originally was
the non-existence of cessation, so there is no need to thoroughly investigate
these two views. Therefore the Siyi jing says, “The buddhas appeared in the
world, not in order to save beings, but just to save (them) from the two views

of birth-and-death and nirvana.”*'

220 The Yuanjuejing, T 842.17.915a12-13, has the following content: “Space originally lacked
spots (before the eyes); it therefore does not occur or cease. Birth-and-death (samsara) and nirvana

similarly to this (are phenomena that) occur and cease.”

221 'This summarizes the following passage from the Siyi Fantian suowenjing, T 586.15.36¢12-15,
which says, “You should know that the Buddha does not make sentient beings appear in birth-and-
death or to enter nirvana, he did it only to save (them) from the two aspects of life-and-death and

nirvana, which are false conceptions and discrimination. In this there really is no salvation from
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[36]

AR AENBIE, AR AR

The bodhisattvas save sentient beings and enter (them) into extinction,*”

but again in reality there are no sentient beings to attain extinction.’”’

e

B, RASRER AL, TRAREE, BRAL, SRZRA, BEREFRL.

Bodhisattvas only regard thought by thought to be sentient beings.
The realization that the substance of thought is emptiness is the saving of
sentient beings; once the thoughts are empty and quiescent, that is the reality

of there being no sentient beings to attain extinction.

s EHAE

The above discusses understanding by faith.***

Iltems of Practice

[37]

20 AR T, FARAIR.

birth-and-death and achieving nirvana. Why is this the case? The dharmas are equal and lack going

and coming (birth) and lack departure from birth-and-death, and lack entry into nirvana.”
222 “Extinction,” S. nirvana in Chinese translation. Also called “calm cessation” and “non-birth.”
23 Jin'gangjing (Diamond Sutra), T 235.8.74929.

224 To firmly believe and understand the fundamental principles.
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Even though in principle (you can be) suddenly enlightened, in (concrete)

practice you do not remove (frustrations and false thoughts) suddenly.””

Lok ER A, SHAGA. BMEL, ATRET. TR UREXR, S8
PR AL. IAAE L, 1TRIE T

T w153,

Mafijusri discerns natural truth; Samantabhadra elucidates conditional
occurrence.””® The understanding is like lightning (in speed), the practice the
same as the prodigal son.””

'The following discusses cultivation and realization.

225 “Although in principle you are enlightened immediately and you avail yourself of that
enlightenment to simultaneously dissolve (frustrations and false thoughts), in (concrete) practice they
are not removed immediately and in that respect they are ended in stages.” Lengyanjing 10, T 945.19.
155a8-9. “Even though you are immediately enlightened to the dharmakaya and true mind, and are
entirely the same as the buddhas, and yet for many eons you have falsely grasped the four elements
as being the self, (such) a habit has formed as your nature, and so finally (this habit) is difficult to
remove immediately. Therefore you should rely on enlightenment to gradually cultivate (practice).

Reduce it and again reduce it, till there is nothing to reduce, which is called becoming Buddha.

Beopjip byeolhaengnok jeoryo, in Bojo jonseo, p. 117.

226 The form of allocating Mafjusri to sudden enlightenment and Samantabhadra to gradual
practice is a method of interpretation seen in commentaries to the Yuanjuejing. In addition, this
method is the basis for the view presented by Zongmi on sudden enlightenment and gradual
cultivation. “The chapter on Mafjusti of the Yuanjuejing reveals the understanding and faith that
clarifies sudden enlightenment; the ten chapters following the Bodhisattva Samantabhadra chapter
reveal (the methods of) practice on the basis of understanding, which are gradual cultivation.”

Yuanjuejing shuchao suiwen yaojie, XZJ 15.653a13ft.

227 'The prodigal son, a poor offspring, who is found in the “Faith and Understanding” chapter of
the Lotus Sutra, Fahuajing 2, T 262.9.16b28. Although born the son of an extremely rich elder, he
left home and lived in poverty. One day he returned, and at first he did humble work for his father,
and gradually he inherited wealth and came to occupy his original position. The prodigal son is a
metaphor for followers of the two vehicles; the wealth is compared to the teachings of Mahayana;
and the elder to the Buddha.
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[38]

WARASAR, S ZIPVRAR; 8 BASAR, o BRI LA, R RISAE, ol E Ko, s
AR CHIE SR T R ﬁé‘ﬁi%iﬁ

If you cultivate meditation while being lustful, that is like steaming sand
to make cooked rice; if you cultivate meditation while killing, that is like
blocking your ears when shouting; if you cultivate meditation while stealing,
that is like a leaking goblet that you hope will be full; if you cultivate
meditation while lying, that is like carving shit to make incense. Even

though you have much wisdom, all of these form the Way of the mara.”***

SeRASAT IR, SRS, R, TEAER, HIBER, K

&, kR, @i
R RAVEREGLIC, SREDICA, JEE, BTA T B, B

%,

S )

&, Bk BT
&, Tk, BTREAL. ey R, HUTSSANE, e RETR 4% E'J%‘J‘é/%iﬁ, K
REREI L HvIk, GRZAR, HAPZ, 128000, EIEER & A
Frak IRARB, T A, ZAMM. XRBEZE, £KERF ,%Hm%
W= RREGER, éfvf%ﬂﬂz, At f sk R AL,

This elucidates the rules for cultivating practice, the study of the three
non-outflows.””” The Lesser Vehicle takes the reception of the Dharma as the
precepts and roughly governs the offshoots. The Greater Vehicle (Mahayana)
takes controlling the mind®° as the precepts, and finely cuts off the roots
(of illusions). So then the Dharma precept (of the Lesser Vehicle) is to be

without physical transgression; the mental-precept (of Mahayana) is not to

226 'This is a paraphrase of a passage in the Shoulengyanjing 6, T 945.19.131c13-132¢25.

229 The practice of the three non-outflows are precepts (si/a), samadhi, and insight. “The control
of the mind is the precepts, and as a result of the precepts samadhi is produced, and as a result of
samadhi insight is initiated. These are named the study of the three non-outflows.” Lengyanjing 6,
T 945.19.131¢14-15.

0 “Controlling the mind”: to make the mind rest on one object only, a method to stop it from

falling into the illusions of distraction and depression.
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think of transgression.”' Lust cuts off purity; killing cuts off compassion;
theft cuts off good merit; lying cuts off the true reality. Even though you are
able to form wisdom and obtain the six divine powers, if you do not cut off
killing, stealing, lust, and lying then you are sure to fall into the Way of the
mara and forever lose the Correct Path of bodhi. Because these four precepts
are the root of all the precepts, I especially elucidate them, so that you will not
think of transgression. Lack of memory is called the precepts; lack of thoughts

is called samadhi; not to lie is called insight.**”

Moreover, the precepts are
for seizing the thieves, samadhi is for tying up the thieves, and insight is
for killing the thieves.”® Again, if the vessel of the precepts is complete and
sturdy, and the water of samadhi is clear and pure, the moon of insight will
then appear (in them). Because these three studies are in fact the source of all

the dharmas, I specially elucidate them so that there will be no outflows.

ELa b SHEATH? VIPIT, B ZER?

In the Numinous Mountain (Grdhrakita) Assembly, how can there be
buddhas who do not practice (meditation)? In the school of Shaolin, how

can there be patriarchs who lie?***

(39]

AN, TR, FHEZE, MM S, BRAAA, KE2F mAR K

21 Lengyanjing yaojie 12, X7] 17.806b15.

232 'These three definitions of s7/a, samadhi, and prajfia are the Chan method of Jingzhong Wuxiang/
Musang (684-762), i.e., Reverend Kim. They were used as the three studies by Wuzhu. “Biography of
Wuzhu” in Jingde chuandenglu 4,T 2076.51.243b23fF.

233 'These words appear in Sifenlii xingshi chao, T 40.50b6, and Shoulengyanjing jijiexunwenji 4, XZ]
17.640b4, but with “like” instead of “are for.”

234 Meaning that whether Doctrinal school (Grdhrakita Assembly) or Chan school (Shaolin), they
both regarded the precepts as the basis.
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erson without virtues does not rely on the Buddha’s precepts, does no
Ap thout virtues d t rely on the Buddha’s precepts, d t
keep the three deeds,”” is unrestrained and lazy, despises others, and regards

as fundamental the calculation of right and wrong.”*

—BSK, TR

Even though you break the mind-precepts once,””’
All the faults will be produced in full.

FE el BB Ak, RRMk A, MELER $EHZ

Evaluation: In this way the crowd of mdra blaze and flourish in the latter
age of the Dharma, troubling and confusing the Correct Dharma. Students

should examine this carefully.

[40]

ERHR, IR AHRETE, NikFERR, TER?

If you do not keep the precepts, you cannot gain even the body of a mangy

239

,>*® so how then could you hope for the result of pure bodhi:

jack

235 The physical deeds of the body, the verbal deeds of the mouth, and the mental deeds of thought.
26 Jinul's Beopjip byeolhaengnok jeoryo, HBJ 4.758b3.

237 Words that combine precepts with the aspect of the mind. In the Binimujing 6, T 1463.24.835a6f,
the words “mind-precepts” are linked to meditation and are so interpreted: “The mind-precepts are the
dhyana-precepts, and so if you hold on to the mind and do not let it be distracted, you can join it with

samadhi. Therefore it is called gaining the mind-precepts.”

8 “Mangy jackal”: This has its scriptural source in the Lofus Sutra: “(For the sin of criticizing the
Lotus Sutra) you will become a jackal, and entering human villages you will have mange on your
body, will lack one eye, be beaten by the children, and undergo all manner of suffering.” Fabuajing 2,
T 262.9.15¢91T.

o “Result of pure bodhi,” S. dauddhi. The utmost result of causal practices is called bodhi. “If you
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TR th, AR, AERMIR, ABHLE,

If you value the precepts as the Buddha does, the Buddha will always
be present.*® So you must regard the Grass-Gird (bhiksus)**' and Pearl
(-Swallowing) Goose (bhiksu)** as models.

[41]

BRI A ST, BB AR B B,

If you wish to cast off (the cycle of) life-and-death, first cut off craving and

244 5

desire,” and (remove) the thirsts*** of love.**

remove all sins and defilements, you will perfect the result of pure bodhi.” Forty-fascicle Huayanjing
24,T 293.10.772a15.

20 'The same line is quoted in Foyijiaojing zhu, XZ] 59.12b2.

241 “Grass-Gird bhiksus”: representatives of practitioners who keep the precepts purely. This story
is seen in Dazhuangyan lunjing 3, T201.4.268c4ff., and Fugai zhengxing suoji jing 12, T 1671.32.
744b13ff. There were bhiksus on a pilgrimage who met with thieves who took all their clothes and
tied them up naked with grass. The bhiksus endured burning up in the hot sunshine because they
could not save their own lives by tearing the grass apart. Finally, a king out hunting saw this scene

and released them. The king admired their adherence to the precepts and became a Buddhist.

242 The Pearl-Goose bhiksu, like the Grass-Gird bhiksus, was representative of practitioners who
kept the precepts strictly. This story is found in Dazhuangyan lunjing 11, T 201.4.319a20ff. The
bhiksu went to beg at the home of a jeweler, and fortunately the craftsman brought food as an
offering. While the craftsman went to fetch the food, a goose that was alongside swallowed a gem
that the craftsman had been working on. When he returned with the food the craftsman strongly
suspected that the bhiksu had stolen the gem and pressed him hard. To keep the precept against
killing living beings, the bhiksu did not reply because it was clear that the goose would have its
stomach cut open if he said the goose had swallowed the gem, As a result, the bhiksu was lashed, but

several days later the craftsman found the gem in the goose’s excreta.

23S, raga, one of the three poisons or fundamental frustrations. A core cause for the occurrence of

the cycle of rebirth.

244§, frsna, pipasa. Just as a thirsty person thinks heat haze is water, this is a strong attachment. It is
a metaphor likening the ardent mind of a thirsty person who seeks water to the intensity of the mind

that tries to satisfy desires.
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R RMRZL A, RAZEZG E YRS, BATH L, “BE—4E,
FANEP B HRIEME,

Love is the root of the cycle of rebirth; desire is the condition for being
born. The Buddha said, “If the lustful mind is not removed, you cannot
escape sense-data (frustrations).”** He also said, “If a person is bound once
by the favor of love, that will drag that person through the gate of sin.”*"’

Thirst is the most pressing of the feelings of love.

[42]

The unimpeded pure insight is fully produced as a result of meditation-

samadhi.*®

ABINE, LRI PRBIZ b, = BRTE, diER”

The transcendence of the ordinary person and entry into sainthood, and
the casting off of the mortal coil while sitting (in meditation) and the passing
away while standing, are all due to the power of meditation. Therefore it is

said, “If you seek the Way of the saints, there is no path apart from this.”**

25 From Yuanjuejing, T 842.17.916b14: “Therefore, sentient beings who wish to cast off life-and-
death and escape rebirth cut off craving and desire and remove the thirst of love.” It seems that
Seosan has changed the original of the Yuanjuejing, which was “remove” and replaced it with the

plural marker, hence “thirsts.”

26 Lengyanjing 6, T 945.19.131c17.
27 Youtianwangjing,’ T’ 332.12.72a6.
28 Yuanjuejing, T 842.17.919a21.

249 Chanyua