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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: si/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” (Tripitaka),
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 (#0.1y % &)

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)






Above: Seonmun yeomsong jip, fascicle 16, published at Beopheung Monastery, Sun-an,
dated 1568 (first year of reign of King Seonjo)

Below: Seonmun yeomsong jip, fascicle 16, published at Beopheung Monastery, Sun-an in 1678,
first page of the original case of gongan 614.




Above: Seonmun yeomsong jip, fascicle 1, published by Daewon Monastery, Boseong, in 1636

(fourteenth year of King Injo), verse from case 2.

Below: Seonmun yeomsong jip, fascicle 13, published by Daewon Monastery, Boseong, in 1636

(fourteenth year of King Injo), topic raised for comment, case 550.
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Above: Seonmun yeomsong seolbwa, volume 6 (fascicle 16 to fascicle 18), published by Seonjeong

Hermitage, Anju, in 1685 (eleventh year of King Sujong)

Below: Seonmun yeomsong seolhwa, fascicle 16, published by Seonjeong Hermitage,
Anju, in 1685; the seolhwa of case 615.




Above: Seonmun yeomsong seolhwa, volume 1 (fascicle one to fascicle twenty-three), published by

Neungga Monastery, Paryeong-san, Jeollado in 1707 (thirty-third year of King Sukjong)

Below: Seonmun yeomsong seolhwa, published by Neungga Monastery, Paryeong-san, Jeollado in 1707,

Preface to Seonmun yeomsong jip, which assumes the Seolhwa was written by Gag’un
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Explanatory Notes

The Seonmun yeomsong seolhwa (gongan/koan collection) is the seventh
volume in the series, the Collected Works of Traditional Korean Thought that
the Jogye Order of Korean Buddhism is using to enhance and circulate the
traditional thought of Korean Buddhism.

The translation and related matters in this volume has been guided by the
Committee for the Publication of Works of Korean Traditional Thought.

One hundred gongan (koan) have been selected from the 1463 gongan
of the Seonmun yeomsong seolhwa. Each of the selected gongan have been
completely translated and annotated. Two separate texts, the Seomun
yeomsong jip and the Seonmun yeomsong seolhwa have been combined for each
of these gongan. This is a different system of compilation than that found in
the Seonmun yeomsong seolhwa that is printed in the fifth volume of Hanguk
Bulgyo Jeonseo (Complete Works of Korean Buddhism), where all of the
seolhwa (explanation of the gongan) is given at the end of the gongan. Here
the appropriate seo/hwa part has been placed immediately following the
original gongan and each of the verses and other parts found in the Seomun
yeomsong jip.

Where doctrinal or scholastic concepts have a direct relation with the
content of the text, the extent and nature of the annotation is decided on its
relative importance. Where it is of little importance in the Seon context it
has been dealt with briefly.

For the base text used here, see the explanation in the Bibliographical
Introduction, part 2

With few exceptions, the text directly follows the original without
indications of editing.

Sanskrit = S, Pali = P, Tibetan = T.

Square brackets [ ] indicate notes in the original text. Parentheses ()
indicate additions by the translators to make the meaning clearer or the

English more natural.
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The English Translation

The first fifty gongan and associated explanations have been translated by
Professor Juhn Y. Ahn, the second fifty by Dr. John Jorgensen. Attempts
have been made to standardize the terminology (the technical terms for
different forms of comment follow those adopted by Professor Ahn; the
Seon terminology largely follows that adopted by Dr. Jorgensen as these have
been used in the other volumes of the series that deal with Seon). However,
in some instances the alternative version may be given in a note. This is
because there are no standardized translations for many terms, and even the
best dictionaries can disagree as to the meanings of the words and terms.
Even the word gong-an (Chinese and Korean) has different translations
into English, and the Japanese word 4dan has been adopted in English
dictionaries. Although strictly speaking gong-an should be used for purposes
of disambiguation, here gongan has been adopted for reasons of simplicity,
and because this transcription is common to both Korean and Chinese. The
problem with koan is that it has certain Japanese nuances and references
that differ from those of gongan.* It is for such reasons that translators will
differ in their translations and use of terms. 7he Seomun yeomsong jip and the
Seonmun yeomsong seolhwa stand at the beginning of the gongan tradition
in Korea; the later volumes on Seon in this series represent some later

developments in China and the maturation of the tradition in Korea and

* See Michel Mohr, “Emerging from Nonduality: Koan Practice in the Rinzai Tradition since

Hakuin,” in Steven Heine and Dale S. Wright, eds., Zhe Koan: Texts and Contexts in Zen Buddhism
(New York: Oxford University Press, 2000), section titled “Shifts in the Meaning of the Word ‘Koan”,
especially p. 246: “using the word ‘koan’ as a generic term may be confusing. In addition, the use of
koans in the Japanese Rinzai tradition appears to be quite different from the Korean method ...” As
the editors of this volume in their “Introduction: Koan Tradition: Self-Narrative and Contemporary
Perspectives,” pp. 5-6 note, current Western understanding of the koan has almost entirely come
via the Rinzai Zen of Japan in the interpretation of D.T. Suzuki, whereas koan practice is far more

diverse. See also note 1 to case 1 in this volume.
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so differ from the tradition as it developed in Japan. Moreover, most of the
terms are given in Chinese transcription because almost all of the material
has been copied or adapted from Chinese. The Seonmun yeomsong jip contains
only three “Korean” monks out of the 1463 cases; most of the others are
Chinese or the largely legendary Indian Buddhists included in the invented
Chan lineage of India.






A SUS
GONGAN COLLECTIONS I






INTRODUCTION

By Kim Young-Wook
Translated by John Jorgensen







Bibliographical Introduction

1.The Hundred Cases Selected

This volume is made up of a hundred gongan cases selected from the
1463 cases of the Seonmun yeomsong seolhwa. Each of these cases has been
completely translated and annotated. To the extent that the original text
follows the sequence of the lineages of the Dharma, we have impartially
selected and distributed the cases so as to not favour any one lineage or
period. The Seonmun yeomsong seolbwa that takes up all of the fifth volume
of the Hanguk Bulgyo Jeonseo is a combination into one book of the Seonmun
yeomsong jip and Seonmun yeomsong seolbwa (hereafter abbreviated Seo/hwa).
The method of compilation of the original adopted the form of attaching
the entirety of the seo/hwa (explanation) appropriate to the case to the end
of each case. However, here the method of compilation is different. We
have attached the appropriate part of the seolhwa immediately after the
components such as the original case, the verse and yeom (topic picked up for

comment) and so on.

2. Bibliographical Matters

'The adoption of the date 1226 for the first print of the Seonmun yeomsong
Jip is because this was the year in which Hyesim (National Teacher Jin'gak)
wrote his preface. The first printed copy to which this preface was attached
is not extant. The base text for the copy in volume five of the Hanguk
Bulgyo Jeonseo is that found in the supplementary block to the re-carved
Goryeo Tripitaka.! Although the definite date of that woodblock engraving

1 According to fascicle 24 of the Goryeo-sa (History of the Goryeo) the Tripitaka was completed
over the sixteen-year period from 1236 to 1251. However, according to the carving dates of the

Tripitaka blocks, it started in 1237 with the carving of two texts in 115 fascicles and ended with the
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cannot be determined, in general it can be assumed to be around 1245. This
corresponds to the case of the Goryeo Tripitaka blocks from mak to su.

The text for collation used in the Hanguk Bulgyo Jeonseo is the revised
print of 1636 published by Daewon Monastery on Mt. Cheonbong (kept
by Dongguk University). There are earlier printed copies such as the 1568
Beopheung Monastery print and the 1634 Yongbok Monastery of Mt.
Sucheong print. Later there are the printed copies of 1682 from Daewon
Monastery and the 1707 print from Neungga Monastery of Mt. Paryeong.

We do not know the period of the first print of the extant Seorhwa.
'The base texts for the Hanguk Bulgyo Jeonseo were those carved into blocks
at Seonjeong Hermitage on Mt. Myohyang in 1684 and the woodblock
text printed in the next year at Gomyo Buddha Hall in Anju (kept in the
Gyujanggak Library in Seoul National University). The texts for collation
were the photo-print text issued by Boryeon-gak publishers, the revised print
from Neungga Monastery of Mt. Paryeong (kept at Dongguk University)
and the Hoepyeon Seonmun yeomsong jip seolbwa (Combination of the Seonmun
yeomsong jip and the Seolhwa) of unknown printing date kept in the National
Central Library.

'The extant Seo/hwa is the seo/hwa (explanation of the stories) attached by
Gag’un not only to the 1125 cases in thirty fascicles that he received from
Hyesim, making a total of 1463 cases. According to the “Post-face to the
Supplemented Yeomsong” (Jeungbo Yeomsong bal) by Jeong An, the gongan that
National Teacher Jeongjin did not have were appended later. It is not definite
from extant records whether someone of a later period attached explanations

to the parts besides those that Gag’un had written in his first Seo/bwa.

Catalogue of the Tripitaka in 1248 (35th year of King Gojong), in all taking twelve years, with a total
of 1469 texts and 6568 fascicles. The supplementary blocks are of fifteen texts in 231 fascicles that

were not entered into the Cazalogue of the Tripitaka.



3.The aims of the structure and compilation of
the Seonmun yeomsong jip

The compiler was National Teacher Jin'gak, named Hyesim (1178-1234).
His lay name was Choe Sik, his style was Yeongeul and his self-appellation
was Mu-uija. National Teacher was a posthumous title granted by King
Gojong; Hyesim was his Dharma-name.

Strictly speaking, the Seonmun yeomsong jip and the Seo/hwa that explains
it are two kinds of document. The Seonmun yeomsong jip is a voluminous
collection of gongan in which Hyesim compiled over a thousand gongan
cases into a single book of thirty fascicles. He recorded various kinds of
explanations of the gongan classified into the forms of verses (song), topics
picked out for comment (yeom), topics raised for comment (geo), formal
sermons (sangdang), universal sermons (boseol), and informal sermons
(socham). The representatives of these many forms; the topic picked out for
comment, and the verses; make up part of the title of the book. The Seo/bwa
is an overall explanation of each section of the Seonmun yeomsong jip.

This literature arranges the gongan in the historical order given by the
Dharma-genealogy. It begins with Sﬁkyamuni and then commences with
Kasyapa who was made the first patriarchal teacher of the Indian Chan
lineage. It presents as gongan the major incidents and dialogues of the
twenty-eight patriarchal teachers from them until Bodhidharma, the first
Chan patriarch of China. The dialogues and stories about the Buddha that
are used as materials for his gongan do not concur with the contents of the
scriptures (sutras), are material not in the scriptures. Moreover, the material
of scriptures such as the Lotus, Flower Garland (Avatamsaka), and Yuanjue
sutras that come after the time of the Sakyamuni Buddha was also made into
original cases (gongan).

Following such a structure in the early section, it then collects all
the major stories of the Chan school as it developed in China after
Bodhidharma, and so formed a gongan collection. In particular, the occasions
of enlightenment of eminent monks of the Tang to Song dynasty that

may be the essence of Patriarchal Teacher Chan are regarded as important



8 Introduction

material. Here Hyesim has used as the basic materials for the Seonmun
yeomsong jip the histories of the lamplight transmission such as the Jingde
chuandeng lu and the recorded sayings of various masters.

However, the various kinds of Dharma text beginning with the yeo that
reproduce the original case form the main content of this book. The yeom
takes the original gongan as a Awadu (point of the story) that emits the lion’s
roar, which is the soaring authority of the patriarchal teachers of previous
ages. The other form is the verse (song) of the Chan masters that condense
the original case in the form of a poem. It is exactly at this point that the
Patriarchal Teacher Chan that looks at the original case and the viewpoint of
ganhwa Seon (C. kanhua Chan, investigation of the point of the story Chan)
are clearly revealed. While dealing with the story or dialogue of the original
case as a barrier-gate, it shows its nature as a gongan. In this way, while
presenting various verses and yeom in accordance with the gongan’s individual
characteristics, it unfolds broadly the possibilities for inspecting the gongan.

Hyesim, who was the very first patriarchal teacher in the history of
Korean Seon Buddhism to leave a recorded sayings (eorok) of his teaching
style, together with his students compiled a huge collection of gongan he
called the Seonmun yeomsong jip. Even though it is not an authored literary
work or a recorded sayings volume, if Hyesim was not thoroughly acquainted
with the appreciation of a compiler who selected the gongan, structured
them, and chose yeom, verses, and formal sermons and the like to apply to
them, he would not have been able to compile this collection. Not only that,
the process of making the collection by gathering material and weaving it
together reflects his intellectual viewpoint.

The “verses of Mu'uija” that are recorded in the Seo/hwa are Hyesim’s
own compositions and the verses attached to the twenty-four gongan found
in the Supplement to the Recorded Sayings of National Teacher Jin'gak (Jin'gak
guksa eorok boyu) were brought into it from the Seolhwa. Because the verses
are not found in other texts and because they only appear in the Seolhwa,
it would seem that when Hyesim gave Gag’un his Seonmun yeomsong jip
that he also handed over his own verses. There is a likelihood that Gag’un

kept them properly and recorded them in the appropriate section. It is just



that the compiler did not stop there; he also showed his face as a Seon
master who evaluated gongan himself. Even if we do not take this aspect
into consideration, the chief viewpoint of the Seo/hwa, it would not be
unreasonable to suggest, was learnt by Gag’un from Hyesim who was the
grand master in the field of Seon at that time.

A controversy over the authorship of the Seo/bwa has erupted, opposing
the theory that the author was the Gag’un who was a contemporary disciple
of Hyesim against the claim that he was Gugok Gag’un of the late Goryeo
period. However, it is reasonable to see this to be an error produced because
of an identity in the names.” The viewpoint that the Seo/hwa has borrowed
from concepts particular to Hyesim means that there is a great possibility
that its author was Hyesim’s immediate disciple.

What was Hyesim’s aim in compiling the Seonmun yeomsong jip? In
the history of the Korean Seon school Hyesim was the very first person
to highlight the entirety of the tenets of Patriarchal Teacher Chan and
kanhua Chan. Preceding Hyesim, Bojo Jinul (1158-1210) in the same
period wrote the Ganhwa georuibon (On the Resolution of Doubts in
Ganhwa) that compared kanhua Chan methods of practice with scholastic
or doctrinal Buddhism and thereby showed its characteristics. Indebted to
this product, Hyesim could only base himself on the method of practice and
the thinking of Patriarchal Teacher Chan and kanhua Chan alone, clearing
away the content of doctrinal Buddhism as far as possible. If we see this as

his foundation it is justified to see that this book realized his hopes, for he

2 A clear presentation of this claim is found in the “Clue to the writing by Gag’un of a masterpiece”
by Yi Neunghwa in his Joseon Bulgyo tongsa (A General History of Korean Buddhism), part 3, pp.
528-530: “The Yeomsong seolhwa mostly quotes the words of Mu'uija. No-one but a pupil who had
personally received his instruction could do this. So it is clear that Gag’un was Jin'gak’s disciple.”
Here Yi Neunghwa not only clearly shows the true nature of Gag’un as the author of the Seo/hwa, he
also asserts the theory that the explanations of the Seo/hwa were those of Jin'gak Hyesim. However,
this latter assertion is a question that needs more thorough investigation. It is clear that there are
parts of the Seo/hwa that have been discovered to have been Hyesim’s theories, and although it is
possible to infer from that point that this was because a disciple had learned them, this does not

mean that Gag'un lacked views of his own and that he should be excluded from authorship.
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persistently sought to create a textbook of realistic models of investigating
the Auatou (K. hwadu, point of the story) and to present clever schemes for
examining gongan with the appreciative eyes of patriarchal teachers. This was
because he was convinced that the result of re-ordering his own thought was

sufficient to be a guide for students in the future following the same path.

4. The position of the Seonmun yeomsong jip and
the Gong-an collections through the ages

As Hyesim made clear in his “Preface,” in 1226, together with his disciple
Jinhun at Suseon-sa, he had gathered 1125 cases and the yeom, verses, formal
sermons, universal sermons, and informal sermons by various patriarchal
teachers on those cases. These were compiled into thirty fascicles, producing
a pair with the Jingde chuandeng lu.

In the same category of gong-an collections as the Seonmun yeomsong jip
are the Zongmen tongyao (The Complete Essentials of the Chan School) in
ten fascicles compiled by Huiyan Zongyang of the Song dynasty in 1133
and the Zongmen tongyao xuji in twenty-two fascicles that supplemented
Zongyang’s compilation with an extra twelve fascicles compiled by Gulin
Qingmao in the Yuan dynasty.

In 1257 in the Song dynasty, Zuqing recompiled the Nian bafang zhuyu
Ji (Collection of Gongan Selected for Comment that are the Pearls and Jade
of the Chan Masters of All Directions) and printed it. This was a book that
picked out and evaluated the core of each of the 319 gongan of four Chan
masters who were pupils of Wuzu Fayan: namely Taiping Huiqiao, Yuanwu
Keqin, Fang’an Zongxian, and Shiqi Xinyue. Originally, as can be seen even
in its title of Chanmen bafang zhuyu ji, this was a gongan collection that
attached evaluations in the form of yeom (topic picked up for comment) to
the gongan it recorded, the Chanmen bafang zhuyu ji is not extant.

Besides these, there are six collections from the Song dynasty of verses
on old cases (songgu) that have verses on the gongan. They are: the hundred

cases of Fenyang’s verses on old cases written by Fenyang Shanzhao in the
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reign of Emperor Zhenzong (998-1022); the hundred cases of Xuedou’s
verses on old cases written by Xuedou Chongxian of the Tianxi reign
(1017-1021); the hundred cases of Danxia’s verses on old cases written by
Danxia Zizhun of the Chongning reign (1102-1106); the hundred cases of
Hongzhi’s verses on old cases written by Hongzhi Zhengjue in the Shaoxing
reign (1131-1162); sixty-four cases of Wumen’s verses on old cases written
by Wumen Huikai in the Shaoding era (1228-1233); and the hundred cases
of Xutang’s verses on old cases compiled by Danxia Zizhu written in the
Ganzhun reign (1265-1274). Of these, the Xuedou verses on old cases, the
Hongzhi verses on old cases, the Wumen verses on old cases, and the Danxia
verses on old cases appeared in a new format of gongan collections in which
capping phrases and prose evaluations were added as recorded in the Biyan
Iu, Congrong lu, Wumen'guan, and Xutang ji respectively.

Besides these there were also the Xuean Congjin chanshi songgu in which
Xuean Congjin (1117-1200) added verses to thirty-eight gongan. In the
Song dynasty, Touzi Yiqing selected a hundred gongan and added verses to
them, and later Danxia Zizhun appended instructions to the assembly and
capping phrases to these, and in the Yuan dynasty, Linquan Conglun added
prose comments to form the Konggu ji in six fascicles. It is a representative
gongan collection.

The Biyan lu, Congrong lu, Konggu ji, and the Xutang ji share the
formats of being constituted of the original cases, the provided instructions
(introductions # %) that correspond to prefaces to each case, instructions
to the assemblies, capping phrases to each phrase of the original case and
the verses, the prose comments that explain the original case, and the prose
comments on the verses. The Xuedou songgu zhizhu (Direct Commentary
on Xuedou’s Verses on Old Cases) in two fascicles written by Tiangi Benrui
of the Ming dynasty took the form of attaching capping phrases to every
sentence of the hundred cases and verses on old cases by Xuedou.

Although such gongan collections that are centered on the verses on the
ancient cases were mostly compiled on the standard of a hundred cases and
expanded on the bases of a Chan master’s verses, the Seonmun yeomsong jip is

distinguished from them by being a comprehensive gongan collection that
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has gathered all the categories of evaluation starting with the various Chan
masters’ verses on each single gongan. Although the Songgu lianzhu tongji
(Complete Collection of a Rosary of Verses on Old Cases) in forty fascicles
that was printed in 1179 and reprinted in 1392, is seen as a precursor of the
Seonmun yeomsong jip, there is also a possibility that the Seonmun yeomsong
Jip rather had an influence on the reprint. In it there is recorded a total of
818 cases. After the Zongmen nian'gu huiji (United Collection of Old Cases
Taken Up for Comment of the Chan School) in forty-five fascicles that was
printed in 1664, it was supplemented and recorded a total of 1700 cases, and
was printed in 1714 as the Zongjian falin (Dharma Forest of the Mirror of
the Lineage), which recorded a total of 2720 cases.

The Seonmun yeomsong jip, with the exception of the category of the
collections of verses on old cases, belongs to the comparatively early period
in the history of comprehensive gongan collections. Moreover, although
there were earlier gongan collections, this book alone was evaluated as
very valuable for its material and the fact it had very many words on
enlightenment incidents and verses and selected comments (nian’gu,

yeomsong).

5.The Seon methods of the Seonmun yeomsong jip
and Seolhwa

5-1.The function of the huatou

Each single material of the Seonmun yeomsong jip that is recorded so
extensively is a guide to the practice of kanhua Chan and displays a
fundamental tendency to decode Chan language. However, in this field it
would not be easy for people without some study of this to understand what
the given gongan, yeom, verses and so on indicate. Even for people who had
long studied Chan, it would not be so simple to apprehend the meaning
revealed by a single verse.

'This book tries to clarify what the Chan method is throughout its entirety,
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picking out the usual content and asking what the function of the keyword
or huatou of the gongan is. Being such a difficult barrier-gate, this is a job
that obviously cannot deal with it using the usual tools of discrimination.
As such this method of study therefore is rejected. One only can seek a
direct method to reveal the truth of these Auatou and that commences from
knowing what a huatou is. If one establishes a certain amount of knowledge
about this, one can prepare a foundation for approaching the true meaning of
the various Auatou that are presented in the book that were desires to know.

Above all, all the words of the gongan that are composed of dialogues
and stories, as subject matter, must be made into weapons to destroy the
impediments and undo the bonds of consciousness. The role of such a master
craftsman is the assignment given to every person who faces a gongan. The
fearful weapon is another word, the Auatou. The people who show embodied
within themselves these guides and make Auatou in this way, are the group
known as the patriarchal teachers, and the yeom and verses and so forth are
exemplars of the weapons that they hone and polish.

The huatou destroys the form of all words and makes powerless the
content that they carry. It is another word to waken one to the tyranny and
authority of words that influence one daily without one even knowing it. The
huatou is not different from the shout of Linji or the blows of Deshan® that
were brandished and struck no matter whether they encountered the Buddha
or patriarchal teachers, and which drive one into a dilemma that cannot
grasp any meaning or any reason. However, investigators of the Auatou must
know that in fact these actions of Linji and Deshan become the new objects
of ridicule. This in itself is because at each time it is only one Auatou (that the
student is investigating). If it is not so, then the favor of the blows and shouts
that free from these tense feelings will instead become a noose that strangles
them.

Likewise, the Auatou that is presented by a gongan is destroyed by another
huatou. This is not attributed to a feeble attribute of the constitution of the

3 See the first note to case 672.
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huatou as a huatou. All the words of the verses or yeom and so on are not kind
guides that lead you through the story or a weapon that withdraws one from
such gongan of the original case. However, even that one weapon also cannot
but be hit by a different poisoned arrow, and it itself willingly allows that to
happen. The meaning of a huatou being a weapon is that to that extent it is a

sacrificial good for another weapon.4

5-2.The equality of the huatou

The ideal Buddha used as a subject of gongan is not to be regarded as wise
or of an elevated rank, and an ordinary person is not to be nailed down as
stupid or of a mean rank. If he is despised, then both are despised; if one
is valued then both are valued. This is the thorough-going equality in the
huatou.

Such examples can be discovered in the verse of Yuanwu Keqin in
which Kasyapa rebukes Mafijusri for spending the summer retreat period
profligately, but there was no contest for superiority between them; they
exist equally.” In this gongan, Mafijusri plays an indispensible role in which
he violates the precepts and Kasyapa practices perfectly the role of trying
to expel Maifijusri from the assembly. Here Mafjusri is described as freely
developing his own boundaries and Kasyapa is depicted keeping strictly to
the rules and being slightly uptight. It takes two parties to complete the
gongan. Of them, nobody is correct and nobody is wrong. Although people
who have completely different views are put in place, if they are correct they
are all correct, and if they are wrong they are all wrong. It is a consistent

comment of Chan masters that what separated these two was the cutting

4 'The story in the formal sermon of Jinshan Liaoyuan of case 2 in this book of a cicada, a praying
mantis, a goldfinch and a hunter being food for each other in that sequence is a metaphor that shows

this nature of the Auatou.

5 See number 4, old case 33.
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off of the discrimination of right and wrong. Here it is not necessary to
remember that Kasyapa was the first patriarch of the Chan school who
directly received the Dharma from the Buddha and so forth. These two
figures were probably only stage props for the gongan.

The reason that the contents of the scriptures could be adopted as gongan
is because of the nature of kanhua Chan. It can institute them as a Auatou
that restructures all the subject matters of stories. Therefore it cannot but be
essentially different in the aspects of form and content from the meaning of
the scriptures as explained in doctrinal Buddhism. The abundant reasons for
them often having sections that contradict the original sentences, even while
quoting the scriptures, and developing them into a completely different
reality reside in this.

In the seo/hwa concerning the “Preface” to the Seonmun yeomsong jip, an
affirmative sentence of the Diamond Sutra was changed into a negative form.
This method is stipulated as a characteristic of Patriarchal Teacher Chan.
This touches on the nature of the Auatou that leaves absolutely no traces of
seeking via discrimination. And so it says, “it has absolutely no remnants of a
technique of discrimination, rooting out the whole right down to the roots.”
Seen from the viewpoint of kanhua Chan, whether it was from the recorded
sayings of the patriarchal teachers or a scripture, this was because the huatou
was instituted in order that no verbal comments can be penetrated through
the framework of discrimination.

At the same time, that Auarou, whether it is the words of the scriptures or
the words of the man in the street, is overturned and re-adjusted endlessly,
and it is polished and transformed until it becomes a sharp blade, and does
not straightforwardly accept the original form. If you say the beans are the
field, although it will of course be overturned and reversed, it is impartial in
that it must use a technique that plugs the mouths that correctly says beans

are beans.

6 See Gag'un’s “Preface” to the Seonmun yeomsong jip and note 7 to that.
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5-3.The live sentences of reversal

When the words of the patriarchal teachers and the teachings of the
scriptures were correctly instituted and are accompanied by investigation in
conformity with that, they are called “live sentences.” If that is not so, and
unnecessary discrimination is applied, they are only “dead sentences.”

It is not to be thought that Chan masters of Patriarchal Teacher Chan
made the words presented by the Buddhas and patriarchs in the gongan
into exemplary rules and preserved correctly the essence of those words
and the method of receiving them. Many of the authors of the yeom and
verses did not agree with the presented Auatou as it is, and by making a
critical evaluation and explanation, this leads to live sentences. Following
on through another yeom and verse, this method of using them was to
tollow with a reversal, displaying another critical appreciation. An example
of such a reversal is the format wherein Yunmen Wenyan responded to the
presentation by Panshan Baoji of a realm in which all object and subject have
disappeared with a discriminated and clearly differentiated world.”

No one will agree that the yeom and the verses will overcome the
conclusions of firmly established theories about a gongan. Rather, in this
way it pretends to thoroughly discard them, and when one is about to
be ensnared they are only used as a technique of waking one. It was a
commonplace for patriarchal teachers to remove vain concepts with a pitying
and kind mind via a gongan. However, even though it tossed out a single
word, it did not offer a roost where one can rest safely. If you think you can
approach it thinking that there is something to be grasped or gained, you will
not be able to penetrate through the barrier-gates of the patriarchal teachers.
Why? This is because you will fall completely into a dead sentence due to
that thinking, no matter whether it is a gongan or a yeom or a verse. The “live
sentences” indicate so that you will continuously cast off all frameworks of

discrimination and cognition, and opens up the air ways to take oft always

7 See note 12 to case 250.
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with a new step.® The Chan master who directly sets up his own barrier-
gate prepares for it to collapse at the hands of anybody, which is an ideal,
and accepts that contentedly. It is this very person who is a true friend who
understands you and your motives. It is dangerous if you accept it as is and
you are overwhelmed by the authority of the words of past people as if they
are models for eternity and you do not see the nature of the gongan. By
doing this you not only fetter yourself with these words, you also kill the
living, moving Auatou.

Not any gongan of an original case itself can be a live sentence. Due
to critical comments that breathe life into each single word that are a
component, a gongan appears on the scene as a huarou. When it is being
tempered by an experienced and skilled Chan master, all the trivial causations
are resuscitated as live sentences. If you do not depend on their hands then
all the sentences of the twelve-part teachings of the doctrine, and the words
and deeds of the Chan masters cannot become living sentences and be
shown as such to us.

People confronting a gongan must be able to exhibit the positive
implication in the negative form, and must know how to wield the sharp
sword of negation in the affirmative form.” Any comment of kanhua Chan
about a gongan does not remove the thickness that tries to suffocate the
gongan, and on the other hand it does not broaden the means to live when
you toss out the sparse net.

If you are bound by a word or sentence in the gongan given to you,
whatever it is, it will become a dead sentence. The words of the Dharma texts
and dialogues that are exchanged for the most part are tasteless live sentences
that cannot be approached via discrimination. Therefore, the moment you

analyze the characteristic meaning and symbol concerning this, that sentence

8 See note 57 of case 181 and note 12 of case 1069.

9 This speaks of a method instituted so that one does not settle on total negation or total

affirmation. See note 123 of case 2.
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will fall into a dead sentence. We must know beforehand the point that these
huatou are presented as the barrier-gate that is the core of the study.

Who are the individuals who appear in the original case and the people
who create new barrier-gates by attaching yeom and verses to the original
case? They are free people who besides rejecting all authority and outward
appearance, and being only thorough in their original endowment, set up
the method of unlocking that barrier-gate, and having unlocked it, lock it
again. No matter how excellent a patriarchal teacher of past ages, you cannot
limit the knowledge of those people who have investigated their original
endowment. Their single words break down rigid concepts that have been
firmly held and shake off like something useless the highest ideals that have
been carefully cherished through the ages.

Even though you know that no matter whether it is Buddha or a
patriarchal teacher, or Buddha-nature or True Thusness converted into a
huatou, it is only a surface of an ideal that is not revived and is likely only
an empty word wrapped up. It is like an officially gazetted chronic disease
for which there is no method of treatment. If these are born as new things
by going into the furnace of the Auatou, they will change into live sentences
that are not bound by the prescription of some meaning, having removed
all restraints of high and low or valuable and cheap. The feigned method,
like the master teaching and the disciple learning, is the typical framework
of the live sentence. In a severe way, only the words of the master thrown to
the student are not a barrier-gate, even the words and deeds of the disciple
who receives the teaching and whose errors are pointed out for the most part
conceal daggers. They must recognize clearly that assistance in the mutual
creation of a barrier-gate. You must not try to apprehend the meaning of
the gongan by separating out its relative merits beforehand. Even though
it is common sense to use the intentional trick that thinks that the person
of the gongan is superior to his opponent, this is the lock of the barrier-
gate that deceives easily. Because there are many kinds of words and deeds
that are enticing traps, the moment one accepts them with common-
sense thought, one will end up falling into a trap. If we try to understand

them with the stories accumulated in our consciousness or the feelings that
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resemble concepts as given, we will definitely not be able to confront them
properly. In this way the words of the gongan must have an appreciation
that sees through and skillfully uses our prejudices. Therefore the heroes of
the gongan confront the trap dug by the opponent with yet another trap. In
circumstances where the opponent leads them to deceive themselves, they
unfold a strategy to fight against it with a new deception.

For this reason, the kind guides of kanhua Chan lead us to confront and
crush the effectiveness of our tools of thought-discrimination. In front of
this tasteless huatou, all the bundles of meaning cannot be called an effective
tool and become a useless burden that the body carries in vain and with

difficulty.

6. The Explanatory Method of the Seolhwa

According to the “Preface to Old Selected Hwadu” (Goyeomhwa bal) by
Uju Ong, National Teacher Jin'gak gave the Seonmun yeomsong jip in thirty
fascicles that was compiled from all sorts of recorded sayings and lamplight-
transmission histories to Gag’un, and Gag’un accepted the command and
so wrote the Seo/hwa at Suseon-sa. The author, Gag’'un, was a disciple of
Hyesim, but we know virtually nothing of his life besides the fact that he
wrote the Seolhwa.

Although the comments of the Seo/hwa are not applied to every sentence,
it usually gives directions clearly and very kindly to sections. It often
gives detailed descriptions in the cases of scriptural context or an allusion.
However, there are not a few places where the quoted sentence at times
does not agree with the source authority or it has the overall idea wrong.
Cases appear where weight is given to doctrinal content or the dialogues and
verses are so condensed that they are instead obscured. According to such
viewpoints, the explanation by the Seo/hwa may possibly also be evaluated
as having devalued the original intention of the Seonmun yeomsong jip. This
agrees with the claim that the Seo/hwa over scrutinizes and opposes the

original characteristics possessed by the gongan and the verses and so on.
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In a later period, Seosan Hyujeong quoted from the seo/hwa for the first
case that says “As time is unhindered and place is unhindered, and beginning
and end are on a single thread, so the very last sentence is also the very first
sentence, and the very first sentence is also the very last sentence.” Having
summed up its import, he wrote, “However, in our Seon Gate, originally
there is no such discussion. I fear that if people discuss it (they will think
that) they know the Dharma.”® This is a criticism of making a framework of
discrimination and applying it as a means of understanding the gongan.

The method of interpreting gongan as in the Seo/hwa is also found in
gongan collections like the Biyan /u and Congrong lu. This corresponds to
the prose evaluations of the original cases or verses seen in these collections.
'The reason that Dahui Zonggao had for burning the Biyan /u was because
he saw the abuse among students of accepting the explanations of the Biyan
lu uncritically, leading to an increase in discrimination and ignoring of real
practice. This has a similar context as the possibility of a latent criticism of
the Seolhwa.

'The Seolhwa borrows not a little for its commentary on the verses from
the Chanmen zhuzushi gesong (Gathas and Verses of the Patriarchal Teachers
of the Chan School) in four fascicles written by Zisheng of the Song dynasty.
It also takes the format of attaching capping phrases to each line of the
verses. The Seo/hwa adopted and accepted fully the formats of such earlier
gongan collections.

Although all of the cases following in this book have to be translated,
annotated, and meticulously analyzed, and through that work, if we look at
what has been excerpted to date here, we can discover a coherent viewpoint
of the explanations of the original cases or verses and so on, but we can also
find sections that are not coherent. Therefore, even though Gag’un was the
person leading the writing of the Seo/hwa as a whole, we cannot completely
exclude the idea that another author participated in writing part of it. Even

though they may have been disciples of Hyesim, it could be that they were

10 Selections from Hyujeong, “Seongyo seok,” Differences of Seon and Doctrine section.
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not members of the legitimate lineage of Hyesim’s headquarters, Gwansim
Monastery.

Even though such suspicions remain, Gag’un was influenced by the
core of Hyesim’s method of Seon, and it is almost certain that he created a
collection of explanations in the Seo/hwa that accords with Hyesim’s Seon
thought. We can know that relationship of influence from the Dharma talks
Hyesim gave to Gag’un. “If you can understand this then you will understand
that a mortar mouth will produce flowers and the Buddha’s face will flush
with embarrassment. Since you have understood this, you will understand
that when the ox of Huaizhou eats grain, the stomach of the horse of Yizhou
had a bloated stomach.”" As Hyesim gave Gag’un this Awadu, and most of
the Dharma texts with which he led Gag’'un have not escaped the influence
of Patriarchal Teacher Chan, we can be certain that Hyesim influenced the
writing of the Seo/bwa.

Moreover, in the seo/hwa of Hyesim’s “Preface to the Seonmun yeomsong
Jip,” by highlighting the meaning that is based on the Seon method of
Patriarchal Teacher Chan, Gag’un reveals the fundamental viewpoint that

explains this text.

What are the similarities and differences of Tathagata/Thus Come
Chan and Patriarchal Teacher Chan? Thus Come Chan is the view that
it is good that mountains are mountains and waters are waters, and so
each single dharma is real. Patriarchal Teacher Chan pulls out roots and
all, leaving absolutely no methods of discrimination. For instance, the
words of the Diamond Sutra, ‘If you see that characteristics/marks are
not characteristics, you will not know the Buddha’s meaning’ reveal the
standpoint of Thus Come Chan. The words of Fayan, ‘If you see that
characteristics are not characteristics, you will not know the Buddha’s
meaning,’ that differ from the sutra reveal the standpoint of Patriarchal

Teacher Chan. Again, the aspect that is revealed in the Buddha dharma

11 “Instructions to Eminence Gag'un”in Jin'gak eorok, HB] 6.296b2.
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is called Thus Come Chan, and the absence of even the slightest aspect

revealed in the Buddha dharma is called Patriarchal Teacher Chan.”"

If we examine such words, we can know that the direct disciple of Hyesim,
Gag’un, had an ideological relationship and solidarity with his master. The
compiler of the Seonmun yeomsong jip and the author of the Seo/hwa in this
way had a close intellectual connection.

‘There are also places where we can discover the direct influence of Hyesim.
'The seolhwa of case 74 uses the framework for the explanation of the concepts
of “thrift and extravagance”. This is a terminology peculiar to Hyesim
that cannot be found in other Chan literature.” The method of mediating
a dialogue as a barrier-gate by paralleling identity and separation' as a
theory frequently used in kanhua Chan was taught to Gag’un by Hyesim.
The concepts of “directly gained without limit” that is often seen in the
Seolhwa are a characteristic usage of Gag’un which were used frequently
according to the circumstances. As he was not furnished with his own
appreciation in the explanations of the gongan, it is easy to see such a feature.

Overall, the standpoint that the Seo/hwa adopts in explaining the
Seonmun yeomsong jip had the identical line as the Chan thought represented
by Hyesim. This is a viewpoint reflecting overall the accumulated theory and
practice of Chan masters that practiced the investigation of the Auafou in the
intellectual sphere of Patriarchal Teacher Chan until the time of Hyesim and
Gag'un.

12 See note 1 in “Preface to the Seonmun yeomsong jip.”
13 See note 12 of case 74.

14 See the seolhwa to case 108.
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Preface to the Seonmun yeomsong jip
B REE

I wish to report that ever since the World Honored One transmitted it
to Kasyapa there has been a transmission from generation to generation,
a continuing lamplight to lamplight without end,' a personal conferral.’
This is regarded as the proper transmission. What that proper transmission
personally confers is not something that does not have words and meaning;
it is something that words and meaning are inadequate to reach. Therefore,
although it is an indication and an exposition, it does not rely on letters
and just transmits mind to mind. Those who love phenomena record these
traces’ assiduously and convey them in books that have been transmitted

to the present, so these coarse traces really are not worth valuing. However,

I The lamplight expresses the light of enlightenment or the news of the original endowment. The
possession of that lamplight and the transmission through the generations only to the most suitable
disciple as the heir is called transmission of the lamplight or the transmission of the Dharma. In the

Chan school this is the lineage that continues on from the Buddha without interruption.

2 “Personal conferral” means that the lineage of the Chan school goes through a direct transmission
from master to disciple and does not depend on an indirect method or another expedient means.
This is the same as “personal transmission.” Buchok: bu or conferral has the sense of transmitting
something; chok is earnestly requesting something. It is used in the sense of the Buddha or the lineage
master widely transmitting the tenets of the lineage and entrusting the disciples to circulate them
extensively. “In the past the Thus Come personally conferred the Storehouse of the Eye (Appreciation)
of the Great Dharma on Kasyapa, and this was then transferred from generation to generation until
it reached me. I now confer it on you so that you will protect and cherish it.” Jingde chuandeng lu 1,
“Biography of Cetaka,” T 2076.51.208a8fF.

3 “Traces” mean the manifold traces of the teachings that explain a fundamental principle. This
is contrasted to the original, that which expresses the fundamental principle. “The original is the
original/root of the principle, that is, the true characteristic, a single ultimate Way. Traces are the
various (teachings) remaining once the true characteristics of the dharmas are excluded and these are
all called traces. Also, principle, together with phenomena, is called the original; the preaching about
principle and about phenomena are all named the traces of the teaching.” Fabua xuanyi by Zhiyi, T
1716.33.764b11ff.
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that does not prevent one from following the flow and reaching the source
or depending on the branches to know the root/origin. Those who obtain
the origin or the source, even though they speak of it in different ways, have
always hit the mark, and those who have not obtained this, even though they
have eliminated words and have kept to that have always been deluded.’

For this reason the venerable elders® from all over are not alienated from
letters® and not sparing of compassion, sometimes (using) examination,’
topics picked up for comment,® substitute answers,” separate answers,"

and verses or songs to display the profound tenets and leave them to later

4 From “Those who obtain the origin” to here are an adaptation of lines of “Preface to the Wuling
Collection” in Qisong’s Xinjin wenyi, T 2115.52.704a231.

5 “Venerable elders” is a term of praise for monks who have practiced for a long time and are of

eminent virtue. It is the same as senior elders % 7&.

6 “They obtained the tenets beyond words and therefore they only took up the general meaning
from lectures; they raised the outlines of the themes and were not bogged down in name and form.
They caused the hearers to dimly get it by themselves, know that it is within them, is not related
to letters, and yet still they do not alienate them from letters.” Bu xu gaoseng zhuan (Supplement
to the Continuation of Biographies of Eminent Monks) 2, “Biographies of Benru and Zilin,” XZ]
134.58b151t.

7 A question about the case of a gongan, and in a form of an inquiry it is raised again. Examples are
case 399 and the investigation of Xuanjue, and the investigation of Yunju Qingxi of case 598. It is a
form found in Jingde chuandeng lu 27, “The topics raised (for comment), investigations, topics picked
up (for comment), substitute answers, and separate answers,” T' 2076.51.434b29ff., that contains the
forms of topics raised for comment, topics picked up for comment, substitute answers, and different

answers, along with investigations.

8 A method of raising, selecting, and picking out only the core of the gongan. It is a form, along

with verses, that makes up the heart of this book.

o “Substitute answers”: When either of the parties in a dialogue has nothing to say, these are answers
made to substitute for them. There are two types. 1. When a lineage teacher is giving a Dharma talk,
he speaks substituting for a student: Indicates cases where no one from the assembly can respond or
speak in agreement with the truth about the lineage teacher’s Dharma talks or question, the lineage
teacher himself speaks instead of the assembly. The separate answer and the substitute answer are
regarded as having begun with Yunmen Wenyan, and these two forms are found frequently in the

Yunmen guanglu. 2. When a person of the past could not answer at that time, and a person now
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people. So then if all those who wish to open the correct eye/vision, possess
the profound opportunity,' and extract the different kinds of beings'
from the ensnaring three realms' and discard (these words), then by what
means can they do it? How much more then that none of the materials

from ever since the Ancestral Saint'* of this court united the three (Han)"

answers instead: Indicates when a lineage teacher looks at a student’s response and raises a question,
and he picks up a gongan of a person of the past to which a student had nor replied, and now the

lineage teacher answers instead of that student.

10 Although the person of the past had an answer, these are different words from the standpoint of
another, a third person. It indicates answering with his view that differs in content from the existing
answer made during a dialogue exchanged between other Chan masters. “When in the abbot’s
quarters (a student) requests the benefit (of instruction) about the gongan of a person of the past
which has yet to be concluded well, and (the student) requests an answer as a substitute, or when
(the answer to the gongan) does not measure up, and (the student) requests a separate (answer) to it,
they are therefore named ‘substitute and separate.”” Fenyang yulu, XZ] 120.130b14ff. “In raising an
old case, even though the person of old had an answer, I also separately hand down a turning word.
That is called a separate answer. They are seen in various records and are not the same as substitute

answers.” Mujaku, Zenrinshokisen 11.

11 “Profound opportunity.” This is the opportunity for enlightenment that cannot be known through
thought and discrimination. It means the opportunity that is the basis for showing the realm of
Chan. “Chan practitioners have a profound opportunity, and that profound opportunity is correct
and then wrong. If you wish to realize the tenets before the opportunity, then everything should
be distant from the sentences (of the tetralemma).” Jingde chuandeng lu 12, “Biography of Chen
Cao,” T 2076.51.296b15. “Therefore the perfect person conceals his profound opportunity before
the signs appear, and hides his subtle movements just (as things are going to) change.” Zhaolun,
T 1858.45.161a12.

12 Literally the four kinds of birth: from eggs, wombs, moisture, and transformation. These are
discriminated and described in Da bdibosha lun 120, T 1545.27.626b2ff. and Yugic shidi lun 2,
T 1579.30.288b12fF.

13 From “extracting” to here is a phrase that appears in Dahui Zonggao’s “recorded sayings,” the
Dabui yulu 4,"T 1998A.47.825¢29.

14 The Ancestral Sage is the first ancestor of the Goryeo dynasty, King Taejo, Wang Geon (877-943).
This is the most respectful title for him, meaning he was the founder of the dynasty with the virtue

of a saint; also in the sense of a primal ancestor of saintly virtue.

15 The Three Han indicate the Ma Han, Jin Han, and Byeon Han of the southern part of the Korean

peninsula in antiquity. Also used as a word for the Korean peninsula.
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and used the Way of Seon to extend the fortunes of the country and with
wise discussion'® warded off the armies of neighbors' and enlightening
to the themes (of Buddhism) and discussing the Way, is more urgent than
this (book)? Therefore students of the Seon school (desired this book) like
thirsty people looking for a drink or like starving people who long for food.
I have been strongly requested (for this) by these students, and mindful of
the Ancestral Sage (Wang Geon)’s original thought, and so hoping to offer
up good fortune for the state, and to be of aid to the Buddha-dharma, I led
my disciple Jinhun and others, and selected and collected old stories, in all
1125 cases,'® together with yeorn and verses'® of the masters and the essential
records of their words, and formed them into thirty fascicles in order to pair
(this book) with the Transmission of the Lamplight.”®

What I hope for is the wind of Yao and the wind of Seon blow forever,

16 “Wise discussion.” Looking at the following content, it indicates the “wise discussion” of the Seon
school recorded in this book, the Seonmun yeomsong jip. Moreover, the pairing of the “Way of Seon”
with “wise discussion” means it has the overall sense of Buddhist doctrinal teachings. As seen in the

next footnote, when Sangchong quoted this line it had exactly this meaning.

17 From the words “used the Way of Seon to extend” to here can be found in a memorial to King
Tacjo of Joseon by Sangchong concerning the unity of the Seon school and the Doctrinal school. See
“Memorial from Abbot Sangchong of Heungcheon Monastery,” 13th day of the 5th month of the
7th year, Taejo sillok (Veritable Records of the Reign of King Taejo).

18 There are 1463 cases extant. This is because a further 347 cases were added to the original 1125

cases. What we have is the recompiled text.

19 Yeom is a form of evaluation in prose that picks up the case of the gongan. The song is a verse

about it.

20 “Transmission of the Lamplight” is a work recording the enlightenment occasions that were
related to the transmission of the Dharma through the generations of the Chan school. The
transmission of the Dharma means that the lamplight of enlightenment is transmitted through the
generations just as a lamplight is transmitted continuously on a dark night. It is usually called the
Chuandeng Iu and indicates the Jingde chuandeng lu of 1004. The beginning of the making of the
lamplight record was in the northern and southern dynasties and the lamplight record proper was
produced after the Chan school was established. While it continued through the ages and reached its

height in the Song dynasty, these works of lamplight records continued to be written on the lineage
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that the sun of Shun and the sun of the Buddha always shine,”' that the sea
calms and the rivers become clear, that the seasons are mild and the harvests
plentiful, that everything has its own place, and each family purely enjoys
nothing to be concerned about. My insignificant feelings are most earnest
about this. I regret that we have not been able to read all of the recorded
sayings of the masters and I fear there are omissions. I await later wise people
to (fill in) the incomplete sections.

Fourteenth year of the Zhenyou reign,” byeongsul, mid-winter,” preface
by Mu-uija at Suseon-sa on Mt. Jogye in Haedong (Korea).

FRARFimEE L RARAA, BEEE AT, A EMS L EEEAT
ZR, ERFZ TR, TEFEAR, BHAKR, TLLF, ASHemE, 4F
FhERLE, AT HZES BT, BRAEL KRG FAMIT
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B, REAARIK, B RE, ABEEAL BIUSKE B, BX#, BEZR R
Ak BRENR? MAPAMAE, 04, B L FhHE

BRAEZE, EMEL] HEPIEE B 2K, oL A \#)J’Z*ﬁﬁi]
W, AT RIR, BARRABRR, AR BEPIARIF HREFE L

succession in the Yuan, Ming, and Qing dynasties. Besides the Jingde chuandeng lu there are another
four texts that make up the “Five Lamplight (Records)”. They are: Jianzhong jingguo xudeng lu (1101),
Tiansheng guangdeng lu (1148), Liandeng huiyao (1183), and Jiatai pudeng lu (1204). Before the five

lamplight records were established, there were the Baolin zhuan and Zutang ji.

! This means the harmony of Confucianism and Buddhism. Yao and Shun were mythical sage
emperors venerated by Confucians for their ideal governance. This passage and the references to
Wang Geon and the use of Seon by the Goryeo court suggests this preface was largely addressed to
the court, and the initial words, “I wish to report” largely confirm this, as these words # X are used

by a junior to report to a senior.

22 'The Zhenyou reign was from 1213 to 1216 and was the reign name of King Xuanzong of the Jin.
According to the cyclical number of byeongsul, Zhenyou 14 would correspond to 1226. This was when

Hyesim was forty-nine years old.

2 Middle of winter; the eleventh month of the lunar calendar
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Preface to Seonmun yeomsong jip
R tEE

Seon (Chan) is as Guifeng says,” “In full, channa,’® which in Chinese is
thought cultivation” or calmed thinking. These are all general terms for

samadhi and prajiia.*®”* If we look at this, then this is the single-taste

24 This is the seo/bwa (explanation) of the previous preface by Hyesim. It is assumed that the author
was Gag’un. Each of the words of “Preface to Seonmun yeomsong jip” are explained one by one, and
partially by highlighting the idea that distinguishes Patriarchal Teacher Chan from Thus Come
Chan, and that the Seonmun yeomsong jip is based on Patriarchal Teacher Chan, it shows that this is

the fundamental viewpoint for reading this text.

%5 Guifeng Zongmi (780-841), a member of both the Chan and Huayan schools who tried to
classify and justify Chan in terms of doctrine. His works were very influential on Bojo Jinul, the

master of Hyesim.

2 S. dhyana. Chan is an abbreviation of this transliteration. It was transcribed in a number of ways.

See also Jusha lunji 28,"T 1821.41.417c26ff.
27 Also written “practice and cultivation of thought” or “thought settled.”

28 If either of samadhi and prajia are absent it is not Chan/dhyana. In its full sense, these two must
be substantially perfected. Accordingly, the “calmed” of “calmed thinking” corresponds to samadhi
and the “thinking” to prajia. Zongmi’s Yuanjue jing lueshuzbu 1, (T 1795.39.527a23ff.) has the
same content. “And so the Dharma that is transmitted does not go beyond samadhi and prajna. 1f
enlightenment and cultivation/practice, or sudden and gradual (practice and enlightenment), lack
samadhi and lack prajiia, this is madness and is stupidity. If you are based on only one of these, this

is an ignorant, perverse view. When these operate as a pair they form the Venerated among Humans
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Chan of the separate transmission outside of the teachings.” How are Thus
Come Chan and Patriarchal Teacher Chan the same or different? Thus
Come Chan is that mountains are mountains and waters are waters, each
single dharma being entirely true; Patriarchal Teacher Chan pulls out roots
and all, in the end there is no clue.”’ As the (Diamond) sitra says, “If you
see the characteristics as not being characteristics, that is to see the Thus
Come (Tathagata),” which is Thus Come Chan. As Fayan says, “If you see
characteristics as not being characteristics, that is not to see the Thus Come,”
which is Patriarchal Teacher Chan. Also, the Buddha-dharma that has a
starting point is called Thus Come Chan; the Buddha dharma that has no
starting point is called Patriarchal Teacher Chan.

Mun (gate) is not the same as the worldly gate that is shallow (exterior)
and the room that is deep (interior). It just has the meaning of exiting and
entering, and so no-gate is the gate. Because there is no gate, all gates can be

revealed.*

(the Buddha).” Again, the Fanyi mingyiji 4, T 2131.54.1126c18ff. says, “Dhyina: in Chinese
calmed thinking. The Bibosha lun says that this is samdadhi, but since samdidhi and prajiia are equally
balanced, if one of the other samadhis is missing, it is not calmed thinking. Calmed is samddhi and
thinking is prajia.”
29 This is an explanation of the first word in the title of this book. See Chanyuan zhuquan ji duxu,
T 2015. 48.399a18.

30 “Single-taste Chan”: As found in the dialogue of Guizong Zhichang, this indicates Patriarchal
Teacher Chan. “Because a monk was taking his leave, Guizong said, ‘Where are you going? The
monk said, I am going all over to learn five-tastes Chan.” The master said, I have single-taste Chan!’
‘What is your single-taste Chan? The master hit him.” Wudeng huiyuan 3,XZJ 138.97a10ff.

31 “No clue”: The word for clue here, something to grasp, is a method that is like a halter that is
threaded through the nose of an ox so that it can be led as desired. “No clue” is the condition where
there is absolutely no such method. Whether “mountains are mountains and waters are waters,”
or if it is a quote from the scriptures, if it is filtered as a Chan word it becomes clueless and there
is absolutely no method of discrimination to grasp or base yourself on. This word is the same as
“tasteless.” The realm of the clueless is news that you have arrived at the summit of hwadu study. See
Baiyun Fayan yulu in Guzunsu yulu, XZ] 118.434b8fE., Dahui’s Shuzhuang (i.e. Dahui shu), “Reply to
Drafter Lii,” T 1998A.47.931c3ft.

52 “The gate that has no gate is called the Dharma gate.” Dafangdeng daiji jing 13, T 397.13.86b6.
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Yeomsong: Yeom is to pick up and shake out the net; song is to display its
intention.

Jipseo (preface to the collection): Xingjing® said, “A preface (xu, K. seo)
is a clue/introduction. Just as you have a start to a silkworm cocoon, then
through to its end from the start is all the silk thread of the cocoon, so this
collection (here the Seonmun yeomsong jip) has a preface that can exhaust the

. — ”»
meaning of a satra.

B, 2ER BEAENR LFBHYS, FEBE, WE LB EBL” FIE,
AHSMA G — ok B, Hdo 48, ALERAE B Rl 4o fT? dod i, KoK, %
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EEd, AR, ik k=, "B REAAIER, R =5k, RS
R, SR IR ik, WL RAR; Phik A i, WX ALERARA, P, AR
FIFIR TR, AZAB N &, &FTAP]. #0138, fRB— Pl 6284, fEdr AL
4, MERFAL. ERE ATHE K, b ol B4, 27
B, AE—g2 £

“The Perfectly Passable Gate is completely open. If you can enter through the gate you are not worth
speaking with, so be sure to enter the gate of no-gate and then you can rise to the rear of the hall and
sit.” Liandeng huiyao 18, “Entry on Donglin Daoyan,” XZ]J 136.720a16. “If we speak of the gate-less
Way, all the people of the earth can enter; if we speak of the Way that has a gate, no Chan teacher
has the endowment (for entering it).” Wumen'guan, “Preface by Xi’an Chenxun,” T 2005.48.292a25.

33 4T#% is an error for 4737 Xingqing, a Song-dynasty commentator on the Yongjia ji. This text is
the source of this gloss (compare Hanguk Bulgyo Jeonseo 5.1b22-24 with 7.171c). The following texts
also quote this as is, with the only changes being according to the nature of the work it is quoted in;
it could be “a sutra,” or “book” or “collection” or “commentary.” See Purui, Huayan xiantan huixuan
Jji 1, XZ]J12.3b71F; Jueyuan, Dari jing yishi yanmichao, XZ] 37.10b18fF,; Tongrun, Fabua jing dakuan
1, XZ] 50.55aft.; Dajian, Chanlin baoxun yinyi, XZ] 113.307a5ff. The first use of the comparison of

prefaces or introductions and silk is the Erya.
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Case 1.

The Greatly Enlightened, World Honored One,
Sakyamuni Buddha

PN ARSI

[O1d Case']
'The World Honored One, without having yet departed Tusita, had already

descended into the palace and, without having yet left his mother’s womb,

1 The word, “old case” (Ch. guce, Kr. gochik 4 R1), as the editors of the Han'guk Bulgyo Jeonseo
(hereafter HBJ) duly note, was inserted into the text by the editors themselves (the editors relied on
two editions: the Goryeo daejanggyeong edition and the Daeweon-sa KJ&+ edition, dated 1636,
housed at Dongguk University). The term, nevertheless, warrants our brief attention. The Chan and
Seon traditions abound in metaphors and technical vocabulary for what we now simply refer to in
English as a koan (Kr. gongan). The practice of singling out an ancient, memorable, and comment-
worthy story or koan (Ch. hua, Kr. hwa 3%) seems to be related to the development of new Chan

genres such as the transmission of the lamp (Ch. chuandeng lu 1%

4%) and the recorded sayings
(Ch. Yulu 3&%%), which seem to have appeared around the tenth century (the oldest example of these
genres is the Zutang ji 78% % [Kr. Jodang jip] traditionally dated 952). One of the most common
metaphors for a story singled out for comment (i.e., a koan) comes from the medieval Chinese legal
system, namely “case” (Ch. ze 1) and “public case” (Ch. gongan »%). The word koan, in fact, is
derived from a transliteration of a Japanese term 4dan, which in turn comes from the Chinese term
gongan. The term gongan, literally, refers to the desk (Ch. an) of the judge or magistrate (Ch. gong)
and thus carries the connotation of being public and impartial as opposed to private or partial (Ch.
si #4). The gongan can, therefore, be likened to a case (ze) set on the magistrate’s desk for review and
adjudication. There seem to have been various ways in which task of reviewing the gongans took
place. In Chan literature, we find, for instance, the following practices: raise for further comment (Ch.
ju, Kr. geo #), pick out for comment (Ch. nian, Kr. yeom 4%), add a verse comment (Ch. song, Kr. song
#8), add a prose comment (Ch. pingchang, Kr. pyeongchang #78), offer a substitute reply (Ch. dai, Kr.
dae RX), offer a separate reply (Ch. bie, Kr. byeol %), adding capping phrases (Ch. zbuoyu, Kr. chageo

#3E) etc. As noted above, traces of these practices can be seen in the Zuzang ji, but this source must
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had already completed the task of saving people.”

be used with caution as Yanagida Seizan’s widely accepted dating of this text to 952 has recently been
subjected to critique; see Albert Welter, Monks, Rulers, and Literati: The Political Ascendancy of Chan
Buddhism (New York: Oxford University Press, 2006), pp.63—-64. (Hereafter, references to the Zutang
Jji will follow the format [ZT] section/folio/line] of Yanagida Seizan ed., Sodoshi sakuin #% %%
71, 3 vols [Kyoto: Kyoto daigaku jinbun kagaku kenkyuajo, 1980]). Whatever and whenever the true
origins of the varous practices related to gongans may be, evidence of a mature phase in the growth
of these practices can perhaps be seen in the appearance, sometime during the Song dynasty (960
1279), of a collection of verses attributed to Xuedou Chongxian & % £ 2 (980-1052) known more
commonly as the Xuedou heshang baize songgu ‘5 % F= %8 A8 (compiled in 1026 by Xuedou’s
disciple Yuanchen i &; hercafter Xuedou songgu). No source, however, has received as much
attention in this respect as Yuanwu Keqin’s 1552 ¥) (1063-1135) collection of capping phrases and
prose comments on the Xuedou songgu known as the Foguo Yuanwu chanshi biyan lu #h 3B 1548 65
# ik (hereafter Biyan lu). There has been no shortage of studies on gongans, but for a particularly
useful overview of the gongan form in English, see T. Griffith Foulk, “The Form and Function of
Koan Literature: A Historical Overview,” in The Kéan: Texts and Contexts in Zen Buddhism, edited
by Steven Heine and Dale S. Wright, pp. 15-45 (New York: Oxford University Press, 2000); and for
more information on the function of gongans and their significance as a new style of thinking, see
Robert H. Sharf “How to Think with Chan Gong'an,” in Thinking with Cases: Specialist Knowledge
in Chinese Cultural History, edited by Charlotte Furth, Judith T. Zeitlin, and Ping-chen Hsiung, pp.
205-243 (Honolulu: University of Hawai‘i Press, 2007). As for the provenance of the gongan form,
the specific conditions under which it arose remains a matter of debate, but Robert E. Buswell, Jr.
has argued that koans may be a product not of external (i.e., social or historical) pressures but of the
internal dynamic and evolution of Chan’s subitist rhetoric in his article, “The ‘Short-cut’ Approach
of K’an-hua Meditation: The Evolution of a Practical Subitism in Chinese Ch’an Buddhism,” in
Sudden and Gradual: Approaches to Enlightenment in Chinese Thought, edited by Peter N. Gregory, pp.
321-377 (Honolulu: University of Hawai‘i Press, 1987). Others, however, have tried to approach
this issue by looking at the rise of closely related genres such as the recorded sayings. No work has
been more influential in this repect than Yanagida Seizan’s lengthy study on the recorded sayings
genre, namely his “Goroku no rekishi: Zenbunken no seiritsushiteki kenkyt &4k 0D /& — 7 ik
DR FHBR,” Toho gakuhs 57 (1985): 211-663. In English, Mario Poceski has recently argued
that the gongan form cannot be dated any earlier than the mid-tenth century since that is when we
find the earliest instance of its use in the Zuzang ji; see his article “Mazu yulu and the Creation of
the Chan Recorded Sayings,” in The Zen Canon: Understanding the Classic Texts, edited by Steven
Heine and Dale S. Wright, pp. 52-79 (New York: Oxford University Press, 2004). An attempt to

provide a more precise definition of the recorded sayings genre can be found in Morten Schliitter,
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“The Record of Hongzhi and the Recorded Sayings Literature of Song-Dynasty Chan,” in The Zen
Canon: Understanding the Classic Texts, edited by Steven Heine and Dale S. Wright, pp. 181-205 (New
York: Oxford University Press, 2004). The most comprehensive treatment of the recorded sayings
genre to date can be found in Albert Welter, 7be Linji Lu and the Creation of Chan Orthodoxy: The
Development of Chan's Records of Sayings Literature (New York: Oxford University Press, 2008).

2 'The source from which this case was originally extracted remains unknown, but in structure and
content Hyesim’s 238 (1178-1234) Seonmun yeomsong %7144 (compiled in 1226) is not without
precedent. The practice of collecting and arranging cases and verse comments on these cases (songgu
28+) into an order that is clearly modeled after the genealogical tree of the transmission of the
lamp (Ch. chuandeng lu, Kr. Jeondeungnok 4% 4%) texts—Hyesim makes this connection himself in
his preface to the Seonmun yeomsong—can also be witnessed in at least three other important Song
dynasty case collections known respectively as the Zongmen tongyao ji FI1%%% (issued in 1093
and expanded republished as the Zongmen tongyao xuji RI14% 44 in 1324), the Donglin heshang
Yunmen anzhu songgu R MAe iy TP/ L84 (preface dated 1133), and Chanzong songgu lianzhu
tongji A FALH2REE (compiled by Faying Baojian /&% 4 in 1175, expanded by Lu’an Puhui
& /-5 & who wrote a preface dated 1318, and reprinted in 1392); Yanagida Seizan has also pointed
out the similarity between Hyesim’s text and the Zongmen tongyao ji (“Zenseki kaidai,” in Zenke
goroku, vol. 2, edited by Nishitani Keiji and Yanagida Seizan, pp. 445-514 [Tokyo: Chikuma shobo,
1974], p. 509). For the historical significance of the Zongmen tongyao ji, see Ishii Shudo, “K’ung-
an Ch'an and the Tsung-men t’ung-yao chi,” translated by Albert Welter, in The Koan: Texts and
Contexts in Zen Buddhism, edited by Steven Heine and Dale S. Wright, pp.110-136 (New York:
Oxford University Press, 2000). A Song dynasty edition of the Donglin heshang Yunmen anzhu
songgu is currently housed at Seikido bunko M4 % & in Japan. This text was also published as
part (volume 47) of a larger collection of Chan recorded sayings known as the Guzunsu yulu %%
15354k (XZ] 118). Donglin here refers to Zhu’an Shigui #7/&+# (1083-1146) and Yunmen an
to Dahui Zonggao X & F % (1089-1163). The Chanzong songgu lianzhu tongji was included in the
Ming dynasty (1368-1644) Southern Canon ## printed at Baoen Monastery #&/&=F. The above
gongan does not appear in the Zongmen fongyao ji but it does appear in the Donglin heshang Yunmen
anzhu songgu (XZ] 118.795b4-6). There is little reason to doubt that the gongan was in circulation
in its current form during the Song dynasty; for instance, see a reference to this case in the Yuanwu
Foguo chanshi yulu 815 F4%60355% (T 1997.47.761b20-21 and 800c17-18), Dahui Pujue chanshi
yulu KBEFAREESE (T 1998A.47.826c24-25, 831b28-29, 832b17-18, 842c9-10, 850c8-9, and
887¢18-19), and Shuzhou Longmen Foyuan heshang yulu 47 MFEF 10k Fo i35 4% in the Guzunsu yulu
(XZJ 118.522b9-10). See also the Yunfeng Yue chanshi zhu Cuiyan yulu &Y%\ 4% #H4n4E 3 38 5% also
in the Guzunsu yulu (X7] 118.677b1-2).
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[Explanation of the gongan’]

Greatly Enlightened, World Honored One, Sdkyamuni Buddha

Greatly Enlightened: is this the permanent awakening from the great
dream of life and death? This is still partial. Because one awakens for oneself
and awakens others, and because the practice of awakening is full and

complete, it is called great enlightenment. Therefore it is said, this is “just like

awakening from a dream” and “just like a blossoming lotus flower.”*

World Honored One: World (#) means “constant change” (i£i%) and
Honored One () means “not change constantly.”® Within constant change
he does not change constantly. Is this the reason he is called the World
Honored One. The reason he is called the World Honored One is because he
is the most blessed and wise of humans. Therefore the sixth patriarch® said,

“His wisdom transcends the three realms. There are none that can compare

3 'The “explanation of the gongan” (seo/hwa #3%) is attributed to Hyesim’s otherwise little-known
disciple Gag’'un #%. As we shall see, the explanation provides what amounts to a line-by-line
analysis of the case and associated verse comments. The oldest extant copy of the seo/bwa is dated
1538. The editors of the HBJ relied on four editions of the seo/hwa. (1) an edition whose printing
began at Seonjeong-am ## & on Mt. Myohyang in 1684 and finished the next year at Gomyobul-
dang & Bi#h% in Anju (currently housed at Seoul National University), (2) an edition printed at
Boryeon-gak % # P4}, (3) Neungga-sa #4mF edition dated 1707, and (3) an undated edition housed
at the National Library. Here, I insert the term seo/bwa in the original text for the sake of consistency
and clarity.

4 Our text seems to be referring to a passage from the Fodi jing lun #hii&5; see T

1530.26.291b13-14. For an English translation of this text, see John Keenan’s doctoral thesis, “A
Study of the Buddhabhumyupadesa: The Doctrinal Development of the Notion of Wisdom in
Yogacara Thought” (Ph.D. thesis: University of Wisconsin Madison, 1980).

5 Qianliu 37, here translated as “constant change,” also often refers to “changing [places]” as in the
case of “day and night constantly change places” (Za aban jing #1445, T 99.2.284¢23) and “winter
and summer change places” (Da foding rulai miyin xiuzheng liaoyi zhu pusa wanxing shoulengyan
Jing KWbTALe R 5 WAS3 T £3HF 1 AT A5 BAE, hereafter Shoulengyan jing; T 945.19.110b9).

Regardless, the term seems to necessarily imply, literally, a flow of time and the change that ensues.

6 The sixth patriarch refers to Huineng &#€. For more information on Huineng and his legend,
see John Jorgensen, Inventing Hui-neng, the Sixth Patriarch: Hagiography And Biography in Early
Ch’an (Leiden: Brill, 2005).
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to him. His virtue is unsurpassed, so everyone respects him.”

gdkyamuni: this means “able to care for others, serene, and silent.”” An
interpretation of this says, “The surname Sﬁkya (##ifm) means ‘to be able to
care for others.” The name muni (%) means ‘to be serene and silent.” As for
“able to” (&), this is none other than the superb expedients of the buddhas.
As for “care for others” (=), this is the compassion of the buddhas. Also,
“able to care for others” refers to the ability to respond to things with great
compassion. “Serene and silent” is the illumination of Principle with great
wisdom. Again, “able to care for others, serene, and silent” is the generic term
for serene illumination (#.%8)%. Since no mark (#48) is a mark,” (the mind)
is serene and yet it constantly illuminates (all dharmas).' That is, because
his mark transcends marks, [the mind] illuminates and yet it is constantly
serene. The World Honored One had received prediction of this name from
the buddha Dipamkara. In other words, [the mind] is serene and yet it
constantly illuminates and it illuminates and yet it is constantly serene. This
means serenity and illumination are simultaneously wiped out and serenity
and illumination are simultaneously perfected. Buddha: in its complete form
this reads Bulta (#1€). It means “enlightenment” (5). This is to transcend
enlightenment and yet be enlightened, which refers to the mysterious

function of illuminating all dharmas.

7 Cf. Fanyi mingyi ji #1584 %% (compiled in 1143): “This means ‘able to care for others, serene,
and silent.” Because he is serene and silent he does not dwell in life and death (i.e., samsdra), but
because he cares for others he does not dwell in nirvana” (T 2131.54.10592a27-28).

8 Otherwise known as zhiguan 1E# (“calming and contemplation”) or, in Sanskrit, as samatha and
vipasdyana.
o Most likely an reference to a passage from Siksananda’s translation of the Dafangguang fo

huayan jing KI5 kP3RS or Huayan jing for short (T 279.10.85a28). “Mark” is also translated as

characteristics or attributes.

10 Ji er chang zhao .7 B8, here translated as “serene and yet constantly illuminates (all dharmas),
is a common gloss for contemplation or vipasyana; for instance, see the gloss in Zhiyi’s 47 % (538-597)
magnum opus Moke zhiguan EFT1E#.: “serene and yet constantly illuminating (all dharmas) is
called contemplation” (Mobe zhiguan; T 1911.46.2a1). This gloss is also cited in the Zongjing lu (T
2016.48.526a13).



40 Seonmun yeomsong seolhwa & P33t A8 &L=

KA, ERKRFRRI. B R R, AR, B, BATEMN, 8 L5, 3
=, doid B B A, W ok BARA, TF FABRAR BATPAR
BR&, HE LI BERLAEE, K EEETL ¥ovils, FERLZ
T, BARRRA, 12E B & L— R RS, BilnERE WA= R R,
F =, it Wbz, £R G, WaR K. fed, Bpih-EAE, 1o AL
X = ReA=H, KRE&ERERY, BRAE, KIFAEL, LB K, PP B d b, &
ABPABR, B E BB, PPARBRAR S, R, AR REBRET, RR IR,
AR F IR, Bmd s, AR, ABMEZ &E. thd, Bl tbxfb,
RAlge e m S, Bk A g 2 3R,

This gongan (Kr. hwa 3%)"" renders into narrative form and thereby
explicates the scattered passages on the ten subtle destinies (42 4n4%)
in the “Transcending the World Chapter” from the Huayan jing (Flower
Garland Scripture).'

Dosol" (S. Tusita #2%): in its complete form it reads Dosolta ¥ %[¢
and also Dosata #L%F¢. It means “satisfaction” (52) and also “sublime

satisfaction” (4/2)." “Satisfaction” refers to the production of a satisfied

1" See the explanation in note 1 above.

12 The ten subtle destinies (of the bodhisattva) appear in Buddhabhadra’s translation of the Huayan
Jjing (T 278.9.666c18-26). These destinies are made apparent, we are told, while the bodhisattva is
dwelling in his/her mother’s womb. The ten destinies are: (1) from giving rise to bodbicitta up to and
including receiving consecration with ambrosia (chufa putixin zhi xin naizhi ganlu guanding shouji zhi
di M ERZS T EH FRTAR R ZH); (2) dwelling in Tusita Heaven (chu doushuaituo & 5 FER);

(3) birth (chusheng i 2); (4) attainment of the youthful stage (fongzi di &3 #); (5) the pleasures of
the palace (gongdian sewei zhi jian B ERZH); (6) leaving home (chujia $15); (7) ascetic practices
and attaining perfect enlightenment (kuxing wangyi daochang chengdeng zhengjue F4T 423818 R4
IESE); (8) turning of the wheel (zhuan falun 3% %4%); (9) parinirvana (daban niepan X A% 2 4%); (10)
the great subtle destiny (daweixi XA#4m).

13 From this point on, unless otherwise indicated, doso/ and all other transliterations will, for the
sake of convenience, be “translated” into their Sanskrit equivalent.

14 Cf. the same gloss in the Da zhidu lun X% i (T 1509.25.443b17), Yigie jing yinyi

(T 2128.54.359b2, 622224, and 776b22), Fanyi mingyi ji (T 2131.54.1077b9-15), and also
Gyeongheung’s %2 Sam Mireuk gyeong so ¥4 % (T 1774.38.305¢7-8).
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mind towards all desires and happiness.

It also (refers to) gaining small delight and (yet) being satisfied without
having to seek for more. Why do buddhas, when they appear in the world,
all descend from Tusita Heaven and attain rebirth in Jambudvipa?' Because
Tusita Heaven is the middle heaven within the six heavens of the desire
realm, it is always situated in the middle way, not biased or stagnant, and not
tainted or attached to any of the objects of the desire (realm). The above is
what (we) mean by “sublime satisfaction.”

Here “palace,” “Tusita,” “saving people,” “leaving the womb” are four
scenes from the eight scenes of the life of the Buddha (/\#8)." The eight
scenes are “dwelling in Tusita” ({232 %), “descending into the palace” (%
E7¥), “dwelling in the womb” ({£/%), “leaving the womb” (£ 8),” “leaving
home” (%), “attaining the Way” (#i#), “subduing demonic forces” (I

15 One of the four “continents” in Buddhist cosmology. It is the southern continent and originally

probably referred to the Indian sub-continent, but later it referred to the whole world.

16 These are the so-called eight major scenes or phases (Ch. baxiang, Kr. palsang \48) of the life
of the Buddha. For a discussion of the eight scenes, see Akira Hirakawa, “Hass6 jodo to hasso jigen”
Nanto bukkys 66 (1991): 1-22. These eight scenes are to be distinguished from the eight major
miracles performed by the Buddha, which form an important theme in Buddhist art. For the latter,
see John C. Huntington, “Sowing the Seeds of the Lotus: A Journey to the Great Pilgrimage Sites
of Buddhism,” pts. 1-5, Orientations 16, no. 11 (Nov. 1985): 46-61, 17; no. 2 (Feb. 1986): 28-43; 17,
no. 3 (March 1986): 32-46; 17, no. 7 (July 1986): 28-40; and 17, no. 9 (Sept. 1986): 46-58. See also
his “Pilgrimage as Image: The Cult of the Astamahapratiharya, Part 1,” Orientations 18, no. 4 (1987):
55-63 and “Pilgrimage as Image: The Cult of the Astamahapratiharya, Part I1,” Orientations 18, no.
8 (1987): 56-68. Art historians have come to debate the nature of the artistic representations of the
eight great miracles. Given the lack of the anthropomorphic representations of the Buddha in some
early Indian Buddhist images such as the panels at Bharhut, some art historians have come to claim
that there was an “aniconic” period in Buddhist art where a taboo against the anthropomorphic
representation of the Buddha was in place. This has led some to argue that what we have is not a
representation of the Buddha but of the pilgrimage site where the miracle is believed to have taken
place. For the nucleus of the debate, see Susan L. Huntington, “Early Buddhist Art and the Theory
of Aniconism,” Art Journal 49, 4, New Approaches to South Asian Art (Winter, 1990); Vidya
Dehejia, “Aniconism and the Multivalence of Emblems,” Ars Orientalis, Vol. 21, (1991): 45-66; and
Huntington’s rejoinder to Dehejia’s article, “Aniconism and the Multivalence of Emblems: Another
Look,” Ars Orientalis 22 (1992): 111-156 and 401-408.
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%), “turning the wheel of the Dharma” (#7%%), and “entering nirvana” (\
22%%). This is nine scenes in all. Why then do you refer to it as eight scenes?
In the Great Vehicle there is no “subduing demonic forces” because demons
are themselves the dharma realm. In the Lesser Vehicle there is no “dwelling
in the womb” because the womb is like empty space. If so, the Great and the
Lesser Vehicles each are deprived of one, which makes it eight scenes. Again,
the Qixin lun #1433 states, “From Tusita he moved down to the palace
etcetera.”” Buddhas, when they appear in the world, all attain the Way in
eight scenes.

Why (then) does (the above story read) “without leaving Tusi(ta)
etcetera’® The sequence of the attainment of the Way in eight scenes is the
convoluted view of the $ravakas. According to the Huayan jing (Flower

Garland Scripture), the eight scenes are simultaneous and without a

17 Although not an exact match, this quote seems to be alluding to a passage from Paramartha’s
(499-569) “translation” of the Qixin lun #A4z% (Awakening of Faith): “Namely, moving down
from Tusita, entering the womb, dwelling in the womb, leaving the womb, leaving home, attaining
buddhahood, and entering nirvana” (Qixin Jun; T 1666.32.581a7-8); cf. the corresponding passage
in Siksananda’s (less popular) “translation”: “(The eight scenes) refer to (the act) of coming down
from Tusi(ta) to the palace and entering the womb, dwelling in the womb, leaving the womb,
leaving home, attaining buddhahood, turning the wheel of the Dharma, and parinirvina” (T
1667.32.589b20). However, the Qixin /un’s list differs, as we can see, from the list provided in the
above seolhwa. Whereas the Qixin /un includes “entering the womb” and excludes “entering the
palace” and “subduing demonic forces,” the seo/bwa’s list above includes “entering the palace” but
excludes “entering the womb” and “subduing demonic forces.” There are significant variations in the
list of the eight scenes in the various scriptural sources, but the locus classicus (in China) for the
eight scenes seems to have been the list from Zhiyi’s Sijiao yi w94%4k; see Zengaku daijiten hensanjo
ed. Shinpan Zengaku daijiten i 75 K# - (Tokyo: Taishakan shoten, 1985; hereafter ZGD), p.
1028. According to the Sijiao yi, “the so-called eight scenes of attaining the Way are (1) (coming)
down from Tusita Heaven; (2) dwelling in the womb; (3) birth; (4) leaving home; (5) subduing
demons; (6) attaining the Way; (7) turning the wheel of the Dharma; (8) entering nirvana” (Sijiao
yi; T 1929.46.745¢5-7). Also, according to Zhipan's &% (n.d.) Fozu tongji #hiL# 42 (completed in
1269), the Qixin lun offers a description of the Mahayana version of the eight scenes, which “preserves
‘dwelling in the womb’ but did away with ‘subduing demons,”” and the Sijiao yi offers a description
of the Hinayana version of the eight scenes, which “preserves ‘subduing demons’ but did away with
‘dwelling in the womb”™ (T 2035.49.141b11-13).
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sequence (that posits) a before and after. Therefore the Qingliang shu'® states,

“the Buddha’s body is devoid of obstruction and the Dharma is self-so.”"

Layman Wujin's® Zhaokua yuan ji states,” “What the Huayan jing takes
as essence (#2) is from beginning to end one thought-moment. The past and
the present are a single moment. The ten directions are one ksetra. The three
realms are one body (#%2). That very body is manifest before (us) and does not
entail discursive understandings.””? Among the ten non-obstructions (- #&
#t) [the above corresponds to] the non-obstruction in time and space (R &
##).” “Without leaving Tusita etcetera” is the non-obstruction of space (J&

#&5%). “Without leaving the womb etcetera” is the non-obstruction of time

18 The Qingliang Commentary (Qingliang shu % %), refers to the Da _fangguang fo huayan jing
shu K77 & Bh3E R4S H (T 1735.35) by Chengguan & # (738-839), also known as National Teacher
Qingliang i 7 B £f.

19 Source unclear.

20 Wujin #3& is the dharma name of the famed Song dynasty statesman Zhang Shangying 7& # %
(1043-1122). For more on Zhang, See Robert M. Gimello, “Chang Shang-ying on Wu-t’ai Shan,”in
Pilgrims and Sacred Sites in China, edited by Susan Naquin and Chiin-fang Yii (Berkeley: University
of California Press, 1992), pp. 89-149.

2 Zhaohuayuan ji WEALIEZT is no longer extant. According to Zhang Shangying’s Changzhe kanji
& & #3 (dated 1088), Zhaohua Cloister on Mt. Fang 7L was established by the layman Li
Tongxuan #@% (635-730). Zhang Shangying is said to have visited the temple and acquired the
writings of Li such as the Lueshi xin huayan jing xiuxing cidi jueyi lun WA #7 3F FASMATR FiRk 5
. The Changzhe kanji can be found in the Shanyou shike congpian 175 % 213k 4, vol. 17. A summary
in a post-face by Zhang is found in his post-pace to Lueshi xin huayan jing xiuxing cidi jueyi lun
(T.1741.36.10492191T.).

22 Partial citation of this passage also appears in Li Tongxuan’s Lueshi xin huayan jing xiuxing cidi
Jueyi lun (T 1741.36.1049a21).

2 According to Fazang’s %3 (643-712) Huayanjing tanxuan ji ¥ K4S %L, the ten non-
obstructions are: “(1) non-obstruction of manifest phenomena (gingshi wuai %% #&#%); (2) non-
obstruction of principle and phenomena (/ishi wuai ¥ ##%); (3) non-obstruction in mutual
entry (viangru wuai FANAHAE); (4) non-obstruction in mutual identity (xiangji wuai F8Ep £&#E);
(5) non-obstruction in multiple manifestations (chongxian wuai 3 #&HE); (6) non-obstruction of

subject and object (zhuban wuai FA¥##E); (7) non-obstruction of essence and function (¢iyong
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(RF#2%). In other words, in the boundless 4sezra realms there is not [even] a
hairbreadth’s distance between self and other. The past and the present of ten
worlds, from beginning to end, do not transcend this very thought-moment
(right now).

This is scriptural exegesis. Why is it cited and taken as a gongan? An
ancient said, “If not for the Huayan jing, the explanation of Principle (¥£)
would never have been complete. Students bury themselves in texts, letters,
meaning, and principle.”** They are unable to forget (discursive) thought and
understand the mind. Therefore, Bodhidharma came from the West, directly
pointed to the mind of people, had them see their own self-nature and attain
buddhahood. Thus, in the Seon # (houses) we practice “the non-obstruction
of all phenomena” (¥ F£&#%) and in Doctrinal %% (houses) they explain “the
non-obstruction of all phenomena.” The Doctrinal houses (4 %) simply
explain and cannot attain through practice; the Seon houses (%) directly
make use of what they come across in every potential (#) and every object
(¥%). As it is said, “tossing the great thousandfold world out of the universe
and inserting Mt. Sumeru into a mustard seed—these are all part of our
usual endowment (%% and not a borrowing of some extrinsic technique.””

Again, it is said, “tossing the great thousandfold world out of the universe is

wuai 1A ##); (8) non-obstruction of concealment and disclosure (yinxian wuai [EEA#&#R); (9)
non-obstruction in time and place (shichu wuai ¥R #&#%); (10) non-obstruction of composition
and decomposition (chenghuai wuai BRIEA#E)” (T 1733.35.160b11-25). Fellow Huayan exegete
Chengguan offers a slightly different list in his Qingliang shu: “(1) non-obstruction of principle
and phenomena (/ishi wuai ¥ ¥ ##3); (2) non-obstruction of composition and decomposition
(chenghuai wuai PRIEAHR); (3) non-obstruction of greater and lesser (freedom) (guangxia wuai B
#&#%); (4) non-obstruction in mutual entry (xiangru wuai FANAHE); (5) non-obstruction in mutual
identity (viangji wuai 4A€p#&#%); (6) non-obstruction of the subtle (weixi wuai f#4n&#%); (7) non-
obstruction of concealment and disclosure (yinxian wuai F&BA##%); (8) non-obstruction in multiple
manifestations (chongxian wuai % FA#); (9) non-obstruction of subject and object (zhuban wuai %
H¥44%); (10) non-obstruction in time and place (shichu wuai W5 ##)” (T 1735.35.576a27-b13).

24 Source unknown.

25 Source unknown.
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as commonplace as walking out the gate three times a day and inserting Mt.

Sumeru into a mustard seed is as commonplace as putting tares and millet

. 26
into storage.”

An ancient one said,” “If we are to discuss the unsurpassed true Principle,
how could the Huayan jing not be its utmost perfection! If so, what need
was there for Bodhidharma to come from the West and have branches and
shoots grow on top of more branches and shoots? How could you know that
this is not the truth (i€ #2) behind Bodhidharma’s coming from the West?"*
'Thus, unobstructed phenomena cannot not be taken as the ultimate truth in
calculation.”

An ancient one in verse said, “Sékyamuni did not appear in this world* (3

% Exact source unknown, but these expressions also appears in Pei Xius 4k (791-864) preface to
the Zhu Huayan fajie guanmen 23 ik TP (T1884.45.683¢14-15), Zhenjing Kewen’s FLi%5%,
(1025-1102) recorded sayings in the Guzunsu yulu (XZ] 118.713b1-2), and the Dahui Pujue chanshi
yulu (T 1998A.47.877a19 and b4). See also the Foguo Kegin chanshi xinyao R LI &% (XZ]
120.744.18-745a1).

27 Here, I use the literal translation “ancient one” for guren ¥ A Another possible translation would

be ancient virtuoso.
28 Source unknown.

29 Here, the term for “calculation” (Ch. shangliang, Kr. sangnyang % %) may, as Koga and Iriya point
out, also mean something like “consult” or “negotiate”; see Koga and Iriya, Zengo jiten, p. 217. But
shangliang, as we learn in the Zuting shiyuan 3L5EF 3%, may also refer to a merchant (“shang”-gu)
who “calculates” or “measures” (“/iang”-du) items on a scale so as not to lose equilibrium; see Zuting
shiyuan (XZ] 113.11b18; cited in Koga and Iriya, Zengo jiten, p. 217). In this sense the term may also
be likened to the English expression, “weigh one’s options.” Similarly, in the Chan context, the term
is often used in the derogatory sense of weighing one’s option (too much) or (over)-intellectualizing

while investigating a koan.

30 Here, the term for “appearing in this world” or “going out into the world” (Ch. chushi, Kr. chulse
#i4#) is probably being used as a pun to refer to both the literally appearance of the Buddha in this
world and the beginning of the his career as a teacher (this is usually how the term is used in Chan
literature). As an extension of the latter sense of the term, chushi is also used in other contexts to refer
specifically to someone becoming an abbot for the first time during his career as a monk; see Yi Fa,
The Origins of Buddhist Monastic Codes in China: An Annotated Translation and Study of the Chanyuan
ginggui (Honolulu: University of Hawai‘i Press, 2002), p. 214.
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#) and yet preached for forty-nine years. Bodhidharma did not come from
the West and yet Shaolin monastery has a wondrous formula.”' Thus, each
and every person is like a thousand-foot-high cliff,”* has already completed
their self-cultivation even before the existence of all the eons as great in
number as all the particles in the universe, and has also completed the
attainment of buddhahood. There is no other face on which they could add

rouge and facial powder.33

31 In his prose comments recorded in case 28 of the Biyan /u (T 2003.48.168¢17), Yuanwu
attibutes this verse to Xiu shanzhu #%:h £ or Longji Shaoxiu #£7#31% (d.u.) who is a dharma
heir of Luohan Guichen # #4233 (867-928). Xiu shanzhu served as abbot on Mt. Longji #£7% in
present day Fujian province. In an ascending the hall sermon, Lingyuan Weiqing also attributes this
verse to Xiu shanzhu; see his sermon in the Jiatai pudeng lu 3 %5 ¥ 45% (completed in 1204; XZ]
137.113b7-8). The verse in question seems to have been well known during the Song; see the Fayan
chanshi yulu 715860355k (T 1995.47.649¢7-8; cf. XZ] 118.412n5-6), Yuanwu Foguo chanshi yulu (T
1997.47.725a27-28, 730b11-12), Hongzhi chanshi guanglu (T 2001.48.18a18-19, 58b4-5), Changling
Shouzhuo chanshi yulu (XZ] 120.316a2-4), etc. Xiu shanzhu’s biography can be found in fascicle 24 of

the Jingde chuandeng lu (T 2076.51.400c9-401a25).

32 A thousand-foot-high cliff or, more accurately, a cliff that stands eight-thousand feet high
(Ch. bili gianren, Kr. byeongnip cheon-in % 354, a ren was about eight Chinese feet, so a fathom)
often appears with another well-known term in Chan, namely “on a lump of red flesh” (Ch. chirou
tuanshang, Kr. jeogyuk dansang F=R 8 L); see Jingde chuandeng lu (T 2076.51.298b21-23); and also
Yuanwu Foguo chanshi yulu (T 1997.47.725¢29 and 755a26). The lump of red flesh is often associated
with this famous passage from the recorded sayings of Linji: “on the lump of red flesh there is a
true man with no rank, constantly entering and exiting the openings of your face” (Zhenzhou Linji
Huizhao chanshi yulu 008 7% 2 RAR I 4% T 1985.47.496¢10-11). The man with no rank here
seems to be functioning as a metaphor for the buddha-mind; see Robert H. Sharf’s study on the
Baozang lun 5% iz, Coming to Terms with Chinese Buddbism: A Reading of the Treasure Store
Treatise, Kuroda Institute Studies in East Asian Buddhism 14 (Honolulu: University of Hawai‘i
Press, 2005), p. 187. Similarly, the thousand-fathom-high cliff seems to be functioning as a metaphor
for the precarious (or inconceivable?) seat of the buddha-mind. The same is true for another well-
known Chan metaphor, the hundred-foot pole (Ch. baichi gantou, Kr. backcheok gandu & R 38); see
Jianzhong jingguo xudeng lu 3% 3K B 5% (XZ] 136.252b6-7). The Jianzhong Jingguo xudeng lu
was compiled by Foguo Weibai #E & (d.u.) with a preface by Emperor Huizong #t% (r. 1100
1126) dated 1101.

33 Rouge and facial powder here seem to be metaphors for literally flowery language or excessive
thought. The absence of a face, needless to say, is a metaphor for no self. This idea can also be seen in
the Zutang ji (Z'T] 3/43/12).
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To raise the gongan this way is to explain it in terms of “the first phrase”
(#&#147). Although such explanations of the meaning of scripture are very
subtle, they are empty, distant, and lack vitality. They are overextended and
lack intelligibility. Had the lineage masters not cited the teachings and
turned it into the meaning of a gongan, what then?

Yuantong Shan’s Hi## (d.u.)* capping phrase® for without having yet
departed Tusita reads, “a moon in Heaven” (—HA £ X); his capping phrase for
had already descended into the palace reads, “(its) shadow contains the myriad
waters”*® (%8 #K); his capping phrase for without having yet left his mother’s
womb reads, “heaven and earth are under control”™ ($£3¥4€%); his capping
phrase for had already completed the task of saving people reads, “who would not
benefit from this blessing” (3 152 ).

You can take these eight scenes and arrange them into “realization” (&
and “salvation” (), but in their entirety they become eight scenes. Without
having yet departed Tusita is realization. Had already descended into the palace

3¢ Unfortunately, little is known about Yuantong. According to the Wudeng huiyuan xulue BYE&
7Lt he is said to be the dharma heir of a certain Fojue # 4% of the Yunmen lineage and seems to
have maintained close relations with Wanyan Yong %37 (r. 1161-1189) or Emperor Shizong # %
of the Jin & dynasty (1115-1234); see XZJ 138.933b9-934a13.

35 A capping phrase is a word, phrase, or saying that is appended as a note or comment to a case
and/or verse. For a good sense of how capping phrases were used (at least in Japan), see William M.
Bodiford, Sot6 Zen in Medieval Japan, Kuroda Institute Sutides in East Asian Buddhism 8 (Honolulu:
University of Hawai‘i Press, 1993), esp. pp. 143-162. See also the comprehensive treatment of this
subject in Victor Hogen Sori trans., Zen Sand: The Book of Capping Phrases for Kéan Practice, Nanzan
Library of Asian Religion and Culture (Honolulu: University of Hawai‘i Press, 2003).

3 'The two capping phrases, “A moon in Heaven” and “[its] shadow contains the myriad waters” —
A A£ R %8 K also appear in a verse by Wuzu Fayan in the Fayan chanshi yulu (T 1995.47.666b16;
of. XZ]J 118.447b13). See also Jianzhong jingguo xudeng lu (XZ] 136.143b8).

37 Bading €%, as Koga and Iriya point out, means something like “hold firmly” and also “pin
down,” “immobilize,” or “control,” and in the latter sense bading (often paired with its antonym
Sfangxing #AT or “release”) is used interchangeably with bazhu fe4t (Koga and Iriya, Zengo jiten, p.
374). See also the account in Hori, Zen Sand, pp. 712-713.

38 'The source of these capping phrases is unclear.
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is salvation. But this gate of salvation also has a realization and salvation.
“Dwelling in the womb” is realization. “Leaving the womb, “leaving home,”

» «

and “attaining the Way,” “subduing demonic forces,” and “turning the wheel
of the Dharma” are salvation. “Entering nirvana” is also realization. Had
already completed the task of saving people is nirvana.

'This is what Yuanwu meant by “From beginning to end a single thread.”
In abbreviation, there are four scenes. In without having yet departed Tusita
and had already descended into the palace salvation arises from realization. In
without having yet left his mother’s womb and had already completed the task of
saving people salvation is collected and returned to realization. This is referred
to as coming and going being consistent in the past and the future. All of
this is called (in Kunshan’s verse) “standards.” Here, “without having yet left
Tusita ... had already completed the task of saving people” are, (according to
Yuanwu’s verse), “from begging to end a single thread” and “there was no
coming or going from the outset.” Realization and salvation thus perish. (As
Kunshan’s verse puts it), one must “receive the words and understand the
source.”

Dahui said, “The last phrase® had already been completely exposed even
before it was expressed in a voice. It covers Heaven and covers Earth; it
covers voice and covers form. The gold-faced old man® was able to make a
critical move®' and said etcetera.”* Had already completed the task of saving

beings is none other than #he last phrase used as a critical move. To refer to

32 “The last phrase” or “the last word” (Ch. mohouju, Kr. malbugu X4%4)) quite literally means to
have the last word in an exchange, debate, or discussion and could also function as a final farewell;

see Koga and Iriya, Zengo jiten, p. 436.

40 'This indicates the Buddha who was said to have a golden complexion and body, which is why
statues of the Buddha were gilded.

41 “Critical move” (Ch. zhuozi, Kr. chakja # F), as Kogo and Iriya point out, is a term borrowed
from the classical Chinese chess game ¢i # (Koga and Iriya, Zengo jiten, p. 16). In the Chan context,

the term seems to refer more specifically to a suitable or advantageous move.

4 This seems to be a reference to a shizhong T3 (“instructions the assembly”) sermon in the

Dalhui Pujue chanshi yulu (T 1998A.47.842¢8-9). Mario Poceski claims that shizhong or “instructing
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this as the last phrase used as a critical move is permissible, but to refer to
it as the last phrase is not permissible. Let’s say you point to a mountain
and ask, “is this a mountain?” To answer, “It is a mountain,” is permissible.
In the mountain there is grass, trees, dirt, and stones and they are all raised
together. But let’s say you point to a stone in the mountain and ask, “Is
this a mountain?” To answer, “It is a mountain,” is not permissible. How
could you take the example a stone in the mountain and call it a mountain?
Therefore, Songyuan ascended the hall and said what he said.” This is also
why Changling said, “Without having yet left Tusita etcetera.” If this is true
and you “try to reach that place where you come out of emptiness, enter
existence, and undergo endless transformations,” you will be able to turn
yourself around* and exhale the vital breath.*

Even if you understand the last phrase it is still a move that lacks
understanding! What then could it ultimately be? “Principle, in its exalted
form, forgets emotions and locutions. How could there be an adequate
analogy? Finally the moon appears on a chilly night and falls capriciously

. 4
into a nearby creek.”*

the assembly” and shangtang were used interchangeably; Poceski, “Chan Rituals of the Abbots’
Ascending the Dharma Hall to Preach,” in Steven Heine and Dale S. Wright eds., Zen Ritual:
Studies of Zen Buddhist Theory in Practice (New York: Oxford University Press, 2008), p. 91.

4 That is, Songyuan’s sermon quoted later; and see also fascicle two of the Songyuan Chongyue
chanshi yulu (XZ] 121.605a9-11).

% Zhuande shen #%4%%, here translated as “turning yourself [lit. the body] around,” means
something like to move up to a whole new level that is a step or cut above the normal; see Koga and

Iriya, Zengo jiten, p. 329.

4 “To turn oneself around and exhale the vital breath” or, better still, “let out a sigh of relief”
(zhuanshen tugi #%£R) seems to have been a set phrase that was used to express a changing of
one’s fate (for the better). Exhaling the vital breath, among other things, may be sign of new life.
A telling example of how zhuan #% can be used as a pun to mean both literally turning around and
turning one’s life around also appears in case 75 of the Biyan /u (T 2003.48.202¢15 and also 206a3,
211al7, etc).

4 Although this verse (with slight variation) is also found in the recorded sayings of Fayan Wenyi
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However, if you look for a separate last phrase outside of (such) a critical
move how could this not be, again, a betrayal of the former sages? (Have

you) not seen what the ancient one said, “I will explain the last phrase for

you: it is the occasion on which illumination and darkness become a pair” ¥

Moreover, are the first phrase and the last phrase the same or different? If
the masters and good teachers (&%93%) test their skill (#) in the first phrase,
then all they will do is hand out a phrase with no reason (#£). Since it
is a phrase with no reason and cannot be clearly analyzed, students may
take their own limited estimations. Some construct understandings of the
unconditioned (#%) and doing nothing (£%) and some have eyes with

more sophisticated attachments such as our tradition’s going beyond.* (Thus)

FIRX A (885-958) (T 1991.47.591a08-9), we should be cautious about attributing the verse to
Fayan. As Yanagida Seizan points out, there are two extant versions of his recorded sayings extant (one
from the Xukai guzunsu yulu and the other from the Wujia yulu) and their source(s) is/are unclear;
see Zenseki kaidai, p. 476. It should be noted here, however, that the Biyan /u also attributes this verse
to Fayan; see T 2003.48.173b15-16. For an alternative English translation of the entire verse, see
Thomas F. Cleary and ]. C. Cleary trans., The Biyan lu (Boston: Shambhala, 1992), pp. 214-215. In
translating the verse above, I have chosen to follow the wording of the version found in the Biyan /u.
(I therefore substitute you & for hua 3% and yu *fv for yu #r.) The last line of the verse was used as a
capping phrase and collected in capping phrase anthologies; see Hori, Zen Sand, p. 448.

4 This verse, attributed to Xuedou Chongxian, also appears in case 51 of the Biyan lu (T
2003.48.186¢17-18). he is a dharma heir of Zhimen Guangzuo % 715t4 (d.u.) of the Yunmen
lineage. For over thirty years Chongxian served as the abbot of Zisheng Monastery # %< on Mt.

Xuedou % %:b in Zhejiang province.

4 Despite what is presumably its humble beginning as a word that means something like “go or
face upward” (the character xiang ¥, as Koga and Iriya point out, is grammatically equivalent to the
more formal yu #), “going beyond” (Ch. xiangshang, Kr. hyangsang %1 L) has come to carry deeper
connotations in the Chan context; see Koga and Iriya, Zengo jiten, pp. 127-128; see also Urs App
trans., Master Yunmen: From the Record of the Chan Teacher “Gate of the Clouds” (New York: Kodansha
International, 1994), 89, note 1. Reflecting critically on Harold Bloom’s ruminations on the anxiety
of influence, Dale S. Wright offers an interesting reading of “going beyond” in his book Philosophical
Meditations on Zen Buddbism (Cambridge, UK: Cambridge University Press, 1998), esp. 139-156.
See also Hori, Zen Sand, p. 653. Generally in Buddhism it refers to improvement spiritually.
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becoming the controller®—this is what Dahui called a critical move.

Others of mediocre or lesser capacity only recognize the dharma body
and go even lower to seeking awakening in the perspective of one form.*
This too has not yet settled the matter. That is, this is not like the last phrase,
which moves from the shallow to the deep and to what is still deeper. This
causes a student to exhaust the subtle bondages of the Dharma. This can be a

cure for those who lug around the seal of the Dharma.”
Yantou (Quanhuo)® remarked that Deshan (Xuanjian)*® did not

49 For the “controller” (Ch. zhuzai, Kr. jujae £5) inside the five skandhas, see the Jingde chuandeng
Ju (T 2076.51.447222).

50 'This seems to be referring to the Here, “the (great) matter of one form” or “the (great) matter of a
single color” (yise bian shi — &% %), is probably referring to the attainment of equanimity. The same
idea appears to have been used in this sense in case 13 of the Biyan /u (T 2003.48.154b8) as noted
by Thomas and J. C. Cleary; see Cleary and Cleary, Blue Cliff Record, pp. 91 and 93. The character
bian %, as Koga and Iriya point out, means something like “of this or that house/tradition” or “from
this or that perspective”; Koga and Iriya, Zengo jiten, p. 417; cf. the Yuanwu Foguo chanshi yulu
(T 1997.47.760a18).

51 The seal of the Dharma (fayin 7%¥) implies a sense of certainty as no mistake can be made
if the “seal” (of approval) and its trace are identical. The metaphor of the tally (fi 4) is used in a
similar manner in Chan literature. Concerns about a premature sense of certainty are a common
motif in Chan literature as in the case of the record of Huangbo Xiyun #%%477i& (d. 850); see his
record in fascicle 8 of the Tiansheng guangdeng lu (XZ] 135.664b7-10); also cited in the Zongjing lu
(T 2016.48.477a14).

52 Yantou Quanhuo # 38 4% (828—887) is said to have received formal transmission from Deshan
Xuanjian (see note 53 below). Quanhuo served as abbot in Yantou or Mt. Wolong BA#€:L near
Dongting lake i#&#] in Hunan province.

3 Deshan Xuanjian, a dharma heir of Longtan Chongxin #£# %15 (d.u.), hails from Jiannan %]
# in Sichuan province. His surname is Zhou /8. He was an expert of the Diamond Sitra and was
therefore known as Diamond Zhou (Jin'gang Zhou £l J2). At the beginning of the Dazhong X ¥
era (847-859) he was invited to serve as the abbot of Deshan %1 in Wuling &%, Hunan province.
Xuanjian, whose posthumous title is Great Master Jianxing JU1% K #, was also a contemporary
of Linji Yixuan and there seems to have been a rivalry brewing among their spiritual descendents
during the early Song. The lineages that claimed descent from these two figures are known to have

produced a collection of recorded sayings for the first four patriarchs of their respective lineages (and
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understand the last phrase,** and Dahui remarked that “the World Honored
One attained the last phrase as a critical move.” This is not an instance of
taking the World Honored One and Deshan’s temporary expedient means
(7#12) as the truth (). However, in blaming them (i.e., the World Honored
One and Deshan) all he wanted to do was to perfectly construct the last
phrase. Because the last (stage) is perfectly formed it is called the last phrase.
If you reach utmost perfection, how does this differ from the first phrase!
Therefore it is said, “If you want to recognize the last phrase, then look for
(your original face) before the time (your parents) were born.” This is why
Kunshan said “sublime function” [usual endowment®’] and “supernatural
powers” [the present], Yuanwu said “the last (stage)” [had already descended
into the palace and had already completed the task of saving people], Haiyin gave
out a “shout” [penetrating the purport of the buddhas and patriarchs], and
Songyuan said “in the beginning” [the first phrase].

both bore the same title Sijia yulu W5 3&4%). Unfortunately, the collection produced by Deshan’s
lineage, which most likely consisted of the recorded sayings of Deshan, Yantou, Xuefeng Yicun &
& 7 (822-908), and Xuansha Shibei Z 7/ # 4% (835-908), is now lost. The other collection, however,
is still extant, albeit only in the form of a Ming reprint. For a copy of this collection printed in Japan
in 1648, see Yanagida Seizan ed., Shike goroku, Goke goroku, furoku Hokoshi goroku, Seppo goroku, Gensha
daishi goroku VI35 5k B GGk MR E £ 354k T35 5k %) KB4k, Zengaku sosho 3
(Kyoto: Chubun shuppansha, 1974).

s¢ For this story, see case 55 of Wansong laoren pingzhang Tiantong Jue heshang songgu Congrongan
Iy B ASER R E R Aoy S5 (hereafter Congrong lu; T 2004.48.262a20—5). See also
case 13 of the Wumen guan #&P1H (T 2005.48.294b28—c11). The story can be summarized as follows:
Chan master Deshan Xuanjian missed his opportunity to have lunch, so he picked up his begging
bowls and headed for the samgha hall. The cook Xuefeng Yicun witnessed this and said, “the bell
hasn’t been rung and the drum hasn’t been beaten (to announce lunch), where is that old man think
he’s going?” Deshan immediately returned to his room. Later, Xuefeng told this story to Yantou who

in reply said, “Even Deshan, so great, doesn’t understand the last phrase.”
55 For critical move, see note 41 above.
56 Source unknown.

57 In addition to one’s original endowment or condition of life, enfen A% can in Chan literature
also refer to one’s responsibility or to the original state of realization itself. See Koga and Iriya, Zengo
Jiten, pp. 430-431; and also Hori, Zen Sand, pp. 668—669.
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Kunshan Huiyuan's®® verse

Without having yet departed Tusita,

He has already descended into his father’s palace,

Although he has already completed the task of saving living beings,
He still dwells in his mother’s womb,

Neither does this stem from sublime function,

Nor is it supernatural powers,

Do not establish standards™ on your own,

s8¢ This refers to Baoben Huiyuan #& &% 7T (1037-1091). He attained awakening under Huanglong

Huinan in 1066 and became his dharma heir. Two years later in 1068 he became the abbot of

Shousheng Monastery %% in Jiangsu province and later became the abbot of Huiyan Cloister %

% on Mt. Kun .1 in the same province. He later served as the abbot of Baoben Chan Cloister

R AART in Zhejiang province. He posthumously received the title Great Master Zhengwu 3E % X Ff.

59

Guiju #L#E literally means something like “compasses and squares,” and this literal translation

may perhaps better capture the poetic spirit of Kunshan’s (or Shitou’s; see below) verse. But, for

clarity’s sake, I have decided to use “standards” as a translation for guiju. The Shuowen jiezi 3%

% dictionary offers this gloss for gui: “legal standards” (fadu 7%J%); see Xu Shen ¥, Shuowen jiezi,

reprint (Beijing: Zhonghua shuju 1999), p. 216.
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Receive the words and understand the source.®

SOL LA, RS, SRR EE; AR AR WERME. Rk
WH, TR, 778 ZHAE, ARZAR T

[Explanation]

Kunshan:®*' Without having yet left his mother’s womb: is to have not yet
done something to have already done it and to have already done something
to have not yet done it? (Kunshan) reduplicates the text of the gongan and
raises it for comment.

Sublime function: this is to be just so.

Supernatural powers: this is to accomplish (lit. attain siddhi) right now. If
neither sublime function nor supernatural powers, then you must not establish
standards. If you receive words and you must understand the source: If so, then
this comes close to what is said above: “to not yet do something is to have
already done it and to have already done something is to have not yet done

”»

it.

BaLh kB EMTE, RARGTAR, TREGPARIR? FXTRL, WHHE KAtk
A, APEE A B RGEAL. SRR R, AN AEAPIE, BZA R RS HLAE, KREE RLLIR
KA, TARGRARAGTRZ X, i&m.

Yuanwu Keqin's® verse®

60 The last two lines is most likely a borrowing from Shitou Xiqian's % $84& (700-790) Cantong
qi 2R% (T 2076.51.459b19). They were also cited in Yongming Yanshou’s /KB % (904-975)
Zongjing lu F5L%%, compiled in 961 (T 2016.48.764b10-11).

61 'This name and the other names below, as the editors of the HBJ duly note, are not found in all
editions of the Seonmun yeomsong and its seolbwa and were, therefore, inserted into the text by the

editors themselves presumably for the sake of clarity.
2 Yuanwu Keqin is a dharma heir of Wuzu Fayan 7783 % (1024-1104). Keqin, a Sichuan native,

served as abbot of Taiping Xingguo Monastery A-F$£Bl < on Mt. Jiang # L (present-day Nanjing),
Tianning wanshou Monastery X% # % in the Eastern Capital (present-day Kaifeng), Zhenru
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The great elephant® originally has no shape,
Perfect vacuity embraces all existing things,
He went last but has already passed far by,*
Facing South he sees the North Star,

'The king’s palace and Tusita,

Cloister AdwFz on Mt. Yunju £/ in Jiangxi province etc. He was given the posthumous title
Chan Master Zhenjue A $4# 7. For a monograph-length study on Yuanwu in English, see Hsieh,
“A Study of the Evolution of K’'an-hua Ch’an in Sung China: Yian-wu Ko-ch’in (1063-1135) and
the Function of Kung-an in Ch’an Pedagogy and Praxis” (Ph.D. dissertation, University of California
Los Angeles, 1993).

63 For this verse, see also the Yuanwu Foguo chanshi yulu (T 1997.47.800c17-21).

¢ Daxiang X% is an epithet for the Buddha; see the Zongjing /u (T48.2016.479¢05-10). Though
I have chosen to translate this literally as “great elephant” the term can also denote something more
abstract like the “great schemata”; see the discussion of this term in Sharf, Coming to Terms with
Chinese Buddhbism: A Reading of the Treasure Store Treatise (Honolulu: University of Hawai'i Press,
2005), p. 150. As Sharf points out, the great schemata may be an allusion to two passages from the
Daode jing 81448 or Laozi % stanza 35: “Take hold of the great schemata and all under heaven
will come to you” (zhi daxiang tianxia wang K % KT 4%) and stanza 41: “The great schemata are
without form” (daxiang wuxing X %4 ). The latter is clearly the reference that Yuanwu had in

mind. As for the meaning of the great schemata, Sharf makes a claim that is worth quoting in full:

While commentaries to the Daode jing gloss daxiang as an epithet for the Dao itself, a more
precise understanding of the term can be found in the Yijing. The great schemata are the
subject of extended discussion in the third and fourth Wings (yi 3£), namely, the Xiangzhuan
%4%. Here a distinction is made between the “great images” X %, that is, the two trigrams of
the hexagram taken as wholes, and the “small images” J*%, which are enigmatic references
to individual lines attributed to the Duke of Zhou. Daxiang is understood as the image or
idea of the situation manifest in the overall pattern of the hexagram” (Sharf, Coming to Terms
with Chinese Buddhism, p. 150).

Here, I have decided to translate daxiang as “great elephant” to underscore what appears to be the
intended pun—the great elephant (daxiang), that is, the Buddha (the subject on which Yuanwu is

offering verse comment), like the great schemata (daxiang), has no form.

65 This line is most probably an allusion to the well-known phrase: “the first one to go did not
yet arrive but the last one to go passed far by” (xianxing bydao mohou taiguo JAT B KAz Ki);
for instance, see Yanggi Fanghui heshang yulu ¥p% 75 & Ao 38 5% (T 1994A.47.645a3), Xutang
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Saving beings and leaving his mother’s womb,

From beginning to end a single thread,

No coming or going from the outset,

Sweeping away the footprints, erasing the traces, and doing away with
the root,

A lotus flower in the midst of flames® has blossomed here and there.

EEEE KR AR, ZROEA. KA RS, ahhdd TR
B OFARRE A —F, iRk BHIREIRARRE, KEER IR

[Explanation]

Yuanwu: The Great Elephant ... perfect vacuity embraces all existing things:
existence is non-existence and non-existence is existence.

He went last ... North Star: there is no past, future, north, or south.
Therefore he said, 7he king’s palace ... no coming and going from the outset. That
is to say, sweeping away the foatprim‘s, erasing the traces, and doing away with
the root.

A lotus flower in the midst of flames has blossomed here and there: this is
auspicious and propitious. Yuantong said, “If heaven and earth are under
control, then you sweep away the footprints, erase the traces, do away with
the root, and demolish the nests and caves. All the buddhas, living beings,
bodhi, and nirvana — an understanding (of such things) cannot be had. If (you)

heshang yulu J& & Foih3E 4k (T 2000.47.987a27-28), and Hongzhi chanshi guangly %% ik 4% (T
2001.48.41¢c15) among others. See also Koga Hidehiko and Iriya Yoshitaka’s explanation of this
phrase in their Zengo jiten #35# # (Kyoto: Shibunkaku, 1991), p. 256. For a uscful overview of the
content and form of the Hongzhi chanshi guanglu, see Morten Schlitter, “The Record of Hongzhi and
the Recorded Sayings Literature of Song-Dynasty Chan.”

o “A lotus flower in the midst of flames” (huoli lianhua X E:£3%) is a metaphor whose locus
classicus is Yongjia Xuanjue’s /K#&ZH# (665-713) Zhengdao ge 383 see T 2076.51.461a. The
metaphor itself seems to be an old one. It also appears, for instance, in the Nirvana Suatra (T
374.12.472c20 & T 375.12.715¢5) and the Vimalakirti Sitra (T 474.14.530c3 & T 475.14.550b4).
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let (them) go (#47),” a lotus flower in the midst of flames blossoming here and
there will be auspicious and propitious.” If so, sweep away the footprints, erase
the traces is the meaning of Dahui’s verse. A4 lotus flower in the midst of flames
blossoming here and there is the meaning of Zhu’an’s verse. How could it not
be the meaning of Changling’s “come out of emptiness, enter existence, and

undergo endless transformations”? Therefore we can see that “You can try to

268

bore a hole your whole life but the ends won’t meet™ means “guidelines do

. 69
not exist.”

& KEE2EAH, Aok &AL, KR EFE, &ilhdhlb, ¥x, 2
FERA, B WHORERARR . KEEMA, AFAHL Blx "SR,
PR AR, TREARE, SRR, kA, FRIZR, TRTRAL; FK
7, BV KAR A, R BSK, Rt RANTI 284, XK BARL, K2 ZH
#, HEmafl, SEREHTANFENATZ LI AFEFETAME, AR
BAZ K, Thado,

67 See note 37 above.
6 See Zhu'an Shigui’s verse below. For “bore a hole” (chuanzuo); see note 77 below.

0 “Guidelines” (Ch. guize, Kr. gwechit $L31). It should be borne in mind that gui # also refers to
the distance between cart wheels or the wheel ruts on the road and has by extention come to refer
to something like an established way of doing things; cf. Sharf, Coming to Terms, p. 157. It is in this
sense that I use the word “guideline” or, literally, a line that is being used to guide measurement and
thought. The phrase “guidelines do not exist” itself may have been borrowed from the Xinxin ming
12s44 (T 2010.48.376¢26 or T 2076.51.1457b15), but a more likely source, perhaps, is the oft-
cited teaching, “when the great function is manifest, no guidelines are left behind.” In this example
what we seem to have is, again, the idea that when the Chan master or sage demonstrates the true
function (as opposed to just having and not revealing the true potential, essence, or # %) he does not
therefore leave any guidelines for others to follow. The teaching is cited in the entry for the monk
Daan X% (793-883) in the Zutang ji (ZT] 5/4/10); also see his entry in the Jingde chuandeng lu (T
2076.51.267¢24). Yunmen Wenyan also seems to have been fond of citing this teaching; see Yunmen
Kuangzhen chanshi guanglu (T 1988.47.554c02 and 571b22). See also the explanation in Koga and
Iriya, Zengo jiten, p. 293. In the Chan and Seon context “guideline” is metaphor for the Dharma
or dharma body. For instance, in the Zongjing /u, we also find this telling quote from an unnamed
ancient one: “As for the dharma body, dharma means ‘to abide by the rules.” Rules refer to guidelines.
They prevent people from producing individual understandings” (T 2016.48.900b28-29). For “bore a

hole” (chuanzuo), see note 77 below.
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Dahui Zonggao's’® verse”'

Honey on a sharp blade should not be licked,”
Water from a poison-ridden’ house should not be tasted,”
If neither the rule to not lick nor to not taste is transgressed,

'Then you will naturally return home with neat, embroidered clothes.

KERE, PR EFAK, BEIFTKEE FRTERTL, AR
R

70 Dahui Zonggao X E % % (1089-1163), also known as Miaoxi 4/, is a dharma heir of Yuanwu
Kegin. He became the abbot of a hermitage named Yunmen an &1/ in 1130. He therefore is often
referred to as Yunmen Zonggao. Four years later he moved to Yangyu Hermitage #4%/& in Fujian
province and began to openly criticize what is known as “silent illumination” (Ch. mozhao % 2). He
also served as abbot of Nengren Chan Cloister #84=#%[% on Mt. Jing /2.1 and Ayuwang Monastery
7 # 2% in Zhejiang province. For more on Dahui, see Miriam Levering, “Ch’an Enlightenment
for Laymen: Ta-hui and the New Religious Culture of the Sung” (Ph.D. dissertation, Harvard
University, 1978).

7t The verse also appears in the Dabui Pujue chanshi yulu (T 1998A.47.850¢7-10) and in the
Donglin heshang Yunmen anzhu songgu (XZ J118.795b4-6; cf. note 2 above).

72 'This is an allusion to a line from the Fo benxing ji jing #hAAT %42 (T 190.3.717c23).

3 Gudu %% is usually translated as “poison,” but it should be borne in mind that the term seems
to have originally referred to worms that dwell in the intestines and blood (i.e., tapeworms); for
instance, see the explanation in the Yigie jing yinyi —#E# & (T 2128.54.417b9): “gudu (the first
character is pronounced gi or pronounced yé. Now we use the former pronunciation. The Zilin
(dictionary) offers this gloss, ‘Worms inside the stomach. Worms (form) lumps and harm people. It

is a combined ideogram formed from the characters xie and chong.

74 'This line most likely refers to a saying that is traditionally attributed to Caoshan Benji &l A4
(840-901): “(Act) as (you would) while passing by a poison-ridden village—don’t (let) a single drop
of water (from that village) get on (you).” The locus classicus for this quote is the entry for Caoshan
in the Jingde chuandeng lu %1%4%¥% 5%, which was compiled in 1004 (T 2076.51.336¢1-2). Not
surprisingly, the same quote also appears in the Fuzhou Caoshan Yuanzheng chanshi yulu &M &L 7T
FHAREF2E 4% (compiled in Japan in 1766; T 1987A.47.529223-24 and T 1987B.47.539a8-9), but this
source should be used with caution as it appeared relatively late as part of the Xu guzunsu yuyao 4
F1535% (compiled ostensibly in 1238) and again as part of the Wujia yulu #5354k (compiled in
1630); see the Xu guzunsu yuyao (XZ] 118.89729-10).
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Zhu'an Shigui’s verse”

Entering the sea of right and wrong lying down,”
Wialking freely amongst the crowd of ravenous tigers,
You must not judge the self against right and wrong,

You can try to bore a hole your whole life but the ends won’t meet.”

WG 5A, “RAFBINI N, TR P O AT, FRZFRIR] FALF
E SN

Tianyi Yihuai”® ascended the hall,” raised this gongan, and said, “This

75 This verse also appears in the Chanzong songgu lianzhu tongji 7% 7/ &Hzk 8% (XZ] 115.15b9—
10).

76 In translating hengshen #%, “lying down,” I follow Koga and Iriya, Zengo jiten, pp. 40 and 115.
“Lying down” here denotes a sense of ease, which is consistent with the message of free roaming in

the following line of Zhu’an’s verse.

77 Here, Zhu'an is using the famous metaphor of “boring a hole” (Ch. chuanzuo 5 #) to refer to
the kind of incongruity that we might associate with the English idiom, “sqaure peg in a round
hole.” In Chan literature this metaphor is usually used in the pejorative sense to ridicule those who
obstinately try to use wrong views and understandings (Ch. zhijian %25L) to make sense of a koan
or intellectual problem. Consider, for instance, the following reference to chuanzuo in the Biyan lu:
“This matter does not lie in words and phrases. To prevent people later on from [trying to] bore a
hole Xuedou drew on ...” (T 2003.48.193a13-14). An even more telling example, perhaps, can be
seen in the Zhongguan lunshu ¥ #3# %i: the various teachers use to bore a hole and differing theories
abound; see Zhongguan lunshu (T 1824.42.102¢15). One of the famous examples of boring a hole in
Buddhism is that of a man who tries, in vain, to dig a hole in the dry earth to find water from the
Miaofa liankua jing 4 % 3& 345 (T 262.9.31c10; hereafter Lotus Sitra).

76 Tianyi Yihuai KR &ME (993-1064) is a dharma heir of Xuedou Chongxian. A record of Tianyi’s
teachings can be found in the Tianyi Huai heshang yu XA Foi#3E preserved as part of the Xu
guzunsu yuyao (XZ] 118.892a15-).

79 “Ascending the hall” (Ch. shangtang, Kr. sangdang £7%), which most likely refers to the Chan
master ascending the elevated platform in the Dharma hall to deliver a sermon on formal occasions,
was one of the most important rituals performed by a Chan master during his tenure as abbot.

The ritual seems to date back as early as the Song dynasty. For more on this ritual, see Mario
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explanation of the gongan quickly traps people on level ground.** From
the next visit to Deer Park® to the end at the site near the crane trees,* in

between forty-nine years he cast a wide net. Branches and shoots grow on

top of more branches and shoots.””

Poceski, “Chan Rituals of the Abbots’ Ascending the Dharma Hall to Preach,” in Heine and Wright
eds., Zen Ritual: Studies of Zen Buddhist Theory in Practice, pp. 83—111. For the significance of
ascending the hall as rifual, see Rohert H. Sharf, “Ritual,” in Donald S. Lopez, Jr., ed., Critical Terms
for the Study of Buddhism (Chicago: University of Chicago Press, 2005), pp. 245-269.

80 Pingdi “F-3# or “level ground” is often used in Chan literature to denote a sense of ease, stasis,
and lack of difficulty or challenge. Consider, for instance, the following words of Yunmen Wenyan &
PISE (864-949): “On the level ground dead men are innumerable, but those who are able to pass
through a thicket of thorns are skilled hands” (Yunmen Kuangzhen chanshi guanglu ‘E 71 E 4% 6 %
T 1988.47.554b22-23). A “skilled hand” (Ch. Aaoshou %¥5) refers to a skilled swordsman or archer.
For instance, according to case 43 of the Biyan lu: “When the tip of two swords draw cross each
other, there is no need to withdraw; a skilled hand is like a lotus in fire” (T 2003.48.180b3—4). See
also Koga and Iriya, Zengo jiten, p. 131.

81 Luyuan & (alt. JRIL) or Luyayuan B ¥F3L (Sk. Mrgadava, P. Migadaya) otherwise known as
Sarnath is a small park located North-east of Varanasi in present day Uttar Pradesh, India. According
to legend, the Buddha, shortly after his enlightenment, performed the first “turning of the wheel” (Sk.
dharmacakra-pravartana, P. dbamma cakka ppavattana, Ch. zhuan falun ¥#i%3), that is, his famed
first sermon on the middle way and four noble truths to the five bhiksus at Deer Park. The sermon
appears in the Mahavagga portion of the Pali Vinaya (1 10 ff.) and the Samyutta Nikaya (56.11). For
secondary scholarship on this sermon, see Lambert Schmithausen’s article “On Some Aspects of
Descriptions or Theories of ‘Liberating Insight’ and ‘Enlightenment’ in Early Buddhism,” in Studien
zum Jainismus und Budbhismus. Gedenkschrift fiir Ludwig Alsdorf, edited by Klaus Bruhn and Albrecht
Wezler (Wiesbaden: Franz Steiner Verlag, 1981), p. 202, note 8. Though early (4-3 B.C.E.), scholars
raised doubt as to its claim to be the first, “original” account of the Buddha’s enlightenment, citing its
sophisticated nature; see Schmithausen “On Some Aspects of Descriptions or Theories of ‘Liberating

Insight’ and ‘Enlightenment’ in Early Buddhism,” p. 203.

82 Heshu #4#% or sala trees here refer to the site of the Buddha’s parinirvana at the outskirts of
Kusinagara. According to legend, as the Buddha approached his final departure the trees, then
in blossom, are said to have turned white like white cranes, hence their name. For instance, see
the Daban niepan jing X A2 H 4 (hereafter Nirvana Sitra; T 374.12.369b18-19 and T 375.12.
608c28-29).

8 Zhiman %, here translated “branches and shoots,” is a metaphor for the trappings of views
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[Explanation]
Tianyi: What sort of opening is this?* Was it not mentioned before?

“Principle, in its exalted (form), forgets emotions and locutions. How could
185

AR EFZZ, RABEILE? AIARETF, BAaEHE, TR
Cuiyan Wenyue® ascended the hall, raised this gongan, and said,” “The

and of language, which have grown too extensive. The term seems to be used interchangeably with
the more commonly used metaphor of the kudzu or wisteria (Ch. gezeng & i); for instance, see the
Hongzhi chanshi guanglu %% 3% i & 4% (T 2001.48.109a15-16). Verbose Chan or lettered Chan (Ch.
wenzi chan I F4%) was often also referred to as geteng chan # #4%. It also seems worth noting here
that the Yigie jing yinyi cites the Maoshi £3¥ gloss, “to spread” (manyan % 3£), and also cites the
Guangya J&ife gloss, “growth of sprouts” (miaochang W), which, though literal, seems to be largely
consistent with the use of the term in Chan literature to refer to overly extended growth; see T
2128.54.392¢11. For the expression “branches and shoots grow on top of more branches and shoots,”

see also Tianyi Yihuai’s sermon in the Xu guzunsu yuyao (XZ] 118.894a9).

8 Openings (Ch. konggiao L) typically refer to the eyes, ears, nose, and mouth etc., but in Chan
sources it is also used as a metaphor for a critical move or moment; see ZGD, p. 307b; and also Koga

and Iriya, Zengo jiten, p. 125.
85 See note 46 above.

8  Cuiyan Wenyue # 3 I (998-1062), otherwise known as Yunfeng &, is said to have received
formal transmission from Dayu Shouzhi X &5 (d.u.). After Dayu’s death Cuiyan served as chief
seat (shouzuo #/Z) at Tongan Cloister B[ (in present day Jiangxi province) during Huanglong
Huinan’s %7€ % % (1002-1069) tenure as abbot. He later went on to become the abbot of Cuiyan
Monastery # %3 (Jiangxi province), Falun Monastery ## < on Mt. Nanyue %% (in present day
Hunan province), and Yunfeng Monastery &% <F also on Mt. Nanyue. Following an old custom,
Wenyue was also known by the name of the temple and/or mountain on which he served as abbot,

that is, Cuiyan, Falun, and Yunfeng. For his recorded sayings, see the Guzunsu yulu (XZ] 118.671b3).

87 This sermon also appears in Cuiyan’s recorded sayings preserved as part of the Guzunsu yulu (X7,
J118.683a5-11)
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wheel of the Dharma® is here,” (and, though I) have a mouth, there is no
use for (it). Do all of you people still get it>* If all of you get it, (then) the
nose”' of all the old reverends under Heaven are in the palm of your hand. If
you do not understand, you may cry till blood flows out of your mouth, but
this will be of no use. It is not as good as closing your mouth and enjoying

what’s left of spring.”*

8 Falun %% or “wheel of the Dharma” is most likely being used as a pun here to refer literally to
the wheel of the Dharma (i.e., the Buddha’s teachings or the truth) and to Cuiyan himself (Falun
was also the name of the temple where he probably delivered this shangtang sermon while serving as

abbot); see note 86 above.

8 “Arriving here” (Ch. dao zheli £11& ) seems to also work very much like the colloquial English

expression, “well, here we are (but now what do we do?).”

% As Koga and Iriya point out, weixi %% simply means “to know,” but the term usually refers
to knowing something thoroughly and completely; see Koga and Iriya, Zengo jiten, p. 10. But since
the term is being used in a colloquial manner here I have chosen to translate the term as “get it” to
preserve the colloquial tone of Cuiyan’s sermon. Since the set phrase “do you still get it” (Ch. hai
weixi &% %) also often appears without the character xiang 48,1 take that to mean the character can
be ignored; cf. Yuanwu foguo chanshi yulu (T 1997.47.714¢17, 720c29, 723b04 etc.).

o1 The term bikong $ 3L literally means “nostrils,” but, as Koga and Iriya rightly point out, bikong is
better understood as “nose”; see their Zengo jiten, p. 392. As Koga and Iriya also point out, in Chan
literature the nose is used as a metaphor for one’s “original face” (Jp. honrai no menmoku k0D
B); see Koga and Iriya, Zengo jiten, p. 392. Koga and Iriya, however, do not cite what appears to be
the earliest reference to the nose as one’s original face preserved in the Zuzang ji: “Question: Before
your parents were born where was your nose?” ¥ AR £ F SLAHER (ZT] 4/117/4). It should
be pointed out here that there is good reason for this analogy. Consider, for instance, the fact that the
Shuowen, fascicle 4, offers this gloss for the character zi B (“self”): “nose” #+4. (Xu Zhen, Shuowen
Jiezi, 74). The character itself, we are also told, is a pictograph representing the nose. The phonetic
radical i 57 seems to have been added later to distinguish #i 3% from zi. It seems worth noting here
also that bikong should in some cases be translated as nostrils and not nose (nor self for that matter);
cf. the references to “nostrils let out breath” (T 1998A.47.821a2 and T 2001.48.48c17) and “putting a
thread through people’s nostrils” (T' 1995.47.649¢5-6).

92 'This is a quote from a poem by the renowned Tang poet Du Xunhe #-&#% (846-904) entitled
“Listening to the Cuckoo” M- F# (Quan Tang shi 2 /%% [Wenyuange Siku quanshu edition]
693, 9b):
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[Explanation]

Cuiyan: The wheel of the Dharma has reached here ... there is no use for it:
this does not simply mean that it cannot be said but that one must do his
best to say it.

Do all of you ... knowing the Way for each other: to care for others one must
be thorough.” This can be known from what follows.

B BB ERRA, HM2ERFIRK, EHEREL. REFEZREH, BAAK
B, THTHaAL,

Haiyin Chaoxin® ascended the hall, raised this gongan, and said,

195

“Dear friends, speak!”® What has old man Sakyamuni done for forty-nine

In the sky over Chu a full moon forms a wheel
'The soul of (the Prince) of Shu cries and cries to let people know
You may cry till blood flows (out of your mouth), but this will be of no use

It is not as (good) as closing (your) mouth and enjoying what’s left of spring
HREMA RS BLERENEA IR R T @5 A

This poem is alluding to an old legend about the exiled Prince of Shu, Du Yu # %, who, having
turned into a cuckoo after death, continued to shed tears of blood. The Chinese word for cuckoo

(dujuan #:F%) can also refer to spotted azaleas, a type of red flowering shrub.

% The phrase “to care for others one must be thorough” (Ch. weiren xu weiche, Kr. wi-in su
wicheol % AJA B M) is sometimes accompanied by the phrase “to kill a person one must see
blood” (Ch. sharen xu jianxie, Kr. sarin su gyeonhyeol # NI R dn); see Yuanwu Foguo chanshi yulu
(T 1997.47.765a4-5); Biyan lu (T 2003.48.170b4); and also Mi'an chanshi yulu %% 653 5% (T
1999.47.958¢23).

o Little is known about Haiyin Chaoxin #¥#245 (d.u.) who is a dharma heir of Langye Huijue
HIER (du).

9 Here I translate giedao B.i& as “speak!” Using the word gie before another word, as Koga and Iriya

point out, has the effect of loosening or lightening up the tone and tenor of what one is trying to say
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years? Please try to shed some light on this. Anyone? Therefore it is said,
‘all buddhas appear in the world, and they deserve a good twenty blows.”
Bodhidharma came from the West and he deserves a good twenty blows.
There still remain another twenty blows, so dont move ()%).” Move and I'll
strike your waist.” And then he let out a shout (*5).”

HPAS, B, RAGER, A, Bl BT mtus $ATE? HR
PIF. AE? FOAIE, ‘S bk, =tk A, R 2
o, B AR BB,

[Explanation]
Haiyin: Speak! ... Bodhidharma came from the West, and he deserves a good

(Koga and Iriya, Zengo jiten, p. 187). There is no easy way to translate the word into English, but the

colloquial expressions “well then,” “anyhow ...,”“so ...” seem to come close. In the present context, it

seems best to leave it untranslated.

% Twenty blows and the oft-cited thirty blows is a metaphor borrowed from the legal system; see
Sharf, “How to Think with Chan Gong'an,” p. 207.

97 For the translation, “move” (Ch. dongzhuo, Kr. dongchak $)%), which can be translated as “adapt,”
see Koga and Iriya, Zengo jiten, p. 346.

%8 Here the shout (Ch. 4e, Kr. 4a/ "5), as Bernard Faure, points out should not be transliterated
but rather translated as the master “shouted”; see Bernard Faure, Chan Insights and Owversights: A
Epistemological Critique of the Chan Tradition (Princeton: Princeton University Press, 1996), p. 69,
note 23. Hitting a student before he can say anything or any more than he has already said is a
common motif in gongans. According to Yuanwu, Deshan Xuanjian #1545 (782-865) is said
to have been particularly famous for his blows and Linji Yixuan E&# &% (d. 867) for his shouts;
see the Biyan Iu (T 2003.48.148¢28); and also old case 633 and 672 of the Seonmun yeomsong. The
shout seems to have been a method of taking a preemptive strike at the dualism that is implied in
the question itself. For references, see Robert E. Buswell, Jr., “The ‘Short-cut’ Approach of K’an-hua
Meditation: The Evolution of a Practical Subitism in Chinese Ch’an Buddhism,” p. 364, n.0 51. The
carliest reference to the catchphrase “Linji’s shout and Deshan’s blow” (Linji he Deshan bang ¥ i#v81%
WL#%) seems to appear in Shoushan Shengnian’s #1244 (926-993) entry in the Jingde chuandeng lu
(T 2076.51.304b2). For the significance of this reference, see Yanagida Seizan, Zen bunken no kenkyi
(jo) AL ARD AT - £, Yanagida Seizan sha 2 (Kyoto: Hozokan 2001), p. 386; and also Abe Chéichi,
Zotei Chigoku Zenshishi no kenkyi: Seiji shakaishiteki kosatsu 3§37 F EALE X DA X—BUG AR 894
#— (Tokyo: Kenbun shuppan, 1986), 285-286. Abe’s arguments must be approached with caution.
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twenty blows: during the forty-nine years of explaining the Dharma, not a
single word was uttered.” That the teachings of the buddhas and that of the
patriarchs is not without their faults is the meaning of this gongan.

There still remain another twenty blows ... let out a shout: you should know

that there is only this one opening.

Hep L B i B m AR R, St AR ARR—Fb. Hhiil
#, RSB, B AL, EASHEER B, Al iE— R, BT

% 'The claim that the Tathagata did not utter a single word is well attested in Mahayana literature.
For instance, we find such a claim being made in the Lankivatara sitra, a historically important
text for the Chan tradition; see Lengjiaabaduoluo baojing #3538 % B % 4% (T 670.16.506¢5-6); for
an English translation of the passage in question (from the Sanskrit), see D.T. Suzuki trans., The
Lankavatara Sutra: A Mahayana Text, reprint (London: Routledge & Kegan Paul, 2000), p. 167. The
claim also appears in two famous passages from the Tathigatagubya sitra. One of these passages is

worth quoting in full:

O Santamati, bewteen the night in which he attained perfect Buddhahood and the night in
which he attained parinirvana without remainder, the Tathagata did not utter a sound. He
did not speak, he does not speak, and he will not speak. But all sentient beings, with different
dispositions and interests and in accordance with their aspirations, perceive the Tathagata’s
diverse teaching as if it were coming forth (from the Tathagata himself). And each of
them thinks, “The Lord is teaching the Dharma to me, and I am hearing the Lord teach
the Dharma.” But the Lord has no concept of this and makes no distinction. O Santamati,
this is because the Tathagata is free from all conceptual diversity, consisting of the traces of
the network of concepts and distinctions (translation adopted from Malcolm David Eckel,
Tv See the Buddha: A Philosopher’s Quest for the Meaning of Emptiness [Princeton: Princeton
University Press, 1994], p. 66).

For an alternative English translation of the above passage (cited in the Prasannapada), see Mervyn
Sprung trans., Lucid Exposition of the Middle Way: The Essential Chapters from the Prasannapadi of
Candrakirti (Boulder, CO.: Prajna Press, 1979), pp. 262-263. For the corresponding passage in the
Chinese translation by Fahu 3% (963-1058), see Rulai busiyi bimi dasheng jing %o & 7 T3k 5 X
# (T 312.11.719b20—c3; noted in Sharf, Coming to Terms, p. 309, note 62). For a classic study on this
topic, see Nagao Gadjin, “The Silence of the Buddha and its Madhyamic Interpretation,” in Studies in
Indology and Buddhology Presented in Honour of Professor Susumu Yamaguchi, edited by Nagao Gadjin
and Nozawa Joshu, pp. 137-151 (Kyoto: Hozokan, 1955). See also Sharf, Coming to Terms, pp. 99-100.
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Chengtian Huai'® ascended the hall, raised this gongan, and said, “Dear
friends, let’s say it isn’t the case that the Buddha had not a/ready descended
into the palace without having yet departed Tusita and then say without having
yet left his mother’s womb, how then could he save people? If you are able
to get it, then it can be said that you were able to transcend beyond the

three phrases'®' with a single view and a rush flower simply remains in the

100 Little, if anything, is known about Chengtian Huai /R X . Could this be Tianyi Yihuai?

101 References to the three phrases or three propositions (Ch. sanju, Kr. samgu =#47) abound in Chan
literature and many Chan masters seem to have devised their own three phrases or propositions for
the purpose of instructing their students. The three phrases or propositions are often associated, for
instance, with Linji Yixuan and Yunmen Wenyan. The earliest references to the three propositions
can be found in the Zuzang ji. In Yaoshan Weiyan's 4&:L 14 (745-828) entry in fascicle four of
the Zutang ji we find, for instance, a reference to the three propositions of Baizhang Huaihai &L
R (749-814) (ZT] 1/171/5 & 1/177/7). For an explanation of the three phrases or propositions
of Baizhang, see Mario Poceski, Ordinary Mind as the Way: The Hongzhou School and the Growth
of Chan Buddhism (New York: Oxford University Press, 2007), pp. 207-212. In the Song gaoseng
zhuan R &H1EH% we also find a reference to the three phrases or propositions of Xuansha Shibei (T
2061.50.782¢13). For Xuansha’s three phrases or propositions, see the Xuansha Shibei chanshi yulu
KR AR AR SR 4k (XZ] 126.415a4-b4). Although not mentioned by Poceski (I suspect because
the relevant sources date only as far back as the Song), the following account of Baizhang’s three
propositions seems to shed much light on the provenance or, at least, the perceived function of the

three propositions:

The words of the teachings (of the Buddha) are all connected through the three propositions,
namely the first, middle, and last good (chu zhong hou shan #1 ¥ #%-%). The first directly
teaches you to set forth a good mind. The middle destroys (this) good. Only then does the
last illuminate the good. “A bodhisattva who is not a bodhisattva is called a bodhisattva” and
“the Dharma is neither Dharma nor not Dharma” are all examples of this. If one therefore
answers with (just) one phrase he will cause people to enter hell. If he explains all three
phrases he himself will enter hell as this bears no relation to the principal matter of the
teachings (of the Buddha). It should be known that when the great ancient masters preached
the Dharma they all relied on the guidelines of the buddhas and patriarchs. Those who
do not know call (these guidelines) superfluous words. The mirror-like awakening of the
present—this is the self-as-Buddha; this is the first good. Not obstinately dwelling in the
mirror-like awakening of the present—this is the middle good. Also, to neither construct nor
obstinately dwell in understandings—this is the last good (Tiansheng guangdeng lu X % F& Y&
4, XZJ 135.671a5-6)



68 Seonmun yeomsong seolhwa I35 185

moonlight. If this isn’t the case, you may attain the flesh or marrow (of
Bodhidharma), but what use would there be for such things? You will miss
the road to Caoxi'® by eight-thousand miles.” The master hit the meditation

bench.'®

KR, b, S35, HEA] AR CHEY, G014 Ll Ak,
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[Explanation]
Chengtian: Without having yet left ... how then could he save people: this is

This account also appears in Baizhang’s expanded record (XZ] 118.168b6-8). What Baizhang has in
mind here seems to be a passage from Asanga’s commentary on the Vajracchediki-prajaparamiti-
satra (Diamond sutra or Jingang banruo boluomi jing ARk B E: T 1510b.25.768b9-769a2
and T 1510b.25.770c3-771a4). As for the Tiansheng guangdeng lu, this important transmission
history was compiled by the Song literatus Li Zunxu 4= % (988-1038), a relative of the imperial
family, and published in 1036. The Tiansheng guangdeng lu is particularly noteworthy because it is the
first of its kind to receive a preface prepared by an reigning emperor, which in this case happens to be
Renzong 4=% (r. 1022-1063); for its historical significance, see Welter, Monks, Rulers, and Literati,
pp- 186-187.

102 Mt. Caoxi &% is the site of the sixth patriarch Huineng’s temple Baolin Monastery %4k

Following an old custom, Huineng was often referred to as Caoxi.

103 As no “meditation benches” or “Chan platforms” (Ch. chanchuang, Kr. seonsang #2JX) from the
Tang or Song dynasty survive to this day, whether these “platforms” should indeed be called platforms,
platformes, or something else is difficult to say with certainty. A valuable source in this respect is the
Gozan jissatsu zu .4+ #]H, a copy of which was preserved at Daijoji X3+ in Kanazawa 4R,
Japan. For partial reproduction, see the “zuroku M4%” in ZGD. According to the Gozan jissatsu zu, the
“platform” or chuang seems to have been a bit too big for what we refer to as a platform but smaller
than what we refer to as a platform. The chuang seems to have been small enough to be able to flip
over. From context it seems to at times be equivalent to the chair or platform sat on by the abbot
or person who ascended the hall to lecture or give sermons. For example, Linji ascended the hall to
give a formal sermon and then descended from the meditation bench. See Ruth Fuller Sasaki, trans.,
Thomas Yuho Kirchner, ed., Tbe Record of Linji (Honolulu: University of Hawai’i Press, 2009), p. 131.

At other times it seems to have been a long bench in the meditation or monks’hall.



Case 1. The Greatly Enlightened, World Honored One, Sakyamuni Buddha o  t 24 0 3 {4 69

an added comment'® (45) on the meaning of “saving people.” It is also the
meaning of come out of emptiness, enter existence.

Able to transcend beyond the three phrases with] a single view ... in the
moonlight: penetrate the three barriers'® with one arrowhead and that the
trail of the arrow is evident.'®

Attain the skin ... eight-thousand miles: Bodhidharma had ordered each of
his disciples to explain what they had attained. From (Daofu) who attained
his skin to Huike who attained his marrow (each of his disciples attained

107

something, but Huike was made the second patriarch)"™ and the patriarchy

continued in succession.'”® This is an internal affair of our tradition. Even
so, this misses the Caoxi gate by eight-thousand miles. But we must not
miss the road like this by eight-thousand miles. As for the road being
eight-thousand miles, this may also point to the fact that India is eighteen-

thousand miles away.

104 An “added comment” (Ch. nian, Kr. yeom #5) refers to the comment that has been added to a

saying or a phrase that was “picked up for comment.”
ying P P P

105 Three barriers (Ch. Sanguan =) here must refer to the three phrases in Chengtian’s verse.
Huanglong Huinan’s three barriers, which he is said to have used as a method of instruction during
his stay at Jicui an #%# /& on Mt. Huangbo 3% %L (Fujian province), seem to have been very popular
during the Song dynasty. His three phrases are: “Why does my hand look like the Buddha’s hand?”
(Ch. woshou he si foshou HEFFTHHhF), “Why does my leg look like an ass’s leg?” (Ch. wojue be si
Tujue FJGATHLEE ), and “Wherein lies the conditions of your birth?” (Ch. ke shi ru shengyuanchu
172 d £ 8 R ); see the account in the Linjian lu ¥4k (XZ] 148.588a9-16), preface dated to
1107. For more on Huanglong’s three barriers, see Juhn Ahn, “Who Has the Last Word in Chan?
Transmission, Secrecy and Reading during the Northern Song Dynasty,” Journal of Chinese Religions
37(2009): 1-72.

106 See also Jingde chuandeng lu 29 (T 2076.51.452a2).

107 The text seems a bit confused here and I insert the above words cautiously as one possible way of

making sense of the text.

108 For the most thorough treatment of the story of Bodhidharma’s transmission of his flesh, bone,
and marrow, to date, see Ishii Shado, Sodai Zenshishi no kenkyin RXAEFE LD (Tokyo: Daitd
shuppansha, 1987), pp. 105-122. For a summary of Ishii’s argument, see Juhn Y. Ahn, “Malady of
Meditation: A Prolegomenon to the Study of Illness and Zen” (Ph.D. Dissertation, University of
California Berkeley, 2007), p. 54, note 107.
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Changling Shouzhuo'” ascended the hall, raised this gongan, and said,
“As for without having yet departed Tusita, had already descended into the
palace, here the elder Sakyamuni covered his ears and stole the bell." As
for without having yet left his mother’s womb, had already completed (the task)
of saving people, although this is true,""" he is still not a man who quickly
puts an end to things. How much more so for also taking seven complete
steps and staring at the four directions with his eyes? Where did he go? At
that time the Patriarch had already fallen down completely. How could it be
any different for his descendants today? If you wish to have your spiritual
offspring prosper, then set forth a separate rules of purity (#F#).""” Try

109 Changling Shouzhuo +& 5% (1065-1123) is the dharma heir of Lingyuan Weiqing % /R Ht i
(d. 1117). He first became abbot of Ganlu Monastery ##%=F in Anhui province and later served as
abbot of Tianning wanshou Chan Monastery in the Eastern Capital (Henan province). Changling’s
teachings also appears in his recorded sayings, Changling Shouzhuo chanshi yulu % % <-4 65 3 5%
(XZ] 120.307a1-).

10 Yan er tou ling ¥ B4 or yan er dao zhong #-F % 4% is an allusion to the famous story from the
Zizhi B4 chapter of the Liishi chungiu &K AHK. When the Fan clan was destroyed a commoner
wished to steal a great bell in the Fan’s residence, but the bell was too big to carry away. The thief
then tried to smash the bell into smaller pieces, but as he struck the bell it began to ring and, fearing
that others might hear the ringing of the bell, he covered his own ears; see John Knoblock and Jeftrey
Riegel trans., The Annals of Lii Buwei (Stanford: Standford University Press, 2000), pp. 612-613.

11" Here, zhirao B4% is a subordinating conjunction that means something like “although, “even
though,” or “even if.” See the explanation in Koga and Iriya, Zengo jiten, p. 183; and also ZGD, p.
829a. As for yime 17/, Koga and Iriya point out that the term is used interchangeably with other
similar late Tang vernacular expressions such as renme &8, yimei %4, yimei 4, and yume 5
J&, which means something like “like this” or “like that”; see Koga and Iriya, Zengo jiten, pp. 9, 28,
and 460).

112 Whether the “rules of purity” here refers to the Chan monastic regulations known by the same
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to reach that place where you come out of emptiness, enter existence, and

undergo endless transformations'"” and then produce a turning phralse.114

kEp LR “RELE chiy BT aFE BT iRE KBS
FACE AR, AR RIRSEIRE. FTREARITEY, BEWT, it
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name is unclear. Rules of purity or pure rules (ginggui 7##L) is perhaps better translated as rules (gui)
for the pure congregation (gingzhong 7). The best treatment of the development and significance
of pure rules in English to date are T. Griflith Foulk, “Myth, Ritual, and Monastic Practice in Sung
Ch'an Buddhism,” in Religion and Society in T ang and Sung China, edited by Patricia Buckley Ebrey
and Peter N. Gregory, pp. 147-208 (Honolulu: University of Hawaii Press, 1993); and also Yifa, Zhe
Origins of Buddhist Monastic Codes in China: An Annotated Translation and Study of the Chanyuan
ginggui (Honolulu: University of Hawai‘i Press, 2002). These two sources disagree on the important

issue of whether the development of pure rules can, indeed, be safely attributed to Baizhang Huaihai.

113 Bianhua wufang #4447 (“undergo endless transformations”) is a well-known set phrase from
the chapter on Wei #2 in the Sanguo zhi =E& (and also from the Hou Han shu #%%%). Cao
Cao’s ¥4 (155-220) skills in military strategy were so great that the formation of his troops would
undergo endless or unrestricted transformations. Chinese Buddhists have used this phrase as an
analogy for the liberation from attachments and samsara; for instance, see the Pusa yingluo jing ¥ 1%
#5428 (T 656.16.99b26).

114 A turning phrase (Ch. zhuanyu ##3%) is an important concept in Chan. It usually refers to a
reply that defies convention and common sense in a rhetorical way that many would easily identify
with Chan. In doing so, a turning phrase is believed to quite literally turn the situation around and,
in some cases, place the burden of producing a (better) reply on the one who initiated the Chan
encounter; see Koga and Iriya, Zengo jiten, p. 16 (cf. p. 329). Consider, for instance, the following
passage from the Dabui Pujue chanshi yulu: “A monk asked Wuzu (Fayan), ‘What is the Buddha?’
The patriarch said, ‘bare-chested and barefooted.” ‘What is the Dharma? (The patriarch) said, ‘A
great pardon but no release.” ‘What is the Samgha?’ (The patriarch) said, ‘Mr. Xie’s third son on a
fishing boat.’ The master (i.e., Dahui Zonggao) said, these (are) the three turning phrases. Each turn
is replete with three mysteries and three essentials, the four determinations, for hosts and guests, the
five ranks of Dongshan, the three phrases of Yunmen, the hundreds and thousands of teachings, and
the immeasurable subtle meanings.”“ (Dabui Pujue chanshi yulu; T 1998A.47.842c23-26).
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Songyuan Chongyue ascended the hall, raised this gongan, and said,'”
“The gold-faced old man from the very beginning''® carried a plank on
his shoulder and saw only one side.""” Eventually, although they tried their
best to raise their legs, this caused the later generation of descendants to be

unable to stand up.”

R, b, BRER STRE T, REEHR, RA—%, REABRALHK &
NI

[Explanation]
Changling and Songyuan

'The explanation is already in the gongan.

R EWNR LR, FHT T

115 The same sermon also appears in fascicle two of the Songyuan Chongyue chanshi yulu ¥R 5 A%
3B 4k (XZ] 121.60529-11).

116 As Koga and Iriya point out, moshang &£ means something like “from the very beginning” or
“the very first”; Koga and Iriya, Zengo jiten, p. 436. They note an important reference to this term in
the Zutang ji: “What is the venerable’s very first phrase?” (ZT] 3/134/5).

117 For more on this analogy, see old case 639 of the Seonmun yeomsong. Elsewhere translated as
“blinkered.”
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Case 2.
The World Honored One Walks a Circuit

HEREIT

[O1d Case]
When the World Honored One was just born he walked a circuit, taking
seven steps and gazing''®in each of the four directions.'"* With one hand
he pointed to Heaven and with the other hand he pointed to the earth and

said, “I alone am the honored one above and below Heaven.”'® (Yunmen

118 Here, I use the translation “gazing” for mugu B &, but the term more likely means something like

“contemplating” the four cardinal directions.

119 Here, I insert the terms “each of” into the text to remain consistent with the way in which this
gongan is explained in the seo/hwa #t3% explanation. For a critical reflection on the famous seven
steps of the Budha, see Paul Mus, Barabudur: esquisse d’une histoire du bouddhisme fondée sur la critique
archéologique des textes, vol. 1 (Hanoi: Imrimerie d’Extréme-Orient, 1935), pp. 457F; and also Alfred
Foucher, La vie du Bouddha d'apres les textes et les monuments de I’Inde (Paris: Adrien Maisonneuve,
1987), pp. 50-52 (both cited in John Strong, The Buddha: A Short Biography [Oxford: Oneworld,
2001], p. 157).

120 This declaration appears in the Chinese translation of the Milasarvastivada Vinaya (T
1451.24.298a11) and Xuanzang’s Da Tang xiyu ji (T 2087.51.902a27). What are possibliy earlier
accounts offer a slightly different retelling of the Budha’s purported first words: “I am chief in the
world, supreme in the world, eldest in the world. This is my last rebirth, there will [henceforth for
me] be no more re-becoming” (Maurice Walshe trans., Thus Have I Heard: The Long Discourses of the
Buddha [London: Wisdom Publications, 1987], p. 205; cited in Strong, Zhe Buddha, p. 40); cf. the
Chang ahan jing & T8-4% (T1.1.4c01-3). For a study of the Buddha’s first words, see John Irwin, “The
Mystery of the (Future) Buddha’s First Words,” Annali del Istituto Universitario Orientale 41 (1981):
623-653 (cited in Strong, The Buddha, p. 157).
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Wenyan added a comment,'”' “If I had seen what he did at that time, I

would have killed him with a single blow and given him to a dog to eat up.

And T would thus attempt to bring great peace to all under Heaven.”)'*

HHA P AT, FTLY, BEES, —FER, —FHE, R EXTREE
B <EPURLS, RERFR, —H AT, SR TR WP B RTRE >

[Explanation of the gongan]

This gongan is from a passage in the Puyao jing."” The sttra says, “When
the Buddha was just born in the ksatriyan king’s home the radiant light of
great wisdom illuminated the world in ten directions and from the earth
golden lotus flowers sprung forth and spontaneously supported both [of
the Buddha’s] feet. North, south, east, and west, in each direction he walked
seven steps. With each hand he pointed respectively to Heaven and to earth

121 The oldest extant version of this comment by Yunmen appears in fascicle 30 of the Tiansheng
guangdeng lu (XZ] 135.900b5-7).

122 Like case 1, the source of case 2 is unknown, but it seems worth noting that the case does appear
in the following sources: Zongmen tongyao ji (Yanagida and Shiina, Zengaku tenseki sokan vol. 1, 6),
Donglin heshang Yunmen anzhu songgu (XZ] 118.795b7-8), and the Chanzong songgu lianzhu tongji
(XZ] 115.13a13-17). Both the Zongmen tongyao ji and Chanzong songgu lianzhu tongji also include
Yunmen’s added commentary. The same is true for Dahui Zonggao’s Zhengfa yanzang it %58 (XZ]
118.364a14-17).

123 T have left this term chz #7 untranslated. The term seems to be interchangeable with cai %
(“just” or “as soon as”); cf. a version of this story in Dahui Zonggao’s Zhengfa yanzang (XZ] 118.
364a14-17).

124 This character 4ui %% has not been translated. In carlier versions, the homonym gui &, not 4ui
¥, is used, but what is probably the earliest version of Yunmen’s comment found in the Tiansheng
guangdeng lu offers neither character and simply states: “I would attempt to bring great peace to all
under Heaven” (Tiansheng guangdeng lu; XZJ 135.900b5-7). Here, I follow the Tiansheng guangdeng

lu version.

125 No corresponding passage actually exists in the Puyao jing 5#24%, but one passage comes close:
“When the crown prince was just born Heaven and earth shook. He took seven steps and declared,
‘above in the heavens and amidst the world I am the most honored one’” (T' 186.3.508c25-26).
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and made the great lion’s roar, ‘Up and down and in the four intermediate
directions no one is honored like me.””

Walked a circuit: does this mean that he made a circuit and walked seven
steps in all?'* Since he walked seven steps in each of the ten directions, this
means every step in a circuit was like walking seven steps. Making a circuit
and taking seven steps corresponds to the seventh position (wei 1%).'” Is this
why he took seven steps? Is it because in India they take seven as the greatest
numerical unit?'*® Do they illustrate the auspicious, sympathetic resonance'®
of the seven factors of enlightenment?** The dragon king, when he falls to
the earth, takes seven steps. Does the World Honored One take seven steps
because he is the dragon king among men?"' A lion cub, when it falls to the
ground, takes seven steps. Does the World Honored One take seven steps
because he is the lion among men?'*?

Gazed in the four directions: does it illustrate the four insights (%22.)?'*

126 Here, the seo/bwa is raising a question about the ambiguity of the expression “walking a circuit”
(Ch. zhouxing; Kr. jubaeng F4T) and “take seven steps” (Ch. gibu, Kr. chilbo 57 ). In classical
Chinese, this expression could, as the seo/hwa is rhetorically implying here, be read in two ways,
namely the Buddha “walked a circuit in seven steps” or he “walked a circuit and took seven steps (in
each direction).” Given the context, the seo/hwa rightly argues that the more reasonable reading is

the latter.
127 What is meant by the seventh position here is unclear.

128 In ancient India, ten—the number of fingers—was actually considered the standard numerical

unit as we can see, for instance, in the Yajurveda.
129 For sympathetic resonance, see Sharf, Coming to Terms, pp. 77-133.

130 The seven factors of enlightenment (Ch. ¢i juezhi, Kr. chil gakji 55 3; S. saptabodhyangani, P.
sattabojjangha) are right discrimination, vigor, joy (priti), pliancy (prasrabdhi), mindfulness (smrti),
concentration (samadhi), equanimity (upeksd). To date, the best treatment of this subject in English
is Rupert Gethin's book, The Buddhist Path to Awakening: A Study of the Bodhi-Pakkhiya-Dhamma
(Leiden: Brill, 1992).

130 See the Nirvana Sitra (T 374.12.468a22).
132 See the Chang ahan jing (T1.1.5¢5) and Nirvana Sitra (T 374.12.431a13).

133 According to the Zhongguan lun shu ¥z % (T 1824.42.158c19) and the Weimo jing lue shu
chuiyu ji ¥ & 4808 gbis3e (T 1779.38.799b27-28), the four insights (Ch. si zhijian w42 R.) refer
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Does it illustrate the bodhi of the four wisdoms?'** Is it the auspicious,
sympathetic resonance of the four noble truths? The “question and answer
chapter” (M%) of the Fozu chuanxin ji says,” “Question: ‘What is the
meaning of gazing in the four directions?” Answer: ‘It illustrates the wish
to transcend the four marks'® and realizing liberation.” Question: ‘What is
the meaning of pointing to Heaven with one hand? Answer: ‘It illustrates
leaving the three realms and benefiting men and gods.” Question: ‘What
is the meaning of pointing to earth with one hand? Answer: ‘It illustrates
the wish to deliver those in the three destinies and making sure they leave
transmigration. It illustrates that this is what we mean by law.””

Walking a circuit, taking seven steps ... pointing to earth: all this wanted to
say was the one line, I alone am the honored one above and below Heaven. As
for putting it in this way, the Buddha said this because if one realizes the
true dharma realm, forever cuts off ignorance, and attains utmost, supreme
enlightenment then he becomes the utmost honored and utmost valuable
one among heavenly beings and men. Therefore it is said, “there is no one like
the Buddha above and below Heaven and there is no one from the world in
the ten directions who can compare. All that exists in the world I have seen,
but nothing is like the Buddha.”"” Dahui said,"® “The elder Sﬁkyamuni from

to the four reasons for which buddhas appear in the world, namely to disclose (Ch. 4ai F),
demonstrate (Ch. shi ), have people awaken to (Ch. wu %), and enter (Ch. ru \) the truth or
enlightenment. See also Zhiyi’s influential commentary, Miaofa lianhua jing xuanyi ¥ %% FE %X,
(T 1716.33.682a18-19).

134 The four wisdoms (Ch. sizhi, Kr. saji W47; Sk. catvarijiiana) refer to the four purified knowledges
of wisdoms, namely the great mirror-like wisdom (which allows one to reflect all things in their
true nature), wisdom of equality (which allows one to see all things as equal in nature), wisdom of
wondrous perception (which removes one from doubt), and accomplishing transformation (which

enables one to act on behalf of others).

135 The Fozu chuanxin jie #784% 543 is no longer extant.

136 The four marks are the characteristics of all dharmas: birth, persistence, difference, and cessation.
137 'This seems to be a reference to a verse from the Fo benxing ji jing (T 190.3.670a7-8).

138 The following sermon can also be found in the Dakui Pujue chanshi yulu (T 1998A.47.832b21-25).
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Tusita Heaven rode a fragrant elephant'* as bright as the sun and descended
into the womb of Queen Maya. Basically, this demonstrates the moment of
each and every person’s birth ... . ‘When he was just born with one hand he
pointed etcetera.” Basically, this also demonstrates the way in which each and
everyone is born.”

As these revealed facts (74.8:) are not limited to Siddhartha alone. Chan
master Wuzhen' (thus) said, “That elder Sﬁkya(muni) as soon as (he) was
born walked a circuit, taking seven steps (in each direction) etc.’ There was
such a special (event) (#4%). Anyway,""' when the chief seat'* was just born
was there something special about it? If you say nothing, then you're avoiding

(something that stands) right in front of your face.”'* I alone: is this “I” ()

There are minor variances between the two versions of this sermon in the seo/hwa and Dahui’s
recorded sayings and when these variances do occur I have on more than one occasion followed the

recorded sayings version.

13 “Fragrant elephant” (Ch. wiangxiang, Kr. hyangsang & %-; S. handhahastin) here represents
awesome power and strength and, accordingly, the ability to do as one pleases (cf. Dazhidu lun [T
1509.25.75b15-16] and Shizhu piposha lun THER 2% [T 1521.26.27a11]). The elephant was
an important symbol in ancient India and in Buddhism. Perhaps the most famous elephant in
Buddhism is the white, six-tusked elephant that appears in the famous dream of Queen Maya. The
six-tusked elephant is traditional symbol of the cakravartin king. Other famous elephants include
the auspicious, rain-bringing white elephant in the Visvamtara (P. Vessantara) jataka and also the
Buddha’s past life as a huge elephant in the elephant jataka; for these jatakas (or birth stories) in
English, see Peter Khoroche trans., Once the Buddha was a Monkey: Arya Sira’s Jatakamali (Chicago:
University of Chicago Press, 1989), pp. 58—73 and 213-220 respectively.

140 Could this perhaps be Shishuang Chuyuan’s student Daowu Wuzhen &5 % & (d.u.)?

141 As Koga and Iriya point out, zhiru 4= here means something like “take for example” or “by the
way” and largely functions as a rhetorical means of changing the topic (Koga and Iriya, Zengo jiten,

p-169). In colloquial English, a rough equivalent would be “anyway,” hence the translation.

14 During the Song, the chief seat or senior (Ch. shangzuo, Kr. sangjwa £ )%; Ch. shouzuo, Kr.
sujwa #/2) was a high administrative position with the monastery and is often described as sharing
teaching duties with or taking it over from the abbot. For the chief seat in Chan monastic codes (i.e.,
the ginggui), see Yifa, The Origin of Buddhist Monastic Codes in China, esp. pp. 157-158.

143 Source unknown.
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the personal self (A#) or the great self'* of the dharma body? Besides the “I”
of the personal self there is no other great self of the dharma body. That is to
say, a five feet tall sack of flesh' freely treads the three realms, coming from
somewhere and moving over to somewhere else. That is to say, that which
completely covers the dharma realm can only be oneself.

An ancient worthy said, “The mountain in the spring is, layer upon layer,
dazzlingly green; the water in the fall is, ripple after ripple, flawlessly blue.
Standing alone in the vast empty space between Heaven and earth where is
the limit of (my) gaze?”'* A, ha, ha! What is this?'” North, south, east, and
west, it is all just me.

Yunmen said, “If I had seen what the World Honored One did at that time
etcetera”: the World Honored One said what he said and suppressed
disorder and returned the world back to order. He achieved great peace, but
waves were made to rise where there is no wind and matters were created
where there was nothing the matter with the world."® He was thus a hero in
a disorderly world and a traitor in a peaceful one. That is to say, “Yunmen’s

vital spirit is like that of a king and yet he lacked the truth of the Buddha-

144 “Great self” (dawo K3K; S. mahatman) is the same as the “self” that is one of the four virtues
(eternal, delight, self, and purity) spoken of in the Daban nicpan jing X #%i244< (Nirvana Sutra)
as the self that is divorced from the attachments of the personal self. As the fundamental self that is
achieved in nirvana, it is not different from no-self (a7itman) and has the property of freedom. It
is also a different name for the Buddha and indicates the true self of the bodhisattvas who benefit
all sentient beings and who remove all views of the personal self. “Because he has the great self,

that is named the great nirvana, and because nirvana has no self and is free, it is called great self”
(T 374.12.502c15).

145 Sack of flesh or leather bag (Ch. pinang, Kr. pinang & ) here refers to the body.

146 This verse is traditionally attributed to Xuedou Chongxian and can also be found in the Mingjue
chanshi yulu (T 1996.47.679c¢14-16).

147 This expression seems to have been well known; for instance, see Yangqi fanghui chanshi yulu (T
1994A.47.641c20; XZ] 118.402a5); and also Yunfeng Wenyue’s sermon in the Guzunsu yulu (XZ]
118.676b10).

148 The relationship of the Buddha, waves, and wind was mentioned by Seosan Hyujeong®
WLtk#F (1520-1604) in his Seonga gwigam #5784 (Divine Mirror of the Seon School),
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Dharma.” That is to say, the world is originally peaceful. This unravels the
Buddha’s origial intentions. Therefore it is said, “with this profound mind ...
the Buddha’s blessing.”'*

Also, great master Changqing Zhaojue'”® ascended the hall and after a
while said, “The skill (#) has been exhausted and given to you for you to
see.”' Be as if deaf or mute and only then will the horns'? (of awakening) be

revealed.”"?

Also, one person tried to provide a footnote for what Yunmen could not

raise.

Also, (another person said,) “Discern'* the great matter under your heels'

with the Buddha “appearing in the world stirring up waves (influencing sentient beings) without
wind (producing ignorance)” (HBJ 7.635a5). This may be related to the Qixin /un’s explanation of the
relation of afflictions (waves), awareness (ocean), and ignorance (wind); see T 1666.32.576c19-15.

The Buddha influences without producing ignorance.

149 This seems to be a citation of a verse from the Shoulengyan jing (T 945.19.119b15); cf. Zongjing Iu
(T 2016.48.591¢23) and Linji yulu (T 1985.47.506a03).

150 Changqing Zhaojue & #4284 refers to Changqing Huileng & # %4 (854-932) who is a dharma
heir of Xuefeng Yicun. In 906 Huileng was invited by the governor of Quanzhou in Fujian province
to serve as the abbot of Zhaoqing Cloister 3/ <. He later served as abbot of Changging Cloister in
Fuzhou, Fujian province. He received the title Great Master Chaojue #2 5 X .

151 Here I follow the Neungga-sa edition and the National Library edition of the seo/bwa and
substitute gan A& for chak . The subject of this sentence, as is the case for most sentences in classical
Chinese, is not clear. In other words, it is unclear who exhausted his skills (i.e., is it Changqing or the
Buddha?).

152 Here T offer a literal translation “horns” (Ch. foujue, Kr. dugak 3 /) for what may, as I suggest
above, in fact refer more metaphorically to the first signs or indications of something great like
awakening. The irony or double entendre, however, must not be lost here as the term tends to be used
in the negative sense of the proverbial “horns” of a hare in Chan literature (Koga and Iriya, Zengo

Jiten, p. 343).
153 Source unknown.

15¢ For “discern” (Ch. renzhuo, Kr. inchak 8% ), which can also mean something like “recognize,”
“acknowledge,” or “bear witness to”; see Koga and Iriya, Zengo jiten, p. 366, but usually in a negative

sense.

155 The phrase, “matter [beneath] the heels” (Ch. jijiao zhi shi, Kr. jeukkak ji sa EPlsZF) seems
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and you'll see that (a) when he stands on the ground upright (after) he is
born from the right side of his mother underneath the tree of no sorrow
in the flower (garden) at Lumbini this is the first wheel of mind™*® (& #)
and the ‘teaching of speaking after a while’ (R AFP1); (b) He walked a circuit
... pointed to the earth is the second wheel of the body and the teaching of
‘showing signs of function’ (38 A1EATF1); and (c) The honored one ... above
and below Heaven is the third wheel of speech and the teaching of words
and letters (S 3L77). Therefore, Haiyin’s verse says, ‘As soon as he descended
to the palace he displayed his original etcetera.” Also, just born is an all-
encompassing phrase (). Walked a circuit, taking seven steps in each of the
Jfour directions: this is to (sympathetically) resonate in the ten directions with
a single body and thus to raise function (/) from essence (#2). Gazed in the
four directions: this is to share the four directions in a single eye and thus to
subsume function and return it to essence. With one hand etcetera: this is
to support Heaven and support earth and thus the middle phrase (*FF4).
Above and below Heaven: this is the last phrase (£4£47).”" This explanation
interprets the passage with subtlety and skill. The explanation has been
perfectly prepared. However, in the work of the specialists of added comment
and verse this theory is not found. I fear that it may be a speculative or

made-up explanation.

Wk B L ABE AT, Al A LR, AR, B+ R
WIBAEL, ARASER RHLEEHL, SATAXY, 5 F3 R, MERETIL,
LT R A RE AR AmAT T ER? feaht o, BATEY, ARE

to be closely related to the better known expression “the great matter beneath your heels” (Ch.
Jjiaogenxia dashi, Kr. gakkeunha daesa W3k T X3 ); for the latter, see Zengo jiten, p. 84. What is striking
about this passage is that it tries to use the above expression rather literally as the matter or story of
where and how the Buddha stood just after his birth. The great matter beneath your heels is usually

used as a metaphor for the (true) self or “where one stands” (existentially).

156 The significance of this expression, “the wheel of the mind” (Ch. yilun, Kr. euiryun %), as well as

the other subsequent expressions (i.e., wheel of the body and that of speech), is unclear.

157 Source unknown.
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mATE T, BATEY, 4 Bk, 7L FIR? | R AR BARIIAR? AR
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Dahong Baoen’s'*® verse

North, south, east, and west,

158 Dahong Baoen k3 4% & (1058-1111) hailed from Liyang %% (present day Anhui province)
and his surname was Liu #]. Dahong is a dharma heir of Touzi Yiging #-F#&# (1032-1083).
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Up and below and in the four intermediate directions,'”
Heaven is high and earth is thick,'®

The hare runs and the crow flies,'®'

He first served as abbot of Shaolin Monastery " #k% near Luoyang. At the height of his career
Dahong served as abbot of Lingfeng Monastery %% < on Mt. Dahong X i#, which he converted
from a Vinaya monastery into a Chan monastery in 1094. For more on Dahong, see Morten
Schlitter, How Zen Became Zen: The Dispute over Enlightenment and the Formation of Chan Buddhism
in Song-Dynasty China (Honolulu: University of Hawai‘i Press, 2008), pp. 79-95. For more on the
distinction between Vinaya and Chan monasteries, see Foulk, “Myth, Ritual, and Monastic Practice
in Sung Ch’an Buddhism”; see also Schliitter, How Zen Became Zen, pp. 31-54.

159 North, south, east, west, up, below, and the four intermediate directions are also simply known as
the ten directions (Ch. shifang, Kr. sibang +77). In Chan literature, the ten directions, in additions to
their literal meaning, can also refer several things such as the public monastery or monastery of ten
directions (Ch. shifang cha +77#]) and also the universe. The ten directions, as a list, are often cited
in Chan literature; see Huanglong Huinan chanshi yulu 3% #€ 2,42 67254k (T 1993.47.63429), and the
Chanzong songgu lianzhu tongji (XZ] 115.77a11 and 411a1), and the Guzunsu yulu (XZ] 118.308b9),
and Jianzhong jingguo xudeng lu (XZ] 136.348b5).

160 The phrase “Heaven is high and earth is thick” (Ch. tiangao dihou X #3/%) is cited in the Hou
Han shu (Wenyuange Siku quanshu edition) 90F, 8. The Hou Han shu itself traces this phrase back
to a poem from the Xiaoya M or Minor Odes section of the Shi jing ¥ 4% or Book of Odes: “We say
that Heaven is high and yet dare not but stoop beneath it. We say that earth is think and yet dare not
but take short cautious steps upon it”; see the Maoshi zhushu %.3%iZ 5. (Wenyuange Siku quanshu
edition) 19, 20a; cf. Arther Waley’s classic translation in his Book of Songs: The Ancient Chinese Classic
of Poetry (New York: Grove Press, 1996), p. 168.

161 This is a well-known metaphor for the relentless passing of time. The hare represents the moon
and the crow for the sun. The metaphor is best remembered perhaps as the opening lines of the poem
of the ninth-century poet Zhuang Nanjie 3@ # (Quan Tang shi [Wenyuange Siku quanshu edition]
24, 6b):

The rabbit walks, the crow flies; they don’t see each other.

Human affairs are vague and uncertain—rapid as lightning.

While the Queen Mother’s bewitching peach flowers open a single time,

In the jade storied buildings, pink variegated blossoms have changed a thousand times.
Chariots and racehorses once traversed the Xianyang road;

Former dwellings of the stone households—now empty wilderness grasses.

Without passions, auutumn rain does not regret the flowers;

One by one, lotus blossoms turn upside down, their fragrance startled.

I urge you, Milord, do not mistakenly plant briars and thorns,
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At the time that he issued the command in Magadha,'®
He almost lost the chance'®(#) that was right before his eyes,' For

Or, like the Illustrious One of the Qin, vainly waste strength sufficient to move a mountain.
His flourishing breath once departed, he never more will speak;

His white bones buried deep, the evening mountains turn cyan.

R BRI AFRAMiRE THRM—EMN EEaH TEE 2RELRGE 678
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The above translation has been adopted from Suzanne E. Cahill, Transcendence and Divine Passion:
The Queen Mother of the West in Medieval China (Stanford: Stanford University Press, 1993), pp.
146-147. See also Cahill’s explanation of the poem and the expression in question in her book,

Transcendence and Divine Passion, p. 147.

162 The “command in Magadha” (Ch. mojie ling, Kr. magallyeong J&7%4~) most likely refers to the
story of the Buddha shutting himself in a room in Magadha. The ZAao lun %% seems to have played
a rather important role in the dissemination of this story. There we find a reference to Sakyamuni
shutting himself in a room in Magadha and also to Vimalakirti shutting his mouth (i.e., maintaining
silence) in Vaidali; see the Zhao lun (T 1858.45.157c13-14); for Viamalakirti’s infamous silence, see
Weimajie suoshuo jing #e/F 25 Pr3L4s (hereafter Vimalakirti Sutra; T 475.14.551c). A reference to
these stories can also be found in the Baozang lun (T 1857.45.146b1); cf. Sharf, Coming to Terms, pp.
209-210 (Sharf does not make note of the Buddha’s story). See also the reference to these stories in
the Fanyi mingyi ji's explanation of the term cakra #730% or “wheel” (T 2131.54.1140b29-1141a24).
In Yunmen’s entry in the Zuzang ji, we find a reference to these stories and what appears to be the
earliest exant reference to the Buddha shutting himself in a room in Magadha as the “command
in Magadha”: when asked about the teaching nonduality Yunmen replied, “without honoring the
command in Magadha who can discuss (Viamalakirti’s silence) at Vaisali” (ZT] 3/100/14-3/101/1).

163 This term, “opportunity” (Ch. ji, Kr. gi #), is very difficult to translate. In addition to its literal
meaning of “trigger,” the term may also refer, among other things, to “potential,” “knack,” “(innate)
opportunity,
App trans., Master Yunmen: From the Record of the Chan Teacher “Gate of the Clouds,” p. 83, note 2. In

some cases, the term is used to refer to more than one thing as in the case of “having a knack for an

» « » « » « » «

. »« . - T —— »
aptitude,” “force,” “moving power,” “device,” “chance, occasion,” or “encounter;” see

encounter,” that is, the inherent capacity, potential, skill or ability to carry out this encounter with a
Chan or Seon master. The use of gi or giyeon ## (Ch. jiyuan, Jp. kien) to refer to the “encounters”
(John McRae’s translation) has become standard practice since its use by Yanagida Seizan. Although
I have decided to translate the term as “chance” here, I would not rule out the possibility that this

polyvalent term retains its various connotations in this verse.

164 The idea of the Buddha almost losing a chance that was right before his eyes as he shut
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forty-nine years'® he repeatedly relied on classifications, The Persian is
originally a son of Kunlun.'®

The master thereupon stood up and shouted in a loud voice, “The
elder Sﬁkyamuni has come!”"” Then he looked left and right and said,

“Attendant! Make me some tea.”

Kt B28 ki, ET s RSHE, RABR. FHEBS S
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[Explanation]

Dahong Baoen: Norzh, south, east, and west ... the crow flies: this is “dharmas

dwell in their Dharma position (#4%).”"®

himself in a room in Magadha is proabably borrowed from the famous verse exchange between
Zhaozhou Congshen A/ #¢3% (778-897) and an unnamed old woman; see the Jingde chuandeng
u (T 2076.51.263a13). For more on the proverbial old lady in Chan literature, see Ding-hwa E.
Hsieh, “Images of Women in Ch’an Buddhist Literature of the Sung Period,” in Buddhism in the
Sung, edited by Peter N. Gregory and Daniel A. Getz, Jr., Kuroda Institute Studies in East Asian
Buddhism, pp. 148-187 (Honolulu, University of Hawai‘i Press 1999).

165 Forty-nine years here is believed to be how long the Buddha taught and hence represents the
entirety of the Buddha’s career.

166 The significance of this line is unclear. Kunlun here presumably refers to what is presentday Java,
but can also refer to Kailasa, the Kunlun mountains, that is, the Himalayas. The sons or natives of
Kunlun is well-attested in Buddhist literature, but again the significance of this term here is unclear.
See also Hori, Zen Sand, p. 681.

167 The use of this expression is not unique to Dahong; see Yunmen Kuangzhen chanshi guanglu
(T47.1988.554c3—4 & 571b24), which was cited in the Yuanwu Foguo chanshi yulu (T47.1997.722¢7).
See also the Dahui Pujue chanshi yulu (T47.1998A.818b13, 831c5, 834b1, 849a13-14).

168 This is most likely a reference to a famous line from the Lotus Sitra (T 262.9.9b10). This line
is often used in support of the idea of the one vehicle (Ch. yisheng, Kr. ilseung —3) and the idea
that all dharmas share one nature; for instance, see Zongjing lu (T 2016.48.454c17-19); cf. Yunmen
Kuangzhen chanshi guanglu (T 1988.47.558b26-27).
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At the time ... the chance right before bis eyes: this is “the marks of the world
constantly abide.”'*

For Forty ... a son of Kunlun: each and everyone has originally attained
(buddhahood). As in the past, the eyes are horizontal and the nose is
vertical,'”® and for forty-nine years this has been repeatedly been clarified.

The master thereupon stood up ... make me some tea: this is essentially the last
(phrase) said.
Attendant ... make me some tea: this truth ((£#2) is not yet at the stage of

being perfectly bright.

Xtk RGESARE, A Ao, gHEZAHE AT EL wtEE
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Haiyin Chaoxin’s verse'”!

As soon as he descended to the palace he displayed his original form,

He walked a circuit, taking seven steps in each of the four directions, and
repeatedly made a declaration,

He pointed to Heaven and pointed to earth but no one understood,
Only the vibrations of his thunder-like sound spread throughout the

great chiliocosm,'”?

169 Like the reference to the dharma position, this expression is also referring to a famous passage

from the Lotus Sitra (see note above).

170 This seems to have been a well-known expression during the Song; see Mi'an chanshi yulu (T
1999.47.977b18), Hongzhi chanshi guanglu (T 2001.48.111b25), and Chanzong songgu lianzhu tongji
(XZ]J 115.102b5 and 331b15). This expression is used to refer to one’s original endowment which

cannot be grasped by discriminatory consciousness.
171 Haiyin’s verse appears in fascicle 2 of the Chazong songgu lianzhu tongji (XZ] 115.13n9-10).

172 In Buddhist cosmology, a great or major chiliocosm (Ch. dagian shijie, Kr. daecheon segye X+

W S. mahisabasra-lokadhatu, P. mabasabassa-lokadhitu) is part of a larger universe known as the
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At that time, had an unpleased person raised a hair-splitting blade,'”
who would have dared to step forth?

BT, LT TAR, FATE Y X EE. KA EAR, BEF
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[Explanation]

Haiyin: This has already been thoroughly interpreted in the gongan.

At that time ... who would have dared fo step forth: this is the meaning of
Yunmen giving him to a dog to eat up. Baoning’s verse below is also this

meaning.

MR S LINAR F R ERBOLE, EPIEMTRIRL. THREFA, Tt

Jingyan Shousui’s'”* verse

With the arrival of spring, from the high to the low, everything is fresh
and beautiful,

After the rain, in a tall forest a cuckoo sings,

trischiliocosm, which consists of three thousand great chiliocosms. In Chinese Buddhism the
trischiliocosm is often mentioned in the context of a famous teaching attributed to Zhiyi, namely “the
trischiliocosm in a single moment of thought” (Ch. yinian sangian —% =), for which see Leon
Hurvitz, Chih-I (538-597): An Introduction to the Life and Ideas of a Chinese Buddhist Monk, Mélanges
chinois et bouddhiques, vol. 12 (Brussels: Institut Belge des Hautes Etudes Chinoises, 1980),
pp- 271-318.

173 The chuimao "k % is a legendary blade that is said to be capable of cutting a single strand of “hair
that is blown” (chuimao) against the blade.

174 Jingyan Shousui ¥ 5% (1072-1147) hailed from Lianxi # % of Suining #% (present
daySichuan province) and his surname was Zhang 3. Jingyan is said to have received formal

transmission from Dahong Baoen. In 1118, he was officially granted the honorific title Jingyan

Dashi or Great Master Jingyan.
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One night in an unoccupied, picturesque tower under the bright moon,

I sing with a buzz and drink with delight as flowers fall before me.

AR E, “5‘73%7“‘3@% il E AL BE, AGF A AR, BRI
BEICAT

Baoning Renyong’s'”® verse'’®

When Chaos'” had not yet given way to divisions people were not yet
awake,

As soon as heaven and earth were separated the great matter
surreptitiously'’® become manifest,

With naturally endowed talent you dazzle and bewilder,

But from the very beginning you (i.e., the Buddha) were defeated'” by

him (i.e., Yunmen) and had thus gone through a round of ridicule.

4%%5%’#?, “«E‘E«%ﬁ‘-\ DAREE, SR FIRY. R MM R LW
P F—

175 Baoning Renyong # % 4= 5 (d.u.) hailed from Siming ™% in Zhejiang province and his surname
was Zhu . Baoning studied under Xuedou Chongxian and later became a dharma heir of Yanggqi
Fanghui #7%% 7& (992-1049). He served as the abbot of Baoning Monastery %% in Jinling 4 Fx,
Jiangsu province. His teachings are recorded in the Baoning Yong chanshi yulu ¥+ 5 548 65 35 5%.

176 This verse also appears in the Chanzong songgu lianzhu tongji (XZ] 115.13b11-12).

177 Chaos (Ch. hundun, Kr. hondon %3%) refers to the primitive state of affairs before the advent of

class distinctions; for a concise explanation and sources, see Sharf, Coming to Terms, pp. 191-192.
178 In the Chanzong songgu lianzhu tongji’s version of Baoning’s verse we have “completely” (Ch. guan
4) instead of “surreptitiously” (Ch. gian /#).

179 In the Chanzong songgu lianzhu tongji’s version of Baoning’s verse we have “brass” (Ch. zou
&) instead of “be defeated” (Ch. shu #1). Clearly, the Chanzong songgu lianzhu tongji's version is

corrupted here and mistook zou for shu.
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Zhaxi Riyi's'® verse

He walked a circuit, took seven steps, and exposed his entire body,

From those who dwell above in the heavens to those who dwell in the
realm of humans, he has no equal,

Don't say people won't see if you go at dawn,

You should know that there are people who go in (the middle of) the
night.®

182 Verse183

Cishou Huaishen’s
With a single flame an iron pellet is made,

Being round it does not require pliers or a hammer,

Pick it up and release it at a ten-thousand-mile-high peak,
And shoot down the white phoenix'®* at the edge of Heaven.

180 Zhaxi % or Shangfang Riyi L7 B % (d.u.) is a dharma heir of Baoning Renyong.

181 In pre-modern China, cities had a curfew and going out at night was forbidden. But the night
watchman was an exception to the rule that ironically helped to enforce it; see Hori, Zen Sand, p.
665. See also Yunmen guanglu (T 1988.47.562c6).

182 Cishou Huaishen A% (1077-1132) is a dharma heir of Changlu Songxin & %15 (d.u.)
of the Yunmen lineage. He first became abbot of Zifu Monastery # 4% in present day Jiangsu
province in 1113. Later, in 1122, he was invited by the emperor to serve as abbot of Huilin Chan
Cloister ZAAEEE at Xiangguo Monastery 48 < in the Eastern Capital, Kaifeng (Henan province).
His teachings also appear in his recorded sayings, Cishou Huaishen chanshi guanglu # -3 W iR A% 8 i %
(XZJ 126.533afE).

183 This verse also appears in the Chanzong songgu lianzhu tongji (XZ] 115.14a1-2) and the Jiatai
pudeng lu (XZ] 137.384a12-13).

184 That is, the Buddha.
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15185 Verse186

Cuiyan Sizong
A thousand-year-old stone tiger gives birth to a gilin (BLE),"”

With a single horn and an entire body shining in five colors,

The golden lock and jade barrier are together torn open,'®®

In Vairocana’s realm the drum is sounded at the appearance of the smoke

and dust of battle.

TETRERE, —ARYEHN. 2 ERERE, wbE RN

Foguo Keqin's verse'®

From the right side (of Maya) a golden body is born,

185 This most likely refers to Wen'an Sizong Bl /&# % (1085-1153) who is a dharma heir of the
younger Hongzhi Zhengjue &% E5 (1091-1157). Wen'an served as abbot on Mt. Cuiyan
(Jiangxi province) and Mt. Xuedou % % (Zhejiang province). See his biography in the Jiatai pudeng
Iu (XZ] 137.201a5-202a5).

185 This verse also appears in the Chanzong songgu lianzhu tongji (XZ] 115.14a18-b1).
187 The gilin in modern Chinese means a giraffe, but originally it was a mythical animal of omen.

185 Also, more commonly known as the golden lock and the mysterious barrier (Ch. jinsuo xuanguan
441 % M). This is a common metaphor for the final barrier or task in one’s practice; see Koga and
Iriya, Zengo jiten, p. 93. The jade barrier (Ch. yuguan M) can refer to the imperial palace and, more
specifically, its gate. Or it could refer to a legendary gate that leads to the heavens and can thus serve

as a metaphor for the highest stage in self-cultivation; see ZGD, p. 233c.

189 Foguo k3% is the honorific title of Yuanwu Keqin. This verse can also be found in the Yuanwu
Foguo chanshi yulu (T 1997.47.803b2-6).
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The nine dragons spray fragrant water,'™

He takes lofty™"' steps in the four directions,

Around them lotus blossoms appear,

From the very beginning he demonstrates the finest skill (#),

His exalted style, extending across the past and the present, is lofty,

At that time, had there been someone who could make the truth his
own'”? (),

He would have easily caught that daylight thief,'”

Hey!™

PR A, B AR, AAAK. S5 wy, AR REL
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Changling Shouzhuo's verse'®

190 See the Puyao jing &# 4 (T 186.3.494b1 and 508c28).
tyao jing

191 Here, I follow the wording of the version in the Yuanwu Foguo chanshi yulu and read nini (or yiyi)
S 5% as weiwei #2485 see Yuanwu Foguo chanshi yulu (T 1997.47.803b5).

192 As Koga and Iriya point out, “make the truth one’s own” (Ch. chengdang 7<) here also means

» «

something like “(personally) undertake,” “take up,” or “accept (as the truth)”; see Koga and Iriya,
Zengo jiten, p. 213. As we shall see, in Chan texts one also often finds the expression “make the
truth your own on the spot” (Ch. zhixia chengdang BT 7). This phrase is often used to refer to
the student’s ability (or lack thereof) to accept and make what the Chan master just said or did (e.g.

critical phrase or shout) as his own. The term is also sometimes translated as “understand.”

193 The daylight thief here refers to the Buddha and more generally in Chan and Seon literature
to someone who articulates the truth. The analogy of the thief is a popular one in Chan and Seon

literature. A good example can be found, for instance, in the Dahui Pujue chanshi Zongmen wuku X %
E g R R PR R (T 1998B.47.956224-b8).

194 A sound made to attract the attention of people around. It is well known from the three-
character/word Chan of Yunmen. “Every time Yunmen saw a monk he looked at him and said,
‘Scrutinize,” or ‘Hey! but the recorders wrote, ‘Look, scrutinize, and Hey!” (which became the three
words)”; see Rentian yanmu AXIRA (T 2006.48.312b15).

195 This verse can also be found in the Changling Shouzhuo chanshi yulu (XZ] 120.324b13-15) and
the Chanzong songgu lianzhu tongji (XZ] 115.13b15-16).



Case 2. The World Honored One Walks a Circuit 1t 2 17 91

He walked a circuit, took seven steps, and referred to himself as honored
one,

But how could we let the family’s shame out the door,

He had already completed the task of saving people in his mother’s
womb,

Each time you strike you must leave a scar.

e EE AT E S RARE, REARACEP] R BB EAE, &
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Dahui Zonggao’s verse'*

As soon as the old man'” was born he kept himself busy,
Like a madman he walked a circuit and took seven steps,
Cheating a limitless number of ignorant men and women,

With open eyes he smugly enters the boiling cauldron' in hell.

KEBRE “BES AR A, AT E TR, B & TRE 5 J, R
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Zhu'an Shigui’s verse'®’

19 This verse can also be found in the Chanzong songgu lianzhu tongji (XZ]J115.14a7-8) and also the
Dahui Pujue chanshi yulu (T47.1998A.850c11-14).

197 That is, the Buddha.

198 References to the “boiling cauldron” (Ch.huotang 4%7%) in hell abound in Buddhist literature.
For instance, see the account in the Da daoji jing (T 310.11.546b3-8), Jinglii yixiang <4 %48 (T
2121.53.135¢4) and Zongjing lu (T 2016.48.848a5-6)

199 This verse can also be found in the Chanzong songgu lianzhu tongji (XZJ115.14a5-6) and also in
the Guzunsu yulu (X7]J118.795b7-11).
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The old barbarian®® could not avoid leaving the womb,

And understod that he had to appear before people this way,

Pointing to earth and pointing to Heaven he referred to himself as
number one,

Living beings thus saw nothing but disaster for forty-nine years.

M3k 0R, AR IS, WA, M KA S — A
ol a5

ISZO1 Verse202

Baiyun Zhibing
Beneath the tree of no sorrow”” a golden body was born,

Walking a circuit and taking seven steps was done anew with a single
stroke,”®

Meeting each other they say that they awoke at dawn,

But who knew? There are others who go at night.

AERA, EEMTHREY, CPRATFHI MARBTRIA, EL
HBATAL”

200 That is, the Buddha.

201 Little is known about Baiyun Zhibing & E%#% or Nanhua Zhibing ##¥42% (d.u.). He is said to
have formally received transmission from Fojian Huiqin #54& % # (1059-1117).

202 This verse can also be found in the Chanzong songgu lianzhu tongji (XZ] 115.14a3-4).

203 The tree of no sorrow (wuyoushu #& 5 #f) or Jonesia asoka is named such because the Buddha was
born without the sorrow of birth pains; see the account in the Yigie jing yinyi (T 2128.54.371b2-3

and 379b5-6); and also Zongjing lu (T 2016.48.853¢18). For a reference to this tree in the Buddha’s
biography, see the Puyao jing (T 186.3.491b8-11).

204 This is a tentative translation of (Ch. zhanxin #7#F). For “with a single stroke” (zhan #7), see Koga

and Iriya, Zengo jiten, p. 166.
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15205

Shichuang Fagong's*® verse?®

From the five regions of India a wormwood arrow comes,
And throws all the Chinese soldiers into disarray,

Had it not been for Yunmen’s true command (iE4>),
207

We almost mistook it for perfect balance on a scale.
BER, B R—EEGH, W IARTERX FREPIRES, £T4H7
20

15208

Songyuan Chongyue’s®® verse®”

Open your mouth and you will certainly plant some roots,
Pointing to earth and pointing to Heaven he referred to himself as the

only honorable one,

205 Shichuang Fagong & &% 4% (1102-1181), a Zhejiang native, is a dharma heir of Hongzhi
Zhengjue. Shichuang served as Hongzhi’s chief seat at Mt. Tiantong. In 1153, he assumed his
first abbacy at Guangxiao Monastery %< in Zhejiang province. He also served as the abbot of
Nengren Monastery #£4=<F and Baoen Monastery & &<, which were also located in the same
province. In 1170 he retired to the temple Zhangsheng Monastery %% =F, but the following year he

moved to Kaishan Monastery B-&+.
206 This verse can also be found in the Chanzong songgu lianzhu tongji (XZ] 115.14b6-7).

207 That is, the truth or the Dharma. Here “perfect balance on the scale” (Ch. dingpanxing, Kr.
Jeongbanseong A% 2) literally refers to the notchmark on a weighing scale that marks the point of

equilibrium or balance, that is, “zero.”

208 Songyuan Chongyue #R5 # (1139-1203) had briefly studied under Dahui Zonggao before
he receieved tonsure in 1163. He later declared himself the dharma heir of Mi’an Xianjie % /&4
(1118-1186). He first became abbot of Chengzhao Chan Cloister # #4%[% in Jiangsu province and
went on to build an illustrious career as the abbot of several other important public monasteries. His
teachings also appears in his recorded sayings, the Songyuan chongyue chanshi yulu AR & A% i 25 4
(XZJ 121.570a1-).

209 'This verse is also found in Songyuan Chongyue chanshi yulu (XZ] 121.619b10-13).
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Forming a crowd and a band we follow him in his errors,

How many men have their wits about them?

FNIRAA, B O BARRAR, 18 RAGBAGE. RBE KA, RE TR
HMErI?”

Layman Wujin's verse?'

Walking a circuit and taking seven steps he points to Heaven with his
hand,

It will be difficult for him to survive the beatings handed out by a patch-
robed (Chan) monk,

Since he left his mother’s womb what has he accomplished?

How could it compare to what he accomplished before he descended to

Jambudvipal!

R ELE "SI RATFRR, MEHETHEES BIBEEARMEF? #
PAR] i A BT

Layman Yuezhai's®'' verse

As soon as he was able to crawl out of and leave his mother’s womb,

He dances to the three-step beat*'? on top of golden lotus flowers,

At that time no one understood a single beat,

They were all buried under the Buddha’s reference to himself as the only

honorable one.

210 This verse is also found in the Chanzong songgu lianzhu tongji (XZ] 115.13b13-14).

211 Little, if anything, is known about layman Yuezhai 57

212 The three-step beat (sanfai =%) seems to refer to a type of dance and music performed in the

Tang imperial palace. The beat seems to have been quite fast; see Hori, Zen Sand, p. 718.
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[Explanation]

Yuezhai: His intent was to say that these words of the World Honored
One simultaneously serve all the people of the great earth. This is what
Yuanwu meant by “a sublime dance should etcetera.””” Even so, Yunmen
giving him to a dog to eat up, Haiyin saying, “At that time had an unpleased
person etcetera,” and Baoning saying, “But from the beginning etcetera,” are

the opposite. This is to break ice stuck together with a well-baked brick.

WIS, HEAE, R ERA, —HFEE EYREAE=EL. KA TR
P Feadp B s SREA A EE REE A LEEE RR, fiTEiE
JRIRAL.

Xuedou Chongxian raised, “Fayan said, ‘Yunmen’s imposing manner is so
great and yet he still lacks the truth of the Buddha-Dharma.” An old worthy

offered a substitute reply”'* and said, ‘Mistakenly assuming®'® that no one can

213 See Yuanwu Fuoguo chanshi yulu: “A sublime dance should boast of being clapped everywhere, a
tune of the three-step beat should be performed in the great houses” (T' 1997.47.721b3).

214 Substitute or alternate replies (Ch. daiyu, Kr. daceo X38) literally refer to a Chan or Seon master
offering a reply or answer in place of (dai /X)) or as a substitute for someone else; see William
M. Bodiford, 86t6 Zen in Medieval Japan (Honolulu: University of Hawai’i Press, 1993), p. 153.
According to the Fenyang wude chanshi yulu, if during a request for instruction regarding an old case
or gongan in the abbot’s quarters the student does not completely understand the point then he or
she can ask for a subtitute reply (dai) and if the reply is not suitable then a separate reply (4ie) can be
requested, whence we get the terms dai and bie; see Fenyang wude chanshi yulu (T 1992.47.615¢13—
14; cited in Koga and Iriya, Zengo jiten, p. 294).

215 As Koga and Iriya point out, jiangwei #$%8 is an old colloquial expression used since the Six
Dynasties period (220-589) to refer to the act of wrongly or mistakeningly thinking or assuming
something (Koga and Iriya, Zengo jiten, p. 214). The substitute reply here seems to be trying to say
something along the lines of “if Yunmen was right and the Buddha was not suppose to attest to

the Dharma and if Yunmen himself could not therefore attest to the Dharma, then who can?” The
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attest to the Buddha-Dharma.’ A separate reply says,”'® ‘Hooked on to a state
of no doubting.””*"” Again, Xuedou raised the present gongan and then also
raised Yunmen’s added comment. The master said, “Just then he should have
immediately flipped over the meditation bench.” Fayong said, “Xuedou only

sees others’ faults.”*'®

TREA, BEARE, TPASER, ZHEMBEER XEKE, HHEAE
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[Explanation]
Xuedou: Fayan criticized his great, high and steep life.

An old worthy offered a substitute reply: this substitutes for Yunmen. It

refers to Fayan saw through Yunmen>®

A separate reply said ... “Hooked on to a state of no doubting”: this is not said
with good intentions.

Also, Xuedou raised ... flipped over the meditation bench: although Yunmen

substitute reply, in other words, seems to be trying to reestablish the traditional host (zbu %) and

guest (bin %) structure of the Chan encounter here.

216 This separate reply appears to be underscoring the irony of Fayan’s remark (i.e., doubts about the

ability to attest to the Dharma is extended to include Yunmen, but what about Fayan himself?).

217 This comment can also be found in the Zongmen tongyao ji (Yanagida and Shiina eds., Zengaku
tenseki sokan, vol. 1, p. 6). See also Xuedou's Puguan ji # %4, which, along with other texts attributed
to Xuedou, has been included in the Mingjue chanshi yulu A% #8525 4% of the Taisho canon (T
1996.47.696b29—c5). For a Gozan printing (13 C.E.) of the Song editions of the Xuedou Xian
heshang Mingjue dashi songgu ji ‘5 % 885 %P5 K #2844k, niangu 35+, Puguan ji, and Zuying ji 78
34, see Yanagida and Shiina eds., Zengaku tenseki sokan, vol. 2 (Kyoto: Rinsen shoten, 1999). For
the sermon in question, see Yanagida and Shiina eds., Zengaku tenseki sokan, vol. 2, 21. For Fayan’s
remark, see his recorded sayings, Jinling Qingliang yuan Wenyi chanshi yulu £ Vi 7R B8 33545 65 25 4k
(T 1991.47.592b19-20). This text should also be used with caution as it dates only as far back as the
late Ming when it was first published as part of the Waujia yulu.

218 Little is known about Fayong i and the source of this comment is unknown.

219 This seems to be a reference to Jinshan’s sermon above.
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did put it this way, the meditation bench should have been flipped over and,
overall, this does not preserve Yunmen.
Fayong said, “Xuedou ...”: although Xuedou saw the wrong in others, he

was unaware of his own faults and supported Yunmen.

TE: R R SR AL, R REH REPIL, BEUERBEEL. J=, 49
FEREZ g Ao, R E B R L, TRl JAWE, £
TEEPL. %G = TFEw=4 TEHRAMIE TmaT Al kAT,

Langye Huijue** added a comment,”' “Yunmen can be said to have used
this profound mind to support the (myriad) ksezras (lands) as numerous as

dust. This is precisely what we can call repaying the grace of the Buddha.”

FRARSEAE, P, TR RS A, R EE KR

[Explanation]
Langye: The explanation already appeared in the gongan.

A SEF T,
Jinshan Liaoyuan®” ascended the hall, raised the present case and then

220 Little is known about Langye Huijue who is a dharma heir of Fenyang Shanzhao #5483
(947-1024). For more on Langye, see the Tiansheng guangdeng lu (XZ] 135.774a6-11).

221 Langye’s comment also appears in the Zongmen tongyaoji (Yanagida and Shiina eds., Zengaku
tenseki sokan, vol. 1, 6). There, the comment immediately follows the comment by Xuedou as in the

case of the Seonmun yeomsong.

222 Jinshan Liaoyuan 4177 (1032-1098) is said to have received formal transmission of Yunmen’s
lineage from Kaixian Shanxian B %&1& (d.u.). He first became abbot of Chengtian Monastery /R X
< in Jiangxi province. He also served as abbot of various others temples such as Kaixian Monastery
s+ and Guizong Monastery # %< on Mt. Lu J&: in Jiangxi province. He then served as abbot
of Jinshan Monastery 4L in Jiangsu province and also Dayang Monastery X7 in Jiangxi
province. He later served as abbot of Yunju Monastery % /&=, also in Jiangxi province. He received

the posthumous title Chan Master Foyin £ ¢p4% 7.
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also raised Yunmen’s added comment. The master said, “When Fayan
first heard it sweat immediately began to flow out of his entire body as he
misleadingly assumed that Yunmen had slandered the Buddha. Twenty
years later, he was able to evaluate it and thus attain great bliss in mind
and body. He thereupon ascended the (abbot’s) seat and raised, ‘Yunmen’s
vital spirit is like that of a king and yet he lacked the truth of the Buddha
dharma.”” Yunmen said, ‘that Zhe-native saw through the meditative-work
that I cultivated my whole life.”*** The master said, “Although Fayan saw
through Yunmen, in the end he wasn't able to support the other Yunmen.”
Jinshan said, “A praying mantis runs facing forward, a goldfinch follows
right behind, and in the garden a man armed with mud pellets doesn't realize
that his clothes are drenched with dew.’””” If someone were to examine these

words Jinshan would also deserve thirty blows.”

A, b B S REPVE, R, RN, B2 A AT, MR EPI
. =t EGIIT HokE AMERE EPIRAFRE, AehkiEn’ £
= CREANR, RE N TR R, ERERAEI, 2 LREPIR
ALl BRATIHA, FABAN, BT, PEERR HFAKREE &
i, A EA AT

223 See Xuedou Chongxian’s sermon above.

224 According to his biography in the Jingde chuandeng lu (T 2076.51.398b2), Fayan Wenyi was a
native of Yuhang #44%, which was located in the administrative unit known as the Liangzhe lu ##f
#- circuit during the Song dynasty. This region was named after a famous river called Zhe #f, hence
the name of the province Zhejing #7/Z or Zhe river (which is still used today). The Zhe-native or
literally son of Zhe #7F here most likely refers to Fayan.

»

225 This is a reference to a well-known story from fascicle 9 (in a section called “proper remonstration”
or zhengjian ER) of Liu Xiang’s #1% (79-8 B.C.E.) Shuo Yuan $.3% and other sources such as
the Zhanguo ce BB . When the King of Wu £ tried to invade Jing # the child of an imperial
secretariat (or in other versions of this story, the king’s own crown prince) wished to remonstrate with
the king but not directly lest he be subjected to death. So one day he appeared before the king with
drenched clothes and the king asked for an explanation. In response he told the king that he was in
the garden behind the palace and noticed a cicada that was singing in a tree unaware of the praying

mantis that was lurking nearby to take its life. The mantis in turn was unaware of the goldfinch flying
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[Explanation]

Jinshan: Although Fayan saw through Yunmen, in the end he wasnt able to
support the other Yunmen: you must support Yunmen.

A praying mantis runs facing forward: this refers to the World Honored
One.

A goldfinch follows right behind. this refers to Yunmen.

In the garden a man armed with mud pellets: this refers to Fayan. This does
not consent to what Jinshan said.

If someone were to ... deserve thirty blows: not consenting to what was
said above is also not the true meaning. The idea is that although Fayan saw

through Yunmen, in the end he wasn't able to support the other Yunmen.

el GRIRHEBRA TR, AR EPIRRE, ZAKRARTIIL, SRATHEA L,
THEL; FERKEA, TEPIL; BPHBES, TERL. AL RE,
BRFAL, FAERL A, TH, FIRERL. ATER, $RMEN, 20
RIEPIRIFZ KA.

Zhihai Benyi’*® ascended the hall and said, “If T were to discuss this
matter, from the Kingdom of Magadha to the footsteps of Shaoshi Peak®”

nearby and the goldfinch too was unaware of him who stood with mud pellet and bow in hand to
shoot it down. Focused on the bird, he himself did not notice his drenched clothes. The story, we are
told, is meant to serve as a reminder of how easy it is to loose sight of the dangers that lurk nearby as
one sets his eyes on something else. See also the summary of this story in fascicle 4 of the first part of
the Gujin shiwen leiju &4 FIXJE R by Zhu Mu #.% (d. 1246?) where we find the expression, “doesn’t
realize that his clothes are drenched with dew” A% 5B K. A similar story is also found in the
“Mountain Tree” (shanmu Jh K) chapter of the Zhuangzi #-F; for the story in English, see Burton
Watson trans., The Complete Works of Chuang Tzu (New York: Columbia University Press, 1968),
p-219.

226 Little is known about Zhihai Benyi % # &% (d.u.), who is a dharma heir of Kaixian Shanxian
B se£32 (d.u.) of the Yunmen lineage. He assumed his first abbacy at Jianfu Monastery &4 in
Jiangxi province. Zhihai Benyi was also invited by the emperor to serve as the founding abbot of

Zhihai Chan Cloister % #4742 % at Xiangguo Monastery 48 < in the Eastern Capital (Kaifeng).

227 Otherwise known as Mt. Shaoshi %11, This mountain, located in present day Henan province, is
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and Caoxi, the land is flat like the palm of my hand and originally without a
single speck of dust. Made of lapis lazuli, it is as slippery as a floor splashed
with oil. Who would dare set a single step in here? However, two thousand
years ago, there was a bodhisattva named Huming®*® who did not fulfill his
duties (original endowment) in the celestial palace and had to leave Tusita
above and descend down to King Suddhodana’s® palace in Jambudvipa. He
descended from the right side of Queen Maya and was born. Nine dragons
spewed out water and washed the golden body.”*’ The washing was done and
this child was extremely lovable and his home was a home of great wealth.
In the lapis lazuli hall he walked a circuit, took seven steps ... ‘I alone am the
honored one.” Thereafter he fell to the ground, but for the next two thousand
years, from one successive generation to the next, his sons and grandsons
supported him but he did not stand up. Among them only Chan master
Yunmen courageously expressed resentment and said, ‘If I at that time ...
great peace to all under Heaven.” Fayan heard this and then exclaimed, ‘Of

21 it was Yunmen who slandered the Buddha!” Yunmen supported

all people,
the Buddha half way up, but he was pushed down by Fayan. Up to the
present moment the Buddha has been unable to stand up again. Within this
assembly is there no Chan guest with great strength? I ask you to lend some
help.” After a while he said, “If there is no one, then I'd have to say relying

on someone else is not as good as taking matters into your own hands.” He

perhaps best known for its association with the legendary Bodhidharma and the temple Shaolin

Monastery.

2228 Huming &, “Protector of Illumination,” or Prabhapala was the name of Sékyarnuni in Tusita

Heaven before his earthly incarnation.

29 Suddhodana, the purported king of a kingdom or city-state known as Kapilavastu, was the father
of Gautama Siddhartha, the Buddha.

230 See note 190 above.

231 Here, daxiao X/]>, as Koga and Iriya point out, probably means something like “even someone like

X,”“of all people,” or “a man of Xs standing” (Koga and Iriya, Zengo jiten, p. 291).
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thereupon grabbed his staff, struck the corded chair®? once, and said, “He
stood up! Henceforth protect and take pity on him. Do not have him fall
down again. Zhihai’s strength alone — what good would that be?” He again
struck the corded chair.

Ak, by s "BHLE AEBRE, 2)FEW, B% XL HPFE A
MR B, IR, el SRBGATELAE —R? Rd—THA], A EER
BHEY, ROREFAY, LR ETHRME AFREIY, BIRRALEGEL,
NFERE K, RiSAE. GRS T, ARES, TG qlmm L, AL,
<ESREEE. AZBDL, 15 AR, REFRA, AP BHA TR,
FRBEE, REF<ESRTRE FRMZ, 238 RNEF Re3Hh £
PlARAF—F, XAURIRIppE]. A 2F4, BARRE, g2 b, EARNEE? %
FA” RAR, B BAT T DREEMAREA TR, Rl mh
AN, B A ER A S de AT IF R

[Explanation]
Zhihai: The point of Zhihai’s comment is to prop up Yunmen’s intent.

iy L EEPE, RARTPIRAL.

Jiangshan Canyuan®’ ascended the hall and said, “The crown prince
Siddhartha, as soon as he left his mother’s womb, with one hand pointed to

Heaven and with the other hand pointed to the earth and walked a circuit,

232 The corded chair (Ch. shengchuang, Kr. seungsang, Jp. josho ¥8JK), though called a chuang (“bench”
or “platform”), seems to have been a large chair furnished with a corded or knitted seat made of
wooden planks. See ZGD, p. 559; and also see John Kieschnick, Zhe Impact of Buddhism on Chinese
Material Culture (Princeton: Princeton University Press, 2003), pp. 231-232.

233 Little is known about Jiangshan Canyuan # 4% 7T (d.u.), who is a dharma heir of Shishuang
Chuyuan &% # H (986-1039). Like the other disciples of Shishuang, Jiangshan seems to have
maintained close relations with prominent literati such as Wang Anshi; see fiatai pudeng lu (XZ]
137.317a14-b5).
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taking seven steps and gazing in each of the four directions. He espoused™*
the aspirations of a hero and made the lion’s roar* and said, ‘I alone am the
honored one above and below Heaven.” How could this not be an example
of not following others? At that time, people from all territories, had each
and every one of them been able to clearly awaken to this example, then
what sort of tricks and skills would the great gentleman Huming have to
use to make it work? Alas! But since the conditions for encounter (#45)
have not yet ripened we cannot help but establish the salvation methods
(1£P9) of the former buddhas. Establish the expedient means and set the
standards. Hand out distorted”*® views and use expedient schemes according
to the circumstances. Open the conjured city””’ and receive the tired and
the destitute. Hold up a yellow leaf and entice the sad crying child.”*®
Afterwards, people will tally with the truth and have faith and will be able
to declare the Way. Accordingly, “in front of the stipa of many sons”**
. “entrusted the treasury of the eye of the true Dharma and the sublime

234 The literal translation would be he “cut out” (pou #1) for himself the aspiration of a hero.

235 There have been a number of different theories about what the lion’s roar means in the Buddhist
context, but the roar can perhaps be best understood, at least in the context of Chan, as a declaration
of enlightenment that dispels all doubts. This is in keeping with the way in which the lion’s roar
functions in the stories about the “foremost of lion’s roarers,” the arhat Pindola Bharadvaja; see John
Strong, “The Legend of the Lion-Roarer: A Study of the Buddhist Arhat Pindola Bharadvaja,”
Numen 26,no0. 1 (1979): 68-71.

236 “Distorted,” upside-down, or perverted (Ch. zhuandao, Kr. jeondo $#; S. viparyasa) views refer to
such views as the misguided belief in permanence and an enduring sense of pleasure, self, and purity.
Although the term view (Ch. zhijian, Kr. ji-gyeon #25.) can in come cases be used in a positive sense,
in Chan literature the terms is usually used in its negative sense of holding the mistaken belief in

permanence and self as in the case of the Sanskrit word drszi.

237 The parable of the conjured city can be found in the Lotus Sitra (T 262.9.22a18-27b8). For an
English translation, see Leon Hurvitz trans., Scripture of the Lotus Blossom of the Fine Dbharma (New
York: Columbia University Press, 1976), pp. 130-155.

23 'This is a parable from the Nirvana Sutra (T 374.12.485¢11-13).

239 As T. Griffith Foulk points out, the stipa of many sons (Ch. duozita, Kr. dajatap % F%) or

Bahuputrakacaitya near Vaisali appears in several sources. The earliest documented reference to this
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mind of nirvana to the honorable Yin’guang.”**’ From that moment on
twenty-eight Indian patriarchs have succeeded one another in the west,
and in the eastern lands the transmission of the lamp has continued for six
(generations).”' How could it not be that the great, imposing chariot cuts
through the myriad, deviating sidetracks? The true fountainhead is endlessly

vast and penetrates the ten-thousand tributaries, which face the source (%).”

L, bex ‘i KT SEERS, — TR, — T, ATLY, BRAW T,
B KE MR FIE, R ERTRERBE ZIELF FUMEF? s 12
A, B S SR E kb, LR SARH AR 1T oE] AR R

stipa can be found in Faxians %28 (traveled 399-414) account of his pilgrimage to India, Gaoseng
Faxian zhuan #14:% 8% (T 2085.51.861c-862a), and Xuanzang’s % % (600-664) account
of his pilgrimage in his Da Tung Xiyu ji K& ®#T (T 2087.51.908c-909a); see Foulk, “Sung
Controversies Concerning the ‘Separate Transmission’ of Ch'an,” in Buddhism in the Sung, edited by
Peter N. Gregory and Daniel A. Getz, Kuroda Institute Studies in East Asian Buddhism 13, pp. 220—
294 (Honolulu: University of Hawai‘i Press, 1999), p. 291, note 82. According to these sources, the
stapa marked the cite of the Buddha’s former life as one of the thousand brothers who defended their
birth mother, whence the name the stipa of a thousand sons (gianzi ta -5 #¥5). As Foulk also notes,
there is no mention of Mahakasyapa in these stories, but the Za ahan jing does mention an episode
wherein Mahakasyapa tells Ananda that he had met the Buddha a the stipa of many sons where
he received from the Buddha a robe made of discarded rags (for which Mahakasyapa became well-
known) (T 99.2.303b2). For other sources and what is perhaps the most comprehensive treatment of

the topic, see Foulk, “Sung Controversies Concerning the ‘Separate Transmission’ of Ch’an.”

240 Yin’guang # 5 or “Drinker of Light” is another name for the Buddha’s famed disciple
Mahakasyapa; see the account in the Fanyi mingyi ji (T 2131.54.1058b6). As T. Griffith Foulk points
out, this apocryphal story makes its first appearance in the Tiansheng guangdeng lu. An apocryphal
sitra known as the Dafantianwang wen fo jueyi jing KIER M BhikFe4s (XZ] 87.606b15-607a2)
seems to have been written later to lend further credence to this growing legend; see Foulk, “Sung

Controversies Concerning the ‘Separate Transmission’ of Ch’an,” pp. 253 and 276-280.

241 There is a vast amount of secondary literature on the topic of patriarchal succession. Though
somewhat outdated, Philip Yampolsky’s study in English still remains a must read for students of
Chan; see Yampolsky trans., Platform Sutra of the Sixth Patriarch (New York: Columbia University
Press, 1968). See also John McRae, The Northern School and the Formation of Early Ch'an Buddhism,
Kuroda Institute Studies in East Asian Buddhism 3 (Honolulu: University of Hawaii Press, 1987)
and more recently Wendi Adamek, The Mystique of Transmission: On Early Chan History and Its
Contexts (New York: Columbia University Press, 2007).
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Fo s BBACFT? KB A, I, AR oL, AABAE, BCIR, HRZ X
W K E, FERT WA, A, ETFF, A4S T, AEEER
U RS, MRS, ARBR B L, R = FRRE IS,
MBI RS, RRMR, BHRAAR?”

[Explanation]
Jiangshan: The point of Jiangshan’s comment is to prop up the World

Honored One’s intent.

b, 5 AHTE SRR EL,

Baolin Ben*? ascended the hall and said, “The expedient means of the
past and of the present are as numerous as the sands of the Ganges River,
but the strangest of them all is ‘the old barbarian as soon as he was born ...
I alone am the honorable one.” However, in using a temporary expedient
means, he acted as if there was no one around him. Before anyone saw him
open his mouth, one could not help but doubt him. When he finally revealed
the facts”” he thereupon became a man with a dragon’s head and a snake’s
tail. But now, together with you, I shall cut down the last phrase (K4%47)
and add a separate turning word (—#%35) and thus cause all the sons and
grandsons of the Buddha under Heaven to let out their vital energy. How
could this not be refreshing!” Afterwards, he looked left and right and said, “Look!

Look!” and then descended from his seat.

WA, LER "FHTE, 0BT, RABH REPRAET, ZERBE A
Al—H 1R, KIEH EA. AR TR, RGHASE, ZFoLEHHE,
2T FEARE . AT BRI RIEA, R A — 9538, SRTRH, XKFHEA, &1
WR” R AL R R, BT ARTAE.

242 'The identity of Baolin Ben is unclear.

243 Here, I translate fulu ge xiaoxi vt 95187 & as “reveal the facts.” As Koga and Iriya point out, xizoxi
also means something like “comings and goings,” “situation,” “actual conditions” (Koga and Iriya,
Zengo jiten, p. 216). See also Hori, Zen Sand, p. 702.
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[Explanation]

Baolin: The point resembles Yunmen’s, but it is also different from
Yunmen’s. His point is simply without limit.

Afterwards, he looked left and right and said, “Look! Look!”: the World
Honored One said, “I alone am the honored one,” this is the original

244
endowment

of all people.

Tk ZMEPTE, FEEPVE, AAEMRAL, HERAL AL HEEER
BYE, BAZEA S LA,

245 «

Yunfeng Wenyue added a comment,”” “Although Yunmen may have had

a strategy for pacifying disorder, he lacked a path to freeing himself.”**

TRAAE BT, AR AL, Be g2

[Explanation]
Yunfeng: Read the text and you can understand.

TE LR,
Letan Hongying®” added a comment,® “The elder Sakyamuni can

24 For “(original) endowment” (Ch. fenshang, Kr. bunsang % £); see Koga and Iriya, Zengo jiten,
p. 410.

25 Yunfeng’s comment also appears in the Zongmen tongyaoji (Yanagida and Shiina eds., Zengaku
tenseki sokan, vol. 1, p. 6). There, the comment immediately follows the comment by Langye

(see above).

26 Here I translate chushen zhi lu 5 Z 3% as “a path to freeing himself.” The character that I
translate here as “himself” is actually the character for “body” (Ch. shen, Kr. sin %), which can also
refer to the self. As Koga and Iriya point out, chushen or freeing oneself (lit. “make body leave”)

means something like “liberation” (Koga and Iriya, Zengo jiten, p. 205).

27 Letan Hongying %3¢ (1012-1070), otherwise known as Ying Shaowu %%, was a senior
disciple of Huanglong Huinan. For more on Hongying, see fascicle 30 of the Chanlin sengbao zhuan
ARG H M4 (XZ] 137.561a3-562a14).
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be said to have acted as if no one was around him. At that time, had
he encountered a bright-eyed, patch-robed monk he would have been
immediately taught that there is no path up to Heaven and there is no gate
to enter the earth. Even so, these copper i/a basins must be filled with
0il.”** (Miaoxi’s*® capping phrase reads, “High in status he may be and low

in status he may be.””")

iR A BT, TRGE A SR, F RN, A e E X &S AN
HoAP), Rt R, LIRS E B, W7 W ERER TETR

[Explanation]
Letan: This is to half consent and to half not consent. Therefore Miaoxi’s

capping phrase said, “High in status he may be and low in status he may be.”

W&, FEEREL, R EFEE R TETR

Fazhen Shouyi** raised the present case and then also raised Yunmen,
Xuedou, and Fayong’s added comments. The master said, “These few men
are just like the praying mantis that doesn’t realize, while trying to catch

the cicada in front of it, that a goldfinch is lurking right behind and like the

248 This comment is also found in the Zhengfa yanzang (XZ] 118.53a11-15). In the Zhengfa yanzang
version, however, Hongying’s words are recorded as a shizhong (“instructions to the assembly”)

sermon and not a comment on a picked out passage.
249 Cf. Fenyang Wude chanshi yulu %5 #&/&48 6538 5% (T 1992.47.611b191F).
250 This refers to Dahui Zonggao.

251 This most likely is a reference to a passage from the Biaoji 432 chapter of the Liji #32. To
paraphrase Legge’s classic translation from 1885: “The Master said, ‘In the service of a ruler, one may
be in a high position or a low, rich or poor, to live or to die (according to the will of the ruler), but he
should not allow himself to be led to do anything contrary to order or right (James Legge trans., Li
Chi: Book of Rites, Vol. 2 [Whitefish, MT: Kessinger Publishing Company, 2003], p. 346).

252 Fazhen Shouyi % &5 — (d.u.) is a dharma heir of Huilin Zongben ##k % A& (1020-1099).
Fazhen served as the abbot of Benjue Monastery A% < in Zhejiang province.
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goldfinch that doesn’t realize, while trying to catch the praying mantis in
front of it, that a hunter is lurking right behind. Get it?> ‘Every year a new

branch appears but the wicked winds of spring will not rest.””*?

R BE R BREPIEF R, R AL, B MSERAET A, R
o FAE LR, FERERT A, TR A ALK, BoB? S5 LAk
A2, HEALA R AR

[Explanation]
Fazhen: Again, read the text and you can understand. The intent is

identical to Jinshan’s above.

FERB, R T, L LFR.

Haiyin Chaoxin ascended the hall, raised the present case and then also
raised Yunmen’s added comment. The master said, “Great master Yunmen
did his best to speak, but all he could say was half the truth. Even so, he

wears a cangue and writes a letter of confession.””* Can (investigate)!”***

253 This last line is most likely a reference to a poem written by the famed Tang statesman and
poet Luo Yin Z[% (833-909) or Luo Zhaojian Z#2% (Quan Tang shi [Wenyuange Siku quanshu
edition], p. 663, 9b):

Willow Tree

A stream of clear smoke enshrouds the jade tower,

Half hanging down the railings and half hanging down the ravine,

Next year new branches will again appear,

(But) the wicked winds of Spring will not rest.
Bp —AEFIRME AL F BRI PR DA SLALAR RS R

The last two lines of this poem were also cited verbatim in Xuedou’s Zuying ji as a comment to the
“penetrating the dharma body phrase” # 7% % ¢ (Yanagida and Shiina eds., Zengaku tenseki sokan, vol.
2, p. 82); and also in the Yunmen Kuangzhen chanshi guanglu (T 1988.47.567a26).

25 Yunmen wore a cangue and wrote a letter of confession because he was still guilty of supporting
(half of) the actions of the Buddha.

255 Can is an onomatopoeia that functions in many ways like the shout in Chan writings. “Investigate!”
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S, b Bk BT s CEPIRMEAE, REF—E Ride
R AR MBAR <>

[Explanation]

Haiyin: He consents to Yunmen and doesn’t consent to Yunmen. The
ascending the hall sermons by Jingci, Fotuo, Baoning below do their best to
support the view articulated in the World Honored One’s baggage.**®

O A EPIAREP? THABERE LY, 5458, EARAL.

Jingci Zongben®’ ascended the hall and said, “When all the buddhas
appear in the world they skillfully establish salvation methods and respond
according to Principle only to make people attain awakening. “Two thousand
years ago, under the tree of no sorrow, as soon as he left his mother’s womb,
he walked a circuit, took seven steps ... “I alone am the honored one.”” All
the heavenly beings and wordly people did not comprehend the revealed
facts (75.8). (All they) say is ‘On the eigth day of the fourth month the Thus
Come One was born.” Did they recognize the Buddha or not? Haven't you
heard? ‘If with matter you try to see me and with sound you try to seek me

then this person will walk a heretical path and will not be able to see the

256 “Career” (Ch. xingli, Kr. haengni, Jp. anri 475), like its homonym xingli 47J&, literally refers to the
path on which one trod. It can also refer to the manner in which one trains everyday (Zengo jiten, p.
6). The same word (but pronounced 4ori in Japanese) was also used, as it is today in modern Chinese,
to refer to the “luggage” used during travel (or pilgrimage) and by extention to refer to pilgrmage (Ch.

xingjiao, Kr. haenggak, Jp. angya A7) itself; see Koga and Iriya, Zengo jiten, p. 132.

257 Jingei ## or Huilin Zongben was the abbot of Jingci Monastery /¥ #4<F in Hangzhou, whence
his name. He is a dharma heir of Tianyi Yihuai. He followed Tianyi from Jingde Monastery #%4%
< in Anhui province to Mt. Tianyi and Jianfu Monastery 4% in Zhejiang province. In 1083,
he was invited by the emperor to serve as the abbot of Huilin Chan Cloister 2 #k## % at Xiangguo
Monastery in the Eastern Capital, Kaifeng. He later received the title Chan Master Yuanzhao
] AR B
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Thus Come One.””® If you have already been prohibited from seeing with
matter or seeking with sound, then speak, where is this fellow?” After a while
he said, “Now that you stand magnificently outside the three realms,” who

will determine the king of Dharmas?

FAEAR, LeR CHhdh, UL, B MR, REAAEE =T, A
EEBT, b5 2947 Y, 2ERBE, FREA, FEHEHIHE, 12
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Z RN ShEEF DY

Fotuo Desun®® ascended the hall, raised the present gongan, and said,
“Yunmen cannot be said to be without merit, but what can be done about
the one-sidedness of his views and understandings? I would not have done
s0. ‘In coming I come for the sake of living beings, and in going I go for the
sake of living beings.””**" With the fly whisk®” he struck the meditation
bench.

258 This is most likely a reference to a verse from the Jingang bore boluomi jing &Rl 5 W 7 % 4
(hereafter Diamond Sitra; T 235.8.752a17-18). “Matter” or “form” (se &; S. ripa) here refers to

material things.

259 The three realms are the realm of desire (where hell beings, hungry ghosts, humans, demi-gods,
and gods dwell), the realm of form (which corresponds to the four meditative absorptions known as
dhyana), and the formless realm (which consists of infinite space, infinite consciousness, nothingness,

and neither perception nor non-perception).

260 For Fotuo Desun #[€42:#% (d.u.) and his teachings, see his entry in the Jianzhong jingguo xudeng
Iu (XZ] 136.195b6-198b4). Fotuo was a dharma heir of Huanglong Huinan. The emperor invited
him to serve as the abbot of Huilin Chan Cloister at Xiangguo Monastery in the eastern capital.
He was also officially granted the title Chan Master Fotuo #[€##F by Emperor Zhezong # %
(r.1085-1100).

261 These words can also be seen in the entry for Foguang Ruman #ht4mi% (d.u.) in the Jingde
chuandeng lu (T 2076.51.249a7).

262 The “whisk” or “fly whisk” (Ch. fuzi, Kr. bulja #-F) served as an important ritual implement in

Buddhism. The permission to use animal hair to chase away flies and mosquitos can be found in the
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Baoning Renyong ascended the hall and said,*” “As soon as the elder
Sakyamuni was born, he walked a circuit and took seven steps and gazed in
each of the four directions. At that time, the land was vast and the people
were few, so the number of men he met was small. Accordingly, with one
hand he pointed to Heaven and with the other hand he pointed to the earth
and, telling fortunes here and there in a village of three households,” he
said, T alone am the honored one above and below Heaven.” If the ancestors
don’t understand, calamity will reach the descendents.” He descended
from the seat and with his hand hit the meditation bench and told the
assembly, “Thirty years from now’® you must not falsely raise this sermon for

»
comment.

REE b¥x “BinkF wmATH BITLY, BEDS SRR LEA
o, ABEH . BUA—FIER—FHH, ZFHE, RMH #iE R EXT, £
FIBE AARRT, AT TR, UFHBR, HEBES “ZH5%, 7T
SR

Milasarvistivada Vinaya, see ZGD, p. 1156.

263 This shangtang £% (“ascending the hall”) sermon is also found in the Baoning Yong chanshi yulu,
whose preface is dated 1078 (XZ] 120.358b2-5).

264 This expression was probably borrowed from Yunmen: “In a village of three houscholds one
makes a living as a fortune teller and tells fortunes here and there. Suddenly, a fortune may indeed
come true.” Yunmen Kuangzhen chanshi yulu (T 1988.47.554b28); see also his recorded sayings in the
Guzunsu yulu (XZ] 118.354a2-3). Yunmen and his sayings are also cited in the Yunwu Foguo chanshi
yulu (T 1997.47.775a16).

265 ‘Thirty years is said to be the conventional length of a monK’s training; see App, Master Yunmen,

p- 128, note 4.
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Yuantong Yuanji**® ascended the hall, raised the present case, and said,
“You can say that he deceived the three realms as if no one was around him.
'The best was when Yunmen stepped forward and said, ‘ ... great peace to all
under Heaven.” However, these two ancient sages are as good as good can
be and as splendid as splendid can be in terms of contrivances (4tF3).*” If
they are checked against the great matter of one’s original endowment (/A&
%) they still lack a critical move. I dare ask the great assembly, what is the
great matter of one’s original endowment?” After a while he said, “Embroider
a pair of mandarin ducks for others to see, but do not hand over the gold

needle to :myone.”268

midz, by BER CTHALKRER BEEA RIGAEIIHAE, EXT
KPR, =FE, AP, FRER, XAER. BARSFT, RIHE,
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[Explanation]
Yuantong: This is the intent behind Xuedou flipping over the meditation

bench above.

266 Yuantong Yuanji 38 H# (1036-1118), also known as Daomin i % and simply “Old Buddha”
or Gufo ##, is a dharma heir of Huanglong Huinan. After Huanglong’s death, he served as chief
seat of Huanglong’s disciple Donglin Changcong. Yuanji first became abbot on Mt. Cuiyan # i
and later served as abbot of Yuantong Monastery i in Jiangxi province. In 1103, he became the
abbot of Baoning Monastery &% F in Jinling.

267 For more on “contrivances” or “artifices” (jianhua #4t) during the Song dynasty, see Juhn Ahn,
“Who Has the Last Word in Chan? Transmission, Secrecy and Reading During the Northern Song
Dynasty,” Journal of Chinese Religions 37 (2009): 1-72.

268 Huanglong Huinan chanshi yulu (T 1993.47.637a22-23), Yuanwu Foguo chanshi yulu (T
1997.47.717¢22-23), Dahui Pujue chanshi yulu (T 1998A.47.817b7-8), Jiatai pudeng lu (X7
J137.109217-18). The verse seems to have been well known during the Song. It even makes an
appearance in the Zhuzi yulei %3538 104 as a teaching that represents mystical language of Chan;
see Li Jingde ed., Zhuzi yulei (Beijing: Zhonghua shuju, 1986), p. 2620.

269 Here, I follow the reading of the above sources (see note 268) and substitute jun & for jiao #.
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Chengtian Huai ascended the hall, raised the present gongan [for
comment] and said, “Speak! What sort of truth (i£#£) do you possess that
would allow you to tell such a story? Is it because you neither look ahead
nor gaze back? Or is it because you act as if no one was around you? Great
assembly! Try and judge for yourself. If you are able to judge for yourself
you alone will be the honored one not only above and below Heaven but
also in the lands of the trischiliocosm as numerous as small particles of
dust. There will be no comparison and no match. If you are not able to
judge for yourself, then coming and going amidst passers-by will also be
your original endowment. Why? Have you not seen what the former sage
said? ‘Contemplate the Buddha as you would the true mark of the body.””
Even so, you must equip yourself with the true eye of the Dharma and then
you will be able to contemplate the Buddha.””’ What is the true eye of the
Dharma?” He then struck (the platform) with his fly whisk and said, “The
stick has an eye as bright as the sun. If you wish to see pure gold, look in the

ﬁre 9272
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270 'This is probably a reference to a passage from the Vimalakirti Sitra (T 475.14.554¢29) or, perhaps,
the Wenshushili suoshuo mobe bore boluomi jing S k&) Py 30 JF 3T 5 I A F 48 (T 232.8.728a28).

71 According to legend, the (treasury of the) eye of the true Dharma—a view, understanding, or
consciousness that is devoid of defilments—is what the Buddha transmitted to Mahakasyapa before
his nirvana on Vulture Peak; see Jingde chuandeng lu (T 2076.51.206a6) and Fozu lidai tongzai #
ALJER B (T 2036.49.496221-23). A reference to the eye of the true Dharma is also found in
the Nirvana Sitra (T 374.12.596b5-596b8), Fosuo xingzan #A7473# (T 192.4.33¢8), and other

scriptures.

272 This last line is also found in the Mingjue chanshi yulu (T 1996.47.670b18-19), Yuanwu Foguo
chanshi yulu (T 1997.47.792¢21-26), and Biyan lu (T 2003.48.160b17 and 195¢4).
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[Explanation]
Chengtian: His perspective rests in the great matter of the original

endowment (%) of all people. Only the elder Sakyamunl is not like this.

AR LRAEFALLF, BBl T o,

Foguo Kegin added a comment,”” “The phrase that startles the crowd
must be picked up in the place for startling crowds and special matters (3
42 F) should be taken out when you meet a special person. The elder
Sakyamuni can be said to have startled the crowd and great man Yunmen
might as well be special. They set the wheel of the unquantifiable skill
(#) in motion on the top of the heads of a thousand sages on the spot. If

7% then will you know Sakyamuni and

you personally understand this way,
cut off passage through a key vital point. Yunmen knew new his debt and
understood how to repay it. Speak! What is Yunmen’s point?””® Get it? “The

staft has an eye as bright as the sun. If you wish to see pure gold, look in the
fire.” ¥

PR B4, EREZ ), JAMERREY, THIF ABTRANE BT
&R TPIRE, AR ATAR TR RS, & T 218 L Zak
FIEREE, dsm e BT 22, TPA B Rdn. Hid| TPIAEAHIER? ZEE?
WA R, BB KER

273 'This comment is also found in the Yuanwu Foguo chanshi yulu (T 1997.47.792c21-26).

274 Here “personally understand” (Ch. tibui, Kr. chehoe #24), as Koga and Iriya point out, is to
understand through the body, experientially, and personally (Koga and Iriya, Zengo jiten, p. 287).

275 As Koga and Iriya point out, /uochu #%J& here means something like “point” or “essential point”
(Koga and Iriya, Zengo jiten, p. 468). In the Yuanwu Foguo chanshi yulu (T 1997.47.792c¢24-25)

Yunmen’s name is missing, so this point could be the Buddha’s or Yunmenss.

276 See note 272 above.
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[Explanation]
Foguo: There never was a difference between Siakyamuni and Yunmen’s

point.

PR BT 2R, REARAL.

Dahui Zonggao said,””” “The last phrase was completely exposed even before
it was expressed as sound. It covers Heaven and covers earth; it covers sound
and covers matter. The gold-faced elder was able to make a critical move
and it is said, ‘Without having yet departed Tusita, had already descended
into the palace and, without having yet left the mother’s womb, had already
completed the task of saving people’; and up to ‘when (the Buddha) was just
born a quake shook the net of all worlds, and then with one hand he pointed
to Heaven and with the other hand he pointed to earth, made a great lion’s
roar and said, “I alone am the honored one above and below Heaven.”’ This
was for the sake of bringing the causes and conditions for the one great
matter”’® to fruition. Open the insight of the buddhas and demonstrate the
insight of the buddhas; awaken to the insight of the buddhas and enter the
insight of the buddhas.”® The Buddha was completely unaware®® of the fact

277 A part of this shizhong (“instructions to the assembly”) sermon already appeared in the seo/hwa
for case 1. For sources, see note 42 above. For the full sermon, see Dahui Pujue chanshi yulu
(T 1998A.47.842¢8-22).

278 The expression “the causes and conditions for the one great matter” (Ch. yi dashi yinyuan, Kr. il
daesa inyeon —XF H#) is a reference to a famous passage from the Lotus Satra (T 262.9.7a21-28).
The passage speaks of the one great purpose for which buddhas appear in the world, namely to attain

enlightenment and save all living beings.

279 Here Dahui uses a word that normally carries a negative connotation in his writings, “views” (Ch.
Zhijian %2£0), in a positive sense to refer to the correct view (samyagdrsti) or insight of the buddhas
(Ch. fozhijian Bh%a ).

280 As Koga and Iriyia point out, shubuzhi % 7%= here should be translated as “completely unaware”

(Koga and Iriya, Zengo jiten, p. 196).
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that he would be confronted by a lame®' teacher who would have ‘killed
him with a single blow and given what remains of him to a dog to eat up
and would thus attempt to bring great peace to all under Heaven’ several
thousand years later. Speak! Wherein lies the elder Sakyamuni’s fault? Is it
him pointing to Heaven and pointing to earth and opening his big mouth?
Or is it the fact that he should not have teased the men and women in town?
Or is it the fact that he opened the insight of the buddhas, demonstrated
the insight of the buddhas, awakened to the insight of the buddhas, and
entered the insight of the buddhas? If you make such calculations (%), not
only will you slander him, the elder Sikyamuni, but will also betray great
master Yunmen. Having arrived here, if you know Yunmen’s point, then you
will know your own point. Speak! What is the point?” After a while he said,
“Reflection of the moon from empty space in a pond that has been blue since
the distant past; only after trying to fish it up again and again did I come to

realize that it was just a reflection.”*®?

KERE"RBE—0F BNEARMR, EREN, 2HEE F0ET FH—F
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281 'This is a reference to a famous legend about Yunmen and his encounter with Muzhou Daoming
188 or Reverend Chen BR#45 (d.u.). Yunmen is said to have gained an insight when Reverend
Chen slammed a door on his leg, which unfortunately resulted him Yunmen becoming lame.

See App, Master Yunmen, p. 21, note 2.

282 This verse also appears in several other sources; see Jianzhong jingguo xudeng lu (X7 J136.171a8).
See also Yuanwu Foguo chanshi yulu (T 1997.47.755b29-c1, 757b18-19, 796b29), Hongzhi chanshi
guanglu (T 2001.48.72a17), Jiatai pudeng lu (XZ] 137.388b6-7), Zhengfa yanzang (XZ] 118.122a10),
and Chanzong songgu lianzhu tongji (XZ] 115.478b13-14).

283 Here, we find gui in lieu of 4ui (see note 124 above), which seems to indicate that the seo/hwa was

not heavily edited to match the wording of the Seonmun yeomsong.
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[Explanation]
Dahui said, “The last phrase etcetera”: The meaning of Dahui’s saying
is identical to the meaning of Yuanwu Kegin’s verse in the previous Tusita

gongan. It is also identical to Chengtian’s ascending the hall sermon above.

KER, RE—aT ==, WhEHT BEHAL—RK, FRR EER—KL.

Baiyuan Zhibing added a comment, “Yunmen’s balance”® transcends the
standards of human beings. ‘Like a dragon that has acquired water and a
tiger that is nestled in the mountain,”® he is as beautiful as beautiful can be.
However, he still doesn’t know the opening to going beyond. Bright-eyed,

patch-robed monks, please try to determine this matter for yourself.”

AER EPIMER, RBAK, IR MREDL, XAER £H, KAR
E—g e, BARRAANS, XF A

[Explanation]
Baiyun: Opening to going beyond: how could this not be the meaning of
Xuedou flipping over the meditation bench?

aE w1 b—%, ST FREARRR

284 This refers to Yunmen’s added comment. It functions like a balance and weighs the different

responses to the above gongan.

265 This appears to be a commonly cited saying in Chan texts; see Mingjue chanshi yulu (T
1996.47.692-a29); Yuanwu Foguo chanshi yulu (T 1997.47.748¢23 and 771c18-19); Dahui Pujue
chanshi yulu (T 1998A.47.828b28, 846b17, and 921b4); and also Hongzhi chanshi guanglu (T
2001.48.33c20).
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Case 5.
The World Honored One Picks Up a Flower

HEHTE

[O1d Case]

When the World Honored One was preaching the Dharma on Vulture Peak
four types of flowers fell like rain from the heavens. The World Honored
One picked up a flower and showed it to the assembly and Kasyapa smiled
faintly. The World Honored One said, “I have the treasury of the eye of the
true Dharma, which I entrust to Mahakasyapa.”* [According to one book,
the World Honored One gazed at Kasyapa with his blue lotus-like eyes*”
and Kasyapa smiled faintly. ]

W AELRE RAWE, B TERHLFR, BEMRK. $FX "EAHEFR
W, ATBEFRE” <— K HF AFEAARLE BEME >

[Explanation of the gongan]
When the World Honored One was preaching the Dharma on Vulture Peak
Sfour types of flowers fell like rain from the heavens: a summary of a passage from

28 For a discussion of this gongan, see Foulk, “Sung Controversies Concerning the ‘Separate
Transmission’ of Chan,” p. 257. Wumen guan (T 2005.48.293¢13-16); Tiansheng guangdeng lu (XZ]
135.612a1-4); Rentian yanmu (T 2006.48.325b11-14); Fozu tongji (T 2035.49.170c13-14); Fozu
lidai tongzai (T 2036.49.496a20-24); Seonmun bojangnok (XZ] 113.985b7-10); and Donglin heshang
yunmen anzhu songgu (XZ] 118.795b15-17). See also note 271 above.

2¢7 Blue lotus-like eyes (Ch. Qinglianmu, Kr. Cheongnyeonmok # 3£ ) is an epithet of the Buddha.
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the Lotus Sitra.”®

I have ... to Kasyapa: this is a summary of a passage from the Nirvana
Sutra®

The World Honored One picked up a flower and Kasyapa smiled faintly: is this
an incomplete summary of a scripture? Is there no corresponding passage
in the scriptures and commentaries? In fact, a record in the Rentian baojian

reads,””

The Prince of Shu®' asked Chan master Huiquan,” “From what source
was the phrase, ‘the World Honored One picked up a flower and Kasyapa
smiled faintly,” discussed by the Chan houses taken? Huiquan said, “It
is not recorded in the canon.” The king said, “During a recent visit to
the Hanlin Academy I chanced upon the Dafantianwang wen fo jueyi
Jing in three fascicles.”” After I read it, (I noticed that) the scripture’s
record (of this event) is very detailed. The great Brahma king visited the
assembly on Vulture Peak and offered a golden udumbara flower to the

Buddha.”* He threw his body down to make a lectern seat and requested

288 See Lotus Sutra (T 262.9.2b10).
289 See Nirvana Sitra (T 374.12.377¢22-24 and T 375.12.617b24-26).

290 ‘The following passage appears not in the Rentian bagjian A X574 but in the Rentian yanmu AR
iR A (T 2006.48.325b6-15).

291 The Prince of Shu 4F£ here refers to the great Song statesman Wang Anshi £4% (1021-1086)
who was given this title by Emperor Huizong in 1113.

292 Fohui #6% or Nanming Faquan #®#%% (d.u.) is a Chan master of the Yunmen branch. He
received transmission from Yunju Xiaoshun %/&85% (d.u.). He served as the abbot of Daming
Monastery X%, Qianging Monastery -+, Lingyan Monastery & # <, Nanming Monastery #
A, and Jiangshan Monastery #:1 <. He was also invited by the emperor to serve as the abbot of

Zhihai Chan Cloister at Xiangguo Monastery in the Eastern Capital, Kaifeng.

293 The same reference is made in the Fozu tongji (T 2035.49.170c13-14). For the Dafantianwang
wen fo jueyi jing, see note 240 above.

294 Udumbara is a legendary flower that falls from Heaven only under special circumstances such
asthe birth of the Buddha. It is often used as a metaphor for the difficulty of encountering the truth
Dharma; see Chang aban jing (T1.1.25a11) and Yigie jing yinyi (T 2128.54.351c13).
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that the Buddha preach the Dharma for the myriad beings. As soon as
he mounted the seat, the World Honored One picked up a flower and
showed it to (alt. instructed) the assembly. The hundred trillion-fold
assembly was all at a complete loss. Only Kasyapa’s entire face broke into
a faint smile. The World Honored One said, ‘T have the treasury of the
eye of the true Dharma etcetera.” Huiquan was amazed at his erudition.
According to the Meixi ji,” the above was taken from a passage from
the Da Fanwang wen Fo jueyi jing. Master Shanqing®® said, “The number
of stories that the Chan house cites from the canon is rather big. Not a
few men have secured an awakening by relying on these stories. Take for
example ‘the World Honored One picked up a flower,’ ‘Ananda knocked
down the flagpole in front of the gate,”” ‘the non-Buddhist asked the

’29

Buddha whether there are words or not,”*® ‘Mafijuéri’s announcement

9299 «¢ 0

mallet,” ‘two women evaluate a cadaver,”” ‘a man with five supernatural
powers asks the Buddha about the six supernatural powers,**' ‘Subhuti sits
in meditation on a cliff.”” Lecturer-types frequently take all these stories

and claim that there are no corresponding passages in the scriptures. They

295 The Meixi ji #% % was composed by Wang Shipeng £+ (1112-1171). There is no mention
of Dafantianwang wen fo jueyi jing in the Meixi ji (Wenyuange Siku quanshu edition).

296 Muan Shanqing # /&% % (d.u.) is the author of Zuting shiyuan.
297 For this gongan, see the Wumen guan #Pk (T 2005.48.295¢12-21).
2% For this gongan, see Case 65 of the Biyan /u (T 2003.48.195b26-196b20).

299 For this koan, see Case 92 of the Biyan /u (T 2003.48.216b18-c29) and also Case 33 of the
Seonmun yeomsong translated below. The announcement mallet (Ch. daichui, Kr. backchu @#¢) is,

as the name implies, to make an announcement to the assembly; see ZGD, pp. 1051¢-1052a.

300 This story is mentioned in the Biyan fu (T 2003.48.189b19-21). See also Case 18 of the Seonmun
yeomsong (HB] 5.31b9-33a14).

301 For this story, see Case 14 of the Seonmun yeomsong (HB] 5.23¢18-25¢9). It is also mentioned in
the Dahui Pujue chanshi yulu (T 1998A.47.896a6-9).

302 For this story, see Case 7 of the Seonmun yeomsong (HB] 5.19a3-b17).
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arbitrarily doubt and do not trust the veracity of these stories. But ever since
our Patriarch, we have never considered words and letters as a way out.”*
At the time of the compilation of the canon the great assembly considered
the raising of the flower an adventitious affair and did not include it. Only
Mahikasyapa alone attained the secret tally, which he transmitted to Ananda
and Ananda to Sanavasa. One succeeding the next, it was transmitted to
China and considered a symbol of separate transmission. Why is it necessary
to determine whether it is contained in the scriptures and commentaries,
either in part or in its entirety, or not? If they are recorded in bamboo slips
and tablets, then this would make us completely identical to the Teaching
vehicle. In fact, lay attendant Fazong®™ said, “Do not produce doubt because
there is no corresponding passage in the scriptures and commentaries. This is

a wonder that is transmitted separately by all the buddhas and patriarchs.”*

FLRE RAWR, hEELEL EBAZZ0E HIZRE HEME, H8
R ABIR? EHEIIR? LARTEMSZ SIMERBEHE, B pH, 3
AIE, WEHE BATEY RE, REHAR T8, REERIL, BALRER
IR RE A RRZ, BPr#ds KEXE, FELEL e e
BACERE, & BRE, b AR ARE WL EE BT R BEEE &
R B ERAME HEs FEAERRBRE S RHAHR ks
£ AR EM S PTb, EWER s BRI, TREZK, HE
WR G EEY, AR R W 350 T #EP AR R A SR R R
T kGl —kFR-AAMB - AERATEL MFL, RAEREZ
, PRABH AT, MEMIE. RmEHZF, REALFEHEMRFL” £
KGR, SBAIBAR, NERARR. MR E BFER, AR T, FTHE
RARFA, SR ARR, AR ET, R IME AR, ATL A S BRI, R
FAREO ZAME NTRAKEL XFEHE "EAEHEIMEL L.
YR SR AL RS Z A,

%,

i)

o

303 Zuting shiyuan (XZ] 113.52b17-53a4).
304 This may be a reference to Xuedou Chongxian’s student Touzi Fazong #%-F &% (d.u.).

305 Source unclear.
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The four flowers: they refer to the maiijisaka flower. Did he pick up a
single flower from the ground or was it one of the four types of flowers?

He picked up a flower and showed it to the assembly and Kasyapa smiled
Jfaintly: was it a casual picking up of a flower and a casual faint smile? Was
it a simple picking up of a flower and a simple faint smile? Did the World
Honored One accord with the potential and point directly and did Kasyapa
accord with the potential and have a complete awakening? An ancient one
said, “To accord with the potential and point directly is to have already done
it in a roundabout way. To accord with the potential and have a complete
awakening is to have already become dim-witted.”* But this too was just a
talk (that was uttered) to sweep away the traces. It bears no relevance to that
state in which the World Honored One and Kasyapa saw each other face-
to-face. The elder Sakya remained silent about this essential point for a long
time. For forty-nine years and in front of three hundred-or-so assemblies
he couldn't raise it and couldn’t explain in its entirety. Finally, in front of the
assembly on Vulture Peak he was able to raise it and explain it in its entirety.
The hundred trillion-fold assembly was at a complete loss. Only Kasyapa’s
entire face broke into a faint smile. This is the second transmission of the
mind.

I have the treasury of the eye of the true Dharma: sorting out the
erroneous is “true,” maintaining the guidelines is “dharma,” illumination is
“eye,” and storing away is “treasury.” In fact, the true Dharma is like an eye
and like a treasury.

Entrusting it to Kasyapa: the moment when faith was accepted radiance

reached the later generations.
Wit IR = AR —BILIR? Wit P —LIR? TR EME
%, AP EIR? fedb e e A AR? HAR A, EARIEEI? TAS, E
A3, FOaw T iEE, FeshTa” R HiRhiEZ 3k A
AR, TARY. BiltF AENE wthAF=a4 BRIEATE, K

306 Source unclear.
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#“ELEL BRFERVFE ARG SR, BFAR BEXERAME.
WA AR, BAHERREE, AR E, FRE BTAR, AR X
EFE e i, AR R w i E L BASE LA

Dahong Baoen’s verse

Having met face-to-face why hesitate?

In the flash of lightning and drift of a comet you're already ten thousand
miles away.

A fragrant wind circles the earth and blows inconsistently.

An udumbara flower appears in the world of human beings.

[Try to smell it and your brain will be torn apart.]

Kt B2A “amAn BT B Z AR 2. AR R R (52
BAB W < ARG >

15307 Verse308

Nanming Faquan
A chilly wind scrapes the earth and sweeps away the withered plant roots,
Who is aware that the Lord of the East’s command (i.e., spring) has
already returned?

First exposed by the plum blossoms of the Yu mountain range,*”

A single branch blossoms in the snow.

MR, “RREINAFAE R, R R B S TE? A LRR, — A
BeyE

307 See note 292 above.

208 This verse is also found in the Chanzong songgu lianzhu tongji (XZ] 115.59a4-5).

30 The Yu mountain range is famous for its plum blossoms. Because it splits the northern and

southernhalves of the continent, by the time the flowers in the south begin to wither those in the

north begin to blossom.
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[Explanation]

Dahong and Nanming: They clarified that state in which the World
Honored One and Kasyapa saw each other face-to-face.

Try to smell it and your brain will be torn apart: this means it does not leave

behind guidelines.310

Kki ¥, AN R, S F AR A, R AL,

15311

Yunju Liaoyuan's®" verse

'The World Honored One picked up a flower and Kasyapa smiled faintly,
Fish in water and birds in the sky above,*'

Guanyin is mistaken for Maitreya,

You don'’t iron and make tea with the same pot.>”

TEAR, R BEMK, KRGS R LR SRS, B+

310 The expression “does not leave behind guidelines” often appears in tandem with the expression “the
great function manifests before you” (dayong xiangian XRAILAT); see Jingde chuandeng lu (T 2076.51.
267¢23,323c15, and 385A11), Yunmen guanglu (T 1988.47.554c2 and 571b22), Dahui Pujue chanshi
yulu (T 1998A.47.891a8), and Biyan lu (T 2003.48.142¢5-6 and 205b26). Simply put, the great
function or, in our case, the expression, “try to smell it and your brain will be torn apart,” leaves no

trace behind for others to imitate or understand discursively.

311 This is Jinshan Liaoyuan; see note 222 above. Liaoyuan seems to have been particularly fond of
this gongan. The famed artist Li Gonglin is known to have resonded to his friend Liaoyuan’s request
to draw a portrait of the Chan master as the Buddha holding up the flower and smiling. For the
portrait, Liaoyuan offered an inscription; see An-yi Pan, Painting Fuaith: Li Gonglin and Northern
Song Buddhist Culture (Leiden: Brill, 2007), p.114.

312 This is an oft-used metaphor for the workings of everyday life and natural order of things. In
other words, Liaoyuan is saying that there is nothing exceptional or special about the Buddha raising

the flower and faintly smiling at Kasyapa.

313 In other words, Guanyin and Maitreya are identical but different.
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[Explanation]

Yunju: The World Honored One ... birds in the sky above: as it says
elsewhere, “In the rivers and lakes they forget each other; in the clouds and
Heaven they can do as they please.”"

(Guanyin) is mistaken for ... in the same pot: as it is said, “Hesitate even a
bit and one confrontation (will remove you from the truth) by a thousand

miles.”"

T HEEREEE wRAS THREERFEL ZHKERNY, b
=, B —4Hae T2

Jianfu Benyi’s verse

"The World Honored One picked up a flower with his own hand,
Kasyapa’s entire face broke into a faint smile,
The two old (worthies) were like a pair of awls,’"®

They still didn't know the passage through which they could go beyond (1

).

BAai R, MR A T, mERAMK. —E— B8 Koe b—

[Explanation]

Jianfu: What sort of passage is the passage through which they could go
beyond? Speak! The World Honored One and Kasyapa—did they or didn’t
they know such a passage exists? If you say they didn’t know, then you'll fail
to live up to expectations of the sages. If you say they did know, then you’ll

314 Hongzhi guanglu (T 2001.48.22b16).
315 Hongzhi guanglu (T 48.2001.22b16-17).

316 An awl (Ch. zhui, Kr. chu %) is a oft-used metaphor in Chan for the ability to get right to the

essential point.
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betray our descendants. Jianfu’s intentions when he ascended hall is identical

to those of the above verse.

g v b—g, RABEILEPHE| HH ¥ sl Tea B ? BE A, A
R EThOA, R B Ly, AAE A,

Again, his verse®"’

The most extraordinary thing about the separate transmission outside of
teachings

Is when (the Buddha) raised the flower with his #i/a silk-like hands,*"
Had the old man on Vulture Peak (i.e., Kasyapa)’'® not been in the
assembly,

To whom would the clear and boundless fragrance be entrusted?

SR, “HOBUEF R, RBH TR @Y AR HEY, SRFA
A7

320
's

Dinghui Chaoxin’s™" verse

The warm winds of spring have finally returned,*'

The underground channels of water know it first.**

317 For this verse, see also Chanong songgu lianzhu tongji (XZ]J115.59b14-15).

318 One of the eighty minor marks of the Buddha; see Foben xingji jing (T 190.3.692¢28-29); and
Zhong ahan jing ¥ 242 (T 26.1.493c29 and 686b8-9). Ti/a is a kind of cotton.

319 Kagyapa is identified with Vulture Peak because he was instructed to stay on the peak until the
arrival of Maitreya; see Zeng yi ahan jing 3= 442 (T 125.2.78925-10).

320 Dinghui Chaoxin & #4243 (d.u.) or Haiyin Chaoxin is a dharma heir of Langye Huijue.
321 The warm winds of spring refer to the Buddha raising the flower.

322 The underground channels refer to Kasyapa who understood why the Buddha raised the flower.
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'The plum blossoms on the Yu mountain range have already burst open in
the snow,

But the other hundred flowers await the brilliance of spring,*’

Kasyapa! Kasyapa!

Know it or not, it looks like you've fallen into a convenient opportunity.’**

BT, "RAT G, dhicobke, BT T P, BRE AN &
SR fn R AN FARH

Donglin Changcong's verse®”

He put (the Dharma) into motion in full force outside of teachings only
then was there a separate transmission,

'The Drinker of Light (i.e., Kasyapa) closed his eyes and smiled without a
word,

How pitiful are the ten thousand beings on Vulture Peak!

They don't get the profundity of the critical move right in front of their
eyes.

Huh!

SRR, BN ERIEFE, SO A K ET. THTEELR! TEE
FA—F X

Fazhen Shouyi’s verse

Who can match the blink of the lotus-like eyes?

323 From the context, it seems clear that the plum blossoms on the Yu mountain range refers to

Kasyapa and the other hundred flowers to the others in the assembly.

324 'The last line here seems to be warning against making any hasty interpretations of the Buddha’s

gesture and Kasyapa’s smile.

325 For this verse, see also Chanzong songgu lianzhu tongji (XZ] 115.59a10-11).
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Among the million beings only the Drinker of Light could do it.
The transmission of the eye of the Dharma has not yet been cut off,

'The continuous stretch of the earth is as long as Heaven.

FR—A BB B ERPORSOL. FIRESETRR, B4
HABmRE

Baoning Renyong’s verse®*®

Our Buddha who picked up the flower was on Vulture Peak,
'The ascetic Kasyapa suddenly broke into a smile.
He personally entrusts the secret words from the golden mouth,*”’

Not only in the realm of heavenly beings but also in the realm of humans.

REFA, WM AEL, DEAELHA £0ETHRAB, TER
AR

Kunshan Huiyuan’s verse

Kasyapa was not alone in making a faint smile,

'The World Honored One looked gently at the crowd of sages,

If you say the essentials of the mind are transmitted by meeting eye-to-
eye,

Can speaking of food ever make you full or not?**®

Sl A, R RN, ISR A, BT AR R R
Bk

326 For this verse, see also Chanzong songgu lianzhu tongji (XZ] 115.5928-9).
327 'The golden mouth is a common metaphor for the Buddha and his teachings.

328 'This idea also appears in the vulgate edition of the Platform Sitra (T 2008.48.350a16-17).



128

Seonmun yeomsong seolhwa I35 B &5

Zhaxi Riyi's verse

On Vulture Peak he picked up a flower and showed it to those of superior
capacity,

This is as rare as a blind turtle encountering a piece of wood floating in
the ocean,*”

Had the Drinker of Light not smiled faintly,

To whom would the clear and boundless fragrance be entrusted?**

nnH‘

Tk S0 “E AT R, FRIFAET R, SOLRRAMMK, SIRF

4%_;51“?”

zh

%\é\\

Chengtian Huai'’s verse

The Well Gone One (i.e., the Buddha)®®' raised a flower and
demonstrated the sublime function,

The Drinker of Light smiled faintly and exposed the mechanisms of
Heaven (X4),

From this moment on it spread in the eastern and western lands,

Dragging ordinary beings into the trap of right and wrong.

AR BRAR, “EHABTE A, R MR R, HZIR B RB L, 5143-F
VNCEE

Foyan (Qing)yuan’s verse®

329 For this famous metaphor, see the Za aban jing (T 99.2.108¢6-20) and the Nirvana Sitra
(T 374.12.372c22-23, 498c25-26).

330 See Jianfu Benyi’s verse above.

331 Well Gone One (S. Sugata) is one of the ten epithets of the Buddha.

332 For this verse, see also Guzunsu yulu (XZ] 118.591b6-7).
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Millions of humans and heavenly beings were expecting a homily,

(But) a flower is picked up and a faint smile is made—a great, persistent
mistake,

How vast and obscure karmic consciousness is!

Working hard to ask about (the smile), they fume like boiling water.

ThAIRELE “BEARLRY WM ERFR. B EREER ME
5 kg

Fojian Huigin’s verse

When he raised a flower with his radiant wheel-covered-hands,**?
Only the golden ascetic was all smiles,

How laughable are the ten million in the assembly on Vulture Peak!
How many know the sumptuous fragrance right in front of their face?
How many?

He has, in fact, allowed you to scrutinize,

That old and aged awl of Vulture Peak (i.e., Kasgyapa).

ham g8, L TR, £ EHERBRA. MEELTEE! af
B AJn? FAJ0? 2R, e A

Changling Shouzuo’s verse®

'The World Honored One picked up a flower

332 This is not part of the standard list of the thirty-two major or eighty-one minor marks of
the Buddha. A reference to wheel-covered hands can be found, however, in the Shoulengyan jing
(T19.945.110¢9).

334 This, of course, refers to Kasyapa.

335 For this verse Chanzong songgu lianzhu tongji (XZ] 115.59b1-2). The last three lines are not
included in the Chanzong songgu lianzhu tongji.
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Kasyapa smiled faintly,

It falls on neither the gong nor the shang note, >
What sort of melody could this be?

The wind in the old ravine is clear,

'The moon in the cold pond is bright,

I am letting you know,

Once the necessary awakening is complete,

You will be the bird with the most beautiful voice on Rong Peak.**’

REPIR, EBAE, WML RBET, RATHIE? SRS, KA
6 B, AT, MEFTEHS.

Foji Qi's verse®®®

When the lord Sﬁkya was instructing the assembly on Vulture Peak,

A flower different from the rest was raised and a wide-open smile was
made,

Who knows the true facts revealed inside the smile?

'The boundless forces of nature have been exhaustively entrusted to him.

Phorabag, A B TR, BRRHE KB, e KT A HE? AR
RERE

339
's

Chongsheng Yuangong's™ verse

336 Traditional Chinese music often used a pentatonic scale with the five notes gong &, shang #, jue #,

2hi B, and yu .

337 Rong Peak is the highest peak on Mt. Heng #.l in Hunan province.

338 The identity of Foji Qi #h#F2t is unclear.

339 Little is known about Chongsheng Yuangong ##Ft#t (d.u.) who is a dharma heir of Baiyun
Shouduan.
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'The Greatly Enlightened One raised a flower—

Empty sounds of telling fortunes with a scoop,**’

'The Drinker of Light smiles faintly—
Like a lofty mountain on the flat earth,
Treasury of the eye of the true Dharma—
Rancid rice and left over soup,
Entrusting (the Dharma) to Kasyapa—
A broken leg and leaking pot.

FRRBER, K AEIE S M PR SO K

BAR B . AT S IR s

Yunmen Zonggao's verse®"'

Raising a single flower,

A classy style flowed out of our house.

g, ERIR A

If you speak of entrusting the teaching of the mind,

And the matters under Heaven will become like tangled hemp.**

TPRE, “RA—HI, B R F54hsE KT Fhom”

Zhu'an Shigui’s verse®*”

340 According to the Zuting shiyuan, tossing a scoop (on the ground or in a body of water?) to tell

fortune was a folk custom; see Zuting shiyuan (XZ] 113.174a12).

341 For this verse, see also Dabui Pujue chanshi yulu (T 1998A.47.850c¢16-17).

342 That is to say, the original transmission will become buried under misleading views and

understandings.

343 For this verse, see also Guzunsu yulu (XZ] 118.796a1-2).
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The ocean’s water flips over in the air and gushes down below,”
Fish, snakes, shrimp, crab in full tide sink and float,*
How pitiful is the golden ascetic!

Even to this very moment the smile has not yet come to rest.

Fri 208, UK R E FORR, SRBBASILE. THEEHART! X
o B AR

Muan Fachong’s verse

Revealing the true potential by raising a flower and smiling faintly,
Only the virtuosos know the secret tally and single transmission,
Reel in the direct intention (3%#9%) on a hook,

When the scale is in equilibrium what further doubt could there be?

MR, MK BARM, FREGE L S, AR TR T, M
2 bgTE”

Yuwang Jiechen's**®

verse

In the wide sky wild geese have already come at the break of a frosty
dawn,

In a thousand forests yellow leaves commit themselves to the moss,

A lonesome chrysanthemum by the eastern fence,”’

344 | take gun #% for gun .
345 Here I read win 13 as “in full tide.”

346 Wushi & or Yuwang Jiechen # £/ (1080-1148) is a dharma heir of Changling Shouzhuo.
He served as the abbot of Ayuwang Monastery in Zhejiang province.

47 This is an allusion to a famous poem by Tao Yuanming B8 (365-427), “Picking

chrysanthemums beneath the eastern fence,” and the use of chrysanthemums in alcohol to aid



Case 5. The World Honored One Picks Up a Flower tt&3#5% 133

Is not put into the chalice after the royal descendant becomes drunk.

IR "FREEBLAE, THERLES RBERE—HH AAZ
HERE"

Baiyun Zhibing’s verse®*®

He raised the flower and showed it to the assembly, but who got it?

The ascetic Kasyapa alone broke into a smile,

'The boundless white clouds (i.e., Baiyun) cannot be hidden,

They again follow the flowing water and fall into the realm of human

beings.

TR, BT RBEME? LEAREHHA KREGTHRIF, L&
RAKTBEAH

Wuweizi's** verse®®°

The World Honored One raised a flower,
Kasyapa smiled faintly,
Calamity reached the descendents,

(Because) the former patriarchs did not get it done.

longevity. See James R. Hightower, “T"ao Ch'ien’s ‘Drinking Wine Poems’” in Chow Tse-tung, ed.,
Wen-lin: Studies in the Chinese Humanities (University of Wisconsin Press, 1968), pp. 12-16; and also
A. R. Davis, “The Double Ninth Festival in Chinese Poetry: A Study on Variations upon a Theme,”

in the same volume, p. 49.
348 For this verse, see also Chanzong songgu lianzhu tongji (XZ] 115.59b5-6).

349 Wuweizi #& % is the pen name of the eminent statesman and Buddhist layman Yang Jie ##

(d.u.).

350 This verse is also found in the Chanzong songgu lianzhu tongji (XZ] 115.59a14).
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B oA, R R, WMWK AT, EAART

Layman Wujin's verse®'

'The World Honored One and Kasyapa do not know each other,
They each prepared a device to trap a tiger,”
'The true eye and the wonderful mind are true marks (of reality),

To whom were they entrusted in the assembly on Vulture Peak?

A B 0A Wi E R AR, TG & Ak, ERYSET A Fl
& EATE?”

Layman Yuezhai’s verse

They cast aside their grandfather’s great heirloom bamboo mat,

And picked up a flower and made it the true transmission,

Their descendants were dragged into trouble and became poor to the
bone,

'They borrow grandmother’s skirt and offer her a bow.**

WS 28, WAL L K FIE, B AR BRABA SR, L
BRAUEET

Jianfu Benyi ascended the hall, raised this story, and said, “Although

master and disciple meet like a needle that hits a mustard seed, there is still

351 For this verse, see also the Chanzong songgu lianzhu tongji (XZ] 115.59b3-4).
252 The Buddha set his trap by raising a flower and Kasyapa set his trap by smiling.

353 My translation of this last line is tentative. The expression also appears in the Dabui Pujue chanshi
yulu (T 1998A.47.874b6 and 885a23), Hongzhi guanglu (T 2001.48.12¢15), and Chanzong songgu
lianzhu tongji (XZ] 115.30a15, 361b3, 476217, and 505a17).
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no path to free oneself. Why? Escaping the self through the teaching gate
(P14 %) is easy and escaping the teaching gate through oneself (&%
P1) is difficult.® Now, in this assembly is there a patch-robed monk who
can escape the (teaching) gate through himself/his body? Prove it to the
assembly.” After a while he said, “I almost had a thief destroy the house!”***
And he let out a shout.

Bigig, b¥ B R AR A €8, SRR, R, RA RS ATE?
PIRHA D, HE AP St b, TASTHPURMME? HRER RAZ,
BT AR BB,

Dinghui (Haiyin) Chaoxin in an informal sermon raised this story and
said, “From the Western heaven to this land, the patriarchs and the old
venerables under Heaven have not yet made a judgment on this public case
(»%). I will risk losing my eyebrows and make a judgment for all of you
tonight.*® Eight blows for the World Honored One and thirteen blows for
Kasyapa. Speak! Wherein lies their fault? Those with an eye for the truth,

please try it out for yourself.

REBAT, A B E CABRFAN L A TR, RELEAE. LG
SR, TEE, BHABH HENT, in¥E-+= REE! B AEHER? LR

[Explanation]

354 Hongzhi guanglu (T 2001.48.45b18, 47a12, 52¢18, and 108a12), Guzunsu yulu (XZ] 118.99c20ff.),
and Zhengfa yanzang (XZ] 118.86b8).

355 A similar expression—"“invite a thief to destroy the house” (gouze pojia 28 A 5)—can be found
in the Linji lu in the Tiansheng guangdeng lu (XZ] 135.685b10) and the Biyan /u (T 2003.48.179b19,
188b22,197¢29, and 218¢15).

35 In the Chan context, to risk losing one’s eyebrows (Ch. buxi meimao /&%) means one is
willing to risk the penalty for slandering the Dharma and say something about the ineffable Dharma;
see ZGD, p. 1047d.
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Dinghui Chaoxin’s informal sermon

Eight blows for the World Honored One and thirteen blows for Kasyapa: the
source for the number of blows is not known but these blows mean that (the
World Honored One and Kasyapa) have been judged to be at fault.

Speak ... wherein lies their fault: this means, what fault is there?

FE WEANT, ¥+ =k ch R ks, RRNESE, LiE 2 ERE A
P,

Huanglong Zuxin added a comment, “Bore holes through the skull of the
patch-robed monks and change their eyeballs.”” You face danger but do not
fear others.**® Where will you see the elder Sakya?”**

KA HE, “FMANG R, RApAGIRE BATARA, aitR Al
T

[Explanation]

Huanglong: The skull is the nest of consciousness. Eyes are the place
where there is no consciousness. The World Honored One picked up a flower
to bore through and change each and every one.

A person who faces danger but does not fear others: I suspect this might

be a misprinting of “you fear others but not because you face danger.”

KA AR R EL, R B RL, R, Al——F AR,
B RARAE, FERATARELZFZL.

57 As Koga and Iriya, p. 67 point out, this expression means something like “changing the eyes of

patch-robed monks so that they can see the truth.”

358 The Buddha, in other words, is not afraid of offering teachings; see the Zongmen niangu huiji 771
5% % (XZ] 115.98029).

359 For this common expression, see also the Chanlin leiju (XZ] 117.229a1-2).



Case 5. The World Honored One Picks Up a Flower ttr&$57E 137

Haihui Shouduan®*added a comment, “Kasyapa examined well the
winds and the clouds and distinguished the forms of vapor (&). Although

this is true, does he realize how heavy the top of his head has become?”**'

Hgmds, ¥ FRATHAE. Bk, BREPIEE?Y”

[Explanation]

Haihui Shouduan: How heavy the top of his head has become: this and
likewise for what (Yuwang Jiechen) said, “the head is heavy and the tail
light,” cannot but get turned upside down.

B TAPTER, o w, AT RE, R LEFAL,

He again raised this story and said,” “Up to this very day transmission
has flowed from one generation to the next preventing it from getting cut
off. Great assembly! As for the treasury of the eye of the true Dharma, the
elder Sikya himself was not worthy. What, then, did he entrust and what
did he transmit? Why is it put this way? And what’s more, resting on top of
everyone’s endowment there is the treasury of the eye of the true Dharma,
which arises everyday. Right and wrong, the division of north and south, and
various expedient acts are all radiant reflections of the treasury of the eye of
the true Dharma. When this eye opens, heaven and earth, the great earth (&
#), and the vast array of phenomena will be right in front of your face but

360 Baiyun Shouduan &% %% (1025-1072) is a dharma heir of Yangqi Fanghui. He served as the
abbot of Chengtian Chan Cloister /K X4#% and Yuantong chongsheng Chan Cloister 3@
A% in Jiangxi province and Xinghua Chan Cloister #4L4#[%, Zhengdao Chan Cloister 3Eif4#
% on Mt. Fahua ## (Anhui province), Qianming Chan Cloister 28142 on Mt. Longmen #&7]
(near Luoyang, Henan province), and Haihui Chan Cloister #&#E on Mt. Baiyun &% (Anhui

province).
361 For this comment, see also the Chanlin leiju (XZ] 117.228b18-229a1).

362 For Haihui Shouduan’s sermon, see also the Baiyun Shouduan chanshi guanglu €% <7357 67 i 5%
(XZ] 120.410a5-b1).
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not a hair’s breadth of difference will exist among their forms. When this eye
is not yet open, everything will remain inside your eyeballs. Today those who
have already opened them will not be bound to such limits. For those who
have not yet opened them, I will not spare my hands. I will open this treasury
of the eye of the true Dharma for all of you to see.” And then he raised his
hands, set two fingers up straight, and said, “Look! Look! If you were able to
see, then we are serving the same house. If not, then I cannot but speak again

and recite a verse:

Everyone’s treasury of the eye of the Dharma,

The thousand sages are no match for it;

T'll throw you a line,

Its brilliant radiance will fill the great Tang empire;
Mt. Sumeru runs into the ocean,

Harsh frost falls in the sixth lunar month;
Although I’ say this,

‘There are no phrases on which to make calculations.

Great assembly! Having said a mouthful, why do I say that there are no
phrases on which to make calculations?” He then let out a shout and said, “Try

to split yourself and stand in two places.”**

SRR, R AR, A, T4, KR, BAERRE, Bk
fEo WEA AL, BEATERAR? T84 s? kAL, &5 A EXR
B, FFRAR A s, BEEE, EAEERRZ Y IR

363 Literally, Fahua 3. Fahua was the name of the mountain where Baiyun Shouduan taught; see

note 362 above.

s64 This is an expression that can also be found in the recorded sayings of other Linji branch
members. For instance, see Yanggi Fanghui heshang yulu (T 1994A.47.641a29 and 646c29-647a1),
Yuanwu yulu (T 1997.47.731a28), Dabui Pujue chanshi yulu (T 1998A.47.811c9). The expression, like
many other Chan expressions, is probably a pun that paradoxically implies both the impossibility of
approaching gongans with duality and the necessity of doing so.
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B, iRk, BAZR, ARG, RAGW, RAA TR, LR, &
BHARIEE. S ATHA, AR, ARML, DETHET, AFAMILEX
A HRFEREE BA FAAE FR—F FLRA LERLER
BE. HAERGR, TRERE. AR, R RE ARANE, ~AK
B, REHEE, SR E R BR0ET, AHEREQFHEY 108
= DA mEAE"

[Explanation]

He again raised this story: Everything will remain inside the globes of your
eyes: this means the treasury of the eye of the true Dharma is not limited
to Sﬁkyamuni and Kasyapa. Each and everyone’s endowment is originally
equipped with it.

Raised his hands and set two fingers up straight: the treasury of the eye of
the true Dharma and the vast array of phenomena rest between two fingers
of one hand. And therefore it is said, “we are serving the same house.”

Eweryone’s treasury of the eye of the Dharma ... are no match for it: this
means that it is thick and dense but hard to see.

I'll throw you a line ... the great Tang empire: this means it is noticeably
manifest everywhere.

M. Sumeru runs into the ocean: Sumeru’s form has been so exhausted even
the name is lost. The ocean here is the ocean of life and death. Nirvana itself
is life and death.

The sixth month etcetera: the sixth month means burning hot but if harsh
frost falls then the cold is showing its might. Life and death are themselves
are nirvana. In reality they are all unborn.

Although I ... calculations: this means he preaches all day but nothing has
ever been preached.

As for shouting and then saying #7y to split yourself and stand in two places:
this means that whether spoken or not spoken everything is but a shout. The
setting up of his two fingers above and this splitting oneself and standing in
two places are not equivalent in their depth. The meaning of Haihui’s added

comment above dismisses not only “The World Honored One picked up a
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flower and Kasyapa smiled faintly” but also “The World Honored One bade
Kasyapa to share his seat” as well.” It points to that passage through which
one can go beyond. What he showed the assembly was that when the two
met face-to-face on these two occasions there was nothing that was not a

single shout.

X BAFBARFES, B2 ERRR, EAFiiE AASLRALRL,
BFEMmAE, BERK, ARER, —FIRBL ¥ FR-F L FA
ERGR, Al BFEBEAL. BREERESL TERIAL. BEANES A
AR LT, BAAE S RERGAE. SAEEE SARME, BRER
ERBI, EREIRR AF ekl FREREE LARKERL, BEH
SRR FHH, ERE, XA —vBL, ATER, LARE ST, RRREAL, AT 3
&, LI M E, oAb, FRH, e L—8b, Bk, —RAER, &3k
,‘ug,,@_

Kumu Facheng®® ascended the hall, raised this story, and said, “All
you Chan worthies, speak! Was there or was there not something that
was entrusted? If you say there was something that was entrusted, I'd say
everyone is equipped with the wondrous mind of nirvana. Why again turn
to the gold-faced old man for something new? If there isn't something to

transmit, I'd say how could the transmission from one patriarch to the next

365 For picking up the flower and sharing his seat, see the anecdotal account in the Liandeng huiyao
W% (XZ] 136.440b18-441a7). Although they appear together in this anecdote, the story of
the Buddha sharing his seat with Kasyapa developed separately; for instance, see Da zhidu lun (T
1509.25.354c16-17), Ayuwang zhuan (T 2042.50.104b20-21), and Tiansheng guangdeng lu (XZ]
135.611a4-5).

366 Kumu Facheng 4 A 5% (1091-1128) is a dharma heir of Furong Daokai X 22 4% (1042-1118).
He assumed his first abbacy on Mt. Xiang &l in Henan province in 1107. He was invited by the
emperor to serve as the abbot of Jingyin Chan Cloister /#H4#[% in 1112. He also became the abbot
of Miyin Monastery % ¢ on Mt. Wei # and Guanghui Monastery /& %+ on Mt. Daolin i
#b in Hunan province, Baolin Monastery ##< on Mt. Nanhua #%.l; in Guangdong province,
and Puji Monastery %7 < on M. Jiao £.b in Jiangsu province.
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and the continuation of one lamp to the next have been in vain? Today I've
spread out on my stand merchandise that hasn't sold for ages. Is there no
one in the assembly willing to accept them?” After a while he said, “Who
says Bian He’s jade can’t be appraised.” I say the black dragon’s pearl shines

368

everywhere.

AR, L, B R, AR S, L] A& BT AR, BEY
5, AR, SATBSE ® T, i dntk] 55 & 041, =855, L4 5
HEAREE, BT AR LG, A, M EIR R, W AR R ARG AR
RAR, SEETRAEANE? REBAI R

[Explanation]
Kumu: He directly pointed to treasury of the eye of the true Dharma

above everyone’s endowment.

MR AIgHEA S L IEFR B A,

Caoxi Ming®® ascended the hall and said, “The World Honored One
raised a flower and Kasyapa smiled faintly. The treasury of the eye of the
true Dharma and the wondrous mind of nirvana have been entrusted with
both hands therein. Even to this very moment those under Heaven who

one after another rush to the south and run to the north to search for Chan

367 Bian He 4 stumbled upon a large stone containing jade. When he presented the jade to the
king of Chu the king punished him for presenting fake jade and had his left foot amputated. Later,
Bian He presented the jade to the next king when he assumed the throne, but the jade was again
judged to be a fake and as a result he lost his right foot. But when the king heard that Bian He wept
blood, he had the jade reappraised and finally realized that the jade was a rare treasure. For this
story, see Burton Watson, Han Fei Tzu: Basic Writings (New York: Columbia University Press, 1964),
pp- 80-83.

368 The /ilong BE#E or black dragon is a mythical beast who carried under his chin a great pearl. See
Burton Watson, The Complete Works of Chuang Tzu, p. 360.

362 The identity of Caoxi Ming is unclear.
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# and look for Dao if are as numerous as the sands in the Ganges river,
but they will mutually resonate with neither. When would this possibly be
accomplished? I always teach them to just rest and relax and make this truth

their own. These words will also bury them (in vain hopes).”

&, bem WG, mEME, ERRE, 2R, ATFRTF oA
B Eded XTo %, A, 340H, Hdelad), #1408, AT E L,
FTREAM, R BkE, ATRE X FERE, LARITL

Ar‘a\u

[Explanation]

Caoxi’s intensions: He feared that everyone would misunderstand the
picking up of the flower and the faint smile as the original intent of the
World Honored One and Kasyapa. What, then, was the original intent of
the World Honored One and Kasyapa?

AR, B AR MK, S Fin ¥ ATL. Pl gl AT B A

=,

Foyan Qingyuan® ascended the hall and said, “The World Honored One
picked up a flower and Kasyapa smiled faintly. It’s a perfect fit! A perfect fit!
It is the essential point in itself! The essential point in itself! If the eyes keep
moving or if they remain still, you're way off! Way off! To repay the debt of
the former beings, don't just go round in circles. Why? The text cannot be

punctuated.””’

ik, b¥x WAL, mEME B, A2 A% RA LT, A
I, ORI A. i) T? X AmEs”

370 Foyan Qingyuan #b8%#i% (1067-1120), a native of Luoyang, is a dharma heir of Wuzu Fayan.
He served as the abbot of Tianning wanshou Monastery, Longmen Monastery #F1F, and Baochan
Monastery 424 in Anhui province. Along with Fojian Huiqin #4& % % (1059-1117) and
Yuanwu Keqin, he is known as one of Three Buddhas of East Mountain.

37" Guzunsu yulu (XZ] 118.500b4-6). This means the text or story is so perfect that not even a

punctuation mark is allowed.
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[Explanation]

Foyan: Perfect fit (##7): this means that (the story) perfectly hit home
with me and that it balanced itself on impartial words.

The essential point in itself: this means that it is kept at a minimum and
yet essentially wondrous. It is to point to its essence. A perfect fit and an
even better fit. The essential point in itself and an even more essential point
in itself. This fact does not transcend picking up a flower and smiling faintly.
Therefore it is said, the text cannot be punctuated. If you hesitate further, you

will not be able to avoid going round in circles.

WAk Bk, AB e, Y PR EAl. ARk ARwmRd, 35 R, Hindm X
B, BAEm I AZ B EHE, TERIBEME R, xSRI’ #5585,
K IATZ .

Yuwang Jiechen added a comment, “What needs to be entrusted has
already been entrusted, but what can be done about the fact that the head is
heavy and the tail light> Why is this so? On Vulture Peak he (i.e., Kasyapa)
only knew how to doze off and in front of (Maitreya’s) dragon-flower
assembly he surreptitiously showed off his supernatural powers. He was able
to knock down the flagpole,”? but he wasn't all smiles. Pilgrim! Why don’t
you try to discern the eyes that I (Xianning) have prepared for you.”

FER, DA T, AR RIC] FTHD Fe T, RAnRhRE; FEE R
b RETARE. BABIDAE BH BRLE ATA, ROHE, HEEE AR
é_}!

Yuwang: Head is heavy and tail light: has already appeared above.
Doze off: this means to enter meditative absorption.
Supernatural powers: this means engaging in play.

Only knew how fo ... surreptitiously showed off: this all means he did not
establish.

372 This denotes the end of a formal sermon, that is, the end of the transmission of the Dharma
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Knocked down a flagpole: this means he did not establish transmission.

He wasn’t all smiles: this means that although he did not establish
transmission, he was not idle. The meaning of the aforementioned Aead is
heavy and tail light has finally been determined succinctly here.

Why don’t you try ... the eyes that I (Xianning) have prepared for you: it may
seem as if there are no eyes that he prepared for others and that is why it is

necessary to actively tell them apart.

HI:ATRE bk s NTdh AdE siikd, ReRiEd R
A, BlF R, R, BIATREE, AT IE T, HTABAL, T=#T
RAEZ &, BT, BAFERARFF, B AR, JAPIRAE1T.
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Case 33.
The World Honored One and the Confessional

HEEX

[O1d Case]
The World Honored One, because it was the day of the confessional
ceremony,”’” had Mafjusri spend the summer retreat at three places.
Kasyapa [according to one version, Upali*’*] wished to expel him with the
announcement mallet. As soon as he picked up the mallet he saw a hundred-
trillion Manjusris. Kasyapa used all his supernatural power, but the mallet
could not be raised. The World Honored One then asked Kasyapa, “Which
Maiijusri will you expel?” Kasyapa had no reply. [This is virtually identical to

the other version.]*”

HERAKE, LR RE R, ¥R REH> A h, B TR
BTHEk R F LA, AR G R o R AR SURY e
KEH ALK RS>

[Explanation of the gongan]
This is a passage from the Baogieyin duoluoni jing 90 % 2 42>

373 'The day for confession (S. pravirana) comes at the end or dismissal of the summer retreat.
374 One of the ten major disciples of the Buddha famous for strictly keeping the precepts.

375 Different versions can be found in the Hongzhi chanshi guanglu (T 2001.48.27¢9-13); Xu
guzunsu yuyao (XZ] 119.89b11-13); Liandeng huiyao (XZ] 136.439b13-15); Wudeng huiyuan (XZ]
138.4b7-10).

376 No corresponding passage is found in the Baogieyin duoluoni jing, but a similar passage does appear
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Confessional ceremony (B): this is to lay out one’s sins oneself (#) and
follow the judgment of others (). The Shoujing says, “One’s sins are left to
the judgment of others.””

Three places: one month was in the queen’s palace, one month in the
learning hall for boys, and one month in the whorehouse. They are, in other
words, greed, hatred, and ignorance. Dwelling in these three places, he made
sure that the five hundred women in the palace, five hundred boys in the
learning hall, and the five hundred whores in their private quarters do not
retrogress from annuttarasamyaksambodhi (unexcelled perfect enlightenment)
and that they dwell in the unexcelled, perfect Way etcetera.

Spend the summer retreat at three places: this means that greed is itself the
Way and that this is also true for hatred and ignorance. These three matters
possess immeasurable Buddha dharmas. The whole world, in other words,
is a golden world system.””® The whole world is Mafjusri. When the three
poisions of greed, hatred, and ignorance refer to truth and nature this is the
realm of the great beings Mafjusri and Samantabhadra. Kasyapa: this is not
Mabhakasyapa. It is one of the three Kasyapas.

According to one version, Upali wished to expel him with the announcement
mallet, but couldn’t do it: the realm of a great being is not something that
beings of the lesser vehicle can weigh and measure, so this is a question
about the meaning of Chan.

Kasyapa wished to expel him with the announcement mallet: Wansong
(Xingxiu)*”® said, “I visualize the great assembly as the sea purifying itself

through evaporation. Only Maiijusri has interrupted his summer retreat

in the Dafangguang baogie jing X 75 i ¥ 42 (T 462.14.474a20-b9).

377 It is unclear what the Shoujing refers to, but a similar passage appears in the Yulanpen jing shu F.7
@5 (T 1792.39.510622) by Guifeng Zongmi £ 5% (780-841).

378 The golden world system (S. Suvarnaloka) is the buddha realm of Manjusri; see the Huayan jing
(T 278.9.418b19).

379 This is Wansong Xingxiu #4MT7% (1166-1246). He is a dharma heir of a certain Xueyan Man &
it of Daming Monastery X#<F in Hebei province. In 1193 he was invited by the Jin Emperor
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and threw the crowd into disarray. Kasyapa was in charge of the rules and
regulations of the Chan grove, so he couldn’t just let it go.”*** Again he
said, “Gautama should have been expelled with him at the same time and
leave only Kasyapa to watch the hall. In other words, this means also hit the
Buddha and also hit the patriarchs. Stop telling lies in front of a perfected
one.”*'

He thereupon saw a hundred-trillion efcetera: this means the Buddha is also
at peace and the patriarchs are also at peace and that the inside of the bellies
of the patch-robed monks are as vast as the sea. Therefore, it is not that the
three places from the three places that Mafjusri spent his summer retreat
has no meaning. They are the emperor’s chariot in the imperial palace, the
hustling and bustling main street, and the top of a lonely peak. In the realm
of a great man, brightness and darkness complement each other.

Kasyapa could not raise the mallet: Wansong said, “You may have planned
to set the true style as tall as a wall, but you might as well hold up the
Buddha and the patriarchs with expedients. Have you not seen someone say,
“The less you damage the flower the more honey will you acquire’?”*** These
words of Wansong implicate Kasyapa and the story is split on two pegs. If
we are to rely on the interpretation of Yuanwu and Tiantong,* then for this
commentary we must take Kasyapa’s not swinging the mallet as a loss and

lack of nerve.

Zhangzong ¥ 7 (r. 1188-1208) to offer a sermon in the capital. Afterwards, he served as abbot of
Qiyin Monastery #F&< on Mt. Yang 47:1y in Jiangxi province and Baoen Monastery #% /2= in
Zhejiang province. In 1230 he became the abbot of Tianning Wanshou Monastery in Beijing.

380 See Wansong laoren pingchang Tiantong]ue heshang niangu qingyi lu BANEAGEB R EE Aok b
G ik (hereafter Qingyi lu: X7] 117.813b2-3). Here, Chan grove (conglin ##) refers to large

Chan monasteries, but the term probably also retained its older meaning of samgha.
381 Qingyi lu (XZ] 117.813b17-18).
382 Qingyi lu (XZ] 117.813b17-814a1).

383 Tiantong refers to Hongzhi Zhengjue. Hongzhi is a dharma heir of Danxia Zichun %%
(1064-1117). In 1121, Hongzhi became Danxia’s chief seat and later that same year became the
abbotof Puzhao Monastery 5% in Anhui province. In 1127, he assumed the abbacy of Taiping
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Mu’uija’s (Jin'gak Hyesim) verse reads,

The Wonderful and Auspicious One (i.e., Mafjuéri) who spent the
summer retreat in three places,

Made the ksetras as numerous as motes of dust and the gold world system
completely manifest,

'The elder of Vulture Peak (i.e., Kasyapa) who has a head but lacks a tail,
Needlessly stirs up a round of the Chan house’s ridicule.

If you examine this verse you can see why Kasyapa could not raise the

KRS BREL. AKE, ARTHE, REHR F48= ‘A28, &
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Monastery X-F in the same province. In 1129, he developed a small temple on Mt. Tiantong

in Zhejiang province into a grand monastery. Hongzhi played an important role in the Caodong

revival of the twelfth century; for more on this topic, see Morten Schliitter, How Zen Became Zen: The

Dispute Over Enlightenment and the Formation of Chan Buddhism in Song-Dynasty China (Honolulu:
University of Hawai‘i Press 2008).
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Yuanwu Keqin'’s verse

A great elephant does not travel on a hare’s path,”

How could the sparrow understand the swan?

Acting in accordance with the command is itself a fully formed style,
Hitting the target is just like snatching the approaching arrowhead with
your teeth,

'The whole world is Manjusri,

'The whole world is Kasyapa,

They treat each other with solemn dignity,

Where would you exact punishment by raising the mallet?

What a good catch!

The golden ascetic already suffered a loss.**’

B8, K Z R RAE, BAER IR 87 AR, A F Sk
Sk, M R IR, I R B A, BRTRI? 5351 2&
FAEE B

[Explanation]

Yuanwu: The great elephant refers to the realm of the great being
Manjusri. Because this is not something that Kasyapa can gauge, hence he
does not travel on a hares path. Hare’s path: this refers to Kasyapa.

Swan: this refers to Kasyapa raising the true command high. This is not
something that Mafijusri can reach. Therefore he says, How could the sparrow
understand?

Sparrow: this refers to Mafijusri.

Acting in accordance with the command etcetera: this refers to Kasyapa.

Hitting the target etcetera: this refers to Mafjusri. Accordingly, the whole

384 For this expression, see the Zhengdao ge (T 2014.48.396¢27).

385 The golden ascetic refers to Kasyapa who in one of his past lives was rewarded with a golden body

for repairing a buddha’s stapa; see the Fozu tongji (T 2035.49.169b19-24).
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world is Mafjusri and there is no Kasyapa outside of Mafjusri. The whole

world is Kasyapa and there is no Mafijusri outside of Kasyapa.

BHE KR, SIFRRARR, FdE a2, R RE. RIGWEL,
%, TmEHRES FURTRL, HEREL ., RE AL, A 55
P S T Y ggg;gqi@_,, A& IR, XIRIN 3 R R
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Xuedou Faning’s® verse

At that time Kasyapa was not yet a great man,

He put mallet down and couldn’t do anything about the ten-thousand
Maiijusris,

He had hoped to expel them all,

Speak! Is there someone who can accomplish this?

%‘%%‘L E," WEFHRLK, TR UK. ZAAMAREE, LiE

Xinwen Tanfen's®’ verse®®

It is not difficult to manifest (oneself) in each and all of the lands as
numerous as motes of dust,

How could Upali be so deceived by him?

s¢ Little is known about Xuedou Faning & %% % (d.u.) who is a dharma heir of Baoning Ziying
FRFEFE (du).

387 Wannian %4 or Xinwen Tanfen 'H%# (d.u.) is a dharma heir of Changling Shouzhuo’s
disciple, Jiechen &=/t (1080-1148). Xinwen served as the abbot of Ruiyan Monastery % #F,
Jiangxin Monastery 23+, and Wannian Monastery &4 in Zhejiang province.

388 For this verse, see also the Chanzong songgu lianzhu tongji (XZ] 115.29b11-12).
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If the seduction had been discussed in detail at the time,
‘They would have tried not to take Gautama as the Buddha.

S EAE, R R BRI R I, TR R AT AR R E R Em, B
E%W%ﬁ”

Layman Yuezhai'’s verse

Mafijusri is manifest everywhere in a hundred-thousand bodies,

In the end there was no one who could recognize the true (Mafjusri),
Thankfully Fenyang® has pointed it out,

“The chrysanthemum is fresh on the ninth day of the ninth month.”**

WA E 08, Tk E T4, ELEABAR. SHRAIEE, £
FLB A

Haiyin Chaoxin added a comment, “If you want to know the path to the

dried up sea, you have to be someone who has already been there.”*”'

AT R, B ke T AR ERN

[Explanation]
Haiyin: This means the realm of Mafijusri and Kasyapa can only be

known by those who have attained realization.

s &, IR ESLR, HH T s,

389 Fenyang Shanzhao #55-##5 (947-1024) was a dharma heir of Shoushan Shengnian. He served
as the abbot of Taizi Cloister X3 % in Fenyang, Shanxi province.

39 This is a quote from the Fenyang Wude chanshi yulu #1838 #0254k (T 1992.47.597b8). For
the festival of the Double Ninth and the chrysanthemum, see note 347.

391 This comment also appears in the Cishou Huaishen chanshi yulu %W FAE# sk (XZ]
126.554b4).
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Again he ascended the hall, raised this story, and said, “Will the great
assembly please try to provide a turning word? If you can say it, then you will
be a leader not only of those of Kasyapa’s time but later beings as well. Can

(Investigate)!”

X b, B R, SEKOR, AT —#HE A S LA, ERRESE, TMER
ANARAN” 5]

[Explanation]
Again, ascending the hall: Wi/l the great assembly please ... turning word: a

person who understands what to say looks for a way to be able to say it.

X b#, SRR B, MEAA, RATAER LA,

Kumu Facheng ascended the hall, raised this story, and said, “Everyone!
Brother Kasyapa knew only how to ride the tiger’s head and not how to

1.°** At that time had he thoroughly carried out the Law, what

collect its tai
hundred-trillion Mafjusris would there have been to speak of? Even the
gold-faced old man would have had nowhere to place his feet. If someone
were to ask me (lit. Xiangshan) at the present moment, ‘Where will you
spend this summer retreat,” I would tell him, ‘One month in the emperor’s
chariot in the imperial capital, one month perched over the hustling and
bustling mainstreet, and yet another month on top of a lonely peak.’Is there
anyone at the present moment who can wash away the golden ascetic’s
(Kasgyapa’s) shame? Why don’t you come out and meet me face-to-face?”
After a while he said, “I almost extended my wisdom while locked up in

- 393
prison.”

392 Riding the tiger is a common Chan expression. Riding the tiger is a metaphor for the student’s
ability to rise up to the challenge and collecting its tail is a metaphor for the student’s ability to “go
beyond” (xiangshang). The student’s inability to “collect the tiger’s tail” is thus a metaphor for his

inability to go beyond.

39 Another common Chan expression; for instance, see Mingjue chanshi yulu (T 1996.47.682c4),
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AR, L, B w Sk, mEML, RBHREA, KR L. B
FiEmAT, RHBEETIR? Foh F@EE, LEHLZH, b AAME
W, U=k, SEZEATRY AL, ‘— A A 2 AR, — AR R aaE, —A
FEIRETA L b B A 52 EHE, TREZE? MAdg, S5 LMY B A
=, BeIrRERE”

[Explanation]

Kumu: Brother Kasyapa knew only how ... collect its tail: because he
didn’t execute the command.

If someone were to ask me ... on top of a lonely peak: this is, within the
gate of expedients, the expedient for realization.

Is there anyone ... wash away the shame: this is this a view that supports
the golden ascetic’s position? It is a view that supports the position that one
must establish oneself firmly.

Extended my wisdom while locked up in prison: at the time of Emperor
Guangwu™ of the Latter Han, Du Du, style Jiya, committed a crime and
was locked up in prison.’” There he met the death of the minister of war Wu
Han &i%. Emperor Guangwu decreed that all the scholars prepare an eulogy.
'The text that Du prepared in prison was the best. The emperor considered it
exceptional, bestowed honors upon him, and released him from his sentence.
(“Extending my wisdom while locked up in prison”) refers the existence of a

path to free oneself.

A mEEF, EWERE, STATHAL, IAAM AL, ZINETAE LA 1P
B, R, ETEEBE B RAGCHEARRIN? B LR, ASEREE

Dabui Pujue chanshi yulu (T 1998A.47.828a18 and 846b9), Guzunsu yulu (XZ J118.746b16-17) etc.

394 The text, which gives Emperor Yuan 7t (r. 49-33 B.C.E.) for Emperor Guangwu £, (r. 25-57

C.E.), is in error here.

395 This story can be found in the biography of Du Du #:% (d. 78) in the Hou Han shu (Wenyuange
Siku quanshu edition) 110, 1.
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#, féi%fu%ﬂ% R, FRES ARER, FARRRE HRE BHE
WPy BEPIRRS. FRZ EKHRA. TAAREZ %A,

Tiantong Zhengjue added a comment,*” “The golden ascetic has the
mind but not the nerve. At that time had he thoroughly carried out the
Law, not to mention the hundred-trillion Mafjusris but even the gold-faced
Gautama should have been expelled (from the samgha). If this is the case,
not only did he set the true style as tall as a wall but also caused later beings
to know that the patch-robed monks under our Chan gate can’t attach
themselves to idle buddhas and patriarchs.”

RERI 2O, AO&E wHEAS M EETEHE%K KA Fa
BZ LI At TR SRR, A EAL RAAEPT T AR hAl

[Explanation]
Tiantong: See the text.

R LA,

Changlu Zongze raised this story, picked up his staff, and said, “The
ten directions in the three times are all on top of this staff. Everywhere is
Manjusri and everywhere is a three-month retreat. Although Mahakasyapa’s

catching and releasing was quite a show, Maifijusri was set free. If it were up

3% Following the Hou Han shu, here I substitute ya T for zhi 4.

397 Following the Hou Han shu, here I substitute hong 3 for meng %.
39 Following the Hou Han shu, here I substitute Guangwu for Gaozu.
390 Following the Hou Han shu, here I substitute lei & for mou 3.

40 See the Qingyi lu (XZ] 117.813a8-12).
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to me (Xinruo) it would not be so. It must have been two guilty verdicts on

one sheet of paper.” He struck the meditation bench.

ROEEY, B, RN, Yeb T WABAMAL R, Lk
BRRL— YR, S ARE] Rilp3E, ARG T, 208 kAR 5 23R
R, HIA—ARARR.” BAER.

[Explanation]

Changlu: Picked up his staff etcetera: the realm of Kasyapa, which covers
everything in the ten directions and the three times, lies here. This is precisely
the realm of Mafjusri. There is no other realm. Therefore, everywhere is
Manjusri and everywhbere is a three-month retreat is not without fault and
Mahakasyapa is also not without fault. Therefore, he said, guilty verdicts on
one sheet of paper. Beyond this is there yet a higher critical move? The state of
picking up the staff works like this.

REHREMETE, BELR, ETH= AR E, AR, LeEFES
L, KRR =R, SORERAL— R, S ARE RFES, K%, FRITE
W, W, ARG, SRR H—BAR? H AR e

Yuanwu Keqin added a comment,*" “If the bell is not struck it will not
reverberate and if it is not hit it will not resound. Kasyapa has already cut off
the strategic point and Maifijusri thereupon chopped off the ten directions.
A good Buddhist ceremony was held at the time. But what a pity! A critical
move has been sacrificed. The elder Sﬁkyamuni, who had been waiting, said,
‘Which Maijusri do you wish to expel?’ Strike with the mallet and see how

he brings the matter to a conclusion.”

R 045 SRR, BORATR S, i ST B, ok T+ B

401 For this comment, see also Yuanwu Foguo chanshi yulu (T 1997.47.792a16-20).

402 T substitute cuo # for zuo 4.
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BT — 35 0¥, THAGR— & AR T, BREAE OR? Ra—i, &
(RS R

[Explanation]

Yuanwu: If the bell is not struck etcetera: Manjusri and Kasyapa beat the
drum and played the flute.

Kasyapa ... chopped off the ten directions: is a first-rate iron mallet without
a hole for the handle.*” What can be done about the golden ascetic’s loss of
profit? Therefore he said, But what a pity! A critical move has been sacrificed.

EiE: R B EEH IR ENHEF a0, ¥ F PEE —FaL8ed.
FAECHAMEEH, W, THKB,

Again, during an informal sermon he said, “The bodhisattva Mafjusri
spent the summer in three places. One month in the palace of demons,
one month at the home of a householder, and another month in the
whorehouse. Having spent the summer in three places, he also entered the
World Honored One’s assembly for the dismissal of the summer retreat.
This is extremely unfair. Therefore Kasyapa wished to expel Maifijusri with
the announcement mallet. As soon as he raised this thought, he saw in the
assembly immeasurable Sakyamunis, immeasurable Majusris, immeasurable
Kasyapas, and immeasurable mallets. When Kasyapa saw this he was
dumbstruck. Why? People beyond measure have views without measure
and function without measure. Although the golden ascetic reached this
state, he couldn’t close his hands or open them. Anyway, when it’s like this,
is this within great perfect enlightenment or is it outside of great perfect
enlightenment? It has to be a virtuoso adept at everything and only then
can one attest to it. Why? This is the realm of the great beings Mafjusri

and Samantabhadra. If you are able to investigate the realm of Mafjusri

403 This is a metaphor for a teaching or critical saying (i.e., iron mallet) that is literally difficult to

grasp; see ZGD, p. 1202; and also Jingde chuandeng lu (T 2076.51.448a22-23).
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and Samantabhadra, then the boundless ocean of fragrant water** will
be exhausted; the buddhaksetras as immeasurable and innumerable as
tiny motes of dust will all become a place for summer retreat; and the
boundless body will manifest. Everywhere you walk, stand, sit, or lie down
you will be without obstruction and without the need to intervene. In this
very moment a sympathetic friend would understand whatever is raised.
Although I (Tianning) have spent ninety days in summer retreat with the
great assembly, does everyone here ultimately understand? If everyone here
penetrates from top to bottom, then this is precisely the realm of Mafjusri
and Samantabhadra. If you don’t penetrate from top to bottom, then this
is precisely the realm of Kasyapa. If you transcend Maifijuéri and Kasyapa
and reap in the resulting single phrase, what does it say? Do you get it? The
ninety-day work has now been fulfilled.*” Open your calico sacks wide and

be carefree.”**

S KR ERE, —EEZRAR. —AERE, —AERER, —AEIEY
BE SR LA, AT R P A AT BT, WA AR AR, R
A REPHES R &k, AFRE &Ti nEEAFE LFE
Bk fTH? BEA, ABTR, ABTH. BLEHAK, ) FE, H5 17 E
FARFE RAe PN, £ KESEEIR? KEINIR? A28 1 H, 4hhes . AT
M MR I FREFRABLR. BAFIRETRR, AEEEH5K &K
BN, BELER, HERESY, RIRATEL, FARAY, FRLF E
RN, BRI BRB S TARE EE AT RRE BEHA
BH? A, HEEERE GRIKEGEILR, EFEEE RS, PRl E
B Bty akin 3 MREER—a) MFRAE? BREB? LTRSS TH, B
P R &R s

404 According to traditional Buddhist cosmology, the ocean of fragrant water, as the name implies,

refers to the great fragrant ocean that surrounds Mt. Sumeru.
405 'The ninety-day work refers to the summer retreat.

406 See also Yuanwu foguo chanshi yulu (T 1997.47.762¢9-10). Opening the calico sack seems to refer
to the end of pilgrimage and beginning of one’s career as a teacher; see Jianzhong jingguo xudeng lu
(XZ] 136.200b18-201a1).
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[Explanation]

Again, the informal sermon: This is about he realm of Marijusri.

Transcend Manijusri and Kasyapa etcetera: because previously he made it
seem as if there is superiority and inferiority, transcending superiority and
inferiority is the cause and the absence of superiority and inferiority is the
fruit.

The ninety-day work etcetera: acting as before is the realm of Mafijusri and

Samantabhadra.

Kb B RIXGRRABRAL. 2y LR m =4, A=kl 3k, MRS
AR S AR, &EHRRL. AT B EEH, RER RS TR

Foyan Qingyuan, during an informal sermon for the dismissal of the
retreat, raised this story and said,*” “Great assembly! What a pity! At that
time, they let him off and willingly indulged in an inferior dharma. Had he
swung the mallet, the elder Sﬁkyamuni, not to mention Mafijusri, would have
been unable to place to shelter himself. Everyone! Do you know the mallet’s
ultimate point of resolution (%4)? If you do, then all the living beings on

4% will crumble

this great earth, the four modes of birth, and the six paths
like tiles and melt like ice and not even one iota of it will be seen. If a patch-
robed monk were to come out and say, ‘Will the venerable please put his
hand to it,’ then I would tell him, ‘Movement is not as good as stillness—I’ll
let you take back a critical move.”*”” Why? ‘Evening clouds descend and fly

along together with a lonely wild duck; autumn’s waters coalesce in a single

407 For this sermon, see also the Guzunsu yulu (X7] 118.558b2-7).

408 The four modes of birth for sentient beings in the sixth paths are (1) birth from the womb (i.e.,
viviparous birth), (2) birth from an egg (i.c., oviparous birth), (3) birth from water (e.g. fish), and
(4) birth by metamorphosis as in the case of insects and their chrysalis or gods and hell beings; see
Zengyi aban jing (T 125.2.632a8-18), The six paths of rebirth in the desire realm are (1) gods, (2)
asuras, (3) humans, (4) animals, (5) hungry ghosts, and (6) hell beings.

409 Letting the opponent take back a critical move is an expression borrowed from the traditional

Chinese game weigi E . This allows the oppoent to avoid what would otherwise be certain death.



Case 33.The World Honored One and the Confessional t#2 E:& 159

shade with the outstretched heavens.””*'

PhiR A, MELNA, BLEE R, KGR SRR, AR NES S TRE—
A, il R, BALAED X T, 71'1**2;%( R, A, Bk —MEIRIE? Bhe
17, FXRM— Rk wAE, MK, 42T R, A BMNGE R

B, AR TTA e, ‘B e, Kl — 4 T2 BE S INE IR
ﬁkﬂiéi-%fc-@"

[Explanation]

Foyan’s minor sermon: Not even one iota of it will be seen: this means
that the mallet must be swung and command executed thoroughly.

Movement is not as good as stillness: swinging the mallet is also
movement and is not as good as letting him take back a critical move.

Therefore, Mafijusri and Kasyapa are like evening clouds descend etcetera.

BoiR N A A ETRE, FT—MA AT, 46715 B rdeidk, Tia—H, T2H
A, Tk — A, KA L ki3 2 *zt;fiﬁi;:i:»@.

Yunmen Zonggao, at the beginning of the summer retreat, ascended

the hall, and said,”"" “Maiijusri spent his summer retreat in three places and

412

master Baozhi®'* is not a laidback reverend. Kasyapa wished to execute the

true command, but couldn’t avoid seeing ghosts in front of his very eyes.

410 The ending quote is from Wang Bo's £ 45 (649-676) Teng'wang-ge xu B L5 (in Quan Tang
wen 4/& 3 181.19a.).1 borrow the translation in Victor H. Mair ed., The Shorter Columbia Anthology
of Chinese Literature (New York: Columbia University Press, 2000), p. 336.

411 For this sermon, see also the Dahbui Pujue chanshi yulu (T 1998A.47.828c24-26).

412 For Jinling Baozhi’s £ B (#%)3% (d. 514) biography, see Gaoseng zhuan (T 2059.50.394a15-
395b5). The Buddhist thaumaturge Baozhi was famous for being an idiosyncratic and carefree
individual who grew his hair long and ate whenever he wanted. He also carried a staft and on top of
this staft he hung a pair of scissors, a mirror, and a strip of silk. For an English translation of Baozhi’s
biography, see Alan J. Berkowitz, “Account of the Buddhist Thaumaturge Baozhi,” in Buddhism in
Practice edited by Donald S. Lopez Jr. (Princeton: Princeton University Press, 1995) , pp. 578-585.
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Speak! My (Jingshan) disciples! What do you think of the great matter of
the present moment? After you descend from the seat, everyone touch-

413

bows""” three times.”

ETPIR, BH, LR Ok, ZREERN, FRMA Y, w3, BATES, Kk
AR, B LT FABF A A? TR XFBEZIHA 74

[Explanation]

Yunmen: Maijusri ... seeing ghosts: none of them let him off.

Master Baozhi is not a laidback reverend: what this is trying to say is that if
Baozhi was not a laidback reverend then why did he recklessly run around?

Everyone touch-bows three times: what fault do Mafijusri and Kasyapa
have? They enter the forest and yet the grass does not move; they enter water

and yet do not create ripples.

TP LR ZRERRE, BB, EATFRMA L, TRMAL BHE
ALAZ &AL, KEMEE =4, Sokie 3, AHEE? AR FE, NKREGHE
A,

Mi’an Xianjie"'* raised this story and then in continuation raised a later
venerable worthy’s added comment, “He should have given a good swing
of the mallet but he let him go and delightfully became a man of the lesser

vehicle.”*”® The master said, “These words of the venerable worthies are like a

413 A touch-bow (Ch. chuli #84%) is performed by folding the seating mat and touching it with one’s
forehead during a bow, hence the name touch-bow; see ZGD, p. 766.

414 Mi'an Xianjie /& (1118-1186) is a dharma heir of Ying’an Tanhua &% & % (1103-1163).
He served as abbot of Qianming Chan Cloister %42 % on Mt. Wuju & E.b in Zhejiang province
and Taiping xingguo Monastery on Mt. Jiang (present day Nanjing). He also served at Xiangfu
Monastery #4F % and Huazang Monastery # 3 in Jiangxi province. He later served as the abbot
of major monastic centers Nengren Monastery #£4=<F on Mt. Jing 4%, Lingyin Monastery Z&=F,

and Tiantong Monastery X # <, which were all located near present-day Hangzhou.

415 It is unclear whose added comment this is. It may be a summary of the comments above.
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blind man touching an elephant. I (Chief Seat Jie) began the summer retreat
at Mt. Jiang this summer,"'® quit midway at Mt. Baochan, and ended it at
Huazang.*"” Speak! Ma#jusri and I, are we the same or not? If someone says
we're the same, I'll admit that he is equipped with a pair of eyes, but if he
says we're different, I'll still admit that he is equipped with a pair of eyes. If
suddenly someone who does not accept this were to step forward and say, “The
abbot is also very confused,” I would just say to him, “There is awakening in
confusion.” Quickly, hear me now!

He moved between three places and tried to determine right and
wrong,*'®

His steadfast mind did not see even a hair’s breadth of change,""

Who can I rely on to understand this gibberish?

Even a man with an iron forehead and copper head would knit his

brows.”**°

FHME, B BRRREES, T, UpAaE, HMEDERA R R
B, WRFEAES G AR FLEE, FARNE, R4, il &
Ik, RREA? HiE AR, FL—FR, FiE 25 L L—ER 28
HARZABRE A, R ECIFRE A, BET A B R, S/AR
B Z R AR R FACATKERE. WS HEERRE? SUAMALKE

416 Mi’an served as the chief seat for his teacher Ying’an on Mt. Jiang in Sichuan; see note 414 above.

417 Mt. Baochan $£4%:0 is an old name of Mt. Hua #.1) in Anhui Province. Huazang %3 may be a
pun here, referring to both a temple (perhaps Huazang Monastery in Jiangxi province where Mi'an

served as abbot) and the Lotus Matrix (Ch. Lianhuazang £ 7€) realm of Vairocana.
418 Cf. Fayan chanshi yulu (T 1995.47.657b6).
419 Cf. Fayan chanshi yulu (T 1995.47.657b6).

420 See Yuanwu Foguo chanshi yulu (T 1997.47.759a2). Someone with an iron forehead and copper
head seems to refer to an ignoramous and stands in stark contrast to the buddhas and patriarchs. Not
surprisingly, in Chan, the person with an iron forehead and copper head—someone, for instance,
who can't tell right from wrong—is ironically said to be superior to the buddhas and patriarchs; see
Yuanwu Foguo chanshi yulu (T 1997.47.806a5-6). For the entire verse, see Mi'an heshang yulu (T
1999.47.963b5—6); and also Chanzong songgu lianzhu tongji (XZ] 115.29b15-16).
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[Explanation]

Mvi’an: I began the summer retreat at Mt. Jiang this summer ... ended it at
Huazang: this is like the statement the first month in the imperial capital and
one month in the hustling and bustling main street above. Therefore, as for
Marijusri and I, are we the same or not, you can say we are the same and also
say we are different.

He moved between three places etcetera: because he moved between three
places there is right and wrong.

His steadfast mind etcetera: this means he is thoroughly steadfast and
foolish.

Gibberish etcetera: this means he is running on the land of barbarians
and on the land of the Han. Barbarians and the Han are also realization and
salvation.

Iron forehead etcetera: this means you can have an iron forehead and

copper head, but nothing can be done.

T AR, EEFSLAE, E—R 2H — A fA, KBRS, FIAR
FVER? RIRAE R4, Z RSB = =4, ZRABME%, AREL ASE=H,
BORFABAL, PEEEA, I LAT, B bk SRR EAL, AR,
R ARERA A, AT RAFAL,
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Case 44.

The Nirvana Sutra and the Drum Lathered
with Poison

mRRE
[O1d Case]

The Nirvana Sitra reads, “The intentions of my teachings are like a drum
lathered with poison. Beat it once and those far and near who hear it will
lose their lives.”*”' When Yantou raised this story, the chief seat Xiaoyan
asked, “What is the drum lathered with poison?” The master took his two
hands, massaged his knees, bent his body over, and said, ‘Han Xin recives an

appointment at court.””*?

BB E EHRE kAR R HER R BA, B AR LE
JER, “he TR EHEH? BART BRE S E B IR

[Explanation of the gongan]
This story cannot be subsumed under either three vehicles or one vehicle,
so must the path to go beyond be known?

Chief seat Xiaoyan asked etcetera: Han Xin received an appointment at

41 See T 374.12.420a8-15; cf. T 375.12.661a21-28 and T 376.12.893b24-29.

42 Han Xin #1% (d. 196 B.C.E.), the Marquis of Huaiyin #F£1%, is a famous military strategist
who played a critical role in the founding of the Han dynasty. His biography in the Shiji %32 (Record
of the Historian) contains a famous story about Han Xin, when young, crawling between the legs of
a local butcher to avoid unnecessary confrontation; see Burton Watson trans., Records of the Grand

Historian: Han Dynasty I, Revised Edition (New York: Columbia University Press, 1993), p. 164.
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court and (the Lord of) Guangwu*” asked Han Xin, “Where must the
general go to have accomplishments?” Han Xin said, “When a general
received an appointment at court, issues commands to all under Heaven, and
blows a long whistle his aspiration has no match. He can head to the state of
Ji or to Lu. Where could he not go?” Thus one can dot (the map) in the east
and the west. One can dot the top and also in between the pair of eyes on
Mahésvara. Each and each one of these dots is a drum lathered with poison.
'The Nirvana Sutra reads, “The Buddha said, “This can be compared to a good
physician who combines various medicines and lathers a great drum with
them. If there are living beings engaged in battle, if the drum is beat even

once, those far and near who hear it will all lose their lives’” etcetera.**

WEE, =T, Ak @) LAY R EEME R, BB, EAM RS
WEMERA DY HZ O, WEEN, FAKT, kA, SEEAR, @5
A1, BEALIR, ATERAT?” ARG T8/, B FT—8eF LiyF—
BLWAT, R ARG, ——REEY BRER BT, R E, b
B PR BARE, HEIE SR8 FUME YR EE

Yuanwu Kegqin’s verse*®

Heaven is high and earth thick,
The water is broad and the mountain distant,

426

Xiao He compiled the legal code,

423 The lord of Guangwu & K & refers to Li Zuoche = %, a strategist from the kingdom of Zhao.
He offered Han Xin advice after the fall of Zhao.

424 'There is no corresponding passage in the Nirvana Sitra, but a similar analogy (i.e., physician) is
made in the sttra (T 374.12.394b13 and 441c16-18).

425 For this verse, see also the Yuanwu Foguo chanshi yulu (T 1997.47.805a23-24).

426 Xiao He #4T (d. 193 B.C.E.), like Han Xin, played a critical role in the founding of the Han

dynasty. Xiao He is said to have set the nine-article code, which was largely a simplified version of
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Han Xin had an appointment at court,
A drum lathered with poison,

Has to be assumed as one’s responsibility before it is beaten.

BE2h28, “R SR, K&, TR E s812 690, A, ARea
HER”

[Explanation]

Yuanwu: Heaven is high ... had an audience at court: this dharma dwells
in the position of the dharma and this is to permanently dwell in worldly
marks (#F48).*” If so, like a drum lathered with poison, this is on the
contrary a leftover Dharma®® and thus it is said, “Has to be assumed as one’s

responsibility before it is beaten.”

HiER&HEEHENH, RBAE L, HRAFEL KR EEs RAME
M APTAEER

the previous Qin legal code, and was appointed prime minister after he successfully quashed Han

Xin's revolt.
427 'This is a reference to a passage in the Lozus Sutra (T 262.9.9b10).

428 A leftover Dharma refers to a truth gained from words and understandings, see the Jingde
chuandeng lu (T 2076.51.453c1-2).
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Case 65.
Manjusri Gathers Medicine

SR EREE

[Old Case]

Maiijusri one day ordered Sudhana to gather some medicine and then said,
“Gather and bring back something that is not medicine.” Sudhana said, “In
the mountain there is nothing that is not medicine.” Mafjusr said, “Gather
and bring back something that is medicine.” Sudhana picked up a plant that
was on the ground and handed it over to Mafijusri. Mafijusri, having received
it, showed it to the assembly and said, “This medicine can both kill a person
and bring him back to life.”

3k, —B, AEMREAS, TR ES, AR SRR P ETRERT L
sz SRR BR8N B —BY Edak LBk TR
=, “BRBE TRARARAL, TRARVEAL

[Explanation of the gongan]

The source of this gongan is unknown. On the day of Sudhana’s birth
seven jewels suddenly filled the room and he was therefore called Sudhana
(“Good Wealth”). A scripture in the canon says, “A long time ago there was
a man who paid a visit to a good physician and learned medicine for many
years. When his skills were perfected he wished to leave. His teacher said,
‘Then, you find me a plant that is not medicine.” He thereupon gained a
sabbatical. A year had passed and this person sought every plant he could
find under Heaven, but all of them could be used as medicine. Even after a

long time had passed, he was unable to oblige (his teacher), so he returned
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to the teacher and informed him (of his failure to secure a non-medicinal
plant). The teacher said, “Your medical skills have been perfected, but I put it
to the test. If you truly understood medicine there is nothing that cannot be
used as medicine.””**

Madijusri said, “Gather and bring back something that is not medicine”: he
just asked for medicine.

In the mountain there is nothing that is not medicine: it is therefore said,
gather and bring back something that is medicine, that is, there is no plant that
Jivaka pulls that is not medicine.**

This medicine can both kill a person etcetera: “the numinous spear-tip and
precious sword is always exposed and manifest right before you and can both

2431

kill a person and bring him back to life.

WEE R AR EMA R, ERERME, WEEM RER “BA—A, HE
B, 2B SE sk RE Hiki&, LIEEXE KL AL
£ BRRTFHRZE FHMAE GARE, LG Mx ThELRE, M
R, ZEEME EWAE " kE FAAES MR, RBEE LPET
REH HE, iﬁ:%‘%%ﬁk A EIE S fdbdb 8 SWETRARAZTEE &
S, FEBA, TR, TFAEFAL,

1.432

Dajue Huailian's™* verse

429 This story appears in the Huayan jing xingyuanpin shuchao 3§ SATRAS#.45 (XZ] 7.870b18-
871a4). The Huayan jing xingyuanpin shuchao itself attributes this story to the Wuliangyi jing #& & & 4%,

but this appears to be a mistake.

430 For this line, see the Jinguangming jing wenju & x84 X8 (T 1785.39.59¢13). Jivaka is a
legendary physician who attended the Buddha. For more on Jivaka, see Kenneth G. Zysk, Asceticism
and Healing In Ancient India: Medicine in the Buddhist Monastery (New York: Oxford University
Press, 1991).

431 See Jiatai pudeng lu (XZ] 137.35169-10); Zhengfa yanzang (XZ] 118.6b1); Dahui Pujue chanshi
yulu (T 1998A47.844b22-23); of. Fenyang Wude chanshi yulu (T 1992.47.617a4).

42 Dajue Huailian X% 5 (1008-1090) is a dharma heir of Letan Huaicheng 1 7% (d.u.) of
the Yunmen lineage. He was the abbot of Ayuwang Monastery in Zhejiang province.
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Hoping to gather the numinous sprout that grows around the boundaries
of the earth,
The Wonderful and Auspicious One (i.e., Mafijusri) picked up a stalk of
weeds that bring men back to life,

At that time had the drum lathered with poison been beaten,

'The trichiliocosm would have directly reverberated with a single sound.

KRae R, “BREG R L, EHRBREALE. FHLLMES AT
=FR—#

[Explanation]
Dajue: Why speak of a plant that can kill a person or bring him back to

life? If the drum lathered with poison is beaten, your life will be lost on the

spot.

Dahong Baoen’s verse

Right or wrong—why so careless?

It can kill or bring back to life—how preposterous!
A new branch will be there next year,

The wicked winds of spring will not rest,**

'The master suddenly picked up his staft and said, “What will you do?”

KB S AR B AR ARG A R, 1
ARIANR FRAARAEHE, R H A

[Explanation]

Dahong: The same as the verse above.

Kk B,
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Jianfu Benyi’s verse***

Trusting the hand will pick up a plant that is most numinous,
A single branch can kill and bring one back to life,
Maifijusri opened his golden mouth,

Even to this very moment it serves as medicine.

7%*2%1@? “4’%%%3’?11?:3 —HAER TR L, ZREAM LD, £ £

Baoning Renyong’s verse*®

The illness of the living beings of the great earth is as resilient as hemp,
The Wonderful and Auspicious One’s numinous medicine is
demonstrated endlessly,

While he is doing so it is difficult to distinguish killing from bringing
back to life,

This again is like affixing flowers to your eyes.**

BREFE KB ARMAR SHEETRE LMREE> I X2 F
NIRER”

Donglin Changcong's* verse*®

433 This is a quote from Luo Yin’s poem, see note 253.

434 For this verse, see also the Chanzong songgu lianzhu tongji (XZ] 115.28a16-17).
435 For this verse, see also the Chanzong songgu lianzhu tongji (XZ] 115.28a18-b1).
436 That is, this is like not seeing the real thing.

47 Donglin Changcong R AAF 42 (1025-1091) is a dharma heir of Huanglong Huinan. He became
the abbot of Donglin Monastery R #=F in Jiangxi province. He received the title Guanghui chanshi
J. 4% 8% and Zhaojue chanshi 8% 4% #%. For more on Donglin Changcong, see Ahn, “Who Has the
Last Word in Chan?”
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Medicine and prohibited substances” cure and harm each other and
become all the more praiseworthy,

As a test of skill, the hair-splitting blade is drawn to kill or give life,

"The sea of Vairocana is vast and mist and waves are calm,

Who will take the long fishing pole and catch the giant sea turtle?**

RARIAE, R RARE I R AR, M AR HRA. whE BRI, R
RFHEEY

Fazhen Shouyi’s verse

Enter a rough mountain and make no selections,
Trusting the hand will pick up medicine,

Killing and bringing back to life all depend on the person,
Facing opportunity (or chan skill) it must not be misused.

FR—A NGOL IR, TR BTG A, BRI

Chongsheng Yuangong’s verse

Manjusri, who was gathering medicine, called for Sudhana,
Sudhana immediately picked up a plant,
In instructing the assembly Mafjusri truly has no match,

How deceptive are his numerous responses—Xkilling and bringing back to

438 For this verse, see also the Chanlin leiju (XZ] 117.159213-14).

439 Prohibited substances (Ch. ji &) refer to things that one cannot consume while taking medicine.
If a critical word (Ch. zhuoyu) can be likened to medicine, then a turning phrase (Ch. zhuanyu) can

be likened to a prohibited substance that neutralizes the effects of this “medicine.”

440 The giant seat turtle or ao # is a legendary beast of cosmic proportions. According to the Record
of the Historian, Niwa took its legs to support the four corners of the earth; see the Sanbuang benji
=2 A& in the Bu Shiji # %32 chapter of the Shi ji 3% (Wenyuange Siku quanshu edition), 2.
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life!

Fall arrives and the lonely moon shines on every home,

Spring comes and the hundred flowers blossom everywhere,

Zihu’s ferocious dog no longer has teeth,*"’

And the old woman on Mt. Wutai has stopped making fun of

foolishness.*

FREBER CRE LR EM, EMALER R . kTR, RE
%I ﬁké%%}i\ﬂéf AFR RGN, FREpe Ll 2%
HUBARFER

Wauzu Shijie*” took Sudhana’s words and said, “Embarrasing!”**

AR, HEMES, R

[Explanation]
Wuzu: Embarrasing: if you care for others like that embarrassments will

not be few.

AR Wik, PR, WA,

Shoushan Shengnian® added a comment, “Mafijusri greatly resembles

#1 Zihu's %% dog is a oft-discussed topic in Chan; see Fenyang Wude chanshi yulu (T 1992.47.
612¢8-12); Biyan lu (T 2003.48.163a20-23 and 219¢2-5); Jianzhong jingguo xudeng lu (XZ] 136.
349a6-7); and Jiatai pudeng lu (XZ] 137.186a8-13). See Case 417 note 1125.

42 This old case appears in the fingde chuandeng lu (T 2076.51.277b4-10) and Wumen guan (T
2005.48.297a8-13). An older version of the same story that differs to some degree from the above
two examples can also be found in the Zuzang ji (ZT]5/46/10-5/47/1). For the trope of the old

woman, see note 164 above.

43 Wuzu Shijie ZALEA& (d.u.) is a dharma heir of Shuangquan Shikuan 4% #F % (d.u.) of the

Yunmen lineage.
444 For this comment, see the Chanlin leiju (XZ] 117.158b13).

45 Shoushan Shengnian is a dharma heir of Fengxue Yanzhao A X3E:73 (896-973). Shengnian



172 Seonmun yeomsong seolhwa #& P9 L8 &t 5&

someone who covers his ears and steals the bell.”**

B AR, SR K AR

Langye Huijue*”” added a comment,*® “Mafjusri may have made an
earnest comment, but his forehead was covered in sweat and his mouth was

glued shut.”

BRERREAE, Bk, THRMELE, FHARTE, v LB AL

Baoning Faxiu® added a comment, “Had I (lit. Qixian) witnessed it at
the time, I would have snatched (the plant) away, stomped on it with my feet,
and prevented him from raising it. Later a monk asked Beichan,*® “What is
killing?” Beichan said, “Sanping arrived at Shigong.” “What is bringing back
to life?” Beichan said, “Dadian is at Chaozhou.”*' The master said, “Although

established a temple on Mt. Shou #4 in Henan province and also served as the abbot of Guangjiao
chanyuan & #0# % and Baoying chanyuan % /&2 %.

46 For the story of the bell, see note 110 above.

47 Langye Huijue ## 24 (d.u.) is a dharma heir of Fenyang Shanzhao #5413 (947-1024).
Huijue became the abbot of Mt. Langye in Anhui province. He received the title Chan Master
Guangzhao Jz FEAEFF.

448 For this comment, see the Chanlin leiju (XZ] 117.158b14-15).

49 Fayun *% or Yuantong Faxiu Hi#% % (1027-1090) is a dharma heir of Tianyi Yihuai of
the Yunmen lineage. He served as abbot of Qixian Monastery #% < on Mt. Lu /&b in Jiangxi
province and also Zhongshan Monastery 4%:L<F and Baoning Monastery in Jiangsu province. He
was also asked by the emperor to serve as abbot of Chongfu Chan Cloister %4%##% in Changlu & &,
Jiangsu province. In 1084, he also became the founding patriarch of Fayun Monastery A& in the
Eastern Capital.

450 Beichan 3b4# may refer to Beichan Zhixian 3t4%% 5 (d.u.) of the Yunmen lineage.

451 Beichan here is offering a comment on the story of Sanping Yizhong’s =-F 4% (d.u.) encounter
with his teacher Shigong Huizang &% %3 (d.u.) who was once a hunter. Shigong, we are told,
used to welcome students with arrow and bow in hand. When Sangping arrived he exposed his chest

and asked Shigong about the life-giving arrow. Shigong is said to have pulled the string on the bow
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this is the case, as a temporary expedient means they are not inadmissible,
but when examined carefully they are all but bamboo-leaf spirits dwelling
on grass and trees. I (Qixian) would not have done so.” He thereupon set his
staft straight up and said, “Can you see this? If you're able to see it your entire
body is far from harm, but if youre unable to see it your life will be hard to

preserve.” He took his staff and struck the meditation bench.

BREFHI, BRGHER, RERIART, FFRITL. ZAGEMIE, Yo
TRZ? Bx ZF3 63 WTREEY Bx, KELAN 7 H=, "B R
R, —MFTAR, GERT, FHFmmEh, WAIRERALERE SRR S
BRfipx B FLURAR 2 F%F, FLUTR, BWHA" A RE
k.

[Explanation]

Baoning: Snatch it away, stomp on it, etcetera: this is a state before killing
and bringing back to life.

Sanping arrived at Shigong ... Taidian is at Chaozhou: killing and bringing
back to life each have their own reasons and must not dare be taken lightly.

If you're able to see it etcetera: see it or not you can't avoid this blow.

RE RERIEH T4, REWHAL, = FH R RELNNE, BETE
AW, REIE LA, FLAGEEH, ARRLR b,

Weishan Muzhe*? added a comment, “Sudhana was able to gather it and
Mafjusri used it well. When they arrive at Mafijusri’s place, not only the

bedridden Vimalakirti in Vaigali but also all the people of this great earth

thrice in response. Sanping later raised this incident before Dadian Baotong X #1578 (732-824) and
received another teaching about the life-giving arrow. This story can be found in the biography of
Sanping in the Jingde chuandeng lu (T 2076.51.316b20-28).

452 Weishan Muzhe 3% (d. 1095) is a dharma heir of Cuiyan Kezhen Z T4 (d. 1064). He
served as the abbot of Yuelu Monastery # #+ and Dawei Monastery X #<F in Hunan province. In
1094 he received the title Chan Master Zhenru H4w % 6,
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who live with a terminal illness will cast off their bodies. Why? There is no
need for a razor-sharp blade to understand how to use medicine. Why would

you need a ninefold reverted elixir to extend life?*

FliEE A B A ARAR, LRER. MR RmbER, HAAE KA, LR,
3 R, HACH A IR . FTH? WA RIA 70 40, 3T LE

[Explanation]

Weishan: Was able to gather it and used it well: this means the plant for
bringing people back to life has arrived.

Not only the bedridden (Vimalakirti) in Vaisili etcetera: this medicine is a
strong remedy for Vimalakirti’s illness. Silence is a terminal illness, but they
arrive here and cast off their bodies.

There is no need for etcetera: this is because Maifijusri understood how to

use this medicine.

Epli: REIRER L, EAZIRAL. HLRARIF A=A, LERFHEF R, R
KAWL L IR, B—— IR m kL. MATAR =4, &% MRLESL

Kaiyuan Ziqi** requested a medicinal pill from the great assembly,
ascended the hall, raised this story, and said, “The medicinal pill that I
(Kaiyuan) requested from the great assembly today can neither kill nor bring
someone back to life. It can only cure the illness of all living beings. When
the illness is cured the medicine is taken away. Speak! How far removed am I

from Mafjusri? Those with eyes should tell us apart!

43 For more on the ninefold reverted elixir, see Fabrizio Pregadio ed., Encyclopedia of Daoism (London:
Routledge, 2008), pp. 498-500.

454 Kaiyuan Ziqi MlCF# (d.u) studied under Cuiyan Kezhen Z #*T A (d. 1064) and became a
dharma heir of Huanglong Huinan. Ziqi became the founding abbot of Kaiyuan Monastery B3
in Quanzhou &1, Fujian province. He was posthumously granted the title Great Master Juezhao %
% X Ff. For Kaiyuan's biography, see Jiatai pudeng lu (XZ] 137.88b3-15).
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BH, HRRAE, Ly BUER "ML, FREAE, FREA, F
TEAALBRA— D9k, AR, ¥k Hid] Rk S0 ARA, #
H.’x"’

[Explanation]
Kaiyuan: It is not necessary to give life to people, it is not necessary to kill
people. Simply remove all illnesses and ultimately there will be no illness and

also no medicine.

B REEA, REHA, BB —k, Eo8m, TEEL,

Chengtian Huai ascended the hall and said, “This morning of the
Double Fifth Festival (i.e., fifth day of the fifth lunar month) is truly the
time to gather medicine.”” I remember how extremely unusual Sudhana’s
response to Mafjusri’s words was. (He says) nothing in front of his eyes was
not medicine and just picks up a plant. Although it can either kill a person
or bring him back to life, who would know this revealed fact? From that
point on it has transcended past and present, who would not doubt when
they see it? Only those equipped with true eyes can decide what is and is
not (medicine). Is there anyone who possesses true eyes?” He thereupon set
his staff straight up and said, “Iry saying something here. If you can say
something, ‘the Buddha illness and patriarch illness will all be cured.*® If

you can’t say something, ‘worldly physicians will fold their arms.””

AR, EEE ST, ERRER RIS, EMRAA. AATAT
R, AR E L BARBE, WA RS ABRRSE AT R AE
IR, FheiR AR, MAEAERAE?” HESE, Aeie LA FEF, B
A A, AT, T

455 'This gongan is thus often raised on the day of the Double Fifth Festival; for instance, see Dabui
Pujue chanshi yulu (T 1998A.47.829a3-6).

456 Tiansheng guangdeng lu X% & ¥a &k (XZ] 135.798b10-11 and 807b10-12); Yunmen Kuangzhen
chanshi guanglu (T 1988.47.548¢25).
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[Explanation]
Chengtian: He only clarified how to use medicine to bring someone back

to life.

AR ALBAEAEZ FA,

Cishou Huaishen ascended the hall, raised this story, and said,*’” “This
sort of truth (&) can only be known by a virtuoso. If it is not iron eyes and
copper pupils, then it will often pass by right in front of your face. Although
this is the case, Sudhana gathered medicine the way he did because he only
knew one; Maijusri discerned the medicine the way he did because he only
knew the other.” He then picked up his whisk and said, “Is there anyone
who recognizes this medicine? Those who can will live long and if you eat it
you will become immortal. Even Shennong®® does not know its name and
Jivaka®® can't find it anywhere. It destroys the Buddha illness and patriarch
illness and sweeps away the afflictions of ignorance. Each and every thing
fails to cover up and hide it. Who is aware of its numinous radiance and

penetrating brilliance?”

AR, b BER HEREHE A e, HIRBURGAN, AAE B,
Mo ERMPIRIRE, Rinfl—; SGRPEHE, Rt =) Bk T =,
“EERHHER? FERA, RIS, AVE T, U R AR bR AR,
B VDA, WA BRRE R, ERRARTARE?”

[Explanation]
Cishou: This sort of logic etcetera: this profoundly clarified the state of

Maijusri’s function. Picked up his whisk ... this medicine: this refers to a whisk.

457 For this sermon, see also Cishou Huaishen chanshi guanglu (XZ] 126.555a17-b4).

458 Shennong #¥ % (“divine farmer”) is a legendary sage king who purportedly introduced agriculture,

domesticated animals, and medicine to China.

459 See note 430 above.
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Those who can will live long ... can’t demand for it anywhere: this explains
the whisk.

1t destroys the Buddha illness and patriarch illness: there is not a single thing
that can serve as the cause or the object; that is to say, it is a whisk.

Each and every thing ... hide it: each thing manifests itself and every
thing manifests itself, but they do not transcend the function of essence.
Therefore, what killing medicine and bringing-back-to-life medicine is there

to demand?

Bz BRGE R R =K, R ARL, R TEERE, —Eh T 7F
A EERFE, PG TE. AR hRAR S, &—WEKEHE, o —ikHh
T W E A, BBRRNYI, FEERAL, KA B RAREALE.

Baiyun Zhibing added a comment, “Sudhana trusted his hand to pick it
up. He wasted not even one iota of energy. Mafijusri could discern killing
and bringing back to life. You must know that the medicine has a special

spiritual efficacy.”

AT EMETFHR, REKER, LRRIHRE, AR H AT

[Explanation]

Baiyun: Sudbana trusted his hand etcetera: he did not expend too much
effort—how could this not be the blade that kills people?

Maijusri could discern etcetera: it allows for numerous spiritual efficacies—

how could this not be the sword that brings people back to life?
B EMETFAEEA &HFAM, BEBAT SREIE 2, A S0,

HIEEAS!

Venerable Kongsou Zongyin*® ascended the hall, raised this story, and

40 Kongsou Zongin =% ¥ (d.u.) is a dharma heir of Zhuoan Deguang # /&4t (1121-1203).



178  Seonmun yeomsong seolhwa & F9$5 48 &t 5%

then in continuation raised Weishan Mutie’s added comment.*' The master
said, “Sudhana concealed a great deal from us and Mafijusri added the wrong
commentary. Weishan followed their lead and openly adopted what they
said. All three of them lack awakening.” He suddenly picked up the staff,
struck the table once, and said, “Is there anyone who has awakened to this
matter?” Again he struck the table and said, “Sticking an artemesia cone on

top of a moxa sore.”

=X ey, L, BOLEE S BE LRI, R ERRERTE, LEREEISIE, B
M, = ARRE” B, 27— TR "EAREE, BARE?Y X2—T
=, SRR R

[Explanation]

Kongsou: Sudhana concealed a great deal etcetera, because this is like
dragging mud and carrying water, picking up the staff and striking the table once
is like the blade that kills people. As for moxa sore etcetera, so-and-so saying
this is also a leftover Dharma. In other words, where do Kongsou’s intentions

lie?

TY: EMREHEEEF, MTHRRE KR R R—TH, MR A L, B
=F RVFEE, TAR KL, T YE RAENER.

N

He served as the abbot of Chongguang baoshou cloister 5 #4%% X and Ayuwang Monastery in

Zhejiang province.

461 Cf. Huanglong Huinan chanshi yulu (T 1993.47.630b28); and Zhengfa yanzang (XZ] 118.113b10).
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Case 74.
Bhismottara Gathers Medicine

Bt B F

[O1d Case]
When the immortal Bhismottara*” grasped Sudhana’s hand, Sudhana
immediately saw his body go to the buddhaksetras (Buddha lands) in the
ten directions where all the buddhas as numerous as motes of dust are
and also saw kalpas (eons) as numerous as the inexplicably inexplicable
number of motes of dust go by."® When the immortal let go of his hand, he

immediately saw his body return to exactly where it originally was.***

wLEALA, ET, S8, BPRFA LY, AT R R SGEE AT, BEET
TTRATT R B, AT, PRAY, EALK.

[Explanation of the gongan]
Bhismottara in full reads, Bhismottara-nirghosa, and in our tongue reads,
“A Voice to Be Feared,” that is, the sound that comes out of him alarms and

frightens the myriad evildoers. He is a good teacher (&-%23%) who resides in

462 Bhismottara or Bhismottara-nirghosa is one of the fifty-five good teachers (Ch. shanzhishi & %a3k)
that Sudhana visited during his legendary pilgrimage in the Huayan jing (Avatamsaka satra, T 279.
10.345212-346a24).

403 'The inexplicably inexplicable number (Ch. bukeshuo bukeshuo =T 3 AT 3, S. anabhilipyanabilapya)
is one of the ten types of great numbers in Buddhism; see the Huayan jing (T 279.10.346a4-5).

464 This story is from the Huayan jing (T 279.10.345c20-346a13).
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the eighth abode of the youth (& §1%).**

The Layman’s Treatise*®

says: “Grasped his hand ... kalpas (eons) as
numerous as the inexplicably inexplicable number of motes of dust go by: this
means by entering the first stage his perfect wisdom was further illuminated
and that he has the same perspective as a buddha. On account of the power
of his samadhi all the immeasurable kalpas are simultaneously manifest in a
single thought. Return as he was before: he entered the first stage and a part of
it was further illuminated. With the help of the empowerment™ extended
to him by the sage he saw the realms of all the buddhas. When he reached
buddhahood and his work came to an end, the ten directions were constantly
present right before his eyes and there is thus no need for empowerment.”**
Again, it says, “Empowered by the power of wisdom, he entered the Dharma.
Having attained the Dharma, his power constantly remained in that state.
Although he returned to the sage and left the sage’s empowerment, with
one view he saw that they were not different. This is like a man who, having
crossed the river, does not carry the boat on his back.”* In other words, with
the immortal’s empowerment he saw the realms of all the buddhas. He left
the sage’s empowerment, but his power constantly remained in that state.
Again, he saw his body ... kalpas as numerous as the inexplicably inexplicable
number of motes of dust go by: this means “he went from humble to
extravagant. This is like taking gold as the earth ...”*°
He immediately saw his body etcetera: this means “he went from extravagant

to humble. In this state mountains are mountains ... " Folding the palms

465 'This is the eighth of the ten abodes of the bodhisattva. As its name implies, it represents an early
stage in one’s maturity in buddhahood. See the Huayan jing (T 279.10.87c6-15).

466 'This refers to famous commentary on the Huayan jing (Flower Garland Scripture) by Li Tongxuan.
467 Here 1 substitute jiachi hn#¥ for jiadai Hn#¥.

468 See Lueshi xin Huayan jing lun %AE# 5 iSs (T 1741.36.1029¢16-19).

49 See Xin huayan jing lun #73 f &% (T36.1739.963¢23-24).

470 Here, Gag’un is borrowing the words of Jin'gak Hyesim; see Seonmun yeomsong (HBJ 5.45a18).

471 Here, Gag’un is again borrowing the words of Jin'gak Hyesim; see Seonmun yeomsong (HB]
5.45a20-21).
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together means pull in and take hold of (each other’s hand). As for grasping
the hand, an ancient one said, “Control your thoughts for a moment and this
is the place of Maitreya. There is not a gate that does not have Sudhana.””?
Again, “control your thoughts and the doors to the tower shall open at the
snap of the fingers.”*”

Let go of his hand, he immediately saw his body refurn exactly where it originally
was: in an instant emotions rise and, as before, mountains, rivers, dirt, trees,
and tiles become obstructions. Again, if there is hesitation, then the Sumeru
Lamp King’s lion seat will not enter Vimalakirti’s room.**

Again, he saw himself ... where all the buddhas are: this means that he is
not obstructed by space (& #&7).

And even kalpas as numerous as motes of dust inexplicably go by: this means
that he is not obstructed by time (¥ ##¢). This is similar to “Like the
boundless ksetras (lands) ...”*"*

He immediately saw his body return exactly where it originally was: Foyan
Qingyuan said, “In the four modes of birth and the six paths it is precisely
self nature.”’® In each of the three destinies and eight difficult circumstances
it manifests as a material body (£%). It dwells within the lotus matrix
sea and resides inside the inconceivable. For men like us, this point is our
permanent endowment. Can you believe this?” It is not that there is a
separate lotus matrix world system that transcends our original place. It is
not that there is a separate original place that transcends the lotus matrix
world system. The way-things-always-are and the inconceivable traverse the

same path. An ancient one has three verses that say,

472 Yuanwu Foguo chanshi yulu (T 1997.47.716a24).

473 A similar passage can be found in Yuanwu Foguo chanshi yulu (T 1997.47.765b25-26); and also
Dabui Pujue chanshi yulu (T 1998A.47.865a28-29 and 903b23).

474 For the Sumeru Lamp King Buddha, see Burton Watson trans., The Vimalakirti Sitra (New York:
Columbia University Press, 1997), pp. 76-77.

475 Xin huayan jing lun (T 1739.36.721a20-21).

476 For the four modes of birth and the six paths, see note 408 above.
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When the immortal Bhismottara grasped the hand,
There is not a place in the ten directions that did not follow,
Upon his return he took a nap in the soughing of pines,

Only he knows the limitless coolness for himself.

'The ten directions are all manifest in the tip of a hair,
In the lotus matrix (world system) the heavily layered Indra’s net,"”
Goodbye Sudhana, where have you gone?

A clear breeze in the evening shakes the green langgan stones.”’®

In the adorned lotus matrix world system,
How many layers are there in a single mote of dust?
I suddenly charged out and lifted the eyes to see,

Like before the wind at dawn moves through the sparse hanging screen.

RH, A= RAEY, bx, BETR, BHrdF ZREWEL FREN\, T4
&k, kE&H = "WTFEHH AL, BN, BRI, A —4
P OAZRT), — R EH, —HIFRA, BT, RN, — 53, R
BT A, R HRBLR, A% T RAERR, 5P EL] XA, &
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A, RTAAmE A, LEBILR BimE ahFRe. LR
LG EZHH, g, Fehsw RO =54, HEBK, LALE R,
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&, AR Z P, AR TR, PR A Y, BA KRR, TRFA, REL
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477 'The lotus matrix world system according to the Huayan jing is a pure land that appears due to the
vow of the Vairocana Buddha. Indra’s net has a gem at every knot in the net that reflects every other
gem in the net infinitely. For this see Francis H. Cook, Hua-yen Buddhism: The Jewel Net of Indra (State
Park and London: Pennsylvania University Press, 1977).

478 'This verse is attributed to Letan Hongying i # 3% (1012-1070) in the Linjian lu #MK %k (XZ]
148.606b15-16). There are some minor differences. Langgan stones resemble jade.

479 Here, I substitute niyi #83% for yi 3.
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Huanglong Sixin**® added a comment, “I won't ask you about the letting

go of the hand. What can you say about the state of grasping the hand?”

RKAECH, TG RMA, PTFRAF AL

[Explanation]

Huanglong: I won't ask you about the letting go of the hand etcetera: this is
not a question about the state of grasping the hand that transcends the state
of letting go of the hand. If you can understand the state of grasping the
hand, then the same goes for the state of letting go of the hand. This is the
so-called the everyday and the inconceivable traverse same path. This is the

intent of the following ascending the hall sermon by Foyan.

]I ATFOIM = =4, EBEATR, MRFR. 2073 T R, AIRTR T
. T RS, AT, TR L g

Foyan Qingyuan at the dismissal of the summer retreat ascended the
hall and said,*" “The immortal Bhismottara grasped Sudhana’s hand and

460 Huanglong 3% #€ or Sixin Wuxin 5es15#7 (1043-1114) became the dharma heir of Huitang
Zuxin B#408 (1025-1100) while studying at Huanglong Monastery % #2. In 1092, Wuxin
assumed his first abbacy at Yunyan Monastery £ #<F in Jiangsu province. Later in 1097 he served
as the abbot of Cuiyan Monastery in Jiangxi province. Sometime in the beginning of the Zhenghe
JiE 2 reign period (1111-1118) he also served as the abbot of Huanglong Monastery.

481 For this sermon, see also the Guzunsu yulu (XZ] 118.507b14-508a3).
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Sudhana suddenly saw all the buddhas of the past as numerous as motes of
dust. And then when he let go of the hand it was as if he returned to the way
he was before. I (abbot Longmen) led the great assembly to this place and set
up the restrictions of the retreat and then when I ended the summer retreat
it was just the way it was before. All the buddhas as numerous as motes of
dust are subsumed within and return to that state in which Sudhana was
before. The way the great assembly was before for three months or ninety
days should be collected without leaving a trace. Do you understand? The
land and sea are hidden in the tip of a hair and Mt. Sumeru is contained in
a mustard seed. While not transcending the objects that are seen and heard,
climb up to the tenth stage in one big jump. In the four births and the six
paths it is precisely self-nature of the mind. In the three destinies and eight
difficult conditions*” it manifests as a material body everywhere. It dwells
within the lotus matrix sea and resides inside the inconceivable. For men like

us, this is our permanent endowment. Can you believe this?”

PhakiE, A, Lex “mbAMA, MEMTF, BMAB LM, RLAT, LA
WA FEPTRE, B KR, A, B RZE R, SRR, SR

TR, B, SWA 5, RRIRER, AL, OCET. B8R LK
R, T HER, FEEAMG, BAE T, WANE, Puak; ZEAHE,
ERES, BEREZT, ERGHRIN. MG, HEEIFHTF, BEF
BEY"

Juefan Huihong® said,** “Zhu Shiying® raised this story and had

482 The three destinies (Ch. sanfu =i&) or three evil destinies are rebirth in hell, rebirth as a hungry
ghost, and rebirth as an animal. The eight difficult circumstances that severally limit the possibility of
learning from the Buddha are (1) rebirth in Uttara-kuru (the northern continent where it is always
pleasant); (2) rebirth before and after a buddha’s lifetime; (3) rebirth as hell being; (4) as hungry
ghost; (5) as an animal; (6) as a long-lived celestial being; (7) as a disabled being (i.e., deaf, blind,
dumb, and mute); (8) or as a worldly philosopher.

483 Juefan Huihong # %t (1071-1128) is a dharma heir of Zhenjing Kewen. He served as
the abbot of Qingliang Monastery 7%+ in Jiangxi province. Juefan had to repeatedly suffer

imprisonment and even exile. During his exile, he received the support of his close friend, the famed
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once asked me about it. ‘How do you make sense of the meaning of this
passage?’ I said, ‘It is all schemata.” When his hand was grasped and he thus
immediately entered the adsorption of contemplating the Dharma, Sudhana
saw that ‘there is not even a hair’s breadth gap between self and other ...

488 When the immortal let

from beginning to end he never left this thought.
go of his hand and he immediately left this absorption (samadhi), Yongming
said, “So know that one does not move from one’s original position. The
ksetras (lands) far and near are plainly apparent. A single thought-moment
does not go by and time long and short appear the same.”* The World
Honored One used the analogy of a lotus. No one in this world knows it
but me. When the lotus is just about to blossom in it there is already a seed
and in the seed there is already a lotus root. In cause there is effect and in
effect there is cause. The three times are one time. The seeds may have been
disseminated, but again they come together and continue without being cut

off. They are not separated from the ten directions.

BEE R, B EMT W—BRE, TUIAZ? & B2 FI
F N, AT ER, BATHNEE, AT, R EEZ
B KBRS, R dm| RYAME, LA BEK — A, AR B B %
N R A, TAe X, RETER PEAT, TTCAE BYA
R RPHE, b, LF0F, XRBS, M, +7 T

statesman Zhang Shangying & # 3 (1043-1122). Juefan left many writings such as the Linjian lu,
Lengzhai yehua % 75735%, and Shimen wenzi chan %P1 F 4. For Juefan, see the doctoral thesis by
George Albert Keyworth III, “Transmitting the lamp of learning in classical Chan Buddhism: Juefan
Huihong (1071-1128) and literary Chan,” University of California, Los Angeles, 2001.

4¢4 For this sermon, see Juefan Huihong’s Linji zongzhi Bs# % 8 (XZ] 111.174b18-17526).

45 Zhu Shiying &# 3 (d.u.) or Zhu Yan % Z (jinshi 1076) was a lay follower and friend of
Zhenjing Kewen and his dharma heir Juefan Huihong.

46 Xin huayan jing lun (T 1739.36.721a21-22).

487 Zongjing lu (T 2016.48.500¢22-23).
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Case 98.
Bodhidharma and the Noble Truth

1 = u—é—“-
EEERE

[Old Case]
Bodhidharma was asked by Emperor Wu of Liang,"®® “What is the ultimate
meaning of the noble truths?” He said, “Unrestricted and not noble.” The
emperor said, “Who is facing me?” The patriarch said, “I don’t know him.’
This did not sit well with the emperor, so the patriarch crossed the river
and went to Wei [Fenyang Shanzhao in substitution said, “My wisdom
is shallow.”] Emperor Wu raised this story and asked master Baozhi**’
and master Baozhi said, “Your majesty, do you know this person or not?”
The emperor said, “I don’t know him.” Master Baozhi said, “This is the
bodhisattva Guanyin®® who transmitted the Buddha’s mind seal.” The
emperor was regretful and so he dispatched an emissary to decree his return.
Master Baozhi said, “Even if everyone in the whole country, not to mention

your majesty’s decree, were to go he would still not return.”
HERE, BRXFM, MR EFE—R?" 8, HREE" F = WKL

68 Emperor Wu of Liang % #KAr (464-549) founded the Liang dynasty and ruled from 502 until
his death. He is arguably one of the most famous patrons of Buddhism.
40 “The bodhisattva Guanyin” is in fact the “great being” Guanyin. “Great being” (Ch. dashi, Kr.

489 For Baozhi, see note 412 above.
daesa) is one of the translations for S. mahdsattva. Usually in translations of sutras into Chinese the
terms bodhisattva and mahasattva are combined as in pusamohesai£ E 53¢ (Kr. bosal mahasal) or

pusa dashi EpERE
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[Explanation of the gongan]

The original source reads, “Master Bodhidharma floated across several
seas for over three cycles of heat and cold (i.e., three years) and arrived in
Nanhai. The provincial governor of Guangzhou Xiao Ang greeted him with
the respect due to a lord and submitted a memorial to inform Emperor Wu.
'The emperor inspected the memorial and dispatched an emissary with gifts
and a decree inviting him (to his capital). On the twenty-first day of the
ninth month of the first year of the Datong era (527), when he first arrived
in Jinling, the emperor asked, ‘After my enthronement I have constructed
temples and copied scriptures and arranged the ordination of monks in
numbers too many to remember. What merit does this have?” He said, ‘No
merit at all.” The emperor said, ‘Why is there no merit?’ He said, “They are the
cause of the contamination of men and gods. Like shadows they follow form.
Although they exist, they are not real.” “‘What is true merit?’ He said, “True
wisdom is wonderful and perfect and its essence is empty and serene. Merit
like this cannot be sought through worldly means.” Again the emperor asked,
‘What is the highest meaning of the noble truths? He said, ‘Unrestricted and
not noble’...”*" This is the second dialogue.

The ultimate meaning of the noble truths: noble (%) means proper (JE).
Truth (3%) means real (%). In other words, it is the ultimate meaning of “the
proper and real.” Moreover, the meaning of the truths realized by the sages is
called the ultimate meaning of the noble truths. Furthermore, the truths were
realized by the noble ones and therefore called noble truths. It is the most
honored and unsurpassed (meaning) and therefore called u/timate.

Why did Emperor Wu ask about this? During the Yao-Qin era (384-417)
“all the houses of Buddhism penetrated the ultimate truth (%—#%3¥) and

491 Jingde chuandeng lu (T 2076.51.219213-27).
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said, ‘It is unrestricted, empty, and serene. There are no noble ones.” ™ At

3

that time the emperor of Qin asked Dharma master Sengzhao®” about

these words: “These words are ‘wild and wide of the mark, never coming

49 If there are no noble ones who is it that knows that

near human affairs.
there aren’t any?”*” The dharma master humbly received the imperial order
and said, “Truly, it is just as the brilliant imperial order says—if there are
no noble ones, then who will roam with the Way?”** This is a discussion
from the Yao-Qin era. Is it a response to the discussions of that era? The
Blue Cliff Record reads, “Emperor Wu donned 4asaya robes and lectured
on Fangguang bore jing.””’ In a miraculous response flowers from Heaven
scattered everywhere and the earth turned into gold. He dismissed Daoist
teachings and honored Buddhist teachings. He decreed all under Heaven (i.e.,
the empire) to construct temples, ordain monks, and cultivate themselves
according to the teachings. People at the time referred to him as Prince
of Heaven, Buddha Mind. Again, the emperor discussed the two truths,
absolute and conventional, with Dharma Master Louyue, Layman Fu, and
Prince Zhaoming, and said, “The absolute truth clarifies “it is not existence”
and conventional truth clarifies “it is not nonexistence.” The nonduality of
absolute and conventional is itself the ultimate truth.’This is the extremely
wonderful and thoroughly mysterious aspect of the Doctrinal houses. The

emperor added comment on this ultimate principle and asked Bodhidharma,

492 Zhao lun (T 1858.45.157b14-15).

43 Sengzhao 1§ (374-414) was the student of the famed Kuchean monk Kumarajiva (344-413).
Sengzhao is famous for authoring several treatises on the perfection of wisdom, emptiness, and other
related ideas, which can be found in his Zhao fun 4 3. Other texts such as the Baozang lun % i

are also attributed to Sengzhao.

44 “Wild and wide of the mark” (Ch. jingyan f£3£) is a quote from the Zhuangzi; see Watson,
The Complete Works of Chuang Tzu, p. 33.

495 Zhao lun (T 1858.45.157b15-16).
496 Zhao lun (T 1858.45.157b17).

497 'The Fangguang bore jing XA 4E or Emission of Light Prajiidparamita Sitra is an abridged

translation of the Pasicavimsati-sabasriki-prajidparamita-sitra.
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‘What is the ultimate meaning of the noble truths®”**® This is because it was
the foremost topic of discussion at the time. The words, unrestricted and not
noble, were different from and not identical to the common ideas that were
discussed during the Yao-Qin era.

® said, “The ultimate truth was debated by the

Fushan Fayuan®
various houses. Some say one vehicle and others say three. If you rely on
Bodhidharma’s words, unrestricted and not noble, and also his words, I don’t
know, who cares whether it is three or one! He also discussed directly
pointing to the mind’s source, originally there is not a single thing, there is
no difference between ordinary beings and noble ones, past and present just

. c e 500
the same, and no cessation and no extinction.”

Again, the Biyan lu (Blue Cliff Record) reads, “None of the patch-robed
monks under Heaven can leap out of this. Bodhidharma cut it in two in a
single blow for him. Today many people misunderstand.”*' It would be good
not to misunderstand (Bodhidharma).

Who is facing me: Wansong said, “I can make out tusks in your noses.”*®

I don’t know: this is analogous to unrestricted and not noble. To work for
other people you must be thorough.

This did not sit well with the emperor: this means “a square peg can't fit into
a round hole.”*”

Crossed the river and arrived in Wei: this means he did not meet a
sympathetic friend. From this moment forward, the sympathetic friend’s

intention “blithely enters the reeds without even a nod” [from a poem that

4% Biyan lu (T 2003.48.140b6-17).

499 Fushan Fayuan i$.L7%% (991-1067) was the dharma heir of Yexian Guixing ¥# 54 (d.u.),
who in turn is a dharma heir of Shoushan Shengnian. The famed statesman Ouyang Xiu B[ f&
(1007-1072) studied under Fushan Fayuan who served as abbot of a temple on Mt. Fu in Anhui
province. He was officially granted the title Chan Master Yuanjian [ 4548 7.

500 Source uknown.
0 Biyan lu (T 2003.48.140b17-19).
502 'This capping phrase can be found in the Congrong lu (T 2004.48.228b13).

503 'This capping phrase can also be found in the Congrong lu (T 2004.48.228b13-14).
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sings about herons].”

Even if everyone in the whole country were to go he will still not return: not
only did (Baozhi) know that (Bodhidharma) would not come back, but he
also analyzed the revealed facts in Unrestricted and not noble and I don’t know.

Master Baozhi was born in the beginning of the Taishi era (465-471) of
the Song and entered into extinction in the thirteenth year of the Tianjian
era (514).°% Thirteen years after master Baozhi’s extinction Bodhidharma
came. How could he and Bodhidharma be contemporaries? The stele
inscription for the Great Virtue Ijeong®® says, “Master Baozhi came to
Gaeseon Monastery in Yangju’ [in Silla], stayed sometimes for a month
and other times for a year, and sat across from Ijeong.” Considering this
record, it is difficult to say the birth and death of the sage (Baozhi) with any

certainty.

AT, EREMZEIR LZREE, ET 0% RN HED Al &
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504 See Shi Qingchen’s 77 E (d.u.) poem in the Quan Song shi 4R 62.

With a straw rain coat and bamboo hat on a lonely boat,
I roam the vast mountains and rivers by myself.
If a certain person were to ask me about worldly affairs,

I 'would blithly enter the reeds without even a nod.
—E—E—I B EIDL R A AAM KA RF ENE LA

505 ‘The text seems to be in error here. In 466 or 467 Baozhi began to display the eccentric behavior

that made him famous. In a certain sense the Taishi era marks the “birth” of Baozhi’s career.

506 Jjeong A (alt. 32 A; d.u.) is a Korean monk who was active in the ninth century. He is known

as one of the founders of Haein Monastery #¢p <.

507 Yangju #5 1 was the name of the area around present-day Seoul.
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Xuedou Chongxian’s verse

The noble truth is unrestricted,
How could it be discerned?
Who is it that faces me?

And he says, “I don’t know him,”

Because of this he crossed the river in the dark,

508 In deference to the emperor, the Zhao lun repeats the phrase “it is just as the brilliant imperial
order says” (Ch. shi ru mingzhao F42®A38). The Zhao lun does not contain the term “noble truth”

(Ch. shengdi %3#%). T have therefore chosen not to include the latter in my translation above.
09 Here, I substitute ya 7 for xie #§; see the capping phrase in Congrong lu (T 2004.48.228b13).

510 Here, I substitute xiao % for shen iX.
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How could he avoid the brambles?

Everyone in the country can chase after him but he will not come back,
Vainly and continuously recollecting for a thousand or ten thousand
years,

Stop the continuous recollecting!

When a clear wind circles the earth what limit could it have?

'The master looked right and left and said, “Are there any patriarchs here?”
'The master himself said, “There is. Call him here and have him wash my

feet.”
T FIAA B, ATEVEG? HP B EERE. BRRIEIL
B R AR MBEARREL, FHEESMAE AAmE FREAT
1" R A A=, H R RAMEEY BE, A Rk B R
[Explanation]

Xuedou: The noble truth is unrestricted ... continuous recollecting: this is a
profound clarification of the unrestricted nature of the noble truths and also
the intention behind the words I don’t know him. Hence, When a clear wind
circles the earth what limit could it have?

Are there any patriarchs here etcetera: even if you have a pair of eyes, you

e «

still wouldn’t understand. This is the intention behind Yunju’s “only the king

of Liang was a hero” below.

TF EHEMEE, FRTFHEAR, LEREZE RWFRAME? 12 L8
A= =4, BUEFRE BRRTE, TEE RARLEIRALRZE.

Dahong Baoen’s verse'?

511 T substitute zhen B for wen M.

512 For the full account, see Jingde chuandeng lu (T 207651..220b05). As noted by Philip Yampolsky,
the story of Bodhidharma and his shoe first appears in the Chuan fabao ji 1%% %74 and also appears
in the Shenhui yulu 7% & %%k and Lidai fabao ji J&R. 7% 3¢; see Yampolsky, The Platform Sutra of the
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The noble truth is unrestricted

How could it be determined?

A perfect fit here and a perfect fit there,

In a hundred trillion ways,

A single phrase has been deceivingly transmitted from one generation to
the next,

For nine years he vainly faced a wall,

When the excitement was gone he reminisced about the old days of
roaming,

In the dark he picked up a shoe and returned to the Western region.

Put the straw shoe on tight!*"

KRR, "B ER R, JTHR? KEFAE BTER, —aFAaE A
FEmeE RERTEOE B ERSHE. FH FR

Yunju Liaoyuan’s®"

verse

Tsk, tsk. You blue-eyed barbarian from the West!

So many plans behind (your words) unrestricted and not noble,

Sitting up straight for nine years until the fishing lamp has been
exhausted,

Only the king of Liang was a hero.’™

Sixth Patriarch, p. 41. According to the story, a single straw sandal was found in his tomb, a motif
drawn from the Daoist immortals. Later, the Northern Wei emissary Song Yun supposedly

encountered Bodhidharma in the Pamir Mountains. Bodhidharma was wearing only one sandal.

513 This is an oft-used phrase in Chan literature. For instance, see Fayan chanshi yulu (T 1995.47.
655a10), Dahui Pujue chanshi yulu (T 1998A.47.840b1), Guzunsu yulu (XZ] 118.345b12-13, 392b2,
423b15-16) and Liandeng huiyao (XZ] 136.830a7). The straw shoe is an important Chan symbol of a

monk who goes on pilgrimage in search of the Dharma.
s14 T substitute giao ¥ for giao M.
515 For Jinshan Liaoyuan, see note 222 above.

516 Here I substitute z4i 2 for ren A.. See the comments on Xuedou’s verse below.
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TEGA, heh IR BRI BRAREEF SE. RSB E ARE
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Jianfu Benyi’s verse®"’

Unrestricted—an arrow flies far in sky,
I don’t know him—repeatedly thrusting an awl down,
'The emperor of Liang is not aware of where he went,

For a thousand years or ten thousand years there are no revealed facts.

FBAa i, AR AR AR R, TRE TR, RN ITRE, THES &
e

Fazhen Shouyi’s verse

To test his skill (Bodhidharma) raised (a gongan) right in front of his
face,

Emperor Wu of Liang still seems a bit confused,
With a shoe he heads back,
And returns through the Pamir Mountains to the West.

FR—A R ER, RS MR EREHE EREAET

Tiantong Zhengjue’s verse’'®

Unrestricted and not noble,

517 For this verse, see also the Chanzong songgu lianzhu tongji (XZ] 115.65b3-4).

518 For this verse, see also the Hongzhi chanshi guanglu (T 2001.48.18¢8-11).
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The opponent’s skill was wild and wide of the mark,’"

Attainment is like the swinging of a hatchet without hurting the nose,**
Loss is like dropping a cauldron and not looking back,*'

All alone, he coolly sat in meditation at Shaolin,’*

Quietly he put the true command into motion in full force,

"The clear moon in autumn rotates like a wheel of frost,

The Milky Way is fresh and the big dipper lowers its handle into the
night,

Continuously the robes and bowls are entrusted to descendants,*”

From this medicine and illness formed among men and gods.

RES0E, "B, AREE, RIS, K FERAREIR. T

ST, LA K R EE R

Baoning Renyong’s verse®**

Roast until its red and hit with the mallet,

In circles countless sparks fly,

519 For “Wild and wide of the mark” see note 494 above.

520 This is a reference to the famous story of a plasterer who had a carpenter take off mud that
he smeared on his nose with a hatchet in the Zhuangzi; see Burton Watson, The Complete Works of
Chuang Tzu, p. 269. The story serves as an allegory for the coming together of two cool, talented
people.

521 This is a reference to the famous story of Meng Min ##% who dropped a cauldron and did not
look back. When asked why he didn’t look back, Meng is known to have said, “The cauldron has
shattered, so what use is there in looking back?” See Meng Min’s biography in the Hou Han shu
68.2229.

522 See the Song gaoseng zhuan (T 2061.50.789¢8-9).

522 For a discussion of the robe and bowl as symbols of transmission, see Adamek, Zhe Mystique of

Transmission, pp. 128-189.

524 For this verse, see also the Jiatai pudeng lu (XZ] 137.382a7-8).
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A perfectly formed, fine vajra auger,
Who will you sell it to by hanging it in front of the door?

BREF A, Wipdardr—4e, Bl AR K 2R, T AT E 2RI, Pl

Zhaxi Ruyi’s verse®”

"The ultimate truth!

Vast and lonesome, it transcends the Di of schemata,”

For many years I haven't looked at a calendar,

How could I determine the spring equinox and summer solstice?

The white crane of Liaodong is gone and left no trace,’”

'The Three Mountains®® vainly fall beyond the blue skies.

TR &R F—R] BT REF A HEAA, FHEIHEL
?ERGE AR, LT FFRN
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Chengtian Huai’s verse
'The bodhisattva from southern India with blue eyes,

525 For this verse, see also Chanzong songgu lianzhu tongji (XZ] 115.65b13-15).

526 The Di of schemata (xiangdi %) is from the Laozi, stanza 4. Traditional commentaries do not
necessarily read the two characters together; see Moss Roberts trans., Dao de jing: The Book of the
Way (Berkeley: University of California Press, 2001), p. 195. Di is the name of the supreme deity in

Heaven.

527 This is a story that can be found in Tao Qian’s 8% (365-427) Sou shen houji #%Av#%32 (Beijing:
Zhonghua shuju, 1981), p. 1. The white crane of Liaodong refers to Ding Lingwei T4>&, who
became a transcendent (xian 4l1) and returned to home in Liaodong a thousand years later as a white

crane. A boy tried to shoot him down, so he flew away.

522 The three mountains refer to Mt. Penglai # 3L, Fangzhang 7 $.h, and Yingzhou it

These mountains are associated with immortals or transcendents.
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'The wise sovereign of the lands of Liang has a pair of bright eyes,

Where the words “I don’t know him” and “unrestricted” are of no use,
Leaving behind lonely footprints he shamefully left the western capital
(Chang’an).

ARRAE, AR K% F LR TG, TR AL R, IR
BBET

Fojian Huigin’s verse®*

Just as you begin to hear the sound of the bell in the pavilion,

The sun’s warmth puts the dark blue dragon into a deep sleep,™

The drum atop the phoenix platform is again struck,”'

'The auspicious /uan simurgh has yet to flutter in the middle of the night,
'The emperor’s foundation is as firm as a boulder,

'The barbarian monk exhausted a lifetime’s worth of energy,

Pointing to Shaolin from afar, he redirected his footsteps,

Where the spring winds pass by flowers lie scattered about.

BAE 0058, "I A4, IR BRI, FARILE B,
REHEARSE, FEA Do B8, FRRE™ T4, £h5 155

529 A different version of this verse can be found in the Wujia zhengzong zan R EFH (XZ]
135.944b11-13).

530 'The dark blue dragon may be referring to Emperor Wu of Liang.

531 The Phoenix Platform refers to the palace where Emperor Wu of Liang and Bodhidharma

exchanged questions and answers.

532 'The Wujia zhengzong zan version has ming % for wen M. The line would thus read: “Just as the

sound of the bell in the pavilion begins to ring.”

533 The Wujia zhengzong zan version has wu % for nuan #%. Here, I follow the Seonmun yeomsong

version.

s34 'The Wujia zhengzong zan version has gong # for yong 7K. Here, 1 follow the Seonmun yeomsong

version.
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FR, BR—RICIRIE

Hunchengzi’s verse

There are few who believe in “unrestricted and not noble,”

The repetition of “I don’t know him” made them lose their great
opportunity,

'The unjust suffering of sitting in front of a wall for nine years reached its
extreme,

How could you take a shoe and return west?

WRTAE, CBR RS TS AN, FREREAM. MBI E R, AL E
JBX B

>3 added a comment, “It’s obvious that this fool doesn’t

Jiangshan Faquan
know him. Speak! Is it the guest who does not know or the host who does
not know? Even if they were to discern each other clearly their noses would

be in the palm of my hands.”

FLoRAL, AR, HERR] L. ERRRK, TRFH? ARIHTL0, R LA
KFE

[Explanation]

Jiangshan: 15 obvious that this fool doesn’t know him: all the buddhas of the
three times and the successive generations of patriarchs couldn’t even take a
peep at this logic. It’s obvious that Bodhidharma didn't know him.

Speak ... not know: the guest is Emperor Wu and the host is Bodhidharma.

'This means that there is nothing beyond one’s endowment, not to mention

535 'The Wujia zhengzong zan version has wangfei 2% for feijin % %.

536 'This refers to Nanming Faquan, see note 292 above.
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the endowment of guest and host.

Even if they were to discern each other clearly etcetera: even if you were
able to clearly discern this revealed fact you wouldn't be able to lift your legs
and go. Therefore it is said, their noses would be in the palm of my hands. The
spiritual state of being able to see clearly is (symbolized by) the nose.

Fol: MARZERREA, B2 E, =k th, BRAL, LB R, EEHATR
#l, B EREA, FRANKF LRANEEL, 2275k, EX5E,
Bns, ARIHTE=H, A PIHTe AN L, e, HRLER
FE.AFSR, ZHAL.

Huanglong Sixin raised this story and asked a monk,”” “There is clearly
something right in front of Bodhidharma’s face. What is the logic behind
saying ‘I don't know him?” The monk said, “I don’t know him.” The master
picked up his whisk and said, “Bodhidharma is right here.”

KRS, BIEE, MRS, "0 AR EiE B a A, AR R ERE Y e, R
BRI TE AR

[Explanation]

Huanglong: Huanglong ... the logic behind saying “I don’t know him?”: if
this matter was clearly right in front of Bodhidharma’s face then what is the
logic behind saying I don’t know him?

The monk said, “I don’t know him™ all the buddhas of the three times would
not know either.

The master picked up his whisk etcetera: this means that there can be
nothing besides this single whisk. He simply destroyed this monk’s sickness
of rushing®® into the empty and distant.

537 For this comment, see also the Bagjue Zuxin chanshi yulu ¥ 548578 #0254 (second part of the
Huanglong sijia lu %679 % 4%; XZ] 120.235214-16).

538 Here I substitute wu % for wu %.
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REEAZMEE, EANTE SR AEEGH, o fTRENHLEIL? Fa R
B, ZWF BT RRK RB T 224, RTHI— 5T, LR, 25E
G AR Z A,

Baiyun Fayan®’ ascended the hall and raised this story up to I don’t know
and then he raised,”® “Huangmei’s®' purport ... I don’t understand the
Buddha dharma.”* The master said, “Of all people! The patriarchs, when
asked, they just say ‘I don't know him’ or I dont understand.” How did their
descendants spread all over the earth?” And he thereupon said, “One person

transmits the false and everyone transmits the real.”**

gL, b B ERH, SR FMES, ARG R KK, LER]
M A&, 18R TETE, B BEH BB &, AR, AR

[Explanation]

Baiyun: Of all people! The patriarchs ... spread all over the earth: as soon
as they are asked they just say “I don't know him” or “I don’t understand.”
There is, then, nothing transmitted and nothing received. Why do they have
descendants?

One person transmits the false and everyone transmits the real: “I don't
know him” and “I don’t understand” are instances of one person transmitting

the false and “their descendants are spread everywhere” is an instance of

539 Baiyun or Wuzu Fayan studied under Huilin Zongben, Fushan Fayuan L% (991-1067),
and Baiyun Shouduan. Fayan eventually became Baiyun Shouduan’s dharma heir. He first served as
abbot of a temple on Mt. Simian v@:h in Anhui province and then at Taiping si. He subsequently
became the abbot of Haihui chanyuan on Mt. Baiyun in Anhui province. Later, he moved to

Mt. Wuzu Z 78 in Hubei province.

540 For this sermon, see also Fayan chanshi yulu (T 1995.47.650c4-8).
541 Huangmei refers to the fifth patriarch Hongren 542 (601-674).
542 Platform Sutra (T 2008.48.358a10-12).

543 From Jingde chuandeng lu, “Biography of Longhua Lingzhao,” cited in Koga and Iriya, Zengo
Jiten, p. 23a-b.
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everyone transmitting the real. In terms of their meaning “I don’t know
him” and “I don’t understand” were said in response to “I know” and “I
understand.” This is like a numinous turtle that wags its tail to wipe away its

footsteps but ends up leaving a trace.”*

G%: KDKALE, Bl GRS MA, RETRTE, DR GEL, AT
A TR, — AR, EASEH, REIE, R—AMLE ATk, 2 E AR
B A RFARERTE, BAHBF R L, TR RE, T RIE.

Fojian Huiqin ascended the hall and raised, When Bodhidharma first had
an audience with Emperor Wu the emperor asked, “What is the ultimate meaning
of the noble truths?” ... Master Baozhi said, “This is the bodbisattva Guanyin
who transmitted the Buddha’s mind seal to help the Buddha proselytize. »343
The master said, “Paint it but it cannot be painted. Model it in clay but it
cannot be modeled. Why did it not sit well with Emperor Wu and why
did Bodhidharma cross the river? Do you understand? Emperor Wu did
not understand Bodhidharma’s barbarian tongue and Bodhidharma didn’t
comprehend the emperor’s Chinese, so they saw each other face-to-face but
were as far apart as Hu and Yue.>* Although master Baozhi was skilled at
translation, it’s as if he suppressed the commoners and turned them into
low castes, so he painted a tiger but ended up with a wild cat. Although this
is the case, how will all of you see Bodhidharma? If you are able to see him
face-to-face, then you'll know that what I am saying now is in part Chinese
and in part barbarian tongue. If this is not the case, where the white clouds
are cut off are the green mountains and the pilgrim walks beyond the green

. »
mountains.

WY, L¥ B EEMRRA A WTRERE—RY ERAR AR
ok, G, B R, A R, BB Rk BRARE,

s#4 - Cf. Biyan lu (T 2003.48.209¢10).
545 'The last few words do not appear in the gongan.

546 Hu refers to the barbarians in the north and Yue to a region in the south.
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HRERIL? R ERXFREEELE EETRRTES, ZARGIM. 3
NHEERTE AARR AR, BAZRAIL. Rk, HARTHER i B?
FALEEIAF, T84 d, —8 BT, —RILE wRARK, aTHRAF
i, ATA A AL

[Explanation]

Fojian: Paint it but it cannot be painted: this applies to Bodhidharma.

Model it in clay but it cannot be modeled: this applies to Emperor Wu of
Liang. The text below clarifies this.

Bodhidharma’s barbarian tongue is none other than unrestricted and not
noble. To not know the unrestricted and not noble is what is meant by paint it
but it cannot be painted. But to just know the unrestricted and not noble is to
not comprehend Bodhidharma’s barbarian tongue.

Emperor Wus Chinese is referring to none other than Who is facing me? To
not know who is facing me is what is meant by model it in clay but it cannot be
modeled. But to just know who is facing me is to not understand Emperor Wu's
Chinese. Therefore they saw each other face-to-face but were as far apart as Hu
and Yue.

Although master Baozhi was skilled at translation etcetera: this is the
bodhisattva Guanyin who transmitted the Buddha’s mind seal and help the
Buddha proselytize is the translation of Bodhidharma’s unrestricted and
not noble. Although master Baozhi translated it this way, he implicated
Bodhidharma by splitting the story in two. His words make it seem as if
Emperor Wu originally didn't comprehend Chinese, but he has now come
to comprehend it. This leads us to the conclusion that Emperor Wu does
not comprehend Chinese. Therefore it is said, be suppressed the commoners and
turned them into low castes. This is precisely what is meant by be painted a tiger
but ended up with a wild cat.

If you are able to see him face-to-face: if you were to see him from the
perspective of the person who is facing him and were thus able to see (what is
meant by) model it in clay but it cannot be modeled, then what need would there

be to see Bodhidharma from the perspective of the unrestricted and not noble?
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I ... in the barbarian tongue: Chinese here is none other than who is facing
me and nothing else. Barbarian tongue here is none other than unrestricted
and not noble and nothing else. Chinese and the barbarian tongue are both 1.
In the former part, he raised the barbarian tongue first and Chinese second.
In the latter part, he raised Chinese first and the barbarian tongue second.

This is reasonable.

Bhsg: FLETRA, Bk Fidl, BLBTHE, BRFEEL, TLRZ, &5
WiE P ARET R R REE RBLET R, RafiRed 2RERiE
BHE RFES, R R R R B, RO R, R A
AT ARFTETL. W AR, BN ERFE S, BT RE 1R
WS P, B AGAG, RREE R AR T, A RIPIERE R B %
YRk, LEMAF AT ES, Modbsm, LERXFIRES k= BRR
BB, AR E R A2, &\ RAA, HLe K, AR
&, AT AR R, RAFEERL. WEEIEEE, AT EH, it
S, RBGERRER iMEGE, RAETHE ——LL1ge. 4T3, A
BRI E, mERET A, PIRRES MERIEE A,

Changlu Tanfen®” ascended the hall and said,”* “Bodhidharma had an
audience with the sovereign of Liang who asked him about the noble truths.
All he said was ‘T don’t know him.”When the sixth patriarch had an audience
with Huangmei®” and was entrusted the robes and the bowls all he said was
‘I don’t understand.” All the old reverends under Heaven simply take this ‘I
don’t know him’ and ‘T don’t understand’ and test the patch-robed monks. All
the patch-robed monks under Heaven have their eyes transformed and noses
threaded by this T don’t know him’ and ‘I don’t understand.”If you think you
know or understand what I am saying, then this will transform your eyes and

thread your noses. How should one say the phrase that frees oneself? If you

¢ For Changlu or Xinwen Tanfen, see note 387 above.
s4¢ There is a slightly different version of this sermon in the Xu guzunsu yuyao (XZ] 119.60a14-b1).

549 'This refers to the fifth patriarch Hongren 342 (601-674).
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have high fame there is no need to engrave your name in solid stone, for the

mouths of passersby are a stele.”

RER Ly= “d B LRRIMER RESERE SH, LEEARE R
BAETRE KT HAd, WHHERETE D, RTMNE, AR,
BApIRms, FH08 30, REFRE, RTE, e T4, RARIRE, FHHIL
T, e THEAF R —8? L5 TRNMA G, B EITAT M

[Explanation]

Changlu: A/] the old reverends under Heaven ... the patch-robed monks: this
is because all the patch-robed monks under Heaven have not yet reached
this level of understanding.

What I just said ... thread your noses: if you arrive at the level of
understanding of “I don't know him” and “I don’t understand,” then this is to
know and understand. Your noses will then be threaded and your eyes will be
transformed.

If you have high fame there is no need to etcetera: to not know him or
understand is to have high fame. What need is there to further engrave it in

solid stone and establish a separate logic?

R KT X Aoth, 2G4, XTME, FRELA M. REFE 231TL
#, SEFRBEFRGLM, ZRTE, €T, AWeFHpHI0, #pRl, 2571
R&=H, RERIERLS, L AL, FIEHE R,

Mingjiao Qisong’s Zhendi wusheng lun says,”® “What is the absolute
truth? It refers to the extremely wonderful realm of the ultimate (4#).
What is a noble one? It refers to divinely wise, conditioned action (%
#). Conditioned action is another word for the expedient. The ultimate

is another way of arriving at the real. There is the real because the mind is

550 Zhendi wusheng lun B3k or Treatise on the Absolute Truth is Not Noble can be found in a
collection of Qisong # # (1007-1072) writings, the Tanjin wenji %% 3% (T 2115.52.664b11-
664c12).
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complete and the traces of the expedient have been washed away. There is the
expedient because it collects the branches and returns them to the root. How
could hesitation between the two be allowed? It casually tries fables to clarify
its profundity. Absolute truth is the original mind of the myriad beings.
It is the reality limit (%) of the many sages. It is thusness, not thusness,
and not not-thusness. It hides the myriad minds and yet it is not dark. It
manifests noble wisdom and yet is not flashy. Its divine brilliance cannot be
measured and its complicated reasoning cannot be exhausted. Therefore the
Pore jing says, ‘The absolute truth has no becoming and no attainment.”' If
we are to speak of its essence and how it exists, it is pure and unrestricted.
In it the distinction between sages and ordinary beings has been wiped out.
If we are to speak of its illumination and how it functions, it is completely
twisted around the ten thousand things of existence. In it the myriad things
move with the drumming and dancing. Therefore, essence and being are like
its root. Illumination and function are like its branches. When the mind is
in harmonious union with the root it is pure. The noble one is cut off and

wisdom abandoned.** This is still appropriate.

That which is called the ultimate truth is unrestricted, empty, and serene.
There are no noble ones. How, then, could one be mistaken about it? And
yet a person from Qin thought, “How incredibly remote and inapproachable
to the human intellect! If there are no noble ones who is it that knows
that there aren’t any?”*> Even this does not yet tell its subtle purport.
The perceptions of ordinary beings and noble ones are but shadows and
echoes of the absolute truth and the cognized objects of a deluded mind.
If they are shadows and echoes, then one is bogged down in names and
numerical categories. If they are cognized objects, then one is besotted with

discriminations. Therefore, one is not noble and yet noble, and a noble one

st The Zhao lun (T 1858.45.152b11) also attributes this quote to the Fangguang bore jing. There is

no exact match in any of the existing perfection of wisdom scriptures.
552 Laozi, stanza 19.

553 See the explanation of the gongan below.
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is therefore a great noble. One does not know and yet knows, so his true
knowing therefore becomes a universal knowing. A person from the past
asked another from the past, “What is the ultimate truth?” In reply he said,
“Unrestricted and not noble.” The questioner also said, “Who is facing me?”
In reply he said, “I don’t know him.” However, this person was not in the
dark about the noble one and yet maintained that he did not know him. This
is because he did not wish people to use formed words to seek the absolute
truth. And yet because the questioner was not yet awakened, he said what
he said. Like a notch on the side of the boat that was marked to locate
the sword that was thrown overboard, it becomes all the more distant.**
A finger points at the moon and what that finger is pointing to is in the
moon.”” Words are used to represent the Way and what the words are trying
to represent is in the Way. If you gaze at the words and not at its Way, then
you do not know the Way. If you look at the finger and not at the moon,
then you do not know the moon. Therefore a perfected being always has a
wondrous awakening in the exterior surface of words and schemata and only
has attainment on the outside of the physical body. Vimalakirti revealed with
silence and Maiijusri praised him.*** Kongsheng (“Born of Emptiness”; i.e.,
Subhati) preached without preaching and Indra heard without hearing.”’ Is

this not so?

B, AFEEHE "THAFHA? BB HZIFRL EAF? WEAAZ
FAL, B LE T HE, é@%‘ﬁuuéb% T BZHA, ik iE M2 P, #
KA RAEFHFLE, EABRAALME! g3, AALET KAHF

554 The locus classicus for this story is the Liishi chungiu; see Knoblock and Riegel, Zhe Annals of Lii
Buwei, pp. 370-371.

555 This analogy appears in the Zuochan sanmei jing 24% Z#k 4% (T 614.15.284a10-11). We also find
a reference to this analogy in the Dazhidu fun (T 1509.25.125b2-5, 726a3, and esp. 375A23-28), the
translation of which was completed in 405. See also the reference in the Shoulengyan jing & #5 R &
(T 945.19.111a8-13).

556 See Burton Watson trans., The Vimalakirti Sitra, p. 110.

557 See Fomu chusheng bore boluomi jing W+t £ Z R MM B W IEE 548 (T 228.8.593b17-24).
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H, BAEZ U, REZFHRAL, dodl e, akak&u»&. (RN O N
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B HE X RGT FFYE RBRALEOATF R, BIREA S
A, RAEERE, MEAPTAKRE, finmbn, JBIPT AR S, FAH MAH
AH, ‘ETRF—&FH? A, BAEE ME XD, HEAH? B, TR
ARIAAL, JERT M B R, ERBKAUGE, mRTFREHFL. MM ATRIE,
T8 m = 2R e, TR R, ARERA, LAGPTAEA, AT RiE, LF AT
A, BT mABRELE, il R mARILA, AL FTAEA, T
BAZTRZ A, MBFTHUZIN FLRT, mIGRHEEEEAERDR, X
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559

The Linjian lu says,”® “Lecturers in Wu® often mockingly boasted that

there is no one who could interpret the transmission verses of the various
patriarchs. A man of Chan debated with them but lost his point and gave
them enough reason to heavily ridicule him. Chan master Daguan Tanying®*®
referred to this and said, “This is what the Bodhidharma said for the second
patriarch. What need is there for a person to interpret it? This is just like

558 See Linjian lu %Mk (XZ] 148.594a13-18).
552 Wu £ refers to an area in Jiangsu province.

560 Daguan Tanying ##Z# (989-1060). Juefan Huihong, the author of the Linjian lu, showed
great interest in Daguan and especially in the latter’s collection of the teachings of the so-called
five houses of Chan known as the Wujia zongpai £ Fk; for instance, see the Linjian lu (XZ]
148.592a9 and 646a3—-4). Daguan’s motivation for compiling this collection may have something to
do with his decision to change lineage affiliation mid-career. Daguan had first studied under Chan
master Dayang Jingxuan K% %% (943-1027) but later became a dharma heir of Chan master
Guyin Wencong &[22 78 (965-1032), who belonged to a different Chan lineage; see Daguan’s
entry in the Chanlin sengbao zhuan (XZ] 137.548b5-550a3) and the Jianzhong Jingguo xudeng lu (XZ]

136.84a6—-85b2).
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the time when Emperor Wu of Liang first saw him and asked, ‘What is the
ultimate meaning of the noble truths?” He said, ‘Unrestricted and not noble.’
'The emperor said, ‘Who is facing me? The patriarch said, ‘I don’t know him.’
Had Bodhidharma not been proficient in our language, how could he have

done that at that time? The lecturers did not dare say another word.”

MeMsk R, “RP R, SRR RFA, BERZHALE HARTL
3% AR, WX B, W, EBA T HEAL, ATAFAI? R XFRLZL,
Erp, el EFHE—£2) 48, [BEARER | @ = THKEHR? X9, [ 1#&.
I i JEARAR T E, PIATASR I, ARALMIR? AR R AA A
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Case 108.
The Fourth Patriarch’s Liberation Teaching

U8 AR

[O1d Case]
The fourth patriarch Daoxin asked the third patriarch, “I beseech your
reverence to show compassion and beg you to give me liberation teaching.”
The third patriarch said, “Who has bound you?” The fourth patriarch said,
“No one has bound me.” The third patriarch said, “Why then further seek
liberation?” At these words the fourth patriarch had a great awakening.*®'

W9ARAS K AR =408, R (5 AR, TP =488, AT wiLe,
SN =8 R RMRT?” wAAS TR

[Explanation of the gongan]

There are two types of liberation, (1) transcending impurities and (2) self-
nature.>

Who has bound you: the binding is the binding of the mind and liberation
is the liberation of the mind. Binding and liberation are both from the mind

and does not concern any other source.

s6! Different versions of this story can be found in the Jingde chuandeng lu (T 2076.51.221¢19-21);
Fozu lidai tongzai P g KB (T 2036.49.562a28-b2); Tiansheng guangdeng lu (XZ] 135.642b15—
18); Jiatai pudeng lu (XZ] 137.42a17-18).

s62 Liberation through the transcendence of impurities is mentioned in the Lozus Sitra (T 263.9.
68a16) and Huayan jing (T 278.9.414b7). Liberation through self-nature is mentioned in the
Lankavatara Sitra (T 670.16.499b1).
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No one has bound me: this means he is originally pure and originally
liberated. This, in other words, is self-nature liberation. Therefore it is said,
Why then further seek liberation?

At these words he had a great awakening: does this mean that he was
immediately (7) liberated and understood or that he transcended (&)
liberation and understood? The Dharma master Bianzhen said, “In the
mundane this is called binding and in the Way this is called liberation.”**
Mu'uija’s (Jin'gak Hysim) verse reads, “You can bind the wind and catch
the sky, but who can bind this one thing?”** The Sengcan chapter reads,
“In the renzi year, twelfth year of the Kaihuang era of the Sui (592), the
sramanera Daoxin, then fourteen years old, came and paid his respects”
etcetera.”® Yunju’s verse reads, “Even if he didn’t receive the edict of
Emperor Wenhuang, he still was a man from Guangji of Qizhou.”* The
Jingde chuandeng lu reads, “In the guimao year of the Zhenguan era (643)
Emperor Wenhuang revered the master for (having experienced) a taste of
the Dharma wished to take a look at his awe-inspiring mien, so he decreed
that the master come and serve as the state preceptor. The master submitted
a memorial and politely declined the invitation. They corresponded back and
forth three times, but in the end, citing illness, he declined. On the fourth
attempt he issued an order to the envoy, If he does not stand, then bring
me his head.” The envoy arrived at the mountain and conveyed the imperial
order. With a stern face the master pulled out his neck and touched it to the

blade. The envoy considered this exceptional and returned and informed the

563 Guang hongming ji Fk7~4%& (T 2103.52.317a29).
g nongming j

s64 Jin'gak guksa eorok (HB] 6:49a15). The “one thing” was a topic in later versions of the Platform
Sutra, such as the vulgate edition: “The master said, ‘What thing comes in this way? ‘If you speak of
it as one thing you do not hit the mark.” (T 2008.48.357b21). See also the first lines of Hyujeong’s

Seonga gwigam in the Hyujeong volume in this series.
565 See Jingde chuandeng lu (T 2076.51.221c18-19).

566 Source unknown.
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emperor of this in a letter ... 7567 The master’s family name was Sima. For

generation they dwelled in Henei*® but later moved to Guangji county in

Qizhou.

PRI —AE, BYE AbE. SRAE, WHROCHE MLSRE, MEdS, TERR. &
4259 Wik LR SAMIR, B AR, HEMERMIR. T TFRIEL, KR
G AR? BRI G ER? PR A R, SR AR IR R T A
=, BTRETR, e WRES TR 2 +L$e’c%f—§; ARG
15, F4b+twm, 48 == TEAS, ABITL L3R, LAFNEEAN 1E
=, BBAIR, KFEX 24, BEREok, skuEEF, ’é@iﬁéﬂi fh RS AT
BB, STARRE FoELE, [RATA, BpRE R E WG, W75
AT, AP ERR. R ZE, YURHE, FEE M RK, BETN,
I B

o
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Yunju Liaoyuan’s verse

No binding—how clear is the liberated self!

On the hills of the Western Mountain a single flower announces the
arrival of spring,

Even if he didn’t receive the edict from Wenhuang,*”

He still was a man from Guangji of Qizhou.””'

TEAR, GRS B E— A AMAT L 23, LA
MR

567 Jingde chuandeng lu (T 2076.51.223b23-27).

568 'This refers to an area in Henan province.

560 Here I substitute ren A for ren 4=.

570 Wenhuang 2 refers to Taizong KR (r. 626-649) of the Tang.

571 'This is the name of an area in Hubei province.
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[Explanation]

Yunju: No binding—how clear is the liberated self ... a single flower
announces the arrival of spring: this means a single flower announces the
arrival of boundless spring and a single drop contains the great sea. In other
words, beyond the liberation of no binding what else could there be?

Even if he didn't receive the edict from Wenhuang etcetera: this means that
even if you are said to have transcended the Dharma body of Vairocana you

do not transcend this revealed fact.

T)E: SRR E AU AS, R A B REK, RlESMRIRN AT
E? AT L 2B A=A, O RE AR, REREH L.

Tianning Xuzhao's verse®’?

Setting his mind on seeking liberation,
Who has bound you?
Up to this very moment,

Monks everywhere make this mistake.

RERIA, “ERMAL, FTE R B Edo b st R”

[Explanation]
Tianning: Those who do not make this mistake are also difficult to

encounter.

R TR E LT

572 Tianning Xuzhao X% & 8 (d.1252) is a dharma heir of a certain Xianyan De &4/ (d.u.) of
the Caodong lineage; see Wudeng quanshu BY%& %% (XZ] 141.305b4-13).
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Case 110.
The Wind and the Banner

EL

[O1d Case]
When the sixth patriarch, the great master Huineng, was part of Dharma
master Yinzong’s® assembly he saw two monks arguing about the wind
and a banner. One monk said, “The wind moves.” The other monk said, “The
banner moves.” The patriarch said, “It is not the wind that moves and it is
not the banner that moves. It is your mind that moves.” The two monks were

scared witless.

NALEALKER, AR AR AT, A GFREE, —15a, RS —4e, WEe
A8, “RABRD), FANES. ~H S8 A RA.

[Explanation of the gongan]

One said the wind moves and the other said the banner moves: is this like the
non-Buddhists who say causes and conditions moved it or it moved of its
own accord?*’*

The wind moves: water is wet and earth is hard, the fire burns, and the
wind moves. Movement is the nature of wind. This is 2 monk who is attached

to nature (1%).

573 Yinzong P % (627-713) was officially appointed as abbot of Jing’ai Monastery # % in
Luoyang in 670. Later, he offered lectures on the Nirvana Sitra at Faxing Monastery /% in

Guangdong province and there he met the future sixth patriarch, Huineng.

574 For these two theories of causality, see the Lengyan jing (T 945.19.117b15-23)
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The banner moves: although the nature of wind is to move, only by means
of the banner does it move. This is a monk who is attached to form (48).

1t is neither the wind moving nor the banner moving etcetera: as it is said
elsewhere, “the ten-thousand dharmas are originally idle and it is only the
people themselves who are rowdy.”*” Is this what it meant by iz is your mind
moving in delusion? It is not. An ancient one said, “The wind moves and the
mind shakes a tree. The clouds rise and nature gives rise to dust.”””® In other
words, the wind moves and the banner moves, but it is only the one mind
that moves.””’

An ancient one discussed this and said, “The sixth patriarch’s intention
does not cease at the one mind that moves. It is not the wind that moves. It
is not the banner that moves. It is also not the mind that moves.” Again, “It
is the wind that moves, the banner that moves, and the mind that moves.”
Like hair rolled up in a spiral topknot, even the eyes of a falcon lose the
trail. As good as these words are, like line-by-line commentary they do
not recognize the intent of the patriarchs. How can it be simply said to be
the one mind that moves? Therefore Juefan said, “It is the wind or banner
that moves—one cover’s his own eyes. It is not the wind or banner that
moves—the mind is thus clearly manifest. This is the explicit formula and
essential point of Caoxi.”’® He put it this way only because he feared that
line-by-line commentary is unavoidable, but this meaning has not yet been
eliminated. Since line-by-line commentary is not allowed, how then are we
to understand the logic behind ‘this meaning is not yet nonexistent.” In an

encomium for the sixth patriarch Juefan said, “It is the wind or banner that

575 See the Zongjing Iu (T 2016.48.423¢16).

576 These are the first two lines of a verse by Xiushanzhu; see Jianzhong jingguo xudeng lu (XZ]
136.369b13).

577 For a similar argument, see Dabui Pujue chanshi yulu (T 1998A.47.871b28-29); cf. Wumen guan
(T 2005.48.296¢21).

578 Linjian lu houji #4514 5 (XZ] 148.649b2-3).
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moves—one cover’s his own eyes etcetera.” Chongjue Kong’s®”® verse reads,
“It is not the wind, it is not the banner. The flagpole’s tip slightly touches the
great empty sky. Jiangnan’s willow trees are in bloom in the second and third

month, the tower stands as far as they eye can see in a cloud of mist.”*

—=AF), —=MEEF, SME RS, ARIIR? BEE, KEREKHAS,
B2 RNE, B BEAG b, B, RS, LHEME), BFmGE. T2
B ARG = =4, etR=, " EERE, EAAR Bli=F 2P 3E
o, FAE BEOHEAE, TAMARR” ARG, 22 —Hhb, AR
=, FSMFIELE-CBE, AR, FEEY), FARCE)” LR A, 2
W8, ACE) deIR L E A, BRIRER, EA)E R, R RERALE &, Fde
REFEH—CE HEE= RANGS), RAEE, ERED, SHRE A
FEBRZR oS PR, AR SRS A, TAFRAELZL, 8
THGR, Ll TE4F, RERIENIEL? FHMA =, ZEED), KA
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Xuedou'’s verse®®'

It is not the wind and it is not the banner,

The patch-robed monks spread this all about,

Using a raft to cross the river is a common affair,

Coal burns on the Southern Mountain and the Northern Mountain

glows in red.

TRBA, RRMG TR, G RAR R, BTRAEETE dlk
FAealigr”

572 Chongjue Kong %% % (d.u.) is a dharma heir of Huanglong Sixin; see Jiatai pudeng lu (XZ]
137.163a6-13).

580 Source unknown.

s81 For this verse, see also Mingjue chanshi yulu (T 1996.47.707a2-3).
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[Explanation]
Xuedou: Coal burns on the Southern Mountain etcetera: this too is the

wind moves and the banner moves.

TF: LR E =&, TRBAIHET L.

Again his verse®®

If not the wind or banner where does it adhere?

The virtuoso of Xinkai has already grasped its essence,’®

Today the stupid and ignorant Chan monks,

Mistakenly say that the mystery of mysteries (%X %) stands alone.

SR, RABNEATRA? FBAAEE G2, do SR B A, SRIEH KR
Bhp!”

[Explanation]

Again his verse: It is the mind that moves should also not remain.

EE: B, TR

Dahong Baoen’s verse

It is not the wind and it is not the banner,
'The passers-by are already blocked by two sets of barriers,
'The road to Chang’an is there so they should arrive,

s¢2 For this verse, see also Mingjue chanshi yulu (T 1996.47.707a4-5).

583 The virtuoso of Xinkai refers to Baling Haojian ®F:#4% (d.u.) who served as the abbot of Xinkai
Cloister # B[ in Baling, Hunan province. Baling Haojian is a dharma heir of Yunmen Wenyan.

See his added comment below.
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But pay no heed to the Kunlun’s (i.e., Bodhidharma) story of his arrival
and departure.

KERAE RRBASFAN, ATAGHAEM. RLEANAZ, LK

o

HRAER

Again his verse

It is not the banner and it is not the wind,
Gazing at this from the peak of Mt. Shicheng,’®* how remote this is!
"The stars in Heaven above circle around the north star,

There is no water in the realm of human beings that does not flow east.”®

SR, AN SRR, BRLTAZRATE] R LA ZH AL, ARMEKR
;AR

Again his verse

It is neither the wind nor the banner—what are they getting at?
It is the wind or the banner must also be abandoned,

There is no use in following this (approach),

Even if a single phrase tests skill this is still a big mistake,

A mistake! A mistake!

You can lift your noses up to Heaven but they will still be pierced.

AR, RAJRNET R A? ARG ST A3, R KSR, — 8k
iE KA 4 LB R F

s84 The significance of Mt. Shicheng %3 is unclear. Mt. Shicheng here probably refers to the
western gate of Mt. Tiantai X &b,

s¢5 For these last two lines, see also the Huanglong Huinan chanshi yulu (T 1993.47.635b2) and
Yuanwu Foguo chanshi yulu (T 1997.47.715b21-22 and 740b17-18).



218

Seonmun yeomsong seolhwa I35 B &5

Langye Huijie’s verse®®®

It is not the wind and it is not the banner,
It cannot be explained by the loquacious acarya,
If you try to use cunning words and seek mysterious understandings,

A thousand mountains separated even more by ten-thousand mountains.

BRI LA, R BRSNS, SO RT R EHTERTE, T
LFEEL

Tianyi Yihuai's verse®

It is not the wind and it is not the banner,

These words, as they took shape, spread in the realm of human beings,
You wish to figure out where old Lu ends,*®®

There are ten-thousand layers of mountains between Tiantai and

Nalnyue.589

RARMAR, TS T AN, WA, BRHLERGR? REM
EHEL
Again, his verse

It is not the wind and it is not the banner,

The barbarian recites a spell and talks gibberish,”*

s¢6 For this verse, see also the Chanzong songgu lianzhu tongji (X7]115.78a10-11).

587 For this verse see also the Chanzong songgu lianzhu tongji (XZ]J115.77a5-6).

588 Old Lu £ & here refers to Huineng whose surname is Lu.

589 Mt. Tiantai is in Zhejiang province and Nanyue # -+ or Mt. Heng #5 is in Hunan province.

590 Huineng was often called an illiterate, southern barbarian. For this line, see also the Rentian yanmu
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With the announcement of spring in the first month of the year,
'The faint color of the thousand peaks are as blue as indigo.

SR, A RS TAN, PAAF L. RE LA EADH, TEIEIEE

el

Qo BE

Yantang Quan’s®”

verse

It is not the wind and it is not the banner,

'The two ends of the scythe that mows down the stalks of grain are bent,
Who understands the patriarch’s purport,

Ten million mountains between Nanyue and Tiantai.

J8 % R, AR TN, X RSRT MR, AN ETAG] dER
&FEL"

Again, his verse

It is not the banner and it is not the wind,

South of Zhaozhou and north of Stone Bridge,*

If you don’t turn your head away from the top of the flagpole,
Then you will betray the pestle-pounding old man of Huangmei.*”

AKIEE (T 2006.48.305b6).
591 The identity of Yantang Quan is unclear.

592 This is a quote from the sayings of Zhaozhou Congshen; see Guzunsu yulu (XZ] 118.334a6);
Yuanwu Foguo chanshi yulu (T 1997.47.74829); Yunmen Kuangzhen chanshi guanglu (T 1988.47.561c25).
“South of Zhaozhou and north of Stone Bridge” refers to differing views of the same truth. The
Stone Bridge was a famous curved bridge on the outskirts of the town of Zhaozhou; considered an

engineering marvel and an aesthetic scene.

593 Huineng used to pound grain with a pestle at the fifth patriarch’s monastery in Huangmei, Hubei

province; see Yampolsky, Platform Sitra of the Sixth Patriarch, p. 128.
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SR, AN TR, AN EREG R H AL ey, AL
B

Ruilu Benxian's>®® verse*

It is neither the wind nor the banner but your mind that moves,

From ancient times to the present moment this was transmitted from one
generation to the next,

From now on monks in training who wish to have an awakening,

Know that the patriarchs are truly your sympathetic friends.

IR AE, ARG S A= 0B, AEARIRE 4 SRR T ALK, ALER

RAFFa

Chengtian Chuanzong's®”’

verse

Shake the wind and banner and make it clear and bright,

Every calculation is made but in the end you do not know,

Guests in the assembly of the numerous patriarchs, The horns on your

head must mean that you are the sons of a gi/in.*

594 Here I substitute éei 4t for dong R.

595 Ruilu Benxian #4 & 42t (d.u.) is a dharma heir of Tiantai Deshao X & #£#% (891-972). According
to the Jingde chuandeng lu (T 2076.51.426a14-24), Tiantai Deshao helped Ruilu attain awakening
with the wind and the banner koan and in response Ruilu composed the following verse; cf.
Chanzong songgu lianzhu tongji (XZ] 115.77a1-2).

5% For this verse, see also the Chanlin sengbao zhuan #MAG 1% (XZ] 137.473a18-b1) and Wudeng
huiyuan (XZ] 138.374b5-6).

597 Chengtian Chuanzong A XA4#% (d.u.) is a dharma heir of Xuedou Chongxian. He served as the
abbot of Chengtian Monastery /K X+ in Fujian province.

5% See note 187.
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AR T, B EB I, RFH TSR0, 3 VAP TR AR

Zishou Jie's®®

verse

When the wind moves the banner waves and when it’s calm it droops,

A black donkey gives birth to a white mule,

As the ninth day of the ninth month approaches the winds from the
‘West become tense,

Cicadas fill the locust trees in the courtyard and the chrysanthemums fill
the hedge.

F&HEa R G AE CHARGRR. EI5RERRAE, BiNE
MA M

Yuantong Faxiu’s verse®®

1t is not the wind and It is not the banner,

This has been clarified but awakening oneself to the mind is difficult,
Stop seeking for it in babbling nonsense,

Look nonchalantly at the top of the flagpole.

[Do not err]

B8 A48, TR RS TN, AR B G AT EERER, HF
A LA <LEHE >

599 Zishou Jie # &4 (d.u.) is a dharma heir of Tianyi Yihuai. Zishou Jie served as the abbot of

Zishou Cloister ## % in Fujian province.

600 For this verse, see also Chanzong songgu lianzhu tongji (XZ] 115.77.29-10).
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15601 VerseGOZ

Xuefeng Daoyuan
It is not the wind and It is not the banner,

As usual white clouds cover the green mountain,
As the years pass we all grow old and weak,

So we take a small break from the bustle.

TEEA, “TRBASTAN, QLRERL. FREREES, RIFE
b T

Haiyin Chaoxin’s verse

Neither wind nor banner moves—only the mind moves,
Why was one saying split into two stories?
I cannot tolerate the arrogance of old Lu,

'The acarya and chief seat have both been deceived by him.

HREPAE AR, TRME BN O D), —E e TE WA B E RG] M
EX SN

15603

Fachang Yiyou's®” verse®

01 Xuefeng Daoyuan 5 %18 [ (d.u.) is a dharma heir of Huanglong Huinan. He served as the abbot

of a temple on Mt. Xuefeng in Fujian province.

602 For this verse, see also Chanzong songgu lianzhu tongji (XZ] 115.77a13-14); Jiatai pudeng lu (XZ]
137.93a1-2); and Linjian lu (XZ] 148.634b17-18).

603 Fachang Yiyou #* g4 & (1005-1081) studied under various teachers such as Fushan Fayuan,
Beichan Zhixian 4t 4%, and Shishuang Chuyuan. When he became the abbot Fachang Chan
Cloister 7% 84 [% in Jiangxi province he formally announced himself to be a dharma heir of Beichan

Zhixian.

e+ For this verse, see also Chanzong songgu lianzhu tongji (XZJ115.77a3-4).
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It is not the wind and It is not the banner,
A tabby cat has a striped face,
Travelers in the night just desire a bright moon,

Without realizing it they cross the cold river with their clothes on.

G BE TR BASTAN, BT R RITARR A, TR A
R

[Explanation]

Fachang: A tabby cat etcetera: this means there is brightness in darkness.
That is to say, where the one mind moves there is the wind that moves and
the banner that moves. Travelers in the night etcetera: this only recognizes the
one mind that moves. On the one hand, it is to desire a bright moon. On the

other hand, it is to cross the cold river with one’s clothes on.

HG BHMEEA BYAY, BSER, ARDEHL. BATAZZH, R
R—H), AAAH, RAFFIBIE.

Baoning Renyong’s verse®”

A clear and open stretch of government road,

From dusk till dawn there has never been a curfew,

It is not that they all did not advance forward,

But there was nothing they could do about the brambles in front of the
gate.

REFA“FH—MRTREE, REGTLEAMT BXRRRESY, &5
PIFIER A"

B

Fazhen Shouyi’s verse

605 For this verse, see also Chanzong songgu lianzhu tongji (XZ] 115.77a7-8).
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A long time ago the old man of Baling added a comment,*®

If neither the wind nor the banner, where could it be?

In the hustle and bustle the third child of the Wang family plays the

bamboo shawm,

At a Persian banquet we dance to a three-step beat.*”

FR—A IR T AR, R ZAR? MEE ZRBE, R

”
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e

Changlu Zongze's verse

1t is not the wind and It is not the banner,
608

Look nonchalantly at the top of the flagpole,
Yuantong’s Buddha dharma did not beget many sons,*”
As before, your nose is right in front of your eyes.

[Raise together with Yuantong Faxiu’s verse®'’]

FEBUE, R A RSN, FFRLFNA BEhEES T, BILKR

AR <RBWE 5>

Chengtian Huai’s verse

The wind moves and The banner wawves is as close as you can get to the

purport,

606 For Baling’s comment, see below.

607 The three-step beat (santai =%) see note 212 above.

608 See Yuantong Faxiu’s verse above.

609 Zongze received tonsure from Yuantong Faxiu.

610 See Yuantong Faxiu’s verse above.
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Why did old Lu put it as Zhe mind moves?
At that time had there been someone with cakra eyes,”""
We cannot necessarily say that the robe and bowl were not entrusted to

someone.

KRR, BRI E R, LECHEER? SHRABRR, AL
RETAA

1612
S

Foyin Zhiqing's”' verse

The wind and the banner are the mind—what other words could there
be?

The exhortation to rest and relax the six gates®”” has been transmitted
from the past to the present,

If you establish even an iota of (discrimination), then like before you will
be separated (from the truth),

The chiliocosm is in the tip of a hair.

Phep i aa, RS AT Z? NP MR E SR E L RENE I, KT

Rt

Cuiyan Sizong’s verse®'*

It is neither wind nor the banner and it is not the mind,

o1 Shuojiaoluoyan ¥ Ak or cakra eyes are eyes that are as solid as diamond. They always discern

right and wrong or gain and loss accurately.

¢12 Foyin Zhiqing #5¥7 % 7 (d.u.) is a dharma heir of Huanglong Huinan’s disciple, Yunju Yuanyou
E & Ak (1027-1092). Foyin was invited by the emperor to serve as the abbot of Zhihai Chan

Cloister in the Eastern Capital.
613 The six gates refer to the six sense organs, that is, eyes, ears, nose, tongue, body, and consciousness.

614 For this verse, see also the Chanzong songgu lianzhu tongji (XZ] 115.78a16~17).
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'The true eyes of the patriarchs is simply the way things are right now,

If you don’t know the way things are right now, then the mountains and
rivers will be impediments,

If you know the way things are right now, then the seas and the

mountains will fall apart.

Fojian’s Huigin's verse®'

It is neither wind nor the banner and it is not the mind,

How many people notch the side of the boat and seek for the sword that
was thrown overboard,

I clearly entrust these sayings to all the Chan guests,

Since ancient times true copper was not bartered for gold.*'®

PhaE )08, ARG RS, BAEMAFF? 2AFEFRE, AF
=% N
Foyan Qingyuan’s verse®"’

Neither wind nor banner moves—only the mind moves,

'The billows in the great sea are always surging up violently,

615 Cf. Chanzong songgu lianzhu tongji (XZ] 115.77b12-13).

616 According to the Yigijing yinyi, Tibetans use copper as medicine and there are two dif