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‘MY MENTORS

My rabbi has a silver buddha,

my priest has a jade talisman.
My doctor sees a marvellous omen
in our prolonged Indian summer,

My rabbi, my priest stole their trinkets
from shelves in the holy of holles.
The trinkets cannot be eaten.

They wonder what to do with them.

My doctor is happy as a pig
although he is dying of exposure,
He has finished his big book

on the phallus as a phallic symbol.

My zen master is a grand old fool,

I caught him worshipping me yesterday,
s0 I made him stand in & foul corner
with my rabbi, my priest, and my doctor.

-~=LEONARD COHEN
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INTRODUCTION

What does the foregoing mean?
I asked. Mean? my Gunslinger
laughed. Hean? Refugse, you
got some strange obsessions,
you want to know what some-
thing means after youlve geen .
1t, after you’ve been there,
or were you out during that
time?

w==EDWARD DORN (Gunglinger I)




INTRODUCTION

Bodhidharmai} /& , an Indian Monk of the dhyana %% (medis
tation) school, came tOJChina in +526, bringing with him several

things: the Lankavatars Sutra, s robe and bowl that--beginning

with Sakyamuni Buddha=-~had been passed down from generation to
generation as symbols of the transmission of the Dharmauﬁﬁm and
an innovative doctrinal message. This latter has been charac-

terised as follows:

1) A special transmission outside scriptures
(¥4 30 15 )

2) Not relylng on words and letters
(F 2% % )

3) Directly pointing to man®s Mind
(& #& A )

4) Seeing into one's nature and attaining
Buddhahood

( 4 B 515 )

Subgequent to his arrival in Chine, Bodhldharma paid a visit
(=vi-)
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to Emperor Wu of Liang @ﬁiﬁ # e 2 sovefeign who expressed his
allegiance to Buddhism through the creation of monasteries and
shrines., The Emperor informed Bodhidharma of these Imperial
acts and inquired into the amount of merit he had thereby ac-
quired. The response was emphatic: "No meriti®

Saying thus, Bodhldharma secluded himself in the forest
where, facing a stone—wall, he sat in meditation for eight or
nine years, (During thls period, he once fell asleep while
meditating. Angered by this, and to insure that it would not
happen agalin, he cut-off his eyelids, When they hit the earth,
tea plants immediately bloomed; consequently, decoctions from
this plant are used in monasteries as a stimulant for monks.
It is from this incident that the saying "The taste of ch'a
(tea) and the taste of Chtan are alike® takes its roots.)

Towards the end of this prolonged period of "wall-gazeing®
Bodhidharma was approached by a troubled wénderér named Hul-kfo
%% = whose presence, despite the fact that he stood all night
in waist-deep snow near the entrance to Bodhidharma's cave,
was ignored. Desperate to be acknowledged, he cut-off his left
arm and made a presentation of it.

Apparently convinced, by this act, of his seriousness,
3odhidharma bid him speak:

"My heart/mind .- is troubled, and I long to be at peace.”

*"Bring forth this heart/mind and I will pacify it for you,*®

esponded Bodhidharma.
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"But I cannot bring it forth, for when I loock for it, it
is not there.®

"In that case,® cohcluded Bodhidharma, "I have pacified 1t
for you already.® At thisg Hul-k'o was enlightened. Rodhi-

dharma then taught him the Lankavatara Sutra and transmitted to

him the Dharma and its symbols, thereby making him the second
Chinese Patriarch in the Ch'an lineage.
Subsequently, Hul-k'o transmitted the Patriarchship to

Seng=-tsan 4% %% s by whom it was transmitted to Tao-hsinjﬁj

Gy

g
vwho, in turn, passed thé transmission to Hung=jen 7 A- «

Hung=- jen, the Fifth Patriarch, had many disciples, of whom
the most honoured and respected was Shen-hsiu %?j? » the head
monk. Further, it was éssumed by all that the transmission
would be continued through him. However, when it came time to
present the mind-verse fhat would demonstrate the depth of his
understanding, Shen-hsiu failed: his verse was fejected by Hung-
jen in favour of a verse composed by an illiterate peasant from
Southern China who was at that time working in the threshing
room of the monastery.

It was upon this *barbarian®, Hui-neng-%?ﬁ@ » that thé
s1tle of 3ixth Patriarch was, in secret, conferred. Essentially,
.t was an emphasis on "sudden-enlightenment® ‘Eﬁ\/}é that dis-
‘inguished him and what iwas to become known as the Southern

chool]%.%z. from the Northern Schcol Ht X of Shen-hsiu which

dvocated the importance of cultivation and "gradual enlighten-

ant® 3% Jf};z‘. °



Purthermore, it is through Hui-nsng that both of the later
ma jor Ch'an schoolge-Lin-chi®é % (Japanese: Rinzal) and Tsfg0e
Ak

tung = :f) (Japanese: S0%t0)--traced their lineage. It is from

him, then, that "orthodox® Ch'an has descended.

The foregoing is a brief, synthetic synopsis of what,
with minor exceptions of one kind or another, has been tra-
ditionally accepted as the way in which Chfan Buddhism origie
nated and developed in China, However, with the enormous
cache of manuscripts unearthed at Tun-~huang in the early part
of this century, the reliabilitj of muche=if not all=«~of this
account was thrown open to serious doubt.

Examining all the aspects of thls traditional hlstory is
beyond the scope of this present inquiry; rather, we shall
limit ourselves here to a re=examination of Shen-hsiu--the
details of both his life and teachings--from several differing
points of view. Towards this end, our investigation will

assume the fellowing form:

Part One will comsist of a re-presentation of the
traditional portrait of Shen-hsiu, based largely on

the Platform Sutra and the Conversations of Shen-hui,

This will be essentially Pdescriptive® in nature, and

concerned with both bilographical and doctrinal material.
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Part Two will deal with more strictly biographical
accounts of Shen-hsiu, some of which--gsz we shall
see-=tend to confirm the details of the traditional
image of Shen-hsiu, and others of which controvert

thig image in a varlety of wayse.

In Part Three we shall attempt to construct a
doctrinal portralt of Shen-hsiu, based on recently
discovered texts that have elther been attributed
to Shen~hsiu himself, or which were élearly 28S0=

clated with his school.

Each of these three parts will be primarily descriptive
and explicative and will, whenever feasible, sssume the point
of view of the texts beilng considersd therein. In the Conclusion,
however, we shall adopt a slightly different stance. From there,
we shall be able to look back upon the variocus images of Shen-
hsiu that will, by then, have emerged, at which point the need
to be explicitly interpretive shall become imperative.

That is to say, after having lald a "base-line®" founded
upon traditional accounts (Part I), and after having plotted
the points at which this differs from other biographical (Part
II) and doctrinal (Part III) records, it will be necessary to
some to terms with the question of whate-~if anything--the dis-
irepancies that exist between the "subjective" vision of the

‘htan tradition and moré “objective“ historical data might
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possibly signify.

That is, our goal is not to merely demonstrate thet the
orthodox portrayal of Shen-hsiu has distorted certain historical
truths: that this is the case is not even a matter of debate.
Rather, it 1ls our hope that through an exposition of where these
have occurred, some insfight into why they came about in the
first place might be galined.

In short, this thesis shall attempt to make more readily
accessible an understanding of how Chfan has interpreted it-
self in relation to Shen-=hsiu so that, in turn, we might come
to better understand Ch'an: what it values and affirms as in-

portant, what it rejects as deluded and irrelevant.



Part One: REFLECTIONS ON A MIEROR

It is curiousgs to note to what
an extent memory is unfaithful,
even for the mogt lmportant
periods of onefs life. It is
this, indeed, that explains
‘the delightful fantasy of
history.

===}ARCEL DUCHAHNMP



REFLECTIONS ON A MIRROR

The most wldely recognised portralt of Shen~hsi¢1$*j§ is
essentially a composition of the so=-called Southern School of
Sudden Enlightenmentiéfﬁlgf%" Qur aim in this chapter will be
to examine in detail the delineations of this depiction as
they emerge from the works of Hul-nengZ f¢ and Shen Hui?® &
who might be characterised, respectively, as the "founder®

and ®St. Paul® of Ch'an's ?§ Southern branch,

Towards this end, we shall begin with the Platform Sutrai)

end its sketch of Shen-hsiu, followed by a similar exposition

°f the Conversatlions of Bhen-huioz) This section will then

sonclude with an explication of the famous "Mirror Stanzas®

see section C, below) and of the ways in which the image of

AR RN A AR

1)0 ™8, no. 2007 and 2008. Of the several English trans-
ations available (see Bibliography) we have employed The Plate
orm Sutre of the S8ixth Patriarch, the text of the Tun~huang

anufcript, translated, with notes, by P. Yampolsky (Columbia:
367

2) Tun-huang mss. collected and edited by Hu Shih, Shen-
i1 ho~-sghang i chi (Shanghal, 1930); translated by e Gernet,
tretiens du Maitre de DhyBna Chen-houei du Ho-ts0 (Hanoi, 39@9)»




the mirror functions‘as a hermeneutical guide to the controversy
between the North and South and to the orthodox traditiont®s

view of itself and its rivals.

A, The Platform Sutrs

The Platform Sutra is traditionally counted as one of the

central documents of Chfan. Although it was allegedly compiled
around +714 by the monk Fa-hai, the oldest extant manuscript
dates back only to between +820 »‘850.3) However, and despite
these historico-textual uncertainties, its influence upbn the
Ch'an self-image is virtually unsurpassed.

The text itself is madé up of varying %"genres®" of material,
though only two of these need concern us here: the biographical
material in which Hul-neng detalls the nature of his relation-
ship with Shen-hsiu, end the doctrinal materials which either
extoll the Southern teachings at the expense of the Northern
School 4% , or condemn the latter outright. Let us go, then,
to the text proper.

Section II of the Platform Sutra®) marks the beginning of

what purports to be a first-person narrative of Hul-nengfs life.
According to this rendition, his father was ousted from an

official post and banished as a commoner to Hsin-chou in Ling-

3). see Yampolsky, op. cit., p. 59 and p. 89ff.

h)o The following account is a summary of sectlons two to
nine. RBoman numerals appearing in the body of the text refer to
the secticn numbers of the Sutra; Arablc numerals indlcate the
pages of Yampolsky®s (op. cit.) translation.
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nan., He died while Hul-neng was still qulte young (some ace
counts glve age three), leaving the latter and his mother in
a state of dire poverty. The two of them moved on to Nan-hail
where, in order to raise money, Huleneng sold firewood in the
marketplace.

One day, 2 customer took him to the lodging house for
officials where, upon receiving payment and turning towards
the gate, an event of capital significance tock place; for
1t was at this time that he

happened to see snother man who was reciting
the Diamond Sutra. Upon hearing it my mind
became clear and I was awakened.

(11, 127)

Hul=neng proceeaed to interrogate the reciter and thus
learned that he had made obeisance to Hung-jen 36 7 the Fifth
Patriarch 1 T2 » Who was dwelling upon the East Mountain with
over one-thousand dlisciples. Hearing this, Hui-ﬁeng realized
that the encounter was pre-ordalned; taking leave of his
mother, he set out for Hung-Jjen’s communmity.

As section III opens, we find Hui-neng being questiocned
by the Fifth Patriarch with regard to his place of origin
and his reasons for having come to make obelsance. He replies
that he 1s a commoner from Ling-nasn, seeking nothing but the
Buddhadharma 1§ 3% .

The Master then reproved me, saying: *If you're

from Ling=nan than youre a barbarian. How can
you become & Buddha?®



I replied: *Although people from the south and
people from the north differ, there is no north
and south in Buddha nature.?

(11T, 127)

At that, Hulil-neng wag sent to work with the assembly and
was subsequently assigned to the threshing rocom where he treasdled
a rice-pounding device for over eight months.5)

This unfolding drama becomes more immediately_relevant in
section IV when Hung-jen, apparently sensing that his death is
near, summons his disciples. Thereupon he preaches a sermon
and exhorts his fellowers to go to thelr rooms and examine them-
selves, whereby the wise will "grasp the original nature [# 4]
of their prajha intuition,® (IV, 128). Each person 1is also
requested to wrlte a verse with the promise that the robe and
Dharma of the patriarchate will be conferred upon whosocever
demonstrates, through his verse, that he has awakened to the
wﬁmﬂmmmMﬁﬁéo

In the ensuing éection Shen-hsiu is, for the first time,
mentioned by name. We learn that the disciples see their
versifying task as futile, the reason for this being that they
unanimously regard Shen-hsiu as the only possible contender

for the title of Sixth Patriarch <il. Consequently, they all

agreed:

5). This event became one of the favorite themes of Ch'an
painters, especially during the later part ofl the T’ang Dy-
nasty when Hul-neng was often pictorially represented by this
foot pedel alone. see Awakawa, Zen Painting (Tokyo, 1970), p.9%9.




*There®s no point in our purifying our minds and
making efforts to compose a verse to the priest.
Shen-hsiu, the head nmonk, is our teacher. After
he obtains the Dharma we can rely on him, so let’s
not compose versssg.®

(v, 128)

However, desplite this confidence on the part‘of his co-
disciples, Shen-hsiu himself was much distressed by Hung-jen's
reguest. In section VI we are provided with a description of
the head monk's thoughts as he ponders his dilemma: on the one
hand, the degree of hls comprehension cannot be measured by the
Fifth Patriarch if no mind-verse is submitted; but, on the other
hand, while seeking the Dharma is Justifiable, to seek the
patriarchship cannot be justifiled.

Finally, after much wrestling with his motives, Shen-hsiu
crept off stealthily at midnight and, unobserved, wrote the
following verse on a corridor wall:

The body is the Bodhi tree,
The mind is like a clear mirror,
At all times we must polish 1%,
And must not let the dust collect.®)
(vi, 130)
Subsequently, Shen-hsiu returned to his room and the narrator
reiterates that Yno one had seen him® (VII, 130).

At dawn, the following day, Hung-jen happens upon the

anonymous verse, After reading it, he informs a painter who

had been commissioned to illustrate the corridor walls that he

B HAE R vl T FAUM B R R B sk
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has changed his mind about having the paintings executed.é)
This change of plan is aoccompanised by the comment:

It is sald in the Diamond Sutra: *All forms

everywhere are unreal and false.?7)

(ViI, 130)

And though ostensibly related to the artistts task, one can-
not help but see this as a comment upon the mind-verse itself.
That this 1s the case 1ls strengthened-=if not confirmed-~ by
the exchange which shortly thereafter takes place between
Hung- jen and Shen-hsiu.

Calling the head monk into the hall, the Pifth Patriarch
questions him as to whether or not he had authored the verse,
When this is affirmed by Shen-hsiu, Hung-jen says:

'This verse you wrote shows that you still have
not reached true understanding. You have merely
arrived at the front of the gate but have yet to
be able to enter it. If common people practice
according to your verse they will not fa2ll. But
in seeking the ultimate enlightenment (bodhi)
one will not succeed with such an understanding.
You must enter the gate and see your own origi-
nal nature.®

(VIiI, 131)

Thus rebuked, Shen-hsiu is given a second chance in the

form of several days more thought; leading, hopefully, to a

6)9 The intended scenes were to have been illustrations
of the Lankavatara Stitra, and Hung-jen transmitting the
Dharma. see section V, 128ff and Yampolsky op. cit., p. 129,
fn. 25 and fn. 26.

7y, T8, p. 7h9a, 2b: APF B M L 2R %
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better verse. But, heaping insult upon injury, the author tells
us that "after several days he was still unable to write a
verse," (VII, 131).

If this accounting of Shen=hsiu is that of a prodigée“s
dissipatieﬁuuand it ls--the rise of RBui-neng chronicled in the
following sections is nothing short of the Myth of Upward Mo-
bility made flesh. This meteoric ascent begins when one day,
while in the threshing room, Huli-neng chances to hear an aco=
8)

lyte reciting Shen-hsiu’s verse. He remarks:

As soon as I heard it I kmew that the person

who had written it had yet to know his ownm nature

and to discern the cardinal meaning.

(viiz, 131)
Learning that the verse was authored by Shen-hsiu, and

under the pretense of desiring to make obelsance t¢ it, Hul-
neng had the young boy lead him to the south corridor. Once
there, and owing to his illiteracy, he requested.that someone
read him the verse. Upon hearing it, he immediately under-
stood its cardinal meening. Thereupon Hul-neng made his own
verse; again, since he could not himself write, he had some-
one transcrlibe it upon the western wall in order that he, téo,ﬁ
might offer his own original mind ¥~ , Hul-neng‘s verse sald:

Bedhi originally has no tree,
The mirror also has no stand.

8). Note the parallel between this ‘chance hearing® and
that of the Diamond Sutra in section II; see p.3, above.
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Buddha nature is always clean and pure;
Where is there room for dust2b)
(VIII, 132)

A second verse read:g)

The mind is the Bodhl tree,

The body is the mirror stand.

The mirror is originally clean and pure;

Where can it be stained by dust?¢)
(VIII, 132)

Upon hearing these versss, everyone in the temple was
agstounded. However, the reaction of Hung-jen himself adds to
the dramatic tempo of the story: for, although he immediately
recognlizes that Hui-neng®s understanding of the cardinal meaning
is exceptional, out of fear he tells the assembly, "This is
still not complete understanding,® (VIII, 132).

Despite this public stance, Hui-neng was privately sum-
moned infto the hall, at midnight, by the Fifth Patriarch, who
then expounded to him the Diamond Sutra. In but a single
hearing, the rice-pounder was immediately awakened and, sube
sequently, made the recipient of the Dharmas;

Then he transmitted to me the Dharma of Sudden
Enlightenment and the robe, saying: ‘I make you

9). The significance of two verses appearing here, and
the ommission of the famousg third line, ®"From the very first,
nothing exists® ﬁﬁ&ﬁ — 4% » Will be discussed below.

by, ¥ 42 kapte AEETES o e Fshsfe ART IZE 2k
o). ws BEMM FANLE . HBAFTARTJES
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the Sixth Patriarch. The robe is the proof and is
to be handed dovmn from generation to generation.
My Dharma nust be trensmitted from mind to mind,
You nmust make people awaken to themselves.?

(IX, 133)

However, fearing that physical harm might come to Hul-neng,
Hung=-Jjen urged him to take leave at once; his advice was taken.

Thus it was that Hul-neng, zn illliterate 'barbarian® from
Ling-nan, came to be the Sixth Patriarch and the Dharma suce-
cessor to Hung-jen. It should be noted, though, that in order
to protect the transmission (which was as "tenuous as a dangling
thread®), =2ll of this--necessarily--transpired gsscretly.
| * #® 3* * # # #

In section XMXITX, the theme of rivslry between Shen-hsiu
and Hule-neng is resumed; the fact that they both now seem o
be widely known would indicate that several years have elapsed
since the latter®s clandestine escape with the Dharma and robe,
Here, we learn that, "People in gall the world say: *In the south
Neng, in the north Hsiu®® (XXXIX, 162), though the reason for
this is largely not understood. The author goes on to remark
that, although the Dharma i1s one teaching, people are from
elther the nortn or the south: consequently, the Northern and
Southern Schools have been established. As for the distinction
which is made between fgradual® ¥ and ?sudden?if :

The Dharma itszelf is the same, but in seeing
it there is a slow way and a fast way. Seen

slowly, 1t is the gradual; seen fast it is
the sudden (teaching). Dharma 1s without
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sudden or gradual, but some people are keen and
others dull; hence the names 'sudden?! and
fgradual’,

(XXXIX, 163)

This explanation of the derivation and characteristics of

the Northern and Southern schools and the ‘gradual? and 'sudden’

teachings 1s surprisingly docile and mild; surely, the obser=

vation that some are keen and others dull is a far cry from

the later claims that the Northern School's method is not only

deluded,

but heretical as wellolo) However, despite this burst

of seeming harmony, the subsequent sectlon (XL) goes on to re-

kindle the diatribic flames that were previously 1lit beneatn

Shen=hsiu,.

The plot of this episcde revolves around Shen-hsiu's

curiosity as to the nature of Hule-neng®s Dharma and method.

Having heard rumours of their swiftness and directness, he

contrives to have the nature of these claims investigated.

Summoning his disciple Chih-ch'eng, he said:

It

*You're bright and of wide knowledge. Go for

me to Mount Tsfao=ch'i, and when you get to
Hui-neng's place, make obelsance to him and

just listen. Donft tell him I've sent you, but
just listen to the essentials of his teaching,
memorise them, and come bacg and tell me. Then
I'11 be able to tell which of our understandings
is the swifter. And at all costs come back

qulckly or eise I will be angry.
(XL, 163)

is grimly ironic and of little surprise that this plan

s

10).

cf. Gernet, op. cit., D178,
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backfires, for we know from the start, really, that Shen-hsiu
is not destined to meet with an neroic end. The contingency

which he seems to have overlooked is that Chihe-chieng coulde=
or would--be won over; but this, of course, is precisely what

did happen.

Chih-ch'eng heard the Dharma [of Hui-neng] and
was at once enlightened, and awakened to his
original mind. Arising, he bowed and said: ‘Master,
I come rfrom Yl-ch®fian Temple, but under my teacher
Hsiu I have been unable to gain awakening. But
now, on hearing your sermon, I have awakened to
my original mind. I wish that, in your compassion,
you would give me instruction.®

(XL, 163)

In short, in his Jjealous zeal to know of the Sixth Patriarch's
Dharma, Shen-hsiu only manages to lose a disclple and to once
again--and inevitably--be outshone by Hul-neng.

Section XLI is one of the few in which the doctrines of
the Northern School are specifically described and contrasted
to those of the South. Herein, the Master questions Chih-ch'eng
about Shen-hsiu's method of instructing by means of handing
down precepts X , ﬁeditationﬁi , and wisdom & , As to the

congstituent elements of this triad, Chih-ch’eng repllies:

*The priest Hsiu explains them in this way: not
to commit the various evils 1s the precepts; to
practice all the many good things is wilsdom; to
purify one’s mind is meditation.®

(XLI, 164)

'Hui—neng remarks that, although thls vliew is wonderful,

his own is substantlally different:



The minde-ground [« #*#], not. in error, is the

precept of self-nature [81£]; the mind-ground,

undisturbed, is the meditation of selfe-nature:

the mind-ground, not ignorant, 1s the wlsdom

of self-nature,

(XLI, 164)

He goes on to elaborate that, whereas the teachings of Shen-hsiu
are designed to encourage those of shallow capacitlies, his own
teachings are for men of superior attainments. Furthermore,
since the core of his Dharma is the awakenling of self-nature,
precepts, wisdom, and meditation are not set-up X% . When

pressed to explain this latter's meaning, he replies:

tEvery thought puts forth the radiance of
prajfif wisdom, and when one is always sepa-
rated from the form of things, what is there
that can be set up? Self-awakenling to self-
nature, and sudden practice with sudden awa-
kening--there is nothing gradual in then,
g0 that nothing at all is set up.®

(XLI, 165)

By way of brief summary: in the most general of terms,
it should be clear by now that the Platform Sutra's portrait
of Shen-hsiu is not a pretty one. Marred by an imperfect
understanding, motivated by anger and jealousy, hls teaching
can but cater to men of shallow capaclties. Shen-hsiu--not
merely in regard to the patriarchship, but in every sense-=
is truly "manqué®. We shall go on now to see how similarly

Shen-hsiu is portrayed by Shen-huigll)

TR

11)° For a biographical account of Shen-hui, see J. Gernet,
"Bjographie du Maitre Chen-houel du Ho-tsd®, Journal Asiatique,
CCXLIX (1951), pp. 29-60,
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B. The Conversations O0f Shen-huil

The monk Shen-hui (+670 = 762)12) was one of Hul-neng®s
immediate disciples and largely responsible for the Southern
School's eventual recognition as the ¥orthodox® Ch'an ssct.

In the Platform Sutra, Shen-hul is only mentioned twice: the

first incldent is concerned with his arrival at Mount Ts%ao-
ch'i and is not especially significant viz our concern here;13)
the second, however, lays the foundations for his later cam-

palgns

The Master sald: *Come close. In the eighth month
[of #7131 I intend to leave this world. If any

- of you have doubts, ask about them gquickly...
{for] after I have gone there will be no one to
teach you.'

Pa~hal and the other monks heard him to the
end and wept tears of sorrow. Only Shen-hul was
not impressed, nor did he weep. The Sixth Pa-
trisarch said: !Shen~hul, you are a young monk,
vet you have attained the (status of awakening)
in which good and not good are ldentical, and
you are not moved by Jjudgements of praise or
blame. You others have not yet understcodececoe

(XLVII, 174)

What immedliately stands out in thls passage is Hul-neng's

singling out of Shen-hul as the only disciple with the proper

_ 12). His dates are usually given as 668 - 760, but this
has been corrected by Demiéville to 670 - 762; see Demiéville,
"Deux documents de Touen-Houzng sur le dnyana chinois”", first
published in Tsukamoto hakushi shoju ki‘nen Bukkyo shigaku
ronshi (Kyoto, 1961}; full correction sppears in reprint of
same in Demiéville, Choix d°études bouddhigues (Leiden, 1973).

13). Recounted in section XLIV, 169-170.
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understanding and awakenlng, surpassing even that of Fa-hzal,
the head monk. But more important, perhaps, is Hui-neng's
response to Fa-hal®s gquery as to who shall inherit the robe

and Dharma of the patrisrchate:

The Master said: *The Dharma has already been en-
trusted; that you may not ask. Some twenty years
after I have died evil dharmas will run rampant
and becloud the essentigls of ny teaching. Then
someone will come forward and, at the risk of hils
life, fix the correct and false in Buddhism, and
raise up the essentials of the teaching. This will
be my true Dharma.®

(XLIX, 176)

The significance of thils prophecy is that it corresponds
in every respect with Shen-hui's attack on the Northern sect

I

in 4+732: %) 1in fact, it is so accurate that Hu Shih has taken

it "to indicate that the original version of the tan ching
was probably composed by Shen-hul's followers or associates.“ls)
However, we shall disregard the autheorship question for the
moment to explore, instead, the nature of this "battle® and

the issues which were at stake.

%

#* P #* * *

One of the first things to strike the reader of the

Ry

1L"). Hu Shih originally posited this date as +734, bubt it
was revised in light of additional findings; see Yampolsky, 0Op.
citey, Po2b5. fnn.72.

'15). Hu Shih, "An Appeal for a Systematlic Search in Japan
for Long-hidden T*ang Dynasty Source-Materials of the Early Hls-
tory of Zen Buddhism,” p.20, in Yamaguchi (ed.), Bukkyd to
bunka (Kyoto, 1960).
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Shen-hul fragments is the prominence attached to Shen-hsiu’s
school and the relative obscurity of that of Hui-nengolé) That

1s, in contrast to the impression created in the Platform Sutra

that people everywhere recognized the superiority of the South-
ern branch, we find herein that it is the Northern School which
still dominates the scene, twenty-six years after the death of
Shen~hsiu°17) Thlis monolithle-ness is underscored by the de-
talls of Shen-hults attack.

The chronlcle begins in 4732, in Ho-nan, when at a large
public gathering an unknown Southern monk rose from the ranks
of the audience to denounce the disciples of Shen-hsiu. The
substance of his pronouncement centered around the patriarchsal
succession:

The Ch®an Master Shen-hsiu, during his 1life,
declared that the Sixth Patriarch recelved the
robe of the Law at Shao=chou, but he never
said that he himself was the Sixth Patriarch.
Today, the Ch'an Master P’umch118) gives him-
self the title of seventh patrisrch and thus

falsely establishes his teacher as the sixth,

This is...not permissable.
(iii, 94f)_

Hearing such an outrageous and blasphemous charge--and

16). The followlng account is based largely on Gernet,
"Entretiens..." (sometimes abbreviated Conversations); small-
case Roman numerals refer to the chflan (*sections®) of the ori-
ginal text, and are followed by the page numbers of the trans-
lation; c¢f. fn.2, above,

1?).

see Part II, below.

18). One of Shen-hsiu®s foremost disciples.
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possibly sensing derangementewone of the mbnks in the crowd

attempted to point out the seriousness of such affrontery:

The glory and name of Shen-hsiu cover the world.
He is known and he is talked about everywhere.
All mouths transmit his teachings. He is nost
extraordinaryt To attack him as you have done 1is
to risk your life.

(11i, 967)

To which Shen-hul unquaveringly replies:

The Ch'an Master Shen-hsiu 1s in disaccord with
the sect of the south. For myself, I have ex-
amined the true and false, I have fixed the prin-
ciples of the school, I spread everywhere today
the Great Vehicle, I establish the true Law and
make it known and heard by all beings. Why should
I have a care for my Life?

(i1i, 97)

From thls short interchange it is readily apparent that
Shen~hul is launching a two-pronged attack: higstorically, he

is challenging the claim that Shen-hsiu is the Dharma-heir of
the Fifth Patriarch, Hung-jen; at the same time, he 1is also

contending that the Northern School 1s not doctrinally in accord

with the True Law.19) With regard to the first of these two
prongs, his argument 1s essentially a reiteration of the Plat-

form Sutra®s account; that 1s, the claim that Hul-neng was--in

19)0 In this context, the following remark by Gernet 1is
gquite perceptive; he writes: ‘The antagonism and divergent
viewpoints [between the Northern and Southern Schools] did
undoubtedly not arise until after Shen-hsiu®s death in 706.
What was in the beginning but an copposition of tendencies
became, for the disciples of the two great masters, & doc-
trinal opposition.® "Blographie...®, p.31.




secret--confirmed as Hung-Jen’s successor. The arguments that
accompany the second prong--the doctrinal dispute--are more
highly refined than those of the Platform Sutra, however, and

will thus be more fully elaborated.

At the opening of Chflan 1ii in the Conversations, Shen-

hul makes the claim that:
«s s the words of my grand-master, the Sixth
Patriarch, penetrated the listeners one by
one, directly, like a knife; he caused them

to directly see and understand their true
nature, without ever once speaking of gra-

dualness.
(111, 92)

In another context, he similarly maintains rigorously that sll
cultivation of concentration originates in error. Further,
If we declare that this concentration is the

true one, Vimalakirtl should not have scolded 20
Sariputra for remaining seated in tranquility.”")

(i, 35)

Thus, Shen~hul seems to be levelling an uncompromising
critique of graduslness and spiritual cultivation, both of
which are styled by him as central tenets of the Northern
School, Coupled with this, he also censures the importance of
tso-gh'an 4 % --"sitting in meditation®, Again, this latter
is identified as & practice advocated by the North; the nature

of his opposltion to it is revealed in the following:

20), Reference to an incident in the Vimalakirti Sutrs,
Til‘"g poL"?Scn
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The master of Yﬁan21) asked: ?The Ch%asn master
Ptu-chi...and the Ch'an master Hsiang«MoOs.e,
these two priests instruct people to congeal
their minds in order to enter concentration, to
congeal their minds in order fo see pPurit¥eoco;
they indicate that thlis is their doctrine. Why
Ch*an master, although you presach dhyana,don’t
you instruct people in this method. What do you

call sitting in dhysna 4 3% ?°
(111, 93)

Shen-huli®s reply is truly in the spirit of iconoclasm; in fac

22)

so much so that it has earned him scholarly rebuke. But,

the point, his answer is:

If I instructed people in this method, it
would be an obstacle to complete awakening.
*Sitting?', this is the non-production of
thought.®Dhyana®, this is seeing into one's
fundamental nature.

(111, 94)

A simllar sentiment is re-echoed in the "Sermon®:

Those who *freeze their nind when entering
into samddhi?23) first drop into an irrele-
vant void, afterwards when they awake from
samadhi, and their mind works again, they
discern all the different mundane entities;
They call this prajfhia, the sutras call it
self-deception.§4§

T,

to

R

21). About whom see Gernet, Entretiens..e., po43, fn.i.

22)e Hu Shih has written that Shen-hui advocated a "new
Chfan which renounces chfan itself and is therefore no chfan
at all.® "Ch'an (Zen) Buddhism In China, Its History And
"Method," Philosophy East And West (April, 1953), p.7.

23), A reference to the alleged teachings of the North.

24y | W. Liebenthal, "The Sermon of Shen-hul®, Asia Major
(no.2, 1952), p.147.
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Thus far we have presented Sheﬁ—hui“s explicit critique
of the Northern School; however, there is an implicit criti-
cism also at work in the positive statements that he makes
about his own teachings. That is, every assertion carries
with lt--necessarily--an unspoken negation viz those who are
'*outside® the True Law, This obtains not only with regard
to Shen-hul, of course, but is equally applicable to the
Platform Sutra, as well., What, then, is the Southern Schoolfs

own position?

On the basis of fregquency of occurrence snd authorisl
emphasis, the concept of 'nowthought'zs) (wu- nien . )
emerges as at least one important part of it. No~thought

appears, further, as a central theme in both the Conversations

and the Platform Sutra and, in many ways, serves as the thread
26
)

that pulls them together. We intend to examine this theme
in detail in Part III, section *C?,27) and will thus confine

our discussion here to its more fgeneral® aspects.

25)0 see Gernet, Entretiensc.., pP.12, fn.5; see, also,
Yampolsky, op. cit., p.116T.

26). The theme of the identity between meditation and
wisdom is alsc common to both works but, as Gernet writes:
% ,.emeditation and wisdom are but two aspects of the one uniqgue
reality of wu-nien,” Entretiens.... p.13n.

~27) Especially in light of the li-nien ("beyond thought®
%& 2+ ) doctrine that appears quite frequontly in the writings
assoclated with the Northermn School.
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The locus classicus=-in the Southern SGhoolzs)muof the

no=-thought doctrine, is section XVII of the Platform Sutra,

wherein Hule-neng maintains that it constitutes the core of
his Dharma:
'Good friends, in this teaching of mine, fronm
ancient times up to the present, =2l1ll have set
up no=-thought as the main doctrine; non=form

as the substance[#] , and non-abiding as the
basis A1 .
(XVviI, 137f)

The passage further elucidates the doctrine, substance, and
bagis in a suitably Chfan fashion: non-form # 4§ is to be be-
yond formyg%ﬂﬁ even when amidst form; no-thought is not
thinking, even while involved in thought;d) non-ablding
ls man's original nature (XVII, 138). However, despite the
fact that no-thought is "set up as the main doctrine® of

the Platform sutra, llittle more is therein sald asbout it;

the Conversations, though, give further elaboration.

In the Shen<hui writings, several facets of the no-
thought theory are expounded. The first of these is that
no=-thought can neither be affirmed or denied from a rela-
tive (mundane) point of view. In the following incident,

the reason for this is explained:

8
2 Yo Like many ideas in the Platform Sutra this, too,

is based on-~or related to=--ecarlier textual sources; see
especially The Awakening Of Faith,‘translated, with commen-
tary, by Y. Hakeda (Columbia, 1967).

d)o §%1€?%§jﬁ§{§£ﬁ ﬁ:4§°
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*You, Ch'an master, constantly speak about no-
thought, and you encourage people to study and
cultivate it, but I don®t know if it exists or

not.*

I dont*t say that it exists, nor that it does
not exist., If I said that it existed, it would
only be g mundane existing, and if X szid that
it dld not exist, it would but be a mundane
non-exigtence, It is for this reason that no-
thought neither is, nor is not.?

(1, 31)

Secondly, no=-thought is described in terms of the t°i'¢§
yung ﬁ] pattern;2%) that is, no-thought is the activity ﬁ) of
the Absolute (é-ﬁa *really thus®); in turn, the Absolute is
the substance«ﬁ? of no-thought, (i, 52)030)

Thirdly, it is only through no-thought that liberation is
attainedQBI) and it is also the means by which the ?common
man® LA can become a Sage B Au:

The prince of Szu-tao gskzd: *Is noe-thought to
be cultivated by common nen or by Sages? If it
is a method intended for the Sage, why should
you encourage the common man to cultivate it??
'No-thought is a method intended for the Sage,

but if cultivated by a common man he will no
longer bve oriented towards the profane.®

(i, 51)

L

29). About which see Hakeda, 9op. cit; W. Liebenthal,
The Book Of Chao (Peking, 1948); Fung Yu-ian, A History OI
Chinese philosophy, Volume II, translated by D. Bodde
(Princeton, 1953). This, too, will be briefly returned to,

belows.

30). ef. Hu Shih, Shen-hui ho-shang..., D.130.
31y, ibid., p.101: 1B 18 £ L g -
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However, we find here, too, that little is given in terms of
the specific method {s) by which no-thought is to be culti-
vated. Perhaps Hakeda'®s comment upon the Wu-nlen passage in

the Awakening Of Faith is applicable heres, as well:

At first glance, this sscition sesms to be
disappointingly short and elusive. However,
what else could have been said about the
problem?...{ [since] wu-nisn is used in the
text in the sense of 'beyond emplrical pre-
dication or determination'...) the solution
lies in personal experiesnce rather then in
verbal description.32)

Below, we shall return to the no=-thought doctrine and
to the question of the ways in whiche-indeed, 1if there are
any--it differs from the central tenets of the Northern

Schoole.

Co The Mirror image

As mentioned previously, the enormous block of manuscripts
recoversd from Tun-huang has stimulated a number of scholarly
researchesBB) and scholarly debates. Of the latter, the now

famous interchange between D,T. Suzukl and Hu Shihsg) ranks

L DR R e
32)0 Hakeda, op. cit., D.73 (commentary).
33)° gee P. Demiéville, "Récents travaux sur Touen-houang,®

Ttoung Pao (LVI, 1971), ppe.l=45..

34). Hu Shih, "Ch'an (Zen) Buddhism...%; D.T. Suzuki, "A
Reply To Dr. Hu 3hih,® Philosophy Esst And West (April, 1953),
PDPe25=-46,
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probably, as the mbst widely known example.

Cne important issue which is ralsed by them concerns the
relative importance of Hui-neng as éompared to Shen-hui, with
regard to the development of Ch'an in China. On the one hand,
Hu Shih contends that Huli-neng (as we know of him) was vir-
tually 'created® by Shen-hui, arguing that the infamous dis-
ciple=-or his "junior collesgues==fictionized the Platform
Sutra in an effort to oust the Northern School from its promi-
nent position; the assumption here belng that the Southern
charges against Shen-hsiu were unjustifiedGBS) Countering
this, Suzukli claims that the "message® of Hul-neng 1s légitin
mate gnd that, conseguently, Shen-hul's attack--though a bit

over-zeglous--was but a restoration of the True Dharma to its

rightful heirs.-°)

In terms of events and chronologles, Hu Shih is no doubt
correct in malntalning that--tut for Shen-hule=the Northern
School would have continued to flourish. But even granting
that, what has been gained? Given that the Chfan tradition
accepted, and still accepts, this doctored version, how and
why it chose to interpret itself in this manner would seem to
be a more important concern than the mere establishment of

whaet happened when. A consideration of the mind-verses that

were quoted above (p.5, 7f) provides a case in point.

35). gee Hu Shih, ibid., passim., and ®An Appeal...,".plS8.

36). Suzuki, Op. cit., especlally pp.4l-46,
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Though the historical evolution of these mind-verses is
still not totally clear, several facts are clearly discermnible.
Firstly, as Hu Shih points out, that two verses appear in the
earliest extant versions of the manuscript seems to indicate
that the author--not being sure which was the better--opted
for safety by including them bothu3?)

Secondly, the omission in this early version of the later-
to-be accepted third-line (in Huil-neng's verse) suggests that
tampering with the verset's form was not uncommon. Further-
more, that the blography of Hung-jen completed circa +710
makes no mention of either these verses or the competition
between Hul-neng and Shen~hsiu, is perhaps the most weighty
evidence in the trial of authenticltyGBB) But what is really
accomplished by controverting the traditional claim that Hul-
neng authored the verse? If no more 1is sald, very little.

It is our hope, though, to take the matter further,
egpecially in terms of the statements that Ch'an'is making
about itself and about Shen-hsiu, when it pays credence to
the verse, This former (that is, the orthodox self-image)
will be examined in the Conclusion, below, but we shall at
this point consider the latter--the orthodox traditionfs
imsge of Shen-hsiu. It should be noted, too, that our

choice of these mirror stanzas for conslideratlion was not at

37). Hu Shih’ "Al’l Appeal...‘," ppaZO“’Zlo

38y, K. Ch'en, Buddhism In China (Princeton, 1964),p.353.




-2 5

all arbitrary, for it is our contention that this mirror image
captures the essence of the Southern Scheolfs view of Hulwneng
and Shen-hsiu, and functions as the paradigmatic guide par

excellence to the controversy between the two. Which see.

The phrase "mirror image® possesses a certain ambiguity
of import, though this is in many ways an asset: in its more
literary sense it conjures up the mind-verses themselves, in
which the image of the mirror symbolically represents the
nature of Shen-hsiu’s understanding and the characteristics
of his doctrines; at the same time, it literally symbolises

the fact that, in the Platform Sutra, Hul-neng and Shen-hsiu

are, in every respect, reversed figures.,

In more detall: Shen-nsiu®s stanza, in positing an exis-
tent mirror ("The mind is like a clear mirror"), becomes
gullty of falsely "setting up"e.-’) 1In this context, Hung-
jen's quotation from the Diamond Sutra ("All forms everywhere
are unreal and false®) can be seen in a new light. In other
words, Shen-hsiu's verse demonstrates that he has yet to go

beyond a dualistic point of view: in setting up some-thing

to be wiped and, thus, some-one to wipe it-~he is wallowing
in the subject/object structure that was anathema to ths
later Ch'an tradition. In fact, this abhorrence is under=

scored by the fact that the earliest known third-line of the:

ez

39). cf. p.12, above,
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Hul-neng verse (“The mirror is originally clean and pure®) was

40y 1n this

altered to read, "Originally, not a thing exists®,
sense, then, the content of the mirror image in its literary
aspect epitomizes the doctrinal fiaw which the Southern School
has used to characterise Shen=nsiu,.

Beturning to the literal mirror image, the incidence of

incidents in the Platform Sutra where Huil-neng and Shen-nsiu

are pictured as opposites--in one sense or another--is too
numercus to permit mention of them g2l11. However, some of the
more prominent of these bi-nomial palrs may be listed, briefly,

as follows:

a. whereas Shen~hsiu is deplcted as the head monk
and Hung-jent's most promising pupll, Hui-neng
is drawn as an illiterate *barbarian?, fit only
to pound rice; despite thls, 1t is Hui-neng who
inherits the patriarchship; 41)

b. Shen-hsiu struggled for some time before he was
able to wrlte a verse and, at that, had yet to
demonstrate that he knew his own nature; Hui-
neng's verse was composed on the spot and, fur-
ther, he understood and expressed the cardinal
meaning immediately (ie. suddenly);

« See above, p.7f.

41)° Similar to the way in which the stanza was later
changed to reinforce the Southern Schoolfs opposite-
ness to Shen-nsiu, it seems, Hul-neng was more or
less ‘de-classed?; that is, in the blography of Hung-
jen cited above (fn.38) it is stated that Hule-neng
was one of the eleven disciples worthy enough to
transmit the teaching. "This would seem to indicate
that Hul-neng was not the unknown illiterate rice
pounder the later Ch'an accounts make him.® Chfen,
loc. cit.
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c. concerning the merit of thelr verses, Hung-jen
tells the assembly that Shen-hsiu®s verse can
produce gregt benefits, while privately telling
Shen-hsgsiu that he has not yet fully "entered
the gate”; viz that of Hul-neng, he publicly
states that it does not show a complete under-
standlng, yet privately, and in secret, trans-
mits to him the robe and Dharma;

ds Whereas Shen-hsiu's disciple Chih-chfeng never
achieved awakening while studying In the North,
on hearing but one sermon by Hui-neng he was
totally enlightened;

e, lastly--and perhaps most importantly--where
the gradual teaching of Shen-hsiu encourages
those of "shallow capacity®, Hul-neng's sudden
method reaches those of "superlor ability".
In short (and with apologies to K. Marx),‘the Shen-nsiu of the

Platform Sutra 18 really Hul-neng stood on hls head,

3 3% 3#* ¥ ¥

Looking back on the portrait of Shen-hsiu that emerges,

then, from the Platform Sutrs and the Conversations, there 1is

little but negativity that appears: biographical-negativity

of the type that delights in noting Shen-hsiu's "personal"
shortcomings, and doctrinal-negativity that stresses the inade-
quacies and faulty orientation of his teaching. Both of these
aspects are reflected in what we have dubbed the "mirror image"”
and it is our contention that this latter may be used as a
compact guide to the North/South controversy as depicted in
later Ch'an accounts. It seems only too approprlate, though
none the less ironic for that, that Hui-neng was honoured with

the posthumous title: "Ch'an Master of the Great Mirror® 4 £% 187,



Part Two: A BIOGBAPHICAL COLLAGE

Interest in the past, the real
and not the legendary past that
is, is not 2 universal charac=
teristic of mankind or even of
civilized mankind, It seems to
have been largely absent in
ancient India, where the time- .
less verities of religion were
what attracted men®s minds. It
was pre-cminently present in
China.

weeE, Go PULLEYBLANK



A BIOGRAPHICAL COLLAGE

The picture of Shen-hsiu 1% % developed in the previous
section is characterized by a persistent homogeneity of view=

peint, in that the Flatform Sutrs and the Conversations of

Shen-hui??‘%‘ are of a united vision wlith respect to the posi-
tlon--both personal snd doctrinal--~that Shen-hsiu occupies
within the Ch'asn t¥ tradition. In this chapter, our aim will
be to survey the image--or better, images«-0f Shen~hsiu that
emerge from several biocgraphical accountsl) and to, in turn,
compare them to that of the Southern School,

We shall begin by examining each of the appended Docu=-
ments on an individual basis in terms of its historical con-

text, its contents, and its author or compiler, 28 the case

1). The sources for this section are translated below
in Appendix A; bibliographic information may be found there
- as well. These documents are sometimes abbreviated, respec-
tively, =s follows: Memorial, Lanke Records, 0ld T'asng Hig=
tory, Eminent Monks, end Eulogy. References To them will
agsume the form A, 1Il.2, for example, wherein *AY refers to
Appendix A, Roman numerals refer to the Document number, and
Arsbic numbers refer to the page of the Document.

(=28=)
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may be. This will be followed by a thematic investigation
that will cut across the documents as units. The categories
to be utilised for this have beern, in part, generated by the
texts themselves; for the rest, we have "created™ categories
of consideration that are especlially pertinent vis é vig the
image of Part One as corroboration/contradiction or addition/
ommission.

Before embarking upon this venture, however, it should
be ncted that a certain amount of digparate-ness betwegn the
texts is expected from the outset. There are several reasons
for this, one of them being that they encompass a wlde range
of literary genres, such as "pure"™ biography, eulogy, and
Courtly memorial. Each of these "types" attempts to fulfill
a special purpose and is accompanied by specific motivations.
Thug, the results of these endeavors will vary accordingly.

For example, the glorification of a2n Emperor or an his-
torical period, the commemoration of an admired figure (such
as a religious leader), or the chronicling of events in an
"objective® fashion, will each entall differing intents that
will, consequently, condition and affect the nature of the
final product.z)

In short, a "standard®" history such as the 01d I‘ang,

2). see C.S. Gardner, Chinese Traditional Historlio-
graphy (Harvard, 1938), reprinted with additions and cor-
rections by Yang Lien-sheng (Harvard, 1961), especially
PPe 7=17.
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and a "private® historyj) such as the Lanks Records, will each

necessitate that the information dealt with be grouped arocund
a differing-~and often unspoken-wcore concern: in this case,
an Imperial exaltation as opposed to a sectarisn one. With

this principle in mind, then, let us turn to the texts.

As __The Documents: Background and Summsry

Document One. Our first document is a memorial to the
throne, composed by Sung chih-wen & 2 B9 , a T’ang/ér QY
nasty poet whose death date 1s variously given as 4710 or
713.“) According to Herbert Giles? biographys), he was singled
out for a military career on account of his "martial appear-
ance.," He was appointed to a post by the Empress Wu Tse-tfien
A1 X, subsequently banished, and finally re-appointed as
an archivist dealing with state ceremonials. Eventually, he
was re~banished and allowed to commit suicide.

In the Sung kao-seng chuan.ﬁ? é%ﬁ%‘ﬁ% (rart of which is

translated in Document IV), he 1s mentioned as having visited

Lo o e

3). H. Franke measures °*private’, in this sense, by "the
degree of independence from bureaucracy, particularly from the
historical offices in the capital.? ¥Some Aspects of Chinese
Private Hlistoriography In the Thirteenth and Fourteenth Centu-

ries,® in Historians of China and Jepan, edited by Pulleyblank
and Beasley (OxXfcrd, 1961), PDe 115=13%.
4)0 Yempolsky, in the Platform Sutras (Columbia, 1967), DP.

78, gives 713; Giles, in A Chinege Biographical Dictionary
(London, 1898), p.609, gives 71i0.

5). see Giles, Op. cit., entry no,1829,
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Hui»neng-%~ﬁ§ and having gone to his gravesite.é) Although

he may have visited Hul-neng during his period of exile, the
foundations for this posthumous encounter are extremely shaky}7)
further, there is little question that he grouped himself as

a follower of Shen-hsiu.

The Memorial itself was written sometime between +701 and
713.8) it is relatively brief and its composition wag--as the
full title indlcates~-cccasioned by a courtly invitation that
brought Shen~hsiu to the capital city of Lo-yang & Eﬁ o Also,
it is more concerned with the accolades heaped upon Shen=hsin
than it 1s with the detalls of his life.

The text first treats the warm reception that was given
Shen~hsiu. However, degplte the hospltable atmosphere, he was
apparently dissatisfied with urban 1life and, as a conseguenoce,
went off to the mountains and "founded an abode which was dif-
ficult to reach,® (&4, I.1). Still, he was near enough toc the
Capital that his longing for his native territories persisted.

Other information provided by this Memorial 1s scent.
There is no mention of Hung»jenfﬂa@- ~=(other than obliquely:

"[he] transmitted the East Mountain®s Wonderful Law,"” A, Tel)==

)e T50, p.755b-c.
7). see Yampolsky, op. cite, P.78f,

8). That is, between the time Shen-hsiu arrived in
Lo-yang (701), and Sung chih-wen'®s death (at the most, 713).



or Hul-neng; nor are the patriarchal’ﬂl lineages referred to.
Doctrinally, the only concrete statement is that Shen-hsiu
was devoted to the Perfect Principle E.i?-of Non-production
& 4 (4, I.1).

Document Two. The Lanks Becords, unearthed at Tune

huang, is the second-oldegt extant manuscript that deals with

the history of Chan, the oldest being the Chfuan fa-pac chi

’f% A "2 472, .9) It was compiled by Ching-chileh 5% %5 (died
mid-eighth century) about whom very little 1s known. However,
as his inscription was composed by the famous poet-painter
Wang-wei £ %% 10) (699 = 759)==who also wrote an inscription
for Hul-neng--it may be assumed that he was a figure of sonme
prominence.

The text, which was probably compiled in the Kfal-ylan
ﬁﬁ;ﬁJerali) (712 - 748), is based on a no-longer existent
. work that was compiled by Hsuan-tse % Ei s & contemporary of
Shen-hsiu. Structurally, it conszists of a Preface and eight
numbered sections, each of which corresponds with, and is

devoted to, a recipient of the transmitted 1% Dharma>s . In

9)0 785, p.1291a-c, contains a Preface to this work:; it,
and a fuller copy, are discussed by Yampolsky, Op. cit., p.5ff.

10)0 Biographical entry in Giles, Op. cit., no.2241,

11)0 The various scholarly positions surrounding this
dating are summarised in Yampolsky, Op. cit., p.19, fn.48.
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order, these are: 1) Gunabhadra s{ Bf £# ¢ » 2) Bodhidharma
& y
£ 2, 3) Hui-xto Z ], 4) seng-tsan /¥ 7% , 5) Tac-hsin

iﬁ,fg , 6) Hung-jen 2, A , 7) Shen-hsiu %% % , and 8) P'u-

chii% %i 012) Though these eight are not referred to in
specific terms as "patriarchs®, it is clearly asserted that
& transmission was passed on from one to the other.

The seventh section, which deals with Shen-hsiu, states
at the outset that he, Hsuan-~tse, and Hul-zn 5’%‘ ';E s wWere the
National Teacherslg Eﬁ for three Soverelgns. It then deals
briefly with Shen~hsiu's early years in a manner that was to
become standard: having thoroughly studied the Classics 427
and Histories ¥ o he was still dissatisfied and longed for
- the Tao ﬂi .

Thus, he wanders to the borders of the Yang-tze 3L in
search of fulfillment, and evntually travels to the Ch'i
prefecture.?f4+) where Hung-jen resides. "From him,[Shena
hsiu]| obtained the Dharma of Ch'an," (4, II.2).

No further detalls are glven about their relationship,
and the next major episode we are told of is Shen-hsiu’s
being summoned to the Capital in +701. He is widely acc-
laimed but, as in the Memorial, we find that he ls not very

taken with courtly life and goes so far as to request per

s

12). 785, p.1283¢c=1290c; following the Preface to the
Chfuan fa-paoc chi {(¢f. fn.9, above), a similar list occurs,
with these exceptions: it is un-numbered, and no mention is
made of either Gunabhadra or P'u-chi.
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mission to return to hls originszl prgfectura. The Emperor
(Chung=tsung #ZEE ), however, finds this unsuitable and asdvises

him not to be hindered by attachments to his homeland (A, IZ.3).

Shortly thereafter, Shen~hgiu dies peacefully, and the
bulk of the remainder of the text is devoted to am extollation
-=by both members of the Court and his disciples-«0f his many
and varied virtuous qualities. The section concludes with a
number of selected quotations that are attributed to Shen-
hsiu. Some of thess are taken from sutra literature, but they
all possess a distinctly koan-like flavour (see A, II.6=7).

It should be pointed out that no mention is made of Hul-
neng or the Northern/Southern rift. Such detalls, as well as
the doctrinal aspects that emerge in this account, will be

dlscussed in sectiornn B, below.

Document Thres. The 0ld T’ane History is a "standard®

dynastic history, completed during the period of the Five
Dynasties LA (#4907 = 960). It was presented to the Emperor
in 945 by Liu-hsu %@jﬁﬂ , ostensibly its compiler.13) However,

this work was, for s variety of reasons, deemed unsatisfactdryl“)

13)° Howard Levy cites svidence to indicate that it was
actually compiled by Chao-ying ## % ; Biography of &n Lu=-ghan,
University of Caligomias, Inst. of East Asiatlc Studies, Chinese
Dynastic Histories Translations, No. 8 {Berkely, 1960), p.21, fn.4.

14). Some of these reasons are ennumeratad in N. Toan and
L. Ricaud, Wou T=8-tien (Saigon, 1959), p.i2f.
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and a ”new".?f history was ordered girca 1050; hence, the desig-
nations of old and new. This 1atte£ wags presented to the Ene
peror in 1060. Having been supervised by Ou-yang hsiu E@Z Eﬁ

1£ 15) (1007 - 1072), a notorious anti-Buddhiss, the Shen-
hgiu entry was dropped.

The document opens with traditional comments about Shen-
hsiufs youth, and his later encounter with Hung-Jjen at the
Tung-shan Monastery jﬁ_Lh.ﬁ o It then recounts several events
that have become widely associated with Ch'an: Bodhidharma®s
coming from India A fi;‘to China, his encounter with Emperox
Wu,ﬁh ﬁ? of Liang ;i » the robe and bowl that have been trans-
mitted since the time of Sakyamunlﬁg.ﬂk » and Hui-k*o cutting
off his arm (A, IIL.1=2).

Some blographical Information is glven about Hung-jen,
and Shen-hsiu’s success at the Capital is described. Following
thls, mention of Hui-neng is-«for the first-time;umade. We
are told that he and Shen-hsiu were fellow-students and that
they were, in all respects, "equally matched,® (A,IIT.3).

Thereafter, we read that Shen=hsiu approached Tse-~t'lien
about having Hui-neng summoned to court. The latter declined
the invitation. Consequently, Shen-=hsiu himself sent a notve,
repeating the invitatlion. Hul-neng again declined, and sent

a mesagenger to explain to Shen-hsiu that his reason for not

15)» Biographical entry in Giles, obs. clit., no.1592,

ot
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coming is two-fold: first, he fears that the people of the
North would find him physically vulgar and would, thus, not
respect his Dharma; second, hlis former Master (Hungejen)
thought him to have a special affinity with the South.

In the end, then, Hul-neng died without ever crossing
into the Northern territories, though his Taoc was dispersed
end trensmitted throughout the world. For thls reason, we
are told, Shen-hsiu is sald to constitute the Northern School
A 2 and Hui-neng the Southern @ % , (4, III.4).

Following thils, Shen-hsiu®s death and hls various post-
humous honours are briefly related, and the t2xt concludes
with the note that his disciples Pfu-chl and I-fu X 45 were

esteened by thelr contemporaries,

Docunent PFour. The Lives of Eminent Monks consists of

three recensions, and is one of the most fertile sources for
information concerning Buddhism in China. The first of these
collectionsls) was made by Hulil-chiao %% % and covers the
period from the Later Han 1% 52 (ended +220) to clrca +520.
It contains biographical asccounts of two-hundred and fifty-
seven monks and refers to two-hundred others. The sscond

collection, Further Lives of Eminent'Monks,17) was compiled

16y 50, p.322-423.
17). T50, Del425-707,
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by Tao-hsﬁan;ﬁ_}i and covers the period from the Liang Dy-
nasty 2 %2 (+502 - 556) to 667. If containg four-hundred
and eighty-five blographlies and mentions two-hundred and nine-
teaen other monks. The Sung collectionia) was compiled by Tsan-
ning ii %5 and covers the perlod from +667 to 987. It contains
biographlical accounts of filve-hundred and thirté-two monks and
mentions another one-hundred and twentyafive“19)

Our Document Four comes from this last collection and
its make-up is substantislly similar %o that of the 0ld Tfang
History. With regard to Bodhidharma, it adds that he died of
poison, but it makes no reference to Hui-k'o's having cut-off
his arm.

¥What is singular to this document, however, is the His-
torian's Commentary & ¥ that is appended to the biography
proper.zo) This conslists of an elusive metaphor that compares
the North/South controversy to the medicinal prescription of
bitter/sweet herbs: an emphasis on one--cgpecially to the ex=

clusion of the other-=runs contrary to the principle of effet-

tiveness, (A, IV.5).

18), 1750, p.709-900.

19). These figures come from Kenneth Ch®en, Buddhism In

China (Princeton, 1964), p.248, fn.3.

20). Thls practice of appending ®judgements® to a text
goes back to the I-ching 5 4% ; see J. Needham, Science and
Civilisation In Chins, Vol.II, sections 8-18 (Cambridges, 1956),

PP«305-307«




Further, the conflict between the Sudden Gate %é.Fﬁ of
the South and the cultivation ¢% Of-the North, 1s seen in
similar terms. Also of interest i1s the mention of Ho-tse
(the school of Shen-hui ??*%‘) which, we are told, prevails
in the Middle Land. However, this commentator writes that
the Great Teaching A ?1 died with Hung-jen (A, IV.5) and
that Shen-hul "erroneously treated the illness with only one
medicine,® (4, IV.6).

Thus, though the "two disciples" (presumably Huil-neng
and Shen-hgiu) were unable to wash the dust off of their
Master®'s feet, they were able to break his legs with great
ease, (A, IV.6). |

Document Five. Although it appears as the last docu-
ment in this serles, the Eulogy for Shen-hsiu is, chronce
logically, the earliest of them all (with the possible ex-
ception that the MHemorial might be a few years older--st
‘most, five). It was written in +706, the year of Shen-hsiu’s
death, by Changwyaeh.ﬁﬁ.gir21) (667 « 731). This authour was
a native of Lo-yang who, aftey much congcious striving, was
given a post in the Court of the Empress Wu. But, like Sung
chih-wen, he, too, was banished.

"He was later brought back to the Capital by the Emperor

21). Biographical entry in Glles, op. cit., no.134,
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Chungntsung‘+‘%2 and, under the following Emperor, Jul-tsung
ig.ﬁi . Was made a& Minister of Staté and given the responsi-
bility of compiling the dynastic history. Eventually, he
again fell into disfavour but was, again, reinstated. And,
according toc Herbert Giles, "his fame rests chiefly upon his
poems, the pathetic beauty of which was said to have improved
under the reverses of his later life¢"22)

The "story lins" of this document is, in essence, quite
similar to the others we have thus far encountered. Hls
version of Shen-hsiu's youth, relation to Hung-jen, stay in
the Capltal, and subsequent death and posthumous glorification,
nelther depart from nor add to the previous sccounts in any
significant way.

There are other elements, howsver, that are worthy of
note. First, no mention ls made of Hul-neng, or the split
between the Northen/Southern - sudden/gradusl factions.
S8econdly, bthe controversy over the patrliarchal succession
'is also unmentioned. Lastly, there is a great deal of ma-
terial related to doctrinal issues, much of which would seem
to contradict the views that were later attributed to Shen-

hsiu (notably by the Platform Sutra and the Shen-huil Conver=

sations). Each of these points will be treated below,

"l

22). Ibid., p.52.



B, A Thematic Excursion

Now that we have introduced and summarizede={albeit brie
fly)=--sach of the Documents under consideration, we would
like to examine several themes that are especially relevant
to an understanding of the transformations that Shen-hsiu’s
Blife®™ has been subject to. These thematic categories will
include: Shen-hsiu’s relationship to Hungejen, his relation=
ship to Hul-neng, and hls place in the patriarchal traditionm.
Also to be included is 2 doctrinel exegesis,

It should be pointed out here that this section, like
its predecessor, will be essentially descriptive in nature;
our more interpretive comments have been reserved for section

C*, below.

Shen-hsiu and Hung-jen. With the exception of Sung
chih-wen®s Memorial, which mskes no references to Hung-jen,
all of the Documents share a number of common elements with
regard to the relationship betwezn he and Shen-hsiu., First,
they unanimously report that Shen-hsiu, after completing his
clagsical training, still experienced an existential "lack®,
Thus, he wandered about in search of fulfillment and even-
tually reached the residence of Hung-jen on the East Moun=-
tain in the Ch%i prefecture. His reaction ls consistent:

“Phis iz truly my Master.®
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Secondly, each of these texts reports that Shen-hsiufs
admiration and respect for Hungnjeﬁ were, by the latter, re-
ciprocally returneds "Though the people I have ferried (to
the f*other shore®) are numerous, with regard to complete
understanding and perfect enlightenment, you are surpassed
by no one," (see A, IIX.2, IV.2).

The subsequent events in Shen-hsiu’s stay with Hung-jen,
though, vary socmewhat from text to text. Chang-yﬁeh writes
that he dilligently and unceasingly attended his Master for
six years, after which Hung-Jen pronounced that he had X
hausted the East Mountain®s Dharma (A, V.3). At this pointe=
following BHung-Jjen®s command that his disciple?s feet be
washed, and his suggestion that they sit together in medi-
tation-=Shen=hsiu tearfully takes leave of him (4, V.4).

In the Lsnka Records, the above scene does not occur.
Instead, we are told only that Shen-hsiu received the Dharma
from Hung-Jjen. His leave-taking is, apparently, to be assumed,
since the next thing we read there is that, "later, Shene
hsiu resided at the Yl-ch'uan ﬁonastery_i;ﬁi_% in the pre-
fecture of Ching J|97),® (A, IT.2).

In both the 0ld Tfang History and the Lives of Eminent

Monks, we read similar accounts of these poste-introductory
events: following his arrival to the BEast Mountain, Shen-

Hsiu immediately took to chopping wood and drawing water and,




by these activities, sought the Tao, (A, III.1, IV.i). Fure
ther, both of these documents state that Shen-hsiu went to
Mount Tang»yangf% ﬁﬁﬂ*(which ies where the Ylu-ch'usan Monastery
is located) after Hung-jen's death, (4, III.3, IV.2). It is
significant that nelther document tells us that Shen-hsiu

received the Dharma from Hung-jen.

Shen-hsliu and Hul-nenge. On the basis of the account in

the Platform Sutra (see Part One, above), one would expect

Shen-hsiu®s relaticnship with Hul-neng to appear a8 an impor-
tant corollary to his stay upon the East Mountain. In fact,
however, neither the Memorial, the Eulogy, nor the Lanka Re-
gggg§23)-nthat is, the three oldest documents here under
considergtion--ever mentions his name.

On the other hand, both the 01d Tfang History and the

Lives of Eminent Monks devote gpace to Hul-neng; furthermore,

they are mutually corroborastive. In both accounts we resd
that Shen-hsiu and Hul-neng were fellow-gstudents, studyirg
at the monastery of Hung-jen. With respect to their various
capacities, they were evenly matched and neither was favoured
by the Tao, (see A, III.3, IV.3).

Later, while Shen-~hsiu was residing in the Capital, the

Empress-«~at his urging, summoned Hul-neng to Court. The

m

23). In section Six of the Lanks Records, which is de-
voted to Hung-jen, Hul-neng®s name appears in the list of his
disciples. T85, p.128%c-14.
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invitation was refusedwzu) In both versions it was repeated
by Shen-hsiu himself, but these efforts were to no avail. In
the end, Hui-neng died without without ever crossing-over the
mountain range that separates the South from the North (A,III.4
and IV.4).

Related to this question of the relastionship between Shen-
hsiu and Hui-neng is the sc-called Northern/Southern or the

gradual/sudden controversy, to which both the Platform Sutra

and the Shen~hul Conversationg make frequent allusion gnd

reference. In our documents, however, 1t only makes a brief
appearance and, as was the case with the subject of Hul-neng,
it does not appear at all in the oldest three.

The first mention of these "northern®/"southern® desig-

nations occurs in the 01ld T*ang History, and there they are

given an essentiglly geographical quallty. That is, since
Hui-neng lived and died in the Southern reéions; his is said
to constitute the Southern School; so, too, does the Nore
thern School derive its name from Shen-hsiu®s assocclations
with the geographic north, (4, ITI.%).

The text proper of the Lives of Eminent Monks contains

24), In the Ch'uan T'ang Wen, ch.1?7 (I, 241), & similar
incident is related in Hul-nengs blography. According to it,
Shen=hgiu and Hul-an said to Chung-tsung, "In the south is the
Ch'an Master[ﬂui}mn@ng, who was in secret given the robe and
Dharme by the Mastar[ﬁung]—jen,“ end suggested that he be sum-
moned, Cited by Yampolsky, op. cite., p.65.
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a similar account, (A, IV.4)}. In the appended commentary,
however, the Northern School is associated with the practice
of cultivation (ie., gradualness) and is juxtaposed to the
Sudden Gate of the South, (A, IV.5). The Ho-tse school of
Shen=hul is alsc mentioned (A, IV.5) in conjunction with this
latter. It should be noted, though, that the commentator is
critical of the entlire lssue, end maintains that cne should
only esteem the Dharma, and should not diminish it through

personal conflicts, (4, IV.6).

The Question of Succession; The issue of patriarchal
succesgsion is a complicated one, especially if all of the
extant versions of the lineages are taken into account025)
Confining ourselves, though, to the five texts at hand, ==
(four, really, since the matter does not arise in Sung chihe
wen's Memorial)--we find that a distinct pattern emerges,

In Chang-yaeh's Eulogy, Bodhidharma 1s sald to have
brought the Ch'an Dharma to China, where it was transmitted
tec Hui~k'o, Seng-tsgsan, Tao=-hsin and Hung-Jjen. Presumably,
it was in turn paséed on to Shen=hsiu; thils is not explicitly
stated, though there is little question but that Shen-hsiu

is treated as Hung-jen's Dharma heir, (A, V.3).

25y, Aspects of this issue are discussed in Hu Shih,
"Ch'an (Zen) Buddhism In China,® Philosophy Eagt and West
(April, 1953), pPpe3=24; it is treated more fully in Yame-
polsky, Op. cit., especially pp.3-23.




ot} 5en

In the Lanka Records, as noted above.gé) this list 1is

slightly changed: Gunabhadra is listed in the first position,
thus increasing the "numbers" of the next reciplents by one.
Shen-hsiu is, consequently, listed as the seventh patriarch
and his disciple Pfu-chl, as the eighth Herein, it isg direc-
tly stated that Shen-hsiu obtained the Dharme from his mas-
ter, Hung-jen, (A, II.2).

In both the 0ld T*ang History and the Lives of Eminent

Monks, Bodhidharma ls restored to the Number One slot, Also,
both of these documents include the later-to-be-~gtandard
elements of his blography: the robe and bowl, the incident
with Emperor Wu of Liang, and the excavation of his tomb,
wherein only his robe =md shoes were found, (4, III.1=2,
Iv.1=2).

The rest of the list is identical to that glven in the
Eulogy, through Hung-jen, (4, III.2, IV.2). However, that
Hung- jen passed the Dharma to Shen-hsiu is not mentioned in
elther of these accounts. Furthermore, we read in them
both that when Hul-<neng died, his Tao was dispersed and
transmitted throughout the world, (III.4. Iv.4); however,
when Shen-hsiu dieg, though he is Imperially honoured, no=-
thing is said about a transmission. But, we are told that.

hig two chief disciples were esteemed, (III.5. IV.5).

26)0 See this Chapter, p.6 and fn.9, above,
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Doctrinal Considerations. The more doctrinal or philo-
sophic aspects of these documents, as they relate to Shen-
hsiu, are confined for the most part to the Eulogy and the .

Lanks Records.

The former of these two opens with & Discourse thatw«-
given that the text is a euloglzation of Shen-hsiuv--~mgy be
taken as representing Chang-ylieh®s understanding of his Dharms.
It begins by asserting that the body 1is empty'ﬂﬁ., and that
the mind is not real ?F'ﬁi » Further, to see the body as
void © 1is the beginning of Mysterious Function&Y A , while
viewing the mind as illusory 4] is itself the highest truth
F (4, V.1).

From subsequent statements, i1t might be best to consider
the above-mentioned mind as "ordinary mind®, in contradis-
tinction to a more fundamental or absolute "Mind®. For
example, we later read that Shen-hsiu "clearly viewed the

Original Mind * & ," (A, V.2) and that he "maintained and

respected the Lankavatara Sutra‘s transmission of the Ess-
ence of Mindﬁé‘fi s and surpassed those of the past who had
not recognized it,"® (4, Ve5). That this distinction is in
fact warranted is substantiated by the following passages:
With regard to the general outline of his
Dharma, |he advocated] focusing on each single

thought in order to stop mentation -8 #,
and using utmost strength in order to control

the mind % .
4 (4, V.b)
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And again:

‘ £
After the Mind of Wisdom;%? arises, all
things are thus az they ares.
(A; V.5)

Clearly, a contrast is being drawn between the illusory
mind that requires controlling, and the Original Mind or the
Mind of Wisdom.

In the Lanks Rejcords, the importance of Mind is also much

stressed. Therein, we read that when Shen=hsiu's traces were
.destroyed, One-Mind —'u was left behind. Further, thié One=
Mind transcends the Three Realms = S% of desgire, form, and
formlessness, (4, IL.5). |
Another important doctrinal aspect treated by both of

these texts concerns the nature of language. In the Eulogy
we are told that the Wonderful Tao originally confliicts with
language, for when "words are out, the Trué doctrine is hid-

den," (A, V.1). Similarly, we find in the Lanks Records:

The Ch'an lamp 1s silently illuminated,
[therefore] the language of the Tao is
cute-cff: mind and practice therein cease;
it cannot be commented upon in literature.
(A, II.2)

Also, we find later in the same text the statement that Shen-
hsiu borrowed words to illustrate the principle (A, II.5),

further emphasizing and stressing the fact that “words® and

Preality? are nct to be confused.

b




Also worthy of attention is the following statement that
is attributed to Shen-hsiu:

My Method and my Way can be summed up
by the two characters t°i 4% substance
and yung 5| function ,
(A, IX.6)

g theme to which we shall return in the Conclusion, below.

With regard to the 0ld Tfang History and the Lives of

Eminent Monks, the only substantigl doctrinally-related pas-

sage occurs in the Commentary appended to the latter. There,
we read that Shen-hgiu advocated dusting and wiping, whille
Hul-neng claimed that the whole is not. This is not elabo=
rated upon, but is most certainly a reference to the Mirror

stanzas discussed in Part One, above. Although, az we saw,

they are central to the Platform Sutra’s picture of Shen-
hsiu, they are alluded to in no other place in any of the
Documents.

¥* * %

Ce The Disparity Explored

It should be clear by now that, whereas the Platform

Sutra and the Shen-hul Conversations present a unified plc-
ture of Shen-hsiu, no such holistic image of him may be
drawn on the basis ¢f these biographical asccounts. BRather,

what emerges from them 1s an unwleldy morass of historical
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data, romantic fancy, and fiction which, at Tirst glance,
does not readlly lend itself to systematization. What, then,
are we to make of all this?

Some of the lncongruity that exists smongst these texts
nay no doubt be asccountted for by the various natures of the
texts themselves. Still, though, this is only a partially
sufficient and ade@uate erniswer, A perhaps more satisfyling
resolution is revealed by a closer examination of where the
incongruous elements lie. That is to say, despite the fact
that no single likeness of Shen-hsgiu can be constructe& upon
a foundation made from these documents, there is an essentially
- bl-focal pattern that can be uncovered.

This may be denonstrated by a division of our texts into
two basic groups, consisting of the Memorisl, the Eulogy, and

the Lanka Records, on one side, and the 01ld Tfang History and

the Lives of Eminent Monks on the other, (This is not merely

an arbitrary grouping, as the divisions possess a chrono-
logical correspondept).

For the sske of referential convenlence, imagine these
as two columns, and let the first group be designated as the
#lLefte=side® and the other as the *Right-¥., Through so doing,
the following facts issue forth:

Under the Left-hand column, we f£ind that 1) it is no-
where stated that Shen-hsiu knew Hul-neng; in fact, the lat-

ter 1s nowhere mentioned; 2) Shen-hsiu is said to have gotten
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the Dharma from Hung-Jjen; 3) references or sllusions to north/
south = gradual/sudden are non-sxistent; 4) neither the robe
and bowl, the inciient with Emperor Wu, or the excavation of
the tomb are cited in conjunction with Bodhidharma; 5) a good
deal of space is given over to doctrinal exposition.

Under the Right-hand column, however, each of these
polnts is systematically reversed: 1) Hul-neng is discussed
and his 1life is briefly chronicled; 2) it is nowhere said
that Shen-hsiu received the Dharma; 3) the north/south dise
tinctions are used, and thelr derivation explained; 4) all of
the Bodhidharma “paraphenalia® is employed; 5) virtually no
doctrinal elements are to be found.

In short, the Left- and the Right-=hand columns are inter=
nally consistent; further, there is a clear transformation
from the one to the other, Having thus discerned this inverted
pattern, how and/or why thls change was effected remains to
be explicated,

That 1s, what hgppened between the mid-eighth century=e=
the outer compositional limit of the youngest text on the
Lefte~eand the mid-tenth century-=-the composgsitional date of
the oldest text on the Right=--=to occasion or encourage such

a shift of view? The answer, I think, 1is, at least, twofold,

The first event was the composgition of the Pao=-1in chuan,

®the work which established the Ch%an legend and wrote the
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*history? of the sect as it has come down to us,”27) Accor-
ding to Yampolsky's account, this work (compiled in +801)

was the product of a "new" school of Ch'an that was developing
in the outlying districts of Kiangsi and Hunan while the Nore
thern and Southern schools were wilting in the capital citiesoza)
The origins of thls new sect are ambiguous at best, though

1t traced its lineage back through Hul-neng. Consequently,

the purpose of the Pao-lin chuan,

was to champion the cause of this new
school of Ch'anc...To this end, it de-
viged an entlrely new tradition of the
Seven Buddhas of the Past and of the
twenty-eight Indlan patriarchs, one
which was adopted by all later Ch'an
histories, and came to represent the
tradition as accepted today.29)

Thus, though these traditions were embellished, refined,
and elaborated upon by subsequent histories, it was this worke-
and this new schoolw=-that began the movement which turmed away

from Shen-hsiu and hls successors, and towards Hui-neng and

his descendants,.
A second major factor that facilitated this innovative

trend was the Buddhist Persecution of +845, during which more

27). Yampolsky, op. cit., p.47 and following.

rlay
28y, 1bid.

29)., 1Ibid., pp.L7-48.
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than 4,600 mongsteries, and 40,000 shrines and temples were
destroyed; further, 260,000 monks and nuns wsre returned to
lay lifaq30

Of all the Buddhist sects extant at that time, Ch'an was
the least affected by these Imperial measures, since it wes
least dependent upon Monasterles and large land-holdings. Thié
was egpecially so fpr those communities outside the large city
centers that were obviously crippled by such actions.

In other words, the Ch'an of the Capitals which, by this
time, was already in a state of decline, was essentially de-
stroyed by this Persecution. On the other hand, the "Ch'an
- of the mountains™, such as the Kiangsi/Hunan school referred
to above, were comparatively unscathed and, consequently,
carried the day.

Thus it was, in‘part, that Hul-neng was transformed from

a "one-liner® in the Lanka Records to a later Patriarch, while

Shen-nsiu was de-fofmed from a Patriarch to an "almosgt was®.

, 30). see E,0, Beischauer, Ennin’s Travels Jn T'ang Chins,

(New York, 1955), egpeclally pp.217-271. For a comprehensive
accounting of religlous persecutions throughout Chinese his-
tory, see J.J.M. De Groot, Sectarianism And RBeliglous Perse-
cution In China, first published in 1901, reprinted (Talipei,
i963), especially pp.27-93.




Part Three: SELF-PORTRAIT

One can only regret that
his 1life has proved more
popular than his work.

~wwPreface, Edwin Mullhouse:
®

The Life And Death Of An
American Writer {(1943-1954)




SELF-PORTRAIT

The two views of Shen-hsiu % % thus far presented---
despite their numerous differences=--~have at least one fun-
damental element in common, this being that they are both
essentially exbternal visions of Shen-hsiu and the so-called
Northern School 4t % . In this section we shall attempt to
develop a more idternal and self-reflective portrait of
this Northern tradition., In turn, this will be used as a
base~line against which the later Southern claims about the
North may be appraised.

Our primary:source in this attempted reconstruction is
a text that was discovered at Tun-huang in 1930.1) It is
entitled "The five updya of the Mzhayana (Northern School}®

7&jﬁ,ﬁﬁﬁ”ﬁﬁ(%§92) and has been attributed to Shen-hsiu

1)o Two versions of this text are correlatively given in
Ui Hakuju, Zenshij shi Xenkyl, Vol. TI. (Tokyo, 1939), p.468-510.

2)0 It seems likely that the final two characters of tThe

title (4t & ) are a later scribal gloss. Cf. Paul Demiéville,
Le Concile de Lhasa (Paris, 1952), p.16én.

(«=53=)
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We will begin by briefly setting the context of this
text, and will then go on to summarize its five major di-
visions from the‘standpoint of content. This chapter will
conclude with an overview exposition of the ontological
"facts" and consequent methodological "acts" associated with
Shen-hsiu and hig followers, on the basis of the materials
with which we are here concerned---insofar as such a task

is possible,

Lo Context

According to Paul Demiéville, the notion of *five
upaya" played a2 prominent role in the doctrinal development
of Ch‘an%%i and, during the T'ang Dynasty JEAPZ constituted
"one of the essential rubrics of what i1s.called the Northern
School of Chinese‘Dhyéna."4) This centrality may be dis-
cerned from several factors:

First, the Ch'u san ts'ang chi chi5) makes reference to

a "Sutra of the five updya" whose translator was, at that

time, unknowno Although this sttra was already lost by the

3), see Kuno HOry%, "Hokushi Zen", Taishd Daigaku Gake
pS (March, 1940), where the question of authorial attributiocn
is discussed,

4)o Demiéville, loc. cite.

5). T.2145. £ = g in 4k,
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+6th Centuryé) it may well have been the original source of
this later-to~be+popular doctrine.

Secondly, the historian Tsung-ni $ % (+780 - 841)7),
summarized what he considered the essential teaching of Shen-
hsiu's school as follows: "Wipe-away the dust, contemplate
purity, interpret the sltras with upaya."?) Elsewhere, five
such upaya are ennumerated by him, each of which is linked

to a specific sitra. Respectively, the Sraddhotpada ﬁ@?%é%ﬁ),

the Saddharma—nundarika.ﬁz ), the Vimalakirti %&k?”*lo),

Z\')__, —r
the Szgu-i-ching @ & fZ 11), and the Avatamsaka %}ﬁé%lz). His

description of the five unéxa13) largely agrees with what we

6)0 see Demidville, op. cit., p.17n.

7). About whom see Jan Yﬁn-hua, "Psung~-mi: His Analysis
of Chtan," T'oung Pao (Vol. LVIII, 1972), pp.1-54.

8). Translation: The Awakening Of Faith In The Mahayana,
trans. Y.S. Hakeda (Columbia, 1967).

9). Translation: The Lotus Of The True Law, trans. H.
Kern (Oxford, 1884; reprint, Dover, 1963),

10)0 Translation: L'Enseignement de Vimalakirti, trans.
E. Lamotte (Louvain, 1962).

11y, o, ,.abréviation de Sseu yi fan t'ien so wen king &4 7%
FFr BT 4% | version de Kumdrajiva de la Videsacintibrahma-
parlpyccn To 586 L2b (titre sanskrit d'aprés le Kanjur).

La premleﬂe partle de ce sltra a été commentée par Vasubandhu
(T.1532)." Demiéville, 0Op. Cit., D67, Tn.3.

12), ©portions of this are translated by Garma C.C. Chang,
The Buddhist Philpsophy Of Totality (8tate College, 1971).

13y, see Appendix *'B*, below.

HEFE KR SR
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find said of them elsewhere (see Chart One, following page).

A third source of information has‘been provided by the
manuscripts excavated at Tun-huang. Among these there are
several whiche--under varying headings---deal with the five
upaya. "Despite the differences in their titles and re-
dactions," Demiéville concludes, "all of these manuscripts
are but recensions of a single, even small, treatise, an
outline of which Tsung-mi has provided in his exposition of
the Dhyéna [Ch'arn] Schools."l¥)

In short, the following observations can be made with
virtual certainty: A slitra entitled the "Sutra of the five
upaya® was in circulation at some point between the period
of the Three Kingdoms = [# and the Liang Dynasty £ 47 {(ie.,
4264 - 502)15); that it was popular is attested to by the
nunber of summary/commentaries now extant. Furthermore,
since the texts of this group discovered at Tﬁn~huang agree,
for the most part, with Tsung-mi'*s description of the five
Egézg, we may credit his summary with a good deal of accu-
racy. Lastly, though the "Five upaya of the Mahayana(Nor-
thern School)” might well be a commentary on the above |
mentioned "lost §EE§§", it more likely represents a summary
or summary/sermon; a2 position supported by the guestion and

answer format which comprises the bulk of the text.

14y, Demidville, op. cit., D.16n.

15)° ie,, its first catalogue mention and the date by
which it was designated as 'lost®.



B. Contentl®)

As mentioneﬁ previously, there exist but slight dif.-
ferences among the ennumerations of the five upaya from
text to text, and what few there are between those with
which we are conéerned here may be conveniently seen in

the following chart:

Chart One: THE UPAYA COMPARED

"Comments on inter- "Five upaya of the Maha-
preting the siitras with yana (Northern School)™
upaya" (Tsung-mi)

1). General illustration Full display of the essence
of theﬁfifence‘of Buddha of Buddha, also called the
(42 = 14 15) Entrance beyond thought

/ (B3 RhT L B b7 )
2). Opening the Wisdom- Opening the Wisdom-Gate,
Gate & B also called the Unmoving
(%= 2£77) Gate
(W EBPTT%TZP)
3) Manifesting ithe Manifesting the Inconceivable
Inconceivable Liberation Entrance
(BRF 3 2 mAd) (BL T 2 357)
4) True nature of dharma Entrance to the true nature
(%6 =2 E '[4&) of dharms,
CZE 5% F 14 F7)
5). Knowing the Nondiffer- The Nondifferentiated Gate
entiated, Self-iso, Unhin- (X279 )
dered Liberation
(TRZ 8% 55 1)

16). The two texts provided by Ui (see fn.l, above) form
the basis of this section. Textual references will consist of

s Roman numeral (= section of original text) and an Arabic
/conttd/
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Clearly, the discrepancies betwsen these two texts are mini-
mal, the only one of significance being that the Shen-~hsiu
document---with respect to numbers one and two on the Charte-
includes &g brief summary of the principle idea linked with
the upaya (ie., "also called..."), Let us go, then, to the

text itself.

1. The Essence of Buddha: the first "upaya"l?)
The openinglsection, a general explanation of the

essence of Buddha, begins with a series of couplets that

deal with the relationship of Enlightenment'%i s Mind &,

Body;%/ , and Forgetfulness.5~f§ :

WhHere does enlightenment reside?
Enlightenment resides within the mind.

Where does mind reside?
Mind resides within the body.

Where does body reside?
Body resides in forgetfulness.
(IV, 469)

i
/contfd/ number (= page number in Ui). The further addition
of either ¥ or 2 signify which of the two versions is being
used in cases whelre they differ substantially.

17)o .In thig text, "le terme fang Qien:ﬁ{%.oorrespond
peut-8tre a prayoga, "effort, exercise”, et non & upaya,
"moyen®. Avant del se fixer comme traduction\d'ugéga exclu-
sivement, fang pien avait, en effet, servi a rendre prayoga
coep, €t 11 est possible que ce vieux sens alt survécu dans
le vocabulaire de: 1'école du Dhyana, gqui doit tant & la lit-
térsture antérieure aux grandes traductions des Tfang par
lesquelles s'est fixée la terminologie classique du boud-
dhisme chinois.® Demi&ville, ope cit., pP.17n. Though we shall
employ upaya for fang pien, the connotations of prayoga should,
as Demidville suggests, be borne in mind.
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If we reduce this to a logical proposition, the result is
that "enlightenment resides within forgetfulness”, and it is
Just this relationship that the text next considers, though
the line of argument becomes more complex:

To illuminate forgetfulness and

to penetrate body and nind:

this is passing through to

Original Enlightenment # &7 .

To illuminate forgetfulness:
tHis is the beginning of Enlightenment-é@.%i;

To penetrate body and mind:
this is Original Enlightenment.

The beginning of Enlightenment:
this is the Buddha Way 14 i&, ;

Original Enlightenment:
this is the Buddha Essence {4 14 .
(IV, 469)

The fundamental idea at work here comes from the Awa-

kening of Faith, specifically the section that deals with the

"two aspects of enlightenment".lS) Hakeda comments upon

their relationship as follows:

Original BEnlightenment is intrinsic, but Non-
Enlightenment is accidental. The latter is the
unactuaiized state of the same original en-~
1ightenhent. That ig to say, man 1is originally
enlightened or saved, but suffers because he
does not realize that he is enlightened or
saved and continues on as a blind or faithless
man grobping for enlightenment or salvation
elsewhere., The premise is that if man 1s not

18y, see Hakeda, op. cit., p.37f.
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enligh@ened or saved originally, there is
no possibility for his attaining enlight-
enment or salvation at all,19)

In other words, that we are originally enlightened yet
simultaneously uﬂaware of thigs fact is the root of what is
a seemingly insoluble dilemma. However, there is a way out
of this bind: the re-actualization of our fundamentally
enlightened state, a path to which access is gained through
being free from thought %&/j 20y

If body and mind are free from thought,
And, returning to illumination, one
idtimately examines the utter purity
of the Dharmakaya 7%
Then will he gain entry to the
Buddha Waye.
If body and mind are free from thought,
And, exerting strength, one
unyieldingly examines the utter purity
of Original Enlightenment:
Then will he gain entry to the
Buddha Way.

(IV, 469)

This being"free from thought'*that leads one on the
~ Buddha Way is sald to be analagous to a sphere of empty sky
ﬁi 7z %Z: there i$ no place that either cannot reach. Fur-

ther, both empty-£ky and li-nien are said to be: neither

19y, 1Ibid., p.38n.

20). The term ;innien.(%ﬁig-) means, literally, to be
cut-off or separaﬁed from thought and remembrance. "Beyond
thought", “free from thought®, and "transcending thought®,
are all somewhat suggestive of these qualities; depending on
the context, we shall employ all three.



produced nor destroyed T,A._. /%Eﬁy; characteristicless lﬁ j‘ﬁ H
without activity@ﬁf; }é; ; nelther increased nor decreased 7)‘*%/
F 5% ; without mind £ o .21y

Thus, when'¢ne is free from thought, when it is‘realized
that the six sense-organs 7< # originally arise without move-
ment, then does o¢ne realize, suddenly and completely‘{ﬁ_ga»
the fundamentsl essence of Buddha, (IV, 470).

2. Opening the wisdom—Gate: the secohd tupiya”

The opening lines of this section continue to be con-
cerned with the rnotion of being free from thought. When the
meaning of this is gueried, the response is that "to be free
from thought is to be un-moving 4 &#," (VIII, 471). Further-
mdre, thlis Un-moving is in accord with meditation‘ﬁZ; it
manifests the wisdom-upaya and opens up the wisdom-gate.

It is also the Un-moving that provides the basis for

ferrying unenligh&ened beings to the "“other shore®™, which

is nirvana:

Q. There is a power 7 that enlightens all
sentient beings; what is this power, and
whb are these beings?

R. The Un-moving is the power; those whose
thoughts are deluded % 4 are the sentient
beings. When bedy and mind are eternally
un+moving, this is called the ability to
enlighten all beings.

(IX, 471)

21y, vPortions of this section of the text are quoted
from the Awakening Of Faith; see Hakeda, op. cit., p.37.
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By way of further explanation the text goes on to say
that the Unmoved is stirred by eight winds. These are:

gain®k) , loss % ; defamation % , extollationZk ; joy 4

sorrow ¥ ; praise #% , ridiculei% . Each of these "sets"
contains a favourable M, element, and one that is not %, .
When one 1is enlightened about both groups, the mind attains
to the Un-movinge This is Buddhahood (IX, 471).

Thus, 28 wWwe read in section twelve:

Q. What is the Un-moving?

R. Thé Un-nmoving is the opening. What
does 1t open? It opens up the
Wisdom-Gate.

(X131, 472)

3. The Inconceivable Entrance: the third "upaya"

One of the central motifs of this third section is that
of the relationship between bondage 4% and liberation,é% o
With regard to this, four paradigmatic "types" are formu-

lated as follows:

a) The fetter of not having upiya-wisdom

When a man of the second-vehicle::5ﬂifvemerges from
meditation he is able to hear and is similarly in
touch with his other sense faculties. However, once
a meditative state is entered into, he no longer can

hear, etc. Also, he is then without wisdom and is un-
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able to preach the Dharmsa gi,2§e More importantly, he
is then unable to enlighten sentient beings. Such a
person---one who 1s dependent upon the "watering and
fertilization® of meditation-~=is szid to be in the un-
fertile stage of wisdom (ie., "nominal wisdom®, the
lowest of ten stages). This exemplifies the bondage

that results when one is without upaya-wisdom (XV,474).

b) The liberation of having upZya-wisdom

A Bodhisattva perceives that the six sense-organs are
fundamentally Un-moving Zzﬂﬁ . Thus, whether there is
a sound, there is not a sound, or sound itself fades
away, he alWays hears. He is always in accord with the
practice and cultivation of the Un-moving. Because he
has attained this upaya, his meditation is correct and
he achieves perfect stillness. This is great Nirvana;

this is the liberation that results from the possession

of ugéza-wisdom,(XV, Lol ,

c) The fetter of upaya without wisdom

The mind of a man of the twc vehicles is upaya. How-
ever, he suppresses mind in order that he might dwell
in the Un-moving, but this suppression itself consti-
tutes movement. Accordingly, the sUutras left behind
by the Buddha say that all realms stir-up the dharma

that is Un-moving. This is what characterizes the
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corrupt and the un-peaceful. This is called the fetter

of upaya without wisdom, (XV, L74).

d) The liberation of updya with wisdom

The constituent element of this category is expressed
quite simply and directly: "A Bodhisattva does not crave
nirvana. He knows that seeing, hearing, perception,
knowledge, and mentation are Un-moving., This is the
liberation :'that results from possessing the upaya of

wisdom," (XV, 474),

The importance of the Un-moving-~-an idea that figuread
prominently in relation to "opening the Wisdom-gate--=to
liberation and bondage emerges readily from the above dis-
cussion. 1t is dlso employed in the text as an expository

key to various siltras, in the following manner:

Qe What is the Lotusgs 0Of The Wonderful Law?

R, The mind, un-moving, is the wonderful law,
the body, unmeving, is the lotus.

Whep both are un-moving, one enters the
meditation callsd f‘the station of the
exposition of the Infinite®.22)

Thié is what is referred to as the Lotus
Of The Wonderful Law.
‘ (XVII, 476)

22){»@ Z % J& = 6K; Sk.: ananta-nirdeda-pratisthanta-
samadini. The state of meditation entered into by the Buddha
before preaching the Saddharma-pundarika-sitra. See H. Kern,
Ope. Cit., pP.20.
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What is the Prajna-Diamond Sutra?

Prajna is a Sanskrit word meaning Wisdom

The mind, un-moving, is chin ﬁ? .
the body, un-moving, is kang p)) ,23)

When mind and body are truly thus,
un-moving, this is what is called
the Prajna-Diamond Sutra.

(XIX, 476)

What is the Universal Garland Sutra?

The mind, un-moving, is universal,
the body, un-moving, is the garland,

thn body and mind are truly quiescent,
un-moving, this is what is called
the Universal Garland Sutra.

(XX, 476)

Clearly, the Un-moving is of prime significance and is

equated, at points, with both suchness and Nirvana, higher

than which it isiimpossible to go. It is of further impor-

tance in answer tio the question of how one awakens to the

liberation of inconceivable suchness (tathatd, %249). This

latter is assigned ten aspects:

1) The world

2) Sentient beings

3) The three periods of time
4) The four elements @ /A

5) The five aggregates

23)

chin + kang = "dizmond".
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6) HMental consciousness o 5
7f Emptiness [ﬁ ZE

8) Buddha-nature 4§ 4

9) The Buddha-body 1§ £
10) Liberation

(XXIX, 479)

With regard}to the first of these aspects, it is said
that both the common-man AL A and the man of the second-
vehicle energeticblly pursue both intellection and conception;
consequently, thew are each in an "upside-down" (tumultuous)
state. However, there no longer is either conception or
intellection Whenia sentient being is awakened to suchness:
Liberated. Moreowver, and with regard to the other aspects
listed above, 2ll intellectual conceptions must be similarly

given up; this is the Inconceivable Liberation.

L. The True Nature of Dharma: the fourth "upaya"

The exposition of the true nature of all dharma takes
place in relation to two fundamental categories, the basic
components of Whi&h are mind '\, self—naturel?t£ (svabhévajs
and meditation fg;, on the one hand, and consciousness?ﬁf ’
the limitations imposed by desire 4L %, and wisdom 2, on
the other. The overall dynamics of how these parts interact
vis 3 vis the true nature of dharma may be clarified in the

following manner.
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Pirst, when the mind grasps at the senses and perceives
the five aggregates as having "own-being” (Conze): this is
what constitutes self-nature. Secondly, when consciousness
is connected to ﬁhe objects of the senses (that is, what is
heard by the ear, seen by the eye, etc.,) it is at once bound
to and circumscribed by them: this constitutes the limits of
desire, However; both of theses "conditions" ~-necessarily--
must be transcended.

Q. What is "going beyond self-nature
and the linits of desire™?

R. When mind does not arise,
self-nature is transcended;

When consciousness is not produced,
the limits of desire are transcended,

When neither nind nor consciousness
arise,
this is the true nature of dharma.

Thus, when the ocean's water is
exhausted, no waves can arise.

Similarly, when mental consciousness
is destroyed, the manifold conscious-~
nesses are no longer produced.
(XxXv, 485 )
Furthermore, the mind's not-arising is identical to
meditation, while consciousness® not-arising is equal to
wisdom., Both of these equations are further defined in terms

of several sets of "matched pairs”, the constituent members

of which are listed below:
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Meditation % is... Wisdom £ is...

nind not arising consciousness not produced
transcending self- transcending the limits of
nature ‘ desire

absolute truth relative truth

great knowledge great compassion

the Universal ‘ the Particular

Substance Function

self—cultivation . cultivation of othérs
non-action taking action

nirvana ‘ | samsara

It should be pointed out that despite the apparent dualism
that is set-up here, it is only the transcending of both self-
nature and the 1ﬂmits of desire--~by extension, meditation
and wisdom---that constitutes the true nature of dharma (XXXV,
485 2, ). This tHoroughgoing non-dualism is further stressed

in the following section.

5, Non-differentiation: the fifth "upaya"

The core-meaning signified by "the upaya of non-diffe-

rentiation is seemingly straightforward and further affirms
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the radical non-duality that emerged in the discussion of the

true nature of dharma,.
I ipant M A ST P

In the center of the formless-dharma 4 487
there LS neither differentiation nor dis-
crimindtion; since the mind is without dis-
crimingtion, no dharmas are distinguished
between. Long/short are not differentiated,
self/other are not differentiated.

(XXXIX, 489 2)

Moreover, no distinctions are drawn between the commoner/the

sage, liberation/bondage, nirvana/samsara, sorrow/joy, wWis-

dom/ignorance, etb. "To understand non-differentiation is
spontaneous (selfkso E w~), un-~hindered liberation, " (XXXIX,
489 2 ).

Associated with non-differentiation are three Ways or
Paths 3§ : the Unhindered Way, the Liberated Way, and the
Nonabiding Way. These are explained as follows:

When the organs of sense do not hinder
their objects, transcending the objects
is the Unhindered Way.
Whén the objects of sense do not hinder
the organs, transcending impurity
igs the Liberated Way.
When impurity and the objects of sense
are both transcended, this
is the Nonabiding Waye.

(XXXIX, 490 &)

Furthermore, it is said that if the mind is not mind JF /s

and not not-mind: this is the Unhindered Way. If the body




=70

is not body ?iﬁf:aﬂd not not-bhody, this is the Liberated Way.
And finsally, if ﬁhe object realm is nct the object realm

and not not-the-object-realm, this is the Nonabiding Way
(XXXIX, 4902 ).

C. Ontology and Method

Having thus isummarized the basic outlines of the teaching
associated with S%en—hsiu and his followers, we are left with
the task of trying to "get at" what it means. Towards this
end, we have apprppriated the categories of "ontology"™ and
"method"® as organizational principles by which we can focus
on certain aspectls of the text. Although these categories
are artificial-~=in the sense that they have been created and
imposed upon the material--~they nonetheless preserve the
integrity-of-intent that we discern therein., Let us, then,
define our terms.

By "ontological®™ we mean to refer to statements and to
premises whose concern 1t is to describe "the way things
really are™ (ie. tathaté;ézjﬁy; *suchness'), Coupled to
such descriptions:is the normative proscription that one
should ultimately;realizev be in accord with, or be zawakened
to this prior suchness.

Contingent upon these ontological premises, there arises

the further guestion of "method". That is, by what means
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is such an ultimate realization or awakening effected. Seen

in these terms, é suitable answer would then have to come to
terms with why this kind of radical transformation is necessary
in the first placb°

In short, what we are asking of the text is: 1) What is
the real nature of man and the world (ontology)? 2) Whate~--
if anything--~-prewvents us from realizing or perceiving this
true nature? 3) How can this "ordinary" state be rectified
(methodology)?

Returning to our text, then, several such ontolbgical
premises emerge. The first is that the essence of the En-
lightened Mind is beyond thought (3% & ), in contradistinction
to the unenlightened mind that is mired in intellection and
conceptualization. The second is that the Enlightened Mind
is Unmoving (31§53),‘in contradistinction to the unenlightened
mind that arises and is "stirred" by the eight winds. This
Unmoving opens upjthe Wisdom-gate and, further, it is said
that the Mind that has transcended thought and the Mind that
is Unmoved are identical.

There emenatds, thirdly, the contentiocn that Original
Enlightenment (;§ %ﬁ ) is fundamental or "intrinsic", while
nonenlightenment is "accidental™ (Hskeda). Fourth, we read
that the mind is.wnot mind, nor is. it not not-mind, and that

meditation and Wishom-—uwhile having different attributes—--
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are in the end the same; that is, that the ultimate state
of things is Nondifferentiated ( 7 & ).

Several "obétacles" stand between this Znlightened Mind--
Unmoving, beyond thought, non-dualistic, and undifferentiating--
and the "ordinary mind". For one, this latter looks at the
five aggregates and the objects of consciousness and perceives
Town-being" (sva@héva; 2] %&-), contrary to the frequently
oceurring sutra-teaching. that "Own-being is empty" ( § ¢£E%ZE)O
Secondly, the.ordﬁnary mind energetically pursues conception
and intellectioni(ﬁi.,gé )=~--two modes of activity that pre-
vent us from reallizing the Inconceivable Liberation,

A third enlightenment-obstacle consists of the limi-
tations imposed b& degire (éﬁ ﬁ?ﬁ); that is, the earts attach-~
ment to sound, thé eye's to sight, the nose®s to smell, etc.

A fourth is constituted by the distinctions, discriminations,
and dualistic pertceptions that characterize this ordinary
mind; a mind, then, beset by fetters whose elimination and/or
transcendance comprises the actualization of Criginal En-
lightenment.

What remains to be exposed is how this actualization

can be percipitated. In "classical Ch'an", the methodologies

employed were kung-an ( 4 ;i_; Japanese: kdan), wen-ta (ﬁ72§ ;

Japanese: mondo), and the practice of meditationzu) (tso-ch'an;

4seé Richard De Martino, The Zen UnderstandingbOf Man,
an unpublished Doc¢toral Dissertation, Temple University, 1971,
especially Chapter X.
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é&‘f% ; Japanese: gzagen). However, the answer that issues
forth from our text is, essentially, the idea of fang-pien
(71 12 ).

Now, we saw previously that the compound fang-pien has
two distiﬁct coﬁﬂbtatioﬁsz5), aﬁd it seems that both of these
are applicable to the category of method. Viewed in the sense
of upaya or "means®, it can be seen---in general terms---as
referring to the ways by which one goes about aiding the
enlightenment of pthers (the specifics, however, are not well
defined by the text). Viewed in the sense of prayoga or
"cultivation/application™, it can be seen---again, in gene-
ral terms—--as referring to the ways by which one goes about
enlightening onesglf (the specifics are, again, not very
well~defined). Further, when fang-pien is fulfilled in both
of these senses, so too is enlightenment totally fulfilled.
As we read in Tsung-mi's “"Commentary®:

Toitranscendﬁﬁ-the mind is called
fself-enlightenment®;

(tb realize that the mind is no-mind
constitutes the transcendance of mind).

To;transcend form & is called
'enlightening others®;

(to realize that the body is no-body
constitutes the transcendance of form).

vy

25), =see fn,17, above, p.bl.
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To transcend both [mind/form] is
called the *completion of enlightenment?;

(to realize the characteristics of a

*self® and ‘other' that transcend body

mind is a liberating awareness f3 1f % 4, 20)

Thus, the basic ontological premise of the "Five upaya of
the Mahayana (Nofthern School)® centers on an Enlightened
Mind that stands in contrast to the ordinary mind. To realize,
awaken to, or actualize the former requires that mind/body,
and self/other be transcended. The basic methodology which

this involves centers on fang-pien both as upaya (viz. body/

other) and prayoga (viz. self/mind).

In short, what we find in this texXte--surprisingly
enough--~-is not the advocacy of gradualness and "freezing
the mind™ that the Southern School's exposition led us to
expect. 1Instead, we have found a teaching that, in both its
method and ontology, is remarkably similar to.that of the
Southern School itself, a point that we shall further exa-

mine in the Summary/Conclusions, below.

26)0 Appendix 'BY, p.111, below.



SUMMARY /CONCLUSIONS

-

V.

I do not know which to prefer,
The beauty of inflections

Or the beauty of innuendoes,
The blackbird whistling

Or Jjust after.

«=~=~WALLACE STEVENS



SUMMARY/CONCLUSIONS

In Part I of this study, we examined the details of
the life and teachings of Shen-hsiu T¥ % as they are de-

picted by the Platform Sutra and the Conversations of Shen-

hui 37 é? « We found that each of these documents was per-
vaded by a relentless negativity wilh regard to both of
these aspects (i€., blography and doctrine). Further, in
the concluding séction of the Chapter it was shown that
this portrait of Shen-hsiu 1s the symmetrical reverstew=
or "mirror image"e--0f that which 1s drawn of his rival
and surpasser, Hul-neng ;é ﬁ% .

The Biographical Documents examined in Part II at
first yielded a far more ambiguous image of Shen-hsiu than
that of Part I. However, upon closer examination, we dis-
covered that there was a discernible pattern amidst the
seeming morass. That is, we found therein two basic por-
traits of Shen-hsiu, each of which was egsgsentially consgsis-

tent internally and, at once, exclusive of the other. On
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the one hand, the three earliest documents unanimously cone-
troverted the traditional portrayal in a variety of ways,
while the two laﬁer documents tended to conform to and cor-
roborate the traditional accounts (not only of Shen-hsiu,

but of Bodhidharma,%iéﬁg, and Huli-neng as well) on the other.
Thus, we concluded that between ca. 4750 (the latest date

of the fearly texts') and ca. +950 (the earliest date of the
*later texts') Shen-~-hsiu's biographical-life was trans-
formed in a very specific way.

Just as the biographical accounting of Shen-~hsiu in
Part I was contradicted by materials in Part II, so too was
the Southern School®s doctrinal accounting contradicted by
the text examined in Part III. In this context, several
observations are worthy of note,

For one, the Southern exponents-~--especially Shen-hule--
characterised Shen-hsiu's teaching in terms of "gradualness”
and "freezing the mind"; in contrast to this attribution,
however, the "Five Hgégg of the Mahayana™ pays virtually no
attention to either of these concepts. In fact, its mention
of a "sudden and éomplete" %ﬁ.ggrealization9 and its dis-
avowal of the man of the second-vehicle who, while meditating,
cuts-off his conneéctions with his sense faculties and who,
thus, cannot preach the Dharma, appears to constitute a

point of view remarkably and markedly similar to that of its




critics.
Secondly, in terms of thelr major "ontological pre-
mises"--=in the sense that we used this category in Part
IIT-~~the North and South emerge as essentially congruent.
Whereas the Platiorm Sutra and the Conversations both asssert
‘ £ 4

+ oY no-mind, the "Five-

rE L

the centrality of no-thought
upzya" texte--while also asserting the importance of these
two concepts-w-sﬁresses departing from, going beyond, or
transcending (ie., %’fﬁ) both thought and the mind However,
what basically uqdeflies both of these suppositions is the
notion that the "ordinary mind" and the "Enlightened Mind"
are constituted differently.

Also, in the Shen-hul text we find several mentions
of the t'i/yung 4/ or substance/function pattern, and the
contention that meditation and wisdom are ultimately "not
two®, So, too, do we find that both of these'tenets are
of prominence in the "Five upaya of the Mahayana".

In short~u-ahd despite their much touted oppositione--
on the basis of our research we cannot but conclude that
the teachings of Hui—neng and Shen-huli, on the one hand,‘and'
Shen-hsiu, on the other, shared a fundamentally similar
vision of the nature of "suchness".

Given, then, that the traditional portrait of Shen-

hsiu has been, in.a certain sense, "undermined by new
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historical data™; 1s rejecting Ch'an tradition as "wrong"
our only alternative, or can we gestalt the situation in
another way? Thils latter option, as mentioned previously,
is the one that we prefer, but before going into the ques-
tion of what this entails, we would like to examine what
appears to us as an analagous interpretive model.

Many modern dramatists--~-especially in Prance---~have
concerned themselves with the re—creation and re-presentation
of Classical myths. Examples that come to mind are Sartre’s

Les Mouches, Giraudoux®s Electra, Cocteau's Orphée, and !

several plays by pean Anouilh. None of these works 1s ever
a mere retelling of its classical counterpart; rather,
certain thematic and contentual changes have been written
in to each, and it is this, indeed, that for the most part
constitutes the "point®™ of the drama.

That is to say, when examining Anouilh®s Antigone,
for instance, we find that many of the elements which figured
prominently in Sophocles?! version---such as the section that
deals with Tiresias-~-are absent; at the same time, certain
new elementge=-a aeveloped relationship between Antigone
and Hémon, for oneé---have been introduced.

Because we are familiar with the storyline of the clas~
sical myth (even if we are not, The French Antigone retains

a chorus that keeps us informed) we are able to detect the
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ways in which it has been changed. However, upon noticing
these alterations, we do not respond to this new: Antigone
by saying that Anoullh has gotten the original plot "wrong".
Instead, our attention is by them directed to the gquestion
of why X-particular element has been added or omitted:; that
is, what is Anouilh, ag opposed to Sophocles, saying through
this myth. PFurthermore, it is precisely at thege points of
change that the lggg§ of the play's significance could be
said to reside.

Applying this principle to the literature that we have
beén dealing with yields up to us the following task: ine
stead of gathering historical data to demonstrate that Chfan
has misrepresentéd or misunderstood itself {as scholars
like Hu Shih seenm wont, at times, to do)---and after all,
1,500 years of tyadition can't be zll bad---we can use
this historical Base—line much in the same way that we en-
ploy Sophocles in the above example: not to prove that the

new version is wrong or false, but to ascertain what the

re-creators though was important esnough to merit a change.
What, then, results when we pose the question in these
terms?

The nature of the changes that were effected has al-
ready been pointed out, but let us reiterate them briefly;

In terms of Biography, the most important re-writing was
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the demotion of Shen-hsiu from Patriarch to Patriarch-
manqué, a feat that was accompanied by an emphasis upon the
differences»-mof:background,temperam@nt, and ability~—-
between Shen-hsin and Hul-neng.

Doctrinally, we have seen that the teachings of Shen-
hsiu were, in fact, not very different from those of the
Southern School. However, they were radically transmorgified
to the point thaﬁ 180 degrees lay between then.

Why these changes ﬁere made in the original story, and
what these signify, can be viewed in several ways. In
practical-political terms, much was to be gained, by somne,
in the installation of Hui-neng as the rightful Sixth Pabri-
arch, for by so doing those who traced their lineage through
him acquired a pfeviously denied legitimacy and status. The
further biographical alterstions, coneerning "personality"”,
also served to underscore the uniqueness of Hﬁi»neng and
the comparative inferiority of Shen-hsiu and, conseguently,
his followers. ‘Ih the same vein, these doctrinal attri-
butions heightened the distinctiveness of "Us"---the Ortho-
dox tradition---in contrast to "Them"---the deluded and
heretical fringe.

In a .larger sense, though, the confluence of these
many revisions resulted in the creation of an almost totally

negative paradigmg that is, the portrayal of Shen~hsiU-=-
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both his 1life and teachings-~-as the perfect model of how
not to be. And though this anti-model appears to have had
little in common with the "historical Shen-hsiu", the former
has to this day been cast as the great advocate of Gradual
Enlightenment and, as such, has provided an efficacious

foil for the orthodox sudden teachinge.

In conclusion, it is our contention that the Chfan
tradition was willing to "Kill the Patriarch® for good
reason: through ﬁhis negation of the fictionalized Shen»
hsiu who advocates a "dusting and wiping" form of Ch%an
that lends itself readily to ossification and sterility,
it re-affirms the immediacy and centrality of the Enlight-
enment experience, without which there is no Ch'anew-
indeed, without ﬁhich there remains but the hollow shell

of Buddhism.



APPENDICES

But when one translates the Indian
originals into Chinese, they lose
thelr literary elegance., Though one
may understand the general idea, he
entirely misses the style. It is as
if one chewed rice and gave it to
another; not only would it be taste~
less, but it might also make him
spit 1t out.

—ew=KUMARAJIVA
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APPENDIX *A':

Five Biographical Documents

DOCUMENT ONE: A Memorial to the Throne, by Sung chih-wen
R 2P :+ CTW, che. 240 (V, 3076); also in WYYH, Vol.7,
Pe3732.

DOCUMENT TWO: Blography from Records of the Abllities of
the Lanks Scthl Masters; T.85, p.i128la-c.

DOCUMENT THREE: Biography from 0ld T'ang History; CTS 191,
Po13b = 1kb,

DOCUMENT FOUR: Blography from Lives of HEminent Monks (Sung
Collection); SK3C, Te50, PPe755C = 756b; also in
'Chinese Version®y no.59, p.30022a~ce.

DOCUMENT FIVE: A Funeral Inscription by Chang-yueh Ik 3b
CTW, ch. 231 (V, 2953 - 54); also in WYYH, Vol.12,
Po5389c - 53%1ale
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'DOCUMENT ONE

"A memorial to the Throne on behalf of the
monks of Lo-yang >% g who requested that
the Ch'an Master Hsiu % 12 (i be ceremoniously
welcomed®

With due respect, we understand that on a certain day
Tao-hsiuf&z, % the monk from the Yi-ch'uan monastery * i Ej‘
was welcomed by a Royal Envoy., Your Majesty has dreamed of
this man, and greatly promoted this affair.

Everyone came to polnt him out; night and day they
came to guestion this monk who was devoted to the perfect
principle % 2% of nénwproduction,ﬁ.’*: 4 , and who transmitted
the East Mountain's Wonderful Law R . %) 3%.

He founded an abode which was difficult to reach and,
when his years exceeded ninety, his form was still elegant
- and flourished more:each day. His vast benefits becanme
even more profound.

The disciples in the Capital were crowded by many be-
lievers who did not think that a thousand 11 ¥ was too far
[to oomé]; five [different] schools came in company with
each other. With processlional gongs, robes, and flsh-syne

bols, they marched up to the grass Halls, going back and

(X.1)
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forth between their huts like geese travelling to their
nests. |

When clouds collect, the fog, too, becomes thick; let
the False go away ahd the True come forth.

Concealed in the desolate forest of the Three Chu's
= ?@ s nhe followed the Buddhaﬁ% and pralsed transformation.

The wooded mountains he loved were far away; he had
resided in Ching-naniﬂ @ for a long time and had connectiocns
with the State; now [he wished] to return to Hu-pei T% b
He longed for the common ways of Chiu-chang /L :L like [one
longs for] his parents. [Nonethelesé] he was looked up to
and respected by the men and women of San—hoEiET like a
mountain.

An officizal stétement instructed Buddhist followers:é% 4ﬁi
to spend the night in the wilderness, since dharma 3% affairs
are welcomed in the country.

I1If the Light who was caused to come to the Capital
[now] departs, those near and far will lose hope.

Tao~hsiu put a#ide the sense of decorum which was the
prevalling custom; he esteemed and respected unusual people
and was in harmony with multitudinous desires,

Having been invited to the Capital by those people who
nourished dharma affairs, these latter came to Lung-men %Efﬁ
to welcome Tao-hsiu with praise. Thus, the Light was met
with heavenly decorum and profound submission; [everyone]

struggled [to see hiﬁ].

(I.2)



-85

DOCUMENT TWO

The great Master of fhe T'ang )? dynasty, from the Y-
ch®uan Monastery * % %  in the Ching prefecture # ) was
[named .Shen«] hsiuﬁﬂ%. The great Haster from the Shou-shan
Monastery %‘— th ftr in the An prefecture ? ) was [_named Hsuan-]
tse[ L ]Ei . The great Master from the Hui-shan Monastery
%fﬂzﬁ- on Mt. Sung %m in the Lo prefecture & ) was [ngmed
Hui-] an [_%]'——j? .

These three great Masters were the National Teachers of
three royal sovereigns: Tse-t'lien 7“1‘} X the great sagely Em-
press A % 9% ; Shen-lung ¥ ¥t the great Emperor & '—3‘? who
responded to the Mandate /93 of Heaven ; and the "retired”
king ﬁ,h?[Jui-tsung%;’y\ ]e The previous great Master [Hung-»]
jen[3] .7l prophesied that: “Later, |[those who)] preach my 1
Tao :li will only number ten." He was succeeded by them all,

According to the Annals of the Masters and the Dharma

.~
[

of the Lankavatara $cnool % 4o 14 ~ 3£ £ » which was
compiled by the monk from the Shou-shan Monastery in the An
prefecture [Hsuan-tse], thlis Chfan Haster [Shen-] hsiu, lay-
surname Li % , Was & native of Wei-shih BY X in the Pien
prefecture ;T 1)+). He travelled to the upper stream of the

[Yang-tze] river, searching for intellectual [fulfillment],

(IL.1)
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and longing for the Tao.

Sojourning [on fooﬁ]. he reached the Twin Peak mountains
ﬁ;% % di in the Ch*i prefecture &f 7)), which was the residence
of the Ch'an Master |Hung=] jen. |From him, Shen-hsiu ] obtained
the Dharma % of Ch'an.

The Ch®an lamp is silently illuminated, [thereforé] the
language of the Tao 'is cubt-off; Mind ‘W and Practice T therein
cease; it cannot be commented upon in literature.

Later, |Shen-hsiu] resided at the Y&-ch'uan Monastery in
the Ching prefecture. 1In the first year of Ta»tsu'ﬁmﬁﬁ[= +701J
he was summoned to the Eastern Capital[} Lo-yangjgigﬂand,
acconpanied by carriage, he came and went between the two Capil-
tals [the other being Ch'sng-sn k % | ., in order to teach. He
personally acted as the Emperor®s teacher.

Tge-t'ien, the great sagely Empress, inquired of the
Ch*an Master Shen-nsiu, saying: "The Dharma which you trans-
mit, of which house is it the principle doctrine?®

He replied: "I‘received {;nstructioﬁ] at the East Mountain
Dharma School X 4s 3% 7 in the Ch'l prefecture.®

"On what scriptures does [thisschool] depend?®

He replied: "The Prajnaparsmita Sutra M} 3% 4% spoken by
Man jusri Zx.,§§k[ﬁhiph teaches| one-action samadhi —4T = #f."

Tse-t%ien said: "If we discuss cultivation of the Tao,
[you say that] the East Mountain Dharma is unsurpassed. But,

since you are a disciple of [HungQJJen, such a phrase natur-

ally becomes you."

(II.2)



On the thirteenth day of the Third Moon, in the first
year of Shen-lung ¥ 3 [: +705], the great Emperor who re-
sponded to the Mandate [:Chung-tsung ‘%Eﬁ ], proclaimed:

*"The Ch'an Master®s traces are fgr from the common dust [of
the worli]o His spiritual excursions are outside [the realm]
of things. He 1s identified with the wondertul principle of
formlessness & 48 ¢ and he transforms by teaching ithose who]
are entangled from having missed the path. Within, his con-
centration % resembles [stili] water; without, his morality
%ﬁ, resembles the purlty of a pearl.

"This disciple takes refuge in Buddhism:*§<%2» Stopping
and starting at ford and bridge, I wish to open the Dharma
gate and long to meet the leader of the Tao.

“Yesterday, the Chfan Master expressed a wish to return
to his original prefecture° [My reply is thatl thls 18 not
suitable. I hope you will help me to fulfill my wish, and
will not hinder yourself with attachment to your homeland.®

A letter was seht to express these sentiments, and no
more was said [about}returnin@ﬂo

The two Emperoris admiringly received instruction [from
Snen—hsiu] and, by his instructions, the psople of both Capl-
tals were transformed. Officials and commoners allke received
his benefits, and innumerable people were ferried [to the
*other shore']. Alsb, an Edict ordered that the Pao-en Mona-

stery 38 ¥ % be established in the great village of Li 3,

(I1.3)
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his birthplace.

On the twenty-éight day of the Second Moon in the second
year of Shen-lung [: +706], without sickness, iShen-hsiuJ
peacefully sat [and‘wrote his] last testament with three char-
acters: "Yield to the crooked and the straight,” /& ﬂ)&i .

Thereafter, he died at the T'ien-kung Monastery A &
in the Eastern Capital, aged more than one-hundred years. The
entire city and the four groups [of the Samgha] extensively
adommed [the city] with palatial bannefs. He was ceremoniously
buried on Lung-men mountain H& P i,

All of the roysl sons-in law and princes wrote funeral !
odes, and an Imperigl edict proclaimed: "The late Ch'an Master
Hsiu, hed a wonderful cognition of external harmony; his in-
ternal spiritusl capacity shone clearly. He searched for the
profound non-duality and he alone obtained the urna pearl. He
preserved the gate of True Oneness and he aloné made manifest
the mirror of Mind Dwith a] perfect and spiritual response to ,
circumstances.

"His form was‘intermingled with the brilliant spirit, and
he ablided in non-actﬁonf@@%ﬁ « His [Worldly] dust was purified
and hls [ggggg] burden was removed. What he nourished [within,
himself] attracted admirstion and, daily, his vital essence
was sharpened. He thoroughly comprehénded the future and the
mystery and subtlety of previous conscliousness.

"He guided the senses of sentlent beings % 4 and, without

[deliberate] intention was one with the essence of Great

(II.4)



Compassion %Ljﬁ [:mamékaruné]. Through transformation, he

followed [worldly] econditions.

*"All at once [I am] grieved by this black day's conclusion.
lI Will] always remember the teaching of the transmission [of
Mindje And, although hls principle is not connected with
name ¥ and form #f , and he is not dependent upon posthumous
honours, [because of my] urgent memories of the Haster's quall-
tiesvp[I Wish]to adorn his glory. May I declare him the *Ch'an
Master of Great Penetration® Aj# {3 Ef ev

Another proclamstion declared that the Palace Librarian
Lu chengach"ﬁan,gg,m.$% was to be dispatched as a Royal Mes-
senger and to take this Edict to the Ching prefecture where
it would be displayed. {Some of Shen~hsiu's] disciples were
to be ordained {as part of this honour]e Also, an officisl
name tablet [bearing the Royal Seal] was to be placed on the
Monastery gate. When these duties were completed ICheng-
ch'ﬁan] was to return to the Capltal and report to the En-
peror.

In pralse, his disciples said: "Utmostly perfect was

our Master. His Tao exhausted absolute trutn ﬁ;?* [paramﬁrtha]
and his purity was made clear. He was pertectly enlightened

E@ Wﬂ [bpﬁtatathaté]m he displayed the highest Tao, and he

explained the higheslt prajha. Hls traces were destroyed,
[leaving only] the One Mind, Mind which transcends the Three

Realms. [He] borrowed words to illustrate the Principle 3% and

(IT.5)
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following this Principle, he was identified with it. He was

always the Dharma raft, helping what was his to help.®

The great Master said: "The Nirvana Sutra says, *The one
who understands well is called & Master of Vinaya® 1Z b7 ; the

truth is explainedjin the text, but the realization is within®

Ee glso salid: "Thls mind, is 1t Mind? What Mind is this
nind?®

He also sald: PSeen-formgt @, y 1s it Form? What form
is this form?”

He also said: "When you hear the striking of a bell,
does the sound exist before or after the striking? What sound

is this sound?®

He also said: "When the sound of the striking bell exists
only within the Monastery, does this sound exist in the World

of Ten Directions, as well?™

He also sald: %The body is destroyed, the shadow is not.
The bridge flows, the water does not. Generally speszking, my
Method % and my Way £% can be summed up by the two characters
Ei;'¢$[substancé] a@d Jung ﬁ?[functioﬁ]c This is also called
doubling the Gate of Profundity; it is alsc called turning the

Wheel of the Law; it is also called the fruit of the Path.®

He also sald: "When you do not see [are unenlightened?]

(IX.6)
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you see [somethingih; when you see [are enlightened?}o you
see |the same thing?] again."
He also saids: "The Ying-lo Sutra % 58 4% says, ‘The

* .
Bodhisattva'% [Z is enlightened but not quiescent; the Buddha
4% though quiescent, still enlightens.'®

He also said: "The tiniest mustard seed can enter the
massive Mt. Sumeru, yet Mt., Sumeru can alsc enter into the

mustard seed."

Seeing the flying birds pass over, he inquired: "What

thing is this?®

He also said: "When are you able to sit in meditation

on the tip of a tree branch?®

He also said: "Are you not able to pass straight through
the middle of a wall?" '

He also said: “The Nirvana Sutra says: fThere was once
a Bodhigattva whose body had no borders, who came from the
Eastern region.' If the Bodhlisattva®s body has no borders,
how can he come froﬁ‘the Eastern region? Why does he not
come from the Northern, Western or Southern regions? The

abllity to identify cannot be obtained."

(XZ.7)
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DOCUMENT THREE

The monk Shen-hsiu 3% % , lay-surname Li % , Was a native
of Wei-shih BT & in the Pien prefecture YR ) , In his youth,
he read the Classics4%® and Histories £ completely. Towards
the end of the Sui f% dynasty, he left his family to become a
monk .

Later, at the Tung-shan Monastery jizh % on the Twin
Peak mountains %3 2 Uh  in the Ch'i prefecture %fr‘”') , he met
the monk Hung-Jenﬁ},ﬂ_ who took sitting in meditation ék-%%
as being his profession. Thereupon, he sighed with conviction
and exclaimed, "Thls is truly my Hastert"

Inmedigtely he went to serve Hung-jen and especially took
to voluntarily collecting wood and drawing water, in order to
seek his [Hung-jen'sj Tao_ﬁi e

In the past, towards the end of the Later Weiﬁé'ﬁﬁ?, their
was a dramsna ’f‘g Eby the name of] Bodnidharma% }? . He was
originally an Indian Prince * ff.ﬁ;'f but renounced household
life in order to [sﬁritually] protect the country. He entered
the South Sea}ﬁ)y‘-’é,\dh’an School®'s Wonderful Law ?gﬁ £ L Sk,

1 AND OBTHINED THE

It is sald that since [tne Time of] Sakyamuni“s.%g 72,
transmission, there‘has been a robe and a bowl which act as

signs of tnis transmlssion from generation to generation.

Taking this robe and bowl in his hands, Bodhidharma left

(I1I.1)
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[India] and salled the sea. Arriving in Liang ,’fi » he pald a
visit to Emperor Wu i¥ % « The Emperor asked [Bodhidharma_]
about mundane affairs| 74 A 2 £ ] , but Bodhidharma did not
speak [back]., Thereupon he entered Wel and seciuded himself
at the Shao-lin Monastery on the Sung Mountain & 4 /) 2% &
where he encountered poison and died.

In that year of the Wel dynasty, the envoy Sung-y&n ’;F /2’
saw f_Bodhidharma's] discliples excavating his tomb at Ts'ung-~
ling {{J gg\ ; they found his robe asnd his shoes, but nothing
more.

Bodhidharma transmitted | the Dharma] to Hui-ko 23] who
once cut off his left arm in order to seek just this Dharma.
Hul-k‘o transmitted| | to [Seng-__l Tsan A€ ]5% ,by whom it was
transmitted to Tao-hsin ﬁﬁ,by whom 1t was transmitted to
Hung-Jen 3h B o

Bung-jen, lay-surname Chou;}g) s Was & native of Huang-
mei% #8 . In the beginning |[of his career as a.monk] Hung-
jen and Tao-hsin lived together at the Tung-shan Monastery and,
for this reason, thetir Dharma was referred to as the "East
Mountain Dharma School® F. & 5% F9.

¥hen Shen-hsiu became a disciple of Hung-jen, the lattér .
valued him deeply [a‘nd recognized that he Was] extraordinary.
Addressing him, [ng-jen] sald: %I have ordained many mnen,
but with regard to profound understanding and complete enlight-
enment, there is no one who surpasses you."

‘ x
Hung-jen died in the fifth year of Hsienoheng)?& 7 [: +6?4J

(111.2)



[Thereupon] Shen-hsiu went to the Ching prefecture #17) and
dwelled on Mt. Tang-yang & B% s . Subsequently, [Empress]
Tse~t®ien ﬁ‘.\ & heard of his reputation and ordered that he be
escorted to the Capital. When he arrived, [Shen-hsiu] wa.s
carried into the paiace in 2 shoulder sedan; [f‘urther, the
Empress] personally performed the kneeling ceremony. [She
also] decreed that the Tu-men Monastery Ffz £ % be bullt on
HMt. Tang-yang, for ﬁhe purpose of displaying his virtue '/f%f

At this time, from the Princes £ and Dukes &4 down to
the scholars + and commoners F—? of the Capital city-- [they
ail] heard of his reputation and struggled to have audiences
with him. At simply seeing the dust [raised by his feet]
they prostrated themselves In respect. Dally, they came by
the thousand.

When Chung-tsunig“%/ri? [posthumous title:] Esiao=ho 7’%2?1
ascended the throne, [he wasj even more respectful of Shen-
hsiu*s extraordinariness. Also, a Drafting Official ‘}Z%i %k/\
named Chang-yﬁeh 3&3’@ . While maintaining the propriety of
an immediate disciple, often asked Shen-hsiu about the Taoc.
Returning [from these sessions] he would say to others: "The
Ch'an Master®s body 1s eight chih A long, hls eyebrows are
bushy and his earlobeées are refined., How imposing are his
me jesty and virtuet He has the form of a mighty ruler.”

Shen-hsiu's fellow student, the monk Hul-neng %ﬁﬁ, was
originally a native of the Hsin prefecture 5}5‘(')')') « Coumpared

to Shen-hsiu in practice 'ﬁ' and ablility ;’Lkg he was evenly

(IIL.3)
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matched. After Hung-jen's death, Hul-neng lived at the K'uang-
kuo Monastery }g £ % in the Shao prefecture LR

Of old, there were many tigers and leopards on Mt. Shao-
chou [but upon Hui-neng's arrival;]they all suddenly disappeared.
Far and near, people exclainmed {about this] and they all took
refuge [1n him].

Shen-hsliu once approached Tse=t?ien, requesting that she
invite Hul-neng to be escorted to the Capital; however Huil-
neng firmly declined. Once sgain Shen-hsiu repeated the invi=
tation, wrliting the note himself. [In response] Hui-neng sent
a messenger, saying: "My figure and form are short and vulgar;
if the people of the Northern regions At + see [me]| I fear they
would not esteem my Dharma. Further, my late Master thought
that my Southern School @/{fj\ had an affinity [with the South:]:
this, also, cannot 'be dlsregarded.”

In the end, he died without crossing the mountaln range
[which separates the North from the South]. Thereupon, his
Tao was dispersed and transmitted throughout the world. [As
a consequence] it is said that Shen-~hsiu constitutes the
Northern Scool 4t 72 , and that Hui-neng constitutes the Southern
School.

In the second year of Shenulung;?* %é E: +706] Shen-hsiu
died. Scholars and commoners alike came to his funeral pro-
cession. Also, there was a decree that the posthumous title
"Ch'an Master of Great Pemetration" A A 7% fi be conferred

[upon him]. Furthermore, at Hslang-wang ﬁ@jﬂ , his former

(IIX.4)
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residence, the Pao-en I-ionastery%& 2 3}' was established,
Prince Fan of Ch'i mi,ﬂiﬁa ’ Chang-yuah and the se-
lected scholar Lu hung-: Ln J’% all wrote eulogles., After
‘ fis A %, 25
Shen-hsiu's death, his disciples Pfu-chiF X and I-fu® 13

were both esteemed by their contemporaries.

(III.5)
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"shen-hsiu ¥ % of the Ching prefecture %Y ") and
the Tu-men Monastery | f7 %4 on Mt. Tang-yang & Yisan

The monk Shen-hsiu, lay-surname Li é Wasg a native of Wel-
shih Z1 K, which is now the Eastern capital X #,In his youth,
he comprehensively read the Classics4Z and Histories £ and was
well-learmed, Thereafter, he was determined to renounce worldly
[life] : shaving [hls headJ and dyeing [his clothes] he then
received the Dharma 3%.

Later, on the Twin Peaks 4% 4‘% at the Tung~shan Monastery
% 4+ % in the Ch'i prefecture 2f *) he encountered the Fifth
Patriarch B #8, Master Jen Z g7 . [This latter]| took sitting in
meditation ife% as hHis profession. Thereupon, Shen-hsiu slghed
and said, "This really is my Master.” Thus, he dilligently
took to carrying waﬁer and collecting wood while seeking [Hung-
jen's] Tao LE/.

Towards the end of the former Wei% ';f%” there was an
Indian A% dramana 34 P9 [by the name of] Bod;h:i.cllflarn;za‘?f%—,}i%A who
obtained the Ch'an School’s f¥ ¥ Wonderful Law-4¥:% . Since
Sekysmuni Buddha #% ¢ 44 [the Dharma] has been transmitted with

" a robe and a bowl which act as signs of this transmission from

generation to generation,

(Iv.1)
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Sailing the sesg, [Bodhidharma left India and] came [to
China, where)] Emperor Wui\V # of Liasng? inquired about mundane
affairs[% A ~ 2] . Bodhidharma esteemed the direct-path
transmission of the essence of mind ‘I %?[but] this important
teaching [and the Emperor's concerns] were mutually incompatible,
Thereupon, like a rock thrown into the water, [Bodhidharma]
entered Wel and secluded himself at the Shao-lin Monastery 4y Ak F
on Mount Sung g;fL where he subsequently died.

At Ts'ung-ling:% %ﬁ that [same] year, a Wel envoy [named]
Sung-ylin K& saw [Bodhidharma®s] followers excavate his tomb.
They found his robe and his shoes, and that was sll. [His]
Dharma was transmitted to Hui-kfo %%éi , by whom it was transe
mitted to Seng{-tsan|fZ[#], by whom it was transmitted to Tao-
hsinii {4 , who transmitted it to [Hung-]} jen {34153 . Jen and Hsin
dwelled together upon Tung-shan; therefore, their Dharma[ﬁas
known | as the East Hountain Dharma School R /A 3% P4.

As soon as Shen<hsliu began serving Hung-Jen, the latter
silently recognized hls profundity; moreover, he addressed him
with reverence, saying: "The people I have ferried [to *the
other shore“] are numerous, but when it comes to complete‘and
perfect enlightenment, you are surpassed by none."

In the middle of Shang-yin L 7z [= +674], Hung-jen died
and, thereafter, Shen-hsiu crossed the river and went to live
on Mt. Tang-yang 5 44 4 . Buddhist followers from the four
seas heard of [Shen-hsiu’s] reputation and scattered his Tgo.

[His] fragrance was praised and its scent reached everywhere.

(1Iv.2)
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The Empress Tse-t®ien 81 K [alsc] heard about him and or-
dered that he be brought to the Capital. {Upon his arrival, Shen-
hsiu] was escorted to the Palace in a shoulder-gedan; moreover,
[Tse-t%en] persconally kneeled before him in [the Imperial] chapel.
Abundant pralse was bestowed upon him and he was frequently asked
about the Tao. It was also decreed that--upon the mountain where
he formerly dwelled-=~the Tu-men Monastery'ﬁ§ Fﬁ‘% be erected as
a tribute to his virtuef%ﬁ.

At this time, from the Princes £ and Dukes %4 down to the
scholars T and masses EE of the Capital cityo-[they all] strug-
gled to have an audlience with him, At seeing the dust [raised
by his feet] they subnissively prostrated themselves: dally,
they came by the thousands. When Emperor Chung-tsung GF 2?
[posthumous ‘citle:] H’siaouho%f" asgcended to the throne, he
esteemed [Shen_hsiu];even more [than had the Empress].

A Drafting Official “F % /A [named] Chang~ylieh §& &% would
frequently question [Shen-hsiu] about the Dharmz, and maine
tained the propriety of an immediate disciple. Returningifrom
these sessions] he would say to people: "The Ch'an Master’s
bedy is eight EEEQ‘E« long, his eyebrows are bushy and his eyes
are refined. His majesty and virtue are eminently lofty. [He
has} the capacities of a mighty king."®

In the beginning [of his career as a monk] the Chtan Mas-
ter Hui-neng ‘% ﬁﬁ wag a fellow-student of Shen-hsiu; and with
regard to virtue#%? practiceff’ and appearance ?9 they were

reciprocally matched. They were mutually helpful, and nelther

(IV.3)
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wag favoured by the Tao.

[Shen»hsiu] onge approa.chedl the Empress T'len and re-
quested that Hul-neng be escorted to the Capital; however,
‘Hul-neng firmly declined. Shen-hsiu sent another note, this
time writing it himgelf, and explained that the Empress's
intention in summoning him up [had been to plese Shen--hsiu].
{Still] they were unable Eto change his mind]. A messenger
was sent [by Hui-neng] saying: "My appearance f% 1s not very
handsome; if the pecple of the Northern region At 1 would
see [my] shortness and }Tulgarity, I fear they would not re-
spect [my] Dharma. Further, my former Master thought I had
an affinity to Ling-nan %b;\ [';5 : this, too, cannot be disre-
garded.”

In the end, [Huli-neng] did not cross the Ta-y{'i mountaln
range ﬁ. };“’: /“:jé [which separates the North from the Sc:vuth:)i> yet
hls Tao was trensmitted throughout the world. It is sald that
the Hsiu School is the Northern, and the Neng School is the
Southern: the names of the two schools (‘north’ and *south®)
are derived from this,.

In the second year of Shen-lung 7% §{ [= +706 ] Shen-hsiu
died. Scholars and commoners alike attended his funeral pro-
cesslon. He was given the posthumous title "Ch'an Master of
Great Penetration® 7&@ T“%’ gfi ; also, at Hslang-wang FME
his former residence, the Pao-en Monastery was established.

Prince Fan of Cn‘iﬂi i—%/‘-l , the Duke ot Yen, Chang-ylien

¥ B/ 3k s+ and the selected scholar Lu-heng /& 54 , each

(IV.4)
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prepared a eulogy. The eminent scholars and well-known officials
who mourned [his deéth] could not be counted., [Shen-hsiu'sjl
disciples P“u~ch1$}}2§ and infui% % were both esteemed at
Court and in the country because they followed their former

HMaster®s Tao.
Historlan®s Commentary %~E? 2

The differing smells of the bitter and the sweet con-
flict with one another. If the sweet cannot vanquish the
bltter, then pure bitterness wlll prevail for the momeﬂt;
[conversely] if the bitter cannot overcome the sweet, then
pure sweetnegs will function 1In the event. If the case 1is
similar to this, [it is like] presceribing medicine to treat
a disease: partial emphasis [i.e., bltter or sweet herbs]
surely departs [fromwthe prescription's] effectiveness.

Of old, with the deatn of Bodhidharma, subtle words
ceased to be. Since the funeral of the Fifth Patriarch, the
Great Teaching A % has disappeared. As for [Shen-]hsiu, he
[advocated] dusting and wiping to enlighten the mind; as for
[ Bui-]neng, [he claimed that | the whole is non-existent, and
thereby promoted the Tao.

When we cone to‘[what] circulates in, and influences
the North reglon, [it cen be seen that they] honor cultivation
and the practlice of dilligence; from here, divergence begins.
The teaching of the Sudden Gate %ﬁ\fq &o Enlightenment] has

flourished and been served in the South. Thereatter, Ho-tse

(Iv.5}
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% 52 [the school of Shen-hui?¥ € ] prevailed in the Niddle
Land., With the Sudden Gate [they] rejected complicated cul=-
tivation and refinement, but Istili] did not remove the Great
Rock [Shen-hsiu?).

Those who press a string against the elephants hide are
acting with hasty minds and spending their time in vain. Thus,
they encouraged eacn one to love his own relatives, and they
grouped themselves gparte.

Therefore, Lu»yiﬁ% ai[a disciple of Shen-hsiu, and a court
official] reported to the throne that Shen-hui [should be ]
censored and deported to Lo-yang Y% ?% : this was because [Shen«
hui] erronsously treated the 1lllness with only one medlcine,
Subsequently, the mutual conflict between the bitter and the
sweel was made maniﬁest and verifiled,

The principle of illness has not yet bsen affectsd, but
perverse quarrels have already besn completed. Man should
only have estesm for the Dharma: what reason is there for men
to diminish the Law |because of personal conflicts]?

These two disciples were unable to accomplish the task of
washing the dust off the Master's feet, but they |were able to)
break his legs [Witﬂ ease]. Is this not analagous to their

understanding!

(IV.6)
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DOCUMENT FIVE

Selections from:

"Eulogy for the Ch'an Master of Great
Penetration A ;A 1¥ E?ﬁ from the Y-
chfuan Honastary i % in the Ching
prefecture 7 7)) ®

Discourse: The Four Basic Elements \® 7“\ are completed
by what? The body &

The ten-thousand established Dharmas 3L % =% are mastered
by what? The nind & o

The body is empty /fi 4

Thus, when this body is seen as void T—E it is the be-
ginning of Mysterious Function 5{}‘ H‘—) e

The mind is not 'real Jf % &

Thus, when the mind is viewed as illusory 47 , this it-

self is the highest truthn yé\ coee

The Wonderful [_T’ao] originally conflicts with language:
when words are out, the True doctrine is hidden. Therefore,
the Tathagata's ﬁ(ﬂﬂz\ intention was to transmit the Essential
Tao %,\, ; he had the strength to uphold Perfect Virtue 2 1'\. .

For myrlad kalbas. end distantly, he hands over the

nmudrs seal 2 FJl ; in the moment of a single thought, and

(Vol)



w104

instantly, he recelves the Buddhskays 'ﬁﬁﬁ/ o

Who ls the man who will enlarge upon this? This man,

the preclous Chtan master of great penetration.

The Ch'an master who was honoured snd pralsed as "greatly
penetrating®, had the (taboo name) of Shen~hsiu "VF % : origi-
nally surnamed Li % s he was & native of Wel-sghih /%T K in
Chen-1iu B2 .

His mind saw through the nine ZAsravas 7, };% and his pro-
found understanding wa.s quick to be awakened. His body was
elght chih ﬁ long and he [possessed] refined eyebrows ;and
large ears. He corresponds to the form of princes and earls;
he is in agreement with the capacitlies of the virtuous and
the sagely.

| In his youth, he was a total student, wandering to the
borders of the Yang-tze >L [in order to] inquire about the
profound doctrines of Lao % and Chuang ;ﬁf_ » the principle
meanings of the Histories f_[izxﬂj and the Book of Changes % [___Z\zﬂ
and the Sutras gzzlz and Sastras i/q?; of the Three Vehicles = ﬁn
He zlso observed the fourfold Vinaya\"ﬁ]}n\/f?e He thoroughly
understcod the grammar and commentaries of the m[-m] \";‘%‘J [i]

and he penetrated the phonetics of both Wu & and Chin F ....

In the year that he understood the Heavenly Mandate X_ (,%
L= age fifty], he uprooted himself from the world of men.
He respectfully heard that [Hung-:f jen [ﬁ}\] ,1'7; » Who had pene-

trated the Dharma 5% of the Ch'an school 79 F] was residing

(Ve2)



-10 5~

in the Ch'i prefecture%% ) e

When Bodhidharma (¥ /' came east from India K %, the
Dnarma was transmitted to Hul=k'o %%.{I ' thenSeng-tsanuf% %%
then Tao-hsin 3§ 1% , end then to Hung-jen. The name [of the
school] continued; the footprints [of the teaching] were re-
peated; the characteristics were continued by the Five Bril-
lisnces Hi.%ﬂ o

Thereafter, not impeded by great distance, [Shen-hsiu]
ovefcame [mountains]‘and crossed [rivers] in order to pay a
visit to the Master. With regard to profound understanding,
his empty, receptive, ahd fertile mind was identical to the
rich mind of his teacher. Hls deesp aspprehension was on the
same path as the True Vehicle gz jk; « He exhaustively pointed
out false consoiousness-ﬁ'g%% » and clearly viewed the Original
Mind ZF’<J o He dwelled in the quiet state of nirodha 25\#$C
and acted in the sphere beyond affirmation.f% and denial-ﬁ% o

He had a Master and [was thus able to] complete [his]
training . [This completion] is that which Dipamkars Buddhsa
KEK %ﬁff%@escribed as] the Dharmas-gate of.the King of Emptie-
ness ?E E £ f7 which cannot be spoken of with wordse.

For six years, he dllligently attended |his Master ]
stopping neither day nor night. The Grand Master, s=ighing,
said, "The East Mountain Dharma_%i_d*zi is exhausted in
Shen-hsiu.®

Hung-jen then ordered that his &Shen-hsiu's] feet be

(v.3)
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washed, and suggested that they sit together [in meditation]. .
Thereupon, [Shen—hsiu] tearfully took leave and departed, con-
cealing himself in seclusion.

During I-fung{k B\ |{= +676 to 679 | he began to establisn
himself at the'Ya»ch'uan Monastery, where his name is in the
Register of Monks.

Seven miles east of thls monastery, the earth is flat
and the mountains are lofty; regarding them, he said: "This
is just the solitary peak for the Lanka §% {° school, and a
monastery for ordination. Lying on the grass under those
shady pinetrees, I would grow old there."

LBut as] the cloud follows the dragon, and the wind
follows the tiger, Lso too] must the Sage come out when the

Great Tao prevallsSeeos

The disciples were repeatedly looked after {by Shen»hsiﬁ],
and there were some who excelled in the four states of dhyans
Gﬁzﬁ¥ . Seventy received official promlnence, and three=-
thousand tasted the Tao ﬁﬁiﬁ_ N {Stili] they did not surpass
[the Masterq.

With regard to the general outline of his Dharma, [he
advocated] focusing on each single thought in order to stop
mentatimné;ﬁ? [=sam3ﬁ§], and using utmost strength in ordér
to control the mindgf%gk;‘. As for his entrance A : classes

are levelled and everyone 1s a Sage %E ; as for his benefit:%ﬁ:

practice has neither before nor after.

(V.d)
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Befores one enters samadhl, the ten-thousand ties [must
be] exhaustively cut-off. After the mind of Wisdmn%% arises,
all things are thus as they are,

He malintelned and respected the Lankavatara Sutra's
transmission of the essence of mind & %%. and surpassed those
of the past wno had not recognized it.

By the middle of Chiu~-shih A #fU [= 4+700], the Master's
Springs and Autumns had been many. He was sumnoned to the
Capital ahd, upon his arrival, was carried into the Palace
upon a shoulder sedan. Her Majesty [Tse-t'ien %ﬂ.fiJ s SUDP=
rendered her position as the Ruler of ten-thousand chariots,
in order to bow down before him. The Palace had been care-
fully cleaned and prepared. He was highly esteemed and he
dwelled there in peace.

Of those who tiransmit the Sagely Tao, he alone does not
face Northe Of those who possess grand virtue, he glone does
not respect the propriety of ministerse.

Subsequently, he was elected Dharma Haster of the Two
Capitals [Ch'ang-an 1\% Y  and Lo-yang 5% FEJ] , and was the
National Teacher)%)@ai of Three Emperors, He was looked upon
as the noon-time sun of Buddhlsm, and as another manifes-
tation of Gotamaceos

[Howevef] always surrounded by high officials and beau-
tiful ladies-in-waiting, he was thus unable to preach the

Esoteric DocitrinCeecsee

(Ve 5)
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{Stili] the Majesty's respect {for Shen-hsiu] increased

from day to day; the Court's grace accumulatsed from reign to

[y
L=

reign. At Tang-yang g; E% » Where he held his first assembly,
a monastery %’ nanmed Tu-men f%,Fq was established. At his
forefathers® home in Wei-shih ﬁﬁ'ﬁ s & monastery named Pgo-
en.ﬂi?% was bullt. His name was known everywhere, and his
menifestation of Virtueﬁ%? was incomparable,

[Nonethelessﬂ ne disliked his circumstances and ths
noise from the Royal carriages. For a great length of time
he longed for the empty valleyﬁ@.%é and repeatedly begged
to [be able to] return to the mountains., After his long
stay [in the Capital], he was nothing but worn out and troubled
by his sorrowse.

When the form is dispersed, the splrit 1s completed;

When the body is washed out, strength is wilted,

During the night of the twenty-eigth day of the Second
Moon of the second year of Shen-lung:ﬁ?ﬁé [: +706]; he calmly
entered Nirvana ﬁ&,.

The Ch'an Master received his full ordination at T'ien-
kung Monastery 7’1 E’T ’ff , in theeighth year of Wu~te ﬁf‘?ﬁ [: +625]
[under the cycla of] Yi-yu; this year, [under the cycle of]
Ping=wu, he returned to this monastery and died [theré]o

He was a full monk for eighty years., Having been born
i

towards the end of the Sul Dynasty, his age was over one-

hundred years. However, he himself never discussed this
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subject; thus, no one knew his exact ag.coe

[On the day of his funeral], the Son of Heaven fi:?
came out from the Palace gate, and hls tears fell on his
golden mourning roves. He climbed to a high place and then
stopped there, watching the procession until it was out of
his eye; he then returned to his carriage,

From the Yellow Rivexr to the Yang-ize, people sadly
walted by the roadside for his body to pass. Hundreds of
carrlages with banners and flowers were displayed, the fra-

grant cloud of which covered a thousand 1li T ....

(Ve?)
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Appendix 'Bf:

"Comments on penetrating the Sutras
with upaya," by Tsung-mizZ 4%,
(Translated from the textual version
given by d. Ui in Zenshu shi kenkyu,
Volume I, pp.356-367.)
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Comments On Penetrating The Sutras With upaya

(These are called the five upaya)

I. THE ESSENCE OF BUDDHA

The first [updya ] is a general explanation of the

egsence of Buddha{ﬁ‘ﬁﬁg and relies upon the Awakening of

55
Paith. It is said that a Buddha is enlightenedjﬁi ; self-
enlightened, he enlightens others and [thereby is} enlighte-

enment completed.

To transcendd%& the mind is called 'self-enlightenment?

(to realize that the mind is no-mind constitutes
the transcendence of nind).

To transcend form‘é/is called *enlightening others®

(to realize that the bedy is no-body constitutes the
transcendence of form).

To transcend both [mind/form] is called the *'com-
pletion of enlightenment®

(to realize the characteristics of a *self'! and fothert?
that transcend body and mind is a liberating awareness

B&E &Ka By

"With regard to the meaning of what is referred to as
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tenlightenment?®, it is said that the essence of Mind is
beyond thought %ﬁzfga The characteristics of being beyond

thought are anzlagous to a sphere of enpty sky /ﬁﬁ E ?ﬁ saae™

(As for the mind, it explains 'self-enlighten-
ment®; it is said that [one should] neither

be delighted by praise, nor angered by scoffing.
Being beyond thought is identical to no-mind

42 and no-nind is identical to the empty sky;
because they are of the same essence, [no-mind]
and a sphere of empty sky are referred to as
analagous. However, an arising-mind &2 'S is
not analagous to a sphere of empty sky.)

- ".eoWhich reaches everywhere. The one characteristic of

the world of Reality [dharmadhétu ii %Jooo"

(As for form, it explains the *enlightening
of others'.)

", .018 none other than the universal Essence-body [dharma~

kaya >% ﬁ/] of the Tathagata /%n }ﬁe " 1

(As for both [mind/form], they explain the
*completion of enlightenment®.)

Accordingly, [one should] always and unceasingly pay

attention to mindlﬁ " and nourish the dharmakaya. No-

body, no-mind, no-heaven, no-earth: this is utter purity;
it is also referred to as the perfection and completion of

the dharmakaya. However, just one glance at the arising-

mind produces both mind and form; thereby, the dharmakaya

is destroyed.
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Now, form is the form-aggregate [rﬁpaskandha Z %ﬁ ]
which refers to the five sense-organs # #8 and the six
objects of cogniﬁioniﬁugg « Mind comprises the other four
aggregates. An ‘aggregate' signifies what is gathered to-
gether; this is alsc referred to as a 'yin' F£:9 and 'yin'
signifies what is covered~over.

It is said that if [one] is free from thoughf, then
ﬁhere is no-mind; no-mind is identical to no-form. Mind
and form zare pure 3;7% 75; » the five aggregates are eternally
empty % ; therefore, [no-mind] is named the One Chatrac-
teristic.

The twelve sense~fields [ézatana] and the eighteen
sense-gpheres [gggggj regulate perception. [But] it is
said that if one is beyond the sense-organs, the objects
of cognition, and consclousness [iee, the ccmponents of
the eighteen dhAtu], then the dhatu will reveal themselves
as eternally empty and quiet. The sense-organs are empty,
the objects of cognition are pure; the sense-ocorgans are
no-mind, the cbjects of cognition are sagely.

The Sage Eéjg is perfect. If the eye sees form and

the intellect [ manas %;]similarly perceives form, this

is the defiled world of Reality | dharmadhdtul; but if the
intellect does not similarly perceive [form], it is the

pure dharmadhiatu. With regard to the ear and the other

sense-organs, it is also so.
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Glancing at the arising-mind affirms the eighteen
dhatu, but no-mind is of [only] one characteristic; this
single characteristic is itself] without characteristicse.

When confronting the world of objects, being without
movement is called 'thus®, not following responses is
tconet [together = T"thus come" = Tathagata]. If one sees
form, then there are hate and love and so forth; this is
'movement! this is 'going', it is not *thus', it is not
‘come'. Therefore, being without hate and love is a 1lib-
erating awareness é’l «E ’;@fb

This 1s the eye-consciousness of the Tathagata of
Illumination, (his ear~[consoiousness], etc., also exem-
plify this). Othér Tathagatas, of Infinite Guidance,
Fragrance, Ambrosia, Gathered Flowers, and of the Dharma
Gate, are similarly matched to the other five conscious-
nesses.

Arriving at this: do not perceive an existent body,
the body is the Euddha; do not perceive an existent mind,
the mind is the Buddha; body and mind should never be

perceived, body and mind are ever the Buddha.

II. OPENING THE WISDOM GATE

The second [ upaya] , opening the wisdom gate, relies

on the Lotus Sutra. "Open [the gate of] Buddha-wisdom,

manifest it, [help others to] realize and enter it."
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It is said that body and mind are unmoving %{iﬂ; thus,
understand that no-thought is tranquility’fE s Sight, hearing,
contemplation, and knowledge: these are wisdom. If the
[gate to the] unmoving is opened up, this unmovingness [it—
self] becomes the ability to manifest wisdom from tranquility.

When the intellect is unmoving, the discernment % gate
is opened; when the five sense-organs are unmoving, the
wisdom%% gate is opened. The function of discernment is
knowledge %2 ; the function of wisdonm is perception}iJ. This
is called "opening [the gate] of Buddha-wisdom™ [ie.; wisdom
as Jjhana-knowledge of things and prajha-perception of
reality: ff 424, This wisdom is bodhi.

As for bodhi, it cannot be attained through either ;
mind or body. Nirvana is bodhi because all characteristics ;
are therein extinguished. If the eye sees form but does not
suffer the hindrance of form-as—cognitive-objept: this 1is
eye~-bodhi, {for the ear, nose, tongue, and for touch and
volition it is also thus). When the six sense-organs are
not hindered by the characteristics of any cognitive objects,
this is perfect and complete mahabodhi.

Knowledge is fundamental wisdom; it is connected to
the absolutegé’; perception is specific discriminatory
wisdom; it completes the relative/ﬁg.

What is directly connected to the absolute, first

takes corroboration as fundamental. If corroboration is



=116

not taken as primary, what wisdom.é@.ﬁ)there is will be in
accord with impurity. But when the blaze of the sun burns
amidst the six defilements, freedom is attained. Why? Only
because corroboration is taken as fundamental. Accordingly,
wisdom does not defile the six cognitive objects; this
wisdom that clearly reveagls itself everywhere is Buddha-
wisdom [§ Ka 4.

Below is explained why "Buddhas and World Honoured

Ones only perform One Great Act-—7t,$,“ and so forth.

III. MANIFESTING THE INCONCEIVABLE LIBERATION

The third upaya [manifests]the inconceivable 1i-

beration, and relies on the Vimalgkirti Sutra. It is said

that a glance at the arising-mind is bondage; the non-
arising mind is freedom. A man of the second vehicle re-

pudiates clamour and resides in a state of quietude.

"To be desirbus of dhy@na-samadhi is a fetter for a

Bodhisattva; but what is imperishable, non-quiet, and pro-

duced by upaya [effects] a Bodhisattva's release.™

When a man of the second-vehicle resides in meditation
%7 , he is unable to preach the Dharma 3% 3% ; when he comes
out of meditation, he preaches a Dharma that 1s produced
and destroyed. Consequently, when the mind is not watered

and fertilized by meditation, this is referred to as the
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stage of nominal wisdom {the lowest of the ten stages],

But when Dharma 1is preached from the unmoving center,
this uwnmoving [itself] is upaya, and the preaching of the
Dharma is Wisdomgé . When a man of the second vehicle hears
the Dharma being preached, the unmoving constitutes upaya
and he then dwells in the unmoving center. However, with-
out a Liberated Awareness Q.ﬁiﬁégh though he resides in
meditation he is still unable to preach the Dharma,

In the meditative state of a Bodhisattva there is both
wisdom and a Liberated Awareness; thus, he is not hindered
by fetters and meditétion and wisdom are attained. When
[pne dwells] in the center of the empty % formless Z& #f non-
createdé@yfF Dharma, because of the self-moderation of the
passions this is called wisdom.

The five aggregates are empty:the Liberation of Empti-
ness. The six defilements (or cognitive.objects) are with-
out conception: the Formless Liberation. The mind is with-
out conditions: the Non-created Liberation. These are
referred to as the Three Entrances to Liberation.

Below, the ten types of sutra literature are explained.

IV. THE TRUE NATURE COF DHARMA

The fourth [ugéxa] illuninates the true nature of

dharma and relies on the Visesacinti Brahma Sutra. It 1is

gsaid that when mind does not arise, self-nature{:svabhéva
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E‘ﬁLJ is transcendedgﬁé : When consciousness?ﬁﬁ is not
produced, the limits of desire‘ﬂ§F§%are transcended.

Seeing is the silent-nature of theveye (and sc forth
for hearing and the other five senses).

When the mind does not arise, this is no—mind.ﬁ%‘qr;
when thereis no-mind, this is nature without boundaries
4833 1h: this is called the true nature of dharma.

The eye is desire, the form is the limitation: when
eye-consciousness 1s not produced, the limits of desire
~are transcended (and so forth for ear-[}onsciousnessj and

the other five [sense-consciousnesseé]).

The remainder is like the other sections,

V., THE LIBERATICN OF NON-DIFFERENTIATION

The fifth [ updya] makes known the Non-differentiated

fﬁ/ﬂ,ﬂi Self-so [95’7"\ Un-~hindered /;*EZ%E Liberation, and relies

XU ST

on the Garland Sutrzs., The totally Unhindered Man affirms

the Unhindered Wayjé;o Only one Way leads out of life and
death [ samsdra,4 ¥L]; this is the Non-abiding &% 43 Way,
which is neither long nor short. Where the Liberated Man
walks is the Liberated Waye.

Because of Non-differentiation, one is able to tran-
scend both the sense~organs and their objects. If the eye

sees that form is without differentiation, no foru-object
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is able toc be a hindrance., The Unhindered Way transcends

sense-objects and form, and is not contaminated, To per-

ceive that seeing is beyond contamination is the Liberated

Way., _If one departs from inpurity and the characteristics

ﬁﬁ of the sense-o0rgans and the objects of sense, then each

dharma will be without the objects which arrive at impurity.

But when
= 9{01;1)]9 this
Illumination:

The
The

there is wisdom [as knowledge and perception

alone preserves the universally shining

Unhindered Way enlightens in stepsé?;'

Liberated Way mysteriously&) enlightens;

Step~enlightenment is the shining of dis-
cernment 4% : according tc the nature f4£ it
causes characteristics to arigse.

Mysterious-enlightenment is the shining of
wisdom 2 : it pacifies the nature and takes

7%

hold of the characteristicse.

Discernment is able to illuminate the Universal ;Ei;

Wisdom is able to illuminate the Particular % ;

The awarsness that then reveals itself is the univer-

sally shining Illumination.

Step-enlightenment is great discernment; mysterious-

enlightenment is great wisdom. When mind does not arise,

this is mental suchness % when mind is such, all things

are such. Suchnesgsg is discernment, and discernment is able

to embody wisdom; this is called Great Prajna K ééja Z
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