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Introduction

In recent years I have published several articles on the relationship between the early
Chan School and the precepts, both the so-called Hinayana precepts of the traditional
vinaya, as well as the bodhisattva precepts. Initially I had thought that it was important to
study this question simply because it pertained to the development of the distinctive Chan
monastic regulations known as ‘pure rules’ (ginggui J&#i). But, as my research pro-
gressed, I began to realize that this question was also connected to matters quite funda-
mental to the very existence of the Chan School, and that it furthermore might, more
broadly, hold the key to understanding the relationship between Buddhism and the state in
China." Based on my previous studies of these matters, in the present essay I will
endeavor to present a summary of my thinking on this question of the relationship
between the development of the Chan School and the precepts.

Huike 2 7](d.u.) the mountain ascetic

When Buddhism first entered China, not only did those holding the reins of power
gradually begin to have faith in and practice this religion, they also tried to control it.
To recognize Buddhism is, in a certain sense, to recognize the existence of Buddhist
monks and nuns. However, the existence of celibate monastic practitioners did not mesh
easily with the Chinese world-view in which the emperor reigned supreme. Not only that,
but Buddhist monastics did not engage in productive labor, and thus could not pay taxes.
There were thus many ways in which the Buddhist clergy existed outside of the value
system that had hitherto always persisted within China. Accordingly, in order to maintain
control over the state, those in power always felt it was necessary to limit the number of
Buddhist monks and nuns and to control their activities.

What served as the basic method for controlling the Buddhist clergy was the system of
ordination certificates (duje FEME or jiedie 7). Having been granted an ordination
certificate, one was recognized as an official member of the clergy and was protected as
such. Furthermore, by being given an ordination certificate, one’s status as a full-fledged
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member of the clergy became official, and one was henceforth made to perform religious
services on behalf of the state.

Those monastics that held ordination certificates were thus seen as being useful to the
state, both by providing religious protection for the state and by encouraging good
behavior on the part of society at large. Those monks and nuns who did not have
ordination certificates, in contrast, were considered to be ‘privately ordained clergy’
(sidu seng FLFE{E). Seen as potential troublemakers, they became the object of periodic
government suppression. Within Chinese Buddhism it was of course true that undergoing
ordination and receiving the precepts also had the same kind of religious meaning that it
had had in India, that is to say, as a necessary prerequisite for the pursuit of awakening.
However at the same time ordination also came to have the character of a tool by which
the government could control Buddhism, as well as of an official, government-granted
privilege that monks and nun enjoyed.

In this respect Buddhism and the Buddhist clergy came to play a role within the
governing structure of China, and Buddhism’s unequivocal status as a religion aimed
solely at the pursuit of awakening could not help but be diminished by this. Those various
people who were unsatisfied with this kind of existence for Buddhism tended to relocate
to the mountains and forests outside of the major cities, where government power was
concentrated, so as to devote themselves to religious practice. Such people did not have
much concern with the special status that went along with official ordination certificates.
They zealously pursued austere practices with the aim of realizing awakening, and they
were the kinds of religious practitioners who with burning passion tried to transmit their
own level of attainment to their followers. The monk Huike, regarded by the Chan School
as one of its early patriarchs, seems to have been just this kind of person.

The oldest complete account of Huike’s life appears within the Xu gaoseng zhuan
TEE@1H, a collection of hagiographies of famous monks that was composed in the
mid-seventh century, roughly a century after the time when Huike lived.? According to
this biography, Huike studied both Buddhist and non-Buddhist texts from an early age,
and even before he met the Indian monk Bodhidharma (from whom, later tradition would
say, he received initiation into the teachings of Chan) he had developed his own unique
understanding of Buddhism. Later, when he was 40 years of age, Huike is said to have
met Bodhidharma and to have studied under him for six years. Given that at this time in
history the notion of linage had come to be highly valued, it is possible that this episode
was included in Huike’s biography merely so as to indicate that Huike was heir to a
prestigious lineage. Indeed, not only is it unlikely that Huike would have been able to
actually understand the spoken words of an Indian such as Bodhidharma, but, as I have
discussed elsewhere, the famous text of the Erru sixing lun — APU{T#4 that Huike was
supposedly taught by Bodhidharma is clearly based primarily on ideas that were already
circulating at this time among Chinese Buddhist exegetes.” Thus even if the story of
Huike studying under Bodhidharma is true, it seems clear that Huike’s understanding of
Buddhism had already become solidified long before he even met Bodhidharma.

The biography further indicates that, after parting ways with Bodhidharma, Huike
attracted many followers. He is said to have taught extensively in the capital of Ye ¥
during the Tianping K- era of the Eastern Wei # % dynasty (534-537), where he
aroused the jealousy of a certain Meditation Master Daoheng who was supposedly known
for his practice of meditation. After Daoheng bribed a local official, Huike was accused of
a crime. Trapped in a situation from which he could not escape alive, Huike fled so as to
avoid confrontation. He thereupon avoided settling in any fixed location, and wandering
about outside the capital he continued to teach and proselytize.
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Huike’s biography does not mention any particular connection with the precepts or
vinaya. However given that he was apparently pursued by government officials and did
not have a fixed place of residence, it would be difficult to imagine that Huike was an
official member of the clergy. Indeed it seems almost certain that he must have been a
so-called privately ordained monk.

What is distinctive about Huike is thus not that he abandoned the city in order to live
in the forests and mountains, but rather that he seems to have lived a life in which he came
and went between the two. In other words while on the one hand he evidentially
concentrated his attention on his own spiritual cultivation and the guiding of disciples
while living away from settled areas, at the same time he did not cease his society-oriented
activities that took place mainly in the capital city. This kind of existence can rightly be
called ‘neither monastic nor lay.” Huike’s influence thus reached to many different levels,
and it is for this reason, perhaps, that he was able to acquire so many students.

Huike’s biography goes on to mention a certain Layman Xiang []/&+: (d.u.) who
supposedly became Huike’s student through the exchange of letters, and one of these
letters is then cited.* Laymen Xiang was, clearly, a layman, yet nonetheless a record of his
life was recorded in Huike’s biography just as were those of Huike’s monastic disciple,
Meditation Master Na JRji#fifi (d.u.) and his disciple, Huiman #i# (d.u.). Concerning
Meditation Master Na, he is said to have become a monk after having been moved by
hearing Huike preach. Concerning his later life, the biography goes on to say that:

After [Meditation Master] Na had become a monk, he no longer picked up the brush [to
compose secular works] or set a hand on non-Buddhist books. He possessed only one robe
and one bowl, and took eating but once a day as his perpetual practice. He further undertook
the dhiita [austerities], and for this reason he never dwelled in towns or villages. 3i H Hi{#,

FARPERMAE. MWIR—K—&, —H—R, DUATHTT. BRI, ST, AR E%

Master Na thus became an ascetic monk (foutuoseng SHFEfE) as soon as he was
ordained. Regarding Huiman, we are similarly told that he:

Formerly dwelled in the Longhua temple of Xiangzhou, but when he heard [Meditation Master]
Na preach the Buddhist teachings, he immediately became his disciple and solely devoted
himself to non-attachment. With but a single robe and [eating] but one meal a day, he owned
nothing more than two needles [for patching his robes]. In winter he would beg for patches [for
his robes], but in summer he just put [his robes] aside and exposed himself to the elements. He
always said that he was never afraid of anything. His body did not suffer from insect bites
[despite his going about naked], and he slept [peacefully], without dreams. He had no fixed
abode, and when he [temporarily] stopped in a temple he would split firewood and make
sandals [for the other monks]. He always practiced begging for food. E&{EFHM FE(LSF, AR
ik, (B HOE, SUg s, — K&, (A& 8 LHICH, ZE@EE, ERme. Bdk—4&
ARG, SRR A, MRS, (RS, BISFRIRAEE R, BT 2 R°

Huiman thus originally lived permanently at the Longhua temple, but after hearing the
preaching of Master Na he adopted a peripatetic lifestyle. Moreover as the account
continues:

When he heard that there was going to be an inquest and that some monks were going into
hiding, [Hui]man took his robes and bowls and travelled about to various towns and villages.
He was untroubled [by government officials]. When he happened to accept an offering, he
immediately gave it to someone else ; he was always disinterested. &R A 575, 78 fEKIE,
i B R Ak, JEIAT TR, AW TR, B M RE i, SR AT AR
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Here ‘inquest’ likely refers to a government purge of privately ordained monks, and it
would thus seem that Huiman was not a member of the officially recognized clergy. Even
those of Huike’s disciples who were perhaps not privately ordained monks seem to have
often considered official ordination as not particularly significant, as can be seen from the
biography of Huike’s second-generation disciple Fachong 7£i# (d.u.). According to the
record of his life given in the Xu gao seng zhuan, ‘in the first year of the Zhenguan era
(627-649), an imperial edict was given ordering that privately ordained monks would be
punished by death. Vowing that he would sacrifice his life [if need be], Fachong shaved
his head [anyway].” BB, T H0H FAREE SR R, 7P L EENHIY%.* Here we
thus see that Fachong was willing to become a privately ordained monk even at the risk of
severe punishment. Furthermore, as the biography goes on:

Fachong travelled all throughout the region of Dongchuan without any official status. On
several occasions he declined to undergo ordination. As he was approaching the age of 50, an
official decree permitting ordination was issued. Officials in Yanzhou forced him to undergo
ordination and to join to the Faji temple. Though he thus became an officially registered
monk, he made his home in the wilds and in his heart remained one who shunned the world

and practiced austerities. MJETTHI, NMEEE, BA LR, @R, T, AR
N SEINFEBIA NBE, BRINERIAAE . B4 FEAE, MR, Hepii s 0.0

Fachong thus avoided undergoing official ordination on several occasions. Only at the
age of 50 did he finally become formally ordained. But even then he did not give up his
ascetic, wandering lifestyle. Indeed according to his biography, in order to study the
Lankavatara-sitra he sought out disciples of Huike and received their instruction:

Fachong’s fearless sojourn, fueled by his regret that the authentic meaning of the profound
Lankavatara-siitra had been forgotten, facilitated his discovery of the masters of the sutra
wherever he was. Among Huike’s lineage there was someone who had mastered this
scripture, and so [Fachong] took him as his teacher. This teacher frequently praised
Fachong’s understanding, and therefore had Fachong take over the teaching of the students.
Fachong lectured on the scripture more than thirty times. Fachong also later encountered one
of master Huike’s direct disciples [and learned under him]. After that, Fachong expounded
this scripture [based on the understanding of] the One Vehicle School of south India [which
had been transmitted by Bodhidharma] a further 100 times. 2L (F5fhn) Bt pEim H /A,
FTTEBEG, e 5e e, & PR T, A ILAS, RARATEL, BRI, (HFaTER, (T Ihisea.
BIARA RS = -ARiE. SGE AT AR, K K2 — TR e, X iE.

Thus while Fachong had become a privately ordained monk living a wandering,
ascetic lifestyle even before he began his discipleship under Huike’s descendants, such
that this mode of practice cannot be considered as having been only the result of influence
from Huike, the line here in the biography that he ‘gave no mind to danger in his efforts to
always inquire about [the Lankavatara-sitra]’ seems to indicate that Huike’s descendants
too were active in remote, difficult to access mountain areas; that, in other words, they
were wandering ascetics. It is thus clear that these kinds of practices were valued by both
Fachong and these disciples of Huike.

What should be noticed here is that while Huike, as if neither a layman nor fully a
monk, seems to have freely gone back and forth between the city and more remote regions
and to have spent his time teaching not only other monks but also lay people, most of
Huike’s spiritual descendants seem to have severed their ties to society, to have lived
primarily in remote regions, and to have taken other monks as the primary audience for
their teaching.'' These differences do not necessarily indicate a complete change in
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thinking, and we might, for example, understand them as somehow reflecting the influ-
ence of the persecutions of Buddhism carried out in the north during the sixth century
(which would have perhaps encouraged monks to stay away from urban centers).
Nevertheless even so, we can recognize here a strengthening of an orientation among
these monks towards life in remote regions. And we may say this orientation was carried
on by Daoxin iE{g (580-651), later remembered as the fourth Chan patriarch, when he
settled on Mt. Shuangfeng in Hunan, where he would build his monastic community.

To be sure, there is no direct evidence of any connection between Daoxin and Huike.
Daoxin’s biography in the Xu gao seng zhuan does not mention his teacher by name, so
from a strictly historical point of view we cannot give credence to claim of the later Chan
school that Daoxin was the disciple of Huike’s supposed disciple Sengcan f#£ (d.u.).
Nevertheless there is also no need to completely deny (as some modern scholars do) the
idea that Daoxin was a ‘descendant’ of Huike in some sense. Indeed we can recognized
many points of similarity between the so-called ‘East Mountain’ (Dongshan H[LI)
teachings of Daoxin and the Erru sixing lun, the one major text that we know reflects
the thinking of Huike. The claim that Daoxin was Huike’s ‘descendant’ is thus not, it
seems to me, problematic as such.'?

The Xu gaoseng zhuan relates Daoxin’s move to Mount Shuangfeng as follows:

On his way to Hengyue, he passed through Jiangzhou, where he was persuaded by various
monks and laymen to reside for a time at the Dalin temple. Though the temple was plagued
by bandits, [Daoxin] remained there for ten years. Daoxin was then invited by monks and
laymen from Qizhou to come north across the Yangtze river to Huangmei county, where they
built a temple [for him]. However he did not give up practicing in the mountains [and so
refused]. He was [eventually] drawn by the beauty of the streams and rocks of Mt.
Shuangfeng [in Huangmei county], and decided that that was where he would finish his
days. That night many wild beasts came circling around [Daoxin]. When he bestowed the
precepts and refuges upon them, they departed. For thirty years he stayed in the mountains.
From throughout the country those seeking to study Buddhism came to him, even from very
far away. The prefect Cui Yixuan heard of him, and he too came to pay homage. #R1F %,
BEURITUN. B B L JRE L RAR S, BEREIRES, SCRE-4. BN IER, 55 RETL AL s iR oRIE
[FRIKILAT, B EA A R, AU, RO SRR AGRE, TR, % 5 %.
BN, =Rk, 60 S8, MR, s 2 &, Bk,

According to this account, before settling on Mt. Shuangfeng, just like Huike’s
disciples Daoxin was a ‘mountain practitioner,” that is to say, was someone who carried
out strict practice while dwelling in remote regions. Daoxin’s community was carried on
and developed on Mt. Huangmei by Daoxin’s disciple Hongren, and eventually came to
be called the ‘East Mountain School’ (#[LI{£F). Within the East Mountain School the
notion that Buddhist practice should be carried out in remote regions continued to be
emphasized. Thus according to the Lengjia shizi ji FE{IIFfI & 7C, one of the earliest records
of the teachings of the East Mountain School,

Someone asked [Hongren]: Why is it that one who wishes to study Buddhism must avoid
towns and villages and must, rather, dwell in the mountains? AR, “ELE (SR A5 B 2%,
BHENEY

[Hongren] answered: The trees needed to make a tall building come only from a deep valley;
they cannot be found near to human habitation. Precisely because they are far from people
they are able to avoid being cut down by axes. When they have grown large, then they are fit
to be used as beams and rafters. Thus know that one must rest one’s spirit in deep valleys,
keeping far from the noise and dust [of human habitation]. Nourish your spirit while living in
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the mountains, and for a long time keep apart from the affairs of the world. With not a single
thing before your eyes, your mind will naturally come to be at peace. Then the flowers of the
tree of the Way will open, and from the forest of meditation the fruits [of awakening] will be
harvested. & H, “KEZH, RHEAL, R ARA M. DomEEN G, R =8m. ——
RRCR%, THRERARGL 2 0. SOl 2, ke ETRE, Fe it (i, REEA3r, H Ay,
O F 288, (e HTE TR, MM o1

We can thus see that the East Mountain School of Daoxin and Hongren was heir to a
value system that was also shared by Huike. This is also seen in that many of the Chinese
apocryphal scriptures that were used by the East Mountain School, such as the Foshuo
faju jing FIEAIRE and the Fo wei Xinwang pusa shuo toutuo jing 5% 0> F 3 pERLEA
FEFE, were clearly composed by Buddhists dedicated to carrying out strict practice while
living in remote regions, a point I have discussed elsewhere.'”

The East Mountain School and the vinaya

The opening lines of Daoxin’s biography in the Xu gao seng zhuan read as follows:

Daoxin’s original family name was Sima. From where he hailed is unknown. When he was
six, he became the disciple of a certain Buddhist master. This master’s maintenance of the
precepts was not pure, and Daoxin reprimanded him on this account. The master did not heed
this advice, so [Daoxin] secretly maintained strict discipline [on his own]. This went on for
five years without the master knowing of it. There were later two monks of unknown
backgrounds who came to Mt. Wanggong in Shuzhou where they practiced meditation in
tranquility. Hearing [of them, Daoxin] sought them out and received instruction from them.
For ten years he studied with them. These masters then left for Mt. Luofu, but [telling Daoxin
that] if he remained behind he would eventually reap great benefit, they did not let [Daoxin]
accompany them. Later, the government decreed that exceptional people would be allowed to
ordain, and so Daoxin [eventually took ordination] and registered at the Jizhou temple.
FBRE(E, RS, REEMA. FI-LRRy, fEE—A0, AT AN (SEBEE, DIRRAE, B
Feke. RN IH, AN SCR A8, TRase, AGPINAILFHETRZE. B i, 5
Bk, BERMIE,, DS AIERET, NI, (AR, SRS, BRI B, R
F. K4, (EEMSEC

It is thus clear, from this account at least, that Daoxin was officially ordained.
Nevertheless the details concerning this ordination are not spelled out; indeed, while the
biography records that Daoxin lived to the age of 71,'” there is no mention anywhere of
the number of years he spent as a monk, and hence no indication of when he was
officially ordained.

Of note, however, is the line in the biography cited above in which Daoxin is said to have
bestowed the precepts of the three refugees upon wild beasts, as well as the reference in the
Lengjia shizi ji to Daoxin having composed a text pertaining to the bodhisattva precepts.'®
These points all suggest that Daoxin must have regularly bestowed the bodhisattva precepts
on lay followers. Daoxin’s biography in the Xu gao seng zhuan also mentions that Cui
Yixuan 7% % (585-656), the governor of Qi Prefecture (Qizhou M) formally become
Daoxin’s disciple. We may thus conclude that Daoxin, despite his clear inclination for living
and practicing in remote regions, still maintained these kinds of contacts with society.

Concerning Daoxin’s successor Hongren, nothing is mentioned regarding his ordina-
tion in any of the earliest sources to record his biographical information (such as the
Chuan fabao ji {8VEEHC and the Lengjia shizi ji). Since he was eventually able to
organize and become the leader of a large monastic community, it might be presumed that
he must have been an officially ordained monk; still, given that many of Hongren’s
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students appear to have had irregular ordinations (as I discuss below), it is also not
entirely impossible to imagine that he too was privately ordained.

A number pieces of evidence make clear that the East Mountain School, in accord
with the tradition established by Huike, did not consider the traditional precepts of the
vinaya to be particularly important:

(1) Both Faru 7540 (638-689), a disciple of Hongren who became famous in the
capital of Luoyang in the late-seventh century, and Huineng i (638-713), also
supposedly a disciple of Hongren (and later remembered as the Sixth Patriarch of
the Chan School), are reported to have received the full precepts only affer they
had already become famous, and it seems that before this time they were both
either postulants (77" or perhaps privately ordained monks."”

(2) Contradictions appear in the account of the ordination of Shenxiu 75
(606?-706), who was perhaps Hongren’s most famous disciple and who popular-
ized the East Mountain teachings in the Chinese capital in the late-seventh and
early-eighth centuries, and there is a strong possibility that Shenxiu did not
receive a full ordination until after he had become established as a famous
teacher.?’

(3) As the East Mountain school became established in the area around the Chinese
capitals of Luoyang and Chang’an, it was criticized by other Buddhists (such as
Huiri 25 H [680-748]) for its lackadaisical attitude towards the vinaya (I will
discuss this below).

(4) The funeral epitaph for the monk Puji ¥ (651-739) seems to suggest that Puji’s
stricter attention to the vinaya represented some kind of change relative to the
approach of his master, Shenxiu (I will discuss this below).

(5) The so-called Baotang £ School (which traced itself back to the East Mountain
teachings of Daoxin and Hongren), which flourished in Sichuan in the eighth
century, was known for not following the vinaya or taking the precepts and for
their disregard of traditional Buddhist rituals. That the Baotang School truly did
ignore the precepts is confirmed by the fact that in 796 CE they were commanded,
by imperial degree, to begin taking the precepts and undergoing ordination in the
normal manner.>’ However this tendency to downplay the significance of the
precepts, which became so prominent in the Baotang School,> was actually
common throughout all the early Chan groups that traced themselves to the East
Mountain teachings.

However despite this orientation away from the formal precepts of the vinaya, all
those who followed the East Mountain teachings did nonetheless give up the wandering,
ascetic lifestyle so as to settle into relatively large, organized communities, and in doing
so communal rules and regulations of some kind must have been necessary. But the
ideological foundations for these rules and regulations were sought not in the traditional
precepts of the vinaya, but rather in the bodhisattva precepts, something seen by the
existence of the tradition according to which Daoxin composed a text on the bodhisattva
precepts (mentioned above), and also revealed in numerous accounts of the sayings and
doings of Hongren’s disciples.

Thus, in the Dasheng wusheng fangbian men RIEMEE JF{HH, a text thought to be
associated with Shenxiu and his disciple Puji 7%, ‘purity of the precepts’ is explained to
be maintaining the ‘non-arising of mind’ (xin bugi ‘[»/~#2) and according with one’s
‘Buddha nature’ (foxing #£).2* In the Dunwu zhenzong jingang bore xiuxing da bi’an
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famen  yaojue TEIEE REMIMAAE TR FIEMER, a text associated with
Houmochen Yan {ZEBRER (660-714) (a disciple of Shenxiu as well as the master
Huian 272 [?-709]), the precepts are said to consist in simply contemplating the ‘place
that is no place’ (wu suozhu HEfTR).** Similarly in the Dunhuang manuscript of the
Platform Sutra of the Sixth Patriarch (Liuzu tanjing 7<fHLIE#E), associated with Huineng
and his disciple Shenhui 1€ (684-758), the ‘precepts of the three formless refuges’
(wuxiang sangui jie TEFH =E7K) are explained to be not the taking of refuge in the
Buddha, Dharma, and Sangha (the normal meaning of the three refuges), but rather the
taking of refuge in ‘awakening’ (jue &), ‘uprightness’ (zheng 1E) and ‘purity’ (jing i3),
which are the ‘three treasures of one’s own self nature’ (zixing sanbao HVE=%%).>°> And
in the Lidai fabao ji JEAXIEERT, a text associated with master Wuzhu #E{¥of the
Baotang School, Wuzhu’s own master Wuxiang #£#H (also known as master Jin 4:F0
i) is recorded to have taught that that three trainings of precepts, concentration, and
wisdom are to be understood as referring to ‘not conceptualizing’ (wuyi HE[&), ‘not
thinking” (wunian #E:%), and ‘not forgetting’ (mowang %.155) respectively.”® Within all
these examples we see that the ‘precepts’ 7 have been interpreted as actually referring to
the attainment of awakening.

In the example from the Dasheng wusheng fangbian men, the ‘precepts’ in question
are specifically called the bodhisattva precepts. This understanding that ‘precepts’ means
simply one’s Buddha nature seems to derive from a passage in the Brahma-Net Sutra
(Fanwang jing 3E#8#%), which in Chinese Buddhism became the most important and
authoritative text on the bodhisattva precepts.’ It is significant, however, that despite this
apparent debt to the Brahma-Net Sutra, within the texts associated with early Chan
mentioned above there is absolutely no mention of the kinds of specific lists of prohibited
activities that appear in the Brahma-Net Sutra in the form of the famous lists of 10 major
and 48 minor precepts. Followers of early Chan seem thus to have thought about the
‘bodhisattva precepts’ in a more abstract manner, and not as a concrete set of regulations
for religious life.

From the texts mentioned above associated with the followers of the East Mountain
School, we can see that among many of Hongren’s disciples, there existed the practice
of organizing religious gatherings in which, as a set, there took place confession and
the bestowing of the bodhisattva precepts, preaching of the Dharma, and instruction in
introductory meditation practices. Such activities may be what it is that early Chan
texts mean when they speak of ‘opening the teachings’ (kaifa B#i%). For example in
the Lengjia shizi ji, we read that after receiving transmission of the Dharma from
Hongren, Faru 7541 (638-689) first lived anonymously among the monks at the
Shaolin Z>'#k temple. The text recounts how he later began his career as a teacher
and ‘opened the teachings’ as follows:

After having secretly received certification, [Faru] went to various places where he practiced
the teachings. When emperor Gaozong died, monks were allowed to ordain [to generate
merit], and the assembly unanimously recommended him. He then went to the Shaolin temple
on Mt. Song. However he remained unknown to others for several years. Later, he became
increasingly in demand [as a teacher], but he still refused to accept students. During the
Chuigong reign period, the famous monk Huiduan and others from the capital of Luoyang
came to the Shaolin temple and beseeched [Faru] to carry out the “opening of the teachings.”
Unable to refuse, he followed the method that had been passed down from past generations
and carried out a large teaching event. Without any needless beating about the bush, he
directly caused everyone’s mind to become awakened. BE M EEH], BEH1TE. &R w2
BN, GRIER =M 2 B4, 1Ed D ARSE, SR, AR H Rk f =, R4
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This expression ‘opening the teachings’ also appears in an inscription for the master
Puji, which recounts that after Puji’s teacher Shenxiu had died, Puji, displaying the
indifference to fame that a good Chan master should, ignored repeated requests to
‘open the teachings.”*’

From these accounts we can infer that all the various different branches of the
followers of the East Mountain teachings organized quite similar rituals that they referred
to as ‘opening the teachings.” The origin of this practice is thus most likely to be found in
the original East Mountain teachings of Hongren and Daoxin.

‘Opening the teachings’ was thus a ritual gathering designed to introduce outsiders to
the practices and doctrines of the East Mountain School, and its target audience was either
lay persons or monks and nuns from other groups. Still, this does not mean that the theme
of the bestowal of the bodhisattva precepts was merely a means for assembling this
audience. Indeed as I have mentioned, many of those within the East Mountain School
were not officially ordained monks, and thus there would have been, in principle, nothing
separating such monks from the laypersons. The bodhisattva precepts were the guiding
principle of religious life in the East Mountain School, and in the ritual of ‘opening the
teachings’ this principle was demonstrated publicly.

Why, then, were the bodhisattva precepts taken as the emblem of the East Mountain
School? It seems to me that this must have been a direct result of their style of life and
practice. In the East Mountain School, several hundreds of people were established in a
communal life with the common aim of the attainment of awakening. To this end, a
concrete method of practice was developed.”® Therefore quite naturally, communal
regulations appropriate for this practice were established. In order to maintain the collec-
tive enterprise, each person had to take on responsibility for putting forth the physical
labor and spiritual effort necessary for this kind of mutual support. Accordingly, devotion
to the welfare of others was especially praised. This is conveyed in the following
description, found in the section on Hongren from the Chuan fabao ji, of Hongren’s
style of practice while he was living under Daoxin:

He always strenuously exerted himself in manual labor and was humble towards others. For
this reason Daoxin had a high opinion of his talents. During the day, he would run errands,
while at night he would sit in meditation until dawn. He never slackened or tired, continuing
his efforts like this for many years.>'

Included within the here mentioned ‘manual labor’ was farming, something that, in
Indian Buddhism, had been prohibited for monks and nuns.*? As is well known, after
Huineng became Hongren’s disciple he was ordered by his new master to work in the
rice-threshing room, a situation described in the Dunhuang version of the Platform
Sutra as follows:

When Huineng heard these words, because of his karmic connection [to Buddhism] from a
previous lifetime, he immediately left his family and travelled to Mt. Pingmu in Huangmei,
where he paid reverence to the Fifth Patriarch Master Hongren. Master Hongren asked
Huineng: “Coming here to this temple and paying me reverence, what is it that you here
seek?” Huineng replied: “I am from Lingnan [in the South], and am a native of Xinzhou.
Today I come from afar to pay homage to you, great master, not because I seek any thing, but
only because I seek the method for becoming a Buddha.” The master [Hongren] scolded
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Huineng: “You are from Lingnan, and what’s more, are an uncivilized barbarian! How could
you become a Buddha?” Huineng replied: “Though people are of the North and South,
Buddha-nature is without north or south. Though I differ from you, master, in that I am an
uncivilized barbarian from the south, what difference could there be in our Buddha-natures?”
The master [Hongren] wished to continue the discussion, but seeing that there were others
about he remained silent. He then ordered Huineng to perform manual labor alongside the
community. One of the other postulants then ordered Huineng to work in the threshing room
for eight months.*

As can be seen from this account, Hongren’s community appears to have engaged in
labor so as to be economically self-sufficient.

John McRae, however, has argued that in as much as it emphasizes Huineng’s
performing of manual labor, the Platform Sutra here reveals to us just the opposite,
namely that the other, regularly ordained monks in this community such as Shenxiu did
not engage in manual labor.>* This conclusion, however, does not seem to be correct, for
the other monks in the community were also, as I have discussed above, if not postulants
(as was Huineng) then at least privately ordained monks. Indeed from the words ‘perform
manual labor alongside the community’ in the passage above we must understand that
Huineng here simply happens to have been assigned to the threshing room, and that the
other monks in the temple were carrying out other, similar jobs.

Thus within the East Mountain community was codified both distinctive rules and
regulations for a lifestyle that included manual labor, as well as methods of religious
practice that took meditation as their central feature. On this basis it was thought that
one would more easily attain awakening. However within the East Mountain commu-
nity it was not only awakening itself that came to have an exalted value, but also the
maintenance of collective harmony and the rules and regulations necessary to achieve
it. In short for the East Mountain community the entirety of everyday life came to have
this kind of exalted value. Daily life thus came to be emphasized to the same extent as
was awakening itself. Daoxin’s biography in the Lengjia shizi ji ¥H{MENE L, in the
form of an excerpt from Daoxin’s Rudao anxin yao fangbian famen NiEZZ0r5E )5 {#
15[, thus states:

From the first, mind and body are just this very mind. Lifting up one’s foot and putting it
down, one is always within the hall of practice. All actions and activities are awakening.>”

In a similar vein, Hongren’s biography from this text, citing Xuanze’s % Lengjia
renfa zhi ¥ A\J5E7S, describes Hongren’s attainment as follows:

Sitting, standing, walking and lying down were [for him] all places of practice. All his actions
of body, speech, and mind were the activities of the Buddha. [For Hongren], disturbance and
calm were not distinct; speech and silence were as if one.*®

Although it is questionable whether the words here attributed to Hongren or Daoxin
were actually theirs, it is clear that these ideas became established within the East
Mountain community.

In the passage from the Lidai fabao ji FEfRIEELFL cited above, the so-called three
trainings of precepts, meditation, and wisdom were all taken as referring to the same
thing, to ‘not conceptualizing’ (wuyi #E{%), ‘not thinking’ (wunian #%&), and ‘not
forgetting’ (mowang %.J=) (see above). Within the literature of the early Chan school
various similar statements can be found equating the three trainings, and this would



Downloaded by [113.159.30.112] at 05:14 22 October 2015

Studies in Chinese Religions 115

appear to have been a common position from the time of the East Mountain community.>’
This taking of the three trainings as one amounts to the assertion that one cannot separate
what I above referred to as ‘distinctive rules and regulations for a lifestyle that included
manual labor,” ‘methods of religious practice that took meditation as their central feature,’
and the ‘attainment of awakening.” We can thus recognized within the religious practice of
the East Mountain community the actualization in China of a new set of the ‘three
trainings.’

We can, therefore, see why followers of the East Mountain teachings would have
devalued the traditional, Hinayana precepts of the vinaya and instead looked to the
bodhisattva precepts as a source for the basic principles for the regulation of their lives.
For what they were aiming was this novel form of the ‘three trainings’ and the unity of
these three trainings, that is, for the unity of their distinctive lifestyle regulations and the
attainment of awakening based on their religious practices. The position within society
afforded to them as members of the Buddhist clergy was not of concern to them.
Accordingly, it was not an issue for them whether or not they had been officially ordained
or whether or not they had officially received the precepts. Indeed on the contrary, the
traditional precepts of the vinaya, which were rooted in Indian society and culture, fit
poorly in many ways with their lifestyle and their religious practices. Most of all the
prohibition on manual labor found in the Indian vinayas amounted, for followers of the
East Mountain teaching, to no less than an obstacle to their religious practice.

In contrast to the traditional vinaya, the bodhisattva precepts were thought to be
something that could be shared in common by both monks and the laity, and could thus
be taken on by officially ordained monks, privately ordained monk, and lay persons,
without any consideration given to their status. With this as the guiding principle, all
practitioners could equally work towards awakening and live together cooperatively, and
it would indeed have been especially important for manual labor not to be seen as problem
when monks and lay persons were living together without any separation between them
(as was the case with the East Mountain School).

The adoption of the bodhisattva precepts by the East Mountain community would
further have made sense from a doctrinal point of view. For while the East Mountain
followers emphasized the possibility of the actualization of awakening—that is, of ‘wis-
dom’—on the basis of their religious practices—that is, ‘meditation’—such actualization
was understood on the basis of Tathagathagarbha doctrine as ‘seeing one’s Buddha
nature.””® And ‘Buddha nature’ and ‘precepts’ are seen as one in the Brahma-Net Sutra,
therefore the East Mountain followers took it as nothing other than the proclamation of the
three trainings.

However while the East Mountain followers adopted the bodhisattva precepts on the
conceptual level, for good reason they did not try to use the actual stipulations of the
bodhisattva precepts as the basis for the regulation of their communities. Indeed, even
though the 10 major and 48 minor precepts of the Brahma-Net Sutra are vastly more
relaxed compared with the 250 precepts of the vinaya, they still had many points on which
they were in conflict with the religious lifestyle that was devised by the East Mountain
School. Accordingly the East Mountain followers drew from the Brahma-Net Sutra only
the principle of the common treatment of monks and lay persons and the notion of the
equality of the precepts and the Buddha nature, and in practice they did not worry too
much about the details of the bodhisattva precept rules.

But how, then, is it possible that the East Mountain School, which while not following
the precepts of the vinaya lived an outlaw-like existence all while assembling a large
community of several hundred practitioners, did not become an object of concern on the
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part of the government? In all probability the existence of the East Mountain School,
located in southern reaches of the Yangtze river far away from the central government and
furthermore based in remote areas, simply remained unknown to people in the region
around the capital, even if we may assume that nearer-by their presence must have been
known to at least some extent.

This the East Mountain School was indeed initially unknown to those living in the
capital is confirmed by the manner in which Daoxuan’s 1&E (596-667) Xu gaoseng
zhuan #8813 was expanded over time. As discussed above, the extant text of the Xu
gao seng zhuan includes a biography of Daoxin and mentions Daoxin’s student Hongren.
However these records were originally contained in a text known as the Howji Xu gao
seng zhuan %58 M8, and were incorporated into the Xu gaoseng zhuan by a later
person.*® As Fujiyoshi Masumi f§#(E7% has shown, Daoxuan compiled this Houji Xu
gaoseng zhuan only in the last years of his life (probably between 651 and 658), on the
basis of information he obtained first hand on his travels along the Yangtze river into
Sichuan,*® and we may imagine that this is how he obtained the material for the biography
of Daoxin.

In other words Daoxuan, who throughout his life ceaselessly sought out new informa-
tion about the Chinese Buddhist community, only became aware of the existence of the
East Mountain community late in his life, after having had the chance to personally travel
into the lower Yangtze region where they were active. From this we may infer that during
Daoxuan’s lifetime the East Mountain School was indeed effectively unknown to those
living in the region around the Chinese capitals of Chang’an and Luoyang.

In short, the reason the East Mountain community was able to break away from a
religious lifestyle based on the vinaya of Indian Buddhism, and thereby establish a
communal life based on distinctive regulations and methods of religious practice, is
because they maintained the tradition, stemming from Huike, of a style of Buddhist
practice carried out by those living away from cities in remote regions, and because
they took as the stronghold for their activities a location sufficiently far removed from the
power of the central government.

3. The entry of the East Mountain community into the capitals and the establishment
of ‘pure rules’ (ginggui i)

The followers of the East Mountain teachings held up their own success in the attainment
of awakening, and for this reason their existence gradually became known to others. This
led eventually to practitioners flocking to them from all over China and their numbers
swelling into the hundreds. When these practitioners had attained the fruits of their
practice, as newly certified teachers they returned to their native provinces and began to
spread the East Mountain teachings. In various areas a distinct lineage thus came into
being that held up different disciples of Hongren as their patriarchs.

Within these various lineages of the early Chan School, those who settled in the region
around the Chinese capitals—notably Faru {%41 (638-689), Hui’an E% (?-709), and
Shenxiu f#75 (?-706), naturally became the most famous. Operating with the two
Chinese capitals of Chang’an and Luoyang as their hubs, these masters carried out the
ritual of ‘opening the teachings’ (as described above), and were greatly acclaimed. As
discussed above, ‘opening the teachings’ was a ritual in which the bodhisattva precepts
were bestowed and the doctrines and practices of the East Mountain School were
introduced, one which was based at root on the non-recognition of any distinction
between the clergy and the laity and in which the possibility of awakening for all beings
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was proclaimed, and which therefore appealed especially to the laity and to women. It was
not unusual for those laymen and women who became adherents of the East Mountain
School to develop their practice, attain realization of awakening, and thereupon receive
certification from a master.*' Among those reported to have reached such a level were the
two laymen Houmochen Yan and Chen Chuzhang, who even while remaining laymen
became religious teachers in their own right and even left behind written teachings.*
Among those devoted to the East Mountain School were numerous high officials, and as a
result of their recommendations the masters Hui’an and Shenxiu were eventually treated
as imperial teachers.

However from a wider perspective that these masters were so honored reflects not
merely the veneration of these individuals by the emperor, but should also be seen as part
of the concerted efforts of the state to bring the East Mountain community within the
purview of its power. Making the leader of the East Mountain community that had
formerly given little attention to the vinaya and maintained an existence far removed
from the government an ‘imperial teacher’ (dishi 7 fifi) caused the East Mountain school
to effectively swear obedience to the power of the imperium.*® Things that were unpro-
blematic when living in the mountains and forests of the lower Yangtze river valley would
become impermissible now that they were settled in the two capitals under the close
watchful eye of the emperor.

It was just at this moment that objections to this disregard for the vinaya began to be
voiced by those monks in the region around the capitals who encountered the teaching of
the East Mountain School. Representative of such critics was the master Huiri = H
(680-748),** who criticized followers of the Chan school as follows:

Those who practice meditation [followers of Chan] are entirely careless with regards to the
precepts and abstinences. Many do not hold to them at all. In this, how can they hope to attain
meditation? How is it that I know that these meditators do not hold to the precepts? I know
this not through inference, but through direct experience. [Among such followers] the
ordained, after noon [when according to the vinaya monks should not eat], still consume
all kinds of so-called “medicinal ” [foods] to their hearts’ content. The laity fill their bellies
thrice daily. Where, in such a situation, is there any maintenance of the precepts and
abstinences? They classify alcohol as a “medicine ” [so as to be allowed to drink it], and
similarly consume [the normally prohibited] pungent foods [such as onions and garlic]. When
they are sick, they eat the meat of fowl—were they to die in such a state, they could not be
said to be holders of the pure precepts! Considered from this point of view, these [followers
of Chan] do not maintain the precepts and abstinences but merely nourish their bodies, and
none of them are engaged in religious practice that leads to future rewards. Though they talk
about “emptiness,” their actions lie firmly within the world of being. When they preach the
Dharma to others they say that “all things are empty.” But as for themselves, everything
seems to exist, and they are entirely unable to sacrifice their material bodies in the pursuit of
the path or to maintain the precepts for even a short time. Day and night they care for
themselves, concerned only for their own continued existence. This is simply confusing
religious practice with mundane affairs, and is far indeed from what actually it means to be
a monk. SRATHEE, JRFET, (O&EE, 250 NFF. LUTRSIE], TASTRAE. (a7 LAFFHN? et
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Huiri’s criticism, directed at representatives of the so-called ‘Northern’ school, was
prompted primarily by the early Chan school’s refusal to recognize the value of the Pure
Land teachings. By attacking the Northern school for their laxity with regards to the
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vinaya and the precepts Huiri was here no doubt seeking to convince a wider audience of
clergy and laypersons of the validity of his criticism. Indeed inasmuch as laxity with
regards to the precepts was clearly recognized as running counter to shared Buddhist
understanding, just as did Huiri adherents of a more traditional style of Buddhism could
be expected to cast a critical eye on the East Mountain School’s casual attitude towards
the precepts.

The followers of the East Mountain School eventually came to live in various large
temples within the two capitals, such as the Fuxian #%%¢ and Nanlongxing FdHE 5t
temples in Chang’an, and the Jing’ai #{(% and Xingtang HL/# temples in Luoyang. The
monks of other lineages who lived in such temples would in principle have lived lives that
were in conformity with the precepts of the vinaya, and in various ways there would
surely have been created much friction between them and any resident monks who did not
highly value the vinaya. Such friction would not, moreover, have remained an internal
monastic issue, for the East Mountain School’s way of existence also could absolutely not
be accepted or recognized by the state, which had always sought to control and govern the
clergy by means of ordination-certificate system.

Accordingly the East Mountain School had no choice but to change their orientation.
Shenxiu’s disciple Puji %1 (651-739), who like his master became an ‘imperial teacher,’
thus instructed his own disciples in the importance of not merely the bodhisattva precepts but
also the Hinayana precepts. Puji’s funeral epitaph, composed by the famous Li Yong 2= &
(678-747), relates this situation and the resultant flourishing of Puji’s lineage as follows:*¢

The six patriarchs [from Bodhidharma to Shenxiu], venerating only the single gate of practice
[of the Chan School], were not known for the precepts, and only occasionally transmitted
their teachings. For this reason the master Shenxiu was criticized by ordinary people and his
teaching abandoned by them, while the very wise followed the essential meaning [of his
teachings] seeking directly for the sagely path. But [Puji, by valuing the precepts more
highly], began by solidifying the base, and gradually reached to the high platform [of
awakening]. In this manner he was able to gather to him a large number of people, and his
disciples grew ever more numerous. For this reason, those to whom he transmitted his
teachings number far more than one. H % H/NZE, RE—P. REmE, siEEE. Kl
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Thus for Puji to value the Hinayana precepts both gave face to the government and
averted the criticisms of his contemporaries. This new position was in some ways a kind of
expedient that would allow Puji’s disciples to more easily reside in the large monasteries of
the capitals, and Puji’s disciples seem to have well understood their master’s thinking, for
they also followed the tradition of the East Mountain school in recognizing the ultimate
character of the bodhisattva precepts. This can be seen, for example, in the funeral epitaphs
for Puji’s disciples, where alongside the Larnkavatara-sitra, which by this time had become
emblematic of the Chan School, we also find the Brahma-net Sutra occasionally invoked.

[The master Dazheng] first visited the elder Dazhao, where he awakened from delusion and
become free of bondage, having opened up his mind-ground as if like a child,*® and in the
sphere of meditation he swept away the dust of his mind ... when master Dazhao died, he
sought out the instruction of the great master Guangde. When they first met, they simply
exchanged greetings. On their second meeting, [Guangde recognized his ability] and shared
his teaching seat with him. When [Dazheng] asked a question about profound things, he was
answered only with silence. The two of them had both equally reached to the [advanced
bodhisattva stages] of Perfect Awakening and Marvellous Awakening, their level of realiza-
tion being perfectly equal and matching. In their practice of the Brahma-Net Sutra and their
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understanding of the Lankavatara-sutra, they were in perfect accord for a long time. 755 &
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Similarly in another inscription we read:

The Chan Master’s Dharma name was Changchao. He studied meditation under the great
master Dazhao (i.e. Puji), inherited wisdom from the master Shengshan, and realized non-
grasping under the master Jingshou ... consequently using the mind-ground of the Brahma-
Net Sutra he returned to the source, and using the teachings of the Lankavatara-sutra he
illuminated his true nature. He guided both those who lived in Jingzhou and Yuezhou and
those who had left their homes and were residing in the capital TR RS, SEE SRR
WAKCHT, TSR -, s BARL | R RDUERLLH, AR £
VR, IRALIENE. R, AREA, AIEH RS

And Puji’s disciple Huiguang £t (d.u.), in his Chanmen jing xu WEFIFEFF, wrote
the following:

When reached the age of 15, I travelled throughout the land. Knowing that the matter of birth
and death was important, I gave rise to the four [bodhisattva] vows and sought the Buddhist
teachings wherever I went. On Mt. Song, and the Songyue temple, I paid reverence to the
master Puji [in hopes he would become my teacher]. He asked me: “Do you recite the
bodhisattva precepts? If you seek the Dharma, you must be able to recite these precepts, and
then I will bestow the teachings on you.” After not more than one or two months I had
memorized the precepts, and following this for three years I received the teachings [from
Puji]. RIVEAE =T, ‘ff 405, BRAESEFR, BEETLRE, BRARSRIE. B L RS,
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Here we thus see Huiguang recording Puji’s own words to the effect that the
bodhisattva precepts are a precondition for religious practice. In connection with this it
should also be noted that Puji’s disciple Daoxuan JE§ (702-760), who during the Nara
era was invited to Japan, is recorded to have compiled a commentary on the Brahma-Net
Sutra (entitled Jizhu Fanwang jing AL HE#L).>2

However even though here the bodhisattva precepts are still given a quite exalted
status, it must be noticed that already we can detect significant differences as compared
with the original East Mountain teachings. For whereas in the original East Mountain
teachings this initial stage of practice was referred to only vaguely as ‘the bodhisattva
precepts’ or ‘the formless precepts,” in these records pertaining to the disciples of Puji
they have clearly become formally associated with the Brahma-Net Sutra. Here too we
thus seem to see some kind of reaction against those who had been criticizing the Chan
School for its indifferent attitude towards the precepts. In other words while the
‘bodhisattva precepts’ had for the East Mountain School been merely a kind of ideal,
by the time of Puji’s disciples it had become necessary to formalize them as the
specific provisions contained in the 10 major and 48 minor precepts of the Brahma-
Net Sutra.>?

Another important question here concerns the way that the religious lifestyle of
followers of the East Mountain teachings underwent a fundamental change as they
began living within the large temples of the capitals. We may imagine, for example,
that they were forced to adopt a style of life that was in harmony with the precepts of the
vinaya in order to avoid conflicts with the other resident monks. And this would mean
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abandoning the communal lifestyle based on manual labor that had been the tradition of
the early East Mountain teachings. Despite this, for the sake of their own practice and the
instruction of their disciples, for these new, capital-based members of the East Mountain
lineage engaging in religious practices would mean living in more remote regions was still
considered indispensable. Accordingly bases of operation outside the capitals themselves
were still necessary, and hence do we find Puji based in the Songyue /&% temple on
Mount Song, and Yifu #f& (658-736) in the Huagan 11J#&% and Guiyi %7 % temples on
the Zhongnan mountains.>® In other words, for this generation of masters it was necessary
to lead a dual lifestyle; a lifestyle that was both of the capitals and of the mountains.>

This change in lifestyle cannot but have had some influence on the doctrines and ideas
of the early Chan School. From this point of view, the criticisms launched by Shenhui
against the Northern School can be seen as having taking as their target the fact that those
who had gone off to live in the capitals had lost the true tradition of the East Mountain
School, that there had been a change for the worse in their understanding.

In his Nanyang heshang wenda za zhengyi T 5 1H & #E1#F5, Shenhui explains
the differences between himself and the Northern School as follows:

The prefect Kou said: “The understanding of these two great monks is not the same.”
Attendant Wang asked the master [Shenhui]: “How have these differences come to be?”

FEARSF o <Pt TRTE RARAS R ERHERIFD L, SR

[Shenhui] answered: “What one now describes as being not the same is that for Chan Master
Zheng, one must first cultivate meditation, and that after [attaining] meditation one can give
rise to wisdom. But this way of thinking is not correct. Right now while I am talking to you,
attendant, meditation and wisdom are equally in operation. Accordingly to the Nirvana-sutra,
when mediation is great but wisdom is weak, ignorance increases. When wisdom is great but
meditation weak, false views increase. When both meditation and wisdom are equal, then this
is called “seeing one’s Buddha nature.” This is why I say that [my understanding] is not the
same [as that of master Zheng]. & H, “4 5 RIAIF, B AT E S & LI, E% e, AN
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Attendant Wang asked: “When are meditation and wisdom equal?” The master [Shenhui]
replied: “As for ‘meditation,’ its essence is ungraspable. As for ‘wisdom,’ it is to see this
ungraspable essence, which while always tranquil is also always functioning. This is what it
means to study in such a way that wisdom and meditation are equal. AR, “VEIZREE &
RE 0 B2, <FEE, ARG, BT S A, se RN AR, ORE R, A L. R
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In other words, while originally it was held that meditation and wisdom must exist at
the same time, Chan Master Zheng and the other teachers of the Northern School separate
these two things and therefore make the mistake of understanding them as step-by-step
stages, with wisdom only produced after having first attained meditation. In essence, then,
Shenhui’s comments here are a criticism of the degeneration of the principle of the
equality of the three trainings, which had originally been taught and manifest within the
East Mountain community.

The original form of the various editions of the so-called ‘Dasheng wu fangbian® K3
)71 is as a liturgy for the performance of the ‘opening the teachings’ ritual of the
Northern School, one that was composed during the time of the Puji under the title
Dasheng wusheng fangbianmen KIEMEAJ7{ET.>7 Within this ritual, following the
bestowing of the bodhisattva precepts, a method for meditation practice is explained
through a dialog between master and disciple:
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Next, having instructed everyone to sit in the meditation posture, ask: “O disciples of the
Buddha, when the mind becomes calm and unmoving, what is it that is called ‘purity’? O
disciples of the Buddha, all buddhas have a great method for enter‘ing the path. As soon as the
mind is purified, one transcends even the realm of the buddhas.” K& fGMNELAL. B
“Hh -, DIESRRE), I ETR. 1, AR AE KRG8, —&5 0, W,

The master strikes the wood. Have [everyone] into the name of the Buddha once. FIEEA, —
é}‘:ﬂ_ﬂ,f%-

The master says: “All marks cannot be grasped. This is why the Diamond Sutra says
‘whatsoever marks there are are all empty.” Watching the mind, if it is pure, this is called
the stage of ‘pure mind.” Do not tire your body and mind; do not relax your body and mind.
Letting go, look afar. Look with equality. Look upon emptiness over yonder.” Fi 5, “—YJ+H
HARTFEC Prel (BRE) =, FLITAHM, BREE. BOEF, 4150 eHES, O
B L. BMWETR, FEE, mE2EE

The master says: “What do you see?” The disciple says: “I do not see a single thing.” F1ffi 5,
“RATHY T, L

Master: “Looking upon purity, look carefully. Use the pure eye of the mind. Look far, with no

limit, no boundary.” I, “FHIFAANE, BIAE IR, B8 MIERRE.”
The master says: “Look! Nothing is obstructed.” 15, “MEREHE.”

The master asks: “What do you see?” Answer: “I do not see a single thing.” Master: “Look
far ahead of you. Look far behind you. Look equally, at the same time, in the four directions
and above and below. Look upon emptiness. Look long, with the pure eye of the mind,
without interruption, and without being limited by time. If you can do this properly, body and
mind will become regulated, their operation without hindrance.” Fafi], “ZAT#)?” 2, “—#)
AR, “IAANESR, AREE. WML T, —RFEE, TEZEE. RS L\HE% S
. INRIRZDEMERGE. RS0, .

The disciple says: “Just this is the Buddha.” ¥z, “&ff.”®

Following this passage there are further similar dialogs concerning concepts such as ‘the
Buddha’ fff;, ‘the pure Dharma realm’ /55 5%, ‘the tathdgatha’ 417, the ‘three bodies [of
the Buddha]” =&, after which the following dialog is presented:

The master strikes the wood and asks: “Do you hear a sound?” Answer, “We hear, but there is
no moving.” [The master]: “Just this not moving is the method for giving rise to wisdom on
the basis of meditation. It is the method for the opening of wisdom. Hearing is wisdom. This
method not only gives rise to wisdom, it can also causes meditation to be correct. This is the
method for the opening of wisdom, for the attaining of wisdom. This I called the method for
the opening of wisdom.” imﬁﬂﬂ‘ﬂ* RN &, “HAREL AR E R EISE T
gﬁqmﬁﬁzﬁﬂ BIREE WL (EIE(LAEREEE, JRAEIEE. REEM, HAE, RAME

Judging from the line ‘the method for giving rise to wisdom on the basis of
meditation,” it seems undeniable that here there is an understanding that ‘meditation’
and ‘wisdom’ are to be treated as a sequence. In Shenhui’s Nanyang heshang dunjiao
Jietuo chan men zhi liao xing tanyu TN FREEE DL BT MRS, this kind of
method for meditation is targeted for criticism, and it is stated that, ‘One must not
activate thoughts so as to control the mind, nor must one ‘look far’ or ‘look near.” All
of this is not correct’ (N FEE O, INREIZEFITE, 54 ).% Shenhui was thus
evidentially quite familiar with the contents of the Northern School’s ‘opening the
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teachings’ ritual, and most likely Shenhui’s criticisms of the Northern School were
grounded in this knowledge.

However while the Dasheng wusheng fangbianmen presents meditation and wisdom
as a sequential process, we cannot say that this was the only doctrinal position of Puji and
the members of the Northern School. For it is entirely possible that this was seen simply
as a useful method for explaining things to an audience of beginners so that they could
more easily understand. Indeed within the Dasheng wusheng fangbianmen, in the form of
a criticism of the understanding of the two lesser vehicles, we do find the following
passage that at least indirectly affirms the equality of meditation and wisdom:

Question: “What are ‘hearing’ and ‘not hearing’?”” Answer: “People of the two vehicles hear
when they are not in meditation but do not hear when they are within meditation. So people
of the two vehicles have no wisdom when they are in meditation. [At such a time] they are
unable to preach the Dharma, and unable to liberate living beings. When they exit from
meditation, with mind now unconcentrated, they preach the Dharma, but they lack [at such
time] the nourishment of the water of meditation. This is called ‘the meditation of dry
wisdom.” This what is meant by ‘hearing’ and ‘not hearing.””

Question: “What are ‘perverse meditation’ and ‘correct meditation’?”” Answer: “The medita-

tion without wisdom of the people of the two vehicles is call ‘perverse.”” [i]: &% & H A

RA?” 2, « R AHERN, 158 R, IR AR E MR, RRgails, INRRREERA. HE

%%ﬁki&%{f I 2 KM, 40 W RUE JEBARR [, CRIRRAEEE? A, “ T IRAA E R
.

However despite such passages, when investigating what Shenhui refers to as ‘the
separation of wisdom and meditation” (=57 #ff) this notion of ‘the method of giving
rise to wisdom on the basis of meditation’ (1 E %% £ /7 {#) mentioned in the Dasheng
wusheng fangbianmen passage cited above does indeed appear to be a deviation from the
teachings of the East Mountain tradition, and it would thus seem that by Puji’s time
various doctrinal changes had begun to take place.

Followers of the so-called Northern School did not reply directly to Shenhui’s criti-
cisms, but they did use their political connections to have Shenhui banished from the area.
We may view this action of the Northern School as the now conformist Chan attempting
to rid itself of its remaining ‘outlaw’ elements. Here then, Chan had, under the protection
of the power of the emperor, effectively become the same as city-based Buddhism.

And this transformation into a form of city-based Buddhism seems to have become even
more rapid as time went on. From the various manuscripts related to the Dasheng wu fangbian
I I 5 {# it can determined that after the time of Puji’s disciple Hongzheng 7% 1F (d.u.), the
ritual of ‘opening the teachings’ progressively disappeared. It is true that there was, at this
time, a flourishing of the form of scriptural commentary known as ‘contemplative analysis’
(LB F2).2 However this reveals merely the increasingly inward-looking nature of Northern
School Chan thought, along with an increasingly strong tendency to separate awakening from
religious practice.®® At the same time we find that some of Puji’s disciples and grand-disciples
became specialists in the transmission of the Hinayana precepts. This represents, on the one
hand, a devaluing of the Mahay ana precepts,®* but also shows that the existence of the East
Mountain style — in which no distinction was made between monastic and lay in the pursuit of
awakening — had disappeared.

Yet despite have successfully chased Shenhui away, the foundations of the Northern
School were far from rock-solid. For indeed soon thereafter the An Lunshan rebellion
rocked the capitals, laying them to ruin, and the power of the emperor upon which the
Northern School had been relying began to falter. Although in the midst of this chaos
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Shenhui himself died while in exile, after the An Lushan rebellion had been contained
Shenhui’s disciples began to promote their teacher’s virtues in the capitals, with the result
that eventually Huineng was officially recognized as the Sixth Patriarch and Shenhui as
the seventh.®® The power of the Northern School thus waned. But Shenhui’s school did
not fare much better, and it too eventually declined. In its willingness to enter the capitals
and rely upon the power of the emperor for its survival, Shenhui’s school was, ultimately,
no different from the Northern School.

In the aftermath of the An Lushan rebellion, the Tang court lost its ability to extend its
authority into the provinces, and the tendency was for the ‘military governors’ (jiedushi
HiEf) who controlled those regions to become gradually more independent. In this
context the lineages of the later descendants of the East Mountain School represented by
Mazu Daoyi FE#HiE — (709-788) and Shitou Xiqian 7 8HA7E (700-790), who were
based in the provinces and who spread their teachings there, gradually gained more
prominence for it was they who, giving no mind to the power of the state, were able to
put into practice the values of the East Mountain School. Among the followers of Mazu
and Shitou there were some who lived within large provincial monasteries, and in such
cases they most often lived together with monks of other schools, a situation that gave rise
to numerous problems. Accordingly it eventually came to pass that various Chan masters
undertook to choose locations in the mountains suitable for their religious practices to
build there their own temples. Within the ‘Chan temples’ that were established in this way
it was necessary to establish rules and regulations for religious practice, and this, it seems,
was the origin of the so-called ‘pure rules’ (ginggui i&#1). The creation of the “pure rules’
was eventually most often attributed to Mazu’s disciple Baizhang Huaihai & >CIEHE
(749-814), but in all likelihood this was simply because from amongst the various
different ‘pure rules’ that were in existence those known as Baizhang'’s Pure Rules were
one of the most representative.

As I have already suggested, the basic spirit of the ‘pure rules’ of later Chan seem to
have already been present within the East Mountain community. However the formal
establishment of the ‘pure rules’ took place only later among the disciples of Mazu and
Shitou. There are two good reasons for why this took place at this time:

(1) After having experienced confusions and tribulations in the form of the Northern
School, the followers of the East Mountain School, which had originally come
from the style of Buddhism practiced in remote regions away from the capitals,
could, through the form of these ‘pure rules,” reaffirm their basic doctrinal
standpoint.

(2) Because there were, at this time, numerous Chan monks who succeeded in various
regions, these ‘pure rules’ came to be accepted in society as integral parts of the
lifestyle associated with Chan Buddhism.

The establishment of the ‘pure rules’ represented the formal establishment of a new
school of Buddhism, with its own values, doctrines, and modes of practice. From this
point of view, the establishment of the ‘Chan School’ is something that we can gradually
discern only with followers of Mazu and Shitou. This was the actualization, in a China
comprised of vastly different social conditions than India, of the original mode of
existence of Buddhism as a religion set up at a clear distance from the temporal powers
of the state, with its aim being the resolution, through awakening, of fundamental
existential questions.
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It must not be forgotten, however, that the establishment of such a school of Buddhism
in China depended on the social conditions created by the aftermath of the chaos of the
An Lushan rebellion and the attendant de-centralization of state power. The profound
change in the Chan School’s existence that took place later must be understood as having
taken place together with another set of profound changes in society that occurred with the
advent of the Song dynasty, namely the disappearance of most of the aristocracy and the
concentration of power in the hands of the emperor.®®

Conclusion

I have thus here attempted, based on previous publications of the past several years, to
present my understanding of the connection between the precepts — both the Hinayana
precepts and the Mahayana precepts — and the Chan School. The source material for
making a complete study of this question is, truth be told, insufficient, and my own
understanding can only be taken as provisional. Still, it seems to me that it has been worth
attempting to grasp the big picture to the extent that we understand it today, and it is to be
hoped that whatever errors I have made will be corrected by future scholars.

Concerning the questions I have raised, I will in closing mention the following two topics
that merit further research.

(1) The relationship between the vinaya and the ‘pure rules’ within the lineages of
Mazu and Shitou lineages.

(2) The influence of the Northern School’s understanding of the vinaya on Japanese
Buddhism.

My own research has recently been focusing on the second of these questions, and I
have already published several articles in which I attempt to re-evaluate the activities, in
Japan, of Puji’s disciple Daoxuan.®” I am at present further investigating the relationship
between Daoxuan’s activities and the famous legend that held Prince Shotoku 272
(572-621) to be a reincarnation of Nanyue Huisi, as well as the influence of the
Northern School of Chan on the development of the thought of Saichd %% (767-822).
Results of these investigations will be published soon.®®

Disclosure statement
No potential conflict of interest was reported by the author.
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In this regard the record in Fachong’s biography of his relationship with two officials, a certain

Du Zhenglun fEiEff and Yu Zhining F5% (T.50, 666¢4-23) is somewhat anomalous.

However Fachong also studied the Sanlun and Huayan teachings, and thus was not an heir

to the teachings of Huike alone.

Concerning these points, see Ibuki, “T6zan homon to Rydga shii no Seiritsu”, 91-95.

T. 50, 606b14-20.

Yanagida, Zen no Goroku 2, 268.

Ibuki “Hokku kyo no shiso to rekishi teki igi”, and Ibuki “Shinné kyo no shisd to seisakusha no

seikaku”.

T.50, p. 606b2-8.

T.50, p. 606b27.

Yanagida, Zen no Goroku 2, 186.

On these points, see Ibuki, “Tozan-homon no hitobito no Denki ni tsuite (jo)”, 26-31 and

Ibuki, “T6zan-homon no hitobito no denki ni tsuite (ge)”, 46-55.

Ibuki, “Jinsh@ no jukai wo megutte”.

Zongmi %%, in the third fascicle of his Yuanjue jing dashu chao |BIE#E KEi#D, describes

the Baotang School as ‘not strictly maintaining the teachings and the practlces (?}&TTT ).

He gives his reasons for this characterization as because: ‘They do not carry out any Buddhist

practices. Shaving their heads, they just put on monastic robes, without receiving the precepts.

They dispense entirely with rituals of confession and repentance, reading and reciting

Buddhist texts, making images of the Buddha, or copying scriptures, all of which they take

to be instances of “false thinking.” Within the temples where they live they carry out no

Buddhist rituals’ (ZZ.1-14-3, 278d). That members of the Baotang School were forced by

imperial order to take the precepts is related in the biography of Huanxi #{& in the Song

Gaoseng zhuan (T. 50, 891¢5-21).

This may have some connection to the fact that the teacher of Wuzhuff&{¥:, leader of the Baotang

School, was the layman Chen Chuzhang BRAEE (du). Concermng Wuzhu’s lineage, Zongml s

Yuan jue jing da shu chao [E[Z:fEKEiE) says that: “The origins [of this lineage] also lie in a

descendent of the Fifth Patriarch, namely the master Laoan. ... [Laoan] had four disciples, all

eminent. Among them was one disciple who was a layman. His name was Chen Chuzhang. He was

known as ‘Chen Qige’ [‘Seventh Elder Brother Chen’]. There was then a monk named Wuzhu,

who upon hearing Chen preach was awakened. Wuzhu’s practice and understanding were excep-

tional. Later he went to Shu [Sichuan], where he met master Jin who was teaching Chan. Wuzhu

also attended his lectures where he studied further, but in no way did he have to change any of his

former views [because they were already correct]. He then wished to transmit [his understanding]

to others, but he wondered if perhaps since he had inherited [his understanding and awakening]

from a layperson that it was not appropriate for him to transmit [to others]. So he therefore took

master Jin as his [official] teacher. FAEIRFAH T 43 (1, BIZFn B4, . ... A5, H5E &

W P AR TR, WEB L AT @40 M0, JBBRPH RAEE, IREITINED. #£

HEE T, A B, AREULE, (R AR R, i, %I%MiiiZﬁAﬂ%F'sﬁ LR

N, BIEEE, FReR LA (ZZ. 1-14-3, 278c-d).

iﬁ%}‘:ﬁﬁfkﬁuo SR, MITEEE, AU, BUSIRAL. BRERRERLR. LI

RN, USRS, R, RO, BEMNE, R,

(Suzukl Suzuki Daisetsu zenshii,168).

MIH, JEtsAR, BR¥ENR, BH, A OFEEPE, B, MH, aEEE, ARE

%, fH, EFEFR, ARNE, BH, TR0, SRME, H, #EEIE, A

EE, MH, BEB TR, BiH, HRKEmTE, (Ueyama, “Chibetto-yaku Tongo shinshii

voketsu no kenkyu” 101).

AUEIE T, B AR =, KIS, sk, S e, BHKIERER

7, Eﬁﬁﬁk@*’%qﬂﬁ WA %, MOhRA, SREFHEERIRESNE, FEH =380k

B, #Rnalk, RREEDE AR AV =, TR, YEE IR, tﬁ’*%hﬂﬁ SR

ﬁkﬁo EHSnLkTE DR, HEMREG, AWERE, A L\Eﬁﬁﬁ‘ifto AR,
VIS, B, BOERS, —UIBES 8, HMEMEAM, AMARYEE,

%?@':Pﬁ (Yang, Xinban Dunhuang Xinben Liuzu tanjing, 29).

e bEES T HIEA EE%E?%A%#% f%?zixiﬁizﬁo R BERRLA, f‘ﬁﬁélé,m

b, RS, MEFESIIn, ERESEE, B, BHEE, S5EE, I

—A)FERN AR, (Yanagida, Zen no Goroku 3, 143)
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EEWEES, (T 24, 1003¢19-25).

Yanagida, Zen no Goroku 2, 390.

PRBERR, AL S, AR, BREVEAE, DL DUENS O, EH e TUakElal, fE
FREB? Jh O et A, B SRAE. a0 SRER, animbERr. BeiEF L — BRVARK, £ DU Al J\
A, RIEIETR &, AREOL. RS 2 &, MBI, Fn L H: “Ryg e LU
T, DR ATLLRFE . A% B THCE, RAARE; BAZRH, MR E? (Dazhao
chanshi tabei KIRGRANE S, OTW vol. 262, 5b).

On this point, see Ibuki, “Shoki Zenshii bunken ni miru Zenkan no jissen”.

Yangagida, Zen no Goroku 2, 386.

In China, it was similarly usually understood that monks and nuns were not supposed to
directly engage in farming. See for example (Dasheng yizhang KIEFE, T. 44: 764c20-24;
Sifenlii shanfan buque xingshi chao V53 B EAHINTT 28D, T.40: 19a8-16).

Yang, Xinban Dunhuang Xinben Liuzu tanjing, 7-9.

McRae, The Northern School, 41-43.

Yanagida, Zen no Goroku 2, 186.

Ibid., 273.

See, for example, Guanxin lun #0554, in Tanaka, “Bosatsu s6jihd to Kanjin ron (ni)”, 53; and
Nanyang heshang dunjiao jietuo chanmen zhiliao xing tanyu T8 b5F0_EWEZUE BLRE P B T 1k
HI5E, in Yang, Shenhui heshang chanhua lu, 8.

For example in Daoxin’s biography in the Lengjia shizi ji we are told that: ‘You must
understand that Buddha is nothing but mind. Outside the mind there is no separate Buddha.
In brief, [what you must do] is fivefold. First is to know the essence of the mind, whose nature
is purity. This essence is exactly the same as the Buddha ... . fifth is to maintain concentration
without moving. Whether in movement or in stillness, one constantly abides, and this allows a
practitioner to clearly see his Buddha nature and to quickly enter the gate of
meditation.” (Yanagida, Zen no Goroku 2, 225) . Similarly later it is said that: ‘Seeing the
Buddha nature, one is forever freed from birth and death. Such a person is called one who has
transcended the world.” (Yanagida, Zen no Goroku 2, 255).

Ibuki, “Zoku Kosoden no zoko ni kansuru kenkyt”, 60—61.

Fujiyoshi, Désen den no kenkyi, 271-297.

See Ibuki, “Boshi-mei ni miru shoki no Zenshi (j6)”; and Ibuki, “Boshi-mei ni miru shoki no
Zenshi (ge)”.

Concerning Houmochen Yan, see Ibuki, “Tongo shinshii kongo hannya shugyé tatsu higan
homon yoketsu to Kataku Jinne” . Concerning Chen Chuzhang, see above note 22.

The first master of the East Mountain School to be become an ‘imperial teacher’ was Hui’an
B2, and this position was then later carried on by Shenxiu 75 and Xuanze %[, After
Shenxiu’s death, Huineng was called upon to fill this role but refused. Xuanze was then
obliged to move to the capital instead. In other words in the beginning Hongren’s disciples
took on the role of imperial teacher following the order of their seniority. Later, when
Hongren’s direct disciples had died, it was the disciples of Shenxiu — namely Puji ¥7%{ and
Yifu % — who assumed this position. We can here clearly discern that by assigning its
leaders to the position of imperial teacher, the intention was to being the East Mountain School
under the power of the state. Furthermore the state also began to occasionally bestow various
kinds of honorific titles on masters of the Chan School (“posthumous names’ [sihao #%k] and
‘stupa names’ [tahao F£%5%]). This too can be seen as yet another stratagem from bringing the
East Mountain School and its supporters within the ambit of the power of the state. On these
points, see Ibuki, “Tozan homon to kokka kenryoku”.

Ibuki, “Zenshii no t5jyd to shakai teki hankyd: Jodo jihi shii ni miru Hokushiizen no katsudo
to sono eikyo”, 18-20.

T. 85: 1237¢6-15.

Ibuki, “Kairitsu kara shingi he: Hokushii no Zen-ritsu Itchi to sono Kokufuku toshite no
Shingi no tanjo”, 56-61.

QTW. vol. 262, 9a.

Translation tentative.

Dongjing Da Jingaisi Dazheng chanshi bei HR KW FF RGHTEATATR, OTW vol. 370, 4a-b.
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Gu Zhongyue Yue chanshi taji B ATEEFE, QTW vol. 316, 17a-b.

Suzuki, Suzuki Daisetsu zenshii, 331.

Hazama, ‘“Daianji Dosen no Chii Bonmé kyé ni tsuite”.

Especially important as concerns this point is Daoxuan’s Jizhu Fanwang jing H1EREREHE.
This commentary was composed in the later years of Daoxuan’s life, when he was living in
Japan. However it no doubt reflected the perspective on the bodhisattva precepts held by the
East Mountain School. Unfortunately Daoxuan’s commentary is no longer extant. However
based on a few preserved citations the following distinctive ideas can be seen: 1) the notion
that for lay persons it was permissible to undertake the bodhisattva precepts partially, that is, to
accept only some of them (referred to as ‘partial acceptance’ 47%), and 2) that one was
permitted to receive the bodhisattva precepts no matter what sins one had previously com-
mitted. All of this indicates a concern with making it easier for lay people to receive precepts,
and such a concern would have been necessary precisely because at this time the bodhisattva
precepts were no longer seen merely as an idealized concept as they had been in the early
stages of the East Mountain School, but had come to be seen as maintaining the specific
provisions of the Brahma-Net Sutra. Concerning the distinctive features of the Jizhu Fanwang
Jjing, see Ibuki, “Riben guwenxian suojian Zhongguo Zaoqi Chanzong”.

As I mention in my article (Ibuki, “T6zan-homon no hitobito no Denki ni tsuite (j5)”), as
evidence for my proposal that in compiling his Chuan fabao ji %€ #C Du Fei relied not on
Puji %7 but rather on Yifu £ I observe that at the end of the Chuan fa bao ji it is mentioned
that the inscription Datong Daoxiu heshang tawen RKiE1EF5F1 43T was carved on a stele
erected at the ‘Gui’ i temple on Mt. Zhongnan, and that this may have some connection with
Yifu’s long residence at the Huagan temple on the same Mt. Zhongnan (41-43). However when
writing that article I was rather unsure about the meaning of the phrase ‘Gui temple’ §F=F, so a
number of uncertainties remained. Later, however, I noticed that in fascicle 8 of the Baoke
congbian T % %5, there is cited a certain Zhudao shike lu 778 47 %%, which mentions a stele
inscription for a certain Chan Master Dazhi K% of the ‘Guiyi temple’ §7#%5F (see op. cit.,
ITbuki, “T6zan homon to kokka kenryoku”, 162). Based on this it has become clear to me that the
‘Gui temple’ mentioned in the Chan fa bao ji is an error for ‘Guiyi temple,” that Yifu $£4%, whose
posthumous name was Chan Master Dazhi, lived at the Guiyi temple where he promoted the
teachings of Shenxiu, that Du Fei indeed relied on Yifu in compiling the Chuan fa bao ji, and that
after Yifu’s death his disciples erected, at that temple, a stele inscription for their master.
Notable concerning this point are the activities of the Northern School follower Daoxuan JE¥§
in Japan. Though in his later years Daoxuan shut himself away at the Hiso L% temple on
Mount Yoshino &% where he practiced meditation and compiled the Jizhu Fanwang jing
FEFEARNERE, the connections that existed between the Hejo capital of Nara and Mt. Yoshino
were similar to what obtained in China between the Zhongnan mountains and Chang’an, and
Mount Song and Luoyang. If prior to his seclusion Daoxuan came and went between Mount
Yoshino and the Hejo capital, then we might imagine that the activities of Puji and Yifu had
served as a model. Concerning this point, see Ibuki, “Shoki Zenshi to Nihon Bukky5”, 36-39.
Yang, Shenhui heshang chanhua lu, 85.

Ibuki, “Daijo gohoben no seiritsu to tenkai”, 42—44.

Suzuki, Suzuki Daisetsu zenshii, 168—169.

Ibid., 172-173.

Yang, Shenhui heshang chanhua lu, 9.

Suzuki, Suzuki Daisetsu zenshi, 175-177.

Translator’s note: ‘Contemplative analysis’ is a term used by modern Japanese scholars to
refer to a form of commentary found in many texts associated with early Chan in which the
external ritual actions prescribed in Buddhist scriptures — such as offering incense or making
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McRae, The Northern School, 201-207.

See Ibuki, “Daijo gohoben no seiritsu to tenkai”, 47-51.

See Ibuki, “Hokushii-zen ni okeru Zen-ritsu itchi shisd no keisei”.

See Ibid., 148-155.

The preceding discussion is based on Ibuki, “Kairitsu kara shingi he”, 77-80.
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