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The learning of the Buddhists—what similarities does it have with our
Confucian school? For example [some Buddhists and Confucians say things
like]: “There is a thing that precedes heaven and earth, formless and from the
outset quiescent, capable of being the host of the myriad images, not chasing
after the fading of the four seasons.” Also: “Scattered about, but not something
else; across and athwart, but not mundane sense objects: the mountains, rivers,
and great earth completely reveal the body of the dharma king.” Also: “If one
has come to know one’s own mind, the great earth has not an inch of land.”
Let’s look at just what sort of level of understanding this is! Today trifling and
trivial little Confucians [who espouse this sort of thingl—how could they achieve
success? It is fitting that they be dismissed by others! This is the core axiom of
the Fayan lineage of Chan [which emphasized that Chan and the scriptural
Buddhist teachings are identical|—but all of those in today’s Chan school assail
this doctrine, considering it to be [dropping into] rationality or falling into stereo-
typed formulas, holding that it impedes a correct level of understanding. Most of
those in today’s Chan school natter on about three pounds of linen thread or
dried turd. They call this “not falling into stereotyped formulas” and “not
dropping into rationality.” The doctrine of Chan Master Dahui is exactly like
this—however, there are times when he turns around and doesn't talk like this.
—From Master Zhw's Classified Sayings (4T 5550 126.43)
of the Southern Song Confucian Zhu Xi (4£%; 1130-1200)

—Chinese Text Project, http://ctext.org/zhuzi-yulei/ens?searchu=
%E4%BB%EA%EA%B9%EBRE7%ACKAARESBAEY%BG
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Introduction

Epistolary Chan

Epistolary literature has long been a key element of the culture of the West.
One has only to think of Seneca’s Moral Letters to Lucilius on Stoic philoso-
phy or the epistles of the New Testament. In China, epistolary literature
has never assumed such centrality. Letters have no significant role in the
Confucian canon.! However, the Chan school of Buddhism did produce
important letter collections. Within the vast corpus of Chan literature, one
such collection stands out: Letters of Chan Master Dahui Pujue (Dahui Pujue
chanshi shu KE LB AT ZE; hereinafter Letters of Dahui), long known in
Japan as the most renowned of the “letters of the three great masters.”?
Beyond such well-known collections, the sayings records (yulu #&#k) of
numerous Chan masters include a selection of letters.

No other set of Chan letters has attained anywhere near the promi-
nence and influence of Letters of Dahui, which has been prized for centu-
ries throughout East Asia. It has served as a practice manual, molding the
practice program of many Southern Song, Yuan, and Ming dynasty Linji
Chan masters; of Koryd S6n; and of Hakuin’s Zen of the Edo period. Thus,

1. Antje Richter, ed., A History of Chinese Letters and Epistolary Culture (Leiden: Brill, 2015),
1: “One reason for the relative neglect of epistolary matters in China seems to be that let-
ters do not play a significant role in the Confucian canon, in contrast to the epistles in the
New Testament, whose cultural significance lead [sic] to a sustained scholarly interest in this
medium of written communication.”

2. The “letters of the three great masters” (san daishi sekitoku — Kfli R #) are: Letters of
Dahui; Letter Collection of Chan Master Nan of Mt. Huanglong (Huanglong shan Nan chan-
shi shuchi ji FHE L R AT E R 4E); and Letters of Preceptor Lingyuan (Lingyuan heshang biyu
FIFFN EEE). Gozanban, 551-652, contains Gozan editions of these three collections and
discusses them at 677-684.
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a complete English translation is of importance for the study of East Asian
Chan as a whole.® The following translation of Letters of Dahui employs
the best Japanese and Korean commentaries. These Japanese and Korean
commentarial traditions are a direct reflection of the key role of this epis-
tolary collection in Korean S6n and Japanese Rinzai Zen.

Letters of Dahui is a compilation of sixty-two letters of the Southern
Song Linji Chan teacher Dahui Zonggao (K ERIR; 1089-1163). Fifty-nine
letters are addressed to forty individuals of the scholar-official class (shi-
dafu :tj(?%), the elite class in Chinese society, “those who were, were
entitled to be, or had been officials in government service,” including one
woman of this class. There are also two letters to Linji Chan masters at the
end of the collection, both of which consist of advice on how to navigate a
teaching career. These sixty-two letters, of course, could represent only a
fraction of Dahui’s epistolary output over his teaching career. In only three
cases is Dahui's letter preceded by some portion of the scholar-official’s
question letter; however, context is not a problem as quite often Dahui
supplies passages from a now non-extant question letter. Each letter can
be taken as a free-standing, self-contained “dharma talk.”

These sixty letters to lay persons are fascinating as documents directed
at specific individuals inhabiting distinctive niches, relatively high or low,
in the social-political landscape of Song-dynasty China and possessing dis-
crete levels of development or “ripening” on the Buddhist path. When we
view the letters in this light, the personality of the recipient and Dahui’s
response to that particular personality holds the foreground. But we must
at the same time remain aware that Dahui in many cases regarded let-
ters as a means to reach students beyond the recipient—that they were
not always crafted for the recipient alone, but for a wider audience of the
recipient’s friends and peers. Dahui assumed at least some of his letters
would be copied, circulated, and studied as “dharma talks,” explicating his
style of Chan practice. As he says in letter #46.4, “Please exchange these
letters and have a read—that would be splendid!” (See also #24.14.) Many

3. J. C. Cleary, Swampland Flowers: The Letters and Lectures of Zen Master Ta Hui (Boston:
Shambhala, 1977), has translations of portions of selected Dahui letters from the Ming
dynasty compendium Zhiyue lu (f§ A$¥; 1602). There are almost no annotations. Also
Miriam L. Levering, “Ch’an Enlightenment for Laymen: Ta-hui and the New Religious
Culture of the Sung” (PhD diss., Harvard University, 1978), has translations of excerpts from
Letters of Dahui.

4. Hucker, 429.
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of the originals in Dahui’s hand came to be regarded as “private treasures”
(see section #63) and mounted as hanging scrolls, and several letter sheets
have survived as such in Japanese collections.

Letters of Dahui, because it presents Chan practice in the quotidian con-
text of human interaction between highly individualized actors, is a vivid
and evocative text, not a dry Chan treatise. As a counterexample, we have
the Yuan-dynasty compilation Chan Collection on Breaking Through the
Sensation of Uncertainty (Chanzong jueyi ji i 57R%EEE), a Chan text very
similar in substance.® Both are presentations of Dahui’s style of “doing
gongfu” (zuo gongfu i1 T.5K), that is, engaging in Buddhist practice or cul-
tivation. (The literal meaning of gongfu is “expenditure of energy and time
in working,” but in the West the term has acquired the meaning “martial
arts,” probably due to some sort of misunderstanding or mistranslation.)
Although these two texts share the entire Dahui vocabulary on gongfu
and propound essentially the same gongfu approach, stylistically they are
poles apart.

Letters of Dahui is highly personalized and nonlinear—we are almost in
Dahui's room overhearing him praise, encourage, berate, deflate preten-
sions, and occasionally crack jokes or make puns in a face-to-face encoun-
ter with a lay disciple (he sometimes ends a letter with “Ha! Ha!”). The
Chan Collection on Breaking Through the Sensation of Uncertainty, on the
other hand, is a schematic tractate in rigidly sequential format, laying out
a formal schema for Dahui’s style of gongfu under twenty-one balanced
and somewhat stilted rubrics. It addresses “students” (i.e., Chan monks)
in the abstract, not named laypeople of varying social rank with a range
of understandable and human spiritual obstacles, as in the case of Letters
of Dahui. Indeed, a large part of the appeal of the Letters of Dahui can be
credited to the tactful, humorous, and forceful personality of Dahui that
emerges, amounting to an unintentional but vivid self-portrait.

A Brief Biography of Dahui

The following introduction centers on the book—Letters of Dahui—not the
man Dahui, whose life incurred drastic ups and downs due to his associa-
tion with certain members of the scholar-official class in the context of the
politics of the imperial center. (Also, this introduction does not take into

5. The Chanzong jueyi ji is by Duanyun Zhiche (B7ZEf{; 1310-?), who was in the Dahui line.
This text assumes a monastic context, not a lay one like Letters of Dahui.
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full account the vast stock of material in Dahui's enormous sayings record
and compilations.) He experienced both the top—abbotship of the pre-
mier Chan establishment of the day—and the bottom—exile to the deep
South (the only more treacherous site of exile was Hainan Island). His
exile was due to his association with members of the “hawk party” at court,
which was in favor of retaking the North from the Jin/Jurchen instead
of pursuing an appeasement strategy. There are already several excellent
treatments of Dahui’s biography in English and Japanese.® Nevertheless, it
is helpful to start with a very brief outline of Dahui’s life.”

The name Dahui (KE) was given him in his late years by an emperor;
Zonggao (75%) was his taboo-name, the name not to be used by his dis-
ciples. (Some scholars refer to him as Zonggao, others as Dahui.) He also
used the names Tanhui (Z#), Miaoxi (&), and Yunmen (£[). “Chan
Master Pujue” (&5 #Hill) was a posthumous title bestowed by an emperor.
He was born in Xuanzhou (E/l) in Anhui to the Xi (3) family, but his
family’s background and his early life are a bit of a blank—we do know that
he did not get a full classical education.® He left home at sixteen, receiv-
ing the name Zonggao and taking the full precepts the following year. At
nineteen he went on pilgrimage in Ezhou (58/!1) and in Hubei trained in
Caodong Chan under Dongshan Daowei ({[i]LLI & ). Also he practiced for
three years with Zhantang Wenzhun (% 3 #) of Mt. Baofeng (B & L)

6. See, for instance, Levering, “Ch’an Enlightenment for Laymen,” 18-62; Miriam Levering,
“Dahui Zonggao (1089-1163): The Image Created by His Stories about Himself and by His
Teaching Style,” in Zen Masters, ed. Steven Heineand Dale S. Wright (Oxford: Oxford University
Press, 2010), 91-116; Morten Schliitter, How Zen Became Zen: The Dispute over Enlightenment
and the Formation of Chan Buddhism in Song Dynasty China (Honolulu: University of Hawai'i
Press, 2008), 105-107; Steven Heine, Like Cats and Dogs: Contesting the Mu Koan in Zen
Buddhism (Oxford: Oxford University Press, 2014), 49 (a “Dahui Timeline”); Ishii Shadé ,
“Daiei Fukaku zenji nenpu no kenkya,” Parts 1, 2, and 3, Komazawa daigaku bukkyo gakubu
kenkyii kiyo 37 (1979): 110-143; 38 (1980): 97-133; 40 (1982): 129-175 (a kakikudashi rendering
of the Chronological Biography with annotations); and Ishii Shtido, “Daie goroku no kiso teki
kenkyii (ge): Daie den kenkyii no saikento,” Komazawa daigaku bukkyo gakubu kenkyi kiyo 33
(1975): 151-171 (a “reexamination” of Dahui’s biography).

7. The framework for this outline is based on Gozanban, 681-682.

8. Levering, “Dahui Zonggao (1089-1163): The Image Created by His Stories about Himself
and by His Teaching Style,” 94: “Dahui was not a fully educated literatus, although he
received a literary education through the age of thirteen. In his extant discourse records
Dahui tells his listeners and readers virtually nothing about his secular background. ...
His family does not appear to have been a prominent one. Neither Dahui himself nor his
Annalistic Biography [Nianpu] tells us anything about family or recent ancestors who served
in government positions. I have searched the extant lists of exam graduates in gazetteers for
his unusual surname, Xi, in his family’s home region and found only one name. That name
could not have fit Dahui’s family.”
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in Hongzhou (#t/H) in Jiangxi. Wenzhun was in the Huanglong (& #E)
wing of Linji Chan. At Wenzhun’s urging, he went to practice with Juefan
Huihong (8 #iE4 ), who was also in the Huanglong wing, and visited the
layman Zhang Shangying (3R %%; 1043-1122).° Huihong is the compiler
of the Record of Clear Talks in the Forest (Linjianlu #k[E &%), which embraces
the identity of Chan and the scriptural teachings of Buddhism in the man-
ner of Guifeng Zongmi and Yongming Yanshou, and is often associated in
modern scholarship with “lettered Chan” (wenzi chan 3L #).10

The retired official and Buddhist layman Zhang Shangying had a pro-
found influence on Dahui, recommending that he practice under Yuanwu
Keqin ([EIf& 7 #); 1063-1135). In Xuanhe 6/124, Dahui did practice under
Keqin of Tianning Monastery (KZ5F) in the eastern capital Kaifeng
(Henan) and became one of his successors. Keqin was in the Yangqi
(#5U%) wing of Linji Chan. Note the shift from the Huanglong wing of
Linji Chan to the Yangqi wing. Generalizations about the difference
between these two are a shaky endeavor—but perhaps we could say that
Huanglong showed more of an affinity for literary erudition, poetry, and
the Zongmi-Yanshou stress on the identity of Chan and the teachings;
and Yangqi showed more of an affinity for the “old standards” (guze 7 )
and Linjf’s stick-and-shout style. Dahui had a broad background in various
strains of Chan and was able to exhibit this breadth and flexibility later on
in his career (see letter #48).

Fleeing the military disturbances of the Tungusic Jurchen (Jin) army,
Dahui entered Yunju Hermitage (E/&/&) on Mt. Yunju in Jiangxi. In
Shaoxing 4/134, he moved to Yangyu Hermitage (I¥Iff&) in Fuzhou
(Fujian). In Shaoxing 8/1138, he was invited by the court through the
agency of Grand Councilor Zhang Jun (3R{X; see letter #23) to take up the
abbotship of Jingshan (1€ L1), that is, Nengren Xingsheng Wanshou Chan

SHE

Monastery (F&/~ B 82 B 55 1#<F) on Mt. Jing. This was the foremost of the

9. For Juefan Huihong, see George Albert Keyworth III, “Transmitting the Lamp of Learning
in Classical Chan Buddhism: Juefan Huihong (1071-128) and Literary Chan” (PhD diss.,
University of California, Los Angeles, 2001), 209—387. For Zhang Shangying, see Miriam
Levering, “Dahui Zonggao and Zhang Shangying: The Importance of a Scholar in the
Education of a Song Chan Master,” Journal of Song-Yuan Studies 30 (2000): 115-139.

10. See Jeffrey Lyle Broughton, Zongmi on Chan (New York: Columbia University Press,
2009); and Albert Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu: A
Special Transmission within the Scriptures (Oxford: Oxford University Press, 201).
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five official “Five-Mountains” Chan monasteries. At Jingshan he became
known for a revival of Linji Chan, drawing 1,700 Chan monks.

Shaoxing 11/1141 marks a break in his life—the following roughly six-
teen years were years of exile in the South. A few of the letters at the end of
Volume One of Letters of Dahui and most of the letters of Volume Two date
from this exile period. In Shaoxing 11/1141, because of his connection to
Zhang Jiucheng (58 JLAY), his name was dropped from the monastic reg-
istry, and he was exiled to Hengzhou (#/!]) in Hunan, where he spent ten
years (from age fifty-three to sixty-three). He was subsequently banished
to Meizhou (/M) in Guangdong (from age sixty-three to sixty-eight). In
other words, he spent his fifties and sixties far removed from the great
monastic establishments of the metropolitan Lin’an/Hangzhou area. In
Shaoxing 26/1156, he was restored to monastic status. The following year
he had close contact with Hongzhi Zhengjue (7% 1E&; 1091-1157), the
most prominent figure of the revived Song-dynasty Caodong tradition." In
Shaoxing 28/1158, at the age of seventy for the second time he took up the
abbotship of Jingshan, and, in Longxing 1/1163, at the age of seventy-five,
he died at Mingyue Hall (%4 A %) on Jingshan, leaving behind the follow-
ing verse for his disciples:

Birth is just in that way.

Death is just in that way.

Having a verse or not having a verse,
What's the big deal!

Ninety-four dharma successors are listed.”

The Editor-in-Chief of Letters
of Dahui: Huang Wenchang

Three of Dahui's dharma successors were involved in the compiling
and editing of Letters of Dahui: the two Chan monks Xuefeng Huiran

11. On Dahui and Hongzhi, see Schliitter, How Zen Became Zen, 132-137. See also Christopher
Byrne, “Poetics of Silence: Hongzhi Zhengjue (1091-1157) and the Practice of Poetry in Song
Dynasty Chan Yulu” (PhD diss., McGill University, 2015). Byrne points out (p. 8o) that
silence (mo #8) is Hongzhi's favorite word.

12. Dahui Pujue chanshi nianpu KEWEEATER: B UTE. L HGE . Gia8E
1. ZEEEK . (CBETA, Joi, no. Aog2, p. 806, c19—20).

13. According to Xu chuandeng lu {85 %, T2077.51.685bs—c24.
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(F%=E) and Lingyin Daoyin (ZFFiEHT), and the scholar-official
Huang Wenchang (5 & ; 1128-1165)." The Japanese Edo-period Rinzai
scholar-monk Mujaku Dochi (1653-1744), in his commentary on Letters
of Dahui, delineates their respective roles. Dahui's two Chan monks
amassed as much of Dahuis correspondence as they could lay their
hands on, copied out these materials, and sorted them; the lay disciple
Huang pruned and distilled this mass of material, creating a cohesive
text of manageable size:

Huiran for twenty years served Master Dahui. In gathering and
recording materials he lost nothing. Daoyin arranged these mate-
rials in an orderly manner. Huang Wenchang selected the gist for
a reedited collection, and thus the term reedited [appears after his
name]. What Huiran recorded and Daoyin edited was extensive, but
what Wenchang reedited was an abbreviation.”

We can surmise that Huang carefully picked out a relatively small
number of letters from the mass assembled by the two monks, deleted
much of the standard epistolary format (though some amount remains),
removed passages deemed to be too obscure for readers outside of the
immediate orbit of Dahui and the recipients, and worked to enhance liter-
ary elegance. And Huang was certainly possessed of the proper credentials
for this editorial task. A precocious student of the classical tradition in his
student years, by his twenties he was a litterateur of great ability. His liter-
ary talent, combined with a devotion to Dahui-style Chan practice, made
him the ideal editor for Letters of Dahui, which is not the only Dahui text he

14. For the few non-Chan sources that mention Huang, see Chang Bide, Wang Deyi, Cheng
Yuanmin, and Hou Junde, eds., Songren zhuanji ziliao suoyin (Taipei: Dingwen shuju, 1980),
4:2885-28806. The information on Huang comes from this entry.

15. Mujaku, 35: &F ZE R —4F RRATRE 1SR Sk M S E EN A O R B S B IR AT 22
A SR B A L RN P Bk BN 2 P A e 2 S B 2 EL AR B % Mujak, 34, cites Xuefeng
Huiran F 24X in a list of ninety-four successors of Dahui in Xu chuandeng lu B {3E
$k (T2077.51.685c7); he also quotes the Dahui Pujue chanshi pushuo K252 AT 4
“Attendant Huiran followed Dahui for the longest time. For more than twenty years he was at
the master’s side, enduring a great many hardships” A e & HE 3R A Z R 17E 558
F# B %] (CBETA, Mos9, no. 1540, p. 807, bio-11). Lingyin Daoyin #EFSiE ] is also listed
as one of Dahuis ninety-four successors in Xu chuandeng lu EEEFk (T2077.51.685b17).
Mujaku, 35, cites Huang Wenchang # (& in a list of seventy-five successors of Dahui in
Jiatai pudenglu zong mulu 7851 #k4E H % (CBETA, X79, no. 1558, p. 283, b3o // Z 2B:10,
p-15,¢9 // R137, p. 30, a9).
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edited: he is also listed as the editor of Dharma Talks of Chan Master Dahui
Pujue (Dahui Pujue chanshi fayu K EH B HEATEEE) 10

Huang (Layman Jingzhi {#% or Layman “Pure Wisdom”), a native of
Jiangxi, passed the Metropolitan-Graduate examination in Shaoxing 18/
1148 (at the very young age of twenty-one) and eventually, through the rec-
ommendation of Zhang Jun (7Ri&; see letter #23), became a compiler in
the Bureau of Military Affairs (shumi yuan HRZ5x). Note that Zhang Jun
was instrumental in Dahui’s pre-exile court appointment to the abbacy of
Jingshan in Shaoxing 8/1138. Huang died at the age of thirty-eight. Early in
his career he became friends with one of the greatest of all Southern Song
poets, Yang Wanli (158 &; 127-1206). Yang, who in his own words was
obsessed with literature, particularly poetry, for his whole life, met Huang
when they both held lowly posts in Jiangxi, and Yang’s collected works,
the Sincerity Studio Collection (Chengzhai ji #i75 %), contains an essay of
reminiscences of Huang entitled “Lament for Huang Shiyong” (Huang
Shiyong aici ¥ 7K L ET):

Shiyong, personal name Wenchang, was a man of Nanfeng [in
Jiangxi]. The three generations from his paternal grandfather to
Shiyong all passed the Metropolitan-Graduate examination, but
Shiyong passed the examination at the earliest age—he was just
twenty-one years old! At the beginning, he was in charge of records
[i.e., the Recorder handling the flow of documents in and out] for
Gan district [in Jiangxi]. At the time, I was [in my first official post
as] prefectural Administrator of Revenue. After my going back and
forth visiting Shiyong for about a year, the two of us became col-
leagues for three years. From our very first meeting we became
friends. As for Shiyong’s loftiness and erudition—I was unable to
reach his limits. His learning took “not being embarrassed by leaks
in the roof” as its ideal [i.e., he could examine his own flaws without
losing face]. In the literary arts, there was nothing beyond his capa-
bilities, nothing beyond his artistry”

16. Komazawa daigaku toshokan, ed., Shinsan zenseki mokuroku (Tokyo: Komazawa daigaku
toshokan, 1962), 289, under Dharma Talks, states “reedited by Huang Wenchang” (Huang
Wenchang chongbian 3 B #4#). The same is the case with Hago, 95 and 339 (a modern
Japanese translation of the Dharma Talks included as fascicles 19—24 of the Taisho edition of
Sayings Record of Chan Master Dahui Pujue [T no. 1998A]).

7. KALE . MEAN, BHAASMK S MIGELE . KRR . Fid, BET+
. WEBERE. TRAMNFEZ. TIRERPUKE—F. MARE=F. —



Introduction 9

Coming from someone of Yang's literary talent, this is high praise indeed.
Evidence of how tirelessly Huang Wenchang worked for the publication of
Dahui's sayings is found in Huang's postface to Letters of Dahui (section
#63 of Volume Two):

Chan Master Dahui spoke dharma for over forty years, and his
words fill all-under-heaven. Habitually, he did not allow followers
to record his words, but Chan monks privately wrote them down
and transmitted them. In time they became books. In his late years,
because many people made ardent requests of him, he allowed
them to circulate in the world. Even so, in his assembly there were
earlier and later followers; and there were differences in the details
and omissions of what his students saw and heard. Also, each of
the dharma talks obtained by talented and virtuous members of the
scholar-official class was stored away as a private treasure, and there
is no way to examine all of them. The quantity gathered here is not
at all exhaustive. Please wait until I have collected more and com-
piled a follow-up volume!

The recipients of the first sixty letters were all members of the elite class
of scholar-officials. Their ranks run the gamut, from an exalted Grand
Councilor and Vice Ministers of various ministries at the imperial center
to lowly District Magistrates and instructors in local Confucian academies.
Dahui did not concern himself only with powerful and prominent lay stu-
dents of Chan. He also instructed people who passed their lives in relative
obscurity. Perhaps his project was to “seed” the scholar-official class with
his sort of Chan.

Why did Huang include so many letters to lay figures and so few to
Chan monks in his edition of Letters of Dahui? Surely Dahui, like other

FRERS . Mk Z MR s . TARRES . HELUMRERZ 7 . ROCERT .
P ART . (Chengzhai ji #7545, 45.23-25; Chinese Text Project, http://ctext.org/wiki.
plPif=gb&res=176604). Yang Wanli, like his friend Huang Wenchang, had a connection to
the recipient of letter #23 in Letters of Dahui, the illustrious Zhang Jun (3i%). At the time
Zhang was in exile in Yongzhou, his cultivation slogan (from the Great Learning) was “rectify
mind—make mind sincere” (zhengxin chengyi IE/LDE). Yang Wanli repeatedly sought a
meeting with Zhang to no avail. Yang sent Zhang letters and was finally granted a meet-
ing. He was profoundly impressed by the grand old man, so impressed he took Zhang as
his mentor and resolved to apply himself to Zhang’s slogan. Yang even named his studio
“Sincerity Studio” (chengzhai) after Zhang’s slogan and took chengzhai as a sobriquet. See
J. D. Schmidt, Yang Wan-li (Boston: Twayne Publishers, 1976), 17-19.


http://ctext.org/wiki.pl?if=gb&res=176604
http://ctext.org/wiki.pl?if=gb&res=176604

10 INTRODUCTION

Chan masters of his era, wrote letters to Chan people, Chan monk dis-
ciples, Chan venerables, and so forth, and presumably a significant num-
ber of these would have been available to Huang in the mass of letters he
inherited from Dahuis two monks. Other Song Chan letter collections,
such as Letter Collection of Chan Master Nan of Mt. Huanglong (Huanglong
shan Nan chanshi shuchi ji FHE L FI#ATE R 4E) and Letters of Preceptor
Lingyuan (Lingyuan heshang biyu B{FHZ5E), do not show the same
heavy tilt toward letters to lay people.’®

It may have been that Huang was interested in featuring a particu-
lar facet of Dahufi’s teaching style, one which in the West has come to be
known by the Japanese coinage kanna Zen (E75f#), the Chan of “con-
stantly keeping an eye on a huatou (555H).” A huatou is a pivotal phrase
(ju FJ) from a Chan dialogue or other source.”” Maybe Huang’s control-
ling idea of huatou practice led him, editorially, to focus almost exclusively
on compelling letters that promoted that style of practice—letters which
turned out to be largely addressed to lay people. The preponderance of
letters to lay people in the Letters of Dahui does not in and of itself suggest
that Dahui taught huatou practice only to lay people, and another style of
practice to monks. Interestingly, Huang’s other editorial project involv-
ing Dahui, Dharma Talks of Chan Master Dahui Pujue, does have a higher
proportion of Chan monks.?’ Nevertheless, just as in the case of Letters
of Dahui, in Dharma Talks huatou practice again dominates as a practice
taught to lay people, but never appears in Dahui’s words directed at Chan
monks.” But even this is not conclusive evidence that Dahui reserved hua-
tou practice for lay people.

18. See n. 2. The Huanglong Huinan (&8 EF; 1002-1069) collection contains fifty-four
letters, most addressed to Chan masters, Chan head seats, venerables, and so forth. Only
three are addressed to a friend and two to Confucian scholars. Of the thirty-three names
that appear in the letter collection of Lingyuan Weiqing (ZJR1#{H;?>—n17), twenty-four are
Chan monastics (called “Chan Person,” “Preceptor,” and so forth) and only nine are scholar-
officials/Buddhist laymen. The Huanglong Huinan collection states that it was “edited by
the Mt. Yao monk Shousu” (Yaoshan seng Shousu bian % LI{4~F Z1M[4%]). Gozanban, 553,
678, and 680.

19. The specific huatous mentioned in this introduction and the following translation have
been italicized, put in bold font, and often provided with the Chinese original—for instance,

wu & (no) and dried turd (ganshijue ?’Zﬁﬁ)

20. Dharma Talks contains seven dharma talks to “Chan persons” (chanren 1 \); one to a
non-Chan Buddhist monk (a “lecture master”); and thirty-two to lay people.

21. There is also a set of twenty-five dharma talks (fayu 1%7E) appended to an edition of the
General Sermons of Chan Master Dahui Pujue (Dahui Pujue chanshi pushuo K £ 3% 8 1A 8 56t ;
CBETA, Mo59, no. 1540, p. 961, a3—p. 976, bi4). This set consists of twenty-two dharma talks
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Any argument that Dahui intended huatou practice exclusively for lay
people is not an open-and-shut case—we do have two sources, the General
Sermons of Chan Master Dahui Pujue and Chronological Biography of Chan
Master Dahui Pujue (Dahui Pujue chanshi nianpu KEFEB RN FRE;
under Shaoxing 4/1134), that record Dahui teaching huatou practice to a
Chan monk. The former states:

Later Dahui was in residence at Yangyu Hermitage [in Fujian].
From the fifth day of the third month until the twenty-first day of
the third month [of Shaoxing 4/1134], in succession he produced
thirteen people [who obtained his dharma). Also, he accepted an
old preceptor of eighty-four years of age, who was called “Venerable
Dabei.” Dahui asked him: “The one who is not a companion of the
myriad dharmas—what person is that?” Dabei said: “I can’t call it
up!” Dahui also asked: “The one who can’t call it up—what person
is that? Answer quickly! Answer quickly!” Dabei suddenly awoke.
Sweat flowed down his back—from the very outset it had all been
a matter of his not having confidence in awakening. Suddenly, all-
at-once he awakened. I, Dahui, from this point onward implemented
huatous and very often spoke of them for people.”

Dahui's encounter with the monk Dabei Xian, and letter #1 of Dahui’s
Letters, a reply to the layman Vice Minister Ceng Tianyou, both date to 134:
These appear to be the earliest evidence we can identify of Dahui's employ-
ing the huatou method with either monks or lay people, though in neither
case is it yet his favorite wu & huatou. And whether Dahui gave huatous

for lay people and three for “Chan people.” Once again, none of the three to Chan people
mentions huatou practice.

22. Dahui Pujue chanshi pushuo K EE AT T RA A BB = AV B = A - +—
EFTEE A = ASCHAS 6\ TR A MR AR R R BT R R (R R B IR
R S RIS AR 2 R R N T A A OR A P TI TC ) E R AN B 1R R AR — R L
fe7E UL g IR 1T R AR (CBETA, Mo59, no. 1540, p. 885, b18—p. 886, a2). The Chronological
Biography of Chan Master Dahui Pujue under Shaoxing 4/1134 says: “Also, the Venerable Dabei
Xian, who was eighty-four years of age, along with the assembly entered the Master’s room.
The Master asked: “The one who is not a companion of the myriad dharmas—what person is
that?’ Xian said: ‘I can’t dredge it up!” The Master said: ‘“The one who can't dredge it up—
what person is that? Answer quickly! Answer quickly!” Xian was about to respond when the
Master struck him with the stick. Xian suddenly had a great awakening” [ X KIEFS R EF
N B SN 2 B o] S B B 12 {2 B L BRI 1 RN AEL R Bl S
PRTEEST (4T 29X K HH] (CBETA, Jo1, no. Ao42, p. 799, b21-24). Nothing is known of Xian.
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to other monks after Dabei Xian is unknown. Nevertheless, as Ishii Shudo
states, 1134 is the inaugural year in which Dahui “brings huatou-practice
Chan to maturity.”?

Dating of the Letters

Free-standing editions of Letters of Dahui are divided into two fascicles,
which in this translation are called Volume One and Volume Two. (The
edition included in Sayings Record of Chan Master Dahui Pujue is divided
into six fascicles.) The commentator Mujaku Dochii dates about forty of the
total of sixty-two letters in the collection by reference to the Chronological
Biography of Chan Master Dahui Pujue. When there is more than one letter
to the same scholar-official, I have assumed that the letter(s) following the
first letter dates from around the same time as the first.

Relying for the most part upon Mujaku’s dating work, we can make the
following observations. Of the twenty-seven letters in Volume One, two
letters, #13 and #22, cannot be dated; of the remainder, all are pre-exile
letters except letter #23 from the Meizhou-exile period and letters #25—#27
from the Hengzhou-exile period. Of the thirty-five letters in Volume Two,
two letters, #60—#061, cannot be dated; of the remainder, letters #28—#50
are all Hengzhou-exile letters; letters #51—#59 are post-exile letters; and the
last letter, #62, is from the Meizhou-exile period. Two post-exile letters,
#58—#59 (and perhaps #57), date from Dahufi’s restoration to the abbotship
of the premier Five-Mountains monastery Jingshan at the end of his life.
In other words, most of Volume One is pre-exile material, most of Volume
Two exile and post-exile material. Huang Wenchang seems to have made
an editorial decision to select letters dating from all phases of the life of
the Master, showing the entire consistent arc of his long teaching career.

Confucianism and the Chan Gongftu of Dahui

Of the thirty-nine scholar-officials represented in Letters of Dahui, a total
of seventeen have biographical entries in the Song History, indicating a

23. Ishii Shtido, trans., Zen goroku, Daijé butten Chtigoku Nihon hen 12 (Tokyo: Chud kéron
sha, 1992), 514, in a brief synopsis of the Chronological Biography under the year Shaoxing 4/
134 states: “Dahui goes from Jiangxi province to Fuzhou. Begins his attack on the perverse
Chan of silence-as-illumination, and brings kanna Zen to maturity” [KE . L% & 0 18
AT E A OBUER 2 Flla L « B3 e KA % . ]
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certain level of political importance.* Eight of the thirty-nine have entries
in the Cases of Song and Yuan Confucians (Song Yuan xue'an KITEZR),
a Qing-period compilation consisting of brief biographies, philosophies,
literary works, and school affiliations of eighty-seven Confucians from the
Song and Yuan dynasties, indicating their importance in the history of Neo-
Confucianism.” These very high percentages show that among Dahui’s
students were some of the cream of the intellectual elite of Song China.
Clearly, these gentlemen saw no conceptual contradiction between Chan
and the Confucianism they imbibed as young people and lived out in their
daily lives, often in very demanding positions in the imperial bureaucracy.
As Koichi Shinohara has said, they “did not conceive of their Ch’an studies
as something that implied rejecting Confucianism.”?® A perfect example
is Lit Juren (& J&1Z; ca. 1083-1145; letters #29 and #31—#32), who attained
the “presented-scholar” degree and became a “Secretariat Drafter,” a post
involving the handling of central government documents. Lii was a poet
and prolific writer on typical Confucian themes, with works to his credit
such as: Exegesis of the Spring and Autumn Annals, Admonishing Childish
Ignorance, and Record of the Source. He appears in the Cases of Song and

24. The seventeen are: Vice Minister Ceng Tianyou (letter #1); Participant in Determining
Governmental Matters Li Hanlao (letter #y7); Administrator of the Bureau of Military Affairs
Fu Jishen (letter #10); Vice Minister Chen Jiren (letter #14); Auxiliary Academician of the
Hall for Treasuring Culture Liu Yanxiu (letter #19); Controller-general Liu Yanchong (let-
ter #20); Grand Councilor Zhang Deyuan (letter #23); Palace Writer Zhu Yanzhang (let-
ter #25); Secretariat Drafter Lii Juren (letter #29); Principal Graduate Zhu Shengxi (letter
#33); Participant in Determining Governmental Matters Li Taifa (letter #36); Vice Minister
Xiang Bogong (letter #43); Vice Minister Zhang Zishao (letter #48); Administrator of the
Bureau of Military Affairs Lou Zhao (letter #51); Defender-in-Chief Cao Gongxian (letter #53);
Secretariat Drafter Principal Graduate Zhang Anguo (letter #58); and Grand Councilor Tang
Jinzhi (letter #59).

25. The eight are: Vice Minister Ceng Tianyou (letter #1); Controller-General Liu Yanchong
(letter #20); Grand Councilor Zhang Deyuan (letter #23); Secretariat Drafter Lii Juren (letter
#29); Principal Graduate Zhu Shengxi (letter #33); Participant in Determining Governmental
Matters Li Taifa (letter #36); Vice Minister Zhang Zishao (letter #48); and Secretariat Drafter
Principal Graduate Zhang Anguo (letter #58).

26. Koichi Shinohara, “Ta-hui's Instructions to Tseng K’ai: Buddhist ‘Freedom’ in the
Neo-Confucian Context,” in Meeting of Minds, ed. Irene Bloom and Joshua A. Fogel
(New York: Columbia University Press, 1997), 187 (Tseng K’ai = Vice Minister Ceng Tianyou
of letter #1). Shinohara’s perceptive article argues: “It is tempting to speculate that Tseng
K’af's spiritual cultivation under Ch’an master Yiian-wu and Ta-huf’s letters to him might
have served as a helpful preparation for his difficult career as a Confucian statesman in the
turbulent years that followed. The exercise of political ‘freedom’ in the face of anticipated
difficulties, a well-attested Confucian tradition, might in the case of Tseng K’ai also have
been supported by the spiritual ‘freedom’ that he cultivated under Ch’an masters Yilan-wu

and Ta-hui” (183).
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Yuan Confucians, indicating stature in the Neo-Confucian firmament.”
But he also was an enthusiastic huatou practitioner under Dahui—his hua-
tous were wu & and dried turd.””®

In fact, Dahui-style huatou practice was tailor-made to be continuously
carried out right in the midst of daily action, and this would include, of
course, Confucian moral action within the various contexts of family life,
official bureaucratic duties, imperial court politics, political exile, and so
forth. Dahui's practice was designed for all situations of daily life: those
of “stillness” (for instance, periods of sitting practice on the bamboo chair
or sitting cushion—see letters #1.6 and #4.2), and those of “noisiness”
(the hubbub of one’s official duties in, say, the Bureau of Military Affairs
or the Chief Transport Office). In letter #34.0, a reply to a scholar-official
who scored at the very top of the list in the rigorous official examinations,
Dahui gives the following advice:

Please quickly apply energy. Don’t break off even for a little bit. At
all times, whether in the midst of walking, standing, sitting, or lying
down, keep your eye on [wu #E]. In situations where you are read-
ing classics, philosophers, histories, and collections, where you are

27. Li's Confucian side is encapsulated in sayings recorded in his entry in the Cases of Song
and Yuan Confucians (2.1234 and 1242): “Learning should take the Classic of Filial Piety, the
Analects, the Mean, the Great Learning, and the Mencius as the basis—carefully taste them
and examine them in detail. ... Lii Juren said: ‘The two words forbearance and shame are
the motto of the ancients. Students should think closely about this and make effort” [Z£ff
Egi%@éﬁ%ﬁ*%ﬁ%ﬁ?%ﬁ%ﬂ%%ﬁ N2 PO s oy =1 IS
MEL).

28. The Golden Medicinal Decoction of the Buddhadharma (Fofa jintang bian %4154,
1327), which covers the biographies and sayings of 398 external protectors of Buddhism and
lay Buddhist believers—including emperors, officials, and famous Confucians—from the
time of the Buddha down to the late Yuan dynasty, says: “Lii Benzhong, secondary name
Juren, early in the Shaoxing era [u31-1162] was granted the ‘presented-scholar’ degree and
appointed Secretariat Drafter. He habitually pursued poetry with utmost thoroughness. He
became immersed in Chan and fell ill. . .. Benzhong sent letters to Dahui asking for a sum-
mary of Chan. Dahui's answer letter [letter #29.1-3] in abbreviated form said: ‘The thousands
upon thousands of instances of uncertainty are just the single uncertainty. When [single
uncertainty] about the huatou is smashed, the thousands upon thousands of instances of
uncertainty are smashed at the very same time. ... If you intently ask questions of other
people about the words of the buddhas, about the words of the patriarchs, and about the
words of the old monks of all the regions, then in endless aeons you'll never attain awaken-
ing!” Benzhong naturally had an awakening” [ 4H1: A, FE" . BEGBEELE.
PrrhEa A CPAERGELIE . BN, ... KTPEEEMAEREE. BEE. IKH.
TREH B R —5E . GRIH R . ATREEBE AR . . BBREICANGT . HHEE
SCIeT o FEUTEAERE SN . KA TR . A B E . ] (CBETA, X87, no. 1628,
P- 433, c5—12 // Z 2B:21, p. 481, b8-15 // R148, p. 961, b8-15).
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cultivating [the Confucian constant virtues of] benevolence, righ-
teousness, ritual, wisdom, and faith, where you are following ritual
in serving elders and superiors, where you are exhorting students,
where you are eating your meals, keep pressing hard [with wu ]!
Suddenly you'll “lose your hemp sack”! What more is there to say?

And in letter #11.4, a reply to a scholar-official who worked in the Bureau
of Military Affairs, Dahui states that his style of practice leads not only to
“gaining energy” for the attainment of Buddhist awakening but also to a
more effective and effortless wielding of political power as well. It makes
a Confucian scholar-official a better and more effective Confucian scholar-
official, a more effective man of politics:

I definitely look forward to this: a penetrating great awakening, a
brightness in your heart, like ten-thousand suns and moons, the
worlds of the ten directions in a single moment becoming bright,
without the slightest other thought—for the first time you will be
joined to the ultimate. In fact, you are capable of this. It will not be
in just the arena of samsara that you will gain energy! On another
day, when you once again wield political power, you'll make the
emperor surpass the legendary sage-kings Yao and Shun—it will be
like pointing to something right in the palm of your hand.

Dahui’s Diagnosis of Scholar-Officials’
Stumbling Block in the Study of Chan

Dahui's analyzes the main problem of the scholar-official class in the study
of Chan thus: They are accustomed to relying on their intellectual sharp-
ness and knowledge, earned through grueling years of study of classical
texts and the highly demanding examination system; but such sharpness,
the one honed tool in their tool kit, is counterproductive on the Chan path.
A certain kind of “dullness” is the one tool they need:

Letter #14.1: The reason most of today’s members of the scholar-
official class are incapable of comprehending this matter and deci-
sively attaining release is simply because their disposition is too
intellectually sharp and their knowledge excessive. As soon as they
see the Chan master open his mouth and begin to move his tongue,
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they immediately come to a snap understanding. Therefore, if any-
thing, this is inferior to the dull-witted person who, free of a lot of
perverse knowledge and perverse awareness, in a headlong fashion
without expectations dashes against each skillful method and each
gesture, each word and each phrase [i.e., each updya of the teacher].

Letter #35.9: But today’s scholar-officials are often impatient in their
desire to understand Chan. They ruminate about the sutra teach-
ings and the sayings of the patriarchal masters, wanting to be able
to explain them with clear understanding. Little do they imagine
that the state of clear understanding, on the contrary, is a matter
of not clearly understanding. . .. As for my making members of the
scholar-official class be dull-witted, this is my reasoning. Taking a
“first” in the “dull-wittedness examination” is no bad thing! The only
thing to be feared is the turning in of a blank answer paper. Ha! Hal

JORCN
KKK

Letter #42.1: Scholar-officials, in studying this Way, contrary [to
common assumption], must rely on dull-wittedness [as a means] to
gain entrance to awakening. But, if they get fixated on their dull-
wittedness and say, “I haven't a chance in hell,” then they’ll be in the
clutches of the Mara of dull-wittedness!

Perverse Chan According to Dahui

Dahui speaks a lot of the “party of perverse teachers” (xie shi bei FBRMZE),
“perverse Chan,” “

» o«

perverse poison,” “perverse understandings,” and so
forth—he thought there was a considerable amount of perversity float-
ing around in the Chan of the day. He even composed a treatise on the
topic, which appears to have been lost. It is described, however, in the
Chronological Biography of Chan Master Dahui Pujue, in the entry for
Shaoxing 4/134 when Dahui was forty-six: “At the time [perverse] Chan
followers put aside wonderful awakening as superfluous and made stu-
dents tire themselves out over stillness-silence: for this reason he com-
posed a Disquisition on Distinguishing Perverse and Correct, to attack these

and thereby save students from the fraud of the moment.”” Dahui also

29. RFoR R A R B2 3 TR A BUIK R S IEARRR T B 2 LU —FR§ 2 BR (CBETA, Jou, no.
Ao42, p. 799, a28-30).
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insistently addressed warnings to his students against these dangers of
perverse Chan in Letters of Dahui. For instance, letter #35.6 says:

Having no confidence in the existence of an entrance to awakening,
they [i.e., the perverse teachers] consider awakening a deception;
they consider awakening “starting second” at a game of chess; they
consider awakening as updya-speech; they consider awakening a
term to lure beings along. People like this cheat others and cheat
themselves, mislead others and mislead themselves. You must be
careful!

“Making students tire themselves out over stillness-silence” (jimo
FLER) refers to the well-known catchphrase “silence-as-illumination”
(mozhao BKHR), one of a pair of Chan illnesses/defects that comes in
for particularly sustained criticism by Dahui. The other half of the
pair is guandai (‘&7%), which is best left untranslated for the moment.
This pair, “silence-as-illumination” and guandai, is quoted in General
Sermons of Chan Master Dahui Pujue (Dahui Pujue chanshi pushuo
REL BN EEN) as the perverse teachers’ own in-house terminol-
ogy. Dahui's own term for “silence-as-illumination” is “quelling delu-
sive thought” (wanghuai 5% and wangging =1%); his own term for
guandai is “[effortfully] concentrating mind” (zhuoyi & 7&). Two pas-
sages in General Sermons of Chan Master Dahui Pujue use these terms.
The first runs:

Members of the scholar-official class, in studying the Way, don’t get
beyond two wrong branches at a fork in the road. One is “[effort-
fully] quelling delusive thought”; the other is “concentrating mind.”
“[Effortfully] concentrating mind” is what the hogwash teachers call
guandai. “Quelling delusive thought” is what the hogwash teach-
ers call “silence-as-illumination.” If the two illnesses, guandai and
“silence-as-illumination,” are not eliminated, one will never be
capable of escaping samsara.*

30. LRRELGENH B —F ol —HE TS BE HIRR Z0EER 2R
S A (B AR A th B A B — R IR AIRAE Hi 2258 (CBETA, Moso, no. 1540,
p- 961, bi7-19).
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Now let us attend to this term guandai (‘7), one of the terms in
Letters of Dahui most resistant to a reasonably satisfactory rendering.
Mujaku Dochd, in his classic Zen glossary Notes on Kudzu Verbiage
(Kattogo sen & E#E2E) defines guandai as follows: “The guan means
‘bring under control’; the dai is like ‘securing something to the body by
a belt.’ The term guandai means ‘[effortfully] concentrating mind non-
stop.””*! From this we can settle on a workable rendering of guandai:
to continuously “engird mind”—*“to keep the mind secured, as with a
girdle,” so to speak. The second passage in the General Sermons runs:

At the present time, not only Chan monks, but members of the
scholar-official class who are clever and bright and erudite and
learned in books, collectively have two types of illness. If they aren’t
given to “[effortfully] concentrating mind,” they are given to “[effort-
fully] quelling delusive thought.” By “quelling delusive thought”
they fall into the “ghost-cave of Black Mountain.” In the canonical
teachings, this is called “torpor.” “Concentrating mind” only gets
you the fluttering-about of thoughts. One thought continues into
another, and, before the earlier thought has stopped, a later thought
continues. In the teachings, it’s called “restlessness.”?

Thus, we can formulate the following equations: (1) what the perverse
teachers call “silence-as-illumination” (mozhao EAM) = Dahuis term
“leffortfully] quelling delusive thought” = falling into the “ghost-cave of
Black Mountain” = “torpor” (Sanskrit styana), which is usually rendered
into Chinese with “dark sinking” (hunshen B{f); and (2) what the per-
verse teachers call “engirding mind” (guandai &%) = Dahuis term
“leffortfully] concentrating mind” = “restlessness” (Sanskrit auddhatya) as
a result, which is usually rendered into Chinese with “excitedness” (diaoju
#252). For Dahui, the plausible-sounding “silence-as-illumination” and

31. Yanagida Seizan, ed., Zenrin shoki sen Kattogo sen Zenrin kushii benbyos, 2 vols., Zengaku
sosho 9 (Kyoto: Chiibun shuppansha, 1979), 2.19: REE & BENHF HWHFY A HHE S E
RS,

32, SERERAT . FRLAREHE NGRS . SEERRR. ZREE.
R, SRAEERLTRRE, SPEZEL. SRILHOR. —2H 2.
HAR B S, BOREZ % . (T471008A 884c17-21).
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“engirding mind” are nothing but the maladies “torpor” and “restlessness”
in disguise. Huatou practice is the antidote to all of it, as we see in letter
#12.2:

When sitting, permit neither torpor nor restlessness. Torpor and rest-
lessness are things that the earlier noble ones severely warned against.
When you are doing stillness-sitting, the moment you become aware
of the appearance of these two illnesses, merely lift to awareness the
huatou of “dog has no buddha-nature.” Without exerting any effort to
push these two illnesses away, they will immediately settle down in
compliance.

How much stress should be placed upon the practice of sitting? Dahui
holds that sitting has its place on the Chan path but must not be valued in
and of itself as an ultimate. The perverse teachers take awakening as an
upaya and sitting as the ultimate—hence their insistence on the primacy of
sitting—but Dahui says “in investigating the ultimate principle take awaken-
ing as the standard” (letters #58.6 and #59.1) and says sitting is an upaya, to
be used when needed, as in letter #15.4:

When it is time to deal with things, just deal with them. When you
feel the need to do stillness-sitting, just do stillness-sitting. When
sitting, you must not grasp at sitting as an ultimate. At the pres-
ent time, of the party of perverse teachers, most take “silence-as-
illumination” stillness-sitting as an ultimate dharma, misleading
younger students. I don’t fear making enemies of them. I vigor-
ously scold them in order to repay the kindness of the buddhas,
and to rescue beings from the con-men of this end-time of the
dharma.

Here are a few brief passages from Dahui texts that explicitly link “engird-
ing mind” and “silence-as-illumination” with excessive sitting:

Preceptor Yantou said: When previously I was on pilgrimage
I probed Chan with the honored monks of one or two places. All
they did was have students day-and-night “engird mind,” sit until
they produced callouses on the rump and until the water in their
mouths was drained dry; first they would face Dipamkara Buddha,
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and, from the black-lacquer darkness in their bellies, they would
say: “I keep my Chan sitting safe!”*}

JORN
KKK

The old barbarian Bodhidharma for nine years suffered defeat [i.e.,
his nine years of sitting facing a wall were a defeat}l—what a pity
that he was mistaken all that time! The result has been that the
followers of “silence-as-illumination” do sitting for years on end.**

JORCON
WHRE

They fervently close the eyes and assume the appearance of death.

» o«

They call it “stillness-sitting,” “mind-contemplation,” and “silence-
as-illumination.” In turn they take this perverse view and use it to
lead ignorant mediocrities, saying: “If you can attain stillness [in

sitting] for one day, that's one day’s gongfu.”*

As might be expected, Dahui’'s polemic on perverse Chan was passed
down to later generations of his line. For instance, Yanxi Guangwen ({&{%
[&R]; 189-1263), who was in the Yanggqi-Dahui branch of Linji Chan, in
the following Dharma-convocation talk is clearly perpetuating Dahui on
perverse “silence-as-illumination”:

Spoken at a Dharma convocation: “*Utter silence—unexcelled awaken-
ing is gotten from this. Clear understanding—a smack on the golden
pheasant, and one sees the light” Chan disciples! Both of these are
senile!”%

33. Zheng fayan zang TEVERGE: M AIITIHIRE . 2E—WEEE . RAARETF . L5
BN DRI . PR RE s . AEEEEEMIE . BT, (CBETA, X6y,
no. 1309, p. 558, a9-11 // Z 2:23, p. 2, di5-17 // Ru8, p. 4, bi5-17). Yantow's (#5H) dates are
828-887.

34. Dahui Pujue chanshi yulu KEE BARTEEER (Sayings Record of Chan Master Dahui Pujue
When He Was for a Second Time Abbot of Nengren Chan Monastery on Mt. Jing/Dahui Pujue
chanshi zai zhu jingshan nengren chanyuan yulu K25 B AT AL B BEBLEERR): 25
JUFERROE . ATTSMISEGE . SABB It . BEREITA. (Tigo8A.47.836b3—4).

35. Dahui Pujue chanshi yulu REE B #[TEEEk (Dharma Talks of Chan Master Dahui Pujue/
Dahui Pujue chanshi fayu KES G EETERE): — BB AR . MOUEER . 582 EFALBLOER
B HLUAT R . 355 1R E . 38 —H . R —HIK. (Tig98A.47.895b14-16).
36. Yanxi Guangwen chanshi yulu (EV2 5 M AT ARk 1o . BREL. M CE9R0EMIG . T
T . SRR WP . Z{EJFE . (CBETA, X69, no. 1368, p. 732, alo-1 /| Z
2:26, p. 134, a4—5 // Ri21, p. 267, ag—s).
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Dahui’s Huatou Practice: An Inheritance
[from His Teachen(s)?

Huatou (%5H)% practice is the core of Letters of Dahui. Did Dahui invent
huatou practice or were there antecedents within his lineage that were
passed down to him? Modern scholars have not been able to settle on a
consensus. Ishii Shudo states: “Huatou practice came to be established
via criticism of silence-as-illumination Chan. In particular, as to the final
stage of the evolutionary process [in the development of huatou practice],
its entanglement with the inheritance of the practice style of Wuzu Fayan
[i.e., the teacher of Dahui's teacher] is probably an important issue”;
Ogawa Takashi goes further, suggesting that a huatou developmental line
can be traced from Wuzu Fayan’s proto-huatou of the “tasteless” acrid
bun-filling of iron (tie suan xian SFREH) to Yuanwu Keqin’s “unchewable”
iron rod (tie juezi Bl F) and on to Dahui's wu #.>®* However, Morten
Schliitter speaks of Dahui’s “creation of kanhua Chan, which Dahui saw
as an answer to, and cure for, silent illumination.”* Miriam Levering
argues that Dahui did indeed “invent” huatou practice and that an addi-
tional target, beyond the silence-as-illumination of Caodong Chan, was
the popularity of the Pure Land practice of nianfo/nembutsu, invocation

37. I have left the word huatou untranslated (as I have done with gongfu T.3K). The definition
of huatou in Yunqi Zhuhong’s (K 7; 1535-1615) Correcting-Errors Collection (Zheng e ji 1
it £E) is probably the best we have: “In all of these dialogues [i.e., old standards/cases] there
is a single phrase of vital importance, and that is the huatou” [#HRIE P B —a] . R A5EIE. |
(CBETA, J33, no. B2y7, p. 78, c27—28).

38. Ishii Shudo, “Daie Soko to sono deshitachi (roku),” Indogaku bukkyogaku kenkyi 23,
no. 1 (1974): 338-339: & SICERERMAMAIAEL CEFEMAHL I h TV oz I E
Tdh s . HICHROFVAATE G LEEEOFZMOMK L & » 6 A TEHELMET
& % 5 . Ogawa Takashi, Zen no goroku dodoku, Zen no goroku 20 (Tokyo: Chikuma
shobd, 2016), 77-94. Furthermore, Ishii holds that a prime target of Dahui’s silence-as-
illumination criticism was the Caodong teacher Zhenxie Qingliao (E&(/H T ; 1088-1151).
See Ishii Shado, “Daie Soko to sono deshitachi (hachi),” Indogaku bukkyogaku kenkyi 25,

no. 1 (1977): 257-2061.

39. Schliitter, How Zen Became Zen, 105: “In this chapter, I will discuss Dahui's famous
attacks on silent illumination and his equally famous creation of kanhua Chan, which
Dahui saw as an answer to, and cure for, silent illumination.... Since Dahui never
named those he had in mind outright when he criticized silent illumination, there has
been no scholarly consensus regarding who exactly Dahui was attacking. In the next
chapter, I shall therefore discuss in detail evidence showing that the new Caodong tradi-

tion was indeed the direct target of silent illumination attacks by Dahui and other Linji
masters.”
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or chanting of the name of the Buddha Amitabha, within the scholar-
official class.*

I think there is reasonably strong evidence that Dahui did inherit at
least the basic ingredients for huatou practice. Two letters (question let-
ter #QL 1.4 and Dahui's answer #1.3) would suggest that what Dahui’s
teacher Yuanwu Keqin taught Vice Minister Ceng was huatou practice,
with the two huatous Mt. Sumeru and put it down. In addition, the Arsenal
of the Chan School of Chan Master Dahui Pujue (Dahui Pujue chanshi zong-
men wuku KE 8 AT 2P EUE), a Chan miscellany or set of “brush
notes” (biji #35C)) of Dahui's anecdotes and utterances edited by his dis-
ciple Daogian (JE#; d.u.), has the following story about a female lay suc-
cessor of Yuanwu:

District Mistress” Fan had the name Way-Person “Calmness-and-
Long Life.” In Chengdu [Sichuan] she practiced with [my teacher]
Foguo [Yuanwu]. Foguo had her keep an eye on: not mind, not buddha,
not [sentient] being—what is it> “You must not make comments. You
must not talk. Keep on keeping an eye on it. Even without entrance
into awakening, you will become aware of your nestling into awak-
ening.” She then asked Foguo: “Beyond this what updya does the
Preceptor have that will make me understand?” Foguo said: “There is
this upaya: ‘not mind, not buddha, not [sentient] being.”” “Calmness-and-
Long Life” at this point had an awakening and said: “So near at hand
from the very start!”#

40. Miriam L. Levering, “The Huatou Revolution, Pure Land Practices, and Dahui’s Chan
Discourse on the Moment of Death,” Frontiers of History in China 8.3 (2013): 342: “Scholars
have argued that Dahui’s invention of huatou practice was primarily related to internal Chan
rivalries for elite patrons. I argue that Dahui's motive was also connected to a rivalry with
Pure Land Buddhism over the making of appeals to lay followers among scholar-officials.
Dahui was aware and tried to communicate the usefulness of huatou in addressing the elite
laity’s doubts about birth and death, and in particular their anxieties about facing the deci-
sive moment of death.”

41. Hucker, 241: “a title of nobility (chiieh) or honor granted to women. . .. in Sung to wives of
Chief Secretaries (shu-tzu) in the household of the Heir Apparent.”

42. JERFETRREEA . EHESHE . RECRELZONEMARYRME. R
B, AMERO . BRES . BABEESEE. HRE . HIMERTELSRE
Hax. R, HEHE. NROAEHBAZY. SRUWER . 1n. TTREBEE
I, (T1998B.47.951a23-28).
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This story is repeated in other sources, including Five Lamps Meet at the
Source (1252)* and Sayings Record of Chan Master Tianru Weize, where the
Yuan-dynasty master Weize raises the story of District Mistress Fan as a
standard and makes a comment:

[Tianru Weize in a talk] again raised the story of the good woman of
Chengdu District Mistress Fan’s practicing with Preceptor Yuanwu
of Zhaojue Monastery. Yuanwu made her keep an eye on: not mind,
not buddha, not [sentient] being—what is it? District Mistress for a
long time didn’t awaken. She cried and told Yuanwu: “This hua-
tou is a little long and difficult to practice with. What upaya does
the Preceptor have that will make me understand easily?” Yuanwu
said: “Just keep an eye on: What is it?” District Mistress from this
point onward had a slight awakening and saved on the expenditure
of energy. In no time, she actually had an awakening and said: “So
near at hand from the very start!” The Master [Tianru Weize]
said: “District Magistrate expended painful effort at gongfu—she

didn’t know it was so near at hand from the very start.”*

At the very least this concretely suggests that some kind of huatou prac-
tice was already extant in Yuanwu's teaching for Dahui to inherit. Perhaps
Dahui's genius was to take an ancillary teaching device from his teacher(s)
and to magnify it into a central weapon in the “arsenal of the Chan school.”

Dahui’s Huatou-Practice Vocabulary

In Letters of Dahui, Dahui never gives huatou practice an explicit name.
He simply refers to it as “doing gongfu in this way.”* The following is an

43. Wu deng hui yuan TLEEE IT (CBETA, X80, no. 1565, p. 412, au-15 // Z 2B, p. 385, dg—13
/] R138, p. 770, bg-13).

44. Tianru Weize chanshi yulu KUMERFATESR: 18R AHE L NTURE ZQHG%‘P%*H
£ @EANBONER AT REEE . BMEATMAE. JERmEEER . sREHR
R 25T AR EER S . BIEREEREEE . BEBRHEE . K&
RARE. JhE . TTREERER . i . MAEEFE LR, ARITREEIL. (CBETA,
X770, n0. 1403, p. 777, b13—19 [/ Z 2:27, p. 425, di4—p. 426, a2 /[ Ri22, p. 850, big—p. 851, a2).
45- The phrase ruci zuo gongfu (WL T.5%) appears in letters #1.7, 2.3, 5.1 (three times); 10.5,
24.2, 24.6, 25.7, 40.2, 45.2, and 49.3. The phrase renme zuo gongfu (fE/E i T.K) appears in
letter #18.3 (two times) and 37.3.
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attempt to describe “doing gongfu in this way” as accurately as possible
in the vocabulary of Letters of Dahui. In Letters of Dahui (and in Dharma
Talks of Chan Master Dahui Pujue as well) Dahui employs a grammatical
structure of verb + huatou, though sometimes only the verbs appear and
the huatou itself or the word huatou is implicit. When the huatou itself
or the word huatou is implied but unstated, it is all too easy to miss the
thrust of the passage—to catch the drift and supply the huatou or the word
huatou the reader or translator has to be sensitive to and alerted by the
presence of the typical vocabulary Dahui habitually uses when talking
huatou-practice talk.

Dahui’s huatou-practice talk employs three verbs to express the oper-
ation the student is to perform upon the huatou: “rally” to awareness
(tisi 24, “lift up” or “raise up” to awareness (ju #£), and “keep an eye
on” (kan F).* The first two cluster around the idea of “rousing up, gath-
ering up, arousing, rallying, calling forth, mustering up, or summon-
ing up in the mind.” The third is a bit different: “keeping an eye on,”
“carefully watching over,” “keeping guard over,” “looking after,” and so
forth.” These verbs are the nucleus of huatou-practice talk—when they
appear, the reader should be alerted that Dahui is talking about huatou
practice.

As to the direct object of these verbs, the huatou word or phrase itself,
the Letters of Dahui mentions in passing quite a few. However, two stand
out: wu #&, the all-purpose negative (“to be without or lack object,” “there
is no object”); and dried turd (ganshijue 7 BRER literally, “dried shit in the
shape of a short wooden peg,” but sometimes misunderstood as “shit-
scraping spatula”). These two huatous have been plucked from dialogues
in Chan records.”® While the wu # huatou appears in both pre-exile letters

46. When he is warning against “letting go of” or “discarding” the huatou, Dahui uses fang-

she JiUHE [fangque LA and qi .

47. ZGK, 6.15: “The term kan & has the meaning carefully watch over, keep guard. As in look
after a sick person, keep watch over a gate, etc.” [FiZX & 2 TR TS, FEL T3
Bab. BR. BIAEICTHNL. ]

48. Zhaozhou heshang yulu 8 M F1 75 $%: “Question: ‘Does even a dog have buddha-nature?
The Master said: ‘No [wu #&].’ The student said: ‘From the buddhas above to the ants below
all have buddha-nature. Why not a dog?’ The Master said: ‘Because he has an innate karma-
consciousness!”” [[HJFiEA M EAT = MR F 2R ~ 225 T A1
JEMERT 2 Ry T 33514 TE - | (CBETA, J24, no. B137, p. 361, b26-28). Yunmen Kuangzhen
chanshi guangly EFEEHES: “Question: ‘What is Sakyamunis body like?” The
Master said: ‘Dried turd.’” [FIUNFFZREMNE . fis . F2RIK . ] (T1988.47.550b15). These
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and letters dating to Dahui’s exile period, the dried turd huatou only begins
to appear in those letters dating to the first period of exile in Hengzhou.
Perhaps it was during that period that Dahui came up with this Yunmen
huatou. (In Dharma Talks of Chan Master Dahui Pujue, there is a post-exile
talk given to a lay person that employs a different Yunmen huatou: exposed
[l BB

Huatou talk frequently uses adverbs like “constantly” or “always” (shishi
[RFIRF; chang )—it is repeatedly said that the practitioner lifts the huatou
to awareness or keeps an eye on the huatou “twenty-four hours a day”
(xiang er shi shi zhong [A]+ ZHf ™) and “in all four postures” (si weiyi nei
VU N), that is, walking, standing, sitting, and lying down. One does it
“in the midst of everyday activities while responding to conditions” (riyong
ying yuan H FE%%). One does it when in “stillness” (jing &%), for instance,
at times of Chan sitting or stillness-sitting, and in the midst of “noisiness”
(nao [#), when one is immersed in the hubbub of everyday activities. It is
the “only” thing one is to be concerned with—*“just” lifting the huatou to
awareness.*

The Letters of Dahui (#20.2) says that the wu #& huatou is “like a
single snowflake atop a red-hot stove.” In an instruction to his assembly
found in his sayings record Dahui calls this single snowflake a “speck of
coolness.”! This snowflake image also appears in a quatrain in the verse

two passages appear as “standards” (ze Hll) in collections such as the Wumen guan HEFIRE
(standards #1 and #21).

49. Dharma Talks of Chan Master Dahui Pujue: “Right here keep your eye on the huatou:
‘A monk asked Yunmen: “When one kills one’s father and mother, one confesses before
the buddhas. But when one kills the buddhas and patriarchs, where does one confess?”
Yunmen said: “Exposed!”’ If you have resolute willpower, just keep your eye on the word
exposed [lu §]. Shift the mind that reflects on and discriminates defilement matters onto
the word exposed. Walking or sitting, rally this word exposed to awareness” [Dahui Pujue
chanshi_yulu KETRBIES: SRR AR . BT . BB
. BERAREE R RS . EIRE . BAREE. HABEET. BERH
BEHFEHERL . BEZET L. 77088, DILEFIRE. | (Tig98A.47.912a17-21). The
Yunmen reference is Yunmen Kuangzhen chanshi guanglu, T1988.47.547b28-c1.

50. This is expressed with zhi X, zhiguan 2%, dan {H, and danzhi {2 H.

51. Dahui Pujue chanshi yuluy KEEEEATEES: (Sayings Record of Dahui Pujue at Yangyu

Hermitage in Fuzhou/Dahui Pujue chanshi zhu fuzhou yangyu an yulu K E55 55 F8AT 48 M
FEIBIZEFESE): “Instruction to the Assembly: ‘Mind is buddha—don’t engage in false seeking;/
Neither mind nor buddha—desist from inquiring./ On the flame of the red-hot stove a snow-
flake alights;/ A speck of coolness eliminates hot worries” [R5 » BLDEIMEEEZK . R0 dE
T ORAE . ATHEIE BRI . —BETEEPREME . | (Ti998A.47.844b19—20).
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section of his sayings record, entitled “Sending off Monastic Inspector
Chao”:

The bottom of the pail of black-lacquer ignorance falls out, and the
great earth is expansive;

The body-mind continuum in samsara is severed, and the
emerald-green pool is translucent.

Just take a single snowflake [wu #E] that has landed on the red-hot
stove,

And loose it in the world as a flaming torch that illumines the
night.>

Dahui on Sitting Practice in the Context
of Huatou Practice

Where does this leave cross-legged sitting in Dahui’s overall scheme of
practice?®® Did Dahui himself practice much cross-legged sitting? Did he
regularly advocate sitting to his students? The answer is: while he never
absolutized sitting, he did absolutize “the smashing of the mind of sam-
sara” (shengsi xin po 0.0 )—i.e., liberation from the rebirth cycle. As
Mujaku Dochi’s commentary on Letters of Dahui says, “Dahui considers
the smashing of the mind of samsara to be the most important thing. This
is not necessarily bound up with Zen sitting.”>* Dahui “usually” prescribed
sitting for students, though this depended upon the student in question:
“It's not that I don’t usually teach people to do gongfu by engaging in sitting
in a still place. Sitting is simply one instance of providing medicine in accor-
dance with their illnesses. In fact, my [practice of sitting] has nothing to do
with that sort of [‘engirding-mind’ or ‘stopping-to-rest’] formulation” (let-
ter #3.3). He was very critical indeed of the unremitting emphasis placed
on sitting by some of the perverse teachers, warning (letter #58.4) against

52. Dahui Pujue chanshi yulu K EE BARATESE (Verses of Chan Master Dahui Pujue/Dahui
Pujue chanshi jisong KEEEMATEAE): H@EMEE: MR U . ariR TR
5. WIS —BAIEE . BUEANHFBRUE . (Thg98A.47.858a29-b2).

53. In Letters of Dahui usually stillness-sitting (jingzuo §#42), but occasionally Chan sitting
(zuochan A1) or just sitting (zuo A2).

54. Mujaku, 175: EET LA DV OB RS AT ZEA 41 AL 8 A,
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having an attachment to sitting and taking it as the “ultimate dharma,”
while discarding awakening as a mere upaya:

Some consider Chan to be lapsing into silence, doing cross-legged
sitting in the “ghost-cave of Black Mountain,” closing the eyes,
calling it the “state of being [before the appearance of] Bhisma-
garjita-svara Buddha” [i.e., the name of the very first buddha to
appear in this world] or “your face before your father and mother
conceived you,” and calling it “silence as constant illumination.”
This type of party doesn’t seek sublime awakening. They take
awakening as falling into the secondary grade. They take awak-
ening as duping and intimidating people. They take awakening
as something provisionally established [as an updya]. Since they
have never had an awakening, they don’t believe that awakening
exists.

He himself did sitting at need—he says he sometimes woke up in the
middle of the night with insomnia and promptly knocked out a sitting
session.”® Huatou practice, on the other hand, is a constant, an invariable
element, in the Letters’ version of gongfu:

Letter #30.6: In the four postures of daily activities just always make
yourself “composed”—whether in a quiet situation or a noisy situ-
ation, always rally dried turd [ganshijue BLPRIK] to awareness. The
days and months will pass, and “the water buffalo will become more
practiced.”

JONORON
KR

Letter #35.8: In the midst of the topsy-turvy discrimination of daily
activities, just keep your eye on the word wu #. Don’t pay any heed
to whether you have awakened or not awakened, whether you have
achieved penetration or not.

55. Dahui Pujue chanshi pushuo KEEERT L7 “There are times when I am asleep at
night and wake up. I immediately get up and sit. Having sat for some time—no thought at
all. T say to myself: ‘Realm of the buddhas!” But that’s all—you mustn’t take sitting as the
ultimate standard. Sitting isn’t the state of letting go of body and life” [ FF 1% FEMEAR 5 (H L
AL AR RE A KR HEFT R B AR R R BRI EHE R B N U5 A 2] (CBETA, Moso,
no. 1540, p. 849, bg-11). Dahui means that sitting isn’t the same as smashing the mind of
samsara.
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What Not to Do in Huatou Practice

In Letters of Dahui, Dahui provides three sets of prohibitions concerning
huatou practice—things that one must not do (letters #10.5, #14.8, and
#58.2). The first and last sets, which have overlap, run:

You must not produce an understanding [of wu #& as the wu of the
polarity] there is [you 5]/there is not [wu HE].

You must not produce an understanding [of wu ] based on
reasoning.

You must not, during the operation of the mind sense-organ,
engage in reflection and conjecture [concerning wu F&].

You must not, during [actions such as] raising eyebrows or
winking eyes, allow the mind of calculation to stop on a single
point [such as wu ).

You must not make a “lifestyle” out of the word [wu ).

Also, you must not remain confined to the tiny hidden-away closet
of nothing-to-do.

You must not, while raising [wu #&], understand and “own” it.

You must not quote texts as proof [of wu J].

JORON
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Coming [at wu #&] from the left is not correct; coming [at wu ]
from the right is not correct.

Also, you must not have your mind wait for awakening.

Also, you must not, while raising [wu #], understand and “own” it.

Also, you must not concoct a “sublime” understanding [of wu #&].

Also, you must not haggle over whether [wu f is the wu of the
polarity] there is [you ] /there is not [wu ).

Also, you must not conjecture that [wu ] is the wu & of true non-
existence [zhen wu FHE).

Also, you must not sit in the tiny hidden-away closet of
nothing-to-do.

Also, you must not understand [wu & in the mode of “Chan
suddenness” that is] like a spark from two stones or a
lightning bolt.

Obviously, these lists of injunctions could go on ad infinitum. Any approach
to—or escape from—the huatou a practitioner might dream up would be

forbidden.
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Recurring Motifs in Huatou Practice

Nine themes suffuse discussions of huatou practice in Letters of Dahui. The
following is a brief encapsulation:

Theme 1: You have to do it on your own. The practitioner or student cannot
get awakening from anybody else. It must be accomplished on one’s own.
Letters of Dahui speaks often of self-confidence, awakening on one’s own,
and so forth:

Letter #31.2: The buddhas and patriarchs have not a single teaching to
give to people. All that is necessary is for the person on duty to have
confidence on his own, give assent on his own, see on his own, awaken
on his own. If you just latch onto what other people [like the buddhas
and patriarchs] have to say [and don’t bother to see on your own], [ fear
[it will be taken that the buddhas and patriarchs] have deceived people.

JONORN
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Letter #14.5: The hilt of this sword lies only in the hand of the per-
son on duty. You can’t have someone else do it for you. You must
do it yourself. If you stake your life on it, you'll be ready to set about
doing it. If you're not yet capable of staking your life on it, just keep
pressing hard at the point where the uncertainty is not yet smashed
[i.e., go on rallying the huatou to awareness]. Suddenly you'll be
ready to stake your life on one throw—done!

Theme 2: You must generate a singular sensation of uncertainty. The term
“uncertainty” (yi %€) refers to the sensations of hesitation, vacillation,
wavering, misgiving, having qualms about something, apprehension—
even dread and angst—that develop within the round of daily activities. In
“doing gongfu in this way” the practitioner is to merge, to amalgamate, all
these myriad instances of uncertainty and apprehension into one big sen-
sation of uncertainty and apprehension about the huatou, and only about
the huatou. This merger of all the little uncertainties into a monolithic,
massive uncertainty does not allow for the production of any new tiny,
discrete uncertainties. Once this featureless “huatou-uncertainty” mass is
smashed to smithereens, one is liberated:

Letter #29.1: The thousands upon thousands of instances of uncer-
tainty are just the “single uncertainty.” When [the single] uncertainty
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Theme 3: You must assume a stance of “composure.” The mental attitude
required in general for huatou practice is composure. Letters of Dahui, allud-
ing to a passage from the Analects of Confucius (“The gentleman is level
and composed; the small man is full of worries”), stipulates that twenty-
four hours a day the student is to “make himself composed” (fangjiao tang-
tang de L% 5 #). The huatou practitioner is to be calm, quiet, leisurely,

INTRODUCTION

about the huatou is smashed, the thousands upon thousands of
instances of uncertainty are smashed at the very same time. If [the
single uncertainty about] the huatou isn’t smashed, then upon [and
only upon the huatou] keep pressing hard with it [exclusively]. If
you discard the huatou, and produce uncertainty about some other
example of the written word, or produce uncertainty about the sutra
teachings, or produce uncertainty about the cases of the ancients
[i.e., various Chan stories], or produce uncertainty within the trou-
blesome defilements of daily activities, it will all be of the coterie of
the Evil One Mara.

e
KR

Letter #30.6: In the four postures of daily activities just always make
yourself “composed”—whether in a quiet situation or a noisy situ-
ation, always rally dried turd [ganshijue %7 JRHK] to awareness. The
days and months will pass, and “the water buffalo will become
more practiced.” You absolutely must not separately produce uncer-
tainty about anything outside [the huatou]. When uncertainty about
dried turd [ganshijue FLPRHK) is smashed, instances of uncertainty
as numerous as the sand grains of the Ganges River will all be
smashed at the same time.

composed, and unhurried:

Letter #20.2: If you want to make suffering and joy indistinguish-
able, simply do not “rouse yourself to engird mind” or “employ
your mind to quell delusive thought.” Twenty-four hours a day
make yourself “composed.” If suddenly habit-energy from past
births arises, don’t apply mental exertion to hold it in check. Merely,
in the state where the habit-energy arises, keep your eye on the
huatou: “Does even a dog have buddha-nature? No [wu #&].” At just
that moment [wu ] will be “like a single snowflake atop a red-hot
stove.”
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Theme 4: You must be neither “tense” nor “slack.” Letters of Dahui sets up
a polarity of “being tense/in a rush” and “being slack.”® Being in a rush
leads to the fluttering or restlessness of the perverse teaching or defect
called “engirding mind”; being slack leads to the torpor or dark sinking of
the perverse teaching or defect called “silence-as-illumination”:

Letter #52.4: In your gongfu you shouldn’t be in a rush [i.e., when
raising the wu #& huatou to awareness]. If you're in a rush [in rais-
ing the huatou to awareness], then you will be restlessly moving.
You shouldn’t be slack either. If you're slack [in raising the huatou
to awareness], you will be gloomy and dark [i.e., in torpor]. [The
teachings of the perverse teachers] “quelling delusive thought”
[i.e., “silence-as-illumination”] and “[effortfully] concentrating mind”
[i.e., “engirding mind”] are both mistakes.

JORORON
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Letter #37.3: Just make yourself exist on your own. However, you
must not be too tense and must not be too slack. Just do gongfu in
this way, saving on the endless expenditure of mental energy.

Theme s5: Saving on the expenditure of [gongfu] energy is gaining [awaken-
ing] energy. The expression “saving energy” (sheng li %4 7]) is central to the
praxis program of Letters of Dahui. Dahui is quite fond of the slogan “sav-
ing on the expenditure of energy is gaining energy, and gaining energy
is saving on the expenditure of energy.” Mujaku’'s commentary on Letters
of Dahui makes the point that the word energy (li 7J) refers to two differ-
ent things—*“saving energy” refers to gongfu energy and “gaining energy”
refers to awakening energy.”’ Furthermore, according to Mujaku, there
are two types of saving on the expenditure of energy.®® The first pertains
to beginners: by abandoning efforts to understand the Way via intellec-
tual understanding—which is a useless waste of energy—one can save
that energy for use in the “reverse-illumination” of one’s own mind.
The second pertains to seasoned practitioners: as with the ripening of a

56. Expressed as ji &1 /huan 4% or jin % /huan %%. The term ji 55 means “be in a rush; be in a
hurry; be restless or fidgety to do something; be agitated by the desire to get something done;
be impatient.” The term jin % (“tense”) is used as a synonym. The term huan %% means
“loose; slack; lenient; relaxed; with the tension relieved.”

57. See Volume One, n. 185.

58. See Volume One, n. 61.
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persimmon, as the ripened area increases (= gaining awakening energy),
its unripened area decreases (= saving on the expenditure of gongfu energy).
Spontaneously, the expenditure of gongfu energy diminishes.

Theme 6: You will eventually notice that the huatou has become “tasteless.” At
an advanced stage, the student will begin to notice that huatou practice has
entered a phase wherein the huatou no longer has any “taste” or “flavor”
(mei ziwei IR [wu ziwei BEFEIR). Letters of Dahui gives assurance that
this is a “good state of being” (hao de xiaoxi FJIETH 5.), a good time, a good
place—that this is just the time to apply even more effort:

Letter #35.5: When you are lifting the huatou to awareness, there is defi-
nitely no need to perform a lot of tricky maneuvers. While walking,
standing, sitting, or lying down, just don’t allow interruption. While expe-
riencing joy, anger, sorrow, or happiness, don't produce discrimination.
Over and over again lift [the huatou] to awareness, over and over again
keep your eye on [the huatou]. When you notice the huatou has no logic,
no taste, that your mind is “hot and stuffy,” it’s the state wherein you, the
person on duty, relinquishes his life. Keep this in mind! Upon encounter-
ing this realm [of no logic and no taste], don’t become fainthearted. This
sort of realm is the state of being of becoming a buddha or patriarch.

Dahui’s “Instructions to the Assembly” appended to the very end of
his compendium Correct Dharma-Eye Depository (Zheng fayan zang 1Ei%
AR7#)* tells us that getting some “taste” from anything—the sayings of

59. Some translations of this title break up the four characters as zhengfa-yan-zang, taking
zhengfa as an equivalent of Sanskrit saddharma: Depository of the Eye of the True Dharma.
I have instead divided the title as zheng-fayan-zang: Correct Dharma-Eye Depository, i.e.,
Depository of the Dharma-Eye that Distinguishes Correctness from Perversity. In other words, the
correct modifies eye, not dharma. The latter interpretation is supported by Dahui’s very first
comment in the collection and by an explanation of the title in a preface (note underlined
portions). Dahui’s first comment: “If you don’t have a handhold for thoroughly realizing
transcendence and possessing the correct eye that is beyond ordinary feelings, then you will
not avoid making calculations of gain and loss. . .. I have just taken these [examples of] thor-
ough realization of transcendence to make people capable of loosening adhesive bondage
and coming into possession of the correct eye” [FjIEflFE R LE & . EHHEHIER . K%
PR E . ... (EIEEER B A . RE AR LM EIERCE . | (CBETA, X67, no.
1309, p. 557, b8—c8 // Z 2:23, p. 2, b2—c8 // Ru8, p. 3, b2—p. 4, a8). The preface by the Ming-
dynasty Caodong master Zhanran Yuancheng (JE/R[EI¥; 1561-1626) says: “The title Zheng
fayan zang is difficult to elucidate. Permit me to clarify it with a simile. It is like the pure
eye that sees clearly the myriad images, taking them in endlessly and using them inexhaust-
ibly. Therefore, it is called a ‘depository.” The depository is the broadest sort of container. In
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the ancients, sutra quotations, Chan cases, Chan dialogues, the silence
of sitting, the multiplicity of actions of daily life, and so forth—indicates
thatone has madeitinto a “stereotyped formula” or “conventional usage”
(kejiu BEFI) and taken up a comfortable residence therein.®® When you
don’t sit inside any such “nest,” you are in the state of “no taste.”

Theme 7: You must keep pressing hard with the huatou no matter what.
A common exhortation in Letters of Dahui is “keep pressing hard.”®! At the
place where the “huatou-uncertainty” mass is not yet smashed, one must
go right up to the edge of the precipice—and over!

Letter #14.5: If you stake your life on it, you'll be ready to set about doing
it. If you're not yet capable of staking your life on it, just keep press-
ing hard at the point where the uncertainty is not yet smashed [i.e.,

it the perverse and the correct are mixed together. The Jing and Wei Rivers are difficult to
distinguish. When you arrive at the perverse, you can snatch up the correct. The correct is
the opposite of the perverse. Therefore, it is like the mouth of a spring when it cannot get
through because mud and sand have obstructed it. If the dharma eye is not correct, perverse
views emerge one after the other. Remove the mud and sand, and the mouth of the stream
gets through. Eliminate perverse views, and the dharma eye is correct. If one is not a perfect
person, how will he choose?” [IEVANRGEE . BESH . sELAGIRA . BRI AR . B
2GS AZES . MAER . KEE . SRR . MIERE . (SEER . REMESR
1E. BRI . BUURIRAERYDSLZE o IERANIETD G . SIERIBVD TR AR . BYER
MRMERIE . BEE NHATHEER . | (CBETA, X67, no. 1309, p. 556, as—9 // Z 2:23, p. 1,
a2—6 // Ru8, p. 1, a2-06).

6o. Zheng fayan zang IEIEARE: “You people spend your entire lives in the Chan monaster-
ies seeking for this matter without ever getting it. It doesn’t lie in words! Among you there
are many with white hair and yellowed teeth who sit inside stereotyped formulas, never
able to stick your heads out for your whole life. You know nothing of your mistake. Getting
some taste from the sayings of the ancients is taking their sublime sayings as a stereotyped
formula. Getting some taste from the chanted sounds and meanings of the sutras is taking
the sutras as a stereotyped formula. . .. Getting some taste from daily activities and actions is
taking your raising of your eyebrows, your blinking, and your lifting of the huatou to aware-
ness as a stereotyped formula” [{FF# A —HAEHRMRSFHERMEE . NS . HH
ZHEASHAERAE - ERENG . B mi A0 LBSRERE . s
WAREF . RNEHCP B A LERE . ISEOREA . . R H AR RS
WK . L5 ERE B BB B . | (CBETA, X67, no. 1309, p. 630, ay-17 /| Z 2:23,
P- 74, du-p. 75, a3 // Ru8, p. 148, bu—p. 149, a3).

61. The phrase ya jiangqu Ei% % /si ya i # means “keep pushing away at; keep pressing
hard; go on running down; go on tracking down,” and so forth. There is an orthographical
question about ya /. Iriya Yoshitaka and Koga Hidehiko, Zengo jiten (Kyoto: Shibunkaku
shuppan, 1991), 57, glosses ya /£ thus: “Same as ai . Also written as ai #%. The meaning is
‘vigorously keep pressing hard; go on running down'” [fE&[RIU . #R&FLS 28D 5.

SRSV ERL < 3. BLRDDTO < . ] Mujaku, 50, glosses ya jiang qu EE#% 2% thus:
“A colloquialism: ‘go on pursuing to the ultimate’—an incisive examination of principle is

like going right up to the edge of a precipice” [{A 355515 2 th 4 FE 5T FMR Q0 2] 28 40).
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go on rallying the huatou to awareness]. Suddenly you'll be ready to
stake your life on one throw—done!

Theme &: You must “break through” or “pass through” the huatou. This break-
ing through or passing through® leads to a state wherein you don’t have
to ask anything of anybody—you know for yourself:

Letter #29.3: Also, if your mind is agitated, just lift to awareness
the huatou of “dog has no buddha-nature” [i.e., wu F]. The words
of the buddhas, the words of the patriarchs, the words of the old
monks of all the regions have myriad differences; but, if you can
break through this word wu &, you'll break through all of them
at the very same time, without having to ask anyone anything. If
you intently ask questions of other people about the words of the
buddhas, about the words of the patriarchs, and about the words of
the old monks of all the regions, then in endless aeons you'll never
attain awakening!

Theme 9: You must smash to smithereens the mind of samsara. The smash-
ing of the mind of samsara (shengsi xin po 4=FL/LM) is the sine qua non of
practice in Letters of Dahui. Sometimes Letters of Dahui phrases this theme
as the smashing of uncertainty about the huatou:

Letter #12.1: If you want true stillness, what's necessary is the
smashing of the mind of samsara. Even without doing gongfu—if
the mind of samsara is smashed—stillness will come of its own
accord. The stillness updya [i.e., the practice of sitting] spoken of
by the earlier noble ones is solely for this [i.e., the smashing of the
mind of samsara]. It’s just that, during this “latter time” [i.e., after
the complete nirvana of the Buddha], the party of perverse teach-
ers doesn’t understand the former noble ones’ [exhortations to sit]
were upadya talk.

Letter #30.5: When the sensation of uncertainty is not smashed,
birth-death goes on and on and on. If the sensation of uncertainty
is smashed, then the mind of samsara [lit., “birth-death”] is cut off.

62. The variants are: touqu 7 B /toude 17 15 [tou 175 [touguo 75 1.
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If the mind of samsara is cut off, then both buddha-view and
dharma-view disappear. If even buddha-view and dharma-view dis-
appear, could there possibly be further production of the sentient-
beings-view and defilements-view?

Dahui’s Collection Correct Dharma-Eye
Depository and Letters of Dahui

The Correct Dharma-Eye Depository (Zheng fayan zang 1EVERR ) describes
itself as “a collection with attached comments.”® It is a collection of old
standards (guze 77 Hl]) with Dahui's comments. The old-standards portion
consists of 661 excerpts from numerous Chan records, the most-cited
genre being “Instructions to the Assembly” (shizhong 7RZ8). Twenty percent
of the snippets are followed by Dahui's comments (zhuoyu E#E), which
begin with “Miaoxi says.” The final portion is “Miaoxi’s Instruction to the
Assembly.” Here is one of the more than 6oo excerpts:

Preceptor Langya Jue instructed the assembly: “Advancing forwards
is death; retreating backwards is dying. If you neither advance nor
retreat, you fall into the village of nothing-to-do. Why so? Though the
capital Chang’an is a merry place, it’s not one to stay in very long.”

Miaoxi says:

The cuckoo’s sad call spits out a flow of blood—that’s useless.

Better to hold one’s tongue and pass what remains of the days of
spring.®

Dahui's comment is a heptasyllabic couplet—allusive and imagistic in
the manner of the mainstream poetry tradition. Various forms of poetry
suffuse the Chan records. Throughout Dahuis sayings record we find

63. Immediately after the title appears the line: “Chan Master Jingshan Dahui Zonggao col-
lects and attaches comments” [{ LI A AT 7% R 5 I35 58] (CBETA, X67, no. 1309, p. 557,
az1// Z 2:23, p. 2,a9 // Rug, p. 3, ag)).

64. Zheng fayan zang TEIEMRGE: IRABEFM/REEE . ERTRIZE . BRAIT . NENRE
FEEBEZM . it . RZHSE . TNRAE . WER WEMRERE. Ao
¥8% . (CBETA, X67, no. 1309, p. 578, a23-b1 // Z 2:23, p. 23, a14-16 // Ru8, p. 45, a14-16).
Langya Huijue (H¥E%; d.u.) was a Song Linji master, a successor of Fenyang Shanzhao
(I35 M; 947-1024). The mouth of the cuckoo is red, and its call is a metaphor for sadness
and regret.
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hundreds of poems, though few appear in Letters of Dahui and Dharma
Talks.

The Chronological Biography of Chan Master Dahui Pujue describes the
conditions surrounding the genesis of this collection of old standards and
how its title was chosen:

Shaoxing17/1147, when the Master was fifty-nine: Attendants requested
the Master to come up with a title to a compendium of master-student
dialogues and ancient and modern sayings. The Master said: “I am
dwelling in exile in Hengyang because of an offense. My door is
closed to visitors, and I am engaging in self-examination concerning
my errors. There is nothing else to do. During this interval, there
are Chan monks requesting instruction, but there is nothing I can
do about giving answers to them.” The Chan monks Chongmi and
Huiran immediately began to copy out the materials. The days and
months gradually lengthened, and they produced a huge text. They
brought it and begged for a name. With this title, they desired to
inform those of later times and ensure that the depository of the cor-
rect dharma-eye of the buddhas and patriarchs would never die out.
The Master glanced at it and said: “Correct Dharma-Eye Depository.”®

Thus, the Correct Dharma-Eye Depository was compiled sometime around
1147 (perhaps the immediately preceding few years), when Dahui was in
exile in Hengzhou in Hunan. At this time Dahui was also writing letters
on huatou practice and related matters to a number of scholar-officials,
and some dating from this time are included in Volume Two of Letters
of Dahui.®® The Letters of Dahui and the Correct Dharma-Eye Depository
may presuppose different methods of Chan practice, and may have been
intended for different audiences; but for Dahui they were both exemplars
of his “outreach” program from the forced seclusion of his Hengzhou
base of exile, when he was restricted in his movements and in his abil-
ity to receive visitors. As T. Griffith Foulk has said, the huatou-practice

65. Dahui Pujue chanshi nianpu KEEEEATEH: LT U001+ Up R LIRTEE
T A3 AR A TR B o R RIS P TE A SME BT L DA T 38 2 NS
Bl 7 AR 2 e i R BE F40 8k H AR A — B 2K 7 44 BRI R 2 A (BB H IE
VEIR BN AR H 2 EIIEFERT] (CBETA, Jo1, no. Ao42, p. 802, c23-29). This passage
also appears in Dahuf’s first comment in the Correct Dharma-Eye Depository (CBETA, X67,
1no. 1309, p. 557, c2-8 // Z 2:23, p. 2, c2-8 // Rug, p. 4, a2-8).

66. Examples are: letters #37, 38, 44, 45, 47, and 49, all of which date to 1145-1147.
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style “wherever and whenever it has flourished in the Ch’an, S6n, and Zen
traditions, has always coexisted with the older and more widely accepted
practice of comments on koan [gong’an] literature.”%

Mujaku Dochin’s Commentary Pearl in
the Wicker-Basket

Three commentaries have been extremely useful in reading and translat-
ing Letters of Dahui, one by an Edo-period Japanese Rinzai Zen monk and
two by Korean S6n monks. (For all three, see Abbreviations.) Of course,
no commentary (including this translation, which is certainly a “com-
mentary”) escapes errors in understanding its root text, but these Korean
and Japanese commentaries at least give us the “insider” take on Letters
of Dahui since the thirteenth century. And they probably perpetuate the
Song-Yuan Chinese understanding of the text—no Chinese commentary
has come down to us. We could disdain the insider take, but that would not
be prudent. Besides, it is fascinating to listen in on the insider talk—what
they considered the focal points of the text, what they found puzzling when
reading it, and so forth. It is comforting for a modern reader to know that
they too struggled with certain hard-to-understand passages and occasion-
ally failed in the quest.

The most helpful commentary has been Letters of Chan Master Dahui
Pujue: Pearl in the Wicker-Basket (Daie Fukaku zenji sho koroju A E3% & 18
iP5 HEER), 2 manuscript commentary in Chinese on Letters of Dahui by
the Rinzai scholarmonk Mujaku Dochii (1653-1744). The manuscript is in
Mujaku’'s own hand. He studied Letters of Dahui for virtually his entire adult
life.%® Urs App gives a summary of his tireless engagement with this Chan text:

This is the Chan textual commentary on which Mujaku worked
the longest. Historical, geographical, philosophical, doctrinal,

67. T. Griffith Foulk, “The Form and Function of Koan Literature: A Historical Overview,”
in The Koan: Texts and Contexts in Zen Buddhism, ed. Steven Heine and Dale S. Wright
(New York: Oxford University Press, 2000), 16.

68. At age twenty-four (Enpo 4/1676), Mujaku was at Bairyt-ji (f5€5F), a Rinzai temple
in Mino (Gifu prefecture), training under a Preceptor Katsudd ({4 #i]). Katsudo at the
time was lecturing on Letters of Dahui. Later the whole assembly asked the young Mujaku
to lecture on Letters of Dahui, and he did so. This was the beginning of a deep connection
to the text. At age sixty (Shotoku 2/1712 4th month 1st day), he began work on a ten-fascicle
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grammatical, and lexical information is provided with equally metic-
ulous care. This is certainly one of the most elaborate, precise, and
learned commentaries ever written on a Chan text. The wealth of
references to and quotes from other Chan texts, Buddhist scrip-
tures and commentaries, local gazetteers, dynastic histories, etc., is
astonishing.®

Pearl in the Wicker-Basket contains paraphrases that expand on terse
original lines, excellent philological work (occasionally, of course, super-
seded by modern scholarship), the tracking down of most sources, the
tracing of themes across letters, the listing of “old” and “mistaken” inter-
pretations, and so forth. The format is words and phrases from Letters of
Dahui (each marked by a triangle), followed by Mujaku’s comments. In the
following translation, the section divisions within the sixty-two letters, the
brief summaries at the beginning of each section, and the dating of most
letters derive from Mujaku’s Pearl in the Wicker-Basket. Pearl in the Wicker-
Basket on occasion is certainly wrong in its interpretations, but overall it is
a welcome guide for anyone trying to work through such a difficult text as
Letters of Dahui.

The title Pearl in the Wicker-Basket is intriguing. Mujaku was given to
capping his Chan commentaries, glossaries, and so forth with delightfully
metaphorical titles.” Perhaps this one comes from an anecdote found in
Arsenal of the Chan School of Chan Master Dahui Pujue: “Dongsi at that
very moment just demanded a single pearl, and Yangshan immediately

commentary on Letters of Dahui entitled Pearl in the Wicker-Basket. At age seventy-one (Kyoho
8 /1723 5th month 277th day), he completed the fifteen-fascicle version of this commentary.
This tracing of Mujaku’s involvement with Letters of Dahui is based on lida Rigyd, Gakusho
Mujaku Dochii (Kyoto: Zen bunka kenkytijo, 1986), 5859, 152, and 201

69. Urs App, “Chan/Zen’s Greatest Encyclopaedist: Mujaku Docha (MEZiE/E) (1653
1744),” Cahiers d’Extréme-Asie 3 (1987): 171. On Mujaku, also see John Jorgensen, “Zen
Scholarship: Mujaku Dochii and His Contemporaries,” Zen bunka kenkyiijo kiyo 27 (2006): 1—
6; John Jorgensen, “Mujaku Déchit (1653-1744) and Seventeenth-Century Chinese Buddhist
Scholarship,” East Asian History 32/33 (2008): 25-56; and Yanagida Seizan, “Mujaku Dochi
no gakumon,” Zengaku kenkyii 55 (February 1966): 14-55.

70. Another example is: Sayings Record of Preceptor Xutang: Tilling with an Ox-Plow (Kido
goroku riko JiEHFEEKELRY). Xutang Zhiyuw's (i E % &; 185-1269) sobriquet was “the old
man who has given up tilling” (Xigengsou E#%). This commentary, a trove of Chan lore, is
even more massive than Pearl in the Wicker-Basket. See Mujaku Dochii, Kidoroku riké (Kyoto:

Zen bunka kenkytjo, 1990).



Introduction 39

overturned a single wicker-basket.””" The pearl is the wish-fulfilling gem
(cintamani), contained in the wicker-basket of mind. When the basket is
overturned (in the manner of the overturning of the storehouse conscious-
ness or dlayavijiigna), the pearl (the mirrorlike wisdom or adarsajiiana)
spills out. The pearl of the mind rests within Letters of Dahui; in reading it
(i-e., “turning” it, as in reading a sutra), the pearl spills out.”?

Two Korean Commentaries: Hyesim and
“Korean Anonymous”

The commentary in Chinese on Letters of Dahui by Chin'gak Hyesim
(BB EGE; 178-1234), Notes on the Letters (Sdjang ki FIREL), consists
of a schematic of each letter followed by exegeses of words and phrases.
Hyesim, a fervent practitioner, was the principal disciple of Pojo Chinul
(& BB H17M; 158-1210) and became the second teacher of the S6n Cultivation
Community (Susonsa {E1#1t) established by Chinul. It is noteworthy that
Hyesim and some of his students in Baoqing 2/1226 at the S&n Cultivation
Community compiled the Collection of Prose and Verse Comments of the
Chan Gate (Sonmun yomsong chip #[IF52HEE).” Using the Chan the
transmission records and sayings records as their basis, they selected 1125
“old standards” (koch'ik 7 Hl]) and to these attached prose and verse com-
ments, sayings from Chan records, and so forth.”* Hyesim had a strong

71 WS LR —MEEE . (L& TEE 8 . (T1998B.47.946bu—22). Also, a preface
to the Liandeng hui yao (W5 & %) says: “I have heard that ‘Dongsi just demanded a single
bright pearl, and Yangshan immediately overturned a single wicker-basket.” When I now
gaze upon this piece of writing, it spills out all the treasures of heaven and earth. Why stop
at overturning a single wicker-basket!” [5xf . HFHR—HHHZE . MILE FE—FERE.
SWE . FMRM 2 B . IR E—$ERE . | (CBETA, X79, no. 1557, p. 11, b3-5 // Z
2B:9, p. 218, b13-15 // R136, p. 435, b13-15).

72. To a far lesser extent I have also used another Japanese commentary: Zen Master Daie
Fukaku’s Letters with Commentary at the Top of the Page and the Sides of Lines (Zokan bochii
Daie Fukaku zenji sho i‘%‘ﬁ{%&j{%%%}ﬁﬁm%% an edition of Letters ofDahui with com-
mentary by the Rinzai master Takagi Genseki (5= /K TCAH; 1842-1918), who eventually became
head of Tenryt-ji in Kyoto. Takagi was a Meiji man who traveled in both China and Korea.
His commentary is of two types: words and phrases in small font inserted at the sides of
lines in the root text to facilitate reading and longer background notes at the top of the page.
This commentary is occasionally useful for supplying a smooth reading via its insertions at
the sides of lines.

73. Contained in Han’'guk pulgyo chonsd p’yonch’an wiwdnhoe, Hanguk pulgyo chonso,
5.1-5.925.

74. This collection, which is rich in sayings not preserved in other texts, shows a close rela-
tionship to the Song master Xinwen Tanben (LERE) of the Huanglong wing of Linji
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affinity for hwadu (huatou) practice as well as for the Zongmi-Yanshou
emphasis on the identity of Chan and the canonical teachings.

Notes on Plucking out Difficulties from the Letters (Sdjang chéknan ki
FIRIEEED) in Chinese by an anonymous Korean commentator (referred
to in the following translation as “Korean Anonymous”) is a matter-of-fact
exegesis of words and phrases in Letters of Dahui. This work is briefer than
Hyesim’s commentary. We do not know the identity of this commenta-
tor, though he seems to have emerged from the same matrix as Hyesim.
“Korean Anonymous” supplies a succinct summary of the contents of
Letters of Dahui:

The main idea of the Letters is distinguishing perverse and correct,
and probing the hwadu [i.e., huatou]. The “silence-as-illumination”
[of the perverse teachers] is not the only perversity [for Dahui]. The
ten illnesses of the hwadu no/mu 4% all mental reflection, discrimi-
nation, and calculation, the generation of uncertainty about texts,
the generation of uncertainty about the sutra teachings—all of it is
perverse. The correct approach is merely to rally the single ball of
uncertainty to awareness.”

This tidy encapsulation of Letters of Dahui hits the bullseye—these are
indeed the two main themes.

Influence of Letters of Dahui iz China

Ishii Shtdo, a foremost specialist in Dahui studies, holds that “the hua-
tou-practice Chan that Dahui brought to maturity spread explosively and

Chan—it quotes Xinwen, about whom little is known, more than one-hundred times. Shiina
Koy, “Zenmon nenju shii no shiryé kachi,” Indogaku bukkyogaku kenkyii 101 (2002): 54-55.
Xinwen compiled an extract of Yanshou’s enormous Record of the Mind Mirror (Zongjinglu
SREER), and, in 1213, thirteen years before the compilation of the Collection of Prose and Verse
Comments of the Chan Gate, Hyesim did a reprint of the Song edition of this Record of the
Mind Mirror extract for the Son Cultivation Community. For a translation of the first fascicle
of the Zongjing lu, see Welter, Yongming Yanshouw’s Conception of Chan in the Zongjing lu,
223-275.

75. Korean Anonymous, 120: KEHEADIE 25 736 (A 2R BB M5+ K — V1 B &
g3 BIFHESL T AR SRS AR AR R I B B AR 4 — (R BEE B IE . For the illnesses, see
the section “What Not to Do in Huatou Practice.” Pojo Chinul increased eight illnesses
to ten.
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was decisive in determining the nature of subsequent Linji Chan.”” It
would seem that the huatou method expounded in Letters of Dahui (and
in Dahui's Dharma Talks) quite soon after Dahuis time became deeply
entrenched among Linji Chan monks. The renowned Neo-Confucian fig-
ure Zhu Xi (5£; 130-1200), who died less than forty years after Dahui,
made the striking remark that in his time the most oft-heard tags of the
Chan school were the huatous three pounds of linen thread and dried turd.”

The names of Song, Yuan, and Ming masters who propagated Dahui’s
huatou-practice style is quite long. Three prominent names are Mengshan
Deyi (5% ILI#85E; 1231-?), Gaofeng Yuanmiao (FilE[R1D; 1238-1295) and his
student Zhongfeng Mingben (F1I&BA A ; 1263-1323), but a host of others
could be listed. Yunqi Zhuhong's (EBEHLZ; 1535-1615) anthology of say-
ings from a wide range of Chan records running from the Tang dynasty
to the late Ming, the Whip for Spurring Students Onward through the Chan
Barrier Checkpoints (Changuan cejin 183 5 1), has many sayings that are
suffused with Dahui's huatou practice, indicating just how deeply this
style had penetrated into Linji Chan monastic circles during the Southern
Song, Yuan, and Ming dynasties.” Ishif's assessment is clearly not an
overstatement.

Influence of Letters of Dahui iz Korea

In the case of Korea, Dahui’'s huatou practice has been utterly dominant.
It all begins with Pojo Chinul (158-1210), who gravitated to the Platform
Sutra, the Chan Letter and Chan Prolegomenon of Guifeng Zongmi, and the
Sayings Record of Chan Master Dahui Pujue (which includes Letters of Dahui
and Dharma Talks).”® In fact, one of his awakenings is said to have come

76. Ishii expresses this view of “kanna Zen E#E#” in his chapter on Song-Dynasty Chan in
Tanaka Ryosho, ed., Zengaku kenkyii nyiumon, 2d ed. (Tokyo: Daitd shuppansha, 20006), 147
148: RED KM 2 FFHEHIE  BAERMICILF D . 2 OROEFEHHEOMEM & IRE T
7z . For a convenient list of Ishii's numerous Dahui articles, see Juhn Young Ahn, “Malady
of Meditation: A Prolegomenon to the Study of Illness and Zen” (PhD diss., University of
California, Berkeley, 2007), 356-357.

77. See the epigraph to this book.

78. For a translation with the Chinese text, see Jeffrey L. Broughton and Elise Yoko Watanabe,
trans., The Chan Whip Anthology: A Companion to Zen Practice (Oxford: Oxford University
Press, 2015).

79. For a biography of Chinul, see Robert E. Buswell Jr., The Korean Approach to Zen: The
Collected Works of Chinul (Honolulu: University of Hawaii Press, 1983), 17-36. For transla-
tions of the Zongmi works, see Broughton, Zongmi on Chan, 69-179.
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from reading Sayings Record of Chan Master Dahui Pujue. Chinul never
traveled to China but did absorb the Chan works of Guifeng Zongmi and
Dahui Zonggao in both letter and spirit. Chinul’s magnum opus of 1209,
Excerpts from the Separately Circulated Record of the Dharma Collection with
Inserted Personal Notes (Popchip pydrhaeng nok choryo pyongip sagi %458 Bl 1T
FRETELH AFLEL) is a guidebook designed by Chinul for the practitioners
gathered around him.®° This work, which was to have such a momentous
influence on the overall outlook of Korean Buddhism, rests essentially on
two foundation stones: blocks of quotations from Zongmi's Chan Letter
(with the order rearranged) and, toward the end, quotations from Sayings
Record of Chan Master Dahui Pujue. (There are, of course, other sources
quoted.) Three of the Dahui quotations are from Letters of Dahui, one
from his General Sermons, and three from his Dharma Talks®' A focus
is Dahui's huatou practice, which becomes emblematic of Korean Son.
In Chinul’s schema the all-at-once awakening is awakening to Guifeng
Zongmi's Knowing (zhi 1), the intrinsically pure True Mind; the step-by-
step practice is Dahui's huatou practice. The Excerpts is a creative hybrid
of these two. Chinul’s preface says:

Also, I fear that meditators who are not yet capable of quelling delu-
sive thought [i.e., Dahui's term] and being empty and bright, [after
all-at-once awakening to Knowing,] will stagnate on the theoretical
expression [of Knowing]; and, therefore, toward the end of this text
I provide excerpts from sayings on the “direct-and-quick” method
by the original-allotment master [Dahui Zonggao]. This is essentially
to enable practitioners to eliminate any illnesses that may arise con-
nected to Knowing and come to realize the living road of escape
from self.#?

8o. For the text, see Pojo sasang yon'guwon, ed., Pojo chonsd (Seoul: Puril ch'ulp’ansa, 1989),
103-165. For an English translation, see Buswell, The Collected Works of Chinul, 262-374;
and Robert E. Buswell, Jr., trans., Numinous Awareness Is Never Dark: The Korean Buddhist
Master Chinul’'s Excerpts on Zen Practice, Korean Classics Library: Philosophy and Religion
(Honolulu: University of Hawafi Press), 2016.

81. They are in the order of Chinul's Excerpts: General Sermons (T1998A.47.879b8-9);
Dharma Talks (T1998A.47.907b1-16); Letters of Dahui letter #19.6 (T1998A.47.925b28—c6);
Dharma Talks (T1998A.47.891a22-27); Letters of Dahui letter #3.2—4 (T1998A.47.918a21-b25);
Letters of Dahui letter #10.5 (T1998A.47.921c2-15); and Dharma Talks (T1998A.47.891b27—c2).

82. Pojo sasang yon’guwon, ed., Pojo chonsd, 103: X AXEAT A AE T 15 e BRI A 3 HCR 12
W 55 SRS AT 5 B MRBR A0 L 406 H ST B .



Introduction 43

Chinul's main disciple Chin'gak Hyesim was a particularly fervent advo-
cate of Dahui’s style of practice. His commentary Notes on the Letters
stresses “practicing the hwadu” (cWamgu 2:1)) at virtually every turn—we
might say Hyesim took Chinul’'s emphasis on Dahui's huatou method and
amplified it.

After the era of Chinul and his disciples, we have T’aego Pou
(K ¥ &; 1301-1382), who was deeply immersed in Dahui-style hua-
tou practice. He spent 13461348 in Yuan-dynasty China, inheriting the
dharma of the Linji master Shiwu Qinggong (fA/ZIEHL; 1272-1352), a
practitioner of Dahui’s huatou wu #.5* The “Instructions to the Assembly”
in Preceptor T’aego’s Sayings Record (T’aego hwasang orok Xty FlH ZE§k)
stresses the uninterrupted huatou practice of Letters of Dahui:

As soon as you lift this word mu #& to awareness, the faces of the
buddhas of the three times are thrown up. You people! Do you
affirm it? If you haven’t yet affirmed it, right under this great uncer-
tainty, jettison body-mind, as if it were the moment you fell off a
ten-thousand-foot precipice. Have no calculating and no haggling—
like a man who has undergone the great death. Toss off any thought
of what it is like and only raise this word mu # to awareness.
Twenty-four hours a day in all four postures just make this hwadu
into your body-mind continuum in the midst of samsara. Never
darkening and constantly examining, rally the hwadu to awareness
and keep it in front of your eyes. ... If you exert real effort like this,
you will arrive at the state of saving on energy, and this is the state
of gaining energy. The hwadu will naturally ripen and become uni-
fied, body-mind will suddenly be empty, congealed, and immobile,
with the mind having no place to go to. Here it’s just the person
on duty. If the person on duty rouses up any other thought, he is
definitely deluded by his shadow.... If you can’t break through,
then throw yourself into it without reservation. All that is necessary
is that the hwadu be continuous—without interruption. It doesn’t
matter whether there is uncertainty or no uncertainty, taste or no

83. A quatrain by Shiwu Qinggong in Shiwu Qinggong chanshi yulu 121G ELHATFESE runs:
“Practicing until you break through Zhaozhou's word wu #&;/ The golden latch to the mys-
tery gate opens up completely;/ At the third watch beneath the moon the clay ox roars;/ Clear
and transparent in the eight directions: the sun over the sea—red” [215i# /N #EF% . X H
BERERRE . =5 AR . J\HEFSHENE H AT . | (CBETA, Xy0, no. 1399, p. 674, bio-u
/] Z 2:27, p. 324, di-2 /] Ri22, p. 648, bi-2).
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taste: beneath this great uncertainty, rally the hwadu to awareness,
never allow it to darken. Keep on pressing hard.®

Of the nine themes of Letters of Dahui listed above, this T’aego talk exhibits
six: you must do it on your own, the stress on uncertainty, saving on the
expenditure of energy is gaining energy, taste versus no taste keep press-
ing hard, and breaking through or passing through wu #. T’aego was
indeed a very faithful expositor of Dahui's style of huatou practice.

Guideto Son (Songa kwigam 1878 i) by Ch'dnghd Hyujong (& it /K&
1520-1604) was published in Korea in Wanli 77/1579.%% For his handbook,
Hyujong selected sayings and lines from fifty sutras, treatises, and Chan
records, adding commentary and short verses; his disciples edited it.
A major section of the Guide to Son deals with Dahui's huatou practice.
Here is a snippet:

In the main, students must practice the living phrase [i.e., engage
in hwadu practice] and must not practice the lifeless phrase. If
you come to realization vis-a-vis a living phrase, you are capable
of being a teacher of the buddhas and patriarchs. If you come to
realization vis-a-vis a lifeless phrase, you won’t even be able to save
yourself. From here onward I will focus the presentation on the liv-
ing phrase [i.e., the hwadu] in order for [the reader] to achieve access
to awakening.

You want to see Linji?

You have to be an iron man!

84. John Jorgensen, trans., Seon Dialogues, Collected Works of Korean Buddhism &
(Seoul: Jogye Order of Korean Buddhism, 2012), 338-342: A SREMEF . =HzEHEE .
PRI R . (A . BREME. HREE. REREZ T . S0, mEEMET
ARl MERHBOR & . AASE ARl BRI 2w . REREET . Rt i
IR RN . BRI ATIR o FHONBR . BRRPREE . PRMEREE . DEAERRAT. .. W
HEEAD . RIERE IR . GRS . SEA R T — . B0 . §
IRAE . DR . L%/\Iﬁ”ﬁ\ HAERMES . HIRESR TRE. ... HED
. AEAME . AEEE. BN . MR EEEREE. AR, BB T . 2
ke . WT% JEZCHES . Jorgenson provides a translation.

8s. Hyujdng is usually known as Sdsan taesa (/5 1L K, “Great Master S8san.” His compila-
tion Son'ga kwigam 12K R is: CBETA, X63, no. 1255, p. 737, b6-p. 746, a10 /| Z 2:17, P. 456,
a1-p. 464, c6 // Ruz, p. o1, ai-p. 928, a6. The term kwigam & (tortoise and mirror) refers
to divination instruments and thus lessons to be learned. According to Robert E. Buswell
Jr. and Donald S. Lopez Jr., The Princeton Dictionary of Buddhism (Princeton: Princeton
University Press, 2014), 841, “the text was originally written in literary Chinese, but was first
published in a 1569 Korean vernacular (6nhae) edition.” The Chinese edition attained some
popularity in China and Japan.
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Comment: There are two methods to hwadu [practice]: phrase
and meaning. Practicing the phrase [as thing-in-itself] is the living
phrase of the “direct-and-quick” method [of S6n], because it is free
of mental conceptualization, verbalization, and the seizing [of char-
acteristics]. Practicing for meaning is the lifeless phrase of the per-
fect-and-sudden method [of the teachings], because it is entrenched
in rationality, verbalization, intellectual understanding, and the cog-
nition of characteristics.®

Lastly, since the 1700s, the Fourfold Collection (Sajip IU%E) has been at
the heart of the Korean monastic curriculum.®” The Sajip consists of: Letters
of Dahui (Sdjang EfR); Guifeng Zongmi's Chan Prolegomenon (Tosd #bJF);
Gaofeng Yuanmiao’s Essentials of Chan (Sonyo #2%); and Chinul’'s Excerpts
(Chdryo Fii#). Since Gaofeng’s Essentials of Chan is also a faithful exposi-
tion of Dahui's huatou practice, we can readily grasp the central position of
Dahui’s style in Korean Son.

Influence of L.etters of Dahui iz Japan

Gozan Zen, the Rinzai Zen of the “Five-Mountains” monasteries of Kyoto
and Kamakura during the period running from before 1300 to around
1500, was the hub of elite Japanese culture of the era. Of the major Gozan
Zen monks, one of the most famous was Gido Shashin (% JE(E; 1325-
1388). The most important source for Gidd's life is his autobiography, the
Abbreviated Collection on Empty Flower’s Daily Practice (Kiige nichiyo kufii
ryakushi =5 % H F TR #%£E). 38 Evidence of his literary talents in Chinese
surfaced at a very young age—the entry for Genkd 2/1332, when Gido was

86. Songa kwigam WXRE: KIREREASIHAESING] (& A) T LS HRE RAHT
LA TERERCRT . WHRREAMEEEA. ZEE. AEEE. i7H . FEE
M. 2AERBPEAE . OB FERERRSE . 2REEEMTAE . F
FHEE 35 A R AR S ARt . (CBETA, X63, no. 1255, p. 738, b23—5 // Z 2117, P. 457, ar7-bs
// Ruz, p. 913, a17-bs). John Jorgensen, trans., Hyujeong: Selected Works, Collected Works of
Korean Buddhism 3 (Seoul: Jogye Order of Korean Buddhism, 2012), 72—73. Paraphrasing
General Sermons of Chan Master Dahui Pujue (Dahui Pujue chanshi pushuo KE{% 5 AT
i) KRBEE. AZNEA. L2000, HAVER. KPIAE. LA NER. BEN
T . (T1998A.47.870b4a—6).

87. Buswell and Lopez, The Princeton Dictionary of Buddhism, 738-739.

88. Kageki Hideo, trans., Kunchii Kige nichiyo kufii ryakushii: Chiisei zenso no seikatsu to
bungaku (Kyoto: Shibunkaku, 1982) is an annotated kakikudashibun treatment without the
original Chinese text.
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eight years old, reads: “One day, among various books in the family library,
I found a one-volume Record of Linji. I was delighted and read it. It was as
if I had learned it in a past birth. My parents considered this astonishing
and came to think I had some innate genius.”® (In fact, within Rinzai
Zen, the Record of Linji was to remain in the background until 1654, with
the arrival in Nagasaki of the Chinese Linji master Yinyuan Longqi, who
singled out the Record of Linji and who probably served as a stimulus for
its popularity from that time onward.”) Entries in Gidd’s autobiography
strongly suggest that Gido in his maturity focused his Zen textual atten-
tions on Letters of Dahui and other Dahui works, the Blue Cliff Collection,
and two sutras strongly associated with Zen and favored by Dahui: the
Stramgama and the Perfect Awakening.”' Gido frequently lectured on these
texts and was considered an expert. His preferences highlight the impor-
tance of Letters of Dahui in the Gozan Zen milieu. Several elegant editions
of the Letters of Dahui were printed in Gozan monasteries—in fact, this
translation is based on one of these editions.

Much later, in the Edo period, Hakuin Ekaku (H 8 E#5; 1685-1769)
was a dedicated champion of the Zen practice described in Letters of
Dahui. Even the vocabulary of his polemics directed against Bankei Zen,
Obaku Zen, and S6t6 Zen derive from Dahui’s critique of perverse Chan
teachers. Letters of Dahui was one of Hakuin’s favorite texts, and he used
it for his very first lecture meeting at his home temple Shoin-ji, and,
in 1739, at the age of fifty-four, he held a month-long lecture meeting
on Letters of Dahui, with more than thirty people in attendance, at the
residence of his lay disciple Akiyama Hashitomo.?”? Hakuin’s Precious
Blossoms from a Thicket of Thorns (Keiso dokuzui 7|5 5&:48) contains a
piece delivered on that occasion.”

89. Kageki, trans., Kunchii Kiige nichiyo kufii ryakushii, 4.

90. Helen Baroni, Obaku Zen: The Emergence of the Third Sect of Zen in Tokugawa Japan
(Honolulu: University of Hawaii Press, 2000), 86.

o1. For Letters of Dahui and other Dahui works in the autobiography, see Kageki, trans.,
Kunchii Kiige nichiyo kufii ryakushii, 135, 220, 240, 276—278, 122, 69, 365, and 367. These two
sutras are prominent in Letters of Dahui.

92. Norman Waddell, Poison Blossoms from a Thicket of Thorn (Berkeley, CA: Counterpoint,
2014), 132.

03. The piece, entitled Eye-Opening Ceremony for Sakyamuni (Shaka tengan FEMEEAR), is
found in Hakuin osho zensht hensan kai, ed., Hakuin osho zenshii, Vol. 2 (Tokyo: Rytginsha,
1967), 2.14-16. For a translation, see Waddell, Poison Blossoms from a Thicket of Thorn, 132-135.
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Hakuin's General Sermon Spreading out the Banquet Mat for the Xigeng
Sayings Record (Sokkoroku kaien fusetsu JSHFERBH 3T is a presentation
of his basic Zen program. Xigengsou (E#f£), “the old man who has given
up tilling,” is a sobriquet of the Southern Song Linji master Xutang Zhiyu
(HE 8 B; n85-1269). In this formal Zen work in Chinese we find Letters of
Dahui right at the heart of that program:

If you really want to “void” the mind of arising-extinguishing
[i.e., what Dahui calls “the smashing of the mind of samsara”],
practice the difficult-to-pass-through huatou that is like iron ore
that has been refined. Suddenly, when you lose the body-mind
continuum in samsara, the matter will be finished.... Dahui
[Letters of Dahui #5.2] says: “In recent times Mara has been strong
and the dharma weak. Countless are those who [erroneously]
consider the ultimate to be ‘by means of [samadhi subduing] the
deep-and-still [consciousness] to enter into fusion with the deep-
Dahui also says [Letters of Dahui #53.4]: “In
recent years there has been a type of perverse Chan. They close

9

and-still [thusness].

their eyes, shut their mouths and fall into silence, and produce
false thought—they call this ‘the inconceivable matter.” They also
call it ‘the matter before the appearance of Bhisma-garjita-svara
Buddha’ [i.e., the very first buddha to appear in this world] or
‘the matter of the aeon of nothingness before the world begins.’
The minute anyone opens his mouth, they call it ‘falling into the
present.” They also call it ‘the fundamental matter.” They take
awakening as a nonessential like branches and leaves. From the
time they [i.e., the perverse teachers] take their first step they are
greatly mistaken.” Today also this sort of Mara clique is numer-
ous. ... If one goes on practicing in a pure way, and is able one
time to smash this “old nest,” suddenly the great, perfect mir-
ror wisdom appears. ... At first one must practice the dog’s-bud-
dha-nature wato [i.e., the mu #& huatou]. The one who piles up
months and years affixed to [mu #&] without budging will neces-
sarily attain the state of “gaining energy” [i.e., Dahui’s term].**

94. Hakuin oshé zenshi hensan kai, ed., Hakuin oshd zenshii, 2.49—50 and 73: ELEANE
ARG . SETEBETHREEE R . ZRAMMIRAR: . ta T, ... DEH. THE
LS . DHEAGE .. BREH . NABE. Xx . wELCE — R . LI H
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From the Five-Mountains period to the present, Letters of Dahui has never
lost its core position in Rinzai Zen and Rinzai-oriented scholarship.?

Three Hanging Scrolls

The Tokyo National Museum has in its collection two hanging scrolls
of fragments from two letters in Dahui's hand (neither contained in Letters
of Dahui).”® One letter dates to Dahuis exile in Meizhou (Guangdong)
and is to his lay disciple Deng Jing (8F¥%), also known as Layman “No-
Characteristics” (Wuxiang jushi JE4H & 1:). The other dates to Dahui's last
years, when he was once again abbot of the illustrious Jingshan Monastery.
The recipient was the abbot of Yanjiao Monastery (J&#(5F) in Huzhou
(#1M) in Zhejiang, not too far from Jingshan. The dominant impression
one gets from the calligraphy of both these fragments is self-assurance,
even nonchalance. That is perhaps the underlying tone of Letters of Dahui.
Letters of Dahui, of course, also shows an irrepressible sense of humor and
little tolerance for pretentiousness (for examples, see letters #19 and #57).
Dahui seems to have maintained his assurance and nonchalance both in
remote exile when he was cut off from most direct contact with students
and friends, and also during the time he was right at the center of things
as abbot of the most prestigious Chan monastery in the land.

BRI E AR . SN E . TE B E AR S B LI AT . R O R S
. JREZMRA LH . DUBREESEH . EREVEPBERET . SRS REEAN
. BEANRZHETIE. GEETHREEER. FRANESGEE. ... AT
RS . H A NRIRE . WS 120 . Norman Waddell, The Essential Teachings of Zen
Master Hakuin (Boston: Shambhala, 1994), 68-69 and 101 has a translation.

95. As for the centrality of Letters of Dahui in postwar Rinzai-oriented scholarship, in the
1960s a group of scholars in the field of “Zen studies” (Zengaku #2%) centered around Iriya
Yoshitaka and Yanagida Seizan created a series of annotated translations of key Chinese
Chan books, originally projected to be twenty volumes. The ultimate result was Zen no
goroku #AD FEEE, 17 vols. (Tokyo: Chikuma shobo, 1969-1976). Letters of Dahui was selected
as the seventeenth volume and Araki Kengo, a specialist in Song and Ming thought, was des-
ignated as the translator. This is the standard translation into modern Japanese and has been
consulted extensively in the making of this English translation. (This series was reissued in
twenty volumes by Chikuma shob6 in 2016.) There is also a modern Japanese translation
by a Rinzai Zen layman that is aimed at a general audience: Fujimoto Osamu, Mu no michi:
Daie Zenji no hogo (Tokyo: Shunjasha, 1991).

96. Tokyo National Museum TB-u173 and TB-1172. The former is a National Treasure, the lat-
ter an Important Cultural Property. http://www.emuseum.jp/result’s_lang=en&mode=sim
ple&itemCount=8&d_lang=en&word=dahui.


http://www.emuseum.jp/result?s_lang=en&mode=simple&itemCount=8&d_lang=en&word=dahui
http://www.emuseum.jp/result?s_lang=en&mode=simple&itemCount=8&d_lang=en&word=dahui
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Perhaps Dahui's most creative period was his period of exile—when he
produced many letters on huatou practice and when he oversaw the com-
pilation of his monumental collection of old standards with comments,
the Correct Dharma-Eye Depository. The cover art of this book, a painting in
the Metropolitan Museum of Art entitled “Chan Master Riding a Donkey,”
is meant to allude to Dahui’s lengthy exile period in his fifties and sixties,
since in Chinese painting the donkey rider is an icon of exile, reclusion,
and the provinces (in Dahui's case Hunan and Guangdong as opposed
to the center, Jingshan and the nearby Southern Song capital Lin’an/
Hangzhou).” This painting is by an unidentified artist active in the early
thirteenth century, and the inscribed couplet is in the hand of the Linji
Chan master Wuzhun Shifan (ﬁ@éﬁﬂf%ﬁ; 1177-1249), who, like Dahui,
served as abbot of Jingshan. The inscription reads:

Rains come, mountains dark;
Taking a donkey for a horse.
Written by the Jingshan monk Shifan®

We may conclude with the Southern Song Linji Chan master Xutang
Zhiyu’s (=% &) encomium to Dahui:

Chan Master Dahui: Ahead of him no Sakyamuni—behind him no
Bodhidharma. He cursed the rain and the wind—he was just arro-
gant. [Those sunk in] the black lacquer [of ignorance] and [Chan
masters who carried] a bamboo clapper—he casually whacked both
of them. Whether a buddha or a Mara—face-to-face he spat on
them. Due to these things Heaven deigned to confer his ill fate:
during his seventeen-year exile in Hengyang and Meiyang he had to

97. Unidentified artist. Hanging scroll, ink on paper. Image: 64.1 x 33 cm. Bequest of John
M. Crawford Jr.,1988 (1989.363.24). For a discussion of this painting, see Wen C. Fong, Beyond
Representation: Chinese Painting and Calligraphy 8th—14th Century (New York: Metropolitan
Museum of Art and Yale University Press, 1992), 349-352. On the Donkey-rider theme,
see Peter C. Sturman, “The Donkey Rider as Icon: Li Cheng and Early Chinese Landscape
Painting,” Artibus Asiae 55, n0. 1/2 (1995): 43-97.

98. TARILINE . FREEVES . 1K fGATHEIE . The phrase “taking a donkey for a horse”
appears in a comment on an old standard in the Xutang heshang yulu [ %I 35 Fk
(T2000.47.991b27-209), the sayings record of Xutang Zhiyu (£ &; 185-1269). Mujaku
Docha, Kidoroku riko i 3 #A4H, 146 (an enormous commentary on the Sayings Record of
Preceptor Xutang) suggests that donkey = upaya/conventional truth, and horse = paramartha/
ultimate truth.
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bear hunger and want. Some mistakenly thought he was ten-thou-
sand miles away ensconced in exile; but, when his life was returned
to him, they realized their mistake. From the very outset he had
never made amends for any transgressions. This blind, bald-headed
fellow managed to acquire the enmity of everyone. Among gods and
humans he was one without a second. Attaboy!*

99. Xutang heshang yulu F& S FIM sk K EUEAD: BEERLN . RE2E . BB . it
O . BERITE . TRLIT . EObREBL. BYm (e . FZERMEHA . WS . +tE
FHLOM . MEERERMAE. TR—ET . AYIoH. ERERBAY. R EAHE
Wifé . M. (T2000.47.1032a25-bi).



[.etters of Chan Master
Dahui Pujue Volume One
RECORDED BY CHAN TRAINEE HUIRAN

REEDITED BY LAYMAN
PURE-WISDOM (HUANG WENCHANG)

[Commentary: Mujaku says, “Most of these letters are replies to laymen. This is
because ordained Chan monks have utterly given themselves up to the dharma
and hence are always in the assembly, practicing in the daytime and visiting
the master’s room in the evenings. Laymen, however, serve in office and are
entangled in mundane matters, and so are unable to make frequents visits to the
master for face-to-face consultation. They can only write letters asking about the
Way. This is the reason why this collection is mostly replies to laymen.”' Korean
Anonymous says, “The main idea of the Letters is distinguishing perverse and
correct, and practicing the huatou.” Mujaku says, “Huiran for twenty years
served Master Dahui. In gathering and recording materials he lost nothing.
Daoyin arranged these materials in an orderly manner. Huang Wenchang
selected the gist for a reedited collection, and thus the term reedited (appears
with his name). What Huiran recorded and Daoyin edited was extensive, but
what Wenchang reedited was an abbreviation.™]

1. Mujaku, 3:: LWEEERE L E R AREE SHHEALS THSENRIER ST
B M HAHZEENCN SR 2 ETEPEME 2 s X E L R,

2. Korean Anonymous, 120: REHEBIESEE ).

3. Mujaku, 35: B Z IR T EERFATRE 1SR SR E 08 B B O R L B R LT 2L
A SR At BN T BB E Z PR 2200 B 2 E 5 22, Mujaku, 34, cites Xuefeng
Huiran & 254 in a list of ninety-four successors of Dahui in Xu chuandeng lu E{E %
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1. In Reply to Vice Minister Ceng (Tianyou)
(Question Letter Attached)
[Ceng’s Question Letter]

[Commentary: Mujaku says, “Ceng Kai was living a leisurely life for more than
ten years, and this letter is from that period. Thus, Vice Minister is a form of
address using his old official title.” Hyesim says, “The main purport of this
question letter is Ceng’s presentation of his own feelings and a respectful request
for an encapsulation of the dharma.”™ Presumably dates to around the same
time as Dahui’s first reply letter below, Shaoxing 4/1134.]

[QL 1.1: Relates Ceng’s reverence for Dahui®

Some time ago, when I was in Changsha in Hunan, [ received a letter from
your teacher, old Master Yuanwu. He praised you by saying that, even though
you were a follower who came to him a little late in the day,” your attainment
was singularly magnificent. [Because of Yuanwu’s letter®] I've thought about
you repeatedly—now going on eight years. I've always regretted that I have
never been able to hear in person even the merest bit [of your discourses]—
I've only been able eagerly to admire you [from a distance].’

(T2077.51.685¢7); he also quotes the Dahui Pujue chanshi pushuo KX E B # AT #4: “Attendant
Huiran followed Dahui for the longest time. For more than twenty years he was at the mas-
ter’s side, enduring a great many hardships” [JXFFEHEEER A T EREAE & 1EEE iR
%] (CBETA, Mos9, no. 1540, p. 807, bio—n). Lingyin Daoyin #EFSiE ! is also listed as one
of Dahui’s ninety-four successors in Xu chuandeng lu #B{EE #k (T2077.51.685br7). Mujakuy, 35,
cites Huang Wenchang # & in a list of seventy-five successors of Dahui in Jiatai pudeng lu
zong mulu ISR H Bk (CBETA, X79, no. 1558, p. 283, b3o // Z 2B:10, p. 15, c9 // R137,
P. 30, a9).

4. Mujaku, 36: B FEIE B R H T ERE BB E R BRI FFROTE B .

5. Hyesim, 19: IWAGIRK B 2T IBREREZA. For entries for Ceng Kai ' (zi 5 Tianyou
FiHF), see Song History, 382 (16.2999) and Cases of Song and Yuan Confucians, 26 (2.997).
Hucker, 4277: “Vice Minister [shilang 5] is the 2nd executive post in each of the standard
Six Ministries (liu bu 7N#F) of the central government.”

6. Mujaku, 37: 55— BZAUE(M. In the following translation, the section divisions within the
sixty-two letters, and the brief headings at the beginning of each section division within each
letter, derive from Mujaku.

7. Dahui came to Yuanwu in Xuanhe E ffl 7/u25, when Dahui was thirty-seven and Yuanwu
already sixty-two.

8. Mujaku, 37, glosses nian zhi £52 thus: “Because of Yuanwu's letter he thought about
Dahui” [{REMEE &K E ).

9. Mujaku, 38, glosses wei gie jing yang 11T 541 thus: “Since I have not been able to hear in
person your discourses due to being far away, I've only been able eagerly to admire you from

a distance” [ NEHH S S AR ES OUFE R TEME).
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[QL 1.2: Constitutes a summary of Ceng’s whole letter']

In my youthful years, I produced the aspiration for awakening, did hands-
on investigation with teachers, and knocked on their doors concerning
this matter. After entry into adulthood in my twentieth year, because of
demands of family and an official career, my application of gongfu' was no
longer undiluted. I have followed this same old routine down to the pres-
ent. I've gotten old and still have not heard your teachings firsthand. Of
this I am continually ashamed.

[QL 1.3: Develops the topic of Ceng’s aspiration
Jfor awakening mentioned in the above summary')

However, my resolve and aspiration by no means come from a superficial
level of understanding. I think that, if I don’t awaken, that’s the end of it;
but, if T do awaken, [I must not accept a low level of understanding as suf-
ficient”®}—I must directly plumb the personal realization of the ancients,
that is, the stage of the great stopping-to-rest. Though this mind of mine
has never shrunk back and yielded for even a moment, I am aware that my
gongfu, in the final analysis, has not been uniformly pure. One might say
that my intentions are great, but my strength is minuscule.

[QL 1.4: Develops the topic of Ceng’s hands-on investigation
with teachers mentioned in the above summary™]

In the past I took pains to beseech old master Yuanwu, and he instructed
me with his Dharma Talks in six sections.”” At the beginning of one talk

10. Mujaku, 39: 55 B2 — R A4,

1. Mujaku, 40, glosses gongfu L% thus: “The term gongfu originally meant crafisman or
artisan; here it means laboring with mental power; contemplating on that matter” [{{F TR

REEFHA R0 BIEIRE).

12. Mujaku, 40: =BT LA L.

13. Mujaku, 41, glosses bu wu ze yi . . . zhi di ANMERIT T2 2 # thus: “If T awaken, I must not
accept a low level of understanding as sufficient. I must directly plumb the awakening of the
ancients” [H T RIS/ N0 R LG B 2 22 ELZEE T TR ).

14. Mujaku, 41: FE VU EBATA T 2L ETH.

15. This refers to the Yuanwu xin yao [E#5/(>%, which contains two dharma talks addressed
to Edict Attendant Ceng (/3% 7). See CBETA, X69, no. 1357, p. 475, b21—c12 /| Z 2:25,

p- 372, a16-b13 // R120, p. 743, a16-b13; and CBETA, X69, no. 1357, p. 498, bu—c2 // Z 2:25,
P- 395, ay-b4 // Rizo, p. 789, ay-b4. Mujaku, 41, claims that the Yuanwu xin yao contains
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Yuanwu directly shows this matter.'® At the end of another talk Yuanwu
raises the stories of two [old] standards,” Yunmen's Mt. Sumeru and
Zhaozhou’s put it down, and says: “Do dull-witted gongfu and constantly lift
[the huatou] to awareness, and after a while you will surely have an experi-
ence of awakening.”® Such was his grandmotherly kindness; but I was so
lacking in sharpness, and so stuck, that nothing could be done.

[QL 1.5: Develops the topic of Ceng’s family and official career
mentioned in the above summary®)

Fortunately, now my private family obligations are all at an end. I have
leisure and no other pressing matters.?® Right now is precisely the time I

only four of the six sections and that two have been lost [[E]1F/(>Z-H I Br i 5| = B
EN

16. In the Yuanwu xin yao, the second dharma talk to Ceng begins with: “Chan is not mental
thought. The Way cuts off meritorious service. If you take mental thought to practice Chan,
it is like drilling ice in pursuit of fire or making a hole in the ground to seek out the heavens.
It will just increase the trouble to your spirit” [##IEEAE . EBINE) . HLIBHESAE . W8
VKR KR . R85 8 . | (CBETA, X69, no. 1357, p. 498, b12-13 // Z 2:25, p. 395, a8—9
// Rizo, p. 789, a8-9).

17. Mujaku, 42, glosses liang ze Wi Hl thus: “We take the sayings of the buddhas and patri-
archs as norms, and so we speak of [old] standards” [/ LA HHEE 51 HIECE B

18. In the Yuanwu xin yao, the first dharma talk to Ceng ends with: ““The Venerable Yanyang
asked Zhaozhou: “What about when you don’t bring even a single thing?” Zhaozhou said:
“Put it down!” The Venerable said: “I didn’t bring a single thing, so I don’t know what to put
down.” Zhaozhou said: “Keep your eye on whether you've put it down.”. .. ‘A monk asked
Yunmen: “When you don’t produce even a single thought, is there still a mistake?” Yunmen
said: “Mt. Sumeru.”” [Yuanwu’s comment:] This also is the brief-and-to-the-point [path] of direct
severing. Nothing-to-do, empty mind, quieted thoughts—do dull-witted gongfu and just try to
lift [the huatou]. After a while you will naturally have an experience of awakening” [[#F5 5%
BRI . —WIAHARI AT o MR o B n . — PR . REMTEHE. Mz
BERBAT . BB ERE. ... MHWEM. SE—8RAE 0%, MMl . kA
BAEEM . BEROFE. B THITRAEEE. AZEHEAR. ] (CBETA, X69, no.
1357, P. 475, ¢4-12 [ Z 2:25, p. 372, b5—13 // Ri20, p. 743, b5—13). Yuanwu’s brief-and-to-the-
point [path) of direct severing (zhijie shengyao B4 %) here may be equal to Dahui’s strategic
point of the path of direct severing (zhijie jing chuyao HBIS ) in letter #2.2 and Dahui’s
taking the direct-and-quick path to comprehension (jingjie lihui E#IEE) in letter #10.5, both
of which refer to huatou practice). Yuanwu’s usage of the vocabulary direct severing and lift
would suggest that what Yuanwu taught Vice Minister Ceng was huatou practice, giving
Ceng the two huatous Mt. Sumeru and put it down.

19. Mujaku, 43: 5 TLEATHE+ 5555055 .

20. Mujaku, 43, glosses xian ju wu ta shi (8 f& & {5 thus: “ am retired from office and have
no public duties” [BEIRE BRI A B EH).
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should go to great pains to whip myself onward in order to fulfill my very
first ambition. My only regret is that I have not yet been able to receive
your personal instruction.

[QL 1.6: Develops the topic of Ceng’s ignorance of Dahui’s
teachings and his request for instruction mentioned in the
above summary*

The blunder that is my whole life I have already presented in its entirety.
You will surely be able to see through this mind, and I hope you will give
me the benefit of your admonitions. How should I do gongfu in the midst
of daily activities? I pray that I will not wade through any byways?? but on
the straight-cut will intersect with the original ground!

(QL 1.7: Concluding remarks>)

In my speaking like this I have made more than a few blunders. I have
sent only sincerity—I have kept nothing concealed from you. I close with
the deepest obeisance.

[1. Dahui’s Reply Letter]

[Commentary: Mujaku says, “The main idea of this letter is to show that karmic
obstacles are like an illusion. . .. The illness of the Vice Minister lies in recog-
nizing karmic obstacles as real things and thus generating fears. . .. This letter
dates to Shaoxing 4/1134 when the Master was forty-six. At the time, he was
at Yunmen Hermitage at Yangyu in Quanzhou in Fujian.”?* Pre-exile letter.
The subsequent five letters are presumably around the same time as this letter,

Shaoxing 4/1134.]

21. Mujaku, 43: 5575 BUTAE AR P RS fi R .

22. Mujaku, 44, glosses bu she ta tu N5 thus: “I hope I will not take any of the many
roads of upayas, but directly mesh with the original allotment” [ H RN 7l 2% 5K H 32
N

B AR,

23. Mujaku, 44: 5 LB 45 E.

24. Mujaku, 45: WERBRERWZ). .. FFERZ R0 B EY) B M EE. .. hEA
L) 7 P 5T - 7/ K 7T 1R U
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[1.1: Indicates approval for Ceng’s question letter®]

Your letter informs me that, from a young age until you became an offi-
cial, you made a hands-on investigation of Chan with great masters. In
middle age?® your mind was constrained by the examinations, family, and
official duties. Also, that you were hobbled by bad awareness and bad
habit-energy from past lives and that you were incapable of doing pure
gongfu. Feeling that this was a great fault and brooding over the fact that
among the various illusions of this impermanent world there is not a
single thing that one can take joy in, you have zeroed your mind in the
desire to investigate this one great matter. That is extremely pleasing to this
ailing monk’s mind.”

[1.2: Admiration for Ceng’s wisdom, cultivated in previous
lrves, that dreads even a small faulr*®]

Thus, after you became a member of the scholar-official class, you received
a salary from on high and were able to make a living. The examination sys-
tem, family concerns, and official position are unavoidable in this world
and do not constitute any fault on your part. You've even turned your
“small fault” into a “great dread”: How could you have become so consci-
entious, had you not served true teachers, and experienced deep perfum-
ing with the seeds of prajiia, across beginningless aeons?

[1.3: Clarifies that Ceng’s “fault” is in essence illusionary
and smashes his dread®)

As for your so-called great fault, even sages and worthies can’t avoid these
things.*® If you merely realize that these “faults” are unreal illusions and

25. Mujaku, 45: 55— B8R HE T

26. Mujaku, 45: “zhongjian F1f] means the middle between youth and old age” [/&.E 1]
FHEYFEEZFZ ).

27. Mujaku, 47, glosses bing seng iff thus: “Because Dahui at just that time was ill, he
speaks of himself in that way” [ K EGE G H MmO

28. Mujaku, 47: 58 " BiBEURE R i/ NE.
29. Mujaku, 49: I BB IR IEZ LTI

30. Mujaku, 49, glosses BEE 7R NGEA thus: “Lay bodhisattvas all have family concerns and
official position. The three worthies and ten sages all have the residual habit-energy of the

defilements” [fEZX i E G E =B 2B HHEMGRE TR A H).
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not ultimately real dharmas, if you can turn your mind toward the gate of
this, taking the wisdom-water of prajfia to wash away the filth of defilement,
making yourself spontaneously refreshed, in the present moment sever-
ing at the single stroke of the sword, no longer producing the mind of con-
tinuity [and thereby blocking future “faults”*!]: this will be enough. There
is no need to reflect on [time wasted in] the past or on [what things should
be like in] the future.*” Having said that such “faults” are unreal illusions,
“when you created karma” is also an illusion; “when you received the retri-
bution of karma” is also an illusion; “when you awaken” is also an illusion;
the past, present, and future are all an illusion. If this very day you realize
your mistake,*® then you’ll have taken the illusionary medicine to cure the
illusionary illness!** Once the [illusionary] illness has been cured and the
medicine [of illusionary awareness] jettisoned, there will be just the same
old person [Ceng] as before. But if there were to be “another Ceng” and
“another dharma” [separate from his daily activities],* then it would be the
evil Mara level of understanding of the outsider Ways. You must take this
to heart. Just keep pressing hard?® like this—even when constantly in the
midst of “stillness iiber alles” [i.e., engaging in the practice of sitting]—you

31. Zongjinglu sR¥EEk: “As for future faults, cut off the mind of continuity and block
future faults. This is called rescuing” [RIRZIE. BAEA ORI . B2 AR, |
(T2016.48.766a13).

32. Mujaku, 50, glosses bu bi si gian nian hou N EHI 4% thus: “It is not necessary to
reflect upon time wasted in past years or what things should be like in future days” [&FI/1~

WAEENSN=Gikeos ks JE R = A R

33. Mujaku, 50, glosses jinri zhi fei 4 H%19E thus: “The following text is a simile. The
meaning is: this very day realizing your mistake is like taking a medicine to cure an illness”

[TICEMnE 4 A AARZ ML ).

34. Mujaku, 50, glosses yi huanyao fu zhi huanbing LAZJZE1G VA 2] thus: “Illusionary medi-
cine is an awareness with the potential to cure; illusionary illness is the delusion that is
cured. Tt means that both the awareness and the delusion are illusions” [{AEIZJ8E JiREVR Z

FNEEZTIE TIPTIA 2 o IR AN B 2 B IR 4T,

35. Mujaku, 50, glosses ruo bie you ren you fa %5 5’5 A\ H % thus: “If the same old Vice Minister
Ceng were to change his illusory characteristics to separately realize the dharmakaya, if he
were to divorce from arising-extinguishing to have some other Way of stillness, then it would
be the evil Mara level of understanding of the outsider Ways” [# FR¢ 85 {3 RIS 22 250 AR B8 1%
B AR IO R RRCE AT BE A E R

36. Mujaku, 50, glosses ya jiang qu %75 thus: “A colloquialism: go on pursuing to the ulti-
mate—an incisive examination of principle is like going right up to the edge of a precipice”
(1A E S 2t AR 5T B8R 41 5] 21841). Triya Yoshitaka and Koga Hidehiko, Zengo jiten (Kyoto:
Shibunkaku shuppan, 1991), 57, glosses its entry on ya /£ thus: “Same as ai . Also written as
ai 2. The meaning is vigorously keep pressing hard; drive to thewall” JEEL R U . #R&FEL 2 &
EHDH. SHBSVEHL F< 5. BVOD TO < . |. Note that “keep pressing hard” is a key
verb in Dahui's huatou practice vocabualry.
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absolutely must never lose track of the words from the two [old] standards,
Mt. Sumeru and put it down.” All you have to do is just keep doing this.
There is no need to fear things that have already happened and no need
to engage in mental reflection. Mental reflection and fear constitute obsta-
cles to the Way.

[1.4: Shows the mental work necessary to extinguish habit-
energy from past lives®®

Before the buddhas merely generate this great vow: “I vow that this mind
of mine will be firm and will never retrogress. Relying on the protec-
tion of the buddhas, I will meet a good teacher, at a single word from
him forget samsara, realize unexcelled perfect awakening, and perpetu-
ate the wisdom-life** of the buddhas, in order to repay my debt of enor-
mous gratitude to the buddhas.” If you do it in this way, then, after some
time, there is no way you will not awaken. I submit for your inspec-
tion [the following from the “Entrance into the Dharmadhatu Chapter”
of the Huayan Sutra®]: The youth Sudhana generated the thought of
awakening due to Manjusri, step-by-step traveled through the south of
India, passed through one hundred and ten cities, and investigated with
fifty-three teachers. At the finale [when Sudhana reaches the last three
teachers: Maitreya, Manjusri, and Samantabhadra], in the time it took
for Maitreya to give a flick of the finger, [Sudhana] all-at-once forgot the
dharma teachings he had attained from all the previous teachers. Further,
due to Maitreya’s teaching, he hoped to be allowed to catch a glimpse
of Mafijjusri. Thereupon Mafijusri extended his right hand far off into
the distance, over one-hundred ten leagues, and patted Sudhana’s head,
saying: “Good! Good! Good son! If you separate from the root of confi-
dence, then your mind is weakened and sunk in worry, not possessed of
practice, in retreat from zeal, producing a fixation on a single good root,

37. The term words from [old] standards (zeyu RIIZE) sounds similar to (and is perhaps a pre-
cursor of) the term huatou (3%5H), pivotal phrase [from an old standard], as used in Dahui's
mature huatou practice vocabualry.

38. Mujaku, 51: S5PH B IE/RIETE & FL.

39. Mujaku, 52, cites: Xin fu zhu OIRIF: “ Wisdom-life is the inexhaustible thusness-nature
of your own mind” [Efii & . Bl OMEEEAIZ M. | (CBETA, X63, no. 1231, p. 99, €23 //
Z 2116, p.18, di4 // Ru, p. 36, big).

40.T279.10.439b6—c11.
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satisfied with a little karmic merit, and incapable of skillfully producing
practice and vow. Unprotected by a good teacher, you wind up unable
to understand this sort of dharma-nature, this sort of logic, this sort of
dharma teaching, this sort of practice, and this sort of realm. Whether
all-around knowledge, knowledge of various things, exhaustion of the
source, understanding, upward movement, explanation, discrimination,
realization, getting something—it is impossible to bring any of them to
completion.” When Mafijuéri in this way instructed Sudhana, Sudhana
all-at-once” completed innumerable dharma teachings, became pos-
sessed of the immeasurable great wisdom-light, entered the gate of
Samantabhadra, in a single moment saw as many teachers as if the three-
thousand great-thousand worlds had been smashed into particles of dust
and each dust particle were a teacher. He approached each of them, with
respect served them, received their teachings, and attained the non-for-
getting mindfulness-wisdom adornment-treasury liberation. He ended
up in the buddha lands of the hair-follicles of Samantabhadra. When
he walked a single step within a single hair-follicle, he passed over inex-
pressible, inexpressible buddha lands and innumerable worlds—equal
to Samantabhadra, equal to the buddhas, equal to the [buddha] lands,
equal to practice, equal to all of the freedoms of liberation, non-dual and
undifferentiated.” At just such a time,* one is able, for the first time, to
convert the three poisons into the three assemblages of pure precepts,”
convert the six consciousnesses into the six supernormal powers, con-
vert the defilements into awakening, and convert ignorance into great
wisdom. This one excerpt above just deals with Sudhana’s reality at the
single moment of the finale. Sudhana, in the time it took for Maitreya
to snap his fingers, was able suddenly to let go of the samadhis [medita-
tive concentrations] he had realized under all those teachers—how much
more so his beginningless unreal habit-energy of bad karma! If the
“fault” you previously committed is real, then the sense fields in front of

41. Mujaku, 66, glosses yu yan xia R 5 F thus: “These three characters are not in the sutra
‘nn:—‘—»,éh.a;ﬁ

text. This is a common expression of the Zen house” [\ El It = F I KK H 55

42. Korean Anonymous, 121, glosses dang nenme shi shi neng xia & fEERFIAFE N thus: “These
are Dahui’s words” [ K2 F ).

43. Mujaku, 69, for wei san ju jingjie B =JIF cites: Dasheng yi zhang KIeFF: “The
three assemblages of pure precepts are: restraint precept; embracing-good-dharmas pre-
cept; and embracing-sentient-beings precept” [ E . FHEEMIR BRI LT . |
(T1851.44.659a5-06).
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you right now are all really existent, down to and including: your official
position, affluence and eminence, debts of gratitude, and love—all are
real. Since they are real, then hells and heavenly palaces are also real;
the defilements and ignorance are also real; the creation of karma is also
real; receiving karmic recompense is also real; and the dharma teachings
that you realize are also real. If you hold this sort of level of understand-
ing, then, for all time into the future, nobody would ever arrive at the
buddha-fruit!* The buddhas of the three times, the patriarchal masters
down through the generations, and the various teaching devices would
instead be lies.

[1.5: Relates that both Ceng’s question and Dahui’s reply
are truly sincere®)

I am informed that, when you sent off your letter, you burned incense
while facing the noble ones, bowed to [my residence at Yunmen]
Hermitage from afar, and afterwards dispatched it. Your mind of sin-
cerity was fervent to such a degree. Although we are not at an extreme
distance from each other, we have not had the opportunity to speak face
to face. Letting my mind and my brush hand take their spontaneous
course, without being aware of it, I have rambled on like this. Although
I have been irksome, it emerges from the utmost sincerity. In not one
word of it have I dared to deceive you. If I have deceived you, then it is
no more than self-deception.

[1.6: Quotes Siva-ragra Brahman to prove the sincerity
461

of Ceng’s words
Something else has come to mind: Sudhana met [the forty-ninth teacher]
Siva-ragra Brahman and was able to hear him sincerely speak of libera-
tion: “The past, present, and future buddhas and bodhisattvas from unex-
celled awakening have not retrogressed, are not retrogressing, and will not

44. Mujaku, 71, for wu you ren qu foguo MEH N R cites: Zhong lun Hi5f: “If there were
no emptiness, what has not yet been attained would not be attained; and there would be
no cutting off of the defilements; and there would be no bringing to an end of suffering”

(EREZE . RMENES . TMEEEE . JREEESE . | (T1564.30.34b26—c3).
45. Mujaku, 72: 55 AL B A EHE U
46. Mujaku, 73: 5573 B 5 SRR 7 R 3GE.
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retrogress. The fact that nothing of what they seek remains unfulfilled all
comes from extreme sincerity.”¥ You are already a companion of the bam-
boo chair and the sitting cushion [i.e., the implements for the practice of
sitting® |: no different from Sudhana when he meets Siva-ragra Brahman.
Also, in sending a letter to me at Yunmen [Hermitage], after facing the
noble ones and bowing [in the direction of Yunmen Hermitage] from afar,
you dispatched it, just because you wanted my confidence and acceptance.
This shows the intensity of your utmost sincerity.

[1.7: Concluding remarks*]

Just listen: If you just do gongfu in this way,” in the future—without a
doubt—you will complete unexcelled awakening.

2. Continued [Second Letter in Reply to Vice
Minister Ceng]

[Commentary: Mujaku says, “The main intention of this letter is to show that
intellectual understanding is an obstacle, and because of it one will not be able to
arrive at stopping-to-rest.”! Presumably dates to around the same time as letter
#1, Shaoxing 4/1134. Pre-exile letter.]

[2.1: Indulges in praise’®]

Even though your status is one of affluence and eminence, you have not
been warped by affluence and eminence. How could this be so, if you
hadn’t planted wisdom-seeds of prajiia in past births?*3

47. T293.10.807c22-27.

48. Mujaku, 74, glosses yu zhuyi putuan wei It BL7TH# B 5% {5 thus: “Both are implements
for Zen sitting” [ 23 B ALt 2 B

49. Mujaku, 76: 55t BEEEE.

50. Note that Dahui has not yet explicitly laid out his own schema of huatou practice to Ceng,
so it can be inferred that “gongfu in this way” refers to his teacher Yuanwu’s huatou method,
which Ceng had already been assigned—and which Dahui himself has inherited.

51. Mujaku, 777: TR B R AR % B A5 31 PR B .
52. Mujaku, 77: 55— B HUE.

53. Mujaku, 77, glosses su zhi bore zhong zhi FUEME % thus: “In past lives he planted the
seeds of prajiia” [\ EIfF tHAEAGBCE T 7).
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[2.2: Censures intellectual understanding as an obstacle—a
synopsis of the whole letter’*]

The only thing that worries me is that somewhere along the line you
have forgotten this [Mahayana] mind-set [of not waiting for awakening].>
Because you've become blocked by your keen intelligence, you have set
up in front of you a mind that has something to obtain [i.e., awakening].>®
You are unable to avail yourself of the ancients’ direct-and-quick path of
severing [i.e., Mt. Sumeru and put it down>’]—to attain a decisive stopping-
to-rest at the single stroke of the sword.

[2.3: Censures running around seeking a real dharma™|

This illness [of having something to obtain®)] is not just that of particularly
able and virtuous members of the scholar-official class, for Chan monks
of long practice also contract it. Most are unwilling to “take a step back”
[i.e., to forego running after intellectual knowledge, and instead to search
out where intellectual knowledge arises from®’] and do gongfu in terms of

54. Mujaku, 77: 55 B 5 1 5 P L Br— s KA.

55. Mujaku, 77, glosses zhong wang ci yi FRILE thus: “Midway means between those past
births when you planted prajiia and your present life” [ 5\ F1HH il s o thA3: iy el e 5 e B 4
Z 1t th] and cites the Vimalakirti Saitra: “Pirnal This monk long ago produced the Mahayana
mind. Midway he forgot this aspiration. How can you lead him with the Hinayana teaching?”

(EHFE. M EABATRD . PR, WENRETEEY . | (T475.14.54122-4).

56. Mujaku, 77, glosses you suode xin 5 115/ thus: “ Having something to obtain means that
Chan practitioners in both movement and stillness want to obtain the dharma and want to
obtain awakening. Though this idea of facing towards the Way is to be valued, if one takes
this mind and puts it right before one’s eyes to do gongfu, then this mind simply becomes an
obstacle and blocks the direct-and-quick road. This is called having the mind wait for awaken-
ing” [ EIH P D& B2 NG R B AEHAR IS B R [ T 2 R M T S DL D 227
BT LR AL B A bR e R AR A B s DL O A5 5 A].

57. Mujaku, 78, glosses zhi jie jing yaochu BB ELE thus: “Means Mt. Sumeru and put
it down” [ ZH5/ LA 2], Note that by using “direct-and quick,” Dahui is employing
huatou-practice vocabulary, which Mujaku has understood to apply to Yuanwu's huatous Mt.
Sumeru and put it down.

58. Mujaku, 78: 55 = Bt E Bk H%.

59. Mujaku, 78, glosses ci bing It thus: “The illness of having something to obtain”
(R Z ).

60. Mujaku, 79, glosses tui bu iR thus: “Means not running after intellectual knowledge.
If intellectual knowledge arises, instead search out where intellectual knowledge arises
from. This is taking a step back. In Vice Minister Ceng’s question letter [#1.4] it’s called
‘dull-witted gongfi’ [by Yuanwu]” [EFFANGE AR FIREAE SN S SRR BRI RLR D 2
0 RFER ] 5 TR ).
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saving on expenditure of energy.® They just, with their clever intelligence,
calculate and engage in mental reflection, rushing around seeking on the
outside. Even if they happen to experience—outside of clever intelligence,
mental reflection, and calculation—a good teacher’s demonstration of the
“fodder for the original-allotment” [i.e., the stick, the shout, verbal teach-
ings, and so forth®], most of them, in the face-to-face encounter with
the teacher, end up mistakenly thinking that the ancient worthies of old
did have a “real” dharma to give people, such as Zhaozhou's put it down
and Yunmen’s Mt. Sumeru. Yantou® said: “Expelling things is high, and

61. Mujaku, 79, glosses sheng li & 7] thus: “Sheng & doesn’t have the meaning awaken
[where it is read xing]. It means save on/economize on/cut down on labor. There are two
types. People who are more or less unripened ordinarily rely on intellectual understand-
ing and intelligence, in their minds storing up words and phrases and properly arranging
principles. This involves a lot of labor, and for this Way it's completely useless, incapable
of resisting samsara. When one does true gongfu, one directly lets go of the usual intel-
lectual understanding and the proper arranging of phrases from the sutras. One only
turns the light backwards and does a reverse-illumination, putting one’s hand to passing
a judgment on mind. The second is people who are more or less ripened. It means that
their gongfu is gradually ripening, and pure and impure are mixed together. It’s like the
following. All-at-once phantasmal thoughts arise one-hundred times, and [the practitio-
ner] lifts [the huatou] to awareness also one-hundred times. Now phantasmal thoughts
arise ninety times, and for the ten times left over he does not labor over lifting [the hua-
tou] to awareness—spontaneously it’s a pure oneness. This is saving by ten times on the
expenditure of energy in lifting [the huatou] to awareness. When phantasmal thoughts
arise eighty times, it’s saving by twenty times on the expenditure of energy in lifting [the
huatou] to awareness, and so forth. It’s like the ripening of a persimmon. When a little
bit of ripenedness is added, a little bit of unripenedness is subtracted. When it’s half-
ripened, then it remains half unripened. A later letter [#6.5] says: ‘You gradually notice
that the moment of saving on expenditure of energy [in the gongfu of raising the huatou
to awareness] is none other than the state of gaining energy [ for awakening], etc.” It’s like
saying that the persimmon’s lack of greenness is yellow ripenedness” [{AFI14 & IE4 15
FERSE NHIH LRI GE S H ORI i B A LR A
Z 2T e e i 2 S AT A B A A T ORI BT P A AR A R = A B
B[ LR R T B AR B 8 TR PR N AR ST I —RIE AR LR
R SEATIT 552 R 0 B L — TR ) e A 1 ) R R AR N B S B A L T I AR [E
Ao BRI B AR AT— R T R R )\ B A = A B R 7 77 45T A
Tl D 93 SR I 1) 2D 93 A2 BRI L - I AR PR R R BAR S F i A IR R 1S D Rt
IR =5 A 5 R R AR ).

62. Mujaku, 8o, glosses benfen caoliao K5 ER thus: “Undoubtedly, as for the stick, the
shout, and verbal teachings, students’ original allotment has the principle of being able to ‘eat’
these, and teachers dare to provide them with them the stick, the shout, and verbal teach-
ings. Therefore, they are called ‘the fodder for the original-allotment,” a comparison to the
fodder for horses” [Fa 105 M 5 AJEE N5 R M 2 SEC T 7T A o)X BB 2 AR 5 AT =
RS BUORILA LY, B 2 AR 4 BT

63. For a biographical entry for Yantou Quanhuo B3HE5%/#4 (828-887), a successor of
Deshan Xuanjian 11 F$#, see Jingde chuandeng lu FHEHE LBk, T2076.51.326a9-327a10.
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pursuing things is low.”** He also said: “The essential directive of Chan is
that you must be on familiar terms with the phrase [i.e., the huatou].®> What
is phrase? When you are thinking of nothing at all, that's called correct
phrase [i.e., correct huatou practice]. It's also called residing at the pinnacle.
It’s also called abiding. It’s also called clear. It’s also called wide-awake. It’s
also called the in-that-way moment. By means of that in-that-way moment,
one uniformly annihilates all affirmation/negation. But as soon as [you
become fixated upon] in that way, [no longer is it thinking of nothing at
all, and so] it's immediately not in that way.®® Any affirmation of the phrase
or negation of the phrase is to be shaved off. [The perfection of prajiid] is
like a ball of fire—if you touch it, you'll be burned.” There is no way to
approach.”®

[2.4: Intellectual brilliance is an obstruction to one’s
attaining realization®)

Most members of the scholar-official class these days take mental reflec-
tion and calculation as their lair.”* When they hear in-that-way talk’! [such

64. This and the following Yantou quotation are found in the Yantou section of Liandeng
hui yao HtfE &2 (CBETA, X79, no. 1557, p. 182, ci10 // Z 2B:9, p. 389, d4-13 // R136, p.
778, bs-13). Hyesim, 27, glosses que wu H1¥) (expelling things) as huo ju 58] (living phrase)
and zhu wu B (pursuing things) as si ju JLA] (lifeless phrase). Korean Anonymous, 122:
“Expelling things is probing the phrase without mental reflection; pursuing things is probing
the phrase with mental reflection” [HI¥)2 6] N E&ZX Y2 A8 &)

65. Hyesim, 277: “The essential directive of Chan is the huatou” [ K&t 4 7% Rl & && ).

66. Mujaku, 83, glosses cai nenme bian bu nenme RIS ANEEE thus: “When in that way,
if you're fixated, then it isn’t thinking of nothing at all, and so immediately it's not in that
way. Also, in that way becomes a ‘correct’ position and not in that way a ‘biased’ position”

[SERIRE A R AR B AN R T (AN BB 2 SRR IR AN SR A 51
67. Mujaku, 83, cites: Da zhidu lun K% i (T1509.25.139c19-21).

68. Mujaku, 83, glosses you shenme xiangbang chu 5 £ /B8 7 {5 i thus: “You absolutely must
soar up and throw your entire self into the flames—you will see that the flames and your self

69. Mujaku, 83: S5IH B 5 [ HE 22 B [ A 35
70. Mujaku, 83, glosses kuzhai i thus: “Means that their constant abode is like the cave
of a fox or wolf” [#E# & B UIVR 2 /).

71. Mujaku, 83, glosses nenme shuohua fEEE#HiEE thus: “Such talk as ‘thinking of nothing at
all,” ‘any affirmation of the phrase or negation of the phrase is to be shaved off, etc.” [8] H A~
R EGE A IRRAR TR R T ).



Letters of Dahui Volume One 65

as this], they immediately say: “Doesn’t that fall into emptiness?” This is
like jumping into the water to preempt the boat’s capsizing!’? It's quite
pathetic. Recently I went to Jiangxi and met L Juren [letters #29, #31—
#32]. Juren has been interested in this matter for a very long time, but
he also has a bad case of this illness [of fearing a fall into emptiness].”?
There can be no mistaking that he is bright. I have asked him: “You are
‘fearful of falling into emptiness’; but the subject who notices this fear—
is he empty or non-empty? Speak!” He stood still, lost in thought,” calcu-
lating what to reply. Instantly I gave a shout.”” To this day he’s stumped
and doesn’t have a clue.” This is because he takes the mind of seeking
awakening” and puts it right in front of him, creating his own obstacle—
there’s no other reason. You, sir, should make an attempt to “do gongfu in
this way” [i.e., do huatou practice].”® After many, many days and months
spontaneously it will “click.””

72. Mujaku, 84, glosses zhou wei fan xian zi tiaoxia shui qu FFREISEE BE R K E: “It's like
someone’s driving a boat (the practitioner). He fears that this boat will overturn and become
a danger (fears emptiness). Before it's even overturned, he first throws himself into the sea
(falls into intellectual understanding). Even though the boat’s overturning and his throwing
himself in are different, his drowning in the sea and losing his life are the same” [Z 4T}
(AT B AT AT (123 R BB © AT SE 3505 7 (8 M) o R A B S R
R 5 — ).

73. Mujaku, 8, glosses ci bing IJ# thus: “The illness of fearing a fall into emptiness”
(=)

74. Mujaku, 86, glosses zhu si {7/, thus: “As before, he was about to use intellectual under-
standing to answer, and so he stood still, lost in thought” [{{ T AKX A KRR & RE T B ).

75. Mujaku, 86, glosses yu yi he Bi—05 thus: “The shout smashes calculation and logical
arranging” ["E 1 & M HE).

76. A parallel passage in Dahui Pujue chanshi yulu KEE B liEEEL (Dahui Pujue chanshi
fayu KEE B EATEEE) runs as follows: “At ordinary times he just takes mental reflection
and conjecture as his lair. As soon as he hears someone speak a huatou that is not suscep-
tible to mental reflection, he’s stumped and doesn’t have a clue. He little imagines that it’s
precisely this state of not having a clue that is the time you jettison your own life” [25F-ff -
UBE b ERARE. FHMEAGERRS . MEAETESE. A% . Ekse
SR . R A XS A IR AT . ] (Tig98A.47.908a17-20).

77. Mujaku, 86, glosses giu wuzheng zhi xin K157 2 /> thus: “The mind that has something
to obtain” [B T 0.

78. Mujaku, 86, glosses ru ci zuo gongfu QI TR thus: “In this way refers to the baseline
of cutting off intellectual understanding, and ‘thinking of nothing at all”” &\ EI 4. FFER
AR E A 2 Y], For “thinking of nothing at all,” see #2.3.

79. Mujaku, 509, glosses zhuzhuo kezhuo FE % thus: “In all matters you will tally with
the original allotment” [\F1 5 HF-5F YY) EFE R I, ZGK, 12.39 glosses this expression
thus: “Translated as things come together closely/fittoa T [77 v T ) h v 7V &5ET . ]
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[2.5: Smashes having something to obtain®]

If you have your mind assume a posture of waiting for awakening, if you
have your mind assume a posture of waiting for stopping-to-rest, even if
you practice from right now until the future buddha Maitreya appears, you
won'’t be able to attain awakening, you won't be able to attain stopping-to-rest.
You will just add on more and more delusive worrying. Preceptor Pingtian
said: “The fact that the spirit light [of praj7ia®] never goes dark is the wonder-
ful Way® of ten-thousand ages. In entering this gate one does not preserve
intellectual understanding.”®®

[2.6: Also quotes an ancient worthy’s words to cut off intellectual
understanding and kudzu-verbiage™|

Also, an ancient worthy said: “This matter cannot be sought via having-
mind, cannot be gotten via no-mind; cannot be reached via language, and
cannot be comprehended via stillness or silence.”® This is top-of-the-line,
bogged-down-in-mud-and-water, “old-grandma [updya or skill-in-means]
talk.”8 Often those who practice Chan just memorize such talk—little do
they imagine that the reason for it is upaya. If it’s a person who has grit,
when he hears even a little bit of this sort of talk, he immediately takes
the precious sword of the Vajra King and with a single blow severs the

80. Mujaku, 86: %5 LB H 15,

81. Mujaku, 87, glosses shenguang bu mei #1364 thus: “The spirit light of prajiia is unfath-
omable; in both the common person and the noble one it never changes and never goes

dark” [ FBCE DA AT FLAE B H AN BT ANBR].

82. Mujaku, 87, glosses wan gu huixian B BUER thus: “Huixian is wonderful Way”
[ RO WiE ).

83. Jingde chuandeng lu FEEEHk (T2076.51.267a16-21). Pingtian Pwan “F-HEFF (770
843) was a successor of Baizhang Huaihai.

84. Mujaku, 88: 575 B X 51 TERE B A% B k.

85. Baoning Renyong chanshi yulu PRZE(~ B ##ATFESK (CBETA, X69, no. 1350, p. 279, big—21
/] Z 2:25, p. 175, c7—9 /] Ri20, p. 350, ay—9). Renyong was a Song period master in the
Yangqi wing of the Linji lineage.

86. Mujaku, 88, glosses ru ni ru shui AJeANIK thus: “Mud and water refers to defiled places.
It is a metaphor for upaya talk that leads people who are not seated in the original allotment
‘upward [towards the great matter]” [[QEIVRKETGHEZ BRI T 05 A AR 5w
H).
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kudzu-verbiage of these four roads:¥ then the road of samsara is cut off;
the road of the common person/noble one is cut off; calculation and men-
tal reflection are cut off; and gain/loss and right/wrong are cut off. The
person on duty right now is naked, neat and tidy—there is nothing for him
to grasp at. How could he not be elated? How could he not be unimpeded?

[2.7: Quotes the story of an ancient to prove that this matter
is never intellectual understanding®]

I submit for your inspection: In olden days Preceptor Guanxi made a
face-to-face investigation with Linji.*® When Linji saw him coming, he
immediately got down off his seat and seized him by the collar. Guanxi
then said: “I understand! I understand!” Linji knew that he had already
penetrated to awakening and immediately pushed him out. He had no
further words to give him to haggle over. At just such a moment,” how
could Guanxi have responded with mental reflection and calculation? We
are fortunate in having such a model from the past. The reason why peo-
ple of today have no appreciation whatsoever for this is none other than
mental reflection.”? If Guanxi right from the beginning had manifested
even a bit of the mind that waits for awakening, waits for realization,
and waits for stopping-to-rest, it couldn’t be said that he immediately
awakened when grabbed by the collar. [Even if Linji had] bound [Guanxi]
hand and foot [instead of just seizing him by the collar®?] or [Guanxi] had
done a circuit of all-under-heaven, [as long as he had something to obtain
in his mind,] he still would not have been able to attain awakening or
stopping-to-rest.

87. Mujaku, 88, glosses si lu geteng O & 1% thus: “The four of having mind; no mind; ver-
balization; and silence” [H/0oJ/CyiE 5 FUEL 2 TU).

88. Mujaku, 88: S5-LE 5| A B 48 1t B A R A7

89. Liandeng hui yao BiEE 2L (CBETA, X79, no. 1557, p. 95, ¢5=7 // Z 2B:9, p. 302, bu-13
/] Ri36, p. 603, bu-13) and Jingde chuandeng lu S=TEEESK (T2076.51.294b12-16). Guanxi
Zhixian #EER (-895) was a successor of Linji Yixuan.

90. Mujaku, 89, glosses nenme shi fEERF thus: “The moment of being seized by the collar”

[ oy (e A1),
91. Hyesim, 27, glosses cu xin fi/0> thus: “Mental reflection and calculation” [JE\ &7 TH4).

92. Mujaku, 89, glosses fuque shou jiao #HIF-H thus: “Responds to the line seized him by
the collar” [JEE: MO (EFE).
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[2.8: Intellectual understanding as delusion®|

Habitual calculation and logical arrangement are delusion. Getting swept
up in the flow of samsara® also is delusion. Getting “fearful and anxious”
[about these things]” also is delusion. Today’s practitioners, not noticing
that these are an illness, simply bob up and down in [delusion®]. As is
said in the teachings: “Following after consciousness, not following after
wisdom.”” By doing this one darkens the original ground or original face.

[2.9: Flip over consciousness into wisdom®®)

If you can all-at-once put down [delusion®], engage in no mental reflec-
tion or calculation at all,'® suddenly lose your footing and “tread on the
nose” [of that one person of the original allotment'®l], then this delusion is
suddenly the wonderful wisdom of true emptiness, and there is no further
wisdom beyond [the elimination of delusion'?] to be obtained. If there
were something beyond that to be obtained, something else to be realized,
it would not be [the wonderful wisdom of true emptiness]. When people

93. Mujaku, 89: 55/ \ Bt R M 22 4422 2475 BT i il 1 .

94. Mujaku, 89, glosses sui shengsi gianliu 84 FEBIAL thus: “The samsara of the examina-
tions, marriage, and official career—echoes Ceng’s previous letter” [FJ‘Eﬂ%ﬁ@EZEEﬁE{ﬁ
HIES e

95. Mujaku, 9o, glosses pabu zhangxing de TENAMEIRIE thus: “Fearful and anxious here is
intended to smash Ceng’s fear about prior ‘faults’ in his previous letter” [4- i 15 &%

T A S5 5 S A1),
96. Mujaku, 9o, glosses lixu #£3T thus: “Inside delusion” [#1F 2 F37H).

97. Mujaku, 9o, cites the Vimalakirti Sitra: “Depend on wisdom; don’t depend on conscious-
ness” [{{RE o MG (T475.14.556, c9).

98. Mujaku, o1: HJ LB IR

99. Mujaku, 91, glosses fang de xia (% T thus: “Put down the above delusion” [ N5 I
Z B

100. Mujaku, 91, glosses bai bu siliang jijiao F/ANEEFT#L thus: “Responding to Yantouw’s
saying ‘thinking of nothing at all” [JER]#ZHH 5 A B3] See #2.3.

101. Mujaku, 91, glosses bikong &FL thus: “Here the kong character has no significance. The
meaning is merely tread on the nose of that one person of the original allotment” [.F1 43

TR EEEEAD - ARHZ L H.

102. Mujaku, 91, glosses geng wu bie zhi ke de 5 #5715 thus: “Beyond the elimination
of delusion there is no further wonderful wisdom. Even so, this is a matter that comes after

“reading on the nose’” [{\F BRaIE /NI B th BN 2 B S F LR S ).
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are deluded, they call the east the west;'” when they reach awakening, the
west is the east—there is no separate east.

[2.10: Discusses the fact that wonderful wisdom does not
negate samsara'™

This wonderful wisdom of true emptiness is as all-encompassing as the
great sky. Within this great sky, is there any single thing that can obstruct
it? Though it's not obstructed by any single thing, it in turn does not
obstruct the coming and going of all things in its emptiness. This won-
derful wisdom of true emptiness is also like that. The defilements of
birth/death and common/noble cannot stick [to true emptiness] in the
least. Although they can't stick [to true emptiness], there is no obstruc-
tion to the coming and going of birth/death and common/noble within
[true emptiness].

[2.11: Urges confidence'™)

When one’s confidence gets to this point and one’s vision is penetrat-
ing, then he is a fellow who has obtained the great freedom, and he exits
and enters samsara at will. Then for the first time he will be in a certain
amount of conformity with Zhaozhou’s put it down and Yunmen’s Mt.
Sumeru. If your confidence is insufficient and you haven't put it down,
then please do shoulder Mt. Sumeru and lug it around with you every-
where. If you meet a person with a clear eye, present your level of under-
standing!"® Ha! Hal'”’

103. Mujaku, 91, glosses ren mi shi huan dong zuo xi NAFFRHIE thus: “East is a meta-
phor for true wisdom; west is a metaphor for delusion” [T\ FI B F 8 P a8k 155

104. Mujaku, gt 55+ B b BN A AE.

105. Mujaku, 92: 25+ —EHEIfE.

106. Mujaku, 92, glosses jusi Ll thus: “Here jusi means raise Mt. Sumeru and make
a presentation to him—haggle over this huatou” [4#LIFEHEEHM L2 NE W
IR ).

107. Mujaku, 92, glosses yi xiao —%¢ thus: “The single laugh is over the joke about Mt.
Sumeru. This single laugh pertains to both Vice Minister Ceng and Dahui himself. It means:
‘I can laugh and you certainly can tool’” [#L#EZE M LU Z BUFEZ 5 5 — 50 Tt — ARG
FRELFR K E W A & AT %A E AT % ). Tt can also mean the laugh of awakening.
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3. Continued [Third Letter in Reply to Vice
Minister Ceng]

[Commentary: Mujaku says, “IThe main idea of this letter is that Dahui knows
the Vice Minister has been misled by perverse teachers and now wants to smash
this perverse understanding, enabling the Vice Minister to cease falling prey to
perverse teachers.”® Presumably dates to around the same time as letter #1,
Shaoxing 4/1134. Pre-exile letter.]

[3.1: In the desire to smash perverse understanding, Dahui first
indicates what correct understanding is]'"’

Old Pang said: “Just vow to empty the existent. Don’t reify the non-existent.”""°
If you just awaken to these two phrases [i.e., huatous], the training of a
lifetime will be finished.

[3.2: Lists perverse understandings"]

At the present time, there is a type of shaven-headed heterodox monk
who, even though his own eye is not yet clarified, single-mindedly teaches
people to stop-to-rest' in the very way the [mythic] gedan-beast plays
dead.™ If you practice this sort of stopping-to-rest, by the time a thousand
buddhas have appeared in this world, you still won’t have been able to
stop or take a rest! You will just have made your mind more susceptible to
delusive worrying. They also teach people, in the course of encountering

108. Mujaku, 93: I 25 K B ER AN 7 BB RS AT a8 4 B EL AR A 71 & - ANBE ABE.
109. Mujaku, 93: 55— BX AR AR A% 5o AR IE A%

10. Pang jushi yulu JEE & 1358k (CBETA, X69, no. 1336, p. 134, b8—14 // Z 2:25, p. 31, b8-14 //
Ri120, p. 61, b8-14). Korean Anonymous, 123: “The first line negates the eternalist view; the

second line negates the annihilationist view” [_F A1 & RN AIET R.t1).
u1. Mujaku, 93: 55 B,

n2. Mujaku, 94, glosses xiuqu xiequ K282 thus: “This is producing an inferior level
of understanding that is based on maintaining the empty quiescence of quelling delusive
thought” [It&5F S B A f#). Korean Anonymous, 123, glosses xiuqu xiequRZ8(
2 thus: “It merely maintains the one part of thusness, and so it’s called ‘excluding all phe-
nomenal characteristics'” [{A.5F B AN — 4 fFAI— V) EAE 2 3B ).

13. Mujaku, 94, glosses si gedan de JEJEJHHY thus: “The term gedan J8JH is the name of a
beast that is like a wolf but red in color. . .. This beast tricks people by playing dead, and then,
when they approach, he catches and devours them” [JEJHER ZLURTIFR. . .. ILERIAZE S
e NiLE e 2.
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sense objects, to “engird mind”;'"™ and to quell delusive thought [in]
“silence-as-illumination.”™ “Silence-as-illumination” over and over,
“engirding mind” over and over—these just increase delusive worries

14. Mujaku, 95, glosses you jiao ren suiyuan guandai XENBEEE R thus: “The term sui-
yuan [i%% means sense objects. One accepts the forms that are seen, the sounds that are
heard, and so forth; one contemplates and is mindful [anusmyrti] of audibles, forms, and so
forth. ... The Saramgama Satra says: ‘Ananda said: “At present the Buddha has asked where
mind exists, and so I take mind to investigate and seek for it. The potential to investigate I
consider to be mind.” The Buddha said: “Tut-tut, Ananda, this is not your mind.” Ananda,
looking around in fear, left his seat, made the respectful gesture of putting his palms
together, stood up, and said to the Buddha: “If this is not my mind, what should I call it?”
The Buddha told Ananda: “This is the sense objects in front of you—unreal characteristics
and thoughts—they are deluding your true nature. Because from time without beginning
down to your present birth you have recognized bandits as sons and lost your original con-
stancy, you have been turning on the wheel of samsara”’ [T945.19.108c15-21]. Mujaku says:
‘The idea here is the same as this sutra quotation, i.e., calculating that all sounds heard and
forms seen are simply the original person. In fact, forms seen and sounds heard are delusion,
the basis upon which false mind arises. Therefore, this letter [to Vice Minister Ceng] later
on [#3.4] says: “This produces an inferior level of understanding that maintains a mirror
reflection of [sense objects] in front of you”” [ %5 & i tH SR P 7 8 B A S5 0 i
HRERA. . RS RIS A BoO TR R L O e 55 2 B REHE S T4 R
5 Tl e S e o 0 2 R RS ST B L AR R0 8 ) 5 5 ) A R
ARG AN B B4R 2 T S BRI R 7 R IOT W O R B S B R R — U
T (0 IR B A A A LB R PR R A T A 0 A R R S BB R L 2T
I i 5 T A A,

15. Mujaku, 95, glosses wangging mozhao & FHEA M thus: “This is not truly quelling delusive
thought. It is merely that crude thoughts of such objective supports as forms, sounds, and
so forth, are temporarily subdued and that is called quelling delusive thought. This is recogniz-
ing delusion as fundamentally correct and grasping it. Therefore, when one emerges from
dhyana, the false thoughts flutter up in confusion just as before” [{&\El It 3 E H B H
HiG OB SR R 4 08 B IR R R A R R i e Al 22 S g T an ) ).
ZGK, 52-53.216, cites two other key Dahui passages that discuss perverse teachings in Chan.
The firstis Dahui Pujue chanshi pushuo K25 #lE 3 “Members of the scholar-official
class, in studying the Way, don’t get beyond two wrong branches at a fork in the road. One is
quelling delusive thought; the other is [effortfully] concentrating mind. Concentrating mind
is what the hogwash teachers call guandai [engirding mind]. Quelling delusive thought is
what the hogwash teachers call silence-as-illumination. If the two illnesses, engirding mind
and silence-as-illumination, are not eliminated, one will never be capable of escaping sam-
sara”  [ERREEN M TREER—F SRS RIS B R RS R R
S EE A R R AR B B B IR TR NER RIS RERZESE] (CBETA, Mosg, no.
1540, p. 961, biy—19); and Dahui Pujue chanshi yulu KEE B AT EE#L: “At the present time
not only Chan monks, but members of the scholar-official class who are clever and bright
and erudite and learned in books, collectively have two types of illness. If they aren’t given to
[effortfully] concentrating mind, they’re given to quelling delusive thought. By quelling delu-
sive thought they fall into the “ghost-cave of Black Mountain.” In the teachings, this is called
torpor. Concentrating mind leads to the fluttering about of thoughts. One thought continues
into another, and, before the earlier thought has stopped, a later thought continues. In the
teachings, it's called restlessness” [SRFAMEARFIT . 2 LA KRHEIH SR FERAEEERA .

AR . SAER . e, BRAIEARLTRER. #HPHEZEFTL. F8
AIOHATR . —adf—. BRI B SN . BOFE2 S5 . | (Tigo8A.47.884c17-21).
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interminably. [These perverse teachers] utterly misconstrue the upayas!®
of the patriarchal masters and give people preposterous instruction, mak-
ing them intently waste their whole lives and end up in old age with noth-
ing to show for it. And then they teach people to pay no attention to any
matter [mundane or supramundane]!' [They teach:] “Merely in that way
stop and keep on stopping over and over so that delusive thoughts do not
arise. At the moment [when delusive thoughts no longer arise,] it’s not
a dark ignorance.™ It’s a [bright and luminous] state of awakening.” This
sort of [perverse teacher] is a poison that blinds people’s vision. This is no
trivial matter!

[3.3: Dahui’s “original” gongtu is free of any such things
as engirding mind or stopping-to-rest*°)

Usually when T see this bunch, I don’t attend to them with the usual
polite formalities. Since they do not have the clear eye, they just quote
from books' and follow their model in teaching people—but how could
these books teach anything? If you put your confidence in this sort [of

16. Takagi, 13b, at fangbian 77 {# inserts: “The teaching of Zen sitting” [AX 1 #{1%].

17. Mujaku, 96, glosses shi shi mo guan/EZF 5% thus: “The term shi shi /& Frefers to the
one great matter. These false teachers dissuade [students] from wonderful awakening, and
therefore they instruct like this, saying: ‘It's a matter of decisively having nothing-to-do and
no mind—as soon as you think you are about to awaken, it's already a done deed!” &%
F - REW IR Z RSN R ZOREE T 58 O B BB A g A ).
However, Hyesim, 31, glosses shi shi mo guan &5 5% thus: “Refers generally to mundane
and supramundane matters” [l 5t H ] ). T believe Mujaku is wrong here. A search of
the term shi shi J& 2 as opposed to ci shi lL 5 (this one great matter) shows that in the Letters
of Dahui shi shi 52 is used three times in criticisms of perverse teachers and four times in a
polite formula at the end of letters (“Let’s temporarily shelve these matters”). It is never used
in the weighty Buddhist sense that ci shi is used.

u8. Takagi, 13b, at nenme &P inserts: “Delusive thoughts no longer arise” [[F/& V4]

19. Mujaku, 96, glosses bu shi mingran wuzhi & F IR M thus: “These perverse teachers
say that, even though you have stopped, reached no mind and no thought, and are stupid like
stone, soil, and wood, you still possess an awareness that is bright and luminous” [\ El L

A2 B O T A RE T T B ),
120. Mujaku, 98: 55 = Bt K EUIE /R TU AR LR A S A7 R B 5 8.

121. Mujaku, 96-97, glosses jiang cezi shang yu 7 1% thus: “This means that, because
their own eye of the Way lacks clarity, the truth doesn’t emerge from their own hearts, and so
they just take the words of the buddhas and patriarchs, the written words of the sutras and
Chan records, to instruct people. However, because their own eye is dark, they mistake the
meaning of those texts, and so mislead people” [& H CLiE AR N5 BHECANAE B IR H HE
DA F AR FHOR AR B IR RIRGRBCHL 2GR AT A,
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perverse teacher], you'll never be able to practice Chan. It's not that I don’t
usually teach people to do gongfu by engaging in sitting in a still place.
Sitting is simply one instance of providing medicine in accordance with
their illnesses. In fact, my [practice of sitting] has nothing to do with that
sort of [“engirding-mind” or “stopping-to-rest”’] formulation.'? T submit
for your inspection: Preceptor Huangbo said, “This Chan lineage of ours,
which has been transmitted from ancient times, has never taught people
to seek intellectual knowledge. The very phrase studying the Way is already
an updya-phrase to draw people in. However, the Way can’t be studied.
If you intend to study the Way, on the contrary, you stray from the Way.
The Way that has no orientation is called the Mahayana mind. This mind
is not inside, outside, or in between.!?® In reality it has no orientation.
You absolutely must not produce intellectual understanding—that’s just
speaking of the Way from your present subjective standard. If your subjec-
tive standard were to disappear, your mind would have no orientation. The
Way, the heavenly real, has never had a name. People of the world can’t get
a handle on it from inside their delusive subjective world, and this is why
the buddhas pop up and expose this matter. Fearing that you won’t awaken,
they provisionally erect the term ‘Way.” You must not produce a level of
understanding that maintains what is merely nominally existent.”!**

[3.4: Renders judgments on the above
perverse understandings'®|

The blind fellows I previously mentioned give mistaken instruction to peo-
ple. Every one of them acknowledges fish eyes [i.e., updyas] as the bright
jewel?® and produces an inferior level of understanding that maintains the
merely nominally existent:

122. Mujaku, 98, glosses shi wu nenme zhishi ren chu BELETSR AR thus: “Nenme [in
that way] refers to the above teachings of maintaining emptiness and recognizing it as [lumi-
nous] awareness. This line means that my instruction is not like that of the perverse teach-

ers” [V TR EACT = 208 AnSE 0 5 BB 7R AN an BRI B 5 48]

123. Vimalakirti Sitra (T475.14.541b17-18).

12.4. Huangbo shan Duanji chanshi chuanxin fa yao 5% || Bl BB AT B0 A ZE (T2012A.48.382.
Cc4-12).

125. Mujaku, 101: 55U B A FARAE.

126. Mujaku, 101-102, glosses ren yu mu zuo ming zhu F5.48 H /EBAEE thus: “Fish eye is a
metaphor for upaya-language. Bright jewel is a metaphor for the real Way. This bright jewel

is not involved with verbalization” [ H LV, /7 ERABE L EH & & EABR & IRIH 5 A& ).
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[Chan illness no. 1] Some teach people to “engird mind,” and
this produces an inferior level of understanding that simply main-
tains a mirror-like reflection of what is in front of one.

[Chan illness no. 2:] Some teach people to go on forcibly “stop-
ping-to-rest” [= “silence-as-illumination”], and this produces an infe-
rior level of understanding that maintains the empty quiescence of
quelling delusive thought.””

[Chan illness no. 3: Some teach:] “By means of stopping, to reach
a state of non-awareness and non-knowing, wherein one is like
earth, wood, tile, and stone; at such a moment, it’s not a dark non-
knowing [but a bright and luminous state of awakening].” Also, this
produces an inferior level of understanding that mistakenly attri-
butes reality to updyas, which are no more than linguistic conven-
tion used to loosen bondage.

[Chan illness no. 4:] Some teach people to accept all conditions
and do a backwards illumination, [telling them:] “Don’t allow the
emergence of bad awareness.” This produces an inferior level of
understanding that mistakenly attributes reality to the delusion of
the weather-beaten skull.

[Chan illness no. 5:] Some teach people merely to be bold and
unconstrained, to give free rein to the self, [telling them:] “Don’t pay
any attention whatsoever to the movement of thoughts.'?® Thoughts
arise and thoughts disappear, without ever having substantiality. If
you grasp them as real, then the mind of samsara will arise.” This
produces an inferior level of understanding that maintains natural-
ness as the ultimate dharma.

127. Mujaku, 102, glosses shou wang huai kongji ~F 255 thus: “The old interpretation
is: Quelling delusive thought is not remembering things in the mind, and maintaining
empty quiescence is like the no-mind of earth, wood, tile, and stone. Mujaku says: The
empty quiescence of quelling delusive thought is still within the borders of delusion, and
one should, in addition, exhaust it. However, here they are grasping and maintaining it
as if it were like Yantou's thinking of nothing at all—thinking of nothing being this empty
quiescence of quelling delusive thought. But the empty quiescence of quelling delusive
thought is within the borders of thinking and is not yet the attainment of liberation” [
AR LRI D T R ST S AN R AR B Ot R R A B B TR B
ﬂéﬁﬁ‘z%/ﬁ\iﬂ?ZQHJ%EE%‘EFE‘S\E'JR%%@ET?&?S%iiﬁ%‘%?ﬁ%%Zi%ﬁ%iﬁiﬁ
TR

128. Mujaku, 103, glosses mo guan sheng xin dong nian ZE 4.0 B & thus: “In fact to take the
movement of thoughts as a calamity is incorrect. And to despise it and want to remove it is

also incorrect” [\ FIE LA O ED & R A IR0 SR BRER 2R 4R 2 ).
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The illnesses laid out above'” are not the fault of students of the Way. All of
them arise solely due to the erroneous instruction of blind masters.

(3.5: Lustruction on the correct gongfu method™"|

You are already in a neat and tidy state. You maintain a mind of the Way
that is firm in the truth [and hence impervious to perverse teachers and
teachings™!]. Don't pay any attention whatsoever to whether or not your

129. Mujaku, 104: “If you correlate the above perverse levels of understanding with the four
illnesses of the Perfect Awakening Sutra, then no. 1 (teaching people to engird mind) is the
sutra’s performing-[various-actions] illness; no. 2 (stopping-to-rest) is the sutra’s extinguish-
ing-[defilements] illness; no. 3 (being like earth, wood, tile, and stone) and no. 4 (don't allow
the emergence of bad awareness) are the sutra’s stopping-[thoughts] illness; and no. 5 (being
bold and unconstrained and giving free rein to the self) is the sutra’s giving-free-rein-[to-
everything] illness” [E\E]_EACHR AR 2 [E B AL IRV RIR (BON B 58 IR0 (TR & 8k
)58 = HI 1R (58 = PR TL A SR SR B A 58 TR (BB £ 2 7E)).  Da fang-
guang yuanjue xiuduoluo liaoyi jing NJ7REBRIEE L 5 T 4% “Good Sons! The wonderful
dharma realized by those good teachers should be divorced from the four illnesses. What are
the four illnesses? The first is the performing illness. If there is a person who speaks like this:
‘I perform various actions in my original mind, wanting to seek out perfect awakening,” that
perfect awakening is not attained by performing, and so we call this an illness. The second
is the giving-free-rein illness. If there is a person who speaks like this: ‘At present I am not
cutting off samsara and not seeking nirvana; nirvana and samsara have no arising-disap-
pearing; I am giving free rein to everything in compliance with the dharma-nature, wanting
to seek out perfect awakening,” that perfect awakening is not something you give free rein
to, and so we call this an illness. The third is the cessation illness. If there is a person who
speaks like this: ‘At present I am desisting from all thoughts in my mind forever to obtain
the complete nature, in a still levelness wanting to seek out perfect awakening,” that perfect
awakening is not joined to ceasing, and so we call this an illness. The fourth is the extinguish-
ing illness. If there is a person who speaks like this: ‘At present I am forever cutting off all
defilements—my mind-body is, in the final analysis, empty and without existence—in the
midst of unreal sense fields and eternal stillness wanting to seek out perfect awakening,’ that
perfect awakening is not characterized by stillness, and so we call this an illness. The one
who divorces from the four illnesses knows purity. Engaging in this contemplation is called
correct contemplation. If you have some other contemplation, it is called perverse contempla-
tion” [T . HEERERITE D IEEREIR . RV . —&HIER . HEENMEWES .
&FK@WEE%M*IM BRI RS A R . —F R . HEEAMEW
5. WFSHABUESLARIEER . BRAEMGERE . AR — VR REEAORE S .

HEB AT ARG A A . =& 10% . B1EE AEng O&AEM%\%Aﬁﬁﬂ
P BURT-EROREE . (R SIELR 1B A5G R0 . E%Mﬁ HEENMEWRE .
FAKET— VAN S DRSO o (R R — DK BCR EL 5 . ﬁE%ﬁ
BT 4 Al - BEPLRE# . BIGIE TS . (ERBIEZRHIER . BMBlHE LR IE .
(T842.17.920b19—C3).

130. Mujaku, 104: B LB IEFER LHRIZE.

131. Mujaku, 104, glosses cun yi pian zhenshi ... zhi xin F7—FHE ... 2/ thus: “The
implicit meaning is that, if you preserve a mind of the Way that is firm in the truth, then,
even though there may be all sorts of perverse teachers and perverse teachings, how could
they gain entrance? It’s like a person with frailties—pathogens gain entrance and thereupon
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gongfu is “pure.” Don’t just, on the basis of sayings of the ancients, intently
be like a multi-storied stupa, piling layer upon layer [of intellectual under-
standing®?. This is expending gongfu [energy] to no avail, and it will never
end. If you just maintain mind on a single point, there’s no way that you
won't be able to attain awakening. When the time and conditions arrive,
spontaneously it will “click.” With a “snort” you will awaken! “When you
don’t produce even a single thought, is there still a mistake?” “Mt. Sumeru.”
“What about when you don't bring even a single thing?” “Put it down!” If
your uncertainty here is not yet destroyed, just practice here. There is no

need for you, in addition, to produce nonessentials.’**

[3.6: Concluding remartks'>*]

If you can have confidence in me [as opposed to those previous per-
verse teachers'], then just practice in that way. Beyond this there is no
buddhadharma to be taught to people. If your confidence is insufficient,
then do as you please: “Make inquiries of good teachers in the North and
in the South: but for every ‘fox doubt’ that any teacher resolves for you,
there will always be another ‘fox doubt.” "3

become illness. Perverse teachers’ spotting mistakes is always due to students’ not being
in the truth and not being firm” [0\ FIJEHH 5 7 5 2T B2 (8] [ & 2 L | Bl ek A S e A 7
SREANHVE N HE 55 2 R0 5 B8 A\ 2R R R AT SR o e PR B AN B [ ).

132. Mujaku, 104, glosses ru die tazi Q1A% F thus: “Simile for producing layer upon layer of
understanding” [T\ 2 5 5 AR RS ).

133. Mujaku, 105, glosses bu bi zi sheng zhiye ye A~ B AE R tHithus: “There are two mean-
ings. The first is: If your uncertainty concerning these two standards is not yet smashed, you
should just have uncertainty over these two standards and should not, in addition, produce
uncertainty concerning remaining basic standards, sutra texts, and so forth. When the ball
of uncertainty over these two standards is smashed, then your myriad other cases of uncer-
tainty are all simultaneously smashed. Another meaning is: When your uncertainty over
these two standards is not yet smashed, merely rally these two standards to awareness. You
should not, concerning these two cases, produce such nonessentials as knowledge and intel-
lectual understanding. The latter meaning is correct” [H 3% 5 i L Wi HISE AL {H AT B 1L
Y BB N AT A R AR I BRAE SO B A St 0k ol H_E S B F) ) k5 B B T 0 — PG 1 X
FENLC T HSEANA AR S bt 7 EIAS T 7 B PR oo R o A AR 58 R ).

134. Mujaku, 105: 578 EBr 4G #E.

135. Mujaku, 105, glosses ruo xinde yunmen #{F#3E thus: “Here he adds the two charac-
ters Yunmen [i.e., one of Dahui’s names] in opposition to the previous perverse teachers” [4

ISR W 7 S i 2 AR AR].

136. Mujaku, 105, cites Foguo Yuanwu chanshi biyaniu 5% ] 15 AT 25 Bk $% (T2003.48.162b8~
11). Mujaku, 106, glosses hu yi JR%E thus: “It means: You ask that teacher and do not under-
stand, and a ‘fox doubt’ is unresolved. You ask this teacher and again don’t understand, and
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4. Continued [Fourth Letter in Reply to Vice
Minister Ceng]

[Commentary: Mujaku says, “The main intention of this letter is to show that still-
ness and noisiness are a single taste.”” Presumably dates to around the same time
as letter #1, Shaoxing 4/1134. Pre-exile letter.]

138]

[4.1: Indulges Ceng with praise

I have carefully read your letter. I see that during the four postures of walking,
standing, sitting, and lying down, not for a moment have you been snatched up
by public affairs. In the midst of the [worldly] torrent you're always doing fierce
self-reflection, and you have never eased up in the least. As time goes on, your
mind of the Way has grown ever more firm. This is deeply gratifying to me.

[4.2: Shows that stillness and noisiness are a single thusness.™

However, the troublesome defilements of the world are like the flames
of a fire: When will they ever come to an end? Right in the midst of
noisiness you must not forget the matter of [the stillness of] the bamboo
chair and the sitting cushion. In the past [when you were] keeping your
mind in the state of stillness iiber alles [by practicing sitting, it should
have been] precisely for the purpose of use in the midst of noisiness.™
If you haven’t gained energy in the midst of noisiness from it, then it’s
the same thing as not having done gongfu in the midst of stillness! I
gather [from your letter you suppose] that the karmic conditions in your
previous births have been mixed,' and so now you lament this karmic

so a ‘fox doubt’ is unresolved. There’s no end to it” [ El 5 FEH A A T HOINSEE A R HL A
THEAR T EINGER AR T ).

137. Mujaku, 106: I35 K B /RERR —IK.
138. Mujaku, 106: 55— B4t
139. Mujaku, 106: 55 BRER — 0.

140. Mujaku, 106, glosses pingxi liu xin jingsheng chu ~FE& B/ OEHEE thus: “One who
loves stillness can’t bear noisiness. Stillness/noisiness is a polarity of dharmas in samsara.
Therefore, if you can in the midst of “stillness iiber alles” Zen sitting nurture the matter prior
to stillness/noisiness, then you will be able to use it in the midst of noisiness” &1 F & &% & 1

R B R R AL FUIL AR A B AL A P R R L BT B AR T BE S

141. Mujaku, 106, glosses gianyuan boza Hi% 504 thus: “This means: if you calculate it, in
previous births you have been half-tied to supramundane karmic conditions and half greedy
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retribution.’ It's only [in this one matter that] I disagree with your
assessment. When you activate this thought [that in the midst of the
defilements you are incapable of doing pure gongfu],'* then it becomes
a blockage to the Way. An ancient worthy said: “When, following along
in the flow of samsara, you recognize the [original] nature, there is nei-
ther joy nor sadness.”™ The Vimalakirti Sitra says: “It is like the fact
that the dry land of a high plain does not produce lotus flowers, but the
silt of the low wetlands does produce this flower.”* The old barbarian
[the Buddha] said: “Thusness does not have a fixed self-nature; follow-
ing along with conditions, it brings to completion all dharmas.”™* [The
Buddha] also said: “[The original nature], moving in response to condi-
tions, pervades everywhere, but it is always located at this awakening
seat.” Could all these quotations be deceiving people? If one takes
the state of stillness as correct and the state of noisiness as wrong, it
becomes a denial of “mundane” characteristics in a search for the “real-
ity” characteristic, a departure from samsara’s arising-disappearing in
a search to quiet it. When you like stillness and dislike noisiness, it’s
just right for applying [gongfu] energy. Suddenly in noisiness you'll col-
lide with and overturn the stillness-time state of being:'*® this energy will

for mundane things. Because you've been mixed in this way, in your present birth you are
fettered by mundane things and fail to attain a pure practice” [ 5 a2 A Hi 245 H A%
B TP S N B 4 (7 Bt SR BT A S A — B 1T ).

142. Hyesim, 32, glosses ci bao zhi tan ¥ ¥ thus: “lament that your gongfu is not pure”
[TRAFZH).

143. Mujaku, 107, glosses dong ci nian Bt thus: “You have the thought that in the midst of
the defilements you are incapable of doing gongfu. Once you activate this thought, it becomes
an enormous blockage to advancing on the Way” [&EEZ5 [ ANSH T 9 55 th 35 1L A —Eh |
RESHETE 2 RfEs).

144. From a verse of the twenty-second patriarch Manorhita BEZ2%# in the Jingde chuandeng
lu FEERE SR (T2076.51.213c19-214a25).

145. T475.14.549b06~7.

146. Zongjing lu 7REEHE, T2016.48.458222-23.

147. Da fangguang fo huayan jing K J7 JE 3 fE 4K, T279.10.30a6-8.

148. Mujaku, 109, glosses zhuangfan jingshi xiaoxi HE R 1H 5. thus: “As for highly valued,

stored up stillness-time state of being, at the moment you overturn it in the midst of noisi-
ness, you devote yourself to being beyond stillness/noisiness and become a person with the

freedom to exit or enter at will” [FTECHEL 2 BRI TH B A RS FF T BARE H B ERRE 2 Sh B H N
BEEAM).
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surpass that of [sitting on] the bamboo chair and sitting cushion by a
thousand or ten-thousand times.!* Please listen: I'm definitely not mis-
leading you here!

[4.3: Praises raising Old Pang’s words to awareness™]

I gather [from your letter] that you've internalized Old Pang’s two phrases
[i.e., the two huatous vow to empty the existent and don’t reify the non-existent] as
an admonitory inscription, for all walking, standing, sitting, and lying down.
Good! Nothing could be added. [Now;] should you, right at the moment you're
in noisiness, generate a loathing for it, you'll just be throwing your own mind
into disarray. Should you, right at the moment you're in the midst of activated
thoughts [i.e., noisiness], just rally Old Pang’s two phrases to awareness, then
it will be a dose of [the medical prescription called] “coolness-dispersal” that
is taken when one has a fever.

[4.4: Relates the idea that stillness and noisiness are
a single thusness™'

You possess a resolute confidence and are a man of great wisdom. For a
long time, you've been doing gongfu in the midst of stillness, and so I have
dared to say these kinds of things. In the case of other people it would not
be suitable. If I spoke in this way to a highly conceited person whose karmic
consciousness is in a state of disorder, it would only be adding to his carrying-
pole load of bad karma.

149. Mujaku, 109, cites: Shaoshi liu men /02 73Fq: “If one obtains his understand-
ing from events, his vital energy will be robust. Those who see dharma from the
medium of events, never lose mindfulness anywhere. In the case of those whose
understanding is from the medium of the written word, their vital energy is weak”
(EieH EREE . SO0t . e REE. MREN LS. RUTFEE. 05 . )
(T2009.48.370b8-10).

150. Mujaku, 109: 5 = B L 2 BEsE.
151. Mujaku, no: SBIH B BURERH — 12 .

152. Mujaku, 110, glosses fang gan shuo zhei ban hua 77 IS MaE thus: “These kinds of things
refers to the above line ‘should you, right at the moment you're in noisiness, generate a
loathing for it, you'll just be throwing your own mind into disarray’” [i& f 7% & 18 - # 1ER
A BRI 552 B O H 2 R
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[4.5: Raises a connection with a previous letter'™>]

The various Chan illnesses I described in a previous letter—did you manage
to understand them in detail?

5. Continued [Fifth Letter in Reply to Vice
Minister Ceng]

[Commentary: Mujaku says, “The main idea is Dahui’s rejoicing at Ceng’s under-
standing of the upaya-words of the ancients.”* Presumably dates to around the
same time as letter #1, Shaoxing 4/1134. Pre-exile letter)]

[5.1: Lauds Ceng']

I have been informed [by your letter]: “[Bodhidharma’s words] “Without: desist
from all objective supports; within: have no panting in the mind. [With a
mind like a wall,] you can enter the Way’*® is but an expression of the gate
of upayas. So, entering the Way by means of the gate of updyas is okay. But
when one holds on tight to the upayas and does not let them go, then it con-
stitutes an illness.” Certainly it is as you say. I read your letter and could not
help being happy to point of leaping about.

[5.2: Relates in detail that Ceng is in concord
with Dahui’s idea"’)

At present, all over the place, the “black-lacquer-bucket faction” [of per-
verse teachers] just holds on tight to upayas and does not let them go.
They instruct people in a “real” dharma and thereby render blind quite a
few people. Therefore, I have composed a Disquisition on Distinguishing
Perverse and Correct™ in order to rescue them. In recent times Mara has

153. Mujaku, m: 55 LB ER HT A4S

154. Mujaku, 1 KEFREE M AT HEE.

155. Mujaku, m: 55— BriEaT.

156. Shaoshi liu men L ZE 75", T2009.48.370225-26.
157. Mujaku, n2: 85— B BE K E.

158. Dahui’s chronological biography, the Dahui Pujue chanshi nianpu K258 AT FqL,
in the entry for Shaoxing 4/134 when Dahui was forty-six, says: “At the time Chan follow-
ers put aside wonderful awakening as useless and made students tire themselves out over
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been strong and the dharma weak. Countless are those who consider the
ultimate to be “by means of [samadhi subduing] the deep-and-still [con-
sciousness] to enter into fusion with the deep-and-still [thusness].”™ This
constitutes holding on tight to upayas and not letting them go. Students
who consider these [real] “teachers” are as numerous as grains of hemp
and millet. In recent times, with a cohort of Chan monks, I've been empha-

160

sizing these very two matters!®“—it’s exactly as you've said in your letter,

not a single word is mistaken.

[5.3: Rejoices over assisting Ceng’s growth spurf®']

If one doesn’t keep his mind inside prajiid continuously moment after
moment, then he will be incapable of seeing through the various differ-
ent updyas of the noble ones of the past. You have already caught hold
of the hilt of the sword. You already have the hilt in your hand, so why
should you worry about [the illness of holding on tight to] upayas and
not letting them go and thus not entering the Way? Just do gongfu in this
way. Read the various lines of the sutras and the sayings records of the
Chan ancients—yet again just do this sort of gongfu. With huatous like Mt.
Sumeru, put it down, dog has no buddha-nature, bamboo clapper,'** in one

stillness-silence, and for this reason he composed a Disquisition on Distinguishing Perverse
and Correct to attack this and thereby save them from the fraud of the moment” [[RF 557
F DA 5 R TR RUER TR 2 R IE IR T M0 LA — B 2 B8] (CBETA, Jo1, no. Ao42, p.
799, a28-30). Mujaku, 112, comments: “The compilation of the Disquisition on Distinguishing
Perverse and Correct and the writing of this letter were in the same year [134]” [{Z{EFEB

IER BRI ).

159. Allusion to Stiramgama Siitra, T945.19.155a4~7. A commentary on the Siramgama Siitra,
the Lengyan jing yi shu shi yao chao 1B E/E BB ZEE), glosses zhan ru he zhan N A HE
thus: “Zhan ru he zhan: the first zhan [deep-and-still] is consciousness; the second zhan is the
real. It means using samadhi to subdue the zhan consciousness and make it return to fusion
with the principle of thusness-stillness. In this way thusness [falsely] becomes an extreme
of consciousness” [EA A LI N ERELLUE RTER & B B ARGE 2 B 57
THHEANR SRR . ] (CBETA, Xu, no. 267, p. 86, a2—3 // Z 116, p. 423, di5-16 // Ri6, p.
846, b15—16).

160. Mujaku, 113, glosses ju ci liang duan B2ILWIBL thus: “The first is considering the ulti-
mate to be ‘by means of [samadhi subduing] the deep-and-still [consciousness] to enter into
fusion with the deep-and-still [thusness]’; the second is ‘holding on tight to upayas and not

letting them go’” [~ &N GIERTT FH & T i {EAEE].
161. Mujaku, 13: 55 = BthE = B
162. On this huatou, see Dahui Pujue chanshi nianpu K235 B FE (CBETA, Jo, no.

Aoa2, p. 796, c9-33); Dahui Pujue chanshi pushuo KELEHAGE T (CBETA, Moso,
n0. 1540, P. 1004, a10-b4); and Wumen guan [, T2005.48.298b14-17.
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gulp suck up the water of West River,'®® cypress tree in the garden'®*—yet again
just do gongfu in this way. Don’t, in addition [to these updyas for entering
the Way], engender some other level of understanding; don’t seek out
some other logic; and don’t concoct some other crafty maneuver. You—in
the midst of the torrent—are capable of this sort of constantly raising [the
huatou to awareness'®): if you fail to achieve success in this practice, then
it's the buddhadharma that’s not efficacious. Keep this in mind!

[5.4: Shows that dreams and awakening are
a single thusness'°]

I am informed by your letter that you dreamed during the night that you
burned incense and entered my room in an extremely calm and unhurried
manner. You absolutely must not understand this as a dream. You must
realize that you really entered the room. I submit for your inspection [this
Prajiiaparamita Siitra passage]: “Sariputra asked Subhiiti: ‘Is speaking of
the six perfections in a dream the same as speaking of them when awake?’
Subhti said: ‘This question is profound, and so I cannot explain. Maitreya
bodhisattva is in this assembly. Go and ask him.” "' Tsk! What a slip-up!
Xuedou commented [on this passage with'®®]: “If at that time [Sariputra]
hadn’t let it go and right away had given the single stab—"Who names
Maitreya? And just who is Maitreya?’—he would have immediately expe-
rienced the ice’s melting and the tiles’ disintegrating.” Tsk! Now Xuedou
has slipped up too! Suppose somebody were to ask: “Let’s say that Edict
Attendant Ceng at night dreamed that he entered Dahui's room—now tell
me, is it the same as doing it in the awakened state?” I would immediately
say to him: “Who is the room-enterer? Who is the one who witnesses the
room-enterer? Who is the one who is doing the dreaming, and who is the

163. See Jingde chuandeng lu 5tTEEIEER, T2076.51.263b13-17.

164. See Gu zunsu yulu HEIEFESE (CBETA, X68, no. 1315, p. 77, b23—c4 /] Z 2:23, p. 154,
a15-b2 // Ru8, p. 307, ai5-b2).

165. Mujaku, 114, glosses ti duo #&# thus: “Tiduo has the meaning rallying [the huatou] to
awareness” [/ FEIHEHR R4 25).

166. Mujaku, n5: 5500 BREE — 1.

1677. Mohe bore boluomi jing FEF R FEEERE, T223.8.347a1-b9.

168. Liandeng hui yao H /& B (CBETA, X79, no. 1557, p. 17, ary—18 // Z 2B:9, p. 224, a-12
/] Ri36, p. 447, an-12). The Liandeng hui yao of Huiweng Wuming (#Fi15H; d.u.), who

was in the Dahui line, was completed in 183. This flame-of-the-lamp record incorporates
the whole of Dahui's Correct Dharma-Eye Depository. Xuedou’s comment appears elsewhere.
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one who relates the happenings of the dream? Who is the one who does
not understand this as a dream, and who is the one who really enters the
room?” Tsk! Once again a major slip-up!

6. Continued [Sixth Letter in Reply to Vice
Minister Ceng]

[Commentary: Mujaku says, “The main idea is that erecting a resolute will nec-
essarily leads to effectiveness.”® Presumably dates to around the same time as
letter #1, Shaoxing 4/1134. Pre-exile letter.)

[6.1: Proves that, with a mind of sincerity, it is not necessary
to have an “upward (towards the great matter)” level
of understanding'’°

I have carefully read your letter over and over again. It serves to show
that you are possessed of a mind as firm as iron and stone, that you
have erected a resolute will, and that you are unwilling to do things in
a careless or sloppy manner. Just keep on pressing hard in that way. On
the final day of the twelfth month [at the end of your life] you’ll even be
able to engage Old King Yama [Judge of the Dead]. Cease all blather"!
of “suddenly opening [Mahesvara’s, i.e., the great lord of the universe
Siva’s] third eye on the top of the head,” “grasping the precious sword
of the Vajra King,” or “sitting on the top of Vairocana Buddha’s head.”

[6.2: Gongfu may ripen only gradually, but it does
not lack effectiveness']

I once said to a dharma friend, a layman:

169. Mujaku, n8: KEFSREERNE T,

170. Mujaku, n8: 55—B B A W E DA E M F R

171. Mujaku, 120: “Although you speak of issues of ‘upward [towards the great matter]’, if you
don’t erect a resolute will, of what use will it be? But if thought after thought you erect a
resolute will, it will be okay if you don’t speak of ‘upward’ matters” [{\Fl 5 1 #fEgii A F 20
ANSLRE AR TEREL R F /OO AL R AE AR I U RER ] _H B8R AT ). Presumably Ceng had been
speaking of such matters.

172. Mujaku, 120: 85 — B T RITACIRE I S50
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Present-day students of the Way just seek quick results,”* unaware
that this is a mistake. Even worse, they say: “Nothing-to-do, eliminat-
ing sense objects, stillness-sitting, and thoroughly investigating the
self are a waste of time—not as good as reading some sutras, doing
some recitations of the nembutsu, doing a lot of obeisances in front
of the buddhas, and confessing the bad actions committed during
one’s life. We must escape the iron rod in the hand of Old King
Yama [Judge of the Dead]!” This is the course of action of an idiot.

Today’s Daoists, completely under the sway of phantasmal thought, go
about visualizing the solar quintessence and beams of moonlight;"*
ingesting mists and breath [i.e., practicing Daoist breath control].”> Even
if they were capable of keeping their bodily form for a long life without
being affected by cold and heat, they wouldn’t be able to turn their minds
completely towards prajiia.

[6.3: A good karmic connection to prajia certainly will
never be lost'’°]

A noble one of former times [Baizhang Huaihai] has said clearly: “For
example, a fly can alight here and there, but the only place it can’t alight
is on top of a flame. Sentient beings are also like that. They are capable
of alighting on objective supports, but the only objective support they
can’t alight upon is prajiia.””’ When from moment to moment [sentient
beings] do not retreat from [the resoluteness experienced when they?]
first produced the thought of awakening; and they take the consciousness

173. Mujaku, 120, glosses giu su xiao SKiH 4K thus: “They want fast awakening. If you want to
obtain quick results, this mind [of wanting] blocks the gate of awakening” [/ FI 8K S 15 ]
WORESRER L DR R FY).

174. Mujaku, 121, glosses ri jing yue hua H ¥§ ATE by citing the Yun ji gi gian E X 4, a Song
dynasty Daoist compendium in 120 fascicles compiled by Zhang Junfang 5&7% 5.

175. Mujaku, 122, glosses tun xia fu qi 7+ 25 IR by citing the Xu bo wu zhi ZHHE, a Song
dynasty text in 10 fascicles compiled by Li Shi Z547.

176. Mujaku, 123: 55 = BB A BCE TR E N K.
177. Gu zunsu yulu 1B fEEESk (CBETA, X68, no. 1315, p. 7, a7—9 // Z 2:23, p. 83, a18—d2 //
Rug, p. 166, a18-b2).

178. Mujaku, 123, glosses gou niannian bu tui chuxin i 25 AR P10 thus: “It means: do not
retreat from the resoluteness of the time when one first produced the thought of awakening”

(SR B3 O 2 5 )
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that makes mundane defilements into objective supports and turn [that
consciousness] backwards to engage prajiig: even if they don’t make a
thorough penetration in the present life, at the very end of life they will
most definitely not be led along by bad karma and fall into a bad rebirth
path. When reborn in the next life, in accordance with the strength of their
vow in the present life, they will assuredly have “ready-made” enjoyment
within prajfia. This is a done deal—there can be no doubt of it.

[6.4: The real and the unreal are mutually exclusiove'”)

With matters of the sentient-being realm, if there hasn’t been any appli-
cation of training, from time without beginning habit-energy has had
the potential to ripen, and the karmic path has ripened accordingly. [The
Mencius says: “The superior man deeply aims for it by means of the Way,
wanting to get it for himself. Having gotten it for himself, he abides in
it firmly. Abiding in it firmly, he depends on it deeply. Depending upon
it deeply,] he has naturally seized on it on the left and right, meeting
with its source.””® One must apply oneself to “shelving” [the matters of
the sentient-being realm]. As for the supramundane mind that trains in
prajiida, from time without beginning [some sentient beings] have turned
their backs on it. When they unexpectedly hear a good teacher speak
frankly, naturally enough they’re unable to understand! One must erect
a resolute will in order to engage this [supramundane mind of prajfia].
Certainly only one of them [i.e., mundane and supramundane] can pre-
vail. If one enters deeply into this state [i.e., the supramundane mind
of prajiia), then, even if that state [i.e., mundane dharmas in the sen-
tient-being realm)] is not eliminated,! all the Mara-like teachers of out-
side Ways will spontaneously crawl away, quashed! In the “unripe state”
[supramundane] make oneself do “ripe” [mundane],’®? and in the “ripe

179. Mujaku, 124: FEVU B H I HHE.
180. Mencius, Li lou xia BEE .
181. Mujaku, 125, glosses ci chu ruo ru ... bi chu yun yun WLEEFEN ... &= thus: “The

study of prajiia is at present the focus of Vice Minister Ceng. Therefore, the study of prajiia
refers to this state and mundane dharmas in the sentient-being realm refers to that state”

[T 4 1 7 I T S OB M 1 M B 2 T RV R A SRR R 4.

182. Mujaku, 126, glosses sheng chu fangjiao shu HEJEHZEF thus: “The ‘unripe state’ is
prajiig; the ‘ripe state’ is the sentient-being realm” [4JBE/EME PR ERER] and cites
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state” [mundane] make oneself do “unripe” [supramundane]. This is the
name of the game.'®3

[6.5: Concludes with showing the efficacy of Dahui’s style
of gongfu'®]

In doing gongfu in the midst of daily activities, having caught hold of the
hilt of the sword, one gradually becomes aware that an instance of saving
on the expenditure of [gongfu] energy is none other than the state of gain-

ing [awakening] energy.'®®

7. In Reply to Participant in Determining
Governmental Matters Li (Hanlao) (Question
Letter Attached)

[Li’s Question Letter]

[Commentary: Hyesim says, ““The main point of this question letter is Lis
presenting his level of understanding and making a solemn request for the
dharma.” The following letters, Li’s two question letters and Dahui’s two reply
letters, went back and forth in Shaoxing 5/1135. Pre-exile letters.]

Foguo Keqin chanshi xinyao/Yuanwu xinyao 5 5 S8 AH.022 /[ 152 (CBETA, X69, no.
1357, P. 474, a12-14 [ Z 2:25, p. 370, di-3 // Ri20, p. 740, b1-3).

183. Mujaku, 126, glosses zheng wei ci ye BUEs I thus: “This refers to the above this state”
VERE L ETE L ICER). Hyesim, 37: “It's precisely for the sake of this refers to the above line [all

the Mara-like teachers of outside Ways| will spontaneously crawl away, quashed!” [ELE It 2 L5
EERERA.

184. Mujaku, 126: 55 TLBL &R 508,

185. Mujaku, 126, glosses jian jue shengli ... de li chu ye W& 71 ... 13 J1EtH thus: “The
energy of saving on the expenditure of energy is the energy of rallying [the huatou] to awareness
in gongfu—one will attain a saving of the energy involved in rallying [the huatou] to aware-
ness. The energy of gaining energy is the getting-awakening energy. [The person drinking
water] knows for himself whether it is cold or warm” [[E\FI1%4 112 7138 TH$&40 71 At 4
R s 2 AR W R B AR,

186. Hyesim, 38: ik KE 2 R #HiE. For a biographical entry for Li Bing ZA} (zi
Hanlao ), see Song History, 375 (16.2957-58). Hucker, 517: The official title can-
zheng 2 “is a quasi-official abbreviation of canzhi zhengshi Z51E(Z (Participant in
Determining Governmental Matters), i.e., a Vice Grand Councilor (fuxiang EI#H, shaozai

gy
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(QL 7.1: Li thanks the Master for stimulation'®)

I recently visited your room and had my ignorance triggered by you: sud-
denly I had an access to awakening. When I turn around and look at the
dullness of my nature, the learning and understanding of my whole life is
completely steeped in deluded views. I've been seizing this and jettison-
ing that; and, as if [ were wearing a silk garment to walk through bramble
bushes, I've gotten myself entangled. Now, with “the single laugh,” I've
been all at once released [from doubt'®]. You can imagine how happy and
grateful T am. Had you, the great Chan artisan, not taken a winding road
to bequeath your compassion upon me, how could it have come to this?

[QL 7.2: Li relates the state of gaining energy™)

Since I arrived in the city [of Quanzhou], in putting on my clothes and
eating, in keeping company with my children and grandchildren, in all
matters I am doing just as I was doing before. I have lost any feelings of
being caught up [in all these aspects of daily life], and yet I haven’'t come
to consider [this gaining energy] to be special or remarkable in any way.*!
The rest of my habit-energies from past births and obstructions [due to
karma from] the distant past has gradually lightened. I dare not forget your
exhortation at the time we parted.'”?

187. Mujaku, 128: 55— Bthil 2 HEE.

188. Following Jiatai pudeng lu 73T E#k: “Now, with ‘the single laugh,” I've been all at
once released from doubt” [ —5CHERE T %E] (CBETA, X79, no. 1559, p. 432, a22 // Z 2B:10,
p- 163, b16 // Ri37, p. 325, b16).

189. Mujaku, 128: 55 B A AU 12 JiZ.

190. Mujaku, 128, glosses zi dao cheng zhong B EI3H' thus: “In the city of Quanzhou [in
coastal Fujian]” [fEEIZR ML ). Mujaku cites Dahui Pujue chanshi nianpu KEL
BT L (CBETA, Jo1, no. Ao42, p. 799, c14-16) and comments: “Thus we know that
Participant in Determining Governmental Matters Li in Shaoxing 5/u35 visited Dahui.
Dahui at this time was at Yunmen Hermitage in Xiaoxi in Quanzhou. This correspondence
went back and forth in Shaoxing 5/n135” [RIAIZE 2 B4R B 1 FE 2 R ERE R EIR M/ NRE
EM BB EARE LS.

191. Mujaku, 129, glosses bu zuo gite zhi xiang NMEFFFFZ A thus: “In the state of gaining
[awakening] energy I don’t produce any thought that it’s special or remarkable or to be trea-
sured. The meaning is: he’s not caught up in knowables” [\ EI NS 1 Z BBANE AT E B
Z Rt E AN T A ).

192. Mujaku, 129, glosses lin bie dingning yun yun i 57TV 2 Z thus: “At the time Participant
in Determining Governmental Matters Li returned from Yunmen Hermitage to the city. . ..
this exhortation is [the Stiramgama Sitra line] mentioned in Dahui's answer letter: “As to
principle, one all-at-once awakens; one rides this awakening, and there is a complete melting
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(QL 7.3: L1 begs for serious instruction'®?]

No matter how much I think back over it, even though I have for the first
time managed to enter the gate, I still find that the great dharma is not
yet bright. In responding to karmic abilities and leading beings,"* in my
encounters I am not without obstructions. I look forward to your further
instruction, enabling me to arrive at the final outcome, so that there is no
blemish on your dharma-seat.

[7. Dahui’s Reply Letter]

[Commentary: Mujaku says, “The main idea of this letter is: when the sagely
embryo is nurtured, spontaneously the great dharma becomes bright, and one
responds to karmic abilities of beings without obstruction. . .. This letter dates to
Shaoxing 5/1135 when the Master was forty-seven.” Pre-exile letter.]

[7.1: Dahui certifies Li’s awakening'*|

Your letter informs me of the following:

Since I arrived in the city [of Quanzhou], in putting on my clothes
and eating, in keeping company with my children and grandchil-
dren, in all matters I am doing just as I was doing before. I have lost
any feelings of being caught up [in all these aspects of daily life],
and yet I haven’t come to consider [this gaining energy] to be special
or remarkable in any way. My habit-energies from past births and
obstructions [due to karma from] the distant past have gradually
lightened.

away. But phenomena are not all-at-once removed; only by a graduated sequence are they
exhausted” [{\EIZE2E B EFTERBARRE. . HITB 355 25 2 Frad s IR G SR B
RS ARIRRR B X R R ).

193. Mujaku, 130: 55 =B Z .

194. Mujaku, 130, glosses ying ji jie wu JEFE ) thus: “From these words down to no blemish
on your dharma-seat, Participant in Determining Governmental Matters Li, in spite of being
a layperson, seems to be [talking about] teaching and benefitting beings” [{&\F L35 &

MRS NARE 2 5E4 2 B BRI 2 ).

195. Mujaku, 13: KEEERREE R IEA A ESIERE. .. W EER T EZ NEmm -+
LRRIMTE.

196. Mujaku, 131: H— BB BT
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I repeatedly read these words of yours aloud, and I was happy to the point
of leaping about. This is precisely evidence of your having studied the
buddhadharma. Supposing you were not a great person of extraordinary
capability who has comprehended all matters in “the single laugh,” then
you would not be able to understand that our Chan house in fact has an
untransmittable purport. Were it not so, you would never, throughout
eternity, have been able to destroy your “two-word dharma teaching” of
doubt and anger [that you expressed formerly at my attacking the per-
verse “silence-as-illumination” Chan teachers that you had confidence
in]."” Even if the great sky had become my mouthpiece, and the grasses,
trees, tiles, and stones had emitted light-rays of wisdom, helping me to
expose the principles [of “silence-as-illumination”"®], nothing could have
been done. I just believe that this matter can’t be transmitted and can’t be
learned. You must realize on your own, awaken on your own, affirm on
your own, stop-to-rest on your own, and then you will for the first time get
to the end of things. You promptly with “the single laugh” extinguished
having something to obtain. Beyond that what more is there to say? The
0ld Golden-faced Master [Sakyamuni] said: “Don’t seize upon all the con-
ditioned, unreal things verbalized by sentient beings. Though you don’t
rely on the path of verbalization, don't be attached to the nonverbal.”**
As your letter said: “I have lost any feelings of being caught up in [all
these aspects of daily life], and yet I haven’t come to consider [this gain-
ing energy] to be special or remarkable in any way.”?® In a roundabout
way this tallies with what the Old Golden-faced Master said. What accords
with these words is called buddha word; what departs from these words

197. Mujaku, 131, glosses yi nu er zi famen %% "574FT thus: “When Participant in
Determining Governmental Matters Li heard Dahui scold the perverse teachers of silence-
as-illumination, he was in some cases doubtful and in some cases angry. Later, beneath
Dahui's words, he had a great awakening and repented of his past doubt and anger. Now,
Dahui raises these words” [\ F1 2= 2B [ K BRI A RS B BE B AR A KBS R R IEG
B RES A HHE ). Mujaku cites letter #12.3.

198. Mujaku, 132, glosses zhu shuo daoli BIFfi&¥H thus: “Help Dahuis exposing of the
principles of silence-as-illumination—speaking with different mouths but the same voice”

(R SRR A P T 2 1 [R] 5 i)

199. Da fangguang fo huayan jing K77 B 3 B4, T279.10.129b3-s.

200. Mujaku, 133, glosses ju wang juzhi ... zhi xiang BET-H07 ... Z 48 thus: “Lost being
caught up is not seizing the unreal things of verbalization, and not consider to be special or

remarkable is not being attached to the nonverbal” [[£\FI T-#if & RLE A S EZ H 4R
VERr R B R S 3 ).
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is called the word of Mara, the Evil One. In the past I made a great vow:*"!
I would rather substitute this body of mine for that of all sentient beings
and undergo sufferings in the hells than ever with my words compromise
the buddhadharma [by bending to accommodate] customary etiquette and
in the process blinding everyone [i.e., what I am about to say to you is not
a case of bending to accommodate your feelings].

[7.2: Don’t seek to ask questions of other people***]

You have already reached an in-that-way level of knowing that this matter
cannot be obtained from someone else. Simply “do just as you were doing
before’—Dbeyond that it is not necessary to ask questions about whether
the great dharma is bright or not yet bright, whether your responding to
karmic abilities is obstructed or not. If you entertain such thoughts, you
are not “doing just as you were doing before.” I have been informed that,
after the summer retreat,”® you again went out [and did just as you were
doing before]. That is extremely pleasing to this ailing monk’s mind. If,
beyond that, you ceaselessly in a hubbub rush about seeking [to ask such
questions], that would not be appropriate.

[7.3: Urges nurturing of the sagely embryo**]

The other day I saw that you were [at the first bodhisattva stage,] the “joy-
ous,” and so I didn’t dare to speak too frankly—I feared that you would

201. Mujaku, 133, cites Dahui Pujue chanshi nianpu KEZBHEAIFLE (CBETA, Jo1, no.
A042, p. 796, ¢30-33).
202. Mujaku, 134: 55 BB SK M.

203. Mujaku, 134, glosses guo xia JE thus: “Participant in Determining Governmental
Matters Li, being an official, could not be in the city [of Quanzhou] during the restrictive
period of the summer retreat [ango]” QI 22 EUE AAN A 7ESL 22 JE 45 ). The term ango
refers to the intensive training of the summer rain’s retreat at Chan monasteries. Li had
participated in such a summer intensive at Dahui's Yunmen Hermitage in Yangxu. In India,
this was the rainy season retreat of three months when monks stayed in the monasteries and
concentrated on study and practice.

204. Mujaku, 34: B = BEI AR RE.

205. Mujaku, 134135, glosses huanxi #(E thus: “The first stage is the path of vision and is
called the joyous stage.’ This is what is meant here” [\ FI #] 4l .78 44 (= #ilb 2 55 415]. The
first of the ten bodhisattva stages (dasabhiimi) is called “joyous” (pramudita) and coincides

with the attainment of the path of vision (darsanamarga); the remaining nine stages coincide
with the attainment of the path of cultivation (bhavanamarga).
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fail to get the meaning of my words. Given that you have now stabilized at
the “joyous” stage, I dare to express myself. This matter truly is not easy—
you must feel embarrassed for your shortcomings. Often those of sharp
faculties and superior wisdom apprehend [the “joyous stage”] without
the expenditure of effort, and so they subsequently produce the thought
that [this matter] is easy, and hence do not engage in [the subsequent nine
stages of] practice.?”® Most of them go on being snatched up by the many
sense objects in front of their eyes and are unable to assume the role of
autonomous subject. Many days and months pass, but their delusion does
not recede. Their Way-strength cannot attain victory over the strength of
karma, and Mara gets a suitable opportunity. They are certain to be grabbed
up by Mara. Even by life’s end they still have not gained any [awakening]
energy. A thousand times you must remember my words of the previous
day?” [from the Saramgama Sitra): “As to principle, one all-at-once awak-
ens; one rides this awakening, and there is a complete melting away. But
phenomena are not all-at-once removed; [only] by a graduated sequence
are they exhausted.”?® Walking, standing, sitting, and lying down, you
absolutely must not forget this quotation.

[7.4: Answers the question about the great dharma’s not
yet being bright*™)

Beyond this there are various different sayings of the ancients—in no
case should you take [these updyas] as “real” [teachings]?'® However, you
must not take them as “unreal” either. If you become practiced over a long
period of time, spontaneously and secretly you will tally with your own

206. Takagi, 22a, at xiuxing f§1T inserts: “post-awakening” [f&1%].

207. Refers to the line I dare not forget your exhortation at the time we parted in Li's question
letter #7.2; Mujaku, 135, glosses gian wan jiqu gianri zhi yu T E L HUHT H Z 58 thus: “This is
the question letter’s exhortation at the time we parted. It is the four lines below” ["EFI LRI

2T AR BT A 2 SR 4B T SO A ).
208. Siramgama Satra: TG . SerEOREY . ZARMHBR . IREETE . (T945.19.155a8—9).
209. Mujaku, 136: 5P B & RIEARH 2 .

210. Mujaku, 136, glosses bu ke yi wei shi NA] LU B thus: “As updyas the ancients bequeath
a single line or a single saying, and therefore these should not be taken as ‘real’ teachings.
However, the gate of updyas has a variety of sequences of ideas and intentionalities, and, if
you do not rely on them, then you have no other clues for entering awakening. Therefore,
you also should not consider them to be ‘unreal constructs’” [ F 5 77 {f 5 —f) —FEHUAN AT
B BRI TT (M B R AR I SO R AR (A B O T B R 2.
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original mind. There is no need separately to seek out something superior
and out-of-the-ordinary [like “the great dharma’s becoming bright” and

your “responding to karmic abilities of beings without obstruction”]."

In the past Preceptor Shuilao, when [in the mountains] looking for
a wisteria [branch to make into a walking stick], asked Mazu: “What
was the patriarchal master Bodhidharma’s intention in coming from
the West?” Mazu said: “Draw near, and I will tell you.” Shuilao then
drew near, and Mazu, blocking him at the chest, pushed him down
with one shove. Shuilao without thinking got back up and, clapping
his hands, gave out “the great laugh.” Mazu said: “What principle did
you see that you laugh like that?” Shuilao said: “The immeasurable
meanings of the thousands upon thousands of dharma teachings—
today on the tip of a single hair I understand the source of all of them.”
Mazu paid him no heed [i.e., did not certify his great awakening].*?

Xuefeng, knowing that Gushan’s karmic conditioning was ripe,?" one
day suddenly seized him by the collar and said: “What is this?” Gushan,
his doubts dissolved, awakened. But his mind of awakening immedi-
ately disappeared. All he did was, with a slight smile, raise his arms
and wave them about.”* Xuefeng said: “Are you setting up [the concept
of] a principle?” Gushan again waved his arms, saying: “Preceptor, you
know there’s no such thing as principle!” Xuefeng immediately left off.

Chan Master Mengshan Daoming was chasing after Postulant Lu
[i.e., the sixth patriarch Huineng].?® When they got as far as the

211. Mujaku, 136, glosses bie qiu shusheng gite 5ISK7B5 2747 thus: “You should not separately
seek out something unusual like the great dharma’s becoming bright. In all cases that is

incorrect” [ FIANA] BISR RIE S Bl 2 B RHIER I B B A2 4.

212. Mujaku, 136, glosses Mazu bian bu guan ta Bt ANE At thus: “and did not certify his
greatawakening” [JFANat B it K15, See Jingde chuandeng lu S F2{#15 %, T2076.51.262c8-1.
213. Jingde chuandeng lu FIEEREEE, T2076.51.3512216.

214. Mujaku, 136, glosses yaoye ¥ 8, by citing Fozu tongji #tH#i4L: “Hufan. ... one day
showed illness. He sat straight and raised his arms and waved them about, warning everyone
not to be noisy. At the time of transmigrating he said: ‘The Buddha has arrived!” He ordered
everyone to recite nembutsu and quickly departed. His age was ninety-six” [E%.... —H
R WAL ATHER . MRAGE . BREHER . SREWHERKRE . FTN.
(T2035.49.282a14-18).

215. Jingde chuandeng lu = TEEEHE, T2076.51.232a118.
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Dayu Mountain Range [on the border of Jiangxi and Guangdong,
Daoming] snatched at the robe and bowl. Mr. Lu flung them on top
of a stone, saying: “This robe is the seal of faith [of the transmis-
sion of the dharma, i.e., proof that the master has transmitted the
dharma to the disciple]—is it something we should fight over with
brute force? If you want it, then take it.” Daoming made no move
to pick it up and then said: “I am seeking the dharma—it’s not
for the sake of the robe and bowl. Please, Postulant, instruct me!”
Mr. Lu said: “Not thinking of good and not thinking of bad: at just
such a moment, what is your original face?” Daoming right then
had a great awakening. With sweat pouring from his entire body
and tears streaming down his face, he bowed and said: “Beyond
the speech with a hidden meaning that you just uttered,?® is there
still another meaning?” Mr. Lu said: “What I just spoke for you
now has no hidden meaning. If you do a reverse-illumination of
your [original] face, the hidden meaning will be right at your side.
If T were to speak of it, then it couldn’t be taken as the true hidden

meaning.?V

When the three stories of these three honored monks are compared to
your experience of “in ‘the single laugh’ released from doubt,” is it supe-
rior or inferior? Please try to judge for yourself.?”® Did your [experience]
have any separate unusual principle?®® If it does have such a separate
thing, then it seems that, on the contrary, you didn’t achieve release from
doubt [in “the single laugh”].

216. Mujaku, 138, glosses mi yu %3 thus: “Refers to the line not thinking of good . . . original

face?” [EFIAEE T RAACM B Z7E).

217. Liu zu dashi fabao tan jing 75 KRIEEHEAS, T2008.48.349b24-28; Jingde chuandeng
lu SHEERE SR, T2076.51.232a10-14.

218. Mujaku, 139, glosses ging zi duan kan & BB thus: “This is a response . . . to the line
spontaneously and secretly tally with your own original mind [#7.4]” [QEIJE ... HREEKRZA
LR EE].

219. Mujaku, 139, glosses bie you gite daoli me HIHZFFHEFE thus: “The meaning is: if
these three gong'ans are one with what you apprehended, then all the gong’ans should
naturally be one with it. Therefore, if for a long time you nurture entrance into awaken-
ing, then all the different stories will be clarified within your own awakening” [T.FI 5 Ilb
“HIARFHRAZBRE—BA— AR BRI —BAARBEENENERNERE
TEHE ).
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[7.5: Answers the question about having obstruction
in leading beings**™

Just worry about becoming a buddha—don’t worry about not being able to speak
dharma like a buddha. From ancient times people who have attained the Way,
once they themselves have enough, take their own surplus®' to respond to kar-
mic abilities and lead beings. They are like a mirror on a mirror-stand, or a bright
pearl in the palm—if a Central Asian barbarian comes, they reflect a Central
Asian barbarian; and, if a Han Chinese comes, they reflect a Han Chinese. It's
not a matter of [effortfully] concentrating mind. If one were to [effortfully] con-

centrate mind, there would exist a “real” dharma to give to people.??

[7.6: Connects to the above fwo sections**)

If you want to have the great dharma be bright, and to respond to karmic abil-
ities without stagnation, “do just as you were doing before.”?** It is not neces-
sary to ask other people questions [about whether your own great dharma
is bright or not yet bright].?”® After some time you yourself will nod with
understanding.

[7.7: Summing up: Dahui enjoins Li a second time**°]

The words [from the Saramgama Sitra] that I mentioned to you face to
face at the time of our parting—please write them as an inscription at the
right of your seat. Beyond this there is nothing else to say. Even if there

220. Mujaku, 139: T B & EREA B M.

221. Mujaku, 140, glosses tui ji zhi yu T Z % thus: “The yu [surplus left over] is the key
word. It is like a wealthy family’s taking the surplus left over to benefit the poor—it doesn’t

decrease their foundation” [\ F & FAR 015 KA R AR A ).

222. Mujaku, 140, glosses you shi fa yu ren yi HEHIEEL AR thus: “If there were a ‘real
dharma given to people, it would necessarily be a false dharma. Also, the word real is a
response to the previous the different sayings [of the ancients|—in no case should you take them

as real [#7.4]" [SEE G HIRE W2 B0A M N FIERT 25 5 A& A LUS H).
223. Mujaku, 140: Z575 B4 £ B

224. Mujaku, 140, glosses reng jiu /7% thus: “You must stop the seeking mind and have
nothing-to-do. The meaning is: you should nurture” [£\FIZEHCR O £ 405 H R &)

225. Mujaku, 140, glosses bu bi wen ren LRI A thus: “The meaning is: even though this
matter does not preclude asking people questions, it's not something that can be finished by
asking questions of people, and so questioning is not necessary” [F St F BN 7RG AR IERT
NAL T BB AR ).

226. Mujaku, 141: 55 -CEARAE FHIE.
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were something more to say, for you at your stage, it’s all idle talk. Too
much kudzu-verbiage! Let’s temporarily shelve these matters.

8. Continued [Second Letter in Reply to Participant
in Determining Governmental Matters Li] (Question

Letter Attached)

[Li’s Question Letter]

[Commentary: Hyesim says, “The main purport of this letter is for Li to pres-
ent his enlightenment.”” This question letter and Dahui’s reply letter date to
Shaoxing 5/1135. Pre-exile letters.]

[QL 8.1: Lz narrates the personal experience he has gained**®

Recently I received your reply letter with your instruction, and I com-
pletely understand its deep purport. My personal experience extends to
three things. 1. Events have no “going against me” or “going in my direc-
tion”—I respond according to conditions, and no residue [of events] is
left in my heart.?” 2. When habit-energy from my past lives is dense,
even without adding on an attempt to eliminate it, all by itself it light-
ens. 3. The cases of the ancients, about which in the past I was in the
dark, once in a while I temporarily can see them. This is not false talk
on my part [that is aimed at deceiving you and first deceives myself**].

[QL 8.2: Relates that the previous question did
not involve separately seeking out (something superior
and out-of-the-ordinary)]*

My saying in a previous letter that “the great dharma is not yet bright”
was because I was worried about being satisfied with getting a little

227. Hyesim, 43: Jk K5 2 7M.
228. Mujaku, 141: 55— BB,

229. Mujaku, 141, glosses bu liu xiong zhong B thus: “At present towards sense
objects that go against me or go in my direction I have no grasping attachments” [4- I

HEFTEE ).

230. Mujaku, 141, glosses fei zi mei zhe IEH BT thus: “Zi mei means false talk. With false
talk aimed at deceiving others, one first deceives oneself” [AEl H BRiE B ZRE AR

HEBHD)
231. Mujaku, 142: 55 ZBEALHTAE BISK.
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bit?*>—[as Mencius says] one should “extend and strengthen.””* How
could I possibly be separately seeking out a superior [and out-of-the-
ordinary] understanding?

(QL 8.3: Li comprehends that phenomena are
not all-at-once removed®*]

Purifying and eliminating [the defilements] in the present flow [i.e., step-
by-step practice], in principle, is not non-existent. How could I dare not
inscribe [the Stiramgama Sitra quotation] and wear it [constantly] at my
waist-belt?

[8. Dahui’s Reply Letter]

[Commentary: Mujaku says, “The main idea of this letter is again to show the
nurturing of the sagely embryo.” This letter dates to Shaoxing 5/1135. Pre-
exile letter.]

[8.1: Dakhui sends his regards™*°]

After receiving your letter, my esteem for you has increased more and
more. In recent days, in responding to conditions [in the midst of daily
activities], are you bold and unconstrained? Are you free and able to act
as you wish? In the four postures [of walking, standing, sitting, and lying
down] you aren’t overcome by the defilements, are you? Are you able to
make the two extremes of waking and sleeping a single thusness»?* In the
state of “doing just as you were doing before,” are you free of any feelings
of being caught up by things? You're not carrying on in the mindset of

232. Mujaku, 142, glosses de shao wei zu 5/ 5% J& thus: “Remaining in the state of awaken-
ing without exhausting the inexhaustible dharma teachings” [ F1 8 1 f& A58 35 VA ).

233. Mencius, Gongsun Chou shang A H L.
234. Mujaku, 142: 55 = Bt SE S JRIHRR.

235. Mujaku, 142: KESORERERE.

236. Mujaku, 142: 55— BB

237. Mujaku, 143, glosses wumei er bian yi ru fou FEHE — 815 — 7 by citing Saramgama
Siitra, T945.19.151b29—c1.
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samsara, are you? “Just exhaust ‘common’ delusive thought—there is no
separate ‘noble’ understanding.”**®

[8.2: Encourages the nurturing of the sagely embryo®°]

You already with “the single laugh” have opened up the true eye, and the
state of being [of the common-person realm—misfortune-fortune, sick-
ness-health, and so forth]—has all-at-once disappeared.’® Gaining [awak-
ening] energy or not gaining [awakening] energy—the person drinking
water knows for himself whether it is cold or warm. Thus, in the midst
of daily activities, you should rely on the words of the Golden-faced Old
Master: “Scrape out the main substance [of greed, anger, and stupidity];
eliminate the auxiliary causes [such as the five forbidden pungent foods];
and go against karma in the present [such as killing, stealing, and licen-
tiousness].”*! This [gradual practice] is the awakened fellow’s true updya
in the midst of no upayas, true practice and realization in the midst of
no practice and realization, and true seizing and discarding in the midst
of no seizing and discarding.’** An ancient said: “When the skin com-
pletely comes off, only the one true fruit/reality remains.”?* Also, “when

238. Wansong laoren pingchang tiantong jue heshang song gu congrong an lu S a2 NFEERE
BRI RE S IE A EER, T2004.48.228c1-2.

239. Mujaku, 143: £ _EEERRR.

240. Mujaku, 144, glosses xiaoxi dun wang 15 BT thus: “The state of being of the common-
person realm suddenly extinguished.... The state of being of humans is birth-death,
misfortune-fortune, illness-health, and so forth” [[TLE JLRIEFIHEZIE. ... BEAZ
THREE AR 55 ).

241. Siiramgama Sttra: “What are the three types of gradualness? The first is practice—it
eliminates the auxiliary causes. The second is true practice—it scrapes out the main sub-
stance. The third is increase-and-advance—it goes against the activated karma” [Z= 174
BRI . —FBE . RENE. CEAEE. SIHER. ZFEE, BHEHE.
(T945.19.141b277-29). Hyesim, 43: “The main substance is greed, anger, and stupidity. The
supplementary causes are the five forbidden pungent roots [such as leek, scallion, garlic,
onion, and ginger]. Karma in the present is killing, stealing, and licentiousness” [IE{4:

BB R T R SR B ).

242. Mujaku, 145, glosses wu qu she zhong MEHUET thus: “Bodhi [awakening] should be
seized, and the klesas [defilements] should be discarded, but, within true principle, there is
no this matter. Therefore, we say no seizing and discarding” [ 8E1ZHE A BUE TS AT & 8 B3
P S ]

243. Mujaku, 145, cites a saying of Chan Master Lizhou Yaoshan Weiyan {2 /1 4 1| Hf (i 18R
(745-828) in Wu deng hui yuan TLEEE IT (CBETA, X80, no. 1565, p. 109, a19-b8 // Z 2B:n,
p- 82, a10-bs // R138, p. 163, a10-bs).
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the manifold boughs of the sandalwood tree completely come off, there
is only true sandalwood.”*** This is the highest purport of going against
karma in the present, eliminating the supplementary causes, and scraping
out the main substance [of the defilements]. Give it a try—think about it.

[8.3: Conclusion®™]

Talking in this way to one with the standing of a fellow who has awakened
to this matter is very much like a fan in December.?* But I fear that in the
South [where you are?”] cold and warmth are still variable,?*® and so a fan
like this can’t be dispensed with.?* Ha! Hal

9. In Reply to Supervising Secretary
Jiang (Shaoming)
[Commentary: Mujaku says, “The main idea of this letter is to urge getting close

to a good friend so you can admire his style of virtue.”?>® This letter dates to
Shaoxing 5/1135 when Dahui was forty-seven.”' Pre-exile letter.]

244. Mujaku, 145: “T have not yet found the source for this saying” [ILFEARFE T H].
245. Mujaku, 145: 55 = B4
246. Mujaku, 145, glosses layue shanzi f§l A JiF thus: “Useless” [\ 4 F &)

247. Mujaku, 145, glosses nan di F#fl thus: “Participant in Determining Governmental
Matters Li at the time was in Quannan [in Fujian], and so Dahui says in the South” [[{.F14%

SRR B HE HE ).

248. Mujaku, 146, glosses han xuan bu chang FEHE AN thus: “Dahui fears that Li has not yet
attained a pure oneness [in his practice]. Though Participant in Determining Governmental
Matters Li himself says “no residue is left in my heart” [i.e., I have no grasping-attachment
toward sense objects], Dahui still encourages him in this manner. It can be said that the
Master’s compassion is very profound” [ EIBARGA— MM AEZ 2B E S MR
SR b A AR P FR VR .

249. Mujaku, 146, glosses ye shao bu de #/0/"5 thus: “On those occasions when you are
hot, you can again use this fan. Cold is a metaphor for awakening; warm is a metaphor for the
rising of habit-energies [from past lives]. When you are enjoying coolness on New Year’s Eve
in Guangnan, even though it's December in the South, you can again use the fan” [[{.F5L

IRFAEBART 15 I B -t JE LU B TR b T R 3 0 g e P 1 ot U i e B A T8 A s ).
250. Mujaku, 146: X B BB K AT 5% H R .

251. The dating is according to Lii and Wu, 35. Jiang has no biography in Song History. Hucker,
133: “Supervising Secretary (jishizhong %55 H1) refers to “officials normally charged to moni-
tor the flow of documents to and from the throne, to return for revision any documents
considered improper in form or substance, to check on the implementation of imperial
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[9.1: Dahui praises and advises Jiang™?)

A lifetime of a hundred years’ duration—how many can there be? You
began as a humble scholar and have served successively in high official
positions. You are someone who has received first-class good fortune in
the world. You are capable of knowing shame, and you have turned your
mind towards the Way, studying the supramundane dharma of gaining
release from samsara. Also, you are someone who is in a first-class advan-
tageous position in the world. You must by all means pull yourself together
and have a thick hide?>—you must not accept the directives of others.?>*
If on your own you comprehend your “birth year” and “astrological sign”
[i.e., your original allotment*>*] and make clear to yourself just where you're
standing, then in both the mundane and the supramundane you will be a
great person who has finished.

l9.2: Taking joy in being close to a good friend™°)

I am informed that day after day you are talking about the Way with the
Participant in Determining Governmental Matters [i.e., Li Hanlao, aka Li
Bing, of letters #7-8]. Splendid! Splendid! This gentleman has stopped the
mind that rushes about seeking,?” and has attained a severing of the path
of verbalization and the extinguishing of the state having mental objects.
Concerning the various contrasting [updya-Jroads [i.e., the thousands of

orders, to criticize and propose imperial policies, and sometimes to assist in keeping the
Imperial Diary.”

252. Mujaku, 147: F— BT ENE.

253. Mujaku, 147, glosses lengque mianpi Y2 #[H FZ thus: “Cut off affect and have an iron
face” [[EEIAE N\ fE M $ETH ). Korean Anonymous, 126, glosses the phrase thus: “It is not
merely not accepting the instructions of perverse teachers and directly lifting up the original
allotment, but also not relying on receiving through transmission” [E{EANSZ AliFE 7~ H 22

AR TAMBE 2 1)

254. Mujaku, 148, glosses chapai ZZHF thus: “Means commands of perverse teachers” [{&\F1 & 45
AlEHER].

255. Mujaku, 148, glosses benming yuanchen Z i LR thus: “Benming is the year of one’s
birth; yuanchen is the astrological sign of one’s birth year. They are to be taken as meta-
phors for one’s own original allotment” [T FIZR iy B &AL IC R & R A 2R BLIR H
[m¥ 30

256. Mujaku, 149: 3B B =EHITE K.

257. Zhenzhou Linji Huizhao chanshi yulu SEMIEGEFER FEAHAT 358, T1985.47.497b7-8.
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different sayings of the ancients*®], he has looked closely at the “foothold”
of the ancients, without being ensnared by the sayings used as upayas by the
ancients. This is how he [i.e., Li Hanlao] is now—I see this, and that’s why I
haven’t said another word to him. I was afraid it would appear [ was taking
him for a dimwit. I am waiting for him in the future to want to have a talk
with me, and then for the first time we will put our eyebrows together up
close and have a discussion. It’s not that we've ended it as it stands. If a stu-
dent of the Way has not yet stopped the mind that rushes around seeking,
even if he and I were to put our eyebrows together and have a discussion,
[he would still be seeking answers of me and so] of what benefit would it
be? That would be no more than “a crazy person running around outside
the pale.”®’ An ancient said: “Getting close to a good person is like walk-
ing around in the fog. Although your clothes are never soaking wet, from
time to time they do get damp.”*® Just talk with Participant in Determining
Governmental Matters [Li]. I very much pray you will do so.

[9.3: One should not make strained interpretations of
the old standards®®'

You should not take the sayings passed down by the ancients and casually
poke and pry into them. For instance, when the Great Teacher Hongzhou
Ma encountered Preceptor Huairang, [Huairang] spoke dharma: “For
instance, when an ox is drawing a cart and the cart doesn't go, is it right
to hit the cart or is it right to hit the ox?”?%* Master Ma, upon hearing this,
knew immediately what he was driving at. The few lines of this saying—
all the masters of the various regions give dharma talks on them that are
startling like thunder and bolts of lightning,?®* inexhaustible like clouds

258. Takagi, 25b, at chabie yi lu 2 JII5%#% inserts: “the thousands of different sayings of the
ancients” [ A B A T2 & 7).

259. Mujaku, 150: “Even though Dahui is speaking of Li Bing [i.e., Li Hanlao], he is indi-
rectly exposing Supervising Secretary Jiang” [[8\FI S 2R 5 T4 ). Mujaku, 514, for
the source of the simile cites Preceptor Baozhi’s Verses on the Twelve Hours (Baozhi heshang
shier shi song B s A1 T ZFF2H) in Jingde chuandeng lu S EBIE SR, T2076.51.450a17-b1s.
260. Guishan jingce zhu VBT (CBETA, X063, no. 1239, p. 228, b1 // Z 216, p. 146, bio
// Ru, p. 291, bio).

261. Mujaku, 150: 5 = B ANATELE & HIL.

262. Jingde chuandeng lu St EEREEE, T2076.51.240c23-24.

263. Mujaku, 151, glosses ru lei ru ting 417 4122 thus: “By their strange and sublime wording
they startle people like thunder and bolts of lightning” [\ FI % & Wb A1) A 4 2Z).
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and rain,’ but they haven’t understood it. It's just preposterous verbiage
and strained exegeses of the words. Actually, your smug exegesis [of the
old case] at the end of the letter you [i.e., Supervising Secretary Jiang] wrote

to [my student] Zhoufeng?®

—when [ read it I couldn’t help letting loose
a huge laugh.?*® You should be listed in the same criminal indictment as
[those teachers] who say, “It's Tathdgata Chan!” or “It’s Patriarchal Chan!"—

and exiled to the same locale!

[9.4: Dahui prohibits the composing of verses™’)

I carefully scanned the verse you sent—it was superior to the two verses
of a previous day. But from now on you should stop this sort of thing.
Making one verse after another—will there ever come a time when there
will be an end to it? Imitate Participant in Determining Governmental
Matters [Li Hanlao]—how is it that he doesn’t compose verses? Why
doesn’t he compose even a single word? It is just that those who know the
rules are cautious. [Li] does occasionally [compose a verse that] reveals a
little, and naturally it scratches the place where I itch. As [Li’s] verse on
an image [of Sakyamuni’s] descent from the mountain says, “Wherever
he encountered people, he confronted deceptive words head on.”?*® This
saying could serve as medicinal eyedrops for Chan monks!**° You'll see

264. Mujaku, 151, glosses ru yun ru yu WIEUIF thus: “Their eloquence is inexhaustible, like
clouds or a downpour of rain [F FI A 55 Q1 E U ).

265. Chan Master Zhoufeng Qinglao 122 B £ 18, one of Dahui’s ninety-four dharma suc-
cessors, appears in Xu chuandeng lu S & #%, T2077.51.685016. Mujaku, 152, glosses shu wei
duzhuan jiezhu AT EEVE thus: “Supervising Secretary Jiang wrote a letter to Zhoufeng.
At the end of this letter Supervising Secretary Jiang gave an exegesis of an old-standard story”

LA 1E B H R VT AR SR o AR 4],

266. Mujaku, 153, glosses bu jue jue dao B 4% {#] thus: “Your exegesis was irrelevant, and so
I gave out a great laugh” [ FI TR SRS 4).

267. Mujaku, 153: 550U Bz il IEVERH.

268. This verse is presumably one that Li Hanlao inscribed on a painting of Sakyamuni’s com-
ing out the mountains after six years of asceticism. This pictorial subject, only implied in clas-
sical Buddhist texts and Chan transmission records, emerged within Chan during the Song
dynasty. See Gregory Levine and Yukio Lippit, Awakenings: Zen Figure Painting in Medieval Japan
(New York: Japan Society, 2007), 42. The verse appears as the third in a set of four verses in the
Shending Yunwai Ze chanshi yulu Fiih ESNERTFES: (CBETA, ]33, no. B280, p. 294, ay-8).

269. Mujaku, 154, glosses dian yan yao BilRZE thus: “If you put drops of eye-medicine in
the eyes, the eyes can see clearly. The words of this verse can open peoples’ eye of the Way,
and, therefore, it is a metaphor for medicinal eyedrops” [ EIAR 2585 2 AR HIIFRHR H 43 B4
W HAERERER AR AL BEIR ZE ).
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for yourself one of these days.?”® There is no need for me to annotate it
to death.?”!

[9.5: Conclusion®?]

I've recently gotten the impression that you have undergone a complete
change,”? and are expending a great deal of energy for the sake of this
matter. Therefore, carried away, I have written this letter at great length.?*

10. In Reply to Administrator of the Bureau
of Military Affairs Fu (Jishen)

[Commentary: Mujaku says, “The main idea of this letter is the teaching that
knowledge is empty-quiescent.””> This letter dates to Shaoxing 8/1138 when
Dahui was fifty.”’¢ Pre-exile letter.]

[10.1: Dahui allows an elucidation of dharma for Fu*"")

Your letter informs me that, since your early years you've been well
acquainted with having confidence in this Way, but that in your later years,

270. Mujaku, 154, glosses gong yi ri zi jian yi /2% H H H.22 thus: “Means that on another day,
after awakening, you will see for yourself the sublimity of Li Bing’s [i.e., Li Hanlao’s] verse”

FEEE A B 1ER B RERREL ).

271. Mujaku, 154, glosses bu bi shanseng zhupo ye U0 L {EIEEH thus: “Means that one of
these days you will come to understand it on your own and won’t wait upon my exegesis of

it [F 1 H 2 B S TR E ).
272. Mujaku, 154: 55 FLECAS.
2773. Takagi, 27a, at gaibian I3 inserts: “changed old habit-energy” [V ).

274. Mujaku, 154, glosses gu zuo ci shu #{ELE thus: “Note: These words imply that this
letter is not an answer letter. I think the word answer in the title is a mistake. Also, the
talk at the beginning of the letter is not the talk of an answer letter. ... It's not a matter
of Supervising Secretary Jiang's presenting a letter consisting of proper questions about
the Way. . .. Therefore, Dahui in a leisurely manner writes this letter urging and encourag-
ing him—it’s not an answer letter for Jiang’s sake” [ EI#Z I FE I H A HEE FRGHE

R EEEZEN. . BIHIAFEEMEE. . MAERAESYNIERZ EEH).
275. Mujaku, 154: KB AERIRER.

276. The dating is according to Lii and W, 37. For a biographical entry for Fu Zhirou & B
Z (zi Jishen Z=H), see Song History, 375 (16.2960-61). Fu was the grandson of the Northern
Song Grand Councilor (zaixiang S24H) Fu Bizhi & #.Z. Hucker, 436: “Bureau of Military
Affairs [shumi yuan fRZ5E] was “the paramount central government agency in control of
the state’s military forces.”

277. Mujaku, 156: 5 —ECFFRR.
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“blocked by knowledge,” you have not had a single experience of awaken-
ing and want to come to know upayas for embodying the Way from dawn
to dusk. Since I accept your extreme sincerity, I dare not stand by as an out-
sider. To rely on your confession in order to render a verdict on the case, a
little kudzu-verbiage [is called for; i.e., the dharma talk below?®].

[10.2: Dahui censures the “blocked-by-knowledge”
viewpoint’)

The “knowledge” that has “blocked” the Way for you—it’s just this very
seeking for awakening. What other “knowledge” could there be that serves
as a “blockage” for you? In the final analysis, what is it that you are calling
“knowledge”? Where does this “knowledge” come from? And who is the
one who is being “blocked”? Just this single line of yours [i.e., “in my later
years, blocked by knowledge, I have not had a single experience of awaken-
ing”*°] harbors three upside-down viewpoints: 1. You yourself saying that
you are blocked by knowledge [i.e., you yourself have created the knowledge
that you yourself are blocked by?!]. 2. You yourself saying that you are not
yet awakened and thus have been satisfied with being a deluded person
[i.e., you keep yourself stagnating in non-awakening].?®? 3. On top of that,
in the midst of delusion you are assuming a posture of waiting for awaken-
ing [i.e., you yourself have created the delusion, but you yourself are wait-
ing for awakening®?]. It’s just these three upside-down viewpoints that are

278. Mujaku, 157, glosses geteng shaoxu & Ji/D#T thus: “Means the dharma talk in the text
below” [F N 3CEtiZ).

279. Mujaku, 157: % B E B DU R,

280. Mujaku, 157, glosses ci yi ju lt—7] thus: “Refers to the line in my later years, blocked by
knowledge, I have not had a single experience of awakening” [F8HR F B AR ARE — BB
ZEE).

281. Mujaku, 157, glosses zi yan wei zhijie yun yun B 5 B AI# = = thus: “The significance of
the word yourselfis grave. It means: you yourself created the knowledge, but you yourself are
blocked by it. How could this not be an upside-down viewpoint? Therefore, Dahui employs

the word yourself” [{\FI H 7 B H 5 & B & FAIRA B R 2 SRR AR E A).

282. Mujaku, 157, glosses zi yan wei wu yun yun B 5 ARG 2 thus: “This means: there is no
one blocking your awakening. You yourself go on stagnating in non-awakening. You yourself
are satisfied with being a deluded person. But you yourself say: ‘I am not yet awakened.” How
could this not be an upside-down viewpoint? Therefore, Dahui employs the word yourself”

VREE AR EE R B AMEL B BIER AR A SRR B EEESE A

283. Mujaku, 157, glosses geng zai mi zhong yun yun HIERH =2 thus: “Waiting for awak-
ening is delusion. You yourself create delusion, but you yourself wait for awakening. How
could this not be an upside-down viewpoint?” [EEIFFERRIER M HE(ERH A FFES
FEAEEHR).
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the basis of samsara. You absolutely must arrive at the state wherein not a
single thought arises. The mind of upside-down viewpoints will be severed,
and then you will come to know that there is no delusion to be annihilated,
no awakening to wait for, and no knowledge to be blocked by. The person
drinking water knows for himself whether it is cold or warm. After a long
while spontaneously you will not generate this [“blocked-by-knowledge”]
way of looking at things. Concerning the mind that has the ability to know
this is “knowledge”?**—see whether that can be “blocked”; concerning the
mind that has the ability to know this is “knowledge”—are there various sorts
[of mind, i.e., is there more than one mind]?**

[10.3: But the ancient worthies used knowledge without making
it into a blockage®™|

Those of great wisdom since ancient times have all taken “knowledge” as
their companion. They take “knowledge” as an updya. Making use of that
“knowledge” they dispense an evenhanded compassion, and making use
of that “knowledge” they perform buddha deeds. They are like the dragon
that has attained the habitat of his waters and the tiger that is at home in
the mountains [i.e., stabilized in the original allotment]. They never take
this [“knowledge”®’] as a source of worry—this is just because they are
able to know the place from which “knowledge” arises.?®® Once you realize

284. Mujaku, 158, glosses zhi zhijie de xin shang FAIELSL L thus: “As the eye can't see the
eye or the finger can’t point at the finger” [ 4IAR A FLAR 4nFEANFEHE).

285. Mujaku, 158, glosses you ru xuduo ban ye wu HUFFEZMIE thus: “The Jingde Era
Transmission of the Lamp Record Chan Master Yangshan Ji section says: ‘A monk asked: “Aside
from this beyond-the-norms, is there any other updya to enable students to attain awakening?”
The Master said: “Both there is another and there is not another will make your mind ill at ease.
What place are you from?” The monk replied: “I'm a man of Youzhou.” The Master said: “Do
you still long for that place?” The monk replied: “I constantly long for it.” The Master said: “That
place’s towers, groves, parks, people, and horses side by side—do your remembrances con-
sist of various kinds?” The monk replied: “When I arrive here, I have no point of view at all”’
[T2076.51.283c13-18] . . . This idea is identical to the one [in Dahuis words]” [\ F & REHk+—
MMUERATEE E 4 . BRICHESh . RBIE T ESZANBADLEE ., fE . BIERESTOR
Yo WORATERRA . BN . WTE . PR EBURT . HHE . ATH . BUREEMIENS
B MoRBREEF SR, e . KRR ARG . | BERER )

286. Mujaku, 158: 55 = B iy FEA FH AR B .

287. Mujaku, 158, glosses bu yi ci wei nao NELM & thus: “This refers to knowledge”
[EE L TR AR ).

288. Mujaku, 158, glosses ta shide zhijie qi chu AR IE thus: “They is those of great
wisdom since ancient times. The meaning is: they are able to know the place from which
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the place from which it arises, this “knowledge” becomes the site of libera-
tion [i.e., the site of the Buddha's awakening beneath the tree], the place
where you escape samsara. Since it is the site of liberation, the place where
you escape samsara, then any knowing or understanding as a thing-in-itself
is extinguished. Since knowing or understanding is extinguished, the one
who knows “knowledge” cannot but be extinguished. “Awakening,” “nir-
buddha-nature”—they cannot but be extinguished.
Beyond that what can you be “blocked by,” and beyond that where will you

seek “awakening”??® The old one Sakyamuni said: “Karmas arise from

” o«

vana,” “thusness,

” o«

mind. Therefore, it is said that mind is like an illusion. If you divorce
from these false discriminations, then all the rebirth paths disappear.”??
A monk asked Preceptor Dazhu: ““What sort of thing is great nirvana»’
Dazhu said: ‘Not creating the karma of samsara is great nirvana.” The
monk asked: “What sort of thing is the karma of samsara?’ Dazhu said:
‘Seeking great nirvana is the karma of samsara.””*! Also, an ancient said:
“If a student of the Way for a single thought-moment calculates [‘this is]
samsara,” he falls into the Way of Mara. To produce views for even a sin-
gle thought-moment is to fall into outsider Ways.”*? Also, the Vimalakirti
says: “The Maras take joy in samsara, but bodhisattvas, who are in the
midst of samsara, do not reject it. The followers of outsider Ways take joy
in the various views, but bodhisattvas, who are in the midst of views, are
unmoved by them.”?? These are precisely models of “taking knowledge
as a companion, taking knowledge as an upaya, making use of knowledge
to dispense an evenhanded compassion, and making use of knowledge to
perform buddha deeds.” It is just because they [i.e., the bodhisattvas] real-
ize that “the three incalculable aeons [of the bodhisattva path]” are empty,
that “samsara and nirvana” have [always] been quiescent.

that knowledge arises, and, therefore, they use the knowledge but are not used by the knowl-

edge” [ENFIh 5 1 1 RS2 -t A RE AR B OB 6 AN A RS AN BT (482,

289. Mujaku, 159, glosses geng you he wu ke zhang ... wuru B FPIAIE ... 1B thus:
“Can be blocked by and awakening both refer to the words of Administrator of the Bureau
of Military Affairs Fu (at the beginning of this letter)—Dahui demolishes them both” [/&
FIE ATk S TR B SR 5 (R ) T 2 ).

290. Da fangguang fo huayan jing, T279.10.235b23-25. The speaker is actually Samantabhadra
Bodhisattva.

291. Jingde chuandeng lu S TEEE SR, T2076.51.24721618.

292. Huangbo shan Duanji chanshi chuanxin fa yao 2 5E 11 ETRSEAT LA,
T2012A.48.381b22-23.

293. T475.14.544c8-10.
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[10.4: Fu has violated Dahui's directive to avoid
perverse teachings™*)

Having not yet reached this level, > you must not get drawn into the “ghost-
cave”?¢ by the nonsense preached by perverse teachers. Closing your eyes
[in the practice of sitting] will produce phantasmal thoughts.?”” In recent
times, as the Way of the patriarchs has declined, this [perverse] crew has
been burgeoning. It is truly “one blind person guiding a pack of blind peo-
ple, leading them by the hand into a pit of fire””*—one should have deep
pity for them. T hope you will stiffen your backbone [and not follow the
teachings of these perverse masters?®]. Don’t exhibit this sort of behavior
[i.e., the “silence-as-illumination” of closing the eyes]!** Those who exhibit

294. Mujaku, 162: 5V B3 4B ATA.

295. Mujaku, 162, glosses ji wei dao zhe ge tiandi BEARFERE HH#D thus: “Dahui has seen
through his attachment to ‘stillness iiber alles.” Therefore, there is this dharma talk, which

appears in the next letter” [\ F R BB B #R B #CH LA BT U0GE).

296. Mujaku, 162, cites Chi xiu Baizhang qginggui BUEH LIER: “Chan Master Fayun
Yuantong scolded people for closing their eyes in Zen sitting. He called it ‘the ghost-cave
of Black Mountain’” [{%Z BB AT LA H AL . FHRILIAE . ] (T2025.48.143a1-12).

297. Two passages from the Dahui Pujue chanshi yulu KEE 1 fizESk (from Dharma Talks
of Dahui and Letters of Dahui) expand on this Dahui theme. The first is: “Intently closing your
eyes and producing the appearance of death—they call this ‘sitting in stillness, contemplating
mind, silence-as-illumination.’ Furthermore, they take this perverse view to seduce the ignorant
mediocrities, saying: ‘If you get stillness for one day, that's one day’s gongfis.” Painful!” [—a] Ff]
JEAR . BOLERE . S ABL ORI . LA . ISR . e A . E
B—HIK. 8. | (Dahui Pujue chanshi fayu K EEBEATERE, Tig98A.47.895big—17).
The second passage is: “Some consider Chan to be lapsing into silence, doing cross-legged sit-
ting in the ‘ghost-cave of Black Mountain,” closing the eyes, calling it the ‘state of being [before
the appearance of] Bhisma-garjita-svara Buddha’ [i.e., the name of the very first buddha to
appear in this world] or ‘your face before your father and mother conceived you,” and call-
ing it ‘silence as constant illumination.” This type of party doesn’t seek sublime awakening.
They take awakening as falling into the secondary grade. They take awakening as duping
and intimidating people. They take awakening as something provisionally established [as an
upaya). Since they have never had an awakening, they don’t believe that awakening exists.” [&{,
DU S e . AR T RAE . FEEIR . S B TR BERAERFAE, . TREZ
BRTR R . AR . ULSEEE . ASRIDHE . DUBRVETES B . LUEAMGEA . DUER
B, HEEREE . IMMEETEIE . | (Letters of Dahui #58.4; T1998A.47.941c2-7).

298. Mujaku, 162, cites Jingde chuandeng lu S TEEIE #k, T2076.51.31216.

299. Mujaku, 162, glosses ying zhuo jiliang gu £ 42 H thus: “Means: not follow their

teachings” [ 5 /NbiE 1 2]

300. Mujaku, 162, glosses zhe ban qujiu #Ef% 27t thus: “The silence-as-illumination of clos-
ing the eyes” [BJE & IRJIEEAHE H1]. For qujiu 255, see Zhuangzi, Qiushui FkK.
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this sort of behavior,**! although they can temporarily restrain this smelly
skin bag of a body, they then [go on to] consider this to be the ultimate: but
their minds are still swirling about like wild horses.** Even if their minds
are temporarily “parked,” it’s like grass with a stone pressing down on
it—Dbefore you know it it's growing again. Wanting directly to seize unex-
celled awakening and arrive at the place of ultimate peace and joy—how
unreasonable is that! I also was once misled by this crew.**® If later I had
not encountered a true teacher [i.e., Yuanwu®*], I probably would have
spent my whole life in vain. Every time I reflect on this, I find it completely
intolerable. Because of this, I don’t stint on oral karma [in exposing false
teachers®”] and try my utmost to save people from this fraud. Right now
I am a person [like the ancient Qu Boyu] who still gradually is coming to

realize his mistakes.3°

[10.5: Dahui shows the exertion of mind in gongfu®"]

If you want to take the direct-and-quick path to comprehension, you must
obtain the explosive shattering of this single thought***—then you will bring
samsara to an end. That’s called “awakening.” But you absolutely must not
maintain your mind in a state of waiting for this shattering. If you maintain
your mind in the state of [waiting for] shattering, then the time of shattering
will never come in an eternity of aeons. Just take the mind of false thought
and upside-down viewpoints, the mind of reflection and discrimination, the

301 Mujaku, 162, glosses zuo zhe ban qujiu de {FIEALEHLE thus: “Refers to perverse teach-
ers and perverse students” [[E\FIFEABAHAIE ).

302. Mujaku, 163, glosses xinshi fenfei (L% 7€ thus: “Those for whom Zen sitting is the
ultimate are often like this” [T FIAA BT & LA 112]. For wild horses, see Zhuangzi,
Xiaoyaoyou 18 &,

303. Mujaku, 163, glosses wei ci liu suowu BILifiFT#% thus: “Haven't yet verified who this
master is” [TEIR AT B AT A

304. Mujaku, 163, glosses zhen shanzhishi 17 thus: “Means Yuanwu” [ F3H A 15 ).

305. Mujaku, 164, glosses bu xi kouye /N& [ 3 thus: “In exposing perverse teachers what
oral karma is there?” [\ I ARHH Al 1 3 2 th).

306. Mujaku, 164, glosses zhi fei #13E by citing Huainanzi, Yi yuan dao xun JEFF—JR
.
307. Mujaku, 164: S8 L E/R TR FL.

308. Mujaku, 164, glosses bo de yi po 11— thus: “ Explosive shattering of the single thought
is wonderful awakening” [#\Fl& IR E 10151 However, Hyesim, 47: “Single thought is
the huatou” [/&F 34 58]. It might be both.
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mind that loves living and hates death, the mind of knowing-seeing and
understanding, the mind that takes joy in stillness and loathes noisiness—
and all-at-once lay them aside! Precisely in the state where you have laid
them aside, keep an eye on the huatou:*® A monk asked Zhaozhou: “Does
even a dog have buddha-nature?” Zhou said: “Wu #.”*° This one word [wu
#%) is a weapon to dampen down a lot of bad knowing and bad awareness.

You must not produce an understanding [of wu # as the wu of
the polarity] there is [you ] /there is not [wu ).

You must not produce an understanding [of wu ] based on
reasoning.

You must not, during the operation of the mind sense-organ,
engage in reflection and conjecture [concerning wu J&].

You must not, during [actions such as] raising eyebrows or
winking eyes, allow the mind of calculation to stop on a single
point [such as wu J&].3"

309. Mujaku, 165, glosses zhi jiu anxia chu yun yun St4% N &2 2 thus: “In the state where
you have laid them aside does not mean keeping an eye on the things that are laid aside.
Having laid them aside here, you should keep an eye on the gong’an. For example, not think-
ing of good and not thinking of bad is what is laid aside. What is my original face is the huatou
you keep an eye on” [[E\FIi% T & IEFHE HIL FIEYHE T TR E AR BE WA R
FNEER T RADARE RS ATN B R A AR ).

310. Mujaku, 165, cites the Ming-dynasty compendium Tianyue mingkong ji 440525 52
by Bao Zongzhao fifi5%4: “Dahui, at the end of his Zheng fayan zang, picks up all the “ll-
nesses’ of the age. He knows that the great dharma is declining, and there is no alternative.
He teaches people to grasp their ordinary habitual knowledge, make it into a bundle, and
throw it at some other world. And after that they are only to probe the single phrase, the
tasteless huatou. This is the beginning of ‘raising the wu #& huatou.’ It really originated in
the Song dynasty” [KEAIEIER I 2 R ERRRE AR FEZ A S BN AT E
IR IS I B AGAE — LA A 7 B 57 IR R M — A B SEDRFR A S 50 B4R M TR U 2 1A
HALJAR ] (CBETA, J20, no. Bogy, p. 485, c19—22). This seems to be referring to the
“Instructions to the Assembly” (shizhong 7~R%%) at the end of Zheng fayan zang 1EZEHRTE
(CBETA, X067, no. 1309, p. 629, cu-p. 633, b22 // Z 2:23, p. 74, c9—p. 78, bi4 // Rus§, p.
148, a9—p. 155, b14).

311. One possible interpretation of yang mei shun mu 588 H (raising eyebrows, winking
eyes) places it in the context of daily activities (riyong H F). For instance, Dahui's Zheng
fayan zang IEVEARJE: “Getting taste from everyday activities, action, and behavior is to
make raising eyebrows, winking eyes, lifting of something to awareness, pulling up by the
ears into a burrow [i.e., a stereotyped or formulaic place of retreat]” [* H FEh#E i 2 )i
B . LI EREE SR A% . | (CBETA, X67, no. 1309, p. 630, a16-17 // Z
2:23, p. 75, a2—3 // Ru8, p. 149, a2—3). Another possible interpretation of yang mei shun
mu 15J8H% Hplaces it in the context of the Chan master’s “unreserved functioning of
the buddha-nature” (quanti zuoyong 2 &1EH). For instance, Yunmen Kuangzhen chanshi
guanglu EFTEEHATESR says: “The Master once said: ‘Snapping fingers, chuckling,
raising eyebrows, winking eyes, picking up the hammer, holding the flywhisk straight
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You must not make a “lifestyle” out of the word [wu #].>"?

Also, you must not remain confined to the tiny hidden-away closet
of nothing-to-do.>"

You must not, while raising [wu %), understand and “own” it.

You must not quote texts as proof [of wu F].>*

Just twenty-four hours a day, in all four postures [i.e., walking, standing, sit-
ting, and lying down] constantly rally the huatou to awareness, constantly lift
the huatou to awareness: Does even a dog have buddha-nature? “No [wu f&].”
Without leaving your round of daily activities, try to do gongfu in this way. In
short order®® you will understand for yourself.

up, or sketching a circle—all of these are fishing tools. Not two words of buddhadharma
have ever been spoken. If spoken, it would have been spraying shit and piss’” [AliFF K}
= o SRR AR AR B . BORTE A . BRI R . A TR EE . &
EHRIUR - ] (T1998.47.556a24-26). Mujaku, 166, glosses duogen #1R thus: “Duogen
means: the mind of calculation does not stop on a single point” [FRIRE & & B iFHE—E
th]. ZGK, 58-59.247 glosses duogen IR} thus: “The basic meaning is: in the final analy-
sis to stop at ‘this’ place, fixing your feet and not advancing” [REHEICIEE L « &% &F
HTEFE s EAREL T, )

312. Mujaku, 166, glosses xiang yulu shang zuo huoji [l 55 E I /ETE# thus: “From the say-
ings of the ancients to produce taste and fall in love with it” [SFI# AZEA] L H HEEK B
Tz M)

313. ZGK, 9.30, glosses wushi jia fEHH thus: “The jia F can also be ge [ or jia 7. In an
old commentary on the Kuya man lu ## £{€#% [a collection of Chan anecdotes dated 1263] we
find: “The ge ] can be jia ' or jia 7. All are colloquial language.’ In colloquial language,
there are many cases of usage for sound only without being restricted by the meanings of
the characters. A ge [l is a tiny hidden-away room or closet [RD/NX U &8\ g% Z|.
The phrase wushi jia #EHH should be translated as useless place [ Fi D i].” This exegesis
is confirmed by Jiatai pudeng lu FEFEIEER (1204): B RALIEMEFREZE . (CBETA, X79, no.
1559, P. 441, b24 /| Z 2B:10, p. 172, 16 [/ R137, p. 344, a16).

314. Pojo Chinul's (% BEK1EN; 158-1210) magnum opus, Excerpts from the Separately
Circulated Record of the Dharma Collection with Inserted Personal Notes (Popchip
pydrhaeng nok chiryo pydngip sagi 1558 HI1T 8k Z 06 AFAE) adds two more illnesses
to this list: “Moguja [Chinul] says: ‘This dharma talk [of Dahui] only makes known
eight types of illness. If we examine what he has said from beginning to end, there
are also the two illnesses of making [the mu #& huatou] into the mu & of true mu
E [i.e., true emptiness/zhen kong %5, an emptiness that does not go against won-
derful existence/miao you 7] and holding onto delusion while waiting for awak-
ening. Therefore, altogether there are ten illnesses’” [{/FFHE . ILiEEE. HE/\FH
o ERRETRET . B R ARRHESE T . AR . ] (Pojo sasang

yon’guwon, ed., Pojo chonsd, 163).

315. Mujaku, 168, glosses yue shi ri A+ H thus: “Means: very quickly achieve success. ... a
vernacular expression” [AFI B IGEM I, . . (375,
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[10.6: Mundane affairs do not hinder gongfu’'°]

Of the official matters of an enormous prefecture, none will constitute a hin-
drance for you. An ancient said: “Here I am the living mind of the patriarchal
masters—what thing is there that can detain it?”*" If one were to separate
oneself from the round of daily activities with some other aim in view, that
would be separating from waves to seek water, separating from metal uten-
sils to seek metal. The more you seek, the further away it will be.

11. Continued [Second Letter in Reply
to Administrator of the Bureau of Military
Affairs Ful

[Commentary: Hyesim says, “The main purport of this letter is putting forth
effort in the midst of noisiness.” Mujaku notes: “This letter and the next letter
form a back-and-forth exchange, so both date to Shaoxing 8/1138. This can
be argued for by the endings of the letters.”® Pre-exile letters.]

[11.1: Dahui rejoices and sends his regards*™]

In recent days, I have come to know that you have taken this matter into
your thoughts and that you are bravely and ferociously practicing zeal—
[your gongfu has been] a pure oneness without admixture.** I could not
help being happy to point of leaping about. Throughout the twenty-four
hours of the day are you able, amidst the extensive demands of your work,
to maintain correspondence [with this matter]? Have the two extremes of
waking and sleeping attained a single thusness?

316. Mujaku, 168: S5/S Bt A I Tk

317. Mujaku, 169, glosses wo zhe li shi huo de zushi yi F5i8 #H /2 1& IEAHATE thus: “The ancient
is Linji. ... Note: The Record of Linji doesn’t have this saying” [/ ABGE. . .. EIZERE Gk
ML 42 35). Mujaku, 169, glosses juzhi ta #JEUM thus: “Ta is that one person” [[EEIBE TR
— A1). Hyesim, 48: “Living patriarchal masters is the living phrase [i.e., the huatou]. The ta

character refers to this” [1% FEHAT & 5 A fll = F8 1t A1),

318. Mujaku, 169: B IE K5 = HAAEFEEEEFR/\FERERZ. Hyesim, 48:
XRKRERFTE ).

319. Mujaku, 169: 55— BZRE = 51,

320. Mujaku, 169, glosses zhunyi wu za #i— M4 thus: “Here means: your gongfu has been
one of pure effort” [4 & LR MHE /.04,
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[11.2: Reprimands Fu for liking “stillness tiber alles” ']

If that's not yet the case, you absolutely must not keep on getting sub-
merged in empty quiescence. An ancient called this the “lifestyle” of
the “ghost-home of Black Mountain.”*?? [If you do thus, then] for eternal
aeons into the future, there will never come a time when you will attain
liberation. The other day I received your letter,*”* and I was worried for
sure you were already addicted to the samadhi of “stillness iiber alles” [i.e.,
wallowing in the practice of sitting]. When I inquired of Mr. Zhige,*** I
came to know that situation was, in fact, as I expected [i.e., my worries
were confirmed]. In general, above-average gentlemen who have experi-
enced worldly affairs have been long stuck inside the contamination of
the defilements. When suddenly they are instructed by someone [i.e., a
perverse teacher] to do gongfu in a state of stillness and silence, unexpect-
edly they obtain a placidity in their breasts, and they immediately come to
mistakenly recognize this as ultimate peace and joy. Little do they imag-
ine that it is like using a stone to press down grass.*” Though they are
temporarily aware of cutting off the state of being [of the common-person
realm—misfortune-fortune, sickness-health, and so forth], what about
the root that remains? How could there ever come to be a time that they
realize [true] quietude?

321. Mujaku, 169: 5 Bt R IFEH.

322. Mujaku, 170, glosses heishan xia guijia huoji BT RKIERT thus: “‘Black
Mountain’ is the abode of kimnaras [celestial musicians at the court of Kubera, the god
of wealth]. Now it is called ‘ghost-cave,” but that isn’t much deviation. Also, it is encircled
by two iron mountains and is a dark place where ghosts dwell. It can also be called
the ‘ghost-cave of Black Mountain.” Thus, it compares perverse Chan’s attachment to
the taste of itty-bitty Chan to a cave-house” [[TAFI & 111 B AREE (& 418 P A5 A~ 22 38 S8
T2 L ) 2 ) L A 1 T R B 1L LT 3 L AT AR /MR B F “E 22). Mujaku also glosses
guijia huoji FRZ Gt thus: “Chewing up a small portion of theory-taste and coming to
love it deeply—this is called ‘lifestyle of a ghost-home’” [ EIE H /N FRIR TR 2 2
HEEE R K EE ]

323. Mujaku, 170, glosses zuo jie lai hui FEHZ2KEE thus: “The phrase lai hui refers to a let-
ter from Mr. Fu to Dahui. Although we don’t know exactly what was in this letter, from
the drift of the text we can deduce that Fu was wallowing in Zen sitting, and so Dahui
says: ‘1 am worried’” [ B & A% KEE 1 HE MR 5 DIUB 2 LI AL
FIFAREA).

324. Unknown.

325. Mujaku, 170, glosses si shi ya cao {LIf7BEE thus: “Using stillness to suppress noisiness”
AR U ]
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[11.3: Shows true quietude*)

If you want true quietude to manifest, you must, in the midst of blazing
arising-extinguishing [i.e., samsara], abruptly—in one bound—jump clear.
[If you do that,] without lifting a finger, you will churn long rivers into pre-
cious ghee and curds of fresh milk, and change the great earth into yellow
gold.’? At the critical moment, you will be free: to catch and to release,
to kill and to give life, to benefit others and to benefit the self. Whatever
you undertake, it will never go awry. Noble ones of the past called it the
“dharani gate of the inexhaustible treasury,” the “play-of-magical-powers
gate of the inexhaustible treasury,” the “wish-fulfilling liberation gate of
the inexhaustible treasury.”*?® How is this not the “special competence”**
of the true great person? However, it's not something that can forcibly be
created. It's nothing but the original allotment of my mind that's always been
there. I hope you will quickly throw yourself into it without reservation.**

[11.4: Relates in advance the post-awakening realm
and urges Fu on*']

I definitely look forward to this: a penetrating great awakening, a bright-
ness in your heart, like ten-thousand suns and moons, the worlds of the
ten directions in a single moment becoming bright, without the slightest
other thought—for the first time you will be joined to the ultimate. In
fact, you are capable of this. It will not be in just the arena of samsara that
you will gain energy! On another day, when you once again wield politi-
cal power, you'll make the emperor surpass the legendary sage-kings Yao
and Shun—it will be like pointing to something right in the palm of your
hand.?*

326. Mujaku, 170: 55 = BREIERUR.
327. Mujaku, 171, cites Zongjing lu =858k, T2016.48.769c27-770as.

328. For these three, Mujaku, 171172, cites: Da fangguang fo huayan jing K77 J& 5 B,
T279.10.107b18-19; T279.10.206¢16-18; and T279.10.8b27—28.

329. Mujaku, 172, cites the Zhou yi J& 5, Shang xi ci L AREE

330. Hogo, 97 and 341, n. 17, renders zhuo jingcai EFEHE thus: “Throw yourself into it
completely/without reservation” [A5UICFT5iAA T] and comments that Dahui often
demanded this.

331 Mujaku, 173: SV BCFHAUE R 55 5B .
332. Analects, Ba yi J\If.
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12. Continued [Third Letter in Reply
to Administrator of the Bureau of Military
Affairs Fu]

[Commentary: Hyesim says, “The main purport of this letter is similar to that
of the previous letter.”* This letter dates to Shaoxing 8/1138. Pre-exile letter.]

[12.1: Scolds Fu for acknowledging a link between “stillness
iiber alles” and beginners®**|

I am informed by your letter that “for a beginner to do a little stillness-
sitting gongfu is, in itself, a good thing.” Your letter also says: “I myself
would never dare erroneously evince the stillness-[iiber-alles| viewpoint.”
[Such words bring to my mind] the words of the Old Golden-faced Master:
“It’s like a person who first stops up his own ears, then gives out a great
shout, wanting other people to not hear it.”*** Truly, you're creating your
own problems! If the mind of samsara is not yet smashed,**® during the
twenty-four hours of daily activities you are like “a dead person whose soul
lingers on, unaware and unknowing.”*¥ Furthermore, do you actually have
leisure time to waste in pondering stillness/noisiness?* In the assembly
at the complete nirvana of the Buddha, Broad-Forehead the Butcher laid

333. Hyesim, 49: B RS AL
334. Mujaku, 175: 55— Bt M EFH 0%

335. Mujaku, 175, cites Saramgama Siitra: “Therefore, Ananda, if you continue to kill beings
while cultivating dhyana, it’s like a person who first stops up his own ears, then gives out a
great shout, wanting other people to not hear it. This is called wanting to conceal the obvi-
ous” [EHFTEAL NEEIEHIE S . BIEABERE . BB . &2 55
F&3EE - ] (945.T19.132a19—21). The commentary Shoulengyan yi shu zhu jing B 1% B BT
£ explains: “Stopping up the ears is cultivating dhyana. Great shout is performing killing.
Wanting other people to not hear it is making known obvious suffering. How could that not be
sad!” [ZEEMEH . WETR . RAMZE . BHlEZE . SR (T1799.39.913b15-16).
Mujaku also comments: “This simile is not easy to understand” [[£\El IL A Z) i)

336. Mujaku, 175, glosses shengsi xin wei po SV UARMH thus: “Dahui considers the smashing
of the mind of samsara to be the most important thing. This is not necessarily bound up
with Zen sitting” [\ F LV SR/ RS AT ZAN o H AL 1 A1),

337. Mujaku, 176, cites: Xuansha Shibei chanshi guanglu ZVPRT AT E Sk (CBETA, X73,
No. 1445, p. 15, by—12 // Z 2:31, p. 190, bg—14 // R126, p. 379, bg-14).

338. Mujaku, 176, glosses geng tao shen xian gongfu ... nao ye HafEP TR ... RHHL
thus: “The meaning is: from the outset he is but an unaware and unknowing dead fellow.

What leisure time is there for discussing his creating a stillness view or not creating a still-
ness view? It means that stillness view/non-stillness view should only be discussed vis-a-vis
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down his butcher’s knife and immediately became a buddha.*** That didn’t
come from gongfu in the midst of stillness [i.e., stillness-sitting]! And wasn’t
he a beginner? When you read this, you'll surely think that it couldn’t be
so. You'll have to make the excuse that he [i.e., Broad-Forehead the Butcher]
was the magical creation of an ancient buddha—and that people of the
present don’t have this power! If you hold such a viewpoint, then you have
no confidence [that your own mind is endowed with] the excellence [of the
awakened nature that is all-at-once completed in an instant**], and you'll be
content with being an inferior person. In this Chan gate of ours it matters
not a whit whether one is a beginner or an expert, whether one has been
practicing for a long time or awakened early on. If you want true stillness,
what’s necessary is the smashing of the mind of samsara. Even without
doing gongfu—if the mind of samsara is smashed—stillness will come of
its own accord. The stillness upaya [i.e., the practice of sitting] spoken of
by the earlier noble ones is solely for this [i.e., the smashing of the mind of
samsara].>* It's just that, during this “latter time” [i.e., after the complete
nirvana of the Buddha], the party of perverse teachers doesn’t understand
the former noble ones’ [exhortations to sit] were updya talk.>*

living persons. What useless gongfu means what leisure time. It means that to discuss stillness
view/non-stillness view vis-a-vis this sort of [dead] fellow is truly wearisome and of no ben-
efit whatsoever” [\ FI T LR 2 EEFZILE MM HIERF RAMER R SHRAATHA
AR T a2 LB LR 0 5 AR e 5 S AR T i L S 5 T M 7 4.

339. Da ban niepan jing KAEEELE, T375.12.722018-22.

340. Mujaku, 177, glosses bu xin zi shusheng /M7 B ¥k thus: “You will have no confidence
that your own mind is endowed with the excellence of the awakened nature that is all-at-once
completed in an instant” [T EANME B /OB RFBE A 2 &% 2 PR ).

341. Mujaku, 177, glosses xian sheng suoshuo ... zheng wei ci ye JEEEfTH ... &L
thus: “The stillness upaya is the Zen sitting contemplation practice of stillness. This still-
ness is an updya. It is not that stillness is the Way itself, and, therefore, precisely for the sake of
this refers to the smashing of the mind of samsara” [E\FIEEE /7 8 & 5 5 AL BT th AT
BRI T7 8 B U E B e R AR A0 OB,

342. Mujaku, 177, glosses zi ci moshi ... yu er HILA M ... 555 thus: “In the final analysis,
connects to the former noble ones’ being errorless. Upaya talk is discussions of Zen sitting.
[The party of perverse teachers] doesn’t understand that the [former noble ones] discussed
Zen sitting for the sake of the smashing of the mind of samsara. On the contrary, they grasp
onto Zen sitting in stillness as an ultimate. They are mistaken [ Fl 5% 7545 5% 88 M3 th 75
R AR A B A0 OB AL A AL R R S50 55 3% T ). The term moshi
Kt is a rendering of Sanskrit pascimakala (latter time), which refers to the time after the
Buddha’s complete nirvana.
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[12.2: Shows true gongfu’*]

If you have enough confidence in me,** in the state of noisiness [i.e., in
the state of your ordinary daily activity’*] make an attempt to keep your
eye on the huatou of “dog has no buddha-nature” [i.e., the huatou wu ).
Without getting into any discussion of awakening versus non-awakening,
just when your mind is in a hubbub,** merely try to rally [the huatou] to
awareness, lift [the huatou] to awareness. Are you aware of stillness [in
noisiness]?¥ Are you aware of gaining [awakening] energy? If you are
aware of gaining [awakening] energy, you must not let go [of the huatou].
When you want to do stillness-sitting,** simply light a stick of incense
and do stillness-sitting. When sitting, permit neither torpor nor rest-
lessness. Torpor and restlessness are things that the earlier noble ones
severely warned against. When you are doing stillness-sitting, the moment
you become aware of the appearance of these two illnesses, merely lift
to awareness the huatou of “dog has no buddha-nature.” Without exert-
ing any effort to push these two illnesses away, they will immediately set-
tle down in compliance. As the days and months pass, you will become
aware that saving on the expenditure of [gongfu] energy is none other than

343. Mujaku, 177: B _BURETETLR.

344. Mujaku, 177, glosses ruo xinde shanseng ji #{51%L 4 5 thus: “The word me reflects
back onto the above word perverse teachers. The meaning is: if you have confidence in the
perverse teachers, then it’s over, but, if you have confidence in what I say, then try out [my
suggestion] in the text below” [\ F1 %8 1L &%k _EARAT = (F ABAM A 15 1 3 AR T
W

345. Mujaku, 177, glosses xiang nao chu [A]f i thus: “This is ordinary [daily activity]. It
isn’t the word noisiness below. At present he is wallowing in ‘stillness iiber alles,” and there-
fore Dahui counters with in noisiness” [ E &5 AN N Z A5 RELEF U 5 17 FH
).

346. Mujaku, 178, for raorao 1 cites: Zhuangzi, Tiandao pian FIER.

347. Mujaku, 178, glosses hai jue jing ye wu FEFF I thus: “The stillness you get in the
state of noisiness is true stillness” [& EI AR BE FT 41715 2 5 HI| i)

348. Mujaku, 178, glosses yao jingzuo shi EFFALEF thus: “Refers to the effort of Zen sit-
ting. This matter is neither stillness nor noisiness. Previously Dahui scolded about stillness
and scolded his addiction to it as an ultimate. If you see the scolding and give your assent,
then you must not do stillness-sitting. But [such a prohibition] also constitutes an obstacle.
Therefore, Dahui permits: if you want to do stillness-sitting, do stillness-sitting. His teaching
the method of stillness-sitting is a response to karmic abilities” [ FI7RARHE Oy R L 3
JEBF SRR S I LB R 5T v R SR IR AN AT 4585 AL 2 TR e R EL A et
AR R AL 2 (AR AL Z TR B ).
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the state of gaining [awakening] energy. Even without doing gongfu in the
midst of stillness [i.e., even in the absence of stillness-sitting] just this [i.e.,
constantly lifting the wu #& to awareness®”] is gongfu!

[12.3: Cites Li Bing (i.e., Li Hanlao)
and matkes an anticipatory remark about Li
and Fu's meeting each other’™)

As for Participant in Determining Governmental Matters Li [letters #,—
#8], when we first met in Quannan [Quanzhou in Fujian] recently, he
heard me strongly criticize the perverse Chan of “silence-as-illumina-
tion” as blinding people’s eyes. At first he didn't care for this and was
half doubtful and half angry. But when he unexpectedly heard me recite
the huatou cypress tree in the garden,*! he suddenly smashed the pail of
black lacquer and with “the single laugh” understood everything.’>? He
believed [my criticism of perverse Chan was impartial®**}], and I started
to speak without reservation. I didn’t browbeat him in the least. [He
knew that my criticism of “silence-as-illumination” Chan] was not an
argument between me and other people. To me he repented [of his past
doubt and anger®*. This gentleman [i.e., Li Hanlao] right now is there
[in Quanzhou]. Please try to ask him whether or not [what I have said,
i.e., my criticism of the perverse Chan of “silence-as-illumination”] is
correct.

349. Mujaku, 179, glosses yi bu zhuo zuo jing zhong gongfu IR ANZE il -F T2k thus: “Constantly
lifting the word wu & to awareness—this is gongfu” [H H HEHI =750 & (2 TR ).

350. Mujaku, r79: 55 = Bt 5| 2506 H B IR AR,

351 Araki, 58, reads hua Ffias huatou FH5H. See Gu zunsu yulu T EfEEEHk (CBETA, X68,
n0. 1315, p. 77, b23—c4 // Z 2:23, p. 154, a15-b2 // Ru8, p. 307, ai5-b2).

352. See letter #7.1.

353. Mujaku, 179, glosses fang xin /i{F thus: “Participant in Determining Governmental

Matters Li believed Dahufs criticism of perverse Chan was impartial” [[§\F1 22 E 5 K&

HEABAERA ).

354. Mujaku, 180, glosses dui shanseng chanhui Bf11I {48 thus: “Li Bing [Li Hanlao] to
Dahui repented his past doubt and anger” [ &\ E 2= A i 1 HE75 ).
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[12.4: Points out a good friend to connect with*>)

Advanced Seat Daogian®*® has already gone to Futang [in Fujian].’¥ I don’t
know whether he has already arrived there. This fellow has practiced Chan
and experienced more than his share of bitter suffering—indeed, for more
than ten years he fell into “dried-up” Chan.’*® In recent years for the first
time he has attained the place of peace and joy. When you meet each other,
try to ask him what sort of gongfu he’s doing. “One who has roved about
inclines towards sympathy for the traveler.”*® I suspect he will surely
express his thoughts with extreme sincerity.

13. [Confidential] Auxiliary Note to Reply
to Participant in Determining Governmental
Matters Li (Hanlao) [Letters #7-8]

[Commentary: Hyesim says, “IThe main purport of this letter is to rescue
Administrator of the Bureau of Military Affairs Fu.”% Probably dates to
Shaoxing 8/1138.]

355. Mujaku, 180: SBPU B R/ E AL TMAE.

356. Mujaku, 180181, cites a biographical entry in Liandeng hui yao Hi# &2 (CBETA, X79,

no. 1557, p. 150, c16-p. 152, c9 // Z 2B:9, p. 357, bo-p. 359, b2 // R136, p. 713, bg—p. 717, b2).
Daogian was a dharma successor of Dahui.

357. Mujaku, 181, glosses Futang 1@/ thus: “This letter was written in Shaoxing 8/1138” [/
ElELRE IR

358. Mujaku, 181, glosses yi chang ... ru ku chan JNE ... A#H# thus: “’Dried-up’ Chan is
not necessarily limited to silence-as-illumination. Whatever inclines toward ‘dried-up-and-
dead’ Chan is called this. Enter into is fall into. This also applies to Administrator of the
Bureau of Military Affairs Fu” [ EASHEN AT L0 5 SR B FLIRAS 0 S AT Z A E PN
JT B Ha ],

359. This line is often quoted in Chan texts. The Nanshi Wenxiu chanshi yulu FEAH L
BT EES%: “The Master said: ‘One who has roved about inclines towards sympathy for the
traveler; one who loves his cups cherishes the person who is drunk’” [z . & £5{R T (k5
% . BEEMEEEA . | (CBETA, X71, no. 1422, p. 704, a4-5 /| Z 2:29, p. 191, d4-5 // Ri24,
p- 382, bg-3).

360. Hyesim, 50: K& KU E . Mujaku, 182, glosses bie zhi BIAR thus: “To Letter in Reply to
Participant in Determining Governmental Matters Li [letters #7—8] Dahui in addition composed
this ‘separate sheet’ as an auxiliary attachment. It discusses the matter of Administrator of
the Bureau of Military Affairs Fu and is relying on Li to employ an updya—to practice skill-in-
means for advancing Fu on the Chan path. Such is the Master’s great compassion. Therefore,
this word reply in the title Reply to Participant in Determining Governmental Matters Li relates
to the original letters Reply to Participant in Determining Governmental Matters. Because this
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[13.1: Raises the point that Mr. Fu is stagnating
in perverse Chan’®']

When Administrator of the Bureau of Military Affairs Fu [letters #10-12]
recently was in Sanqu [in Zhejiang], there was an occasion of his inquiring
about the Way by letter. Thereupon, in one instance I knocked out some
kudzu-verbiage [i.e., a reply letter] in which I had to “fall in with thieves”
[i.e., use updya-language] not a few times.**? But he is still stagnating in
“silence-as-illumination.” Surely he has been drawn into the “ghost-cave”
by perverse teachers! Now I have received another letter [from Mr. Fu],
and once again he is clinging to stillness-sitting as “good.” With this sort
of obsession, how will he be able to practice “Jingshan Monastery Chan”
[i.e., my sort of Chan]? This time, in the reply to his letter, I once again
engaged in bit-by-bit kudzu-verbiage, with no stinting on the [bad] oral
karma [accrued by talking about this matter*®®]. I was severe in rooting out
his abuses. But I don’t know whether he is willing to “turn his head around
and flip over his brain” [i.e., turn away from the perverse and revert to the
correct*®], and in the midst of daily activities keep his eye on the huatou. A
prior noble one said: “Even if you might break the precepts to the magni-
tude of Mt. Sumeru, you must not be ‘perfumed’ by even a single perverse
thought from these perverse teachers. If a mustard seed’s amount of it is
present in your consciousness, it’s like oil’s getting into flour—you’ll never
get it out.”*® This gentleman [Mr. Fu] is a case of this!

separate sheet is never mentioned in the [original] replies, and because this separate sheet is
on account of the letter that Administrator of the Bureau of Military Affairs Fu sent to Dahui,
the editor Huang Wenchang made the editorial decision to place it here” [ &2 2B HIIH/E
BEHIKEIZ 5 B R E HT2 LU AR R Ut B F 2B B P RESHAER
PERIARAS N BRI AT & M 5% 2 Flic S B S B R ).

361 Mujaku, 183: 55— B SR E AW,

362. Mujaku, 183, glosses luo cao bu shao ¥ %A/ thus: “Didn’t reside in the jade tower
or golden hall—for the sake of this person fell into the gate of secondary meaning [i.e., the
‘downward’ gate of differentiation, relying on upaya]” [[EFIAEEMEE BB ATEH %
).

363. Mujaku, 183, glosses bu xi kouye NME 12 thus: “This matter from the outset is inex-
pressible. Therefore, whoever wags his tongue to speak dharma is creating evil karma” [[T.F]

SR AL S R UL B S AR,

364. Hyesim, 50, glosses hui tou yun yun [E|H 2 = thus: “Turn away from the perverse and
revert to the correct” [[Ef[RIE].

365. Mujaku, 183: “I have not yet determined the source text of this saying” [ILEEARTE Fr ).
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[13.2: Encourages Li to employ “having matters
in common” with Fu’°]

If you meet with Mr. Fu, make an attempt to get a look at the kudzu-
verbiage that I sent him in reply [i.e., letters #10-12] and thereupon employ
an updya to rescue this person. Of the four means of conversion, “having
matters in common” is the strongest.>* Should you undertake to open
wide this dharma gate, it will enable him to have confidence and enter.
That [i.e., your help from the sidelines] will not only “save my expenditure
of energy” by half,*® it will also enable him to have enough confidence?**
to be willing to leave his old “cave.”

14. In Reply to Vice Minister Chen (Jiren)

[Commentary: Mujaku says, “This letter dates to Shaoxing 9/1139 when the
Master was fifty-one. . .. The main idea of this letter is to explain that dull facul-
ties are not an obstacle to attaining the Way.”’® Pre-exile letter.)

366. Mujaku, 183: 5 B Eh[F] .

367. The four samgrahavastu (means of conversion) of the bodhisattva are: giving; kind words;
helpfulness; and samanarthata (having matters in common). Mujaku, 183-184, glosses yi tong-
shi she wei zuigiang DA [F] 554 B B¢ 98 thus: “Here the term having matters in common has two
meanings. The first is: Participant in Determining Governmental Matters is an official, and
Administrator of the Bureau of Military Affairs Fu is an official—therefore, we can speak
of ‘having matters in common.” The second is: Participant in Determining Governmental
Matters in the past fell into silence-as-illumination, and Bureau of Military Affairs Fu is cur-
rently stagnating in silence-as-illumination—therefore, we can speak of ‘having matters in
common’” [4FREHZH - SEME NERLE NS FE BT FEEE EHE45 1
IS FER]

368. Mujaku, 184, glosses shengde shanseng yi ban li 1%L ff§—2% 77 thus: “If Dahui as one
person expends energy to save this person, and Li Bing [Li Hanlao] from the sidelines helps
him, then Dahui's labor will be reduced by half” [8\El KE— A H Rt ANRFZER0 5 (538
ZRIERES T—FEd)

369. Mujaku, 184, glosses shi qu xinde ji T %2{F%% ) thus: “The meaning is: if I as one per-
son rebuff him, he will still have a little confidence left and may hold onto his first point of
view. If you also speak in unison with me in scolding him for his grasping, he will to some
extent take a turn for the better and come to have confidence” [£\F 5 F— A FAt S/ {E ]
BT A A TR B 5 1 (] AT i TR IR SR AR B 5 A AR).

370. Mujaku, 184-185: WEHEHFESLFECRM L+ —FRIMIE. ... ILERXEHHRAYIHE.
For a biographical entry for Chen Jue [fiiffi (zi Jiren Z=F), see Song History, 377 (16.2969).
Hucker, 414: “Vice Minister [shaoging /] is a common title for 2nd-tier executive officials
of central government agencies headed by Chief Ministers (ging i), e.g., the various Courts
(si ) such as the Court of the Imperial Stud (taipu si KE£SF).”
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[14.1: Contrary to what is expected, Dahui praises
Chen’s dull faculties’™]

Your letter informs me that “you want to give heed to this great matter,
but your disposition is extremely dull-witted.” If that were actually the
case, I should have to congratulate you! The reason most of today’s mem-
bers of the scholar-official class are incapable of comprehending this mat-
ter and decisively attaining release is simply because their disposition is
too intellectually sharp and their knowledge excessive. As soon as they
see the Chan master open his mouth and begin to move his tongue, they
immediately come to a snap understanding. Therefore, if anything, this
is inferior to the dull-witted person who, free of a lot of perverse knowl-
edge and perverse awareness, in a headlong fashion without expectations
dashes against each skillful method and each gesture, each word and
each phrase [i.e., each updya of the teacher].*’? Even if the Great Teacher
Bodhidharma were to appear and employ all his hundred magical powers
[to appraise the dull-witted person’s level of understanding®?], the reason
why Bodhidharma wouldn't be able to make anything of him is precisely
because [the dull-witted person] is free of obstruction by rationality. People
of sharp faculties, on the contrary, who are obstructed by their sharp facul-
ties, are incapable of: “BANG!—smashed!”*”* Even though they imitate on
the basis of cleverness and intellectual prowess, in the matter of self and
the original allotment, on the contrary, they fail to gain [awakening] energy.

[14.2: Quotes ancients to prove the above’™)

Therefore, Preceptor Nanquan said: “These days there are a lot of Chan
teachers who are searching for a stupid, dull-witted person, but they

371. Mujaku, 185: 55— BC AT AR

372. Mujaku, 185, glosses yi ji yi jing —H%—3% thus: “The term yi ji refers to the teacher’s
skillful methods, his skillful manipulation of words, his raising the eyebrows and winking,
etc., when he is receiving students. The term yi jing refers to his picking up the hammer,
his holding the flywhisk erect, etc.” [ EI— 1§ & B HFER B S —RIGEMEH S — R &
FhhE B b,

373. Mujaku, 185, glosses yongjin bai zhong shentong Fi#% A FE 15 thus: “Even if the Great

Teacher Bodhidharma were to appear and employ various magical transformations, he
wouldn’t be able to appraise his level of understanding and render a judgment” [0LFI. . .. 4t

T2 PR R H A PR R o 53 P R REAR B AR ).

374. Mujaku, 186, glosses cui de bian zhe bo de bian po P EHTIEREHH Y thus: “Both refer to
awakening without wading through karmic effort” [B & F EANHEEH).

375. Mujaku, 186: 5 B 5[ h#E .
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cannot find a single one.”¥® Preceptor Zhangjing said: “The ultimate prin-
ciple is inexpressible. People these days have no idea of that, and go to
great lengths to learn other things [i.e., things beyond ultimate principle
such as the written and spoken word, the six perfections and ten-thousand
practices?”’], taking that to be an achievement. They don’t perceive that the
self-nature [that everyone innately possesses] from the outset has never
been a sense object [that you can study or practice], that it's the mirror-
awareness existent in the wonderful, great liberation gate, unstained and
unobstructed. Such a luminosity has never ceased. From former aeons
until the present, it goes without saying, it has undergone no change. It
is like the solar disk that illuminates near and far—even though its light
touches all forms, it does not mingle with any of them. That wondrous
light is not created by reliance on cultivation [i.e., it is perfectly complete
from the outset]. [Common persons] do not understand this, and so they
seize images of the ten-thousand things. It's just as if one rubbed his
[innately clear] eyes and falsely produced [unreal] flowers in the sky, tir-
ing oneself out to no purpose, passing through numerous aeons in vain.
If you can do a reverse-illumination, [you will see that] there is no ‘second
person’ [i.e., no separate ‘you’ who becomes ‘a buddha’*’®] and that none of
your actions and behavior detract from reality.”*”

[14.3: Shows that mind from the outset is neither
sharp nor dullP™]

You yourself say that your faculties are “dull”; so try this sort of reverse-
illumination: the one who has the ability to know dullness—is he, after
all, dull-witted? If you don't turn the light backwards and do a reverse-
illumination, and you merely perpetuate the dull-wittedness, your pro-
duction of more worry and distress is piling illusion on top of illusion,

376. Mujaku, 186, cites: Gu zunsu yulu #7515 35 8k (CBETA, X68, no. 1315, p. 69, c7-8 // Z
2:23, p. 146, b6—7 // Ru8, p. 291, b6-y).

377. Mujaku, 186, glosses xi ta shi B b5 thus: “Other means beyond ultimate principle, i.e.,
the sense objects spoken of below. Whatever there is of the written and spoken word, the six

perfections and ten-thousand practices, is all things beyond ultimate principle” [ FI & 22 2
ZAMERIF ITRE R L T E AN E B TS R R SR,

378. Mujaku, 187, glosses wu di-er ren #EH — A thus: “Means: the person in question is it.
It's not that there is a separate person becoming a buddha” [[&.F & & AR E&tAERIF A
).

379. Mujaku, 186, cites: Jingde chuandeng lu 5t TE(EE#k, T2076.51.252b21-29.
380. Mujaku, 188: 5 = Brrm/ O AR JEFI #.
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adding more [unreal] flowers in the sky on top of the [unreal] flowers in
the sky. Just listen to me: the one who has the ability to know that his
disposition is dull is most definitely not dull. Although you must not
perpetuate this “dull-wittedness,” you also must not discard this “dull-
wittedness practice” [i.e., doing a reverse-illumination on dullness].*!
Seizing and discarding, sharpness and dullness, lie in people, not in [the
true] mind.*? This [true] mind, and the buddhas of the three times, are
of a single substance: they are non-dual. If they were to be dual, then
dharma wouldn't be the same everywhere. Receiving the teaching and
transmitting mind are both unreal [i.e., students can’t receive this true
mind from teachers, and teachers can’t transmit it to students].*®® You
are seeking the true and real, but going ever more amiss. If you merely
come to know that the [true] mind of the single substance and of non-
duality definitely does not lie in [discriminations such as] sharp and dull,
seizing and discarding, then you will see the moon and forget the fin-
ger [pointing at the moon)],*®* decisively severing [all discriminations] at
the single stroke of the sword. If you further hesitate, thinking about
“before” and calculating upon “after,” then it's calculating that some-
thing “really” exists in the empty fist;*®® vainly “adoring the odd and play-
ing with strangeness” in the midst of the sense organs, sense objects,
and dharmas; and falsely imprisoning oneself in the midst of the five
aggregates and eighteen elements [which produce sensory experience].
You'll never put an end to it!

381. Mujaku, 188, glosses sui bu de shouzhuo yun yun HERNESFE R thus: “Just do a
reverse-illumination on dullness—this is practice” [ FiR& BEfFEIL B2 ).

382. Mujaku, 188, glosses zai ren bu zai xin {E AL thus: “Not lie in mind means true
mind” [AEOEHOH).

383. Mujaku, 189, glosses shou jiao chuan xin Z#{E.0> thus: “This wonderful mind—
students can'’t receive it from teachers, and teachers can’t transmit it to students. It is just
the buddhas and the buddha realm” [Jt0 & b/ EREANG 52 2 TR ATANGH(5 2 7 2 2 W
BRI ).

384. Mujaku, 189, cites: Da fangguang yuanjue xiuduoluo liaoyi jing KITEIEIEIE L4 T
£, T842.17.917a27-28.

385. Mujaku, 189, cites Yongjia zhengdao ge 7K Fr 1B Hi, T2014.48.396c10-13; he glosses kong
Jju zhi shang sheng shi jie 25248 LA Ff# thus: “Within the fist there is no thing, just as in
the nature there is neither sharpness nor dullness. Producing reality understanding is calculat-
ing that such things as sharpness and dullness exist” [&FI 28 P A4 Q4 A ) it A 2
iR FE TS A
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[14.4: Relates that those of sharp faculties easily accept
perverse teachings and orders Chen not to worry

that his faculties are dullP*)

In recent years, there has been a type of perverse teacher who speaks
“silence-as-illumination” Chan. They teach people: twenty-four hours a day,
pay no attention to any matter [mundane or supramundane],¥ and go on
stopping-to-rest. They do not permit students to voice even a sound [i.e.,
the silence of “silence-as-illumination”*%]. They fear “falling into the present
epoch” [as opposed to “before the aeon of nothingness,” i.e., before a single
thought arose’®]. Frequently members of the scholar-official class, who are
“used” by their own cleverness and sharp faculties, are apt to detest noisi-
ness. When all of a sudden they are made to do stillness-sitting by the party
of perverse teachers, and it seems to them that they are saving on the expen-
diture of energy,** they immediately think they've got it right. They do not
seek any further for wonderful awakening—they simply take this silence
as the ultimate standard. I don't stint on oral karma [in talking about these
false teachers] and try my utmost to save people from this fraud. At present
there are some few who are gradually coming to notice their mistake.

[14.5: Orders correct gongfu']

I hope that you will just practice at the point where the sensation of uncer-
tainty is not yet smashed—walking, standing, sitting, and lying down,

386. Mujaku, 190: 5P BIEORAR A2 AP AN AR,

387. Mujaku, 190, glosses shi shi mo guan = 5L%E thus: “This matter means the one great
matter” [[E\E & H 3 — K] However, Hyesim, 31, glosses shi shi mo guan je HEE dif-
ferently: “Generally refers to mundane and supramundane matters” [F§1H H tH i 5.

388. Mujaku, 190, glosses bu de zuo sheng NS MUEE thus: “This is silence-as-illumination” [
FIE R BRI ).

389. Mujaku, 190, glosses kong luo jinshi X% 4 thus: “As opposed to before the acon
of nothingness, speaks of falling into the present epoch. Before the aeon of nothingness
refers to the time before a single thought arose” [[0.FI ¥} 25 FhLLHI 5 V& S FF = B LLR|
TE— R AR

390. Mujaku, 190, glosses que jian shengli #1574 7] thus: This saving on the expenditure
of energy means getting stillness—this is what is described earlier as ‘like a stone pressing
down on grass.” It is not the saving on the expenditure of energy of Dahui's saving on the
expenditure of energy > gaining energy” [ EIILAE 7138 5 AR HI B A BER & IR
TEHZE 1)

391. Mujaku, 190: 5 L4 FIET K.
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never letting go [of the huatou]: A monk asked Zhaozhou whether a dog
has the buddha-nature. Zhou said: “Wu f&!” This one word [wu #&] is a
sword for smashing the uncertainty-mind of samsara. The hilt of this
sword lies only in the hand of the person on duty. You can’t have someone
else do it for you. You must do it yourself. If you stake your life on it, you'll
be ready to set about doing it. If you're not yet capable of staking your life
on it, just keep pressing hard at the point where the uncertainty is not yet
smashed [i.e., go on rallying the huatou to awareness*?]. Suddenly you'll
be ready to stake your life on one throw—done! At just that time, you'll
be confident that stillness-time is noisiness-time, that noisiness-time is
stillness-time, that talking-time is silence-time, that silence-time is talk-
ing-time.*”* You won't have to ask anyone else about this [i.e., you'll have
confidence in it on your own], and also spontaneously you won't accept the
nonsensical teachings of perverse teachers. I very much pray [you will go
practicing in the above manner**.

[14.6: Quotes the words of Zhenjing|

396

Formerly Zhu Shiying by letter asked Preceptor Yun'an Zhenjing:

“The buddhadharma is extremely subtle. In daily activities, how
should I exert mind, how should I engage in personal examina-
tion? I hope out of compassion you will instruct me.” Zhenjing
replied: “The extreme subtlety of the buddhadharma is its non-
duality. It is just that, if you have not reached its subtlety, then you
are in a state of discrepancy. If you have reached its subtlety, then
you are a person who has awakened to [your own original] mind. If

392. Mujaku, 191, glosses ya jiang qu EE}$ % thus: “One’s personal practice of rallying the
huatou to awareness” [HEHi A 221,

393. Mujaku, 191, glosses jing shi bian shi . . . bian shi yu shi de EFFRHEZ . . . B FEEFE thus:
“A response to two points in the previous section: a stillness-sitting that detests noisiness and in
silence-as-illumination you must not make a sound” [E\E1 & HiT B BR L RH B AL 1 BR IR
Z ).

394. Mujaku, 191, glosses zhi dao Z1& thus: “Pray you will go practicing in the above man-
ner” [FEfLan & F4).

395. Mujaku, 191: 2575 B 5 EFE.

396. Zhu Shiying £ (ming Xianhan #%) was a late Northern Song official. He was a
student of Zhenjing Kewen (1025-1102), who was in the Huanglong wing of Linji Chan. For

this quotation from Zhu’s letter, Mujaku, 192, cites Linjian lu FRIET S (CBETA, X87, no. 1624,
p- 274, a19-by [/ Z 2B:21, p. 322, au-bs // Ri48, p. 643, an-bs).
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you know in accordance with reality that your own mind from the
outset has always been a buddha—free in accordance with reality,
peaceful and joyful in accordance with reality, liberated in accor-
dance with reality, purified in accordance with reality—it’s just a
matter of exerting your own mind in the midst of daily activities.
As for the unreal magical creations of your own mind, catch hold of
them and use them in freedom,*” without differentiating which is
right and which wrong. Making the mind move in a certain direc-
tion and engaging in mental reflection are already incorrect. If you
don’t move the mind in a certain direction, one after the other [the
myriad unreal magical creations] are the heavenly real, one after
the other a bright subtlety, one after the other like a lotus flower
to which water does not cling. Purity of mind surpasses that [lotus
flower]. Therefore, from delusion about your own mind there is the
becoming of a sentient being, and from awakening to your own
mind there is becoming a buddha; sentient beings are buddhas, and
buddhas are sentient beings. It is because of delusion and awaken-
ing that there is this and that. Most students of the Way at present
do not have confidence in their own mind, are not awakened to
their own mind. They don’t get enjoyment of the bright subtlety
of their own mind; they don’t get the liberation of peace and joy of
their own mind. They falsely hold that outside of this mind there is
a ‘Chan Way,” falsely erect the special and remarkable, falsely pro-
duce seizing and discarding. [Under these circumstances] even if
you engage in practice, you will fall into an outside Way or into the
extremist annihilationism of ‘Chan peace and quiet’ found in the
Hinayana-hearer and private-buddha vehicles.”

[14.7: Sheds light on Yun’an’s dharma talk above’*)

[Zhenjing in his letter is saying]: “Even if you practice, I fear you will fall
into the pit of annihilationism or the pit of eternalism.”** The one with

397. Mujaku, 193, cites Zhenzhou Linji Huizhao chanshi yulu SHJH RV SR HE AT 35 5%,
T1985.47.498a9-10.
398. Mujaku, 194: 55 C BT FEEEHIE.

399. Mujaku, 194, cites: Yongjia zhengdao ge K G i 7, T2014.48.396¢3.



126 LETTERS OF DAHUI

annihilationist views severs the innate bright nature of one’s own mind
and single-mindedly grabs onto an emptiness that is outside mind, stag-
nating in “Chan peace and quiet.” The one with eternalist views fails to
awaken to the emptiness of all dharmas and grabs onto all the conditioned
dharmas of the world, taking them as an ultimate. The party of perverse
teachers teaches members of the scholar-official class “to unify mind, to
do stillness-sitting, to pay no attention to any matter [mundane or supra-
mundane], and to go on stopping-to-rest.” Isn't this nothing other than
using [false] mind to put [false] mind to rest, using [false] mind to put
a stop to [false] mind, using [false] mind to exert [false] mind?*® If you
practice in this way, how could you not fall into an outside Way or into
the extremist annihilationism of “Chan peace and quiet” found in the
Hinayana-hearer and private-buddha vehicles? How would you be able to
reveal your own mind’s bright-and-wonderful enjoyment, ultimate peace
and joy, purity according to reality, and the wonders of the magical cre-
ations of liberation? It is necessary that the person on duty be capable of
seeing on his own, awakening on his own; naturally “unturned” by the
sayings of the ancients, but able to “turn” the sayings of the ancients. It is
like the pure wishing jewel*" placed in a mire of mud—it will go through
thousands of years without being stained. This is because the original sub-
stance [of the jewel] is innately pure. This [original] mind is also like this.
Only at the very moment of going astray, it [seems to be] deluded by trou-
blesome defilements, but the substance of this [original] mind can never be
deluded. It is like “the lotus flower to which water does not cling.” If you
can suddenly awaken to the innate buddhahood of this [original] mind, [it
will be apparent that] ultimate freedom, peace and joy in accordance with
reality, and various wonderful functionings never come to you from out-
side—because you have been endowed with them from the outset. The
Old Golden-faced Master said: “There is no really-existent dharma called
‘unexcelled perfect awakening,” and there is no really-existent dharma
spoken by a tathagata.”** If you determine that things like that [i.e., the

400. Mujaku, 194-195, glosses jiang xin xiu xin . .. yong xin LR ... F/L thus: “These
minds are both called false mind. The rester and the stopper are also false mind; the rested
and the stopped are also false mind. It is using false mind to exert false mind. How could
this be true stopping-to-rest? Also, rest and stop constitute one set phrase—they should not
be read as two separate words” [\ F I/ OE & B D EEMRBERUINE B/ DT IR T BN 2 %0
AL 00 B vt 0 AR BICHI SR BRER 7 i - 1) 28).

401. Mujaku, 195, cites: Da fangguang yuanjue xiuduoluo liaoyi jing K7 B FE L4 T %
£, T842.17.914¢6-7.

402. Mujaku, 196, cites: Jingang bore boluomi jing 5 FI % I FEELK, T235.8.749b13-16.
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innate endowment of freedom, peace, and joy spoken of above] really exist
as substantive entities, you would not be correct—you’ll have no other
alternative, because of your delusion/awakening and seizing/discarding,
but to end up reasoning that some of these things do exist. However, they
are no more than updya speech for the sake of those who have not yet
arrived at wonderful [awakening]. The reality is that, as substantive enti-
ties, none of them exist [i.e., wonderful functionings of freedom, peace,
and joy, etc. do not exist].

[14.8: Again urges correct gongfu*®]

Please just exert your mind in the following way:

In your daily activities twenty-four hours a day you must not grasp
samsara or the Buddha Way as really existent.

You must not deny samsara or the Buddha Way, reverting to the non-
existence of annihilationism. Just keep an eye on [wu #]: Does
even a dog have buddha-nature? Zhaozhou said: “ Wu #E!”

You should not, during the operation of the mind sense-organ,
engage in conjecture [concerning wu .

You should not make a “lifestyle” out of the word [wu &].**

Also, you must not, while [the Chan master] is speaking [of wu
&), understand and “own” it.*°

Also, you must not understand [wu #& in the mode of “Chan
suddenness” that is] like a spark from two stones or a lightning
bolt. Does even a dog have buddha-nature? Wu #&! Just practice
in that way.*°

403. Mujaku, 196: 55 /\ B P IE TR 4.

404. Mujaku, 197, glosses xiang yanyu shang zuo huoji [7] 5 #& L /EIf#T thus: “Either attach-
ing comments or composing verses. Whoever speaks of rationality is creating a lifestyle on
verbalization” [[\F 83 35 e /EAE L —UIniE 3R 5 75 L&A ). However, Mujaku, 166,
glosses xiang yulu shang zuo huoji 35 F1EIEE! differently: “From the sayings of the
ancients to produce taste and fall in love with it” [ El 7 AFEA) - 5 HEEER 5 % 2 ).

405. Mujaku, 197, glosses xiang kaikou chu chengdang [7] B 0 27K & thus: “This refers to the
master’s speaking. It is like the meaning of letter #10’s while raising [wu #&], understand and

own’ it.” [FEIRIZR B H BR B ARRT ) \ BRI SRR B 2 7).

406. Mujaku, 197, glosses xiang ji shi huo shan dian guang chu [\1%H KPAENE
thus: “Taking the disposition to all-at-once awakening as ‘Chan.” Many Chan students have

this illness” [ F LATERE 5 1 o 4855 2 107
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Also, you must not have your mind wait for awakening or wait
for stopping-to-rest. If you have your mind wait for awakening
or wait for stopping-to-rest, you'll end up having nothing
whatsoever to do with [awakening].

15. Continued [Second Letter in Reply to Vice
Minister Chen]

[Commentary: Mujaku says, “The main purport of this letter is to show
that engaging mind in ‘careful selfmonitoring’ is counter to the Way.”™%
Presumably dates to around the time of letter #14, Shaoxing 9/1139. Pre-exile
letter.)

[15.1: Raises Chen’s question letter to show the method
of gongfu*®]

Your letter informs me that, after you received my previous letter the other
day, every time you encountered inescapable [work routines*’] in the
midst of noisiness, you always “conducted a careful self-monitoring,” but
you “did not yet have gongfu charged with energy.” Just these inescapable
situations were already gongfu! If you, on top of that, apply energy towards
“careful self-monitoring,” then, on the contrary, you'll end up even more
distant [from awakening].

[15.2: Quotes ancients to prove that one should not apply
energy towards “careful self-monitoring”™*°)

Of old, Old Huayan of Wei superior prefecture [in Hebei] said:
“Buddhadharma lies right in daily activities, right in walking, standing,
sitting, and lying down, right in drinking tea and eating, right in exchang-
ing greetings—right in all conduct and action [e.g., inescapable work
routines]. But the activation of thoughts [i.e., applying energy to “conduct

407. Mujaku, 197: I E K BRELOBRE LA,
408. Mujaku, 197: F— BB IR ER TR

409. Mujaku, 197, glosses duobi bu de ¥ 115 thus: “Work routines that cannot be escaped”
BB N AT R ).

410. Mujaku, 198: 5 B 5 i EANTTE J1Bl.
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careful self-monitoring”] is incorrect.”*! When you are right in your ines-
capable [work routines], by all means avoid the activation of thoughts, that
is, the production of any notion of “careful self-monitoring.” The patriar-
chal master [Sengcan] said: “Discrimination does not arise, and an empty
brightness spontaneously illuminates.”* Also, Layman Pang said: “The
matter of daily activities—it's no big deal. It’s just my being casually har-
monious. Towards all sense objects I exhibit neither seizing nor discard-
ing. [In the face of sense objects] in no case do I turn my back on them.
Vermilion and purple [i.e., marks of high court rank] have nothing to do
with me. Here in the mountains there is not a speck of dust. Supernatural
powers and wonderful functioning—they are drawing water and carry-
ing firewood.”*® Also, the former noble one [Bodhidharma] said: “It is
merely that whatever involves mental discriminations, calculations, and
[the realm of objects] manifested by one’s own mind, is all a dream.”**
Remember [these sayings of the ancients]!

[15.3: Again instructs Chen to avoid turning (the spotlight of)
mind onto “careful self-monitoring”]

When in the midst of inescapable [work routines], you must never, on top
of that, turn [the spotlight of] mind onto anything. When you don’t turn
[the spotlight of ] mind onto anything, everything is “ready-made.” There’s
no need to examine whether you are of sharp faculties or dull faculties—
this matter of sharpness/dullness has absolutely nothing to do with him
[i.e., the true person]; this matter of stillness/distraction has absolutely
nothing to do with him. At precisely the moment you are in the midst of

411. Mujaku, 198, cites Yun wo ji tan FEEAALEE (CBETA, X86, no. 1610, p. 672, ci2-17 // Z
2B:21, p. 14, c12-17 // Ri48, p. 28, a12—17). Mujaku, 199, glosses ju xin dong nian you que bu shi
ye HLUEN S AN Z A thus: “The above all conduct and action is the inescapable. This but the
activation of thoughts is incorrect is applying energy to careful selfmonitoring” [[&.E1_E T VEFT B
R SR NG LB OB N RIZE ) B,

412. Mujaku, 199, cites Xin xin ming [5/08#%, T2010.48.376¢6—7 and 376c28-29. Mujaku,
199, comments: “Applying energy to careful self-monitoring is the arising of discrimination.
Therefore, Dahui quotes this saying. Also, discrimination does not arise is the activation of

thoughts” [\ F135 T1BE bR 59 BI A B S | RE 30 BN A R 2R OB &3 ).

413. Mujaku, 199, cites Pang jushi yulu BEf& 1358k (CBETA, X69, no. 1336, p. 131, a13-18 // Z
2:25, p. 28, ay-12 // Ri20, p. 55, ay-12).

414. Mujaku, 200, cites Shao shi liu men /> = 75", T2009.48.370b1-3.
415. Mujaku, 201: 55 = BV E /R BB OB
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inescapable [work routines], suddenly you will “drop the burlap sack”¢
and, without even being aware of it, will clap your hands and give “the
great laugh.” Remember this! Remember this! As to this matter, if you
deploy even the slightest amount of gongfu to seize realization,*” it’s like
someone’s “caressing the sky with his hands”**—you’ll only tire yourself
out more and more.

[15.4: Again raises the instruction spoken of in
the previous letter*)

When it is time to deal with things, just deal with them. When you feel
the need to do stillness-sitting, just do stillness-sitting. When sitting, you
must not grasp at sitting as an ultimate. At the present time, of the party
of perverse teachers, most take “silence-as-illumination” stillness-sitting
as an ultimate dharma, misleading younger students. I don’t fear making
enemies of them. I vigorously scold them in order to repay the kindness
of the buddhas, and to rescue beings from the con-men of this end-time
of the dharma.

16. In Reply to Edict Attendant Zhao (Daofu)

[Commentary: Mujaku says, “This letter dates to Shaoxing 9/1139 when the
Master was fifty-one. . .. The main idea of this letter is to esteem Zhao Daofu’s
faculty of little confidence’ (as an opportunity for practice).”?® Pre-exile letter.]

416. Mujaku, 201, glosses da shi budai ¥]5:47%¥ thus: “Same as laying down a heavy load”
[N B — A% th). Takagi, 38a, at budai 17%¥ inserts: “Knowledge” [1f#]. Budai is a
legendary mendicant appropriated by Chan. Numerous paintings show him as a corpulent
vagabond carrying a burlap sack (budai) on a staff. He passed through villages laughing and
playing with children and was considered to be a magical-transformation body of Maitreya.

417. Mujaku, 201, glosses ci shi ruo yong yi hao mao gongfu yun yun IL HE#H l—ZFE TR ==
thus: “Here it means: gongfu is the so-called ‘careful self-monitoring.” Losing ‘careful self-

monitoring’ is true gongfu” [ F 4 F TR EFTHE M IT RIS EE TR ).

418. Mujaku, 201, cites Saramgama Sitra, T945.19.112c29-13a2.

419. Mujaku, 201 VU E FFERHTE T 5 20K, Mujaku adds: “Should not grasp at silence-as-
illumination stillness-sitting is for receiving students of dull faculties. It is an exhortation”
[FTREN AT AR ALBR AR R AR T 3 2 ).

420. Mujaku, 203: WERBNFED KM —EKMIE. ... KEBREEHEERZDER.
Zhao (zi Daofu jEK) is unknown. Hucker, 475: “Edict Attendant [daizhi 75l] is a litterateur
apparently assigned to take notes on imperial pronouncements during the Emperor’s meet-
ings with officials. . .. in Song members of the Hanlin Academy (Hanlin yuan BI#KFE).”



Letters of Dahui Volume One 131

[16.1: The need to produce resolute confidence**']

Your letter informs me of the whole story in detail. [Your letter quotes
what] the Buddha said: “All that has mind can become a buddha.”*** This
mind is not the mind of mundane worries and phantasmal thought. It
refers to the mind of producing the unexcelled, great awakening [i.e., the
bodhicitta or aspiration to awakening]. If there is this [aspiration-to-awaken-
ing] mind, then there is no being that will not become a buddha. Of mem-
bers of the scholar-official class studying the Way, most create obstacles for
themselves, the reason being that they do not have resolute confidence [in
the aspiration for awakening]. The Buddha also said: “Confidence is the
source of the Way, the mother of karmic merit. It nourishes all good dhar-
mas and cuts off the snare of doubt, allowing one to exit the ‘desire-flood**
and showing one the unexcelled path to nirvana.”** Also: “Confidence can
increase the quality of wisdom; confidence can assure that one arrives at
the tathagata stage.”*?

[16.2: Urges a penetrating awakening in the present birth**°)

Your letter informs me that, with your dull faculties, you have not yet been
able to achieve a penetrating awakening, but you still want to plant buddha-
seeds in the mind-field [so that they will ripen in a future birth]. Although
these words come easily to you, nevertheless, they have profound reper-
cussions. “Just possess the willing mind, and it certainly won’t deceive
you.”*” Present-day members of the scholar-official class studying the Way
often, in instances where they should be slack, on the contrary, are in a
rush; in instances where they should be in a rush, on the contrary, they are

421. Mujaku, 203: 35— B2 EFIRE.
422. Mujaku, 203, cites: Da ban niepan jing KFBIEEELL, T375.12.769a17-22.

423. The four floods (catur-ogha = si baoliu I1E ) are: desire (yu #K); existence (you ); views
(jian 5); and ignorance (wuming fERH).

424. Mujaku, 204, cites Da fangguang fo huayan jing K77 & i # B, T279.10.72018-20.
425. Mujaku, 204, cites Da fangguang fo huayan jing K J7 B B EAL, T279.10.72b23-24.
426. Mujaku, 205: 55 — B E) & A THUE.

427. Mujaku, 205, cites Guishan jingce s LLIE 5. See Guishan jingce ju shi ji Vs 1L E 5K fFEED
(CBETA, X063, no. 1240, p. 253, a12-16 [/ Z 216, p. 171, bg—13 // R, p. 341, bg—13). Mujaku,
205, glosses dan ban kenxin bi bu xiang zuan (AFFE CALAHEHE thus: “Willing mind is will-

ing to plant buddha-seeds. Manage the willing mind relates to the student; not deceive you relates

to the teacher” [BE B /03 B HHL PRI H OMREEE AR RATK].



132 LETTERS OF DAHUI

slack.*® Layman Pang said: “One day, when a viper has gotten into your
underpants [and you should be in a rush to get it out], try to [be slack and]
ask the master: “What season is it?’ ”** Concerning matters from yester-
day, there are already today those who can’t remember them. Once you're
reborn in a future birth, you can’t possibly remember [what you vowed in
a previous birth]. If you decisively want to break through in this life, don’t
doubt the buddhas, don’t doubt the patriarchs, don’t doubt birth, don’t
doubt death. You must have resolute confidence and possess resolute aspi-
ration [for awakeningl—moment after moment be like someone trying
to put out a fire on his head. If you keep pressing hard like this—even if
you're not yet awakened—then, for the first time, you can be said to be of
“dull faculties.” [However,] if you in the present are saying of yourself that
your faculties are dull, that you are unable in the present birth to achieve
an awakening, that you want to plant buddha-seeds in order to make a kar-
mic connection [in a future birth]—that is wanting to arrive without doing
any walking. It doesn’t make any sense!

[16.3: Saving on the expenditure of energy is gaining energy*°)

I am always telling those who have confidence in this Way: gradually
you will become aware that the state of saving on the expenditure of
[gongfu] energy in the midst of the twenty-four hours of daily activities
is none other than the state of gaining [awakening] energy in the study
of the Buddha [Way]. [Only you can know] your own gaining of [awaken-
ing] energy—other people can’t know, and you can’t take it out and have
other people take a look. Therefore, Postulant Lu [i.e., the sixth patriarch
Huineng] said to Advanced Seat Daoming: “If you reverse-illumine your

428. Mujaku, 205, glosses jin shi . . . huan chu que ji yun yun 5BF . . . BRIEAIE =2 thus: “At
places where they should be in rush, on the contrary, they are slack corresponds exactly to Edict
Attendant Zhao's illness. In the present birth he ought to be focused on penetrating awaken-
ing, but, on the contrary, he says he is ‘planting buddha-seeds in the mind-field,” expecting
things in future births” [ E 2 BE MR & I E B R 25 5 £ BRI A = B E T
T P S B ).

429. Mujaku, 205, comments: “This saying is not contained in the Pang jushi lu, or in the
Layman Pang sections of the Chuandeng, Hui yuan, Zongmen tong yao, etc.” [TFEIHLFER
BT EE G LRI S SR B T A, Li and Wu, 51-52, states that this quotation
appears in Tang shi ji shi EFFACE, 49, a Song compilation of famous pieces by Tang poets
compiled by Ji Yougong #t"H 1) (active in the Shaoxing era).

430. Mujaku, 207: =Bt 71145 77
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own original face, you'll notice that the secret meaning is right there.”*!
Exactly so! The “secret meaning” is none other than the state of gaining
[awakening] energy in the midst of daily activities: the state of gaining
[awakening] energy is none other than the state of saving on the expendi-
ture of [gongfu] energy.

[16.4: Discard mundane matters and probe the huatou*?]

Worldly defilements—you pick up one and dispose of another—they're
never-ending. [You say to yourself that] the reason why in the midst of the
four postures [of walking, standing, sitting, and lying down] you have never
discarded them is because from beginningless time you have had a “deep”
karmic connection with them, because from beginningless time you have
had a “shallow” karmic connection with prajiig-wisdom. When all of a sud-
den you hear the discourse of a good teacher, you think: “This is one of
those difficult-to-understand deals!” [But let’s say,] if from beginningless
time your karmic connection to the defilements had been “shallow,” and
karmic connection to prajiid “deep”: What would be difficult for you to
understand? All you have to do is in the “deep” state make yourself do “shal-
low,” and in the “shallow” state make yourself do “deep”; in the “unripe”
state just make yourself do “ripe,” and in the “ripe” state just make yourself
do “unripe.” As soon as you notice that you are reflecting upon defilement-
matters [such as “deep”/“shallow”], without applying energy to shove them
away, merely—while in the state of reflecting—do a smooth-flowing “pivot”
to the huatou.”* You will save on the expenditure of limitless [gongfu] energy
and also gain limitless [awakening] energy.*** Please just keep pressing
hard like this. Never maintain your mind in a state of waiting for awaken-
ing—and then suddenly you will spontaneously go on waking up.

431. Jingde chuandeng lu S TEEIE$k, T2076.51.232a1-18.
432. Mujaku, 208: SV B UG HH 25T 5EHH.

433. Perhaps this is something like the Japanese sumao technique called utchari (92>5%0):
making a last-minute backward pivot at the edge of the ring and throwing one’s opponent
out. For an excellent example, see 2016 May Grand Sumo Tournament, 15th Day, Hakuho v.
Kakuryt.

434. Mujaku, 209, glosses sheng wuxian li yi de wuxian li 4R J1JRMSEIR 77 thus: “The
first energy is gongfu energy; the second energy is getting-awakening energy. Thus, the two
energy words have different meanings” [[8\F =713 TR J1 N /1B BIE I LT IFE 5.
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[16.5: Urges questioning of a dharma friend*>)

I imagine that you are meeting the Participant in Determining Governmental
Matters [Li Hanlao; letters #7-8 and #13] on a day-to-day basis. Other than
the board game of chess, have you been discussing these sorts of things with
him? If you're merely playing chess and haven't talked about these sorts of
things—“right when the black and white stones are not yet divided up, over-
turn the board and scatter the stones”—question him! Seek out “that single
chess move” [i.e., the Aah! of awakening]!**® If you can’t seek it out, you really

will be a fellow of dull faculties! Let’s temporarily shelve these matters.*’

17. In Reply to Administrator for Public Order
Xu (Shouyuan)

[Commentary: Mujaku says, “This letter dates to Shaoxing 10/1140 when the
Master was fifty-two. . .. The main idea of this letter is the need to possess the
energy of great confidence.”® Pre-exile letter.]

[17.1: Quotes ancient sayings ordering the erection of the mind
of confidence™]

The Old Golden-faced Master said: “Confidence is the source of the
Way, the mother of karmic merit. It nourishes all good dharmas.”*
Also: “Confidence can increase the virtue of wisdom; confidence can
assure that one arrives at the tathagata stage.”*! If you are about to go

435. Mujaku, 209: L EEIRZEE K.
436. Mujaku, 209, glosses na yi zhuo A—3 thus: “‘That single chess move’ of Aah!” AT
—ET .

437. Mujaku, 209, glosses gu zhi shi shi #i & &% thus: “If you are truly a dull-witted one,
there is nothing I can do. Let’s shelf these matters and not discuss them” [# . & #1i HI| 3 1
AR HEANRZ ).

438. Mujaku, 210: H BT EHE T + BT, .. BB AR EA KL /1. Xu has no
biography in Song History. Hucker, 451 and 449: “Sili §]3 is a common quasi-official refer-
ence to an Administrator for Public Order (sikou canjun FIFEZHE, sili canjun FIFRHE) on
the staff of a prefecture (fu Ji7, zhou JH). . .. a petty official on the staffs of many Prefects (zhifu
HIHT, zhizhou H1JM), responsible for supervising police activities at the prefectural seat.”
439. Mujaku, 210: F—E5IHEELILE L.

440. Mujaku, 204, cites: Da fangguang fo huayan jing K77 & # B, T279.10.72b18—20.
441. Mujaku, 204, cites: Da fangguang fo huayan jing K5 B 3 B 4L, T290.10.72b23-24.
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a thousand miles, it begins with one step. The tenth-stage bodhisattva
has severed the obstructions and realized the dharma teachings. At the
beginning, he enters from the ten confidences [i.e., the first ten of the
fifty-two stages of bodhisattva practice] and only afterwards ascends
to the “dharma-cloud” stage [i.e., the tenth bodhisattva stage] and the
completion of perfect awakening. The first stage [of the ten bodhisattva
stages] is the “joyous” stage because, due to confidence, he produces joy.
If you decisively make your backbone erect and want to be a fellow who
spans both the mundane and supramundane—you must be of pure cast-
iron—then things will go well. If you are half bright and half dark—half
confidence and half lacking in confidence—most certainly things won't
go well.

[17.2: One must awaken on one’s own*?)

This matter is not part of ordinary human conventions and cannot be
handed over as a transmission. It is necessary that you comprehend on
your own, and only then will there be a hastening “upward [towards the
great matter].” If you seize upon the verbal arguments of other people, for
endless aeons there will never come a time when it stops.

[17.3: One must divorce from the realm of desires**]

Thousands and ten-thousands of times during the twenty-four hours of
the day, don’t allow yourself to waste time [on anything other than the fol-
lowing]: day by day, in your daily venue of activities, you're “complete and
radiant” and not the least different from Sakyamuni and Bodhidharma.*#
If from the outset the person on duty does not see with penetration, does
not break through, and wholeheartedly jumps into sense objects such as
sounds and forms, then, the more he seeks a way out from the inside [of
sense objects such as sounds and forms], the more he will have no rela-
tionship [to awakening].

442. Mujaku, 212: 8 "B ZEHE.
443. Mujaku, 212: 5 = B ZEHRARER.

444. Mujaku, 212, cites: Zhenzhou Linji Huizhao chanshi yulu SEMEGIE SR HE AT 35 8%,
T1985.47.497b12-14.
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[17.4: There is no harm in your producing the aspiration

Jfor awakening lare*®)

This matter is not something that only goes well after long practice with
teachers and after touring Chan monasteries. At the present time, there
are many in the Chan monasteries whose hair has gone white and teeth
have turned yellow—without their having been able to comprehend. Also,
there are many who, upon first entering a Chan monastery, due to one
“poke” [i.e., a word, a gesture, etc., from the teacher] immediately “Hip”"—
they immediately understand everything. Producing the aspiration for
awakening may have “earlier” and “later,” but the time of awakening has
no “earlier” and “later.”*

[17.5: Dahui quotes ancients who had the aspiration
for awakening late but awakened early, once again

emphasizing erecting the mind of resolute confidence*"’]

Of old, Commandant Li Wenhe*® practiced with Shimen Cizhao.* At a
single phrase from Cizhao, Li understood and “owned” it. He coincided
with the myriad things, composed a verse and presented it to Cizhao:

445. Mujaku, 212: VBT LR

446. Mujaku, 213, glosses wu shi wu xianhou TBIRFIESEZ thus: “Producing the aspiration
for awakening has earlier and later means there are some who produced the aspiration for
awakening ten or twenty years before, and there are those who produced the aspiration for
awakening yesterday or today—therefore, there is before and afier. The time of awakening does
not have earlier and later means: it's not the case that one produces the aspiration early and
so should awaken early; it’s not the case that one produces the aspiration late and so should
awaken late. There are those who produce the aspiration late and awaken early; there are
those who produce the aspiration early but awaken late. It can’t be a fixed given, and so it is
said the time of awakening does not have earlier and later” [LF# OE LB EHEH +HE 1
FORIEOHHEH A HBOEHCH IR ER AR E T 4 B3 O] IR L
HCATRGE G 22 B I 300 BUE B A B8 ORI R B A il — E S TR SR R ).

447, Mujaku, 213; SFLES | AT OB TG 5 F ST 50,

448. This is Li Zunxu Z=88)j (988-1038), compiler of the Tiansheng guangdeng lu B2 1
$k. See Albert Welter, Yongming Yanshow's Conception of Chan in the Zongjing lu: A Special
Transmission within the Scriptures (Oxford: Oxford University Press, 2011), 210-211. Mujaku,
213, cites: Jiatai pudeng lu FIREIESk (CBETA, X79, no. 1559, p. 423, C23-p. 424, a1 /| Z
2B:10, p. 155, a12-14 // R137, p. 309, a12-14).

449. Mujaku, 214, cites Tiansheng guangdeng lu REEFEE Sk (CBETA, X78, no. 1553, p. 499,
ai2-b1y // Z 2B:8, p. 376, c15-p. 377, a8 // Rizs, p. 752, a15-p. 753, a8). Cizhao’s dates are
965-1032.
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To study the Way you must be a man of iron;

Set about making effort in mind, and you will immediately
understand.

Directly seize unexcelled awakening;

Pay no attention whatsoever to affirmation/negation.*°

All you have to do is: at this very moment keep pressing hard—don’t stop
until you die. You must not think in terms of “before” and “after,” and you
must not produce worry and distress. Worry and distress block the Way. 1
very much pray [you will go practicing in the above manner].

18. Continued [Second Letter in Reply
to Administrator for Public Order Xu]

[Commentary: Mujaku says, “This letter hereby hands down the dharma-name
Limpid. ™! Presumably dates to around the same time as letter #17, Shaoxing
10/1140. Pre-exile letter.)

[18.1: Because Xu has confidence and aspiration, Dahui
permits the bestowing of a dharma-name*?)

You possess correct confidence and have established correct aspiration—
these are the foundation for becoming a buddha or patriarch. I hereby
confer upon you the Way-name “Zhanran” [Limpid).

[18.2: Explains the meaning of this Way-name*?)

When you are Limpid like undisturbed water, an empty brightness spon-
taneously illumines all—without expending any energy that wearies
your mind.** Mundane and supramundane dharmas are not separated
from Limpid—[the mundane and the supramundane interpenetrate so

450. Mujaku, 214, cites Liandeng hui yao, B & 5 (CBETA, X79, no. 1557, p. 115, c24-p. 16,
a4 /| Z 2B:9, p. 322, c6-10 // R136, p. 644, ab6-10).

451 Mujaku, 216: I3 KIEEIRGREAL.

452. Mujaku, 216: 55— B B H EREFRIETR.

453. Mujaku, 216: 55 BB TR 2.

454. Mujaku, 216, cites: Xin xin ming {5084, T2010.48.376c29.
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completely that] there isn't the slightest overspill.*> Just take this Limpid
seal and “seal” all places, and there will be neither right nor non-right—
one after the other liberation, one after the other a bright marvelousness,*¢
one after the other reality. When functioning, all will be Limpid, and, when
not functioning, all will be Limpid. The patriarchal master [Bodhidharma]
said: “It is merely that whatever involves mental discriminations, calcula-
tions, and [the realm of objects] manifested by one’s own mind, is all a
dream.”®’ If mind and consciousness are calmed, and there is not a sin-
gle pulse of thought, it is called perfect awakening. Awakening being per-
fect, then, twenty-four hours a day, in the midst of daily activities, seeing
forms, hearing sounds, smelling smellables, perceiving tastables, coming
into contact with touchables, perceiving dharmas, walking, standing, sit-
ting, or lying down, speaking or being silent, acting or being still: all is
Limpid. And spontaneously you won’t concoct upside-down viewpoints—
whether there are thoughts or there are no thoughts: all is purity. Having
obtained purity, when in action, you reveal the function of Limpid; when
not in action, you revert to the substance of Limpid. Although substance
and function are different, Limpid is oneness. It is like cutting up sandal-
wood—every sliver is still sandalwood.**

[18.3: Orders Xu to discard the perverse and incline to
the correct*™]

At the present time, there is a type of fellow [i.e., teachers of perverse Chan]
who talks hogwash. They themselves don’t have a stable footing,*? yet they
just teach people: “unify mind in stillness-sitting.” While sitting [students]
are taught not to voice even a sound. This faction can only be called “truly
pathetic.” Please just “do gongfu in this way” [i.e., practice my style of Chan)].

455. Mujaku, 216, glosses wu jianhao toulou ME@=i% ] thus: “The completely mundane
supramundane, and the completely supramundane mundane—therefore there isn't the

slightest leakage” [T\ F] 4 [ 2 Hi R 4 H TR 2 P o e /D3P D)

456. Mujaku, 216, cites: Siiramgama Sitra, T945.19.120a2—4.

457. Mujaku, 200, cites: Shao shi liu men />ZE 75", T2009.48.370b1-3.

458. Mujaku, 217, cites Xin fu zhu /ODHRIE (CBETA, X63, no. 1231, p. 88, c23 // Z 216, p. 7,
di4 // Ru, p. 14, b14).

459. Mujaku, 217: % =B AT IE.

460. Mujaku, 217, glosses jin shi you.... gong yi 4FH. ... /A% thus: “Dahui fears that
Limpid, who is like undisturbed water, will be inundated with silence-as-illumination Chan.

Therefore, he makes this criticism” [,@E%i%ﬂémibiﬁﬁﬁﬁﬁﬁﬁﬁtﬁﬁ&].
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Although I have instructed you like this [i.e., given you verbal instruction in
gongfu], I truly couldn’t avoid it; if you were to suppose that “doing gongfu in
this way” is a really existent thing, it would contaminate you.

[18.4: With a flip Dahui directly discusses the essence of mind
and snatches away the name Limpid**')]

This mind has no real substance. How could it be forcibly arrested and
stabilized?** Should you decide to arrest it, in what place do you intend
to put it? There’s no place to put it—[in the essence of mind] there is no
“four seasons or eight holidays,” no “past or present,” no “common or
noble,” no “gain or loss,” no “stillness or confusion,” no “birth or death.”
There is no name Limpid.** There is no substance Limpid. There is no
function Limpid. There is no [Dahui] in this way saying Limpid and no
[Administrator for Public Order Xu] in this way perceiving my saying
Limpid. If you see with this sort of penetration, it won't have been a waste
for me to have created this name for you, and it won't be a waste for you to
have received this name. What about it? What about it? [Can you see with
this sort of penetration]?*%*

19. In Reply to Auxiliary Academician of the
Hall for Treasuring Culture Liu (Yanxiu)

[Commentary: Mujaku says, “This letter dates to Shaoxing 9/1139 when the
Master was fifty-one. The main idea of this letter is that Liu Yanxiu, after hav-
ing had an experience of awakening to the dog huatou, should go on to develop
it. Therefore, Dahui tells him to nurture the sagely embryo. Thus, this letter is an
‘upward (towards the great matter)’ dharma talk. Its true intention is Dahui’s

461. Mujaku, 217: S0 B— 8 O3S BIRIRIE.

462. Mujaku, 217, glosses ruhe yingshou she de zhu WIFATTEHHRTH(E thus: “Dahui criticizes
the stabilization of the above perverse teachings and spontaneously snatches away the above

talk about ‘Limpid, who is like undisturbed water’ ” [{£\EIf I #0435 5 & _FHIRAEN ).

463. Mujaku, 218, glosses wu zhanran zhi ming HEHIRZ 2 thus: “This essence of mind
from the outset has no name. How could it have the name Limpid?” [ E] /0088 4 & 2 5

B A IRE.

464. Mujaku, 218, glosses ruhe ruhe QAT AN thus: “Means: can you see with penetration?
What about it? What about it?>” [T F 7] RLASHLE BB An{AT anfer ).
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ordering the refining of what [Yanxiu’s younger brother] Yanchong [letter #20—
21] has developed.™% Pre-exile letter.]

[19.1: Explains that mind and sense objects are

a single thusness*®|

In the past few days it has been hot and humid. Are you enjoying your
leisure time,*” unconstrained and untroubled by mental exertion, not
thwarted [in your practice] by the evil Maras? During the four postures of
your daily activities, are you a single thusness with the huatou “dog has
no buddha-nature” [i.e., the wu # huatou]? Are you capable of making
no discrimination between the two extremes of movement and stillness?
Are the states of dreaming and being awake joined? Are principle and
phenomena fused? Are mind and its sense objects both one thusness? As
Old Pang said:

Mind is thusness, and sense objects are also thusness;
They are neither real nor unreal.

Pay no heed to existence;

Don't get arrested by non-existence.

Don’t recognize the noble one or the worthy as “correct”—
An ordinary person who's finished with the matter.*#®

If you're really an ordinary person who has finished with the matter—
Sakyamuni and Bodhidharma, what lumps of clay! The three vehicles [i.e.,
hearer, private buddha, and bodhisattva vehicles] and twelve divisions of the
teachings—what meaningless bubbling sounds from a boiling pot!

465. Mujaku, 219: ILEFBILEC KRR A—RMIE. ... RERBBIZERATHEE
B2 %5 2 G LB R R AU 1) LSk R R R 3RS P T . For a bio-
graphical entry for Liu Ziyu 25 (zi Yanxiu Z1&), see Song History, 370 (16.2932-33).
Hucker, 370: “Hall for Treasuring Culture [baowen ge & 3] was from 1067 a palace build-
ing served by members of the Institute of Academicians (xueshi yuan £-1:F%).” Araki, 9o,
mentions that he was one of Zhu Xi's 4% teachers during Zhu Xi's youth. See the epigraph
of this book, where Zhu Xi evinces some knowledge of Dahui’s style of Chan.

466. Mujaku, 219: 55— Bl D —10.

467. Mujaku, 219, cites Analects, Shu er JRTM: “During the Master’s leisure time he was
relaxed and enjoyed himself” [F 2 & F F QIR 4.

468. Mujaku, 220, cites Pang jushi yulu [§EJ& 17E#k (CBETA, X69, no. 1336, p. 134, a21-23 //
Z 2:25, p. 31, a15-17 // Ri20, p. 61, a15-17).
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[19.2: Shows the method for nurturing the sagely embryo*®]

Within this gate you have self-confidence and freedom from doubt—these
are not trifling matters. [Now] you must in the “unripe” state make your-
self do “ripe,” and in the “ripe” state make yourself do “unripe”; and then
you will begin to be in correspondence with this matter to some extent.
Oftentimes members of the scholar-official class, in the midst of [encoun-
tering sense objects] that are not in accordance with [their wishes], catch
a glimpse of the ground [of the Way-mind]; but, in the midst of [sense
objects] that accord [with their wishes], lose [the Way-mind]. I must
impress this upon you. When you are in the midst of sense objects that
are in accordance with your wishes, you must constantly keep in mind
the times when they don’t go according to your wishes. Don’t forget for a
moment! “Just get the root—don’t worry about the branches.”#° Just know
about how to become a buddha [i.e., the root}—don’t worry that you're not
able to speak as a buddha [i.e., the branches].¥* As for “this single chess
move,” getting [awakening] is easy but maintaining it [i.e., nurturing the
sagely embryo/practice] is difficult.”? Don’t ever neglect this! You must
make both the head [i.e., achieving a thorough penetration/awakening]
and the tail [i.e., nurturing the sagely embryo/practice] correct.”? [As the
Mencius says,] “Extend and strengthen””*—only afterwards push forward
from the surplus of your own [awakening] to reach all beings.

469. Mujaku, 221: 5 “BORRERERE.
470. Mujaku, 222, cites Yongjia zhengdao ge 7K T 1E K, T2014.48.396a19—21.

471. Mujaku, 222, glosses mo chou fo bu jie yu SERSHAERE thus: “Has two meanings: not
understanding the words of the different stories of the ancients and also not understanding
how you yourself should speak dharma in receiving others” [N iy A\ 22 Bl %% 2 58 AR
HREANFHE _H]

472. Mujaku, 222, glosses de yi shou nan 1555 % thus: “Getting awakening is easy, but
nurturing it is extremely difficult” [ EI 1515 R 5 5 2 ha k).

473. Mujaku, 222, glosses xu jiao tou zheng wei zheng ZHZIHIE R IE thus: “Head and tail is
like saying beginning and end. Generally, though people achieve a one-time thorough pen-
etration (head correct), afterwards they do not nurture the sagely embryo and thus necessarily
lose what they have gained (tail not correct). Therefore, after a thorough penetration, one
must add nurturing—then both the head and tail will be correct” [ FI5H M F 1HFB LA —
[F] B B IE TR R N R BB R AL TR TS I E N EROE B R R & TyBEIRE
EJRIEA). Hyesim, 57: “Head and tail is awakening and practice” [3E B &),

474. Mencius, Gongsun Chou shang A T4&H .
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[19.3: Relates that Yanxiu's younger brother Yanchong has been
misled by perverse teachers and orders Yanxiu to rescue him*™)

What you've apprehended is already free of being stuck in any “single cor-
ner” [and so perverse teachings have no way in].#° I take it that, in the
midst of daily activities, you're not involved in [such perverse teachings
as] “rouse yourself to engird mind”#” and “in a dried-up mind quell delu-
sive thought.”#® In recent years*’ the Chan Way and the buddhadharma
have weakened dreadfully. There is a kind of old monk who talks hogwash,
and utterly has no awakening of his own: “His karmic consciousness is
boundless—he has no basis to rely upon.”#® With no true “skill” for cop-
ing with students [and their individual karmic capacities], he teaches them
all to be like him: [sitting in cross-legged posture,] eyes tightly shut in a
“black-lacquer [ignorance]” sort of way. This he calls “silence as constant
illumination.” [Your younger brother] Yanchong [letters #20—21] has been
misled by this bunch. I find this very troubling, very troubling! I wouldn’t
be having this talk with you if you yourself hadn’'t awakened to [the huatou
wu % of] “dog has no buddha-nature.” By all means let’s drop the mask [of
social convention between us*!] and unstintingly come up with strategies
to rescue this person [i.e., Liu Yanchong**—I appeal to you.

475. Mujaku, 222: 5 = BoAE 5 E PO T4 RUE 2.

476. Analects, Shu er JRTM: “If I raise one corner and the student doesn’t come back with
the other three corners, I do not repeat.” Mujaku, 222 glosses ji bu zhi zai yi yu BEANTE
—P thus: “Meaning of one corner or one extreme. What you've apprehended has no orienta-
tion, and, therefore, perverse teachings cannot gain entrance” [T Fl—F—% 2 #5815 1%
T BTEUEA ).

477. Mujaku, 222, glosses gi xin guandai #8057 thus: “Engirding mind against visibles,
audibles, and perception. This is the calumny of ‘increasing’” [ El & # 7B & AR &1L
8RR ).

478. Mujaku, 222, glosses ku xin wang huai /055 thus: “Maintaining an empty quies-
cence. This is the calumny of ‘decreasing.” Dahui wants to speak of Yanchong, so first he

speaks of his brother Ziyu” [ F SF &R TR Z 5 0 FACE Z5Es M)

479. Mujaku, 222, glosses jin nian yilai T 2K thus: “From here on the talk enters into
the matter of Yanchong” [{1FIC F#IAE ).

480. Mujaku, 222, cites Jingde chuandeng lu S AREIF %, T2076.51.283a19—20.

481. Mujaku, 223, glosses jiangxia mianpi ¥ NI as: “Jiangxia has the meaning drop the
mask. Means: set aside human conventions and reveal truth” [ N &R E 2 H 5 AIG
BEREMN.

482. Mujaku, 223, glosses zhe ge ren # i A thus: “Liu Yanchong” [ZIZ 14 ].
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[19.4: Broadly speaks of upayas for rescuing him
(Liu Yanchong)*s]

Nevertheless, there is one matter that you must be aware of. This gentleman
[your brother Yanchong] has dwelled in purity and remained indifferent to
worldly desires over many years. He is fixated on the idea that this [purity
and indifference®] is something quite unusual. If you desire to rescue
him, you should utilize “having matters in common”*® with him, please
him, and relieve him of doubts. I hope he will have sufficient confidence
[in your words] to be willing to undergo a change. This is as the Vimalakirti
says: “First use desires as a fishhook for angling and later make them enter
buddha-wisdom.”*¢ The Old Golden-faced Master said: “Contemplate the
succession of dharmas, discriminate dharmas with wisdom; judge right
and wrong, don’t transgress the dharma-seal; one after the other erect the
limitless practice-gates,®” and make sentient beings sever all doubts.”**
This was to create a standard for the sake of beings, a model for ten-thou-
sand generations. Furthermore, this gentleman’s [exacting] personality*®
is quite different from yours. In being reborn in a heaven [because of good
karma, Yanchong] is certainly ahead of [the ancient poet] Xie Lingyun; but
in becoming a buddha, he is certainly behind Lingyun.®° This gentleman

483. Mujaku, 223: S50 B ERRLRUM 75 1.

484. Mujaku, 224, glosses zhi ci wei gite FUtt B #4F thus: “This refers to purity and indiffer-
ence” [ L E FRIFIFETH).

485. The four samgrahavastu (means of conversion) of the bodhisattva are: giving, kind words,
helpfulness, and samanarthata (having matters in common).

486. Mujaku, 224, cites Vimalakirti Sitra, T475.14.550b6—7.

487. Mujaku, 224, glosses wubian xingmen MEE1TF" thus: “The intention behind Dahui’s
quoting the sutra focuses on these four characters [limitless practice gates]” [ F K E T |58E

FHIEHIY ).
488. Mujaku, 22, cites Da fangguang fo huayan jing K7 JE [ FZ4E, T279.10.97216-19.

489. On Yanchong’s extreme adherence to funeral observances (such as not going out for
seventeen years), Mujaku, 225, cites Song History, 434 (16.32706).

490. Korean Anonymous, 132: “Yanchong does not reach up to Yanxiu. Meng Yi was Xie
Lingyun’s [385-433] younger brother. In serving the buddhas Meng Yi was of a pure dili-
gence, and his observance of the precepts was strict. Because he did not yet have confi-
dence in his original allotment and just followed external forms in his practice he was to
be born into a heaven. Lingyun had confidence in his original allotment and practiced the
living phrase that is outside the norms [i.e., the huatou]. Therefore, becoming a buddha was
easy for him” [N 275 0 BH 8 0 2 2 th ST B T AT AR DR (5 AR ) T {EL R AH
Tl A R B B (F AR T 2% SN AR5 2 1), Dahui is comparing Yanxiu to Xie
Lingyun and Yanchong to Meng Yi.



144 LETTERS OF DAHUI

most definitely cannot be drawn in with the lure of prajiia.*' He should
be drawn in according to what he is fond of [i.e., purity and indifference
to worldly desires].®* If over a prolonged period of time you “polish” him,
I think he will of himself come to know the faults [of the perverse Chan
of “silence-as-illumination”*?]. Whether he will suddenly be willing to jet-
tison [this perverse Chan] can’t be known in advance. If he is willing to
undergo a change [from the perverse to the correct®?], then he’s a fellow
who possesses strength. You must take a step back and allow him “to get
ahead of you™®—then things will begin to go well.

[19.5: The fifth, sixth, and seventh sections below are criticism
of what the brother Yanchong says in his letter, but this fifth
section generally indulges in praise*®)

Recently the Chan monk Wei*” returned, and he had made a copy of a
letter he [Yanchong] had written in reply to [one of my other lay students]
Old Man Zhang Ziyan.*® I rejoiced when I gave it a reading, sighing in
admiration and delight for several days—it’s truly a fine piece of writing;
furthermore, it's just like an examination essay on the meaning of the clas-
sics! So at the foot of it  had to add the [standard closure of such an essay
by way of] comment: “respectfully answered.” I don’t know whether
your evaluation [will coincide with mine].

491. Mujaku, 225, glosses bu keyi zhihui she ANF] DL & thus: “Yanchong's karma is beau-
tiful, but his karmic connection to prajiia is weak. What he is fond of is only pure and disin-

terested conduct” [T 3 SE T A 0 22 (BT AT 3 Vi VR T R ).

492. Mujaku, 225, glosses sui suohao FEFT4F thus: “What Yanchong is fond of is purity and
indifference” [ FI i T i TE A ).

493. Mujaku, 225, glosses zi zhi fei A #13E thus: “Can come to know the faults of the per-
verse Chan of silence-as-illumination” [\ F1 ] 12K B 2 dE ).

494. Mujaku, 226, glosses zhuan tou lai #5H thus: “Change from the perverse and revert
to the correct” [{E\FI MU i 1E A1),

495. Mujaku, 226, cites Foguo Yuanwu chanshi biyan lu {855 58 ET 25 BB,
T2003.48.200a23.

496. Mujaku, 226: 5 LB T N LR ALAEZIERE S 55 h B EE.

497. Mujaku, 226-227, reports he is not found as a Dahui disciple in the transmission
records.

498. Mujaku, 227, glosses ciyan Laozi %KZT thus: “Zhang Deyuan, the son of
Commandery Grand Mistress of the State of Qin” [Z[E K A\ Z TIRIEIE ). See letter #23.

499. Mujaku, 227, glosses xia ge jindui T E7E%f thus: “A phrase written by the candidate at
the end of his examination paper” [\ F JLE SRS AL 73 T ).
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[19.6: Discusses the misguidedness of the perverse teachers™)

Of old:

Bodhidharma said to the second patriarch [Huike]: “You [should]
merely, without: desist from all objective supports; within: have no
panting in the mind. With a mind like a wall, you can enter the
Way.” The second patriarch elucidated this-and-that about mind
and nature and thus didn’t coincide [with the Way]. One day he
suddenly awoke to the essential teaching that Bodhidharma had
showed him and promptly said to Bodhidharma: “This time I, your
disciple, have for the first time ‘desisted from all objective sup-
ports.”” Bodhidharma knew that he had already awakened and did
not further examine him closely. He just said: “You're not going
on to the extreme of annihilationism, are you?” [Huike] said: “No.”
Bodhidharma said: “How is it for you—{try and say]!” [Huike] said:
“It’s a clear and constant Knowing, and so words cannot reach it.”
Bodhidharma said: “This is the essence of mind transmitted by the
buddhas and patriarchs from ancient times. You have now appre-
hended—have no further doubts.”*"

Yanchong [in his letter to Ciyan] says: “At night [the false thoughts of]
dreaming and during the daytime thoughts [of sense objects]|—for ten
years [i.e., since I began paying attention to this matter’®] I haven’t been
able to completely subdue them.> Sometimes I practice sitting, still and
silent, and intently empty my mind, making thoughts free of objective
supports and having nothing to rely upon in phenomena. I become quite
aware of a feeling of a relaxed calm.”** Reading up to this point, I let

500. Mujaku, 228: 575 Baf AT ZUE.

so1. This exchange is found in the Jingde chuandeng lu P2 Fk as a quotation from an
unknown work referred to as the Separate Record (Bigji), T2076.51.219c27-220a2.

502. Mujaku, 228, glosses shi nian zhi jian 12 [ thus: “Ten years is the number of years
since he began paying attention to this matter” [\ EI % B B B ILH TR FH ).

503. Mujaku, 228, glosses wei neng quan ke REEA 5 thus: “Subdue is subdue the self. In
Chan terminology, it is Way power conquers karma power” [[E\F1 5.2 58 LB ZIHEE HIGE /)
[ 3 712 §81h]; cites Analects, Yan Yuan EEJ.

504. Mujaku, 228, glosses po jue ging'an FEEEZ thus: “Means: the false thoughts that in
the past I couldn’'t conquer arrive at this relaxed calm. Little does Yanchong imagine that
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out a laugh unawares.’® Why? His “thoughts having been freed of objec-
tive supports’—how is this not Bodhidharma’s “within: no panting in the
mind”? His “having nothing to rely upon in phenomena”—how is this not
Bodhidharma’s “without: desist from all objective supports”? The second
patriarch in the beginning did not understand the updya Bodhidharma
was teaching. He mistakenly thought that “without: desist from all objec-
tive supports” and “within: have no panting in the mind” [were the “true”
Way and thus became implicated in] “elucidating this-and-that” about
mind and nature or Way and principle, and the quoting of texts as proof.>*
He was seeking authentication by a teacher. Therefore, Bodhidharma one
after the other rejected [Huike’s presentations]. [Huike] had no avenue left
for exerting his mind; and then, for the first time, he took a step back and
reflected: “The words ‘your mind will be like a wall’ are not Bodhidharma’s
‘real’ teaching!” Suddenly, at “wall,” he all-at-once “desisted from objec-
tive supports.” He immediately saw the moon and forgot the finger,>”
and said: “Clear and constant Knowing, and so words cannot reach it.”
Those [upaya-]words [like “your mind will be a wall’] had been a state of
being deployed by Bodhidharma as the occasion required—they were not
the “real” dharma for the second patriarch [i.e., the “real” dharma was
his experience of clear and constant Knowing in his gut].*® The bunch
of old monks who talk hogwash, having never themselves attained real-
ization, one after the other [seize on the words of the ancients and seek
somehow to] knead them together.> Although [these perverse teachers]

taking stillness to stop noisiness is like using a stone to press down grass” [ El 5 & AN

e B S 2 PR AR LA LR 40 A JBE AR

505. Mujaku, 228, glosses bu jue shi xiao V&K% thus: “Yanchong’s words by chance are
the same as Bodhidharma’s words to Huike” [Tl EZ VB (M FIZEE 5 T —4H).

506. Mujaku, 228, glosses jiang wei wai xi zhu yuan yun yun {4585 E 4% = & thus: “The
second patriarch in the beginning took Bodhidharma’s teachings without: desist from all objec-
tive supports; within: have no panting in the mind; with a mind like a wall. . .. as the ‘true’ Way
and, entrenched in elucidating this-and-that about mind and nature, presented his level of
understanding to Bodhidharma” [ E —tHTLLSMNE 7 5k 70O I O Qe BE i B EL e T A
FET WO IE S R

507. Da fangguangyuanjue xiuduoluo liaoyi jing K77 BB 1E % F T 45, T842.17.917a27-28.

508. Mujaku, 229, glosses yi fei er zu shi fa JRE tHH 1% thus: “Means: it's not what the
second patriarch had in his gut—that is ‘clear and constant Knowing ” [{{.FI Z I 01t 3
EHEET THMEWIET ). Takagi, 45b, at yi fei er zu shi fa 7RE 1 E 1% inserts: “What the
second patriarch apprehended is inexpressible” [ —tHFTSANA] S Hi ).

509. Mujaku, 229, glosses zhuxuan niehe FZfEf8 & thus: “The term zhuxuan is one affer

the other; the term niehe is seize on the words of the ancients and seek to combine them” [EE\EI%

TR ML S IR R A H]



Letters of Dahui Volume One 147

teach people to stop, their own heart-fires remain ablaze, never flagging
day or night. They are like commoners who are in arrears on their bian-
nual taxes [i.e., the perverse teachers are “in arrears” on their own “stop-
ping”]P* Yanchong [outwardly] doesn’t show very much turmoil—it’s just
that inside him the poison [of the perverse teachers] has gone deep. All
he’s doing is the confusion-runaround between external extremes,”™ talk-
ing about “movement and stillness,” talking about “speech and silence,”
talking about “getting and losing.”

[19.7: Discusses erroneous interpretations of the sayings
of ancient sages>]

On top of that he quotes the Zhou Changes and Buddhist texts, forcibly
combining things that can’t be arranged and reconciled! Truly this is
“increasing avidya [ignorance] for the sake of other useless matters.”>"
In particular, he hasn’t reflected on the single legal case [gong’an] of sam-
sara—he’s never rendered a legal judgment on this case.”™ So, on the final
day of the twelfth month [at the end of his life], how will he settle the
matter? Just before the light of your eyes is about to go out, it won’t do
to say to Old Man Yama [Judge of the Dead]: “May I wait a little bit until
I have clarified my spirit and settled my thoughts, and then I will come
to have an audience with you?” At that very moment, the ability to dis-
cuss [the Changes and Buddhist texts] with unobstructed ease will be of
no use. A “mind like wood or stone” [such as Yanchong has been trying
to cultivate] will also be of no use.’” [When standing before Yama] you

510. Mujaku, 229, glosses ru gian er shui baixing WX —FH 1 thus: “The two taxes, the
annual tribute of wheat and the annual tribute of rice” [[\F] “FIZFFEEDKFEE ). Araki,
91, says it is the grain taxes to be paid in the spring and summer.

511. Mujaku, 230, glosses wai bian luan zou IMEELE thus: “In speaking of stillness, speaking
of silence, and speaking of getting, Yanchong truly can be said to be confusing inner reality
and external extremes. His speaking of movement, speaking of speech, and speaking of losing,
needless to say, is the external-extreme confusion” [\ El 3§ 2R 15 = TIEREENE 25
AL H S ERR AR SR B 2 SME BL I

512. Mujaku, 230: F-CEGRZ M 2ERE.

513. Mujaku, 230, cites Zimen jingxun 45T &, T2023.48.1091a12-16.

514. Mujaku, 230, glosses wei ceng jie jue R 448 thus: “According to the forms of law to
render a judgment on this case. Means: the urgent matter right in front of the eyes” [%&

AR T A A R F B TS

515. Mujaku, 231, glosses xin ru mu shi \OWIAH thus: “Response to Yanchong's statement
above that runs: ‘Sometimes I do cross-legged sitting, still and silent’” [[T.F JEHi i it AL ERIR].
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must be a person whose mind of samsara is smashed. If your mind of
samsara is smashed, what further need is there to talk about “clarifying the
spirit and settling the thoughts”»'® What further need is there to talk about
“unrestrained ease”?” What further need is there to talk about Buddhist
and non-Buddhist texts?*”® One comprehension will be all comprehen-
sions, one awakening all awakenings, one realization all realizations. It
is like cutting a bundle of silk threads—with one cut all-at-once severed.
Realizing limitless teachings is also the same way—Iyou will all-at-once
realize them] without any “one after the other.” You [Yanxiu] have already
awakened to the huatou of “dog has no buddha-nature” [i.e., the huatou
wu #&], but can you do anything like this yet [i.e., like “one realization is
all realizations”]?” If you can’t do anything like this yet, you must directly
reach the in-that-way level. If you've already reached the in-that-way level,
you should, by means of these [limitless] teachings, produce the mind
of great compassion, and, in the midst of sense objects that go against
your wishes and those that are in accordance with your wishes, conform
to [such defiled places as] mud and water [i.e., implement updyas in the
world], not begrudge your life, not stint on [bad] oral karma, and save all
sentient beings in order to repay the kindness of the buddhas. This is the
activity of the great person. If you don’t become like this [i.e., do not attain
the freedom of “one realization is all realizations”], it’s all been for nought.
Yanchong [in his letter] quotes Confucius’s citing the line in the Book of
Changes “the Way repeatedly moves,”>? harmonizes that with the line in the
Buddhist sutra “you should produce an unfixed thought,”* and declares
them identical; he also quotes the Changes’ phrase “still and immobile,”>??
that is, no different from soil and trees—this is even more ludicrous. I say
to him: “If you don’t want to summon upon yourself the karma of [the

516. Mujaku, 231, glosses cheng shen ding lii ¥ 141 & thus: “Response to the above ‘making
the mind like wood or stone’ ” [J&_F/CyiiAA].

517. Mujaku, 231, glosses zongheng fangtang 4¢1#/ii7% thus: “Response to the above ‘with
unobstructed ease’” [JfE_F 415 M.

518. Mujaku, 231, glosses neidian waidian PJHE5ME thus: “Response to the above ‘Zhou
Changes and Buddhist texts’” [Ji& - J& Z 14 #1].

519. Mujaku, 231, glosses hai de ruci ye wei FAF WK thus: “Like this refers to the above
realm of ‘one realization is all realizations,” etc.” [\ EI WIILFE _E2R— T — 41 TS5 5.

520. Zhou Changes J&1 5, Xia xici '~ ¥5E.
521. Jingang bore boluomi jing 4 Wl 7 I SEEE 4K, T235.8.749c22-23.
522. Zhou Changes J&1 %), Shang xici "%t
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five crimes of | uninterrupted [punishment in the Avici Hell], don't slander
the true dharma teachings of the tathagatas.”>?* Therefore, the sutra says:
“You should not produce a thought fixed in forms, and you should not
produce a thought fixed in sounds, smellables, tastables, touchables, and
dharmas.”>?* This means that this wonderful mind of great quiescence
cannot be seen via forms or sought through sounds. The sutra phrase
“should be unfixed” means this mind has no real substance. The sutra
phrase “produce a thought” means this mind “is not positioned apart from

the real—wherever it's positioned is the real.”*?

The line in the Changes
“the Way repeatedly moves” cited by Confucius is not talking about this
[Buddhist line “should produce an unfixed thought”]. “Repeatedly” in the
Changes means “again and again”; “move” means “change.” Good or bad
fortune, calamity and disaster arise from this “movement.” The purport
of “repeatedly moves” is: returns to the constancy [of the still and immo-
bile], but nevertheless conforms to the Way [of change]. How could you put
that together with [the Buddhist line] “should produce an unfixed thought”
and make them into a single lump? It’s not merely that Yanchong doesn’t
know the Buddha's meaning, he doesn’t even know Confucius’s meaning!
You [Yanxiu, on the other hand,] come and go in Confucius’s teaching as if
playing in a garden, and you have also deeply entered the inner chambers
of our Buddhist teaching. This sort of hogwash I've scribbled—has it hit

the mark?

[19.8: Quotes an ancient to scold Yanchong>*)

Therefore, Guifeng [Zongmi] said: “Primal, penetrating, harmonious, and
correct are the virtues of the gian trigram [of the Zhou Changes]. They begin
from the single breath [of primeval chaos]. Eternality, joy, self, and purity
are the virtues of the buddhas. They are rooted in the one mind. Focusing
on the single breath [of primeval chaos], one becomes supple. Cultivating

»527

the one mind one completes the Way.”>”” This old master harmonized

523. Mujaku, 234, cites Yongjia zhengdao ge /K FrsiH A, T2014.48.396b27-28.

524. Mujaku, 234, cites Jingang bore boluomi jing SIfH I B H AL, T235.8.749c21-22.
525. Mujaku, 235, cites Zhao lun 251, T1858.45.153a4.

526. Mujaku, 238: 55 /\ Bt 5|45

527. Mujaku, 238, cites Da fangguang yuanjue xiuduoluo liaoyi jing lueshu K77 & B B 14 2 4
T LW, T1795.39.524216-18.
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[the two teachings] in this way. Right from the beginning with these two
teachings, he doesn't play favorites and has no dissatisfaction with either.
But Yanchong’s holding that the sutra line “should produce an unfixed
thought” and the line in the Changes “repeatedly moves” are identical in
purport is unacceptable. If we rely on Yanchong’s premise, then Confucius
and the Old One Siakyamuni would have to shorten their skirts and buy
straw sandals. Why is that? One [i.e., Confucius] “repeatedly moves,” and
the other [i.e., Sakyamuni] is “not fixed anywhere,” [and so they both must
wear shortened skirts and buy straw sandals to accommodate their inces-
sant running around].>”® I suspect if you've read up to here, you're certainly
falling on the floor laughing!

20. In Reply to Controller-General
Liu (Yanchong)

[Commentary: Mujaku says, “This letter dates to Shaoxing 9/1139 when Dahui
was fifty-one.” Hyesim says, “The main purport of this letter is existence and
non-existence are a single thusness.”™?° Pre-exile letter.]

[20.1: Censures perverse gongfu>]

Your elder brother Auxiliary Academician [Liu Yanxiu; letter #19] right
from the beginning has had no business with [such perverse teachings
as] “engirding mind” and “quelling delusive thought,” and with the hand

528. Mujaku, 240, glosses mai caoxie H F.8Z thus: “Means: If we rely on Yanchong’s mean-
ing, Confucius ‘repeatedly moves’ and so runs around, and Sakyamuni is ‘not fixed any-
where’ and so runs around. Thus, these two must shorten their skirts and buy straw sandals
to run around” [EE KM RIFL TN BB TR E BN FT R 2SR Il — K
FEACT B R T R

529. Mujaku, 242: MEHFEILFER A+ MIE. Hyesim, 60: ZEMIRKE HE 1.
For entries for Liu Zihui 23 (zi Z¥), see Song History, 434 (16.3276) and Cases of Song
and Yuan Confucians, 43 (2.1394 and 1399-1401). Hucker, 555: “Controller-general [tongpan
JEH) was in early Song decades a central government official delegated to serve as resi-
dent overseer of the work of a Prefect (zhizhou 1J1]), with the right to submit memorials
concerning prefectual affairs without the knowledge of the Prefect; no document issued
by the Prefect was considered valid without being countersigned by the Controller-gen-
eral. ... After the earliest decades, the appointment became regularized as a Vice Prefect but
remained a duty assignment rather than a regular post (guan E).” Araki, 96: Along with his
elder brother Yanxiu, Yanchong was one of Zhu Xi's %2 teachers during Zhu Xi’s youth.
See the epigraph of this book.

530. Mujaku, 242: 5 —E BB LK.
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of confidence he’s [“washed his face and] gotten hold of his nose” [i.e.,
his original face].>*! Although he cannot yet completely tell the difference
between perverse and correct teachers from all over, his foundation is
solid, and the perverse poisons [of false teachers]—including “quelling
delusive thought” and “engirding mind”—cannot encroach upon him. If
[like you®*?] one intently practices “quelling delusive thought” and “engird-
ing mind,” but doesn’t smash the mind of samsara, the Mara of the five
aggregates®? will gain the advantage. You havent yet avoided dividing
empty space into dualistic states—when in the “stillness” state you experi-
ence immeasurable pleasure, and when in “noisiness” state you experi-
ence immeasurable suffering.

[20.2: Exert mind and gain benefit>**)

If you want to make suffering and joy indistinguishable, simply do not “rouse
yourself to engird mind” or “employ your mind to quell delusive thought.”
Twenty-four hours a day make yourself “composed” [like the Confucian
Analects’ description of the gentleman].>® If suddenly habit-energy from past
births arises, don’t apply mental exertion to hold it in check. Merely, in the
state where the habit-energy arises, keep your eye on the huatou: “Does even
a dog have buddha-nature? No [wu #].” At just that moment [wu #&] will
be “like a single snowflake atop a red-hot stove.”>*® If you are one with a

531. Dahui Pujue chanshi yulu K2 B #ATEESE (Dahui Pujue chanshi fayu K-8 H AT
#E): “In the midst of unreal illusion one can keep an eye on the [wu #&] huatou of Zhaozhou’s

’

dog’s not having buddha-nature. Suddenly he will ‘wash his face and get hold of his nose
[RZIZ P RER N T IR . ZORBEMRZE AL, | (T 1998A.47.908¢6-8). Ishii,
382, n. 441, glosses nose as original face (43 D TH B ). Mujaku, 242, glosses mozhe bikong 15
F 87| thus: “Means: great awakening” [[&F 5 KX E ).

532. Takagi, 48D, at ruo yixiang % —[f] inserts: “Like you” [A12].

533. The skandhamara, one of the four forms of the demon Mara. The other three are: the
Mara of the defilements; the Mara of death; and the divinity Mara (devaputramara). The last
attacked the Buddha on the night of the awakening.

534. Mujaku, 244: % Z B O543.

535. Analects, Shu er IXTM: “The gentleman is level and composed; the small man is full of

worries” [ FIHEE . MARBE . .

536. Mujaku, 245, cites Liandeng hui yao Wi &2 (CBETA, X79, no. 1557, p. 165, c5—9 //
Z 2B:9, p. 372, an-15 // Ri36, p. 743, au-is) for the simile. Dahui Pujue chanshi yulu K
LB EANEES: (Dahui Pujue chanshi zhu fuzhou yangyu an yulu KEEEHAT LR M
B EESK): “Instruction to the Assembly: Mind is buddha—don’t engage in false seek-
ing;/ Neither mind nor buddha—desist from inquiring;/ On the flame of the red-hot stove
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discerning eye and deft hand who leaps over in one bound, you will under-
stand the Way of Niutou Lanrong:>¥

At the time of unmistakeable exertion of mind, unmistakeably there
is no-mind/no mind-exertion. If you talk circuitously, you'll be tired
out by names and characteristics; but if you engage in “straight talk”
[that cuts off names and characteristics], it will not be strenuous or
onerous. No-mind/no mind unmistakeably engages in exertion, but
constant exertion [of mind] is unmistakeably [constant] no[-mind/
no mind]. Still, speaking of “no-mind/no mind” right now is no dif-
ferent from “having mind.”%

These are not words that deceive people.

[20.3: Quotes an ancient to smash attachment to a life of holy
renunciation (brahmacarya)>]

Of old:

[The twenty-first patriarch of Chan] Vasubandhu always only ever
ate one meal a day and never lay down. Twenty-four hours a day
he did obeisance to the buddhas. Pure and free of cravings, he
was a refuge for the many. The twentieth patriarch Jayata, think-
ing of saving [Vasubandhul], asked [Vasubandhu’s] followers: “This
Vasubandhu practices austerities [dhutanga] and is able to carry
out brahmacarya [i.e., a life of holy renunciation]. [But with this
sort of practice of purity] how can one expect to attain the Way of
the buddhas?” Vasubandhu’s followers said: “Our master’s zeal
is such—how could he not attain it?” Jayata said: “Your master is

a snowflake alights; / A speck of coolness eliminates hot worries” [R5 . BRI fEEE%E:
Ko dBOAEMABIE . ALEE EEHER . —EHEERREME o] (Tig98A.47.844b19—20). The
huatou wu # is a “speck of coolness.”

537. Mujaku, 245, glosses Lanrong Ml by citing Jingde chuandeng lu SAE(EIES,
T2076.51.226c24-227a6, and commenting: “The quotation of Lanrong’s words here is
because Dahui wants to show the single-taste Way of stillness and noisiness” [{EF14- 5|1
FhGEE SRR —TRIE).

538. Mujaku, 24, cites Jingde chuandeng lu = TEE Sk, T2076.51.226c25-227c8.

539. Mujaku, 246: 55 = B2 51 H ABEBEITE .
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distant from the Way. Carrying out painful practices over count-
less aeons—all of it is the root of falsity.” The disciples could not
overcome their anger—the facial color of all of them changed, and
in stern voices they said to Jayata: “Honored one! How much vir-
tuous conduct have you accumulated that you disparage our mas-
ter?” Jayata said: “I don’t seek the Way, but neither am I of an
upside-down viewpoint.>* I do not do obeisance to the buddhas,
but neither do I slight them.>® T do not do prolonged sitting, but
neither am I lazy. I don’t eat one meal a day, but I don’t eat mul-
tiple times. I haven't experienced having enough, but neither am
I avaricious. When the mind has nothing that it wishes for, that
is called the Way.” Vasubandhu, upon hearing this, produced the
wisdom free of the outflows [i.e., attained release from samsara].>*

And so it is said that [Vasubandhu] “first by means of samadhi [medi-
tative concentration] shook a firm tree” [i.e., with his initial cultiva-
tion of austerities], and “afterwards by means of wisdom uprooted it”
[i.e., with his later exposure to Jayata’s dharma talk and consequent
awakening].>*

[20.4: 11 the light of the above two quotations Dahui renders
a judgment on Yanchong’s perverse views>**

The bunch of old monks who talk hogwash have you practicing stillness-
sitting, and have you wait on becoming a buddha. How could this not

540. Mujaku, 248, glosses wo bu giu dao yun yun FASKIEZ = thus: “Means: my seeking
of the Way is not the equal of that of Vasubandhu, but neither is my upside-down viewpoint
the equal of that of a common-person follower of an outside Way” [ Fl 5 TR & AN UwAT
TR0 LR AME].

541. Mujaku, 248, glosses bu gingman 1NEE 18 thus: “My doing obeisance to the buddhas is
not the equal of the frequent obeisances to the buddhas of a practitioner of austerities, but
neither do 1 slight the buddhas” [&.F1 & 3 G SEFEEEHE BB 7812 ).

542. Mujaku, 246, cites Jingde chuandeng lu =TS E %, T2076.51.213a17-28.

543. Mujaku, 248, glosses suowei xian yi dingdong yun yun FTE8ELLEEI == by citing
Da ban niepan jing KAIEEELE, T375.12.793c26-28; and comments: “Vasubandhu’s at the
beginning cultivating austerities such as one meal a day, not lying down, etc., is first by means
of samadhi shook [the firm tree]. Afterwards hearing Jayata’s dharma talk and awakening is
by means of wisdom uprooted it” [\ FIEERETANIE — B AELSE 5E LU B Btz R £ ik
TR B ).

544. Mujaku, 248: SUECE 4 HIGEA ..
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be the “root of falsity” [spoken of by Jayata]? Also, you say that the still-
ness state is errorless and the noisiness state erroneous. How is this not
destroying mundane characteristics in a search for a “reality” character-
istic? If you practice like this, how will you be able to coincide with the
saying of [Niutou] Lanrong [in #20.2]: “Speaking of ‘no-mind/no mind’

’»

right now is no different from ‘having mind.”” Would you please try seri-
ously reflecting on this? Vasubandhu at the beginning also mistakenly
thought that by doing prolonged sitting without lying down he could
become a buddha. As soon as this was highlighted by Jayata, Vasubandhu
immediately achieved a realization and produced the wisdom free of the
outflows. Truly, this is a case of a good horse’s galloping at the mere
shadow of the whip. The crazed distraction of sentient beings is an ill-
ness. The buddhas by means of a medicine, the perfection of stillness,
cure it. When the illness is eliminated but the medicine remains, it’s
a case of an even more extreme illness. Picking one up [i.e., stillness]
and letting one go [i.e., crazed distraction]—when will there ever be an
end to it?

[20.5: Says the world is impermanent and orders Yanchong
10 hurry along’®|

When birth-and-death [mortality] arrives, the two extremes of stillness
and noisiness won’t be of the least bit of use! Don'’t tell me that there
are many cases in which the noisiness-state is an error, but few cases in
which the stillness-state is an error. This is not as good as binding “few”

” o« ” o«

and “many,” “gain” and “loss,” “stillness” and “noisiness” into a single
bundle and dispatching them once and for all out of this world. Then,
right in the midst of daily activities, in the state of “neither many nor few,
neither still nor noisy, neither gain nor loss,” contrive to rally to aware-
ness [the huatou]: What the hell is it? The world is impermanent and
speedy, and a century goes by in a snap of the fingers. Furthermore, do
you have such leisure time [that you can afford to expend] gongfu [energy
on] paying attention to “gain,” paying attention to “loss,” paying atten-
tion to “stillness,” paying attention to “noisiness,” paying attention to
“many,” paying attention to “few,” paying attention to “quelling delusive

thought,” paying attention to “engirding mind”?

545. Mujaku, 249: 55 TLB R TH & S 18R ).
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[20.6: Quotes the words of an ancient to prove that this matter
is not a stillness-like quelling of delusive thoughr*°

Preceptor Shitou said: “Respectfully inform the person who is probing the
mystery: don't vainly pass time.”>¥ This single phrase [i.e., the huatou What
the hell is it?]—“even when your eyes are open, it’s right there; even when
your eyes are closed, it’s right there”;>*® even when you are “quelling delu-
sive thought,” it’s right there; even when you are “engirding mind,” it’s
right there; even during “crazed distraction,” it’s right there; even during
“stillness,” it’s right there. This is my way of managing this sort of thing. I
suspect the bunch of old monks who talk hogwash have a different way of
managing things. Pshaw! Let’s temporarily shelve these matters.

21. Continued [Second Letter in Reply
to Controller-General Liu Yanchong|

[Commentary: Hyesim says, “The purport of the second letter in reply is practic-
ing the huatou in the midst of noisiness.”™ Presumably dates to around the
same time as letter #20, Shaoxing 9/1139. Pre-exile letter.]

[21.1: Argues that stillness-iiber-alles gongfu
is of no benefir™

Over long years you have been doing stillness-iiber-alles gongfu. By the way,
when you open your eyes and respond to things, is your mind-ground
peaceful and carefree?>! If you haven't yet gained a peaceful and care-
free mind-ground, then this stillness-iiber-alles gongfu hasn’t gained you
any [awakening] energy. If you've gone through a very long time without

546. Mujaku, 249-250: /8B G EERE A L F TR

547. Mujaku, 250, cites Jingde chuandeng lu S F2({H1E #%, T2076.51.459b7-21.

548. Mujaku, 250, cites Foguo Yuanwu chanshi biyan lu {f 5% B B8R 2 B #, T2003.48.150c27.
549. Hyesim, 62: & 3tk & [ T 23

550. Mujaku, 251: 55— BrAm 5 51

551. Mujaku, 251, glosses bu shi yu kai yan . . . anxian fou INFAFIIR . .. 2P thus: “Dahui
knows that stillness-silence is of no benefit. In his desire to reject this, Dahui first subtly
interrogates him about whether the stillness-silence method is effective or not” [[£\E K E 41

AR RS AIOR R 2 SEREE iR AIBR ).
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gaining [awakening] energy, you should seek out the direct-and-quick path
to gaining [awakening] energy>>>—then, for the first time, you will not be
failing to live up to the considerable amount of gongfu you have done in
the past.®®® The stillness-iiber-alles gongfu you've been doing in the past
has only been for the sake of managing the noisiness aspect. But right at
the moment of noisiness your mind is still disturbed by noisiness—this
is no different from not having done the stillness-iiber-alles gongfu at all in
the past!

[21.2: Shows the “ready-made” enjoyment that has neither
gain nor loss>>*)

This principle is very near at hand.>*® Even when far off, it’s not beyond your
vision. Open your eyes—it immediately pokes you [in the eye]; close your
eyes, and it is still not lacking in the least. Open your mouth, and it imme-
diately becomes speech; close your mouth, and it’s still “ready-made.” Just
as you are about to produce the thought “I understand and ‘own’ [this prin-
ciple], it's already given you the slip by 108,000 miles. Just when there is
no mental exertion on your part, this, most of all, is saving on the expend-
iture of [gongfu] energy. Today most of those who study this Way want to
expend energy in seeking. To the extent that they seek it, they lose it; to
the extent that they move towards it, it recedes. Furthermore, they fall into
the road of intellectual understanding, of gain and loss, saying “there are

552. Mujaku, 251, glosses ruo xujiu wei de li ... chu ZHFF ARG TT ... B thus: “He has
already gone through twenty years doing ‘quelling-delusive-thought’ gongfu without gaining
energy—thus he knows that this sort of gongfu actually is of no benefit. Thus, he should set
it aside and seek out the gongfu of the direct-and-quick path to gaining energy” [{£\FI &8

THEIERE I EEAS RN AAE TR B 2 th IR A6 2 B SRASAUG ) TR AT ).

553. Mujaku, 251, glosses fang shi bu gu fu . .. fu ye JTIGAINE ... KA thus: “If, over long
years the painful practices of your gongfu were just for the sake of gaining energy, but you
didn’t gain energy, then you're turning your back on the intention behind those many years
of gongfu. If you follow Dahuf’s instruction on the direct-and-quick path and do gain energy,
then, for the first time, you are not turning your back on the basic intention behind those
many years of gongfu. Please give up holding onto the theories of the perverse teachers and
take a look at the state of finally gaining energy” [ FIFEFE TR ET{H B 15 /1 EA5 /10
HEFELRBEBAEASEREREENNR AT ZE LRAEE LT HIPET
BRI A % 215 R0,

554. Mujaku, 252: 55 “BORBUAS FIES2K.

555. Korean Anonymous, 133: “This principle refers to the original allotment in the midst of

daily activities, the realm of the ordinary” [ & EHTE H AR FH HH).
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many cases in which the noisiness state is a loss, but few cases in which
the stillness state is a loss.”

[21.3: Again argues that stillness-silence is of no benefir and
urges the gongfu of the direct-and-quick path®]

You've been dwelling in the state of stillness iiber alles for more than twenty
years. As an experiment—please try to make a presentation of a little bit of
that [twenty-years’-worth of awakening] energy that you've gained. If [for
twenty years] you've made “[sitting] like a wooden post”>* into the gaining
of [awakening] energy in the midst of stillness, then why, whenever you
are in the noisiness state, do you lose [that energy]? Right now, should you
want to be able to save on the expenditure of [gongfu] energy and have still-
ness/noisiness be one thusness, merely break through Zhaozhou’s wu #!
If you can suddenly break through, then you will understand that stillness
and noisiness do not obstruct each other. [In this method of raising the wu
& huatou to awareness] neither expend energy “propping up [wu #]” nor
entertain the notion “there is no propping up [of wu #&].”%

22. In Reply to Grand Mistress of the
State of Qin

[Commentary: (Commandery Grand Mistress) Ji Fazhen was a dharma succes-
sor of Dahui. She was the mother of Grand Councilor Zhang Deyuan (Zhang
Jun) of letter #23. Her title was an honorific designation granted to mothers
and grandmothers of various high-ranking officials>>® Mujaku dates this letter

556. Mujaku, 253: 25 — B E am R A ar DA A LK.

557. Mujaku, 253, glosses zhuangzhuang de de FEHEHIIE thus: “The fact that the gongfu of
stillness-silence and engirding mind lacks free functioning is compared to a wooden post”
[ EERRUE T LR B R P ).

558. Mujaku, 253-254, glosses yi bu zhuo yong li zhicheng 78ANE F 71374 thus: “Should
highlight the non-exertion and non-entertaining—layer upon layer Dahui shows the method
of rallying the wu #& huatou to awareness” [\ Fl 7] B AN A E B B /R SEH I RE 5 40).

559. Hucker, 203: “Commandery Grand Mistress [jun tai furen iR I A] is an honorific
designation granted to mothers and grandmothers of various high-ranking officials.”
Mujaku, 254, cites Jiatai pudeng lu 575 & #, which lists her as a successor of Dahui:
“Commandery Grand Mistress of the State of Qin, Fazhen of the Ji family, was a widow.
She declined extravagance, always had vegetarian meals, and practiced the conditioned
dharma [i.e., sutra chanting, making offerings, etc.]. Thereupon Dahui dispatched the
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to Shaoxing 25/1155, the year the Grand Mistress died.>® Araki, however, dates
it to “probably about the time Dahui was fifty-one” (Shaoxing 9/1139).>! This
letter cannot be decisively dated.]

[22.1: Dahui rejoices in her awakening and seals
her realization®®?]

[My disciple,] the Chan monk Daoqian, has returned, and I appreciate
the words in the letter you sent as well as the verses you wrote out. At
the beginning, I even entertained serious doubt [about your awakening].
After I made a careful inquiry of Daogian, I came to realize that you were
not deceiving yourself. [Your letter states:] “A matter not understood from
countless aeons back cleared up before my eyes. It's not something that
one gets from other people. For the first time, [ came to know that the

Chan monk Daogian to make inquiries of her son, the Duke of Wei [Zhang Deyuan/
Zhang Jun]. The Duke of Wei asked him to stay. Daoqian guided with the Way of the
Chan patriarchs. Fazhen one day asked Daoqian: ‘How does Preceptor Jingshan [Dahui]
teach people?’ Daoqian answered: ‘The Preceptor only teaches people to keep an eye on
such huatous as: dog has no buddha-nature [wu & and bamboo clapper. But then you must
not attach comments. You must not engage in mental reflection. You must not, while
raising [the huatou], comprehend. You must not, while [the Chan master] is speaking
[of the huatou], understand and “own” it. ‘Does even a dog have buddha-nature? Wu
4! He just in that way teaches people to keep an eye on [wu F&]. Thereupon Fazhen
came to have firm confidence. During the night, she rose to do sitting and probed the
aforementioned huatou. She passed through without stagnation. Daogian said goodbye
and returned [to Dahui]. Fazhen personally wrote out a summary on entering the Way;/
It's composed several verses that she presented to Dahui. The last ran: ‘All day long I
read the sutras;/ It’s like an encounter with someone I've long known./ Don’t say there
frequently are obstructions;/ One lifting [of wu & to awareness] makes it new!”” [
Nt RIER: HER. FEHE. FHE. BEME. RABEREEEMHETFHA .
WA . sEESZ . E—HHH. SlmmsSEmfs A . #E . M A8AE
PR ATE TR . RENETRE. AREE. TEmMBEES . AMEmbE O E
RE . TRA G, B, URERNE . FFEE . RPRGEA . MAER
Z . IRMIREERS . GREEER . FOBIE A EEER . (FEUREE . HEEH . REEK. mE
BEWA . EEEER. —¥—[E¥. | (CBETA, X79, no. 1559, p. 405, c9—17 // Z 2B:10,
p-137,a9-17 // R137, p. 273, a9-17).

560. Mujaku, 255, cites Dahui Pujue chanshi nianpu K2 B H#ATF5E: “Shaoxing 26/156
when the Master was sixty-eight: On the twenty-first day of the first month the Master left
Meiyang. ... At the time, Grand Councilor Zhang Deyuan was residing in Changsha. His
mother Grand Mistress of the State of Qin inquired of the Master about the Way” [+ 754
TR ST \BRIE A —+— H B, . AR TR A T Reyh H B2 B R &
JAHT] (CBETA, Jo1, no. Ao42, p. 804, a27-b16). Mujaku subsequently revises Shaoxing 26/
1156 to Shaoxing 25/1155, the year of the Grand Mistress’s death.

561. Araki, 100.
562. Mujaku, 255: 55— Bt HEE BT B EI 3.
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pleasures of dharma joy and dhyana delight*®® are things to which mun-
dane pleasures cannot compare.” I was happy for you, State Mistress, over
many days. [So much so that] I forgot about eating and sleeping.

[22.2: Dahui instructs her not to stagnate in “upward
(towards the great matter) %]

[Your letter also states:] “My son [Zhang Deyuan of letter #23] became
Grand Councilor, and I became Mistress of State, but that’s not enough to
be held in high esteem.” On the rubbish heap [of phantasmal thought and
the defilements] you've recovered the priceless treasure [i.e., the buddha-
nature].’®® For a hundred aeons, a thousand births, its enjoyment is inex-
haustible. So, for the first time, you've got “true” esteem: however, you
absolutely must not grasp this [“true”] esteem. If you grasp it, you will fall
into “venerating esteem,”>* and won’t produce compassion, wisdom, and
pity for sentient beings. Please remember this!

23. In Reply rto Grand Councilor Zhang
(Deyuan) [Zhang Jun]

[Commentary: Mujaku says, “The main idea of this letter is instruction to Zhang
about exerting mind while he is living in exile.” In Shaoxing 16/1146 Zhang
submitted a policy statement to the ruler advocating armed resistance to the Jin
(Jurchen) in the north. This greatly angered the powerful Qin Hui ZZH& (1090~
1155), who advocated peace with the Jin at virtually any price, and he ordered the
Censors and Remonstrators to discuss Zhang's case. In Shaoxing 20/1150 Zhang
was shifted to exile in Yongzhou (Changsha in Hunan). In Shaoxing 25/1155 his

563. Mujaku, 256, cites: Lotus Sutra, T262.9.27¢28-29.
564. Mujaku, 256: 5 _BIRBEF R .

565. Mujaku, 256, glosses wujia baozhu ME(HEEE thus: “Rubbish heap is compared to
phantasmal thought and the defilements; priceless treasure is compared to the buddha-

nature” [ F 357 HL BB AE RS S BR HL 1.

566. Mujaku, 256, glosses duo zai zun gui zhong FE/EE ! thus: “Here means grasping
the state of ‘upward (towards the great matter)’ and of the non-arising buddha as ‘correct.”

This is a falling” [4- &S] _F M6 A= 196 i B 2 1t RS P .

567. Mujaku, 259: I3 KB R#H#/E /0. For entries for Zhang Jun 7RIR (zi DeyuanfiiE),
see Song History, 361 (16.2880-84) and Cases of Song and Yuan Confucians, 44 (2.1414-18).
Hucker, 126, describes Grand Councilor (chengxiang 7K1H) in general terms: “A title of great
significance in Chinese history, normally indicating the most esteemed and influential
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mother (letter #22) died. He returned to Sichuan, but in Shaoxing 26/1156 by
imperial order he was commanded to take up residence again in Yongzhou. In
that year Emperor Gaozong retired, and Emperor Xiaozong assumed the throne.
Zhang was restored, and in Longxing 1/1163 he was enfeoffed as the “Duke of
Wei.” Mujaku says, “This letter was composed when Dahui was still in exile in
Meizhou (Shaoxing 21/1151 to the first month of Shaoxing 26/1156).%]

[23.1: Dahui sends his regards>]

I send my respects. You are spending “leisure time”” in a Buddhist mon-
astery, passing your days together with those superior monks of the mon-
astery,””! playing in the sea of the Vairocana Buddha treasury, carrying out
buddha-deeds as appropriate. You have little illness and few worries. In
your daily life, you have good fortune in many matters.

[23.2: Dakhui expresses condolences over Zhang’s lrving in exile

and gives instruction on mental exertion in daily activities®]

It's been so with all the sages of the past.” [As in the Huayan Sutra,]
“moment after moment you are in the extinction-of-all-dharmas samadhi,

member (s) of the officialdom, who was leader of and spokesman for the officialdom vis-a-vis
the ruler and at the same time the principal agent for implementing the ruler’s wishes in
all spheres, civil and military.” The following summary of Zhang’s career (useful because of
the nature of Dahui’s letter to him) is based the Song History entry for Zhang Jun. Mujaku,
257-258, provides a transcription of the relevant portions.

568. Mujaku, 263: I EH KRG MRFE.
569. Mujaku, 260: 55— Ezfil] .

570. Mujaku, 260, glosses yanju #/& thus: “Zhang Jun was living in exile in Yongzhou,
and so Dahui says ‘leisure time'” [H\EISRIZFHE KM S HEEH). Analects, Shu er &
TMi: “During the Master’s leisure time he was relaxed and enjoyed himself” [ Z e Ffi Ff
IR KA.

571. Mujaku, 260, glosses yu bi shangren B1{f_I A thus: “The important monks of that mon-
astery” [AFI 5 HSF %] and cites Vimalakirti Stitra, T475.14.544a26-28.

572. Mujaku, 261 5 BB RN H O

573. Mujaku, 261, glosses cong shang zhusheng . .. ran 7¢ L #E 5 ... JX thus: “Dahui’s all of a
sudden leading off with these words means that the matter of the Grand Councilor’s being
exiled must be avoided as a taboo matter. Therefore, Dahui cannot speak openly of it. He
says that many of the sages and worthies of the past who maintained the Way and did not
pander to the world met exile and punishment. Therefore, Dahui says ‘it has been so with
all’ in order to console him” [EEMEIA I 3EE & PR F B B S 2 EE o
Z BERIRSFEANT EHTERH S AL RE AN T REE 2 E ]



Letters of Dahui Volume One 161

never retrogressing on the bodhisattva path, never abandoning the task of
the bodhisattva, never abandoning the mind of great compassion, culti-
vating the perfections without taking a break, contemplating all the bud-
dha lands, with no wearying whatsoever. You never discard the vow to
convey sentient beings [to the other shore of nirvana]; you never cut off
the task of turning the dharma wheel; you never abandon the work of
teaching sentient beings. All your superior vows attain completion; you
come to know the differentiations between all the worlds, enter into the
buddha lineage, and reach the other shore of nirvana.”’* These are ordi-
nary family matters that the great person enjoys during all four postures
[of walking, standing, sitting, and lying down]. You, great layman, in this
[i.e., maintaining the Way in the midst of exile] are tirelessly zealous; and
yours truly, in this, is also [like you] a “Puzhou man” [i.e., a “bandit”].>”
I don’t know if you would allow an outsider [like me] to stick his hand in
[your business].>’

[23.3: Shows how to exert mind while living in exile’’]

I hear that since your arrival in Changsha,”® you've been—{like
Vimalakirti] at Vai§ali—silent, and have deeply entered into non-duality.

574. Mujaku, 261, cites Da fangguang fo huayan jing K7 & i H Fi4E, T2779.10.231c27-232a25.

575. Mujaku, 263-264, glosses Miaoxi yu ci yi zuo puzhou ren WE A ILIMELE M thus: “This
letter was composed when Dahui was still in exile in Meizhou, and, therefore, the word this
refers to protecting the Way when encountering exile, without being submissive. This is the
great mind of the bodhisattva, and Layman Zhang has already been able to carry this out. Dahui
also is protecting the Way when encountering exile, and, therefore, the two are the same within.
They are both men of the Way. . .. The Puzhou man sends off the bandit is topolect: the two are
the same within, etc. It means that all Puzhou men are bandits and, therefore, the sender and
the sent are equally bandits” [ 3 K ER 7RG MR ERCE 1 S 3E e E R A2 RE R
O E L E BT Z RIS FEE R HGR S RN AT RREAA. . M GEBTT 3R EAR S 7EN
PEUEREE NN R G2 5 132 38 12 B ). This line is perhaps an allusion to the fact that
Qin Hui, Zhang’s opponent at court, called Zhang a “a national traitor/bandit” and wanted him

executed (Song History, 361 [16.2882]: /g . ... FGHIE BB . LAEZ . ).

576. Mujaku, 264, glosses bu zhi hai xu wairen cha shou fou NHGEFTIN NIEFE thus: “As
for the phrase stick his hand in, most Puzhou men coming from Puzhou are bandits who
‘stick their hands in’ other people’s things. Zhang Jun practiced it energetically. Dahui is
also a person in exile and wants to be a bandit of the same type. However, he doesn’'t know
whether the Zhang Jun will permit Dahui to be a bandit of the same type. In the final analy-
sis, the meaning is: may we travel together as companions?” [[§\El T35 B T ML A
Z R T I = A AT Z KRB TRH JE NSRRI R IR AN A FF R S R S 7 52
FAFRIATF A 2 F ).

577. Mujaku, 264: 55 = BoRa & 0.

578. Presumably refers to his exile to Yongzhou (Changsha in Hunan) in Shaoxing 20/1150.
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This [entrance into exile/non-duality] is not outside of your allotment—
because dharma is in that way. I hope you, layman, will enjoy [the bud-
dhadharmay] in that way. If you do so, the Maras and followers of outside
Ways will certainly become good divinities who protect the dharma.’”
Your various residual divergent views are all [unreal] sense fields mani-
fested by your own mind—they have nothing to do with anyone else. I
don’t know whether you are able to take them as such. How about it?

24. In Reply to Judicial Commissioner
Zhang (Yangshu)

[Commentary: Mujaku says, “This letter dates to Shaoxing 10/1140 when the
Master was fifty-two.” Hyesim says, “The purport of this letter is just to urge the
Aah! of awakening. % Pre-exile letter.]

[24.1: Praises Zhang'’s ordinary conducr®®)

Your actions and behavior, Old Layman, are darkly fused with the Way,
but you've not yet been able to attain the moment of letting out the Aah!
[of awakening]. If, in responding to conditions in daily life, you don’t lose
the steps you have hitherto made, even if you haven’t yet attained the
moment when you let out an Aah!, on the final day of the twelfth month
[at the end of your life] Old One Yama [Judge of the Dead] will still have
to cup his hands on his chest in obeisance and surrender.’®> How much

579. Mujaku, 264-265, glosses ze zhu mo waidao HIIFEEESME thus: “ The Maras. . .. means: if
you are in the extinction-of-all-dharmas samadhi, never retrogressing on the bodhisattva
path, etc., then those of the bad party at court who in past days slandered you and wished
you harm will all come to respect you, becoming good divinities who will protect you” [ B
ALE AN TVNERE SRR EEE S RE B AR A OE A TR AT A
BRI B E D).

580. Mujaku, 265: I3 473 B4R B 1l AL+ 5% M E. Hyesim, 65: Z5RFETA & (EE) [l
—F. Zhang Yangshu has no biography in Song History. Hucker, 405 and 497: “Tixing $&/fll is
a variant or abbreviation of tidian xingyu gongshi $&Ei IR A 2 (Judicial Commissioner). . ..
responsible for supervising the judicial and penal operations of Prefectures (zhou /) and
Districts (xian 5%), and joined with Fiscal Commissioners in awarding merit ratings (kao %)
to all officials serving in subsidiary units of territorial administration.”

581. Mujaku, 266: H—BE P RATE.

582. Mujaku, 266, glosses gong shou gui jiang #: il thus: “When birth-and-death arrives,
your Way-power will conquer your karmic power, and, therefore, King Yama won't be able to

do anything to you” [\ FI A= FL BRI ) EMRS 25 7l 2 £ N5 25 fth T 411,



Letters of Dahui Volume One 163

more so if, for a single moment, you have gotten in correspondence [with
this matter]?

[24.2: Dahui shows his method of gongfu®®]

Although it’s not a case of “as soon as my eyes lighted on [that man, the

Way in him was apparent],”>$

when I contemplate your conduct, in things
big and small you are judicious—there is nothing that is excessive and
nothing that does not measure up. This is precisely the state of fusion
with the Way. Once you've arrived here, there is no need to produce any
notion of “defilements,” nor is there a need to produce any notion of
“buddhadharma.” “Buddhadharma” and “defilements” are both matters
of no concern. However, you also must not produce a notion of “matters
of no concern.” Merely turn the radiance backwards and do a reverse-
illumination: The one who produces the notion of in that way—what place
does he come from? At the time of action and behavior®®**—what form does
he take? Once you know [the form that he takes in daily] action, do as you
wish—nothing won't be dealt with, nothing will be left over. At just that
in-that-way time, to whose protective power could he be indebted? If you
do gongfu in this way over days and month, as with someone training in

archery, you'll naturally hit the bullseye.

[24.3: Demonstrates that karmic consciousness has
the characteristic of a shifting flow>*°]

Sentient beings are of an upside-down viewpoint—they “lose themselves
and pursue things.”>® Absorbed in a few flavors of the [five] desires [i.e.,
forms, sounds, smells, tastes, and touchables>®®], they are pleased to receive
immeasurable suffering. Day by day, before they even open their eyes,

583. Mujaku, 267: 55 —BUR TR Z A,

584. Mujaku, 267, cites Zhuangzi, Tian Zifang FHF /7.

585. Takagi, 53a, at suozuo suowei FTEFT B inserts: “Daily activities” [H F].
586. Mujaku, 268: 55 = Br /R 3 0B,

587. Mujaku, 268, cites Foguo Yuanwu chanshi biyan lu (5 E EAEATZE M8,
T2003.48.182b19—21.

588. Mujaku, 268, glosses shao yu wei /DARIF thus: “A few flavors of the desires—the flavors
of the five desires” [/ EI/DFFARIR L LA Z R ).
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before they get out of bed, when they are only half-awake, their minds flut-
ter about, scattered dissolutely in accordance with phantasmal thought.
Even before the doing of good and bad actions has become manifest, from
the time before they've even gotten out of bed, within their minds the
heavens [resulting from good action] and the hells [resulting from bad
action] are “ready-made.” When they reach the point at which [good and
bad manifest actions] are about to go into effect, there has already been a
fall into the eighth [consciousness, i.e., the storehouse consciousness®).
Didn’t the Buddha say:

All sense faculties are manifestations of self-mind. As for the store-
house consciousness, the vessel-world and the organ-body, they are
constructed and projected by your own false thought. They are like
the flow of a river, like seeds, like a lamp, like the wind, like the
clouds—from moment to moment they change. Moving impetu-
ously like a monkey, taking joy in impure places like a fly, thirsting
after things but never satisfied, like a wind-driven fire—the cause
is beginningless false habit-energy from past births that is like a

windlass drawing water from a well.>®

When you see through this, it's called the “wisdom of neither ‘persons’
nor ‘self.””

[24.4: Shows exertion of mind to gain benefir’®']

The heavens and hells aren’t in another place—they are merely in the
mind of the person on duty when he is half-awake, before he has gotten
out of bed. They definitely don’t come from the outside. [When good and
bad thoughts] are about to arise but have not yet arisen,**> when you are
about to wake up but have not yet woken up, you absolutely must look back
[i.e., do a reverse-illumination]. When you are looking back, you must not

589. Gozanban is missing shi i, but Dahui Pujue chanshi pushuo K255 AT 34 has this
line as: M FFaEiF O RS /il BN °F (CBETA, Mos9, no. 1540, p. 963, b5—-6). Mujaku,
269, glosses yi luo zai di-ba CVETESS/\ thus: “Means it is already too late” [F A2 T ).

590. Mujaku, 269, cites Lankavatara Sitra, T670.16.487c24-28.
591. Mujaku, 271: 550U BR A O5 48,

592. Mujaku, 271, glosses fa wei fa K% thus: “When good and bad thoughts are about to
arise but have not yet arisen” [\ F1 B 5 2 S AR EE T AR 5.
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employ energy in striving to do so. If you do strive to do so, then you will
expend [useless] energy. Didn’t the [third] patriarch [Sengcan] say: “If you
try to cease agitation and revert to cessation, cessation will entail even more
agitation.”**® As soon as you become aware of your gradually saving on the
expenditure of [gongfu] energy in the midst of the troublesome defilements
of daily activities, that is none other than the state wherein you, the person
on duty, gain [awakening] energy;>* that is the state wherein the person on
duty becomes a buddha or patriarch; that is the state wherein the person
on duty changes the hells into heavens; that is the state wherein the per-
son on duty [returns] to the stable seat [of his own home]; that is the state
wherein the person on duty escapes samsara; that is the state wherein
the person on duty “makes the emperor the superior of [the legendary
monarchs] Yao and Shun”; that is the state wherein “the person on duty
raises the exhausted populace from impoverishment”; and that is the state
wherein “the person on duty shelters his sons and grandsons.”

[24.5: Once more a “warning whip” (i.e., a saying of Yongjia)
orders Zhang to jettison both good and non-good*|

When you get to here, even speaking about buddhas, speaking about patri-
archs, speaking about mind, speaking about the [true] nature, speaking
about mystery, speaking about the miraculous, speaking about principle,
speaking about phenomena, speaking about good, and speaking about bad
are matters of external extremes—these sorts of matters still belong to the
external. How much worse, in the midst of the troublesome defilements,
to do things that the former noble ones scolded us about! Even commit-
ting good actions is not permitted—so how could the commission of
non-good actions be permitted? If you have sufficient confidence in these
statements, you will realize that Yongjia’s saying “walking is Chan, sit-
ting is Chan; throughout speech and silence, movement and stillness, the

593. Mujaku, 2772, cites Xin xin ming {50084, T2010.48.376b26-27.

594. Mujaku, 272, glosses bian shi dangren de li zhi chu ff & A\15 /) Z J& thus: “Dahui usu-
ally likes to say this. Although common persons attain saving on the expenditure of energy,
they don’t value it highly and protect it. Because it's an easy matter, they thereupon let it
go and lose it. Because the Master has pity for them, he often speaks of it” [{.FI KELZH
Uiz B NS E N E L A 5 BRI B B ).

595. Mujaku, 272: 55 FLE EE R 4515 dE1%. “Warning whip” (jingce &) is a literary term
for a pithy text of few words that is concise and to the point.
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substance is calm and at rest”>* is not a falsehood. Please rely on this in
going through experience—be changeless from beginning to end. Then,
even if you don't achieve a penetrating realization of your very own original
ground, even if you don’t gain a clear vision of your very own original face,
the “unripe” state will already be “ripe,” and the “ripe” state will already be
“unripe.” Be sure to remember this!

[24.6: Encourages wonderful awakening®®’]

As soon as you become aware of the state of saving on expenditure of
[gongfu] energy, that is none other than the state of gaining [awakening]
energy. I always speak these words to those who have entered into this [i.e.,
entered the Way**]. Having frequently heard this said to them, most people
neglect it and are unwilling to take up it as a fact. Layman, as an experi-
ment try doing gongfu in this way!®® In just ten or so days, you'll sponta-
neously be able to perceive [where you fall on the spectrum of] saving on
expenditure of [gongfu] energy, not saving on expenditure of [gongfu] energy;
gaining [awakening] energy, not gaining [awakening] energy. The person
drinking water knows for himself whether it is cold or warm. It can’t be
articulated to people; it can’t be presented to people. A former worthy said:
“Realization can’t be shown to people; as for principle, if you don't realize
it, you won’t understand.”®® Those of self-realization, self-apprehension,
self-confidence, and self-awakening [in order to clear their own way] shove
aside examples of those who have in the past realized, have in the past
apprehended, have already attained confidence, and have already attained
awakening; and only then do they wordlessly align with [those realizers of
the past]. Those who have not yet realized, not yet apprehended, not yet

596. Mujaku, 272, cites Yongjia zhengdao ge /K FEREIEHN, T2014.48.396a10-11; and com-
ments: “Looking at these words one should realize that Chan is not the defilements and also
is not the buddhadharma” [£\FI 75 5555 AT AN 2 R A5 SRR A ).

597. Mujaku, 273: 5575 BLERBAPTE.

598. Mujaku, 273, glosses ge zhong ren f&H A thus: “Those who have entered the Way” [}
FIAGE A A

599. Mujaku, 2774, glosses jushi shi ruci zuo gongfu kan J& T3 UL T K& thus: “Like this
refers to the above text: ‘when good and bad thoughts are about to arise but have not yet
arisen, when you are about to wake up but have not yet woken up, you absolutely must do a

backwards-look-illumination’” [[E\EI W1 E 15 b S EE AR F 58 R IR D) ZH IR
600. Mujaku, 274, cites Jingde chuandeng lu &Sk, T2076.51.459¢7-8.
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attained confidence, and not yet awakened: not only do they lack confidence
in themselves—they also lack confidence that there are other people who
have attained access to this sort of realm. Old Layman, you have a natural
endowment that places you close to the Way, and so, in fact, there is no
need for you to change your actions and behavior. Compared to other peo-
ple, out of 10,000 parts, you've already understood 9,999. Your only lack is
“the single snort”:*! and then you're done!

[24.7: Shows that mental reflection is not the Way®"?]

When members of the scholar-official class study the Way, most don’t
really comprehend. Unless there is oral discussion and mental reflection,
they are blank, with “nowhere to put their hands and feet.”®® They don’t
believe that the state of not having anywhere to put your hands and feet
is precisely the good state. They single-mindedly want to engage in men-
tal reflection until they succeed in obtaining something, to pursue oral
discussion until they achieve understanding. Little do they imagine that
they’ve made a mistake. The Buddha said: “The tathagata explains all sorts
of matters with all his metaphors, but there is no metaphor capable of
explaining this dharma. Why? Because [this dharma] cuts off the road of
comprehension and is inconceivable.”®* Have confidence in the certainty
that mental reflection and discrimination block the Way!

[24.8: The Way in and of itself cuts off mental reflection®”]

If you attain the “severing of the times ‘before’ and ‘after,” ”*% then the road
of knowledge will be spontaneously cut off. If you attain the cutting-off of
the road of knowledge, even if you speak of all sorts of things, they will all
be this dharma [spoken of in the above Huayan Sutra quotation®”]. Once

601. Mujaku, 274, glosses pen de B Hl] thus: “With a ‘snort’ is Aahl” 1§ 5 [ZlHh).
602. Mujaku, 274: H-tEBORERIEE.

603. Mujaku, 275, cites Analects, Zilu FI#.

604. Mujaku, 275, cites Da fangguang fo huayan jing, T279.10.277b20-23.
605. Mujaku, 275: #/\ BB ERE R &E.

606. Mujaku, 275, cites Vimalakirti Sitra, T475.14.540a6.

607. Mujaku, 275, glosses shuo zhongzhong shi jie ci fa ye ST 3 27 1% thus: “The above
Huayan passage” [ F]_E#E BT,
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this dharma has become bright, then this state of brightness is the incon-
ceivable realm of great liberation. This very realm itself is also inconceiv-
able. Since this realm is inconceivable, all the metaphors [of the tathagata]
are also inconceivable. All the various sorts of matters [explained by the
tathagata with his metaphors] are also inconceivable. This very incon-
ceivability is also inconceivable—even these words are unfixed! This very
unfixedness is also inconceivable—if you go around in circles trying to
pinpoint it in that way, whether matters or dharma or metaphors or sense
objects [of daily activities®®®], it’s like a circle with no beginning, no starting
place, no ending place—it’s all the inconceivable dharma. Therefore, it is
said: “When the bodhisattva dwells in inconceivability, therein anything
can be conceived. When you have entered into this state of the inconceiv-
able, thought and non-thought are both calmed.”*%

[24.9: Shows that if Zhang exhausts dharma-defilement, he can
realize the Way and produce autonomous functioning®™)

However, you must not abide in the state of calmness. If you abide in
the state of calmness, then you will be possessed by “measuring with the
dharmadhatu” [i.e., using ultimate reality as a measuring stick]. In the
teachings, this is called “dharma-defilement” [i.e., producing all sorts of
views about the buddhadharma®"]. Once you have extinguished “measur-
ing with the dharmadhatu” and all-at-once washed away any sort of idea of
“remarkable and outstanding,” then, for the first time, keep an eye on [a
huatou] such as: cypress tree in the garden; three pounds of linen thread; dried
turd; dog has no buddha-nature [i.e., wu f&); in one gulp suck up the water of
West River; and East Mountain walks on water. If you can suddenly break
through the one phrase [i.e., the huatou], then, for the first time, it can be
called the “immeasurable transference of the dharmadhatu.”® If you see
things as they truly are, practice in that way, and function in that way, then

608. Takagi, 56a, at jingjie Hi 5% inserts “Daily activities” [H FH].
609. Mujaku, 2776, cites Da fangguang fo huayan jing K7 & fi# FZ4S, T279.10.16527-9.
610. Mujaku, 276: FILEB RS EEEHIRESLE R H 76 H.

61. Mujaku, 277, glosses fa chen fannao IEEEJATE thus: “Means dharma views or dharma
delusions—producing all sorts of views about the buddhadharma” [§\F1 3515 7L B A 5
1 b A R L),

612. Mujaku, 2778, cites Siramgama Sitra, T945.19.142C4—5.
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you will be able to manifest the land of the Treasure King on the tip of a
single hair, sit inside a minute atom, turn the great dharma wheel, bring
to completion all sorts of dharmas, destroy all sorts of dharmas—all will
arise from “I.” For instance, the strongman extends his arms without the
assistance of another person’s strength, and the lion roams about with-
out seeking a companion. Even if all sorts of outstanding and miraculous
realms manifest themselves before you, your mind will be unperturbed;
even if all sorts of realms of bad karma manifest themselves before you,
your mind will not be fearful. During the four postures of daily activities,
in responding to conditions, you will be bold and unconstrained, trusting
the original nature to engage in free and easy wandering.

[24.10: Bears a distant connection to the above passage about
heavens and hells®"]

Having reached this level, for the first time it can be said that there are
no heavens and there are no hells. Yongjia said: “If there are no people
[i.e., sentient beings], there are no buddhas. The great thousand worlds, as
numberless as the grains of sand of the Ganges, are like foam on the sea.
All the noble ones and worthies are like the flash of a bolt of lightning.”¢"*
If this old one [Yongjia] had not arrived at this level [in which “measuring
with the dharmadhatu” is extinguished], how could he have spoken this
way?1s

[24.11: Continues the above text’s criticism of
the nihilistic viewpoin®']

There are a great many people who misunderstand this saying. If they
haven’t penetrated to the source, they won't avoid relying on those words
[“there are no people and there are no buddhas”] to produce [a nihilistic]

613. Mujaku, 279: 5 TBUR FIGEAS | REHRZEE.
614. Mujaku, 279, cites Yongjia zhengdao ge 7K F75E /K, T2014.48.396c23-24.

615. Mujaku, 279, glosses ruo bu dao zhege ... lai & AEERE ... 2K thus: “If Yongjia had
spoken like this without having arrived at the level in which measuring with the dharmadhatu
is extinguished, it would merely have been the annihilationist view of the outsider Ways” [&,

FIK B2 AN S T S I i an e 3 IR 2 A ME 2 /).
616. Mujaku, 279: % +—BoK FIUFRREER.
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understanding.®” Thereupon they will say that everything is non-existent,
negate cause-and-effect, consider all the teachings spoken by the buddhas
and patriarchs to be “false”—and call them [i.e., the buddhas and patri-
archs] deluders of people. If this illness [i.e., the illness of the perverse
view of an annihilationist emptiness] is not eliminated, then, lacking dis-
crimination and rules, they will incur calamities. The Buddha said: “In the
floating mind of falsity there are many clever ‘views.” "% If they don’t grasp
“existence,” then they grasp “non-existence.” If they don't grasp these two,
then they have surmising and conjecturing about “both existence and non-
existence.” Even if they notice this illness [of “both existence and non-
existence”], they will surely fall into attachment to “neither existent nor
non-existent.”

[24.12: Discriminates between the four alternatives of
the outside Ways and the four alternatives of
the buddhadharma®)

Therefore, the former noble ones earnestly exhort us—they make us
divorce from the four alternatives [listed below];**® make us cut off the
hundred negations; make us instantly sever [the four alternatives] at the
single stroke of the sword; make us no longer mindful of “before” and
“after”; and make us sever the crowns of the heads of the thousand noble

» o« ” o«

ones. The four alternatives are: “exist,” “not exist,” “neither exist nor not-
exist,” and “both exist and not-exist.” If you manage to break through
these four alternatives, upon hearing it said that all dharmas are “really
existent,” though “I too follow along with that” and say that they “exist,”
nevertheless it’s not a case of being blocked by this “really exists” [i.e., the

617. Mujaku, 279, glosses bu mian yi yu sheng jie NEARGEEME thus: “Won't avoid relying
on the word-traces ‘there are no people and there are no buddhas’ to produce a nihilistic
understanding” [EEIR M A HE #5500 AR 5 %)

618. Mujaku, 281, cites Da fangguang yuanjue xiuduoluo liaoyi jing X 5 EEBIE L T #
4, T842.17.916a2-3.

619. Mujaku, 281: 5 B S ME DU A 1% A).

620. The Sanskrit is catuskoti. Robert E. Buswell Jr. and Donald S. Lopez Jr., The Princeton
Dictionary of Buddhism (Princeton: Princeton University Press, 2014), 172: “A dialectical form
of argumentation used in Buddhist philosophy to categorize sets of specific propositions. . ..
In the satra literature, the catuskoti is employed to categorize the speculative philosophical
propositions of non-Buddhists (tirthika) in a list of fourteen ‘indeterminate’ or ‘unanswered’
(avyakrita) questions to which the Buddha refused to respond.”
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extreme of eternalism]. Upon hearing it said that all dharmas are really
“non-existent,” though “I too follow along with that” and say that they “do
not exist,” nevertheless it's not the empty-headed “non-existence” of the
world [i.e., the extreme of annihilationism]. Upon hearing it said that all
dharmas are “both existent and non-existent,” though “I too follow along
with that” and say that they “both exist and not exist,” nevertheless it's not
joke-talk [prapafica]. Upon hearing it said that all dharmas are “neither
existent nor non-existent,” though “I too follow along with that” and say
that they are “neither existent nor non-existent,” nevertheless it's not a
contradiction. As Vimalakirti says: “[If, Subhiiti, you were to see no ‘bud-
dha,” hear no ‘dharma’; and if you were then to take the six heretical teach-
ers as your teachers; and, if because of them, you were to leave home; and
if,] what the six teachers of the outside Ways have fallen into, you too were
to follow along with and fall into: [then you would be worthy of my food
offering].”¢*!

[24.13: Scolds members of the scholar-official class
Jor shallow confidence™)

Most scholar-officials studying the Way are unwilling to empty out their
minds and listen to the instruction of the good teacher. As soon as the
good teacher opens his mouth, he [i.e., the scholar-official], before even a
word is uttered, “suddenly understands.” But when you make him cough
it up completely [i.e., make him present his level of understanding,®® it’s
clear] he has “suddenly misunderstood”! What he understood just before
uttering a word was also stagnation in verbalization. There is also another
type [of scholar-official]. He is earnestly proud of his intellect and talks in
terms of “reason.” [He says:] “Of the various worldly arts, there are none
that I don’t understand. There is only this one matter of Chan that I have
not yet understood.” At each official posting he invites a number of hog-
wash-talking old monks to a banquet. When the meal is over, he has them
[i.e., the monks] throw off restraint and freely speak their minds. Then, in
his discriminative consciousness, he commits to memory this hogwash of
a sermon. He later appraises [the level of understanding of other] people

621. Mujaku, 283, cites Vimalakirti Siitra, T475.14.540b29—c4.
622. Mujaku, 283: % Z B+ A RIS,

623. Mujaku, 283, glosses jiao qu tulu jin ZIEMFETE thus: “Cough it up completely means
make him present his level of understanding” [ 8525 20 2 H R g 1)
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with a line [from this hogwash sermon] here and a line there, calling it
“repartee [i.e., question-and-answer] Chan.”** “If in the end I have one
more line and you have nothing to say, then I have won!” When he runs
into a fellow with the clear eye of reality, he doesn’t recognize him. Even
if he does recognize him, he lacks resolute confidence. He is not ready to
“stabilize” like a four-legged chair firmly attached to the ground.** Even if
he comes to some sort of comprehension through a master, he will rely on
his old ways [acquired from the hogwash-talking old monks®*] to demand
[from the teacher] the “seal of approval.” When he comes upon a teacher
who, towards sense objects that go against his wishes and those that are
in accordance with his wishes, displays the original-allotment tongs [for
forging steel], he is intimidated and dares not approach. This sort is to be
labeled “pathetic.”

[24.14: Dahui relates his intention behind composing
the letter®®]

Old Layman, you in your younger years passed the “presented-scholar”
examination and rose in the world. Whatever official post you are in, you
respond to the times in performing beneficial deeds. Your [morals and]
literary compositions,®”® as well as your accomplishments, surpass that of
others, but you have never bragged. You are single-minded: you want only
to take a step back and really understand this great matter of origination-
by-dependence. Moved by this extreme sincerity, I have inconsiderately
gone on and on like this. It's not you alone®” that I want to inform about

624. Mujaku, 284, glosses si chan Jii## thus: “Repartee Chan. Means question-and-answer
Chan” [fH##th 5 FE ).

625. Mujaku, 284285, glosses si leng ta de PUISEH thus: “Like spreading the four corners
of a seat so that they are firmly stabilized on the ground. It is a simile for letting go of one’s
previous cleverness and cutting off all intellectual understanding” [\ El 4n#icAA BT F b1k
ZHBERACT K B TR R ).

626. Mujaku, 285, glosses yijiu f{K# thus: “Like what he acquired from the hogwash-talking
old monks” [T Akt 5 Z BT ).

627. Mujaku, 285: HB T IUEAEE 2 &,

628. Mujaku, 285, glosses L E H# thus: “This wenzhang is not limited to the wenzhang of
writing on paper with a brush. Whatever virtue and righteousness is revealed to the outside
world is called wenzhang. It is the wenzhang of ‘morals-and-wenzhang'” [[&.F L L EA 7%
MEZ CENERBETINL 2 CETEEE N E L LED).

629. Mujaku, 286, glosses fei du yao jushi yun yun JEEZE == thus: “Means: [ didn't
compose this letter for you alone. I wanted to reach a type of being with karmic abilities like
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these sorts of illnesses. I also want to encourage beginning bodhisattvas
in the accumulation of the equipment [i.e., karmic merit and knowledge]
for entering the Way.

25. In Reply to Palace Writer Zhu (Yanzhang)

[Commentary: Mujaku says, “This letter is dated to Shaoxing 13/1143 when the
master was fifty-five.” Hyesim says, “The purport of the Zhu letter is to awaken
to emptiness and practice the huatou. ™ Hengzhou-exile letter.]

[25.1: The severing of “before” and “after” is the method
Jor stopping mind®'

I have heard that you have shut your gate [in seclusion] and are doing
“wall-contemplation” [i.e., the practice of sitting].®** This is good medi-
cine for stopping the mind. If beyond that you “bore into old paper” [i.e.,
blindly read old books in your attachment to the written word],** you will
surely bring up roots and shoots of samsara that have been in your store-
house consciousness from time without beginning, create impediments
for good roots, and create impediments that block the Way—of this there
is no doubt. If you can stop mind, then stop it for a little while®**—past
events, whether good or bad, whether they went against you or for you:
don’t reflect on any of them. As for present events [i.e., daily activities],

yours—that is why I composed this long letter” [0.E 5 E I E IR M B A AR an A — 8
HUEI R E ).

630. Mujaku, 288: MEHAHE T =F 2 Z A A+ A M IE. Hyesim, 67: iFk 5 #2245,
For a biographical entry for Zhu Zao {:# (zi Yanzhang &), see Song History, 445
(16.3340-41). Hucker, 345 and 223: “Neihan N, lit., inner (i.e., palace) writing brush
(wielders): Palace Writers. ... unofficial reference to members of the Hanlin Academy
(FHHFREE). . .. aloosely organized group of litterateurs who did drafting and editing work
in the preparation of the more ceremonious imperial pronouncements and the compila-
tion of imperially sponsored historical and other works.”

631. Mujaku, 288: 5 —ERAIZFENT SO,

632. Mujaku, 288, glosses biguan 228 thus: “Because at this time Zhu had been demoted
and was in Yongzhou [Changsha in Hunan]. Zhu at the time was sixty-five; he died at the age
of seventy-six” [/ Fl & LI AN A RFE S+ TR L+ %).

633. Mujaku, 288, glosses geng zuan guzhi BEIEHTAK thus: “Means: be attached to the writ-
ten word” [T & % 3L F); and cites: Jingde chuandeng lu PG §k, T2076.51.268a10-19.
634. Mujaku, 289, glosses de xi xin gie xi xin 745/ B S0 thus: “Means: if you can stop

it, then stop it for a little while. If you can’t stop mind, you need not consider it a peril” [/}
HEREAAEETGRLIN LB L]
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if you can skip any of them, then skip them.®® Sever [the ten-thousand
things] at the single stroke of the sword—you must not hesitate! As for
future events, naturally they won’t be a continuation [of past and present
compulsions]. The old one Sakyamuni said: “The mind does not falsely
seize past dharmas, does not covet matters of the future, and is not fixed
in [dharmas of] of the present—comprehending that the three times are
all empty and still.”®¢

[25.2: Shows the gongtu method of rallying the
huatou 70 awareness®’|

Just keep your eye on: “A monk asked Zhaozhou: ‘Does even a dog have
buddha-nature?” Zhou said: ‘Wu .~ Please just switch the mind of useless
mental reflection backwards onto the word wu #; and, as an experiment,
just try to mentally reflect [on wu #]. Suddenly, in a state immune to mental
reflection, you'll attain the smashing of this single thought*®*—this is none
other that the state wherein you will comprehend [the empty calmness®® of]
the three times [of past, present, and future]. At the time [that the single thought
is smashed and you] comprehend, arranging [words and phrases in literary
compositions] is impermissible; making calculations about [what is skillful
and what is clumsy in literary matters] is impermissible; and quoting [classi-
cal texts] as authorities is impermissible.* Why? The state of [smashing the

635. Mujaku, 289, glosses de sheng bian sheng 13444 thus: “Means: Having closed the
gate to do wall-contemplation, if you can omit mundane events, then omit them for a little
while. If you can’t omit them, you need not consider it a peril” [F A FBEBI A G4 e HA
ZHEITNERL L.

636. Mujaku, 289, cites: Da fangguang fo huayan jing X J7 B B4, T279.10.156b24-26.
637. Mujaku, 289: 5 BRFEHT TR,

638. Hyesim, 67: “The single thought is the huatou” [—/&7E55H). Takagi, 59b, at zhe yi nian
JE— % inserts: “The false mind of samsara” [ 5E% 0],

639. Mujaku, 289, glosses liaoda san shi | j% =1t thus: “Comprehend the empty calmness
of the three times. Here there is no such thing as the three times” [{\F] T & = 255 th &
LM = 5.

640. Mujaku, 289-290, glosses liaoda shi anpai bu de | EFFZHEAE thus: “At the time the
single thought is smashed and you comprehend is the state of gaining [awakening] energy. . ..
anpai jijiao yinzheng means: the scholar’s habitual pursuits always involve the composition
of literary works. This includes: arranging words and phrases in literary compositions; mak-
ing calculations about skillful and clumsy in literary matters; and quoting classical texts as
authorities” [E&HE T ZRFAIRG M. . BEZHEIRG B EE L P EHEEREE
SCEHFH AR AT R 5 5 ).
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single thought and] comprehending is incompatible with “arranging,” incom-
patible with “calculating,” incompatible with “textual citation.” No matter
how much you quote texts, calculate, and arrange, it will have nothing to
do with comprehension. Just make yourself “composed”® and don't reflect
on “good and bad” at all. Don’t engage in [such perverse Chan teachings as]
“[effortfully] concentrating mind” and “quelling delusive thought.”*** When
you do “concentrating mind,” there is floating [upon sense objects, i.e., rest-
lessness®?); when you “quell delusive thought,” there is torpor. If you do nei-
ther “concentrating mind” nor “quelling delusive thought,” then “good and
bad” will no longer be “good and bad”—if you comprehend in this way, where
could the Mara of birth-and-death possibly attach to your**

[25.3: The “warning whip” (of a saying of Xuefeng Zhenjue)
points out impermanence®)

Your name “Zhu Yanzhang” fills all-under-heaven. What you've gotten all your
life by arranging, what you've gotten by calculating, what you've gotten by
quoting texts is literary accomplishment, fame, and official position. In your
later years, you've [experienced karmic recompense in which,] due to prior
causes, there have been corresponding results—which one of [those results]
is the “real thing”? Having composed limitless elegant turns of the literary
language—what single line of it has enabled you to gain [gongfu] energy? How
much of a difference is there between someone whose fame is conspicuous
and someone who hides the light of his virtue? How much of a difference is
there between you, when your official position had reached [the exalted level
of] that of the “great Two Drafting Groups,”®® and you, when you were at the

641. Analects, Shu er iRTM: “The gentleman is level and composed; the small man is full of

worries” [B FHEE . NAREE . .

642. Mujaku, 290, glosses wanghuai % thus: “This quelling delusive thought is not neces-
sarily the quelling delusive thought of the perverse Chan of quelling delusive thought and engird-
ing mind spoken of in the above text” [{RF Mt IR IE L Fi SCHTHE B R A 08 2 R ).
Mujaku’s reading seems to be mistaken.

643. Mujaku, 290, glosses liutang i thus: “The mind floats upon sense objects. It is
called restlessness” [T ENLE IR L sE 84 H1).

644. Mujaku, 290, cites: Zhenzhou Linji Huizhao chanshi yulu SE RS 22 HE AT G 8K,
T1985.47.499a22-23.
645. Mujaku, 290: 5 = B E SR

646. The term liang zhi Wi ifil refers to the Two Drafting Groups on duty in the Administration
Chamber, where Grand Councilors presided over the central government. One group
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[lowly] student stage of a “Cultivated Talent?”*” Right now you are already
approaching seventy years of age. No matter how much talent you have had—
what do you want to accomplish now? On the final day of the twelfth month
[at the end of your life] how will you settle the matter? The killer-demon of
impermanence®® doesn't stop for even a moment. Xuefeng Zhenjue said:

“Time goes swiftly—in an instant:

The floating world—how can one live in it for any length of time?

I came down from the [Flying-Monkey] Mountains [in Fujian-
Jiangxi]** at almost thirty-two years of age;

Since entering Min [i.e., returning to Fuzhou), it’s already been
more than four decades.

Other people’s mistakes—I have no time to go on and on about
them:;

My own errors—I must step-by-step get rid of them.

This for the sake of informing the red and purple-clothed officials
who fill that court:

‘King Yama [Judge of the Dead]—I don't fear the [exalted badge of
the] golden bag at your belt!’ 7¢%

An ancient earnestly exhorted us in this way—for the sake of what?

[25.4: Judges the relative weight of karmic obstacles for poor
and rich people®']

The ignorant, mediocre people of the world, pressed by hunger and cold,
in their daily activities have no leeway to think about anything else. If they

consisted of Hanlin Academicians of the Institute of Academicians, collectively called Inner
Drafters (neizhi [Nl); the other consisted of nominal members of the Secretariat, collec-
tively called Outer Drafters (waizhi #Ml). The collective designation of both groups was
Drafters. Hucker, 309.

647. The term xiuzai 757 is the unofficial designation of all candidates in a Metropolitan
Examination in the civil service recruitment examination sequence. Hucker, 248.

648. Mujaku, 292, cites: Zhenzhou Linji Huizhao chanshi yulu SEMIEG SR BEAEAT AL Bk,
T1985.47.497b16.

649. Mujaku, 293, glosses chu ling 148 thus: “The Flying-Monkey Range across Fujian and
Jiangxi” [ EI SRS/ AR LR L V4 Y BR).

650. Xuefeng Yicun chanshi yulu FIEF FHATFEE (CBETA, X69, no. 1333, p. 84, b2o-23 //
Z 2:24, p. 485, d2—5 // Rug, p. 970, ba—s).

651. Mujaku, 295: S BCAIE & A SEMRICHE.
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can just keep their bodies a little warm and feel no hunger in their bellies,
that’s the end of it. [Because they notice] only these two matters, they are
incapable of being vexed by the Mara of birth-and-death. When you com-
pare them to those who have received wealth and status, the weight [of vex-
ation by Mara] is utterly unequal. In the case of those who have received
wealth and status, their bodies are always warm and their bellies full. They
have not been pressed by hunger and cold, but, on the contrary, they do
have a lot of [problems] that cannot be given form in words. Therefore,
they are always in the net of the Mara of birth-and-death, with no way to
escape. The exception is those who from past births [have practiced in
order to get future karmic fruits and thus] possess the “body of a Daoist
immortal”—they can see right through and realize.

[25.5: Encouragement®?|

A former noble one said: “The sudden arising [of phantasmal thought] is
illness; not continuing [such thoughts] is medicine. Don't fear the arising
of thoughts; just fear slowness of awakening.”®* “Buddha” means “awak-
ening.” Because he was constantly awakened, he is called the “Greatly
Awakened One.” He is also called “King of Awakening.” Moreover, [bud-
dhas] are all created from common persons. “In the past he was a man—
how could we not do what he did?”%*

[25.6: Uses the realization of impermanence as
an encouragement®)

The lifetime span of a century—how much time can you have left> Moment
after moment you must act as if you are putting out a fire on your head.
[In this impermanent world,] in doing good deeds, one still fears that [one
will die] before they come to completion.®® How much more so is this the
case, when every moment you are utterly unawakened in the midst of the

652. Mujaku, 296: 5 T B IHUED.

653. Mujaku, 296, glosses xiansheng yun 552 = thus: “I haven't yet identified this former
noble one” [[AEI 55 EE R ]; and cites Zongjing lu 7HE 5k, T2016.48.638a18-19.

654. Mujaku, 296, cites Zongjing lu F#i8k, T2016.48.839a12-14.

655. Mujaku, 296: 5575 Bl i LB .

656. Mujaku, 297, glosses zuo hao shi yun yun {5 = = thus: “Means: in this imperma-
nent world, in doing good deeds, one still fears that one will die before they come to comple-

tion” [ #EH LRI (E 3 M H BRI IL £,
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defilements? Dreadful! Horrible! Recently from Lii Juren [letters #29, #31—
#32] I received a letter at the beginning of the fourth month. It informed
me of the death of Ceng Shuxia.*” Juren said: “[The killer-demon of imper-
manence] has once again removed one after another of those with whom
I have had friendly contact. It’s simply unnerving [that I am aging, and this
matter is not yet finished.]”**®

[25.7: Dahui consoles him over producing the aspiration
Jfor awakening in his late years®°)

Recently he [i.e., Lii Juren] has been heartfelt [in his gongfu] for the sake of
this matter. You too regret that your sudden turn [to this matter] has been a
little late. Some time ago I wrote him a return letter that said: “Just make
the single thought of finally realizing your mistake into your standard—
pay no heed to whether ‘late’ or ‘early.’ The single thought of realizing your
mistake is the basis of becoming a buddha or patriarch, the sharp tool for
destroying Mara’s net, the road for escaping samsara.” I hope that you too
will just do gongfu in this way.

[25.8: Discusses proof of the efficacy of gongfu®®]

When the gongfu you are doing gradually ripens, then, in your daily activi-
ties, twenty-four hours a day, you will become aware that you are saving
on expenditure of [gongfu] energy. When you become aware that you are
saving on expenditure of [gongfu] energy, you must not become slack.
Concerning the state of saving on expenditure of [gongfu] energy, just keep
pressing hard. Keep pressing hard, over and over. When you are no longer
conscious of the existence of this state of saving on expenditure of [gongfu]
energy, you are not extremely far from awakening.® Just keep an eye on

657. Mujaku, 297, mentions that Ceng Shuxia /& and Liu Yanli ZIZ8 do not have
biographical entries in Song History.

658. Mujaku, 297, glosses zhi shi ke wei B &R thus: “It's not that this Dahui follower
fears death. Means: he is aging and, in progressing towards this Way, this matter is not yet

finished. Therefore, he fears death” [BEIJEE AL HFEFEZ T B n ILiE M E SR THEER
s Ah).

659. Mujaku, 297: F-CE RO,

660. Mujaku, 297: 55 /\ Btii T RAGR.

661. Mujaku, 298, glosses bu zheng duo ye NFZ 43, thus: “These are not words of complete
approval. Means: not extremely far from awakening; gradually approaching awakening” [}

EIAE PR & SRR AR ENE T ).
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the word wu #. Don’t pay any attention to whether you have awakened
or not. I very much pray [you will go on practicing in the above manner].

26. Continued [Second Letter in Reply to Palace
Writer Zhu]

[Commentary: Hyesim says, “The purport of this letter is to urge Zhw's practice
of Mr. Man-in-charge. " Presumably dates to around the same time as letter
#25, Shaoxing 13/1143. Hengzhou-exile letter.]

[26.1: Dahui urges him to continue with the good progress

he’s made®®]

I have been informed that you have shut your gate and cut off contact,
omitted all mundane matters, and are from dawn to dusk only rallying to
awareness the huatou I showed you [i.e., the wu & huatou®®]. Very good!
Very good! Having in the past devoted effort to this mind [of rallying the
huatou to awareness],*® you should “take awakening as your standard.”%
If you are cringing and cowering, if you are thinking that your character
is mean and of low ability, and beyond this you are seeking for a clue to
awakening, then truly you've become someone who is in the Containing-
the-Origin Hall [i.e., the Tang-dynasty palace hall in the capital Chang’an],
but asks where the capital Chang’an is located!

[26.2: Points our Mr. Man-in-charge®’]

Just when you are rallying [the huatou] to awareness—who is doing it?
And the knower who knows that his character is mean and of low ability—
who is that? I don’t evade oral karma, speaking clearly without holding

662. Hyesim, 68: X kB #EIZFE AL,
663. Mujaku, 298: #5—BthE 2 EnED.
664. Mujaku, 298, glosses suoju huatou Fir#2555H thus: “The wu #& huatouw” [HEFF ).

665. Mujaku, 298, glosses ji bian ci xin BEHF/L thus: “Means: you have been inattentive
to mundane matters and rallied the huatou to awareness” [[L\E1 5 HEREME tH HEZHEETH 2
=it

666. Mujaku, 298, cites Guishan jingce zhu ¥ L& K5+ (CBETA, X63, no. 1239, p. 230, c8 //
Z 2:16, p. 148, d5 // Ru, p. 296, bs).

667. Mujaku, 299: 55 Bt /R E AL,
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anything back for your sake. There’s just one Zhu Yanzhang—there aren’t
two separate ones. There being only one Zhu Yanzhang—beyond him,
from where would come the one who rallies [the huatou] to awareness, the
one who knows that his character is mean and of low ability, the one who
seeks for a place to get a clue to awakening? You should know that all of
them are shadows of [Mr. Man-in-charge] Zhu Yanzhang.®® They have no
relationship whatsoever to him—Zhu Yanzhang [i.e., the true Mr. Man-in-
charge].% If it’s the true Zhu Yanzhang, his character certainly isn’t mean
and of low ability, and he certainly isn’t seeking for a place to get a clue to
awakening. If you can just have sufficient confidence in your very own Mr.
Man-in-charge, there will be no need to fabricate a lot of anxieties®”° con-
cerning this whole assortment [of Zhu Yanzhangs].

[26.3: Quotes the story of an ancient®]

“In the past there was a monk®? who asked Yangshan: ‘The all-at-once
awakening of Chan—in the final analysis, what updyas are there for enter-
ing therein?’®”® Yangshan said: ‘This idea is extremely difficult. If you are
a person of the highest faculties and highest wisdom among the followers
of the Chan patriarchal lineage, hearing but once you have a thousand
awakenings and obtain the great dharani [i.e., the true principle]. A person
with this sort of faculties is very rare. There are, however, people whose
faculties are slight and wisdom inferior. Therefore, an ancient worthy

668. Mujaku, 300, glosses jie shi Zhu Yanzhang yingzi %&£ ZE# T thus: “All refers
to the fact that the one who rallies the huatou to awareness, the one who realizes that his
character is mean and of low ability, and the one who seeks for a place to get a clue to
awakening are all reflections of Mr. Man-in-charge” [E\E1E 35 T8 HE 0 JEE ANIA 95 JI sk A\ BH
JEREEANNZIT.

669. Mujaku, 300, glosses bu gan ta Zhu Yanzhang ST Z E thus: “The true Mr. Man-
in-charge isn’t the one rallying the huatou to awareness, isn’t the one realizing that his charac-
ter is mean and of low ability, and isn’t the one seeking for a place to get a clue to awakening”

VORI BTN AN A KA ).

670. ZGK, 66.282, glosses xiaode 1K1 thus: “In vernacular language no need to speak of or
no need to do a fabrication” [1&FEIZ ANV FANE—14).

671. Mujaku, 300: % =B 5[ A F 4.

672. Mujaku, 300, cites Jingde chuandeng lu S TEHREEE, T2076.51.283c9-19; and Wu deng

hui yuan TUESEIT (CBETA, X80, no. 1565, p. 190, cy-17 // Z 2B:, p. 163, c13-d5 // Ri38,
p- 326, a13-bs).

673. Mujaku, 300, glosses ru men AF thus: “Means: What updyas are there for entering?”

VRS R 7 A ).
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said: “If you don’t do Chan sitting to quiet thoughts, when you reach here,
you will be utterly befuddled.” ¥’* The monk said: ‘Beyond these [two] pat-
terns,®> is there any other updya to enable students to enter awakening?’
Yangshan said: ‘Whether there is or isn’t another, it won’t make your mind
calm down. Right now I ask you—where are you from?’ [The monk] said:
‘I'm from Youzhou [in northern Hebei].” Yangshan said: ‘Do you still feel
nostalgic for that place?” [The monk] said: ‘I'm always nostalgic for it.’
Yangshan said: ‘The towers and hunting parks of that place—people and
horses fill up the place. When you recollect it [i.e., do a reverse-illumi-
nation], does what you are nostalgic for have a lot of categories?’*® [The
monk] said: “When I reach here, I don’t see the existence of anything at all.’
Yangshan said: ‘Your understanding still lies in a sense object [i.e., you are
still perceiving the absence of “anything at all”].%” Your “confidence rank”
is correct, but your “man-[in-charge] rank” is not.” 7¢’8

[26.4: Explains the confidence rank
and man-(in-charge) rank®’’)

Because I have a case of grandmotherly kindness, I must attach a com-
mentary [to the above]. [The one at] the “man-[in-charge] rank” is Zhu
Yanzhang. [The one at] the “confidence rank” is the knower who knows
that his character is mean and of low ability, the seeker who seeks for a
place to get a clue to awakening. When you are correctly rallying the huatou

674. Mujaku, 300, cites Jingde chuandeng lu STEEIEER, T2076.51.440c20-441b7.

675. Mujaku, 301, glosses chu ci ge wai BFrILA&ST thus: “Beyond hearing but once and having
a thousand awakenings and Zen sitting and quieting thoughts” [ — R 1548 B 2
Fh].

676. Mujaku, 301, glosses fansi si de 125K thus: “He makes this monk’s mind respond
to the thousands of differentiations and makes him view them, but he makes his respond-
ing and viewing mind do a reverse-illumination on it: actually, it is formless and lacks those
thousands of differentiations” [E\EI4 LU/ OMET-22 85 7l & 2 H1DL H B JEE AR IR0 4% R
CEHEVEEETEM D]

677 Mujaku, 301, glosses ru jie you zai jing W REHAESE thus: “Because the principle of emp-
tiness is still in front of him, it says sense object” [ZS FE7E H B il = Hi th).

678. Mujaku, 302, glosses xinwei ji shi renwei ji bu shi {567 B2 AALRIASE thus: “Mr. Man-
in-charge who holds the stick stands out—that is the man-[in-charge] rank. Seeing that Mr.
Man-in-charge who holds the stick stands out—that is the sense-object rank or confidence rank”

R FEAA S AL AR T A S 2 AL B SR M5 ).
679. Mujaku, 303: 5570 B fi#(5 (7 AfiL.
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to awareness, do a reverse reflection upon the one who is rallying [the hua-
tou]—sure enough, it's [Mr. Man-in-charge] Zhu Yanzhang, isn't it> When
you reach here, there won't be even a hair’s difference between [the man-
in-charge rank and the confidence rank].%® If you're shilly-shallying, you
are being misled by the shadows [of Mr. Man-in-charge Zhu Yanzhang].®®!
Quickly—go at it with heart and soul! You must not be neglectful! You
must not be neglectful!

[26.5: Repeats the previous letter’s (#25.1) instruction about
stopping mind®]

Do you remember what I wrote in an earlier letter? “If you can stop mind,
then stop it for a little while—past events, whether good or bad, whether
they went against you or for you, don’t reflect on any of them. As for pre-
sent events [i.e., daily activities], if you can skip any of them, then skip
them. Sever [the ten-thousand things®®] at the single stroke of the sword—
you must not hesitate! As for future events, naturally they won't be a con-
tinuation [of past and present compulsions].” I don’t know what you took
away from reading these lines. This is the most important point for saving
on expenditure of energy in doing gongfu. I very much pray [you will go on
practicing in the above manner].

27. Continued [Third Letter in Reply to Palace
Writer Zhu]

[Commentary: Hyesim says, “The purport of this letter is recognizing illusion
and practicing the huatou.”® Presumably dates to around the same time as
letter #25, Shaoxing 13/1143. Hengzhou-exile letter.]

680. Mujaku, 303, glosses jian bu rong fa AN 52 thus: “The confidence rank flips over into
the state of the man-{in-charge] rank. It's ‘a spark from two stones’ or ‘the flash of a lightning

bolt” [EFIF B AN R A K PIFEEH].

681. Mujaku, 304, glosses bei yingzi huo #5 T2 thus: “If you shilly-shally, you cannot
reach the man-[in-charge] rank. The shadows are the confidence rank. They are shadows of the

original allotment” [ FIE T BUEFE AT XA FE MR ERAD).

682. Mujaku, 304: % TLE IR RTH B/ OFER.

683. Takagi, 62a, at yi dao liang duan — JJW B inserts: “Ten-thousand things” [& ).
684. Hyesim, 69: ik 5 51412 4].
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[27.1: Dahui offers condolences for Zhu's deceased son®®]

I have been informed that your fifth heir did not recover from his illness.
The feeling between father and son—the affectionate habit-energy of a
thousand births and a hundred aeons are absorbed in it. I suspect that
in your present state of mind there’s nothing worthwhile. In the world of
the five impurities®®® there are all sorts of illusions and not a single real
thing. If you, when walking, standing, sitting, and lying down, constantly
contemplate this, after many days and months, [the sadness of feeling that
nothing is worthwhile®®’] will gradually wear off.

[27.2: Dahui enables Zhu to sever the source of grief°*]

And, just when you are in grief [over losing your son], carefully ponder and
inquire: from what place does [this grief] arise? If you can’t pursue it to
[the source] from which it arises, then the grief of the present moment—
from what place could it have come? Right at the time of your grief—is
it existent or non-existent? Is it unreal or real> When you over and over
again pursue [these questions] to the limit, your mind will have nowhere
to go t0.%® If you want to reflect upon [your son’s death], just reflect.*® If
you want to cry, just cry. You'll cry again and again, you'll reflect again and
again. When you become able to brush away a lot of the affection habit-
energies within the storehouse consciousness, in the manner of ice spon-
taneously reverting to water, you will revert to my original [face]—there will
be no “grief,” no “reflection,” no “sorrow,” and no “joy.”**!

685. Mujaku, 304: 5 — B HETTF.

686. Mujaku, 304, cites Lotus Sutra: “Sariputra! The buddhas emerge in the evil world of
the five impurities [kasaya]: aeons impurity; defilements impurity; sentient-beings impurity;
views impurity; and life-spans impurity” [& )35 . & #H A TUEEH |, FraEshd . JEIE
L REE . RIE. . ] (T262.9.7b23-24).

687. Mujaku, 304, glosses jianjian xiaomo HIHiE4/E thus: “The sadness of feeling that noth-
ing is worthwhile will gradually wear off” [/&\FI #75 /2 i 2 RX ] #5411,

688. Mujaku, 304: 55 Bz 4 W7 2 1R VE.

689. Hogo, 142, renders xin wu suozhi 072 thus: “Objects of mind will go missing. ..
PDOXERAEA T,

690. Mujaku, 305, glosses yao siliang dan yun yun BB E{HZZ thus: “This is the just be
composed spoken of previously [in #25.2]” [{EEILSE BT ITaBAEGE 5 H2 FEh).

691. Mujaku, 305, glosses hai wo ge benlai wu fannao ... de qu er FEFLE A RMAENE ...
£ thus: “There is no grief, etc. is the gaining of [gongfu] energy” [\ E MESE {55 R 215
TIE A,
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[27.3: Follow heavenly principle and be consoled™”]

[An ancient said:] “Consorting with the mundane is the supramundane
with nothing left over.”®® The mundane dharma is the buddhadharma; the
buddhadharma is the mundane dharma. Father and son, by their nature
received from heaven, are one. If the son passes away, and the father neither
grieves nor reflects; if the father passes away, and the son neither grieves
nor reflects: How on earth could that be possible? If one forcibly suppresses
[his grief] and, even at the time he should cry, doesn’t dare to cry; and, even
at the time he should reflect; doesn’t dare to reflect: this utterly defies heav-
enly principle and denies the heaven-granted nature. It's nothing but raising
one’s voice to stop the echo,®* sprinkling on oil to save oneself from fire.

[27.4: Shows that in the true nature there is no grief*>]

Right when you are grieving, grief is not something separate [from the
buddha-nature—it’s the functioning of the buddha-nature].®*® You must
not entertain any notion of a separate-[from-the-buddha-nature] extreme.
Yongjia said: “The true nature of avidya [ignorance] is the buddha-nature;
the empty bodies of magical creation are the dharma body.”*” These are
true words, not deceiving words or lies. When you’'ve become able to see
things in that way, even if you need to “reflect” and even if you need to
“grieve,” [“reflection” and “grief”] won’t be apprehendable. Doing this con-
templation [i.e., that grieving is not something separate from the buddha-
nature]**® is called “correct contemplation.” Doing the other contemplation

692. Mujaku, 305: 55 = BJIE R 1 3.

693. Mujaku, 305, cites Gu zunsu yulu H 8 TEFESE (CBETA, X68, no. 1315, p. 264, ai5-17 //
Z 2:23, P. 341, b3—5 // Ru8, p. 681, b3—s). The ancient is the Linji master Yunfeng Wenyue 2
&S (998-1062).

694. Mujaku, 306, cites Da fangguang yuanjue xiuduoluo liaoyi jing lueshu K77 E BB EL
BT IR, T1795.39.556c1.
695. Mujaku, 306: S0 BORE 1 A AR,

696. Mujaku, 306307, glosses cong bu shi waishi £8/7&51 55 thus: “Sorrow and suffering,
viewed Dy the true eye, are in reality functionings of the buddha-nature. At the time of delu-
sion [the buddha-nature] changes into ignorance, sighs of distress, and suffering” [{{\Fl &

i LE R BUAC T (22 1 P th ey 38 B R R A ).
697. Mujaku, 307, cites Yongjia zhengdao ge K Fa7EIE K, T2014.48.395c10.

698. Mujaku, 307, glosses zuo shi guan 1EZ#] thus: “The contemplation that ‘the true
nature of ignorance is the buddha-nature’ ” [ EI A B4 R Al P 2 ).
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[i.e., that grieving is separate from the buddha-nature]® is called “perverse
contemplation.””® If you've not yet differentiated perverse and correct, it’s
just the right time to apply energy [to your huatou practice]. This is my take
on it. I would never say this to “a person of no wisdom.””"!

Letters of Chan Master Dahui Pujue
Volume One Ends

699. Mujaku, 307, glosses ta guan fti#i thus: “The contemplation of ‘seeking the buddha-
nature outside ignorance and destroying the illusory body in a search for a separate dharma

body’” [ EERI SRR IEIR L] 5 BB I% 5 2 B,

700. Mujaku, 307, cites Da fangguang yuanjue xiuduoluo liaoyi jing KT EBIEEL BT #
£, T842.17.920c2-3.

7o1. Mujaku, 307, cites Lotus Sutra, T262.9.16a9-10.
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RECORDED BY CHAN TRAINEE HUIRAN

28. In Reply to Chief Transport Commissioner Xia

[Commentary: Mujaku says, “This letter is dated to Shaoxing 13/1143 when the
master was fifty-five.” Hyesim says, “The purport of the letter in reply to Chief
Transport Commissioner Xia is Dahui’s allowing that their (Ways) silently
ag