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Mahakasyapa's Smile
Silent Transmission and th e
Kung-an (Koan) Tradition

ALBERT WELTER

"NE OF THE most famous kung-an in the Ch'a n traditio n relates th e
story o f how the Buddha' s disciple , Mahakasyapa , brok e int o a  smil e when
the Buddha held up a  flower t o a n assembl y of the samgha on Vulture Peak.
The standard versio n of this well-known story is recorded i n one of the most
widely used kung-an (koan ) collections, th e Wu-men kuan (J. Mumonkari).

The World Honoure d One long ago instructed th e assembly o n Vulture Pea k by
holding u p a flower. At that time everyone i n the assembly remained silent; onl y
Mahakasyapa broke int o a  smile . The World Honoure d One stated: " I posses s
the treasury o f the true Dharma eye , the wondrous min d o f nirvana, the subtl e
dharma-gate bor n o f the formlessness of true form, not established o n words an d
letters, a  specia l transmissio n outsid e the teaching . I  bequeat h i t to Mahakas -
yapa."1

The episod e exemplifie s an d openl y affirm s on e o f th e cardina l feature s
of the Chinese Ch'an an d Japanes e Ze n traditions: the silen t transmission of
Buddhist truth between master and disciple as "a special transmission outside
the teaching" (C . chiao-waipieh-ch'uan, J . kyoge betsuden). Take n literally, the
story suggests that this silent transmission outside the teaching originated with
none other than Sakyamun i Buddha himself. According to Zen lore, the "spe -
cial transmission " wa s passed dow n fro m maste r t o discipl e through a  lon g
list of patriarchs i n India, conventionall y fixed at 28, and wa s finally brought
to Chin a b y the emigree monk Bodhidharma , whose descendants flourished,
eventually forming several Ch'an lineages. The story thus plays a remarkably
important rol e in Ch'an. The entire traditio n i s in some sens e predicated o n
this episode . Th e identity and credibilit y of ever y Ch'an maste r an d practi -
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tioner who believes in Ch'an as "a special transmission outsid e the teaching "
derive from it .

The significance of this silent, "specia l transmission" i s especially evident
in the kung-an collections compiled during the Sung dynasty. The first case in
the Wu-men kuan, "Chao-chou Cries wu\" (J . mu\), illustrates a basic principle
of the kung-an Ch'an tradition .

A mon k aske d Chao-cho u Ts'ung-shen : "Doe s a  do g als o hav e th e Buddha -
nature?" Chao-chou answered : "Wu}"2

The commentary by Wu-men Hui-k'ai (1183-1260 ) assert s that Chao-chou' s
Wu is the first barrier of Ch'an, and that those able to pass through this barrier
will attain the  sam e realization as  Chao-chou and  the  patriarchs themselves .
Wu-men compares thi s enlightenment experience, where "distinctions lik e in-
ner and outer ar e naturally fused together, " t o a deaf-mute who has a  dream.
It cannot be communicated to anyone else.3

The analogy of the enlightenment experience to a dreaming deaf-mute un-
derscores the degree to which the Ch'an kung-an traditio n was predicated on
the notion o f silent transmission. The enlightenment experience, by its nature,
cannot be communicated throug h rational, verbal means. Rather than a "state-
ment," Chao-chou' s Wu amounts to a categorical renunciation of the possibil-
ity of meaningful statements. Enlightenmen t i s an inherently individua l experi -
ence that i s incommunicable in words.

As important as the story of dharma-transmission between Sakyamuni and
Mahakasyapa is for the Ch'an an d Zen traditions, i t has received remarkably
little critica l attention . Fe w have looked int o the origin s and veracit y o f thi s
episode, free d o f the influence of sectarian interpretation . The critical work of
scholars wh o hav e investigate d th e SakyamunHVlahakasyap a exchang e ha s
thus fa r received little attention, s o the result s are not widel y known even in
scholarly circles . Practitioners ar e similarl y unaware o f the tru e foundations
upon which some of their most highly cherished notions are based.

This chapte r examine s th e origin s an d developmen t o f th e Sakyamuni -
Mahakasyapa story. The textual record indicates that the story was fabricated
in China as part of an effort b y Ch'an monks to create an independent identity
within th e Chines e Buddhis t context . I t als o suggest s tha t th e Sung , rathe r
than the T'ang, was the critical period in which this Ch'an identity crystalized.
The mos t significan t innovations i n th e Sakyamuni-Mahakasyap a stor y ar e
recorded i n Sun g documents. Suc h findings contradict th e "golde n age " hy -
pothesis that has informed Ch'an an d Zen studies in the modern period. This ,
hypothesis postulates th e T'ang er a as the critical perio d in the formation of
Ch'an identity , an d i t interpret s late r development s i n terms of "decline " o r
"stagnation," devotin g little effor t o r spac e t o post-T'an g Ch'an . Th e clea r
message in Ch'an an d Zen studies has been almost unequivocal in suggesting
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that Sun g Ch'an developments were insignificant compare d wit h the accom -
plishments of the great T'ang masters.

The stud y show s ho w th e developmen t o f th e Mahakasyapa , silent -
transmission stor y parallels the growth of Ch'an identity as "a specia l trans-
mission outside the teaching" during the Sung dynasty and is intimately linked
to i t in its conception. Th e kung-an o r koan collection s tha t wer e produce d
during the Sung, such as the Wu-men kuan (Gateless Barrier)*' an d th e Pi-yen
lu (Blue Cliff Record),5 represen t th e culminatio n o f thi s Sun g Ch'an searc h
for identit y as "a specia l transmissio n outsid e the teaching." They were com-
piled as testimony to the validity of this interpretation of Ch'an. The concern
here, however, is not with these kung-an collections as such, but with the devel-
opment of a Ch'an identity that the kung-an tradition served to affirm.6 Wha t
is of interest is not the dynamics of kung-an as such, but the developments tha t
made kung-a n stud y viabl e a s quintessentia l technique s fo r communicatin g
the specia l statu s of Ch'an enlightenment as "a specia l transmission outsid e
the teaching."

T'ang Ch'an and the Myth o f Bodhidharma
The figure of Bodhidharma cast s a large shadow over Ch'an and Zen studies
as the founding patriarch an d instigator of Ch'an teaching in China. The fac t
that littl e is known abou t Bodhidharm a i s hardly unusua l i n th e histor y o f
religions, where historical obscurity often serve s as a prerequisite for posthu -
mous claims regarding sectaria n identity . Indeed, on e learns much about th e
nature and character o f Ch'an through Bodhidharma, a n obscure meditatio n
master from India , around whos e image the most successful challenge to Chi-
nese Buddhist scholasticism was mounted.7

The history of Buddhism in China is generally presented as an evolutionary
scheme involving several stages of development. It begins with the first trickle
of Indian Buddhis t texts and foreign monk s into China i n the early centuries
of the common era.8 Buddhism attracted few Chinese converts in its early years
in China and was confined largely to emigree communities. The fall of the Ha n
at the beginning o f the third century an d the sacking of the northern capitals
of Ch'ang-an an d Lo-yan g a  century later heralded a n unprecedente d crisi s
for Chines e civilization , bringin g bot h a  greate r presenc e o f Buddhis m i n
China and a  greater interest i n the religion among native Chinese. As knowl-
edge and interes t regarding Buddhism grew, so did the translation an d inter -
pretation of Buddhist scriptures. This led to the presence of a number of essen-
tially Indian-based Buddhis t schools on Chinese soil.9

The next phase in the development o f Buddhism in China is characterized
by th e formatio n o f a  nativ e Chines e Buddhis t tradition. Whil e heavil y in-
debted to the Indian scriptural tradition , Chinese monks began to reassess the
conflicting claims and relative merits of the plethora of texts that had flooded
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into Chin a a s "th e wor d o f th e Buddha. " The y di d s o by temporalizing th e
Buddha's teaching , assigning texts an d teaching s t o differen t period s o f th e
Buddha's preachin g career , an d assumin g a n evolutionar y scal e o f develop -
ment culminatin g i n th e final , perfec t representatio n o f th e Buddha' s mes -
sage.10 This method o f hermeneutical o r doctrina l taxonomy, " referred to a s
p'an-chiao ("dividing/classifying the teaching") i n Chinese, had th e combined
benefits o f being inclusionary on the on e hand, awardin g relative merit to al l
teachings promote d unde r th e nam e o f the Buddha , an d comprehensiv e o n
the other , resolving apparent contradiction s throug h a  doctrinally conclusive
scheme. Debates erupte d ove r which scriptures represented th e full , final ver-
sion o f Buddhist teaching, bu t th e principle of interpreting Buddhism by as-
signing scriptures to a  relative scale determined b y doctrinal criteria becam e
the norm.

Implicit i n p'an-chiao interpretation wa s the assumptio n tha t th e textua l
tradition wa s the sol e legitimat e vehicle fo r transmittin g Buddhis t teaching .
This assumptio n was  eventually challenged by  a  new  traditio n of  Buddhis t
interpretation in China tha t came to be associated wit h Ch'an. Ch'an under-
mined the textua l assumptions o f established Buddhis t school s and provide d
an alternat e interpretatio n o f how Buddhis t teaching wa s legitimately trans-
mitted. As a result, Ch'an was more tha n a  new "school" formulated on the
old mode l o f textua l interpretation : i t wa s a  "revolution " tha t undermine d
the entire scholastic tradition an d rewrot e the history of Buddhism in Chin a
according to new criteria.12

According t o currentl y accepted view s of Ch'an history, the successfu l as-
sault o f Ch'an on Buddhis t scholasticis m coincide d wit h a period o f vibrant
dynamism, durin g whic h th e activitie s o f a  cor e grou p o f Ch'a n masters ,
mostly descendants o f Ma-tsu Tao-i (709-788) , forme d the basic component s
of Ch'an identity. Following this so-called "golden age, " Ch'an dynamism was
reduced t o stati c formalism and lapse d int o a  state o f gradual decline . Unti l
recently, this view of the history of Buddhism in China has been pervasive to
the point tha t i t was universally accepted. Accordin g t o thi s view, Sung Bud-
dhism represents the "sunset period," the twilight glo w of a once strong, vita l
tradition, reduced to a  shadow of its former glory. From thi s perspective, th e
golden age of Buddhism in China, including Ch'an Buddhism, was unequivo-
cally th e T'ang dynast y (618-907) . Sun g Buddhism, especiall y Ch'an, repre -
sents the irrevocable process of decline.13

History rewritten from the  Ch'an perspective posits Bodhidharma as  cham-
pion of a "mind-to-mind transmission," focusin g on the enlightenment experi-
ence occurring in the context of the master-disciple relationship, a s an alterna-
tive to th e exegetica l teachings of the scholasti c tradition . Accordin g t o th e
Ch'an perspective , thi s true , nontextua l transmissio n o f Buddhis t teaching
originated in China with the arrival of Bodhidharma and wa s based on a  lin-
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cage trace d bac k t o th e Buddh a himself . In on e gran d stroke , th e long  an d
well-established traditions and conventions of Buddhist scholasticism in China
were turned on their head. Throughout the T'ang period, while Buddhist scho-
lastics constructe d eve r more refine d doctrina l systems , the tru e teachin g o f
the Buddha was secretly being transmitted among the beleaguered and isolated
descendants o f Bodhidharma, battlin g the dark force s o f establishment Bud-
dhism, holding steadfastly to the truth.

So pervasive is this reconstruction o f Buddhist history in China tha t virtu-
ally everyone who studies Ch'an or Zen Buddhism toda y has fallen unde r it s
spell. With all of the appeal o f a good conspiracy theory, the Ch'an version of
events replaces the syncretistic background of Ch'an history with a simple and
straightforward message summarized through four expressions :

1. A  special transmission outside the teaching (C. chiao-wai-pieh-ch'ilan,
J. kyoge betsuderi)

2. D o no t establis h words and letter s (C. pu-li wen-tzu, J.furyii monji)
3. Directl y poin t t o th e huma n min d (C . ch'ih-chih jen-hsin, J . jikishi

ninshiri)
4. Se e one' s natur e an d becom e a  Buddh a (C . chien-hsing ch'eng-fo,

J. kensho jobutsu)

These slogans are known to those with even limited acquaintance wit h Ch'an
and serv e a s a  commo n startin g poin t fo r th e moder n stud y o f Zen. 14 Th e
traditional positio n o f Ch'an an d Ze n orthodox y ha s bee n tha t th e slogan s
originated with Bodhidharma an d that they represent the implicit message of
Ch'an teaching from its outset. Ch'an historians, followin g contemporary Zen
school orthodoxy , regar d th e slogan s a s product s o f th e T'an g period , re -
flecting the rise to prominence of the Ch'an movement in the eighth and ninth
centuries durin g its so-called "golde n age."15 As a result, the slogans are typi-
cally regarded as normative statements for a Ch'an identity fully developed by
the end o f the T'ang . Ch'an kung-a n collections , compile d i n the Sung , ex-
pressed the principles contained in these slogans through dramatic encounter s
and riddle-like exchanges. What are the origins of these slogans, and how did
they come to represent the Ch'an tradition o f Bodhidharma?

Individually, th e slogan s ar e foun d i n work s dating befor e th e Sung , bu t
they do not appear togethe r as a four-part series of expressions until well into
the Sung, when they are attributed t o Bodhidharma i n a collection o f the re-
corded saying s of Ch'an maste r Hua i (992-1064 ) contained i n th e Tsu-t'ing
shih-yuan, compiled by Mu-an in no8. 16 In reality, three of the slogans—"do
not establish words and letters," "directl y point to the human mind," and "se e
one's natur e an d becom e a  Buddha"—wer e wel l establishe d a s normativ e
Ch'an teachin g by the beginning of the Sung. The status of the fourt h slogan,
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"a special transmission outsid e the teaching," as an interpretation o f the true
meaning of "do no t establis h words and letters" was the subject of great con -
troversy throughout th e Sung . The reason fo r this controversy i s not har d t o
fathom. O f the fou r slogan s tha t cam e t o represen t th e Ch'a n identity , thi s
slogan sharply contradicted the textual basis upon which the Buddhist scholas-
tic tradition i n China wa s based. I t me t grea t resistanc e from Buddhis t an d
Ch'an circles.

This chapte r wil l explor e ho w thes e slogans became accepte d a s integral
features of Ch'an identity. It will focus on the first slogan, "a special transmis-
sion outsid e the teaching, " an d th e controvers y that erupte d ove r its accep -
tance. I n examinin g developments relating to thi s slogan , I  wil l first review
documents in which its acceptance i n Ch'an circles is verified, an d the n look
at controversial opinions surrounding its assertion. My contention is that with-
out the acceptance o f this first slogan, the Ch'an kung-an tradition would not
have taken th e for m tha t i t did , an d migh t not hav e developed a t all . Mor e
precisely, th e kung-a n traditio n serve s a s vivid illustratio n o f the principle s
expressed in the slogan "a special transmission outside the teaching. "

The presentation will deviate from stric t chronological order . First is a brief
review o f ho w th e othe r thre e slogan s wer e accepted. The n th e T'ien-sheng
kuang-teng lu (Record of the Extensive Transmission [of the Lamp] compiled
during the T'ien-sheng era), compiled by Li Tsun-hsu and issued in 1036 , is dis-
cussed as the primary document assertin g Ch'an identity as "a specia l trans-
mission outsid e the teaching " i n the early Sung. Following this , an alternat e
view of the relationshi p betwee n Ch'an and th e teachin g (chiao) a s harmoni-
ous, o r unified , i s presented a s a contrast t o th e view of Ch'an a s "a specia l
transmission outside the teaching." This alternate view was suggested by mem-
bers of the Fa-yen lineage, dominant in the Wu-yueh kingdom during the Five
Dynasties. I t is presented here through a  review of the prominent representa -
tives o f Wu-yueh Buddhism, Yung-min g Yen-shou (904-975 ) and Tsan-nin g
(919-1001). Finally, two prefaces are compared wit h regard t o the importan t
Sung transmission text that became known as the Ching-te ch'uan-teng lu (The
Transmission of the Lamp compiled in the Ching-te em), issue d in 1004—on e
by the original compiler, Tao-yuan, and the other by the Sung official Yan g I,
who helped reedi t the tex t in the for m b y which it has become know n to us .
The terminolog y employed i n each preface i s reviewed in light of the debat e
over Ch'an identity as "a specia l transmission outsid e the teaching." Both of
the transmissio n records discusse d here , the Ching-te ch'uan-teng lu and th e
T'ien-sheng kuang-teng lu, provided numerous episodes that later found their
way into kung-an collections.17 Thus they served as primary sources for many
kung-an cases as well as support for the growing identity of the Ch'an tradition
as "a specia l transmission outside the teaching."
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Ch'an Slogans and the Formation of Ch'an Identity
The notion tha t Ch'a n represente d a  teaching within the Buddhis t traditio n
advocating "d o not establish words and letters" "directly poin t t o the human
mind," and "see one's nature and become a Buddha" was widely acknowledged
by the ninth century . These three slogans are all documented in Ch'an works
dating from the T'ang period. The slogan "do not establish words and letters "
is recorde d i n th e wor k o f Tsung-m i an d becam e a  se t phras e (alon g wit h
"mind-to-mind transmission " [i-hsin ch'uan-hsin]) durin g the later hal f of the
eighth century and the first half of the ninth.18 According to Yanagida Seizan,
the firs t recorde d instanc e wher e th e sloga n "directl y poin t t o th e huma n
mind" appear s a s a set phrase is in Huang-po's Ch'uan-hsin fa-yao, compile d
by P'ei Hsiu in 849.19 "Seeing one's nature" was an old idea in China promoted
by Tao-sheng (355-434), a  disciple of Kumarajiva. Drawing from Mahayan a
doctrine, Tao-shen g advocate d th e notio n o f a n inheren t Buddha-natur e in
everyone, including icchantika. The ful l phrase  chien-hsing ch'eng-fo (se e one's
nature and become a Buddha) first appeared in a commentary to the Nirvana
SUtra, th e Ta-pan nieh-p'an ching chi-chieh, in a statement attributed t o Seng -
liang: "To see one's nature and become a Buddha means that our own nature
is Buddha."20 In the Ch'uan-hsin fa-yao, th e three slogans are even documented
together, two—"directly point to the human mind" and "see one's nature and
become a  Buddha"—i n th e exac t languag e wit h which the y would late r b e
appropriated, an d th e third—"d o no t rel y o n spoke n words " (pu-tsai yen-
shuo)—as a  conceptually implici t form o f the slogan "d o not establis h words
and letters " (pu-li wen-tzu).21 B y the end o f the T'ang period , Ch'a n had a n
undisputed identit y represente d b y these thre e slogans . This was the univer -
sally accepted image of Ch'an in the early Sung.22

The first use of the phrase " a specia l transmissio n outsid e th e teaching "
(chiao-waipieh-ch'uari) tha t ca n be documented wit h historical certaint y is in
the Tsu-t'ang chi (Collection of the Patriarch's Hall), th e oldes t extan t Ch'a n
transmission histor y to includ e a  multibranched lineage , compiled i n 952 by
descendants of Ch'an master Hsueh-feng I-tsun (822-908) at the Chao-ch'ing
Temple in Ch'uan-chou.23 Even here, the lone, insignificant appearance o f the
phrase chiao-wai pieh-ch'uan i n th e Tsu-t'ang chi is overshadowed b y th e re -
peated use of the other three slogans.24

The phrase is also included in a "tomb-inscription" o f Lin-chi I-hsiian (? -
866), th e Lin-chi hui-chao ch'an-shih t'a-chi (The Tomb Inscription of Lin-chi
Ch'an Master "Wisdom-Illumination"), attributed t o Lin-chi' s disciple , a  cer-
tain Yen-chao o f Pao-shou i n Che n province . Th e tomb inscriptio n wa s ap-
pended to the end of Lin-chi lu, the record o f Lin-chi's lif e and teachings as a
Ch'an activist.25 According to this inscription, Lin-chi's use of the phrase was
prompted b y frustration after h e mastered th e Vinaya and widel y studied the
sutras and sastras: "These ar e prescriptions for the salvation of the world, not
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the principl e o f a special transmissio n outsid e the teaching " (chiao-wai pieh-
ch'uan).26 Th e historica l authenticit y o f thi s inscriptio n a s th e wor k o f Lin -
chi's discipl e i s highly dubious,27 bu t th e connection o f the phras e " a specia l
transmission outside the teaching" with the Lin-chi lu is highly suggestiv e o f a
Ch'an identity that develope d i n th e Lin-ch i lineag e during the Sung , a s we
shall see.

While the Lin-chi lu professes to be the record o f Lin-chi's word s and deed s
as recorded b y his disciples, the current form o f the text dates from an editio n
issued i n 1120 , accompanie d b y a  ne w preface b y a  reputedl y high-rankin g
(but otherwis e unknown) Sun g bureaucrat , M a Fang. 28 This sam e editio n i s
also the oldest extant source for Lin-chi's purported "tom b inscription" claim -
ing Lin-chi' s explici t us e o f th e phras e " a specia l transmissio n outsid e th e
teaching."29 This suggest s that sometim e around th e beginnin g of the twelfth
century or before, Lin-ch i became associated with the Sung image of Ch'an as
"a specia l transmissio n outsid e th e teaching. " Thi s i s also aroun d th e sam e
time when the slogan " a special transmission outside the teaching" was added
to th e lis t o f Ch'an slogan s attribute d t o th e Ch'an patriarc h Bodhidharm a
in th e Tsu-t'ing shin-yuan. Th e associatio n o f thi s sloga n wit h Lin-ch i an d
Bodhidharma wa s the culminatio n o f a  proces s throug h whic h th e identit y
of Ch'an as "a specia l transmission outside th e teaching" wa s transformed by
members o f the Lin-chi lineage, casting a strong shado w ove r both th e T'ang
Ch'an traditio n an d th e imag e o f Ch'a n an d Ze n dow n t o th e presen t day .
Sung kung-an collections compiled b y monks belonging to the Lin-chi lineage
memorialized the contributions mad e by Lin-chi, hi s teachers, associates , dis -
ciples, and heirs , by making them prominent subject s of kung-an episodes .

According t o the oldest extant recor d o f Lin-chi's teaching s and activities ,
Lin-chi was a viable candidate fo r association with the new slogan.30 In one of
Lin-chi's sermons h e is recorded as saying: "[I] n bygone days I devoted myself
to the Vinaya and also delved into the sutras and sastras. Later, when I realized
that the y wer e medicine s fo r salvatio n an d display s o f doctrine s i n writte n
words, I once an d for all threw them away and, searchin g for the Way, I prac-
ticed meditation." 31 Th e sourc e o f thi s recor d i s the T'ien-sheng kuang-teng,
lu of 1036 . I t i s the primary sourc e documenting a new Ch'an identity a s "a
special transmission outsid e to the teaching" i n the early Sung.

The T'ien-sheng kuang-teng lu and Ch'an Identity as
"A Special Transmission outside the Teaching"
(chiao-wai pieh-ch'uan)

The T'ien-sheng kuang-teng lu is one of a number of important Ch'a n transmis-
sion records (teng-lu) compile d i n the Sung. 32 As their name implies,  the pur -
pose of these texts is to recor d th e transmission lineages of important Ch'a n
masters, using a biographical format . In this way, lines of descent can be traced
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and link s establishe d betwee n Ch'a n masters . T'an g Ch'an transmissio n re -
cords had already succeeded in tracing the transmission lineag e back to Sakya-
muni through a  line of Indian patriarch s (conventionall y establishe d a t 28)."
A major innovation o f the Sun g records wa s to establis h linea l transmissio n
with multiple branches.34 This became the basis for the so-called "five houses "
(wu-chia) o f T'ang Ch'an . Th e much-heralde d "golde n age " o f Ch'a n (an d
Zen) history that the "five houses" represent is largely the product o f this Sung-
inspired revisionism and organization o f the T'ang tradition .

Of the Sung Ch'an transmission records , the Ching-te ch'uan-teng lu, com-
piled by Tao-yiian in 1004 , is regarded a s the most important . I t was the first
to b e accepte d i n officia l Sun g circles and se t standards tha t al l subsequen t
Ch'an transmission records would follow. It helped establish a number of well-
known Ch'an conventions: "grea t awakening " (ta-wu); th e enlightenmen t ex-
perience a s the culmination o f Ch'an practice ; confirmatio n of one's realiza -
tion by a recognized maste r a s the legitimate criteria fo r succession; an d th e
transmission vers e as a  poeti c accoun t o f one' s experience . Man y incident s
involving Ch'a n master s late r memorialize d i n kung-a n collection s wer e re-
corded i n the Ching-te ch'uan-teng lu. With it s emphasis o n Ch'an styl e dia-
logues and encounter s betwee n practitioners, the  Ching-te ch'uan-teng lu be-
came a  primary sourc e fo r Sun g kung-an collections. 35 Som e o f th e earlies t
versions o f Ch'a n yii-lu (Recorded Sayings) text s ar e als o foun d withi n th e
Ching-te ch'uan-teng lu.x

The T'ien-sheng kuang-teng lu and othe r Sun g Ch'an transmission record s
are usuall y accorded littl e importance alongsid e th e Ching-te ch'uan-teng lu.
Their contribution has frequently been ignored or minimized.37 They are some-
times regarded i n a  dismissive tone a s peripheral an d imitative. 38 While it is
true tha t the tendency o f the transmission record s to b e comprehensive does
make them repetitive, borrowing liberally from the Ching-te ch'uan-teng lu and
earlier transmissio n records , thi s should not blin d us from seein g the innova-
tive features of each work. The tendency to regard the Ching-te ch'uan-teng lu
as normative an d late r transmission record s a s imitations stems in part fro m
the glorification of T'ang Ch'an and it s masters a s being representative o f a
Ch'an "golde n age " whil e Sung Ch'an stands for a period o f decline. On the
basis of this interpretation o f Ch'an history, it makes sense to see the Ching-te
ch'uan-teng lu as the more important record , sinc e it documents the activities
of Ch'an masters during the "golden age " befor e the decline of the Sung had
a chance to take hold. The further on e moves into the Sung, the more serious
the decline in Ch'an is presumed to be, leaving a dark cloud ove r subsequent
transmission records .

In th e presen t context , th e T'ien-sheng kuang-teng lu assumes an impor -
tance tha t surpasse s the Ching-te ch'uan-teng lu. As an "extensiv e record" o f
Ch'an transmission (kuang-teng), the T'ien-sheng kuang-teng lu was clearly in-
tended t o supplemen t and revis e the claim s of the previou s transmissio n re-
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cord, th e Ching-te ch'uan-teng lu. Th e need fo r a  new transmission recor d a
mere 2 5 years afte r th e Ching-te ch'uan-teng lu was compile d suggest s tha t
the earlier record wa s found lackin g in some circles. In short , Ch'a n master s
associated with the Lin-chi lineage were transforming Ch'an in the early Sung,
particularly i n th e earl y decade s o f th e elevent h century . Th e T'ien-sheng
kuang-teng lu was a tribute to the contributions of and to the novel styles being
promoted b y these new Ch'an masters, many of whom were still alive or only
recently deceased when the T'ien-sheng kuang-teng lu was compiled. In orde r
to highligh t the importanc e o f the T'ien-sheng kuang-teng lu and it s impor -
tance in the rising self-definition o f Ch'an as "a specia l transmission outside
the teaching, " I wil l discuss this text before goin g back to explain the view of
"harmony betwee n Ch'an and the teaching" it attempted t o displace, and the
role played by the Ching-te ch'uan-teng lu in the debate .

One o f the mos t importan t contribution s that thi s "new breed " o f Ch'an
masters made wa s to establis h Ch'a n a s " a specia l transmissio n outside th e
teaching." The phrase chiao-wai pieh-ch'uan does not appea r in the Ching-te
ch'uan-teng lu, except in an altere d for m i n the prefac e by Yang I (discussed
below).39 I t appear s severa l times in the T'ien-sheng kuang-teng lu and i s one
of the prominen t feature s of this work. Another important contributio n was
that i t recorded important yti-lu materials, many for the first time, of masters
associated wit h the Lin-chi lineage.

According to  the  T'ien-sheng kuang-teng lu, the interpretation of  Ch'an as
a "specia l transmission outside the teaching" wa s not the innovation of Bod-
hidharma or Lin-chi , o r any of a number of likely candidates associate d with
the T'ang Ch'an tradition. The first mention of "a special transmission outside
the teaching " i n th e T'ien-sheng kuang-teng lu is in th e biograph y of Ch'a n
master Kuei-sheng, recipient of a Purple Robe, from th e Kuang-chiao Temple
in Ju-chou. 40 Th e date s o f Kuei-sheng' s lif e ar e unknown , bu t th e date s o f
contemporaries whose biographies are before and after his indicate that he was
active in the early Sung period, i n the las t decade s o f the tent h centur y an d
the first decades o f the eleventh. 41 Kuei-sheng uses the phrase i n connectio n
with a sermon in which he attempts t o explain the meaning of Bodhidharma' s
coming fro m th e West: "When Bodhidharm a cam e fro m th e wes t and trans -
mitted the Dharma in the lands of the East [i.e. , China], he directly pointed to
the human mind , to se e one's natur e an d become a  Buddha. .  . . What i s the
meaning o f hi s comin g fro m th e West ? A specia l transmissio n outsid e th e
teaching."42 In this way, Kuei-sheng's reference to "a special transmission out -
side the teaching" was directly connected to established slogans of the collec-
tive Ch'an identity, th e image o f Bodhidharma, an d th e implici t meanin g of
his message.

This same link between Bodhidharma's message and th e interpretatio n of
Ch'an as  "a  specia l transmission outside the teaching" is  also established in
the biography of Ch'an master Shih-shuang Ch'u-yuan (987-1040) of Mount
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Nan-yuan i n Yuan-chou, active in the early decades o f the elevent h century,
he notes : "Therefor e th e Wa y [consists in ] one saying : 'Bodhidharma cam e
from th e West, a special transmission outside the teaching. ' What i s this spe-
cial transmissio n o f the Way ? Directly pointin g t o th e huma n mind , seeing
one's nature and becoming a Buddha.43 This linkage pointed to the new, com-
prehensive direction Ch'a n identit y wa s taking in the earl y Sung . As Ch'u -
yiian was the teacher of both Yang-ch'i Fang-hui (992-1049) and Huang-lung
Hui nan (1002-1069), heads of the two branches that have dominated the Lin-
chi lineage since the Sung, the influence of his interpretation was considerable.
The question regarding the meaning of the phrase "a special transmission out-
side the teaching" even acquired koan-like status in Sung Ch'an circles.

One of the preoccupations of the search for Ch'an identity in the early Sung
was comin g to term s wit h th e meanin g o f Bodhidharma' s arriva l fro m th e
West.44 In the T'ien-sheng kuang-teng lu, the question is asked by students with
considerable frequency (ove r 70 times), as a test of a Ch'an master's mettle. It
evoked a  wid e variety o f responses , rangin g fro m seemingl y random obser -
vations abou t th e weathe r an d seasons , to nonsensica l reference s t o object s
close at hand, a s well as the infamous shouts and beating s for which Lin-chi-
style Ch'a n becam e famous . As th e phrase  " a specia l transmissio n outsid e
the teaching" cam e to represent one of the central features of Bodhidharma's
teaching (along with "directly point to the human mind , see one's nature and
become Buddha"), the question: "What i s [the meaning of] the one saying: 'a
special transmissio n outsid e th e teaching'? " cam e t o b e aske d i n th e sam e
manner as : "What is the meanin g of Bodhidharma comin g from th e West?"
as a test of a Ch'an master's understanding. 45

In spite of the association between Bodhidharma an d the interpretation of
Ch'an as "a special transmission outside the teaching" by many Ch'an masters
in the T'ien-sheng kuang-teng lu, there is no evidence for this connection in the
record's biograph y of Bodhidharma. Th e biography does have Bodhidharma
claim "seein g one' s natur e i s Buddha," 46 and "man y peopl e clarif y th e Way,
but few practice it; many people explain // [principle], but few understand it,"47

so that h e i s representative o f principles summarize d in late r Ch'a n slogans .
The Bodhidharma of the T'ien-sheng kuang-teng lu is more aptly characterized
as the conveyor of the "sea l o f the Dharma" (fa-yin),4S o r transmitte r o f the
"seal o f Buddha-mind" (fo-hsin yin).49 I n th e biographie s o f Bodhidharma' s
descendants, Hui-k'o, Seng-ts'an , and Tao-hsin, the transmission is character-
ized in terms of "the Treasur y of the True Dharma Eye " (cheng fa-yen tsang)
(familiar t o man y in it s Japanese pronunciation , shobogenzd), wher e it i s de-
scribed a s th e essentia l teachin g passe d t o Mahakasyap a fro m Sakyamuni ,
down throug h the line o f Indian patriarchs to Bodhidharma. 50 This point is
confirmed in the T'ien-sheng kuang-teng lu biographies of Sakyamuni and Ma -
hakasyapa, which make a point of stipulating that the "content" o f the trans-
mission betwee n them wa s "th e Treasur y o f th e Tru e Dharm a Eye." 51 This
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constitutes the content of transmission from patriarch t o patriarch throug h all
the subsequent biographies of the Indian patriarchs i n the T'ien-sheng kuang-
teng lu as well.52

What th e T'ien-sheng kuang-teng lu suggests, then, i s that th e depictio n o f
Bodhidharma's message in terms of "a specia l transmission outside the teach-
ing" wa s the product o f early Sung interpretation, first affirmed i n the T'ien-
sheng kuang-teng lu text. The T'ien-sheng kuang-teng lu also alludes to the fac t
that thi s ne w interpretatio n wa s no t universall y accepted i n Ch'a n circles .
Other Ch'an master s with biographies recorded in the T'ien-sheng kuang-teng
lu, contemporaries o f Kuei-sheng and Ch'u-yiian (who promoted Bodhidhar -
ma's Ch'a n a s " a specia l transmission outsid e the teaching") , retai n a  more
traditional interpretatio n o f Bodhidharma . Ch'a n maste r Hsing-min g (932 -
1001) of the K'ai-hua Templ e of Dragon Mountai n in Hang-chou continue d t o
maintain "the patriarch [Bodhidharma ] came from the West claiming 'directly
point to the human mind, see one's nature and become a Buddha, an d do not
exert one iota of mental energy'," 53 invoking standard Ch'an slogans without
recourse t o th e ne w interpretatio n o f Bodhidharma' s messag e a s " a specia l
transmission outsid e the teaching. " I n doin g so , Hsing-ming was confirmin g
an accepte d vie w o f Ch'an i n the earl y Sung, based o n "official " interpreta -
tions of Ch'an i n the T'ang , o f "harmony betwee n Ch'an an d th e teaching. "

Two Interpretations o f Ch'an: " A Special
Transmission outsid e the Teaching" (chiao-wai
pieh-ch'uan) versus "Harmon y between Ch'a n and
the Teaching " (chiao-ch'an i-chih)

Until the T'ien-sheng kuang-teng lu, the prevailing view of Ch'an that was ac-
cepted in official circle s was one of harmony between Ch'an and the Buddhis t
scriptural tradition. The phrase "a special transmission outside the teaching"
had not gaine d standard currency . The situation began t o change i n the latter
half of the tenth century, when some Ch'an monks began spouting their claim
to be "a specia l transmission outside th e teaching," independen t o f the scho -
lastic tradition o f Buddhism that preceded them . The new claim precipitate d
a conflic t withi n the Ch'a n movemen t ove r it s proper identity . Advocates o f
Ch'an a s a  specia l transmissio n withi n th e teaching—tha t is , Ch'an a s th e
culmination of the Buddhist scriptural tradition—began to defend themselves
against what they deemed to be pernicious, self-defeating claims . The story of
this conflict i s embedded i n the ris e of the Fa-ye n lineag e in the Wu-yiie h re-
gion and th e evolution o f Buddhism in the early Sung.

In the tenth-century period o f the so-called Fiv e Dynasties and Ten King-
doms, China was without effective centra l control and th e country was politi-
cally an d geographicall y divided into severa l autonomou s regions. 54 The fat e
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of Buddhism fell into the hands of warlords (chieh-tu shih) who controlled these
regions. Given th e recen t experience of dynastic collapse and th e perceptio n
of Buddhis t culpabilit y fo r T'ang failings , mos t warlord s continue d policie s
established i n the late T'ang designed to restric t Buddhis t influence ove r Chi-
nese society . As a  result , suppor t fo r Buddhism durin g thi s period wa s geo-
graphically restricted to a few regions. Ch'an lineages emerged as the principal
beneficiaries o f this regionally based support . Th e establishe d school s o f th e
T'ang, Hua-ye n an d T'ien-t'ai , had bee n highl y dependen t o n imperia l sup -
port, and they were left vulnerable when it was withdrawn. Campaigns agains t
Buddhism during the T'ang were generally directed at obvious targets: the large,
wealthy Hua-ye n and  T'ien-t'a i monasteries . Equall y debilitatin g for  Bud -
dhism was the collapse of T'ang society, which deprived the aristocratic classe s
of wealth and position and Buddhism of its source of extra-governmental sup-
port. Ch'a n lineage s (suc h a s th e "Norther n school " o f Shen-hsi u an d th e
"Southern school " o f Shen-hui ) locate d nea r th e capita l an d dependen t o n
imperial support suffered a  similar fate.

As a result of the changing circumstances affectin g Buddhis m in the tenth
century, Ch'an emerged as the dominant movement within Chinese Buddhism.
At the same time, support fo r Buddhism varied from region to region, and this
environment naturally produced differen t conceptions regarding the normative
identity of the Ch'an school. These regionally based variations of Ch'an teach-
ing became bes t remembere d i n th e debat e ove r whethe r Ch'a n represente d
"a specia l transmissio n outside th e teaching " (chiao-wai pieh-ch'uari) o r "th e
harmony betwee n Ch'a n an d th e teaching " (chiao-ch'an i-chih),55 tha t is , the
controversy betwee n th e notio n o f Ch'a n a s a n independen t traditio n an d
the vie w tha t sough t t o interpre t Ch'a n i n term s o f th e Buddhis t scriptura l
tradition. Th e debate is already implicit in the thought of Tsung-mi, the ninth-
century Buddhis t syncretis t who interpreted Ch'a n positions i n terms o f the
doctrines o f Buddhis t scholasticism.56 In orde r t o understand th e emergenc e
of the Ch'an slogan " a specia l transmissio n outsid e th e teaching," one needs
to review the partisan reaction s thi s debate generated in the early Sung.

The Buddhist revival in tenth-century China wa s dominated b y supporters
of th e Fa-ye n lineage. " Fa-yen Wen- i (885-958) hailed fro m Yii-han g (Che-
chiang province ) an d wa s ordained a t th e K'ai-yua n Templ e i n Yueh-chou .
Travel took hi m to Fu-cho u an d a s far a s Lin-chuan (Ssu-ch'ua n province) ,
but he eventually settled at the Pao-en Ch'an Temple in Chin-liang (Chiang-hsi
province). His teachings attracted numerou s students, many of whom achieved
considerable fame i n their own right.58 The influenc e o f Wen-i's disciples was
especially stron g in two kingdoms in the south, Nan-T'ang (Chiang-hsi) and
Wu-yueh (Che-chiang), wher e his disciples tended to congregate. 59 The rulers
of these kingdoms were the strongest supporters of Buddhism during this pe-
riod. The normative definition o f Ch'an i n Fa-yen circles, later summarized as
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"harmony betwee n Ch'an and the teaching," directly countered the notion of
"a specia l transmissio n outsid e th e teaching," howeve r articulated. A review
of Buddhism in Wu-yiieh makes this point clear.

Broadly conceived, the promotion o f Buddhism in Wu-yiieh envisione d so-
lutions to the social an d political turmoi l plaguing China throug h the revival
of past Buddhis t traditions. Aside from spiritua l concerns, the preservation o f
Buddhism i n Wu-yueh wa s linked t o providin g socia l an d politica l stability .
This wa s rooted i n a  T'ang vision of Buddhism a s an indispensabl e forc e i n
the creation of a civilized society. As a result, the Wu-yiieh revival of Buddhism
was broad-based. I t depended o n the reestablishment o f Buddhist institutions
as central feature s of Wu-yueh society an d culture , an d t o thi s end Wu-yiieh
rulers made a  concentrated effor t t o rebuild temples and pilgrimage sites and
to restor e th e numerou s Buddhis t monument s an d institution s tha t ha d
suffered fro m neglec t and the ravages of war. Historically important center s in
the region, such as Mount T'ien-t'ai , were rebuilt. New Buddhist centers, like
the Yung-ming Temple in Lin-an (Hang-chou), were established. Ambassador s
were sen t t o Japa n an d Kore a t o collec t copie s o f importan t scripture s n o
longer available in China. After several decades of constant dedication to these
activities, the monks and monasteries of Wu-yiieh acquired considerabl e repu-
tations. Monk s throughou t China , fleeing hardship an d persecution , flocked
to the protection and prosperity that Wu-yiieh monasteries offered. Ruler s of
non-Chinese kingdoms sought to enhance their reputations by sending monks
from thei r countries to study under famous Wu-yiieh masters.60

The Buddhist revival in Wu-yiieh was largely carried ou t unde r th e Ch'an
banner, an d th e natur e o f the reviva l determined th e traditiona l qualitie s of
Wu-yiieh Ch'an. In addition to embracing Ch'an innovations, Wu-yiieh Ch'an
identified with old T'ang traditions, and this identification with the larger Bud-
dhist traditio n becam e a  standar d featur e i n th e collectiv e memory o f Wu-
yiieh Ch'an. The distinguishing character of the Fa-yen lineage within Ch'an is
typically recalled through th e syncreti c proclivities of its patriarchs, normall y
reduced to the harmony between Ch'an and Hua-yen in Wen-i's teachings, the
harmony between  Ch'a n an d T'ien-t'a i i n Te-shao' s teachings , an d th e har -
mony between Ch'an and Pure Land in Yen-shou's teachings.61

The reconciliation o f Wu-yueh Ch'an wit h the larger traditio n o f Chines e
Buddhism wa s couple d wit h undispute d normativ e aspect s o f T'ang Ch'a n
self-identity. Thi s i s readily apparen t i n th e Wu-yiie h Buddhis t definitio n of
itself i n distinctly Ch'an terms . Even th e writings o f Tsan-ning (919-1001), a
Wu-yueh Vinaya master who became the leading Buddhist scholar-bureaucra t
at the Sung court, reveal a definition o f Buddhism in terms of a Ch'an identity
that was compatible with conventional Buddhis t teaching. I n "The Transmis -
sion o f Meditatio n an d Contemplatio n Technique s to China " (ch'uan ch'an-
kuan fa) sectio n o f th e Ta-sung seng shih-lueh, wher e Tsan-ning treats Ch'a n
from the perspective of the broader tradition of meditation practice in Chinese

88
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Buddhism,62 Bodhidharma is praised for having first proclaimed in China: "di-
rectly poin t t o th e human mind ; see one's nature and becom e a  Buddha; do
not establis h words and letters." 63 The "official " vie w of Wu-yueh Ch'an pre -
sented t o the Sung court asserte d tha t thes e three slogans attributed t o Bod-
hidharma were definitive of normative Ch'a n teaching, along with a character -
ization of Ch'an as the quintessential teaching of Buddhism ("the ch'an of the
Supreme Vehicle").64 The fact tha t th e fourth slogan, "a specia l transmission
outside th e teaching, " wa s missing fro m thi s normativ e definitio n is closely
connected t o th e view of Ch'an as the quintessentia l teaching of Buddhism,
which presuppose s harmon y betwee n Ch'an an d Buddhis t teaching . Rathe r
than "a special transmission outside the teaching," Tsan-ning considered Bod-
hidharma's teaching as a branch of the larger tradition of Buddhism stemming
from Sakyamuni .

The Trut h (fa) preache d b y th e Buddha s o f th e thre e age s [past , present , an d
future] i s alway s th e same , an d th e learnin g imparte d b y th e Sacre d One s of
the ten directions i s textually uniform. The teachings o f Sakyamuni ar e the root
[fundamental teaching] ; the words of Bodhidharma ar e a branch [supplementar y
teaching]. Ho w truly lamentabl e t o tur n one' s bac k o n th e roo t t o chas e afte r
the branches!65

Implicit i n Tsan-ning' s definitio n o f Ch'a n wa s a  criticis m o f Ch'a n prac -
titioners wh o denigrate d Sakyamuni' s teaching s i n favo r o f Bodhidharma's .
Using language that Confucian trained-bureaucrats could easily identify with,
Tsan-ning levels harsh criticism at those who view Ch'an a s some kind of "spe-
cial transmission outsid e the teaching. "

[The government minister ] who does not follow the virtuous influence of his sov-
ereign [wang-hua] i s referred t o a s a rebellious minister . [Th e son ] who does no t
carry o n th e legac y o f hi s fathe r i s referre d t o a s a  disobedien t son . Anyon e
daring t o def y th e teachings o f the Buddh a [fo-shuo] i s referred t o a s a follower
of demonic heterodoxies. 66

Tsan-ning's aim was to provide an orthodox interpretation of Ch'an following
the conventiona l understandin g o f Wu-yue h masters . Hi s messag e t o thos e
attempting t o isolat e Ch'an fro m Buddhis t teaching is explicit: "based o n an
examination of the records and writings of those who have sought [meditation]
techniques [fa] fro m th e pas t dow n to th e present , ch'an meditation i n Indi a
is taught along wit h the vehicle o f Buddhist teachin g [chiao-ch'eng] [an d no t
independently]."67 Thos e wh o conceiv e o f a  Ch'a n identit y independen t o f
Buddhist teaching do not understand that "the scriptures [ching] ar e the words
of the Buddha , and meditatio n [ch'an] i s the though t of the Buddha ; there is
no discrepanc y whatsoever between what th e Buddh a conceives in hi s mind
and what he utters with his mouth."68
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The Wu-yiieh perspective on the harmony between Ch'an and the scriptures
was no t unprecedente d bu t represente d th e "official " vie w i n th e T'ang . A
century earlier Tsung-mi (780-841) promoted harmony or correspondence be-
tween Ch'an and Buddhis t teachings , arguing that Ch'a n teachings ar e in ac-
cord with the Buddhist canon, o n the one hand, an d with the doctrinal posi -
tions of Buddhist schools, on the other.69 Tsung-mi's views provided the model
for Wu-yiie h Ch'an, bot h fo r Tsan-ning70 and fo r the teachings o f Yung-ming
Yen-shou (904-975), Wu-yiie h Ch'an's greatest representative.

It i s beyond th e scop e o f this chapter t o delv e deeply into eithe r the com -
plexity o f Yen-shou' s thought o r hi s indebtednes s t o Tsung-mi. 71 Yen shou's
commitment to th e principle o f "harmony between  Ch'an and th e teaching"
is eviden t throughou t hi s writings , a s i s hi s oppositio n t o a  conceptio n o f
Ch'an isolate d fro m Buddhis t teaching s an d practices . Yen-shou' s vie w o f
Ch'an, framed within the parameters of the Buddhist revival in Wu-yueh, was
of a teaching supportive of Buddhist ritual and conventiona l practices .

Yen-shou's vie w of Ch'an a s the "Min d School " wa s firmly based o n th e
theoretical assumptions of T'ang Buddhist scholasticism. The implication tha t
Yen-shou dre w fro m suc h standar d Buddhis t premise s a s "th e myria d phe -
nomena ar e mind-only " an d th e "interpenetratio n o f li [noumena ] an d shih
[phenomena]" was a radica l phenomenalism : "I t i s unreasonable t o assum e
that [any phenomena] is deprived of the essence of/ z [noumena]." 72 Taking th e
interpenetration o f li and shih as a reasonable proposition , Yen-sho u recom-
mended pluralis m a s the guidin g principle governing Buddhist teaching an d
practice. Fo r Yen-shou , Ch'an suggeste d the principl e o f inclusion i n which
the entir e Buddhis t traditio n culminate d i n a  gran d epiphany . Doctrinally ,
this mean t tha t th e entir e scriptura l cano n becam e unite d i n a  great , all -
encompassing harmony. From the perspective of practice, al l actions, without
exception, became Buddha deeds. 73

Similar postulates became the pretext for licentious behavior i n rival Ch'an
lineages, where breaking the bound s o f conventional moralit y was viewed as
expressing one' s tru e nature. 74 Yen-shou' s reactio n wa s th e opposite . Ac -
cording to Yen-shou, "increasing cultivation with myriad practices [i s required
to] make the mind clea r and lucid; . .. if the myriad dharma s ar e none othe r
than mind, how can the mind be obstructed by cultivating them?"75 The Ch'an
experience, in Yen-shou's eyes, does not culminat e in the mystic union o f the
sacred an d profane where "everything that comes into contact with one's eyes
is in the state ofbodhi; whateve r comes into contact with one's feet is the too," 76

expressions linked with Hung-chou Ch'an,77 but in  a concrete program of  ac-
tivities sanctioned by the Buddhist tradition: participation a t Buddhist assem-
blies, ordinatio n rites , prayer s and ritual s aime d a t enlistin g the blessing s of
the Buddhas, and s o on.

Yen-shou thus clearly distinguishes Wu-yiieh Ch'an a s distinct from Ch'a n
practitioners who "hav e become attached t o emptiness , and [whos e practice]
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is not compatibl e wit h the teaching."78 For Yen-shou, Ch'an practice is firmly
based in the scriptures and doctrinal formulations of the past, promoting con-
ventional practices an d rituals as requirements for actualizing enlightenment.
Rather tha n "enslavin g one' s thought an d wearing out one' s body," a s critics
of Yen-sho u charged, 79 conventiona l Buddhis t activitie s (th e myria d goo d
deeds) ar e viewe d positively , as "provision s wit h whic h Bodhisattva s ente r
sainthood,. .  . gradual steps with which Buddhas assist [others] on the way [to
enlightenment]."80

In th e end , muc h wa s at stak e ove r the tw o competing interpretation s o f
Ch'an. The tw o conceptions o f Ch'an a s "harmon y betwee n Ch'an an d th e
teaching" an d " a specia l transmission outsid e th e teaching " reflec t differen t
religious epistemologies. I n essence , the distinction here is between a  form of
rationalism,81 a  view that reasoned explanatio n i s capable o f communicatin g
the truth coupled with the belief that the vehicle of this reasoned explanatio n
is Buddhist scripture , and a  type of mysticism, a view that th e experience of
enlightenment is beyond reification , verbal explanation , or rational categories
and tha t Buddhis t scriptur e i s incapable o f conveyin g tha t experience . Th e
debate in early Sung Ch'an wa s whether Ch'an is acquiescent wit h the tradi -
tion of Buddhist rationalism or belongs to an independent mystical tradition .

The history of Ch'an and Ze n i s generally presented a s denying Buddhist
rationalism in favor o f a mysticism that i n principle transcends every context,
including even the Buddhis t one . The "orthodox" Ch'an position maintain s
that the phrase "do not establish words and letters" is consistent with "a spe-
cial transmission outside the teaching," treatin g the two slogans as a pair. I n
this interpretation , bot h phrase s ar e sai d t o poin t t o th e common principl e
that tru e enlightenment , a s experience d b y th e Buddh a an d transmitte d
through th e patriarchs , i s independent o f verba l explanations , includin g th e
record o f the Buddha's teaching s (i.e., scriptures) and later doctrina l elabora -
tions. This interpretation wa s not acknowledge d i n Wu-yiieh Ch'an , whic h
distinguished the phrase "d o no t establis h words an d letters " fro m th e prin-
ciple o f a n independen t transmissio n apar t fro m th e teachin g an d whic h
treated th e two as opposing ideas . Wu-yiieh Ch'an acknowledged the validity
of Bodhidharma's warning against attachment to scriptures and doctrines, but
did not accep t tha t thi s warning amounted t o a  categorical denial . As Ch'an
became established in the Sung, monks and official s ros e to challenge the Wu-
yueh interpretation and t o insist on an independent traditio n apar t fro m th e
teaching.

The Ching-te ch'uan-teng lu and th e
Fo-tzu t'ung-tsan chi: A Tal e of Two Prefaces
The view of harmony between Ch'an and the teaching exhibited in the writings
of Yen-shou and Tsan-ning is oddly inconsistent with the Ching-te ch'uan-teng
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lu, the influential transmission record promoting th e Fa-yen lineag e compile d
by the Wu-yiieh monk Tao-yuan.82 The Ching-te ch'uan-teng lu was innovative
in ways that signale d a  departure fro m Wu-yiie h Ch'an. I t became th e model
for th e new style of Buddhist biography that became prevalent in Sung Ch'an,
emphasizing lineag e a s the basi s fo r sectaria n identit y (i n contrast t o Tsan -
ning's Sung kao-seng chuan, conceived in the old, nonsectarian styl e based o n
categorical treatment). Moreover, through the prominence it gave to transmis -
sion verse s and "encounte r dialogues, " i t represente d a  styl e of Ch'a n tha t
seemed a t odd s wit h conventiona l Buddhis m an d "harmon y betwee n Ch'an
and the teaching. "

Other evidence, however, supports the Wu-yiieh view of a harmonious rela-
tionship betwee n Ch'an an d th e scriptures , simila r t o tha t o f Yen-shou an d
Tsan-ning.83 The evidence is based o n a  comparison o f the tw o prefaces with
the wor k tha t becam e know n a s the Ching-te ch'uan-teng lu: the "standard "
preface by Yang I (974-1020) and the original, largely forgotten preface by the
compiler Tao-yuan . Yan g F s prefac e shows , amon g othe r things , tha t Tao -
yiian's origina l compilatio n wa s subjecte d t o a n editin g proces s b y leadin g
Sung officials , heade d by Yang I himself.84 Since Tao-yuan's original compila -
tion i s no longe r extant , i t i s difficul t t o asses s the exten t t o whic h editoria l
changes wer e made t o the text during this process. The two prefaces indicate
that, a t th e ver y least , th e conceptio n o f th e wor k wa s significantl y altered
under Yang I's supervision. Tao-yuan's original title for the work, Fo-tzu t'ung-
tsan chi (Collection of the Common Ch'an Practice of the Buddhas and Pa-
triarchs), suggest s harmony betwee n Ch'a n an d th e Buddhis t tradition . Th e
disparity betwee n Tao-yuan' s conceptio n fo r th e wor k h e calle d th e Fo-tzu
t'ung-tsan chi, an d Yan g I' s conceptio n o f th e revise d work , th e Ching-te
ch'uan-teng lu, is further reflected i n the conten t o f their respective prefaces.

The difference s betwee n Tao-yuan an d Yan g I's view of Ch'an i s revealed
in their prefaces in two ways. One concerns their view of the relation of Ch'an
to Buddhis t practices; th e other relate s to how the teaching o f Bodhidharma
is expressed in Ch'an slogans. Tao-yuan conceived of Ch'an practice i n a way
that wa s consistent with Wu-yiieh Ch'an , especially as promoted i n the writ-
ings of Yen-shou.

The best way of release from birth and deat h [i.e. , samsara] i s to realize nirvana;
to instruc t those who ar e confused , myriad practices [wan-hsing] ar e employe d
according to the differences amon g practitioners.85

Yang I' s prefac e cast th e meanin g o f Ch'an practic e i n a n entirel y differen t
light. I n contras t t o Tao-yuan' s interpretatio n o f Ch'an a s a  teachin g wher e
"myriad practice s ar e employe d accordin g t o th e difference s amon g prac -
titioners" (wan-hsing i chih ch'a-pieh), Yan g I's preface insisted that the teach-
ings o f Ch'a n master s be viewed in term s of " a specia l practice outside th e
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teaching" (chiao-wai pieh-hsing). Accordin g to Tao-yuan, Ch'an teaching em-
ployed wan-hsing, the "myriad practices, " whil e to Yang I Ch'an represente d
pieh-hsing, a  "special practice (outsid e th e teaching)." Not onl y did Yang Ps
phrase promote Ch'a n exclusivity and implicitly undermine Ch'an pluralism,
it parallele d th e expressio n " a specia l transmissio n outsid e th e teaching "
(chiao-waipieh-ch'uan), whic h came into vogue around the same time through
the vehicle of the T'ien-sheng kuang-teng lu.

The different interpretations of Ch'an teaching held by Tao-yuan an d Yang
I wer e als o reflecte d i n th e slogan s tha t eac h attribute d t o Bodhidharma' s
teaching. According to Tao-yuan, "[Bodhidharma ] did not make  a display of
verbal expression s [pu-shih yu-yen], an d di d no t establis h words  and letter s
[pu-li wen-tzu]'.'*6 Accordin g t o Yang I, [Bodhidharma taught] : do no t estab -
lish words and letter s \pu-li wen-tzu], directl y point t o the source o f the mind
[ch'ih-chih shin-yuan]; d o no t engag e in gradua l method s \pu-chien chieh-ti\,
attain Buddhahood immediatel y [ching-tengfo-ti\"sl I n spite of their differen t
interpretations, Tao-yuan and Yang I both were in agreement that Bodhidhar-
ma's teaching was represented in the phrase "d o no t establis h words and let -
ters" [pu-li wen-tzu]. Their divergent views on the relationship between Ch'an
practice an d Buddhis t practice s wer e based o n riva l interpretation s o f thi s
phrase.

Within the Ch'an tradition , th e issue of whether Bodhidharma's teachin g
represented compatibilit y o r incompatibilit y wit h Buddhis t scripture s an d
practices depende d o n th e interpretatio n o f Bodhidharma' s Erh-ju ssu-hsing
lun (Treatise on the Two Entrances and Four Practices}.** I n th e sectio n o f th e
Treatise where "entrance by principle (or reason)" (li-ju) i s discussed, two char-
acterizations ar e given . O n th e on e hand , entranc e b y principl e i s sai d t o
"awaken on e to th e truth [wu-tsung] i n accordance wit h [scriptural] teachin g
[chi-chiao]. Later , after realizin g true nature (chen-hsing), on e is said to "resid e
fixedly, without wavering, never again to be swayed by written teachings [wen-
c/zz'ao]."89 The two statements provided ample support for either interpretatio n
of Bodhidharma's message. "Awakening to the truth in accordance with [scrip-
tural] teaching" easil y supports the position o f "harmony between Ch'an and
the teaching"; an d "residin g fixedly, . . . never again t o b e swayed by written
teachings" serve s similarly to suppor t th e position o f "a specia l transmission
outside the teaching. "

In spit e o f the Sun g emphasis o n interpretin g Bodhidharma's messag e as
"a special transmission outside the teaching," th e interpretation o f it in terms
of "harmony betwee n Ch'an and the teaching" i s more justifiable historically.
John McRa e ha s alread y pointe d ou t tha t th e distinction propose d b y Bod-
hidharma i n th e Erh-ju ssu-hsing lun "i s simila r t o th e Lankavatara Sutra's
concept o f tsung-t'ung, o r 'penetration of the truth, ' i.e., the true inner under-
Standing o f the ultimat e message of the scriptures , as opposed t o shuo-t'ung,
or 'penetration of the preaching,' a conceptualized understanding of the words
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and formulae of the text and nothing more."90 This distinction between "pene -
tration o f th e truth " an d "penetratio n o f th e preaching " wa s th e favore d
method o f interpretin g Bodhidharma' s phras e "d o no t establis h word s an d
letters" in T'ang Ch'an, and was adopted by Wu-yueh masters. In this interpre-
tation, "d o no t establis h words and letters " wa s taken not a s a denial of the
recorded words of the Buddha or the doctrinal elaborations by learned monks,
but a s a  warning to thos e who had becom e confuse d abou t th e relationshi p
between Buddhis t teachin g a s a  guid e t o th e trut h an d mistoo k i t fo r th e
truth itself .

Yang Fs presence in the reinterpretation o f Ch'an i s a sure indication of the
important rol e Ch'an played in the Sun g as wel l a s the rol e played by Sung
literati in determining the shap e o f Ch'an ideology . The biography o f Yang I
in the T'ien-sheng kuang-teng lu, the transmission record compiled by Li Tsun-
hsii, a son-in-law of the emperor, that consolidated the position o f Ch'an a s a
"special transmission outside the teaching" suggests that Yang Fs reinterpreta-
tion o f Ch'an was closely linked to th e Ch'an master s with whom he associ -
ated.91 Yang I's initial associations with Ch'an master s were with descendant s
of Fa-ye n Wen-i , Maste r A n an d Maste r Liang. 92 Late r h e develope d clos e
relations wit h Chen-hu i Yuan-lie n (951-1036) , a  descendan t o f Lin-chi. 93

Moreover, Yan g I' s adoptio n o f a  Lin-ch i perspective o n Ch'a n intensifie d
under th e influenc e o f Li Wei, a close cohort a t th e Sun g court wh o was an
avid follower o f Lin-chi masters. In this way, Yang I's own biography parallels
the change s occurring i n early Sung Ch'an, changes tha t ar e reflecte d in his
preface to the Ching-te ch'uan-teng lu and in the inclusion of his biography i n
the influentia l Ch'a n transmissio n record, th e T'ien-sheng kuang-teng lu. The
Yuan edition of the Ching-te ch'uan-teng lu acknowledges Yang I's importance
in establishing the new interpretation of Ch'an b y appending the T'ien-sheng
kuang-teng lu biography of Yang I to it.94 Yang I, more than an y other figure,
was responsible for establishing Ch'an a s "a specia l transmission outside the
teaching" i n officia l circles .

Mahakasyapa's Smile: Silent Transmissio n
and the Kung-an Tradition
The surg e o f recognitio n fo r Ch'a n a s " a specia l transmissio n outsid e th e
teaching" stimulated a number of ancillary developments to help give credence
to th e Ch'a n claim . Th e mos t importan t o f thes e was th e stor y recountin g
how the "special transmission " was first conceived in the interchange between
Sakyamuni an d Mahakasyapa . Th e credibilit y o f th e Ch'a n tradition , a s i t
took shap e and began to assume a comprehensive form, necessitate d tha t the
"special transmission " originat e wit h non e othe r tha n Sakyamun i himself.
It was the secret , esoteric enlightenment experience of Sakyamuni that Ch'a n
claimed as its unique possession, transmitted from mind to mind, not vi a writ-
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ten texts , between master an d disciple . Ironically, however, official acknowl -
edgement o f thi s traditio n o f secret , unwritten lore relie d on writte n docu -
ments to substantiate Ch'an claims.

The most famou s early Ch'an documen t t o substantiat e thi s tradition o f
secret transmission is the Platform Sutra of the Sixth Patriarch. This document
describes how the transmission wa s secretly passed fro m th e Fift h Patriarc h
Hung-jen to the Sixth Patriarch Hui-neng , over the rival claims of the learned
head monk Shen-hsiu. The following statement , attributed to Hui-neng, sum-
marizes the new meaning that Ch'an transmissio n had acquired .

At midnight th e Fifth Patriarch called m e into the hall and expounded th e Dia-
mond Sutra t o me . Hearing i t but once , I  was immediately awakened , an d tha t
night I  received th e dharma. Non e of the others knew anythin g abou t it . The n
he transmitted to me the dharma o f Sudden Enlightenmen t an d the robe, saying:
"I mak e yo u the Sixt h Patriarch . The robe i s proof an d i s to b e handed dow n
from generatio n t o generation . M y dharma mus t b e transmitted fro m mind t o
mind. Yo u must mak e people awake n to themselves." 95

Hui-neng, a  supposedl y illiterat e peasan t fro m th e sout h withou t acces s t o
written documents, became a fitting symbol of Ch'an "mind to mind transmis-
sion" (i-hsin ch'uan-hsiri) an d a  "specia l transmissio n outsid e the teaching, "
freed o f the alleged limitations of Buddhist doctrinal teaching .

The sam e force s tha t produce d th e Platform Sutra were also questionin g
the nature o f transmission throughout th e Ch'an tradition . I t made no sense
that thi s "mind-to-min d transmission " bega n wit h Hui-neng , o r eve n Bod-
hidharma. In order for a credible link to be maintained, the genesis of a secret
mind transmission had to originate with none other than the Buddha himself.
This requirement made the alleged transmission from Sakyamuni to Mahakas-
yapa th e firs t and crucia l lin k in the chain , the prototyp e o f mind t o min d
transmission in the Ch'an tradition .

An important early Ch'an sourc e addressing the issue of how the transmis-
sion too k plac e between Sakyamuni and Mahakasyap a i s the Pao-lin chuan,
compiled in 801. 96 The Pao-lin chuan records Sakyamuni's words when trans-
mitting the teaching to Mahakasyapa as follows:

I entrust t o you the pure ey e of the dharma [ch'ing-ching fa-yen], th e wonderful
mind of nirvana [nieh-p'an miao-hsin], the subtl e true dharma [wei-mao cheng-fa]
which in its authentic for m is formless [shih-hsiang wu-hsiang]. You must protec t
and maintain it . .. .

The dharma is at root a dharma of no dharma ,
But that n o dharma i s yet the dharma .
When f  now transmi t the dharma ,
What dharma coul d possibly be the dharma?'7
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According to Mahakasyapa's biography in the same record, Mahakasyapa was
not present in the assembly when the Buddha entered nirvana, but the Buddha
made i t know n t o hi s leadin g disciple s tha t upo n hi s return , Mahakasyap a
would clarify th e treasury of the true dharma eye (cheng-fa-yen tsang), tha t is,
the true teaching of the Buddha. Later , Mahakasyapa verified that the treasury
of the true dharma eye , the true teaching of the Buddha, was none other tha n
the collectio n o f sutra s preached b y the Buddha , recite d a t th e assembl y by
Ananda.

In this way, the Pao-lin chuan reflected an ambiguous understanding o f the
true nature of the Buddha's teaching transmitted to Mahakasyapa. On the one
hand, i t contended tha t thi s teaching wa s "formless" an d subtle , alludin g t o
the mind-to-mind transmissio n tha t becam e th e hallmar k o f Ch'an identity .
On the other hand , i t identified the teaching of the Buddha with the canonica l
tradition compile d throug h Anand a a t th e counci l o f Rajagrha , a s verba l
rather than formless .

There is no hint of the story of Mahakasyapa responding with a smile when
Sakyamuni hold s up a  flower to th e assembl y i n early Ch'a n records . I n th e
Pao-lin chuan the whol e episode is  implausible given Mahakasyapa's absenc e
from th e assembly where his role in clarifying the Buddha' s teachin g after th e
Buddha passe s into nirvana is announced. Likewis e the transmission between
Sakyamuni and Mahakasyap a i s acknowledged in the Ching-te ch'uan-teng lu
as a transmission o f "the pur e Dharma eye , the wondrou s mind o f nirvana"
but there is no mention of the episode of the flower and Mahakasyapa's smile.98

The first mention in Ch'an records of the transmission between Sakyamuni
and Mahakasyapa involving the presentation o f the flower before the assembly
and Mahakasyapa' s smile in response i s in the Tien-sheng kuang-teng lu. This
comes as no surprise in light of the previous discussion highlighting the role of
this text in establishing Sung Ch'an identity in terms of "a special transmission
outside th e teaching. " I n th e Tien-sheng kuang-teng lu, Sakyamuni present s
the flower to th e assembl y a s a  tes t o f the attendees ' knowledg e of the tru e
nature of the dharma .

When the Tathagata was on Vulture Peak preachin g the dharma, various devas
presented hi m wit h flowers. The Worl d Honoure d On e too k a  flower and in -
structed th e assembly . Mahakasyapa faintl y smiled . The Worl d Honoured On e
announced to the assembly: "I possess the treasury of the true dharma eye , the
wondrous mind of nirvana. I entrust it to Mahakasyapa to spread i n the future ,
not allowin g it to be cut off. "

Acknowledging the nonverbal nature of the "formless" dharma, Mahakasyapa
responds i n kind with a  smil e t o th e Buddha' s challeng e to th e assembly , a t
which poin t th e Buddh a announces : " I posses s th e treasur y o f th e tru e
Dharma eye, the wondrous mind of nirvana. I  entrust it to Mahakasyapa." The
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content o f the treasury of the true Dharma eye (cheng fa-yen tsang), the essence
of Buddhist teaching that Sakyamuni was said to possess, was not yet explicitly
connected to the expression chiao-waipieh-ch'uan, bu t the basis for identifying
the two was clearly drawn. In the T'ien-sheng kuang-teng lu, the dharma trans -
mitted fro m th e Buddh a t o Mahakasyap a i s contrasted wit h th e Buddha' s
preaching career, characterized in terms of the three vehicles. The implicatio n
is that th e Ch'an dharma, transmitte d secretl y between master (th e Buddha )
and discipl e (Mahakasyapa) , i s superio r t o th e exoteri c messag e preache d
in th e Lotus Sutra, th e teachin g o f th e thre e vehicles , an d particularl y th e
supreme dharma i n the Lotus, the "one vehicle." 100 Moreover, the T'ien-sheng
kuang-teng lu was the first record t o emphasize an interpretation o f Ch'an as
a tradition independen t of Buddhist scriptural teaching associating the phrase
"a special transmission outside the teaching" with the teachings of prominent
Ch'an master s active in the earl y Sung. The inclusion o f a  stor y about ho w
that independent tradition bega n forms a natural parallel to the kind of image
that earl y Sung Ch'an masters were projecting about the unique and superio r
nature of the dharma they were transmitting. Wha t is remarkable is that both
of thes e developments , th e stor y o f silen t transmissio n betwee n Sakyamun i
and Mahakasyapa as unequivocally associated with a superior Ch'an teaching ,
and th e identification of Ch'an as "a specia l transmission outside the teach-
ing," were Sung rather than T'ang innovations.

The first version of the story involving the transmission of the dharma fro m
Sakyamuni to Mahakasyapa to make explicit what was only implicitly drawn
in th e T'ien-sheng kuang-teng lu is the on e recorde d i n the Tafan-t'ien wang
wenfo chiieh-i ching (The Scripture in which Brahman Asks Buddha to Resolve
his Doubts).101 I t is ostensibly part o f the Buddhist canon , but ther e is no evi-
dence that thi s "scripture" existe d prior to the Sung. It i s widely regarded a s
apocryphal, al l the more so for the scriptural suppor t i t conveniently provided
for th e story involving Sakyamuni and Mahakasyapa. 102 According t o the Ta
fan-t'ien wang wen fo chileh-i ching version , whe n Sakyamun i sa t befor e th e
assembly holdin g a  lotu s blosso m tha t ha d bee n give n hi m b y Brahman ,
speechless and without uttering a word, Mahakasyapa broke into a smile. The
Buddha proclaimed, " I possess the treasury of the true Dharma eye , the won-
drous mind of nirvana, the subtle dharma-gate born of the formlessness of true
form, not established on words and letters, a  special transmission outsid e the
teaching," and went on to entrust it to Mahakayapa.103 This proclamation es-
tablished th e origin s of the Ch'a n traditio n i n terms tha t directl y linked th e
content o f the Buddha' s teaching , "the treasur y o f the true Dharma eye, the
wondrous mind of nirvana," an d s o on, silently bequeathed t o Mahakasyapa ,
to the Ch'an identity as "a specia l transmissio n outside the teaching." I t did
so, ironically, under the pretext of scriptural authorization.

Subsequently the story of the transmission of the dharma fro m Sakyamun i
to Mahakasyapa as told in the Tafan-t'ien wang-wenfo-chiieh-i ching began to
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appear in Ch'an transmission records. The Lien-teng hui-yao, compiled by Wu-
ming in 1189, records this rendition of the story explicitly connecting the trans-
mission with "a specia l transmission outsid e the teaching."104 It als o appear s
in a Ming dynasty collection of Ch'an biographies, the Chiao-waipieh-ch'uan,
compiled b y th e officia l L i Me i an d other s (prefac e date d 1633) . Thi s wor k
organizes th e lineage s o f th e "fiv e houses " aroun d th e moti f o f it s titl e "A
Special Transmission Outside the Teaching," suggestin g that the entire Ch'an
tradition b e incorporated under this phrase.105

The ful l popularit y o f Ch'an tha t combine d scriptura l authorizatio n wit h
the interpretatio n o f Ch'an a s " a specia l transmissio n outsid e the teaching "
was not realize d through eithe r the Ch'an transmission record wher e it origi-
nated o r th e scriptura l accoun t tha t supporte d it , bu t throug h th e uniquely
Sung literary from, the collections o f kung-an case studies. The Wu-men kuan
(Gateless Barrier), compiled at the end of the Sun g in 1228 , includes the story
of th e interactio n betwee n Sakyamuni an d Mahakasyap a a s on e o f it s cas e
studies, following the version establishe d i n the apocryphal Ta-fan t'ien-wang
wen-fo chileh-i ching.10f) Through the inclusion of this story in the Wu-men kuan,
the interpretation o f Ch'an a s "a specia l transmissio n outsid e the teaching "
reached countles s number s o f Ch'an an d Ze n students , continuin g dow n t o
the present day.

In spite of the success the interpretation of Ch'an as "a special transmission
outside the teaching" enjoyed, the history of Ch'an in the Sung reveals a mixed
legacy. Even with the dominance o f the Lin-chi line of Ch'an in the Sung , the
interpretation o f Ch'an as "a specia l transmissio n outsid e th e teaching" was
not universall y acknowledged. There was a reluctance amon g Ch'a n masters
to deny the Buddhist scriptural tradition and to give voice to the interpretation
of Ch'an as "a special transmission outside the teaching." In this respect, many
masters continued to exhibit the influence of "scripture friendly" Ch'an, to see
Ch'an in terms a basic harmony with the teachings o f the scriptures, however
much they fel l unde r the swa y of Ch'an rhetoric. Even in the Sung , when the
Lin-chi branc h ros e t o dominance , th e interpretation o f Ch'an a s "a specia l
transmission outside the scriptures" did not go unchallenged. Members of the
Yun-men branch too k th e lead in this challenge. The record o f Ch'an maste r
Huai (992-1064) , the Huai ch'an-shih lu, included in the aforementione d Tsu-
t'ing shih-yuan, a  collectio n o f Yun-me n lineage record s compile d i n 1108 ,
contests th e interpretation o f "a specia l transmission outsid e the scriptures "
promoted i n Lin-ch i circles . After citin g the fou r slogan s in connection with
Bodhidharma, Ch'an master Huai remarks , "Many peopl e mistake the mean-
ing of 'do not establish words and letters.' They speak frequentl y of abandon -
ing the scriptures and regard silen t sitting as Ch'an. They are truly the dum b
sheep of our school." 107

There were limits to what Ch'an rhetorica l claims to be "a special transmis-
sion outsid e the teaching " could, in practice , allow . These may b e generally
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characterized as follows. The success of Ch'an i n the Sung led to officia l recog -
nition and support. The fledgling Ch'an movement of the T'ang came to domi-
nate Chinese Buddhism in the Sung . The success of Ch'an institution s made
them highly dependent o n activities , rituals, ceremonies , and othe r form s o f
Buddhist practic e rhetorically denie d in the interpretation of Ch'an as "a spe -
cial transmission outsid e the teaching. " I n short , th e socia l realit y o f Ch'a n
was inconsistent with its rhetoric: th e more successfu l Ch'a n becam e institu-
tionally, th e mor e dependent i t became o n T'ang scholasti c teachings . Sun g
Ch'an institution s inherite d the ritual s an d convention s o f T'an g Buddhis t
monasteries.108

Conclusion
This investigation into the origins of the Ch'an traditio n a s "a specia l trans-
mission outside the teaching" an d o f the creation of the myth of silent trans-
mission beginnin g with Sakyamuni and Mahakasyapa raises some basic ques -
tions abou t th e stud y o f Ch'an . Rathe r tha n th e standar d vie w o f a  Ch'a n
"golden age" in the T'ang, th e current study suggests that major components
of the Ch'an identit y were Sung, instead of T'ang innovations . In importan t
respects, th e so-calle d T'an g "golde n age " mus t b e treate d a s a  produc t o f
Sung revisionism . The majo r source s fo r understandin g T'an g Ch'a n were ,
with fe w exceptions , compile d i n th e Sung . Th e fundamenta l "myths " o f
Ch'an's founding masters were crystalized in Sung imagination.

The possibility that Sun g Ch'an master s were responsible for shaping ou r
view of the Ch'an tradition , including the T'ang golden age, raises more funda-
mental questions about the way Ch'an history has been interpreted. In the first
place, it undermines th e entire Ch'an "golden age" hypothesis : was there such
an era excep t in the retrospective vision of Sung Ch'an masters , who postu-
lated it as a way to affirm their own identity? Rather than situating a hypotheti-
cal golden ag e in a  particular historica l period tha t demarcate s sharpl y be-
tween T'an g an d Sun g Ch'an , i t seem s better t o hypothesiz e Ch'a n histor y
during thi s importan t perio d o f developmen t o n a  T'ang-Sun g continuu m
which acknowledges that our understanding of T'ang Ch'an i s filtered through
Sung memories of it.

In short , the whole "golden age " discussio n presumes that suc h a  period
did, in fact , exist . This presumption ha s to a  large degree influenced modern
scholarship o n Ch'an , directl y and indirectly . It ha s influence d the way Chi-
nese Buddhism and Ch'an have been interpreted , an d established th e agend a
for Ch'a n studie s fo r som e time . On e nee d onl y loo k t o th e terminolog y
of "Growt h an d Domestication " (pre-T'ang) , "Maturit y an d Acceptance "
(T'ang, "Th e Apogee") , an d "Decline " (Sung , "Memories of a  Great Tradi -
tion") employed in the leading English language text on Chinese Buddhism,109

or t o th e preponderanc e of works, studies, and translation s on T'ang Ch'a n
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masters t o confir m thi s impression . A  prominen t exampl e i s the attemp t a t
"canon formation" in modern Zen, exhibited in collections such as the Zen no
goroku (Ch'an yti-lu) series, which formally introduces works from the Chinese
Ch'an tradition, focusin g on works from the T'ang period and works and mas-
ters associated wit h the Lin-chi (Rinzai) branch. 110 This impression regardin g
the ideological assumptions of modern Ze n scholarship has recently received
critical attention . Regardin g the scholarshi p o f Yanagida Seizan , the leadin g
luminary of modern critical scholarship o n Zen and the guiding visionary be-
hind the Zen no goroku series, Bernard Faure comments :

For al l its openness, Yanagida's scholarship remain s under specifi c constraints :
the importance of the doctrinal texts, the belief in a "pure" Zen, a  tendency to
focus on Zen  (to  the  detrimen t of  traditiona l and  popula r Buddhism) , and on
Rinzai Zen in particular. I n many respects Yanagida remains close to the Kyoto
school. .  . . Yanagida' s scholarshi p i s stil l informe d b y a n orthodo x vie w o f
Ch'an/Zen. It is perhaps significant that he reserves his most severe criticism for
the riva l Sot o tradition , an d share s with hi s colleagues a n interes t in "classi c
Ch'an," to th e detriment o f other trend s lik e Northern Ch'an , despit e th e fac t
that h e was one of the first to reevaluate the teaching of this school.111

As lon g as on e think s in term s o f a  "golde n age, " on e i s bound b y Ze n
orthodoxy and the "rhetoric o f Ch'an." Like any successful religiou s tradition,
Ch'an has gone through a  process of development, bu t i t is not importan t t o
isolate any one period as a "golden age" in this process. This may be of concern
to a  religious tradition searchin g fo r self-identity or attempting t o refor m o r
renew itself , bu t i t is not a n important debat e for modern scholar s to engag e
in (excep t a s a  reflection of debates withi n the traditio n itself) . Mor e recen t
studies have broken from this framework, and current studies suggest that this
trend wil l continue.112

Finally, a reconsideration of Sung Ch'an challenges the way that the history
of Buddhis m i n Chin a ha s bee n interpreted . Rathe r tha n a n ag e lacking in
creativity, where once dynamic teachings have degenerated int o static formal-
ism, the Sung dynasty needs to be approached a s a period o f intense, innova-
tive reevaluatio n o f th e Buddhis t experienc e i n Chin a i n th e fac e o f stron g
new challenges.113 The investigation here has shown that the identity of Ch'an
summarized in its four slogans, a hallmark of "T'ang" Ch'an identity, emerged
in complete and comprehensive form onl y through the interpretation o f early
Sung masters. Three of the slogans were acknowledged as the undisputed leg-
acy of T'ang Ch'an. The acknowledgement of Ch'an as "a special transmission
outside the scriptures" wa s a decidedly Sung innovation, however much it was
inspired b y earlier records . Likewise , the myth of a "silen t transmission " be -
tween Sakyamun i an d Mahakasyapa , th e prototypica l transmissio n myth in
the Ch'a n tradition , was conceived in Sun g Ch'an imaginatio n as part o f an
effort t o substantiate a unique identity. As such, it constituted a creative alter-
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native to conventiona l ways in which the transmission of truth in Buddhism
was conceived via textual means.

NOTES
Portions of this chapter were originally presented at the American Academy of Reli-

gion conference in Philadelphia, Novembe r 1996 , under the title: "Ch'an Slogans and
the Creation o f Ch'an Ideology: A Special Transmission Outside the Scriptures, " an d
were published i n a two-part series, the summer and fall 1996 issues of Ch'an Magazine
(New York) .
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shobo, 1969) , pp. 37-41.

2. T  48.2920.
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of Ishii Shudo's study in this volume (chap. 4).
4. T  48, no. 2005.
5. T  48, no. 2003.
6. O n the development of the kung-an tradition i n terms of the sinification o f Bud-

dhism, see Robert E. Buswell, Jr., "The 'Shor t Cut' Approach ofK'an-hua Meditation :
The Evolution of a Practical Subitis m in Chinese Ch'an Buddhism, " in Peter N. Greg-
ory, ed. , Sudden and Gradual: Approaches to Meditation in Chinese Thought (Honolulu :
University of Hawaii Press, 1987) , pp. 321-377.
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(Princeton, N.J.: Princeton University Press, 1989) .
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Shudo in hi s review of Nishimura Eshin' s translation o f the Mumonkan i n Hanazono
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piled 1252 ; ZZ 80 , no. 1565 ) by P'u-chi .
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taifa-pao chi (Yanagida Seizan, Shoki no Zenshi II, Zen no goroku, vol. 3  [Tokyo: Chi-
kuma shobo , 1976]) , an d th e Pao-lin chuan, i n Tokiw a Daijo , Horinde n n o kenky u
(Tokyo: Kokusho kangyokai, 1973) .

34. T . Griffit h Foulk , "Th e Ch'a n Tsung i n Medieva l China : School , Lineage , o r
What?" Pacific World, no . 8  (Fall 1992) : 18-31.

35. Se e Ishii's book revie w of Nishimura Eshin's recen t translation o f the Mumon-
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36. Th e Ch'uan-hsin fa-yao i s appended t o ch. 9 of the Ching-te ch'uan-ten g l u (T
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Chang Chung-yuan (selected Original Teachings of Ch'an Buddhism [from the Transmis-
sion of the Lamp] [Ne w York: Vintage Books, 1971; orig. published by Pantheon Book s
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Samuel Weiser, 1970 ; orig. published in 1953 ) refers t o th e Ching-te ch'uan-teng lu nu-
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p. 206—, but no mention is made of the T'ien-sheng kuang-teng lu. The prominence of
the Ching-te ch'uan-teng lu warrants a mention in Etienne Balazs and Yves Hervouet,
eds., A Sung Bibliography (Bibliographic des Sung) (Hon g Kong : Chines e Universit y
Press, 1978) , pp . 352-353 ; with the exceptio n of the Wu-teng hui-yiian (pp . 354-355) ,
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Zen Buddhism: A History, Volum e I, pp. 8-9 .

38. Ja n Yiin-hua , "Buddhis t Historiograph y i n Sun g China " (Zeitschrift tier
Deutschen Morgandldndischen Gesellschaft, no . 6 4 [1964] , pp . 360-381) , remark s tha t
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ably in the works which were compiled to supplemen t Tao-yiian's original." Th e point
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circumstances surroundin g the compilatio n o f each transmissio n history . Until mor e
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39. Tsi.i96b .
40. Z Z 78.496^
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42. Z Z 78-496a-b.
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44. Th e meaning of Bodhidharma comin g from the Wes t is a question tha t i s re-
peated frequently in both the Tsu-t'ang chi and the Ching-te ch'uan-teng lu,

45. Z Z 78.5i6b. For other examples see 5220, 523b , 525b , and 534a .
46. Z Z 78.4410. This occurs in the context of a famous conversation betwee n Bod-

hidharma an d th e king of Liang, i n which the king asks: "What i s Buddha?" Bodhi -
dharma answers : "Seeing one' s nature is Buddha" [chien-hsing shihfo}. Th e king then
asks: "Does th e master see his own nature, or not? " Bodhidharm a replies: "I se e the
Buddha-nature." Th e kin g asks: "Where doe s [Buddha-]natur e exist? " Bodhidharma
replies: "[Buddha-]nature exists in activity" [txo-yung].



MAHAKASYAPA'S SMIL E 10 5

47. Z Z 78.443E .
48. Z Z 78.443a.
49. Z Z 78.443D .
50. Z Z 78.4430 , 444a, and 4440 .
51. Z Z 78.4283 , and 4280 .
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This i s the n followe d b y th e master' s transmissio n vers e (a s a n example , se e Z Z
78.429^. While there are variations to this formula, the content i s remarkably consis-
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53. Z Z 78-559C -
54. Convention s dictating the preservation of imperial succession made it necessary

for dynastic historians to label the northern states of Liang (907-923), T'ang (923-934) ,
Chin (936-947), Ha n (947-951), and Chou (951-960) the "Five Dynasties" durin g this
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ch'uan; Nan-p'ing o r Ching-nan (907-963) i n Hu-pei; Ch'u (927-956 ) i n Hu-nan; Wu
(902-937) and Nan T'ang (937-975) based in Nan-ching; Wu-yiieh (907-978) in Che -
chiang; Min (907-946) i n Fu-chien; Nan Han or Ytieh (907-971) based in Kuang-tung;
and Pei Han (951-979) in Shan-hsi, a puppet stat e of Chi-t'an.

55. Th e expression chiao-ch'an i-chih was not use d as a slogan in the sam e way as
chiao-wai pieh-ch'uan but wa s a phrase coined later t o indicat e the positions o f Bud-
dhists who rejecte d the notion o f Ch'an a s a n independen t tradition an d sough t t o
interpret Ch'a n i n term s o f th e Buddhis t scriptura l tradition . I t i s implici t i n th e
thought of Tsung-mi, the ninth-century Buddhis t syncretist who interpreted Ch'an po-
sitions in terms of the doctrines of Buddhist scholasticism.

56. Se e Pete r N . Gregory , Tsung-mi and the Sinification of Buddhism (Princeton ,
N.J.: Princeto n Universit y Press, 1991) , pp . 2248". , an d Ja n Yiin-hua , "Tsung-mi : Hi s
Analysis of Ch'an Buddhism," T'oung Pao LVIII (1972), pp. 1-54.

57. Th e othe r influentia l branc h o f Ch'a n i n th e tent h century , Yiin-men , wa s
eclipsed by Fa-yen i n the early Sung.

58. Th e biography of Fa-yen Wen-i is recorded in the Ching-te ch'uan-teng lu (T 51,
no. 2076 , ch. 24) , a transmissio n recor d writte n to bolste r th e claim s o f the Fa-ye n
lineage. The biographie s o f Wen-i' s disciples ar e recorde d i n ch . 2 5 (30 biographies )
and ch . 2 6 (33 biographies). Wen-i's biography in the Sung kao-seng chuan, ch . 1 3 (T
50.788a-b), claims that his dharma-heirs numbered over 100 and that 1 4 achieved fame
in their own right. See Zengaku daijiten (Tokyo : Taishukan, 1978) , p. I23oa .

59. Fo r Buddhism in Nan T'ang, see Tsukamoto Shungo, "Godai nanto no oshitsu
to bukkyo" (The Monarchy and Buddhism in the southern T'ang during the Five Dy-
nasties), Bukkyo bunka kenkyu, no . 3  (November 1953) : 81-88. The situatio n o f Wu-
yiieh Buddhism is discussed later .

60. Fo r a  discussion o f the Wu-yiie h kingdom and translatio n o f key documents,
see Edouard Chavannes , "Le Royaume de Wou e t d e Yue," T'oung Pao XVII (1916) :
129-164. An extensiv e discussion of Buddhism in Wu-yiieh is found i n Ab e Choichi ,
Chugoku Zenshushino kenkyu (Tokyo: Seishin Shobo, 1953), pp. 81-176. See also Hata-
naka J5en , "Goets u n o bukkyo—tok u n i tenda i tokush o t o son o sh i eime i enj u n i
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tsuite," Otani daigaku kenkyu nempo, no . 7  (1954): 305-365. The main features of Wu-
yueh Buddhis m are outline d i n Welter, The Meaning of Myriad Good Deeds: A Study
of Yung-ming Yen shou and the Wan-shan t'ung-kue chi (New York: Peter Lang , 1993) ,
PP. 26-32.

61. I  have elsewhere (The Meaning of Myriad Good Deeds) challenge d thi s charac -
terization o f Yen-shou as simplistic and misleading , onl y to conclude tha t Yen-shou' s
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62. T  54.2403 . Th e role s playe d b y non-Ch'a n schoo l masters , Kumarajiv a an d
Seng-jui, Buddhabhadr a an d Hui-yiian , in transmitting Ch'a n t o Chin a ar e noted i n
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63. T  so.ySgb .
64. T  50.7890 .
65. T  54.2403 .
66. Ibid .
67. Ibid .
68. T  50.7903.
69. Followin g Yoshizu Yoshihide, Kegon-zen no shisoshi-teki kenkyu (Tokyo : Daito

shuppansha, 1985) , Peter Gregory, Tsung-mi and the Sinification of Buddhism, pp . 225 -
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Ch'an and the teaching) and tsung-chiao i-chih (harmony between Ch'an and doctrina l
teachings) i n order t o d o bette r justice to th e complexity o f Tsung-mi's thought . Se e
also Jan Yim-hua, "Tsung-mi, Hi s Analysis of Ch'an Buddhism. "

70. Tsung-mi' s influence on Tsan-ning is evident in borrowed phrases in Tsan-ning's
prose. Tsan-ning's abov e quoted statement: "th e scriptures are the word of the Buddha,
and meditatio n i s the though t o f th e Buddha ; there i s no discrepanc y a t al l between
what th e Buddha s hav e i n thei r min d an d wha t the y utte r wit h thei r mouth " (ching
shihfo-yen, ch'an shihfo-i; chu-fo hsin-k'ou ting, pu hsiang-wei) is found nearly verbatim in
Tsung-mi's Ch'an-yuan chu-ch'uan-chi tu-hsu (Kamata, ed., Zengen shosenshii tojo, p. 44).

71. Jan , i n "Tw o Problem s Concernin g Tsung-mi' s Compilatio n o f Ch'an-tsung,"
Transactions of the International Conference of Orientalists in Japan 1 9 (1974), pp. 37 -
47, ha s suggeste d tha t majo r portion s o f Tsung-mi' s n o longe r extan t collectio n o f
Ch'an sources were absorbed int o Yen-shou's Tsung-ching lu (T 48, no. 2016). A general
comparison o f some o f the main feature s of Tsung-mi and Yen-sho u can b e found in
Welter, The Meaning of Myriad Good Deeds, pp . 15-19 , 147-149 , 16 1 and 166-167 .

72. T48.958b .
73. Ibid .
74. A  position typified by the behavior and sayings attributed to Ma-tsu Tao-i (709 -

788) and member s o f the Hung-cho u lineage , an d linke d t o th e lineag e of Lin-ch i 1-
hsiian (d . 866) . On Tsung-mi' s characterizatio n o f Tao-i an d th e Hung-cho u lineage ,
see Jan, "Tsung-mi : Hi s Analysis of Ch'an Buddhism," esp . pp. 45-47.

75. T  48.9580.
76. T  48.9613. This phrase was used i n Ch'an circles (e.g., Ching-te ch'uan-teng lu,

ch. i9;T5i.356b).
77. Th e expressio n ("whateve r on e ha s contac t wit h i s tao") i s attributed t o th e

Hung-chou schoo l b y Tsung-m i (Kamata , ed. , Zengen shosenshu tojo, p . 288 ; Jan ,
"Tsung-mi: His Analysis of Ch'an Buddhism," p. 45).

78. T  48.96ib ; followin g th e words of Chih-i and th e T'ien-t'a i school . According
to Yen-shou , it i s necessary to engag e two types of practic e to attai n enlightenment:
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practice whic h develop s li, th e abstrac t power s o f penetrating insight ; an d practic e
which develops shih, provisionally engaging in concrete activities of worship and adora -
tion, an d s o on. The "practitioner s o f emptiness" referre d to her e devote themselve s
exclusively t o developin g powers of penetrating insight at the expens e of engaging in
concrete activities .

79. T . 48.9613.
80. T  48.9580. In important respects, Yen-shou's position i s reminiscent, of the reli-

gious philosophy o f Northern schoo l Ch'an . Thi s i s a topic with broa d implication s
that ca n onl y be alluded t o here with a couple of examples: (i ) the Northern schoo l
text, the Wufang-pien (Fiv e Expedient , Means) , connect s th e discussion o f expedient
means t o th e Buddhis t scriptural tradition , a  them e tha t als o appear s in Yen-shou's
works, an d (2 ) the lis t o f religiou s activities enjoine d i n th e scripture s accordin g t o
another Northern schoo l text, the Kuan-hsin lun (Treatise on Contemplating the Mind),
including repairing temples, casting and painting images of the Buddhas , burnin g in -
cense, offering flowers, burning memorial lamps, circumambulatin g stupas , and spon -
soring vegetarian feasts, are reminiscent of a list of activities deriving from Yen-shou' s
Wan-shan t'ung-kuei chi (T 48 , no. 2017) , o r th e recor d o f hi s personal activities , th e
Tzu-hsing lu (Z Z 63.158-166) . O n th e Norther n school , se e McRae , The Northern
School, pp. 148-233 , esp. I7iff. , an d 199-200 ; on Yen-shou see Welter, The Meaning of
Myriad Good Deeds, pp . 131-142 .

81. Th e use of the ter m "rationalism " here must b e qualified. I a m not imputin g
that the Buddhis t use of language for arriving at truth be associated wit h the attemp t
to introduce mathematical methods to arrive at certainty, as in Descartes. The Buddhist
conception, a s in Augustine, acknowledges the mind's capacity to distinguish and con-
nect things in a meaningful way, while stipulating that this rational activity is subordi-
nate to the higher activity of the intellect, contemplation. Th e typical Buddhist way of
appropriating rational activity is as "skillful means" (fang-pieri), use d for pointing to a
truth tha t i s essentially suprarational .

82. Th e details of Tao-yiian's lif e ar e largely unknown. He was a contemporary o f
Tsan-ning and a  disciple of Te-shao. Th e circumstances ar e discussed b y Ishii, Sodai
Zenshushi no kenkyu (Tokyo: Dait5 shuppansha, 1987) , pp. 26-44.

83. M y comments her e ar e base d o n th e version s o f Tao-ytian's Fo-tzu t'ung-tsan
chi hsu (Preface to the Collection o f the Common Ch'an Practice o f the Buddhas and
Patriarchs) an d Yang I's Ching-te ch'uan-teng lu (Preface to the Record o f the Transmis-
sion of the Lamp compiled in the Ching-te era) in Ishii, Sodai Zenshushi no kenkyu, pp .
21-23, and o n Ishii's discussion o f them, pp . 8-21. The former is taken fro m Ssu-k'u
ch'uan-shu chen-pen, vol . 8, Wu-i hsin-chi, ch. 7 , 24a-26b; the latter fro m th e Sun g edi-
tion of the Ssu-pu ts'ung-kan pen, ia-2b.

84. Th e other official s mentione d are Vice Director o f the Bureau o f Military Ap-
pointments (ping-pun yuan-wai lang) an d [Han-li n Academy? ] Drafter (chih-chih-kao)
Li Wei , an d Aid e to th e Cour t o f Imperia l Sacrifice s (t'ai-ch'ang ch'eng) Wan g Shu .
Yang I  hel d title s a s Han-li n Academicia n (han-lin hsiieh-shih), Remonstrato r o f th e
Left (tso-ssu-chien), an d Drafte r (chih-chih-kao). Yan g I' s biograph y i s containe d i n
Sung-shih, ch. 305 . For a  discussion of Yang I's influence at the Sun g court, se e Peter
K. Bol , "This Culture of Ours": Intellectual Transitions in T'ang and Sung China (Stan -
ford, Cal. : Stanford University Press, 1992) , pp. 161-162.

85. Ishii , Sodai Zenshushi no kenkyu p . 22a.
86. Ishii , Sodai Zenshushi no kenkyu p. 22a.
87. Ishii , Sodai Zenshushi no kenkyu p . 22b.
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88. Th e tex t i s recorded in the Ching-te ch'uan-teng lu, ch . 3 0 (T 5i.458b-c) ; it is
also contained in Yanagida Seizan , Daruma no goroku: Ninyu shigyo ron, Zen no goroku,
vol. i  (Tokyo : Chikuma shob5 , 1969) . For an Englis h translation an d discussion , see
McRae, Northern School, pp. 101-117 .

89. Yanagida , Daruma no goroku, pp. 31-32.
90. McRae , Northern School, p. 304, n. 14 .
91. Z Z 78.5110-5123 .
92. Nothin g else is known of these masters. Ishii, Sodai Zenshushi no kenkyu, p . 19 ,

speculates tha t they were disciples of T'ien-t'ai Te-shao.
93. Th e biograph y of Yuan-lin is contained i n the Ch'an-fin seng-pao chuan, ch. 16 .
94. Ishii , Sodai Zenshushi no kenkyu, p . 17 .
95. Yampolsky , Platform Sutra of the Sixth Patriarch, section 9 , p. 133 .
96. Yanagid a Seizan , ed. , Sozo ichin: Horinden, Dento gyokuei shu, Zengaku sosho

no. 5 (Kyoto: Chubun, 1983) . I am also indebted here to a  soon t o be published stud y
by T. Griffith Foulk , "Accounts o f the Founding o f the Ch'an Lineage: A  Case Stud y
of Sun g Buddhis t Historiography, " i n Peter N . Gregor y an d Danie l Getz , eds. , Bud-
dhism in the Sung (Honolulu: Universit y o f Hawaii Press , 1999) ; the manuscrip t con -
sulted was - submitted a t th e conferenc e entitled "Buddhis m i n th e Sung " hel d a t th e
University of Illinois, April 20-22 , 1996 .

97. Yanagida , Sozo ichin: Horinden, loa-c; the translation i s taken from Foulk, "Ac -
counts of the Founding o f the Ch'an Lineage. "

98. Mahakasyapa' s biography is found in ch. I  (T 5i.205C-2o6b).
99. Z Z 78.4280 .
100. Foulk , "Account s o f the Founding o f the Ch'an Lineage. "
101. Z Z i , no. 27.
102. Zengaku daijiten (Tokyo : Daishukan, 1978) , pp. 8i6c-8i7a, on the basis of its

rendition of this episode, suggests tha t the Tafan-t'ien wang wenfo chueh-i ching post-
dates th e Ching-te ch'uan-teng lu. The "Zenshush i nenpyo" (Chronologica l Tabl e o f
Zen History) , ibid., v. 3, p. 6oa, claims that i t was written in 1077 .

103. Z Z i.442a .
104. Hsu-tsang ching (Shin wen-feng reprint edition o f Zokuzokyo) I36.44ob-44ia .
105. Th e stor y o f transmissio n betwee n Sakyamun i an d Mahakasyapa , usin g th e

same languag e a s th e earlie r precedent s discusse d above , i s contained i n ch . i  (Hsu-
tsang ching 144.273) .

106. T  48.2930 . Hirat a Takashi , Mumonkan, Zen no goroku, vol. 1 8 (Tokyo : Chi -
kuma shobo , 1969) , pp. 37-41. Another Sun g Ch'an text , th e Jen-t'ien yen-mu, com -
piled i n 1188 , follows a version of the Mahakasyapa stor y tha t make s n o mention o f
"a specia l transmission outsid e the teaching" ( T 48.325!)). For a  list o f the numerou s
texts in which the stor y appears , se e Inoue Shuten , Mumonkan no shin kenkyu, vol . i
(Tokyo: Hobunkan, 1922) , pp. 301-303.

107. Z Z 64.3793. T. Griffith Foulk , trans. , "Myth, Ritual , and Monastic Practice i n
Sung Ch'an Buddhism," in Patricia Buckle y Ebrey and Peter N. Gregory, eds., Religion
and Society in Tang and Sung China (Honolulu : Universit y o f Hawai i Press , 1993) ,
p. 199 , n. 17 . Foulk read s th e comment s a s those o f the compile r o f the Tsu-t'ing shih
yuan, Mu-an. I t seems clear to me that they are part o f the Huai ch'an-shih lu and thu s
attributable to Ch'an master Huai . Se e also Foulk' s comment s o n p. isiff .

108. Foulk , "Myth , Ritual , and Monasti c Practice in Sung Ch'an Buddhism, " pp .
147-208.
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109. Ch'en , Buddhism in China: A Historical Survey.
110. Th e Zen no goroku serie s (Tokyo : Chikum a shob5 ) contains twenty volume s

of annotated translations of Ch'an works publishe d i n over a  span o f years fro m th e
late 1960 3 to the late 19708 . The volumes i n this series are as follows:

1. Yanagida , Daruma no goroku (Erh-ju ssu-hsing lun).
2. ,  Shoki no Zenshi I (Ch'uan fa-pao chi and Leng-chia shih-tzu chi).
3. ,  Shoki no Zenshi II (Li-tai fa-pao chi).
4. Nakagawa , Rokuso dankyo (Liu-tsu t'an-ching)
5. Shinohara , Jin'e goroku (Shen-hui yii-lu).
6. Hirano , Tonga yomon (Tun-wu yao-men).
7. Iriya , How kyoshi goroku (P'ang chu-shih yu-lu)
8. ,  Denshin hoyd & Enryu roku (Ch'uan-hsin fa-yao an d Wan-ling lu).
9. Kamata , Zengen shosenshu tojo (Ch'an-yuan chu-ch'uan-chi tu-hsu).
10. Akitsuki , Rinzai roku (Lin-chi lu).
n. ,  Joshii roku (Chao-chou lu).
12. Handa , Tozan roku (T'ung-shan lu).
13. Iritani , Kanzanji (Han-shan shih).
14. Shimada , Hokyo hen (Fu-chiao pien).
15. Kajitani , Setchojuko (Hsueh-tou sung-ku).
16. Kajitan i an d Tsujimura , Jyugyu zu (Shih-niu t'u).
17. Araki , Date sho (Ta-hui shu).
18. Hirat a Takashi, Mumonkan (Wu-men kuan).
19. Fujiyoshi , Zenkan sakushin (Ch'an-kuan ts'e-hsin).
20. Iriy a and Yanagida , Goroku no rekishi (History of yu-lu).

in. Bernar d Faure , Chan Insights and Oversights: An Epistemological Critique of
the Chan Tradition (Princeton, N.J. Princeton University Press , 1993) , p. no . Anothe r
interesting stud y o f th e ideologica l underpinning s o f moder n Zen , focusin g o n th e
works o f D. T. Suzuki, i s Robert Sharf, "Th e Ze n of Japanese Nationalism," in Donald
E. Lopez , Jr. , ed. , Curators of the Buddha: The Study of Buddhism Under Colonialism
(Chicago: University o f Chicago Press, 1995) , pp. 107-160 (published originally i n His-
tory of Religions 33/ 1 [1993]: 1-43).

112. I n addition to the works already mentioned, one could include th e works o f a
growing lis t o f scholars, many of whom ar e contributors to thi s volume .

113. A  viewpoint reflected i n Gregory and Getz , eds., Buddhism in the Sung.


