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I. Introduction
A. The Understanding of Suddenness in Modern Ch'an Studies
The field of Ch'an studies has seen some very lively disputes over the course of the twentieth century, but there has been general agreement on the proposition that the doctrine of sudden enlightenment represents the highest expression of the doctrinal mainstream of early Chinese Ch'an Buddhism. Although there is some quibbling regarding details and specific interpretations, scholars working in this field often describe the history of the doctrine of sudden enlightenment within Ch'an in terms of three subjects: (1) Hui-neng's doctrine of sudden enlightenment as shown in his "mind verse" (hsin-chieh) in the Platform sūtra of the Sixth Patriarch (Liu-tsu t'an-ching); (2) Shen-hui's campaign in opposition to the gradual teaching of the Northern school and in support of the public recognition of Hui-neng as sixth patriarch; and (3) the continuation of the spirit of Hui-neng in the teachings and religious practice of Ma-tsu, Shih-t'ou, and the later Ch'an tradition.

Research done in recent years has shown that the traditional interpretations of these three subjects are all substantially incorrect, although the implications of these findings have not yet been fully realized. The history of early Ch'an is in the process of being thoroughly rewritten, but it is already clear that the doctrine of sudden enlightenment and the dispute between the sudden and gradual teachings should no longer be used as yardsticks by which the religious message of Ch'an and its widespread acceptance in T'ang dynasty China are understood.

In the first place, we know now that it is impossible to describe the teachings of the historical figure Hui-neng (638-713) with any certainty whatsoever. The rather extensive works of Hui-neng's most active disciple Shen-hui1 (684-758) never quote his master's sayings. Since Shen-hui
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could have bolstered the legitimacy of his doctrinal claims by quoting Hui-neng, we may infer that Shen-hui did not possess any record of Hui-neng's teachings.2 An epitaph for Hui-neng written by the poet Wang Wei and commissioned by Shen-hui or one of his followers contains a biographical statement but only vague allusions to his teachings.3 Hence it is most reasonable to assume that Shen-hui was guided only by his memory and not by any written transcript of Hui-neng's teachings, and that Shen-hui's recollections regarding Hui-neng's teachings were not sharply distinguished from Shen-hui's own teachings. The Platform sūtra, which purports to record one of Hui-neng's sermons, is now known to have been written about the year 780 by a member of an early Ch'an faction known as the Ox-head school. The possibility that this text contains at least some kernel of Hui-neng's teachings is undercut both by the differences between the contents of this text and the doctrines of Shen-hui and by the similarity between those contents and the known doctrines of the Ox-head school.4 Huineng is extremely important as a legendary image, but the indications of any historical contributions by him are irretrievably lost.5
Thus the Platform sūtra's account of the exchange of "mind verses" between Hui-neng and Shen-hsiu (606?-706) of the Northern school, perhaps the most famous anecdote in Ch'an history, has been discovered to be a creative legend rather than a factual account. Although this is not to say that the legend was unimportant--far from it!--the ideas contained in these two verses should not be understood in terms of a simple opposition between the "gradual teaching" of Shen-hsiu and the "sudden teaching" of Hui-neng. Rather, the two verses constitute a single unit expressing a rarified understanding of the "perfect teaching" of constant bodhisattvic practice. That is, one should labor unceasingly to save all other sentient beings from suffering even as one remained constantly in meditation, but without ever conceptualizing sentient beings, salvific action, or meditation.6
In fact, in direct contrast to the traditional interpretation, Northern school ideas and terminology were used in the compilation of these famous verses. This is true not only of the basic metaphors, such as the mirror stand, the bodhi tree, and polishing, which one would expect to have had some association with Shen-hsiu. The most intriguing aspect of the verses is that the line "Fundamentally there is not a single thing," which occurs as the third line of "Hui-neng's" verse in all but the Tun- huang version of the text, itself is presaged by a line in a Northern school text. Perhaps more important, Northern school texts contain numerous discussions of the nonexistence of a "single thing." Therefore, we must conclude that Northern school ideas were used in the compilation of the Platform sūtra mind verses.7
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As a result, what was once introduced as a very simple rubric for explaining the origins of the doctrine of sudden enlightenment in the Ch'an school must now be explained as the result of an extensive and even convoluted doctrinal progression. The traditional interpretation of the anecdote and verses as representing gradualist versus subitist positions must be discussed in the context of the mid-ninth century and beyond and should not be used to describe either the historical or doctrinal development of early Ch'an Buddhism.

The third subject listed above, the continuation of the early Ch'an doctrine of sudden enlightenment by Ma-tsu Tao-i (709-788), Shih-t'ou Hsi-ch'ien (700-790), and the later Ch'an tradition, also involves unsupportable assumptions. The relatively late provenance and the Ox- head school authorship of the Platform sūtra clearly obviates the possibility of any direct succession from Hui-neng and/or Shen-hui to Ma-tsu, et al., and the fictive nature of such a succession is corroborated by the biographical evidence.8 Moreover, we should not be misled by the fact that the later Ch'an school adopted the name "Southern school," which was Shen-hui's battle standard against the gradualists of the so-called Northern school. In fact, this continuity of sectarian label obscures the single most important distinction in eighth- and ninth-century Ch'an: that between the "early Ch'an" factions (the Northern, Southern, and Ox-head schools) and the "classical Ch'an" beginning with Ma-tsu's Hung-chou school.

Indeed, understanding the dynamics of the early-to-classical transition is one of the most important issues now facing Ch'an studies. This is because of the very distinct nature of the disconformity between the two, which is manifested in the marked differences in the textual legacies of early and classical Ch'an: classical Ch'an is distinguished by its almost total dedication to the practice of "encounter dialogue," the spontaneous and unstructured repartee between masters and students. Where early Ch'an texts contain a wide variety of doctrinal formulations, practical exhortations, and ritual procedures, the texts of classical Ch'an are more uniform in their dedication to the transcription of encounter dialogue incidents, and they delight in baffling paradoxes, patent absurdities, and instructive vignettes of nonconformist behavior. Where early Ch'an texts attempt to infuse new meanings and a new spirit of dedication into conventional Buddhist doctrines and practices, classical Ch'an texts reject or simply ignore traditional activities completely. And where early Ch'an texts are alternately charming, informative, and baffling in their varied attempts to enunciate the new message, classical Ch'an texts derive their power from vivid portrayals of specific living masters and students grappling with real spiritual problems.

For better or worse, the elucidation of the early-to-classical transition
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also involves some very difficult problems regarding the primary sources. Perhaps the most remarkable indication of the very existence of the discontinuity between early and classical Ch'an is that the texts of the classical phase--or at least the most distinctive texts, those containing transcripts of encounter dialogue--are uniformly absent from the finds at Tun-huang.9 One reason for this absence, of course, is the great geographical distance between Tun-huang and south-central China, where Ma-tsu and his Hung-chou school flourished. Also, the very close relationship between the encounter-dialogue practice of classical Ch'an and word play in oral Chinese must have left the Tibetans in Tun-huang and Tibet proper very much unmoved. It would be many years before Ch'an was transmitted (to any substantial degree) even to Korea and Japan, which imbibed much more heavily of Chinese language and culture. Either classical Ch'an was not considered an appropriate model for export to Tun-huang and Tibet, or the Buddhist community in Tun- huang was neither ready nor able to consider such a new type of religious practice.

The absence of classical texts from Tun-huang is not merely an indication of cultural and chronological disparity, for it means that we are left without any independent scale by which to understand the textual development of classical Ch'an. We simply do not have any texts relevant to the earliest period of classical Ch'an that did not pass through the hands of Sung dynasty editors, who either knowingly or unknowingly homogenized the editions they produced. Such problems are beyond the scope of this paper.10
What is striking about the emergence of encounter dialogue in southcentral China is not merely that it occurred, but that it seems to have been the total focus of attention by the members of the Hung-chou school and the subsequent Ch'an tradition. In other words, although we can perceive in early Ch'an prototypic forms of encounter dialogue,11 this was but one aspect of early Ch'an religious practice. On the other hand, although encounter dialogue may be interpreted in terms of doctrines and practices developed by the Northern, Southern, and Ox-head schools and the Szechwan factions, it received such a single-minded emphasis in the Hung-chou school and other classical Ch'an factions that their religious practice was fundamentally different from the pluralistic endeavors of early Ch'an. Hence the differences between early and classical Ch'an are both qualitative and quantitative, and at the very least it should be clear that we cannot march directly from Hui-neng to Ma-tsu.12
So what, then, was the real impact of Shen-hui and his doctrine of sudden enlightenment?
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B. Shen-hui and Modern Ch'an Studies
For a variety of reasons, it is perfectly understandable that Shen-hui's life and teachings became a cynosure of scholarly interest during the twentieth century. Transcripts of his oral and written teachings are among the most interesting and thought-provoking of the many early Ch'an texts discovered at Tun-huang. Not only is it unusual for such texts to be specifically attributable to a single historical personage, but they seem to derive from different points throughout Shen-hui's career and thus to allow consideration of the evolution of his positions, a unique opportunity within the context of early Ch'an studies. Even granting the apparent discontinuity between early and classical Ch'an, it is still the case that the labels "Southern school" and "sudden teaching" were accepted by the orthodox tradition as descriptions of the mainstream of Chinese Ch'an. Since it was indeed Shen-hui who first championed the doctrine of sudden enlightenment and the cause of the Southern school, his career did have a much greater impact on the development of Ch'an than is apparent in the traditional literature.

In spite of this, I believe that modern scholarship overestimates Shen- hui's significance and distorts the nature of his contributions. This misinterpretation of Shen-hui's teachings and historical role devolves initially from the work of the noted Chinese scholar Hu Shih ( 1891-1962), who was the first to discover and study the Tun-huang manuscripts of Shen-hui's teachings.13 Briefly put, Hu Shih believed that Shen-hui's career signaled the beginning of a major transformation, not only in Chinese Buddhism, but in Chinese intellectual and cultural history in general. Hu defined this transformation as the reassertion of native Chinese values and the rejection of the Buddhist ideas that were so popular during the Six Dynasties and early T'ang dynasty periods. The mechanism by which Shen-hui initiated this transformation was the teaching of sudden enlightenment, which Hu believed to be inherently Chinese in its essentially simple approach to the problem of religious cultivation.14
Hu Shih's basic work on Shen-hui was widely accepted by other authorities, although usually without reference to his larger interpretive scheme. Not the least significant of these other scholars was D. T. Suzuki, whose distinctive interpretation of Chinese and Japanese Zen, especially Rinzai, inspired great interest in and significantly informed the modern understanding of the Ch'an/Zen tradition. Suzuki sharply criticized Hu's overly historical approach to Ch'an studies but did not fault his findings.15 Suzuki agreed that Shen-hui was responsible for the eventual success of the sudden teaching, but he tended to ignore the
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subject of Shen-hui's historical contributions--in his interest to get at the heart of the Ch'an message, Suzuki was much more attracted to discussion of the original creative insight of Ch'an, which he attributed to Bodhidharma and Hui-neng. Suzuki did feel that the triumph of the message taught first by Bodhidharma and Hui-neng and later by Shen- hui represented a major transformation in Chinese Buddhism, although in his mind this transformation was not the reemergence of native Chinese culture but rather the final elimination of extraneous intellectual baggage from a tradition destined to become the unalloyed expression of the "enlightenment experience."

Indeed, Shen-huiwas a major figure in the development of Chinese Ch'an Buddhism, although his contributions were quantitatively less significant and qualitatively different from the manner in which they are described in most modern writings on Ch'an. Ch'an Buddhism did undergo a major transformation in the latter part of the eighth century (this is not quite the same as saying that the emergence of Ch'an per se represented a transformation in Chinese Buddhism or in Chinese intellectual history), but Shen-hui was only one of a number of individuals involved in the process. The emergence of Ch'an was a major event in Chinese religious and intellectual history--an event that must be considered within the larger context of the transition from the medieval society of the T'ang to the premodern society of the Sung--but the teaching of sudden enlightenment was only one of the many relevant doctrinal and practical factors involved.

In the pages that follow I offer a preliminary re-evaluation of Shen- hui's life and basic doctrines, especially his doctrine of sudden enlightenment, based in part on new epigraphic and textual evidence. This material has allowed me to develop a new chronology for Shen-hui's life and a new interpretation of his early doctrinal development, both of which imply a much closer relationship between him and the Northern school than has previously been thought to have existed. The analysis of this relationship provides the basis for a hypothesis concerning the role of the doctrine of sudden enlightenment in Shen-hui's life and thought and, to a lesser extent, in the subsequent Ch'an tradition.

II. Shen-hui's Biography
Very recently, the study of Shen-hui's biography16 has been aided by the discovery of his stele and ritual implements at Lung-men. Although the stele in question was crudely done and is very simple in content, it was erected in 765 and thus represents the earliest source for the dates of Shen-hui's life. The major contribution of this new discovery is its statement that Shen-hui died in 758 at the age of seventy-five and after fifty-
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four years as a monk. The revision of Shen-hui's dates to 684-758 (the dates given previously were 670-762) clears up a controversy about his age at the time of his commencement of training under Hui-neng, although it makes his period of service to the T'ang ruling house after the An Lu-shan rebellion remarkably brief. The newly discovered stele is also the earliest source to refer explicitly to Shen-hui as the seventh patriarch of Ch'an. Along with the stele were discovered four artifacts connected with Shen-hui that are exquisite examples of T'ang craftsmanship: a reliquary bowl with cover in the shape of a stūpa (which contained ashes--probably Shen-hui's--when it was discovered), a kuṇḍika water vessel, a long-handled censer, and a begging bowl. The first three items are of gilt bronze, and the last was of very lightweight pottery lacquered to a highly reflective gloss.17
A. Shen-hui's Early Training
Shen-hui was born in 684 as a member of the Kao family of Hsiang- yang.18 His biography in the Sung kao-seng chuan (Biographies of Eminent Monks [Compiled during the] Sung [Dynasty]; hereafter cited as SKSC) describes him in typical fashion as a gifted youth. conversant in the Lao-tzu and Chuang-tzu who discovered Buddhism while reading the Hou Han shu (Book of the Later Han [Dynasty]). He left home to become a monk under Dharma Master Hao-yüan of Kuo-ch'ang ssu in Hsiang-yang, a figure who is otherwise unknown.19 According to Tsung-mi and the Ching-te ch'üan-teng lu (Records of the Transmission of the Lamp [Compiled during the] Ching-te [Period]; hereafter cited as CTL, Shen-hui first traveled to Ts'ao-ch'i (in modern Kwangtung province) to study under Hui-neng at the age of 14.20 Using the dates given in the newly discovered stele inscription, this would have been in 697. It is not known exactly how long Shen-hui stayed in Ts'ao-ch'i. Eventually, he traveled north and in 704 took the full ordination in Ch'ang-an.21 He must have continued his religious training under northern master(s) at this time; Tsung-mi actually says that he studied under Shen-hsiu himself for three years.22 In any case, according to Tsung-mi, after Shen-hui returned to Ts'ao-ch'i sometime during the years 707-709, Hui-neng "recognized his pure maturity and silently transmitted the secret words" to him.23 Shen-hui no doubt stayed with Hui-neng until the latter's death in 713.

B. Shen-hui 's Teaching Career
It would be very interesting to know of Shen-hui's activities during the years 713-720, immediately after Hui-neng's death. Although I will make some inferences regarding this period below, virtually no specific biographical data is available.24 The SKSC says very tersely that after
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Hui-neng's death Shen-hui "wandered about to famous sites." In 720 he took up residence at the Lung-hsing ssu in Nan-yang, which was only a short distance north of Hsiang-yang, his native place, and not very far from the eastern capital of Lo-yang. Shen-hui apparently began to focus his attentions on Lo-yang during this period; the SKSC claims that his teachings started to become known during this period, even though the school of P'u-chi was still predominant.25 Shen-hui's works contain dialogues with prominent individuals identified with Nan-yang, some of which may derive from this period.26 Shen-hui's Platform Sermon probably also dates from this period, although the dating is uncertain.27
In 730, 731, and 732, Shen-hui lectured before public audiences of monks and laymen, openly and vociferously attacking the teachings and religious genealogy of P'u-chi ( 651-739) and Hsiang-mo Tsang of the Northern school. The best-known of these public lectures occurred at the Ta-yün ssu in Hua-t'ai (Hua hsien, Honan) on the fifteenth day of the first month of 732, the date that is often mistakenly given (rather than 730) for the initiation of Shen-hui's anti-Northern school campaign. Tsung-mi states that Shen-hui criticized the Northern school with regard to the transmission of Bodhidharma's robe in Lo-yang while he was in Lo-yang prior to 732, but this statement may not be chronologically rigorous.28 Since dharma masters from Fu-hsien ssu and Ho-tse ssu in Lo-yang supposedly took part in the 732 meeting, we may infer that Shen-hui had already developed special relationships with these monasteries.29 The location of the other meetings is not known. (I will discuss the possible reasons for Shen-hui's choice of Hua- t'ai in section A of the conclusion to this essay.)

In 745 Shen-hui formally took up residence at Ho-tse ssu in Lo-yang, which is the location with which he is most closely associated. The CTL actually states that it was only after his move to Lo-yang in 745 that Shen-hui wrote the Hsien-tsung chi (Record of the Manifestation of the Truth) and "defined the two schools," i.e., the "southern [Hui]-neng sudden school and northern [Shen]-hsiu gradual teaching."30 The Definition of the Truth (P'u-t'i-to-ma nan-tsung ting shih-fei lun, Definition of the Truth [Regarding] Bodhidharma's Southern School), which was based primarily on the 732 Ta-yün ssu lecture, was also edited sometime during the years 744-749, probably shortly after Shen-hui's move to Ho-tse ssu in 745.31 Tacitly admitting that Shen-hui's activities at Hua-t'ai had not had much of an impact, Tsung-mi suggests that it was from the time of his move to Lo-yang that the differences between the Northern and Southern schools became widely known.32 The SKSC says that Shen-hui established a hall at Ho-tse ssu containing a likeness of Hui-neng, for which a layman named Sung Ting erected a stele. The newly discov-
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ered stele for Shen-hui corroborates this in its vague statement that Sung Ting (whom the stele identifies as a ping-pu shih-lang or vice minister of the ministry of war) "extended an invitation [to Shen-hui to come to] Lo-yang to expansively open the dharma eye, erected an epitaph and established a likeness."33 Presumably both the epitaph and the likeness were Hui-neng's, the former probably being that written by Wang Wei.34 The SKSC, again, reports that Shen-hui also taught about the succession from Śākyamuni and the six Chinese patriarchs and had pictures painted of the latter, to which Fang Kuan added a preface.35 About this time Shen-hui was also involved in efforts to provide the third patriarch, Seng-ts'an, with a suitable biography.36 ( Seng-ts'an had been the most obscure of the Chinese patriarchs ever since the formation of the theory of the transmission from Bodhidharma around the turn of the eighth century.)

Although Shen-hui openly criticized the heterodox transmission and faulty teachings of the Northern school after his move to Ho-tse ssu in 745, there is no specific record of any public lecturing by him there until 749. According to one sometimes unreliable text, beginning in this year Shen-hui continued his public attack on the Northern school from the ordination platform every month.37 However, the variety of subjects discussed in Shen-hui's Miscellaneous Dialogues, which contains exchanges with monks and laymen primarily from the Nan-yang period of Shen-hui's life, suggests that the anti-Northern school campaign was not his only concern.38
C. Shen-hui 's Banishment and Reinstatement
In 753 Shen-hui was banished from the capital at the instigation of a military official named Lu I, who memorialized against the possible problems involved with Shen-hui's large audiences. Lu I is said to have been guided in this matter by P'u-chi, even though this influential Northern school monk had died almost a decade and a half earlier.39 Tsung-mi points out that the religious leadership of the Northern school did not agree with Shen-hui's banishment, which was the work of ignorant followers more given to a sense of competition. Actually, given the political climate in Ch'ang-an in 753, it is quite possible that the mere fact of Shen-hui's large audiences might have been as important in Shen-hui's removal from the capital as any factional aggressiveness.40
In any case, Shen-hui's banishment seems to have been anything but severe. On the basis of Lu I's accusation, Shen-hui was taken by two high-ranking ministers to meet Emperor Hsüan-tsung. A conversation in the emperor's bath house was followed by an edict "'demoting' Shen-hui and relocating him to the provinces,"41 first to I-yang (I-yang, Kiangsi) and then to Wu-t'ang (Chin hsien, Hupeh). In 754 Shen-hui

-235-

was transferred by imperial order to Hsiang-yang. Finally, in the seventh month of 754, an imperial proclamation had him take up residence at the K'ai-yüan ssu in Ching-chou. Of these locations, Hsiang- chou was Shen-hui's native place and Ching-chou was one of the most important centers of Buddhist activity in south-central China. In addtion, Wu-t'ang was then the residence of Nan-yang Hui-chung (d. 775), who was to become famous after Shen-hui's death. The two men must have met during this time, if not before, and it is my impression that Hui-chung's later activities were in some sense a continuation of Shen- hui's.42 Tsung-mi, who is our source for the details of Shen-hui's movements, says that the Northern school was present at all four locations. Far from being a "banishment," the impression given by the description of Shen-hui's movements is that of an imperially sponsored regional lecture tour.

After the beginning of the An Lu-shan rebellion in 755, the central government found itself very short of funds, and it was soon suggested that ordination platforms be established in the major prefectures and aspirants allowed to become monks after the payment of "incense money" (hsiang-shui ch'ien). Theoretically, the ordinands had to be able to recite five hundred pages of scripture in order to be ordained; in fact, anyone willing to pay one hundred strings of cash was accepted.43 The reason for paying such sums, of course, was that monks were exempt from further taxation. After two abortive attempts--in which Shen-hui presumably did not participate 44--in the fifth month of 757 an order was promulgated to carry out the plan throughout the entire country, beginning in Lo-yang.45
Shen-hui's former accuser Lu I had been killed by the rebels in the twelfth month of 755, so there was nothing to prevent Shen-hui from being summoned back to the eastern capital to lead the sale of ordinations. Specifically, we are told that he built a temporary chapel and established a square ordination platform among the ruins of burned Buddhist monasteries. Shen-hui seems to have begun his fundraising activities while the rebels were still in at least nominal control of the two capitals, since the SKSC says that he was greatly beneficial to the future emperor Tai-tsung (r. 762-779) and his general Kuo Tzu-i when they retook Ch'ang-an and Lo-yang in the ninth and tenth months of 757, respectively. Because he was able to raise a great deal of money for the T'ang government, Shen-hui was summoned to the palace to receive offerings sometime after Emperor Su-tsung (r. 756-762) returned to Ch'ang-an. The emperor also built a "Ch'an building" (ch'anyü) for Shen-hui at Ho-tse ssu in recognition of his services to the state. It is interesting to note how brief was Shen-hui's participation in this fundraising endeavor: from the promulgation of the order in the fifth month
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of 757 at the earliest until his death in the same month of the following year.46
D. Shen-hui's Death and Official Recognition
Shen-hui died at the K'ai-yüan ssu in Ching-chou on the thirteenth day of the fifth month of 758.47 His death is described in typical Ch'an fashion: after commanding his students to ask him for the last time about the dharma and repeatedly praising the "single unconditioned (or, inactive) dharma" (wu-wei i fa), he passed away in the middle of the night. According to Tsung-mi, that night the military governor of Shan-nan- tung tao, Li Kuang-chu,48 supposedly saw him passing through the air on his lecture seat. When Li went to inquire at Shen-hui's monastery, it was discovered that the elderly monk had died.

There are minor discrepancies regarding Shen-hui's stūpas. According to Tsung-mi, in 759 a stūpa was erected at Lung-men, and in 763 the location of the stūpa was named Pao-ying ssu. The SKSC, on the other hand, suggests that the stūpa was moved to Pao-ying ssu in Lo- yang in 763.49 For whatever reason, in 765 the stūpa at Lung-men was rebuilt and the newly discovered stele added. The relationship between this and the previous stūpa or stūpas is uncertain. However, the stele inscription does say that Li Ssu, or Li Wang-tsai, probably the same individual who appears in the Definition of the Truth as Ssu Tao-wang, received Shen-hui's remains for interment into the new stūpa.50
The stele inscription of 765 refers to Shen-hui as "Seventh Patriarch and National Teacher," which were unofficial appellations used out of respect for a departed master.51 In 770 there was an imperial bequest of a name tablet for his "patriarchal hall" (tsu-t'ang), which was called "Hall of the Transmission of the Dharma of the True School of Prajñā" (chen-tsung po-jo ch'üan-fa chih t'ang). In 772 a similar bequest included a name tablet for his stūpa, which bore the title "Stūpa of the Great Master of Prajñā" (Po-jo ta-shih chih t'a). 52 Hence Shen-hui is known by the posthumous titles "True School" and "Prajñā." In 796, according to Tsung-mi, Emperor Te-tsung ordered his crown prince to call an assembly of Ch'an masters, after which Shen-hui was formally recognized as the seventh patriarch of Ch' an. 53
III. Traces of Shen-hui's Influence in Northern School Literature
A. The Problem of Shen-hui's Early Teaching Career
Ironically, decades of study of the Ch'an materials from Tun-huang has resulted in the increased obscurity of an important part of Shen-hui's
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religious development. Formerly, anyone interested in the early formation of Shen-hui's personal philosophy could simply point to the teachings of his master Hui-neng as known through the Platform sūtra and other works. However, the specific teachings of the historical Hui-neng --as opposed to the legendary personality depicted in the Platform sūtra and elsewhere--are completely unknown. On the other hand, Tsung- mi explicitly refers to Shen-hui's spiritual maturation around the time of his ordination in Ch'ang-an, which implies that Shen-hui was influenced by other teachers in addition to Hui-neng.

And what about the period after Hui-neng's death, when Shen-hui supposedly traveled about to religious sites in different parts of China? Why did Shen-hui wait for almost two decades after his master's death in 713 to initiate his campaign on behalf of Hui-neng's recognition as sixth patriarch and against the supposed errors of the Northern school? Once again, the absence of any direct quotations from Hui-neng's teachings in Shen-hui's works renders uncertain the substance and extent of Shen-hui's religious inheritance from his southern master, but it seems reasonable to suppose that Shen-hui's ideas developed substantially in the north both at the time of his ordination and after Hui- neng's death.

In fact, it is not difficult to imagine that Shen-hui's experience in the north was quite positive both before and after Hui-neng's death. As far as we can tell, cordial relations prevailed between Hui-neng and the members of what is now called the Northern school during the first two decades of the eighth century. During this time Hui-neng was perceived as a member in good standing, albeit far removed, of that loosely knit confraternity: he is included along with Shen-hsiu, Lao-an, and others in the well-known list of Hung-jen's ten disciples that first occurs in Northern school texts, and his name also occurs in an obscure work found in one of the most important of Northern school Tun-huang manuscripts, in this case accompanied by such well-known names as Aśvaghoṣa, Hui-k'o, and Shen-hsiu.54
Moreover, at least three students are known to have studied under Hui-neng and other Northern school masters. Other than Shen-hui himself, the most interesting of these was a monk named Ching-tsang ( 675-746), who studied under the Northern school master Lao-an, then traveled south to meet Hui-neng, and ultimately returned to the north to maintain his first teacher's stūpa.55 Although Shen-hui's example should perhaps be excluded from consideration here on logical grounds (since the issue is the believability of his studies under Shen-hsiu), there is no a priori reason to reject the possibility that Shen-hsiu directed him to go to Ts'ao-ch'i to study under Hui-neng at the time of the former master's invitation to the imperial court. Although no one else is known
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to have accompanied Shen-hui to Ts'ao-ch'i, the suggestion itself would not have been out of character for Shen-hsiu, who left other students behind in Ching-chou in an atmosphere more conducive to meditation than that at Lo-yang and Ch'ang-an.56 The implication is that there is no reason to distinguish Hui-neng and his teachings from the rest of early Ch'an until the onset of Shen-hui's propaganda drive.

B. The Texts
I will introduce below a partial translation of an early Ch'an text that sheds light on Shen-hui's ideas and associations at a time when he was cooperating with Northern school figures, prior to the initiation of his anti-Northern school campaign. The text is known as the Treatise on the True Principle, (Ta-sheng k'ai-hsin hsien-hsing tun-wu chen-tsung lun, Treatise on the True Principle of Opening the Mind and Manifesting the [Buddha]-nature in Sudden Enlightenment [according to] the Mahāyāna).57
Although Shen-hui had some influence on the Treatise on the True Principle, the most intriguing aspect of the text is its obvious Northern school origin. First, both Shen-hui and the Northern school master Lao-an are listed as the teachers of the text's author Hui-kuang, who may have also studied under P'u-chi.58 Second, the very structure of the text is closely modeled on a Northern school text known as the Essential Determination (Tun-wu chen-tsung chin-kang po-jo hsiu-hsing ta pi-an fa-men yao-chüeh, Essential Determination of the Doctrine of Attaining the Other Shore [of Nirvāna] by the Practice of Adamantine Wisdom [According to] the True Teaching of Sudden Enlightenment).59
The author of the Essential Determination was Chih-ta (d. 714), who is identified in the preface as a student of Lao-an and Shen-hsiu (as compared to Lao-an and Shen-hui for the author of the Treatise on the True Principle). An epitaph discovered recently by Bernard Faure indicates that this monk (also known by the rare three-character surname and given name Hou-mo-ch'en Yen-chih) was a native of Ch'ang-an who became a monk at age twenty, entered Mount Sung and studied first under Lao-an (given here as, Ācārya An) and later under Shen-hsiu ( Hsiu ho-shang). After more than twenty years of training he attained enlightenment, after which he changed his name to Chih-ta on the basis of Shen-hsiu's comment that his "wisdom and discrimination [were] unhindered" (chih-ta pien-ts'ai wu-ai). Afterwards he traveled about the Lo-yang and Ho-pei areas teaching. He died on the tenth day of the sixth month of 714, although his age is not given. In addition to some interesting dialogue, Chih-ta's epitaph is notable for including the phrase "broadly opening (i.e., disseminating) the teaching of sudden enlightenment" (tun-wu chih tsung) and references to "expedient means" (fang-pien) and "transmitting the lamp" (ch'üan-teng). Although this is
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substantially more detail than is given in the Essential Determination, text and epitaph are in complete agreement.60
The Essential Determination and the Treatise on the True Principle are both presented as oral dialogues between a Ch'an master and a layman--but a close reading of the preface of each text reveals that teacher and interrogator are one and the same individual! Since the Essential Determination was written in 712 (while Shen-hui was still with Hui-neng in Ts'ao- ch'i) and since it betrays no influence by Shen-hui, we may infer that it was the model for the Treatise on the True Principle, rather than vice versa. This is in accord with the probable post-720 date of composition of the Treatise on the True Principle.61 The efforts taken in these two texts to present their messages in dramatic form is a delightful innovation in the history of Ch'an literature, the power of which is only confirmed by its duplication.62
The modeling of one text on the other is not limited to overall structure, since a considerable portion of the prefaces of the two texts are identical. In the partial translation below, identical or closely similar passages are printed in italics. In addition, omissions (relative to the Treatise on the True Principle) are indicated by ellipses enclosed in square brackets. Finally, I have numbered the questions for the reader's convenience.

Treatise on the True Principle 
Compiled and Explained by the Śrama Ta-chao and the Layman Hui-kuang63
[Preface]
In the melding of the mind in the great enlightenment (ta tao), it is the one true principle that is manifested. The former and later sages proceed only according to this teaching. To the enlightened, the triple realm is only the mind; the unenlightened are asleep within the false and the correct. The doctrine (tsung) of the Mahāyāna must manifest the true in relation to characteristics.64 To comprehend the [Buddha]- nature (liao-hsing)65 is to know the quiescence of all the dharmas: Phenomena are based on causes and conditions, and names (i.e., perceived identities) are created through the provisional conjunction [of individual elements]. To not comprehend [the Buddha-nature] is to be attached to names and fixated on words, to grasp at one's thoughts and [for one's mind] to race among the false.

If you wish to control the false and return to the true, making both
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defiled and pure universally same (p'ing-teng), you must concentrate the will and contemplate the mind (chu-i kuan-hsin). Fundamental enlightenment will appear of itself. You should practice your mental contemplation (i-kuan) with energy, but without interrupting your concentration 66 to think about reaching the "other shore" [of nirvāna]. Remain constantly immersed in profoundly deep meditation. Practice long, without cease, and matters will all come to their own natural conclusion (i.e., spiritual progress will occur automatically). If you persevere in contemplation, you will gradually progress toward the true.

If you let go of body and mind, their defects will be evaporated.67 Your willful functions (ch'i-tso) are permanently serene; [your mind] illuminates without being conditioned 68 [by its objects]. Consign yourself freely to samādhi, [so that you may] incubate the way (tao) and nurture virtue (te), thus helping to create (tzu-ch'eng) the dharmakāya. Being enlightened to the mind-source, one is without obstruction and without hindrance, one is in essence like space: this is called the limitless samādhi. The mind is without exit and entrance (i.e., it does not enter and leave meditative or perceptual states): this is called the samādhi of no quiescence. To be pure and without seeking with respect to all the loci of being (yu-so)69 is called the inconceivable samādhi. For one's samādhi to be unobscured (san-mei pu mei) and to not derive from conditions is called the samādhi of the dharma-nature.

All the students [nowadays] seek just for understanding, not for their own realization. You should definitely understand that it would be mistaken to attempt to cultivate the Mahāyāna without understanding pacification of the mind (an-hsin).

At the time, there was a layman of the surname Liand name Hui-kuang. He was from Ch'ang-an in Yung-chou. His religious name was Ta-chao.70 Unconcerned with fame and profit but wishing to seek bodhi, [. . .]71he first studied under Ācārya [Lao]-an and later under Preceptor [Shen]-hui.72He intimately received oral determinations [of the teachings] from both of them; the doctrines [of Ch'an] were secretly transmitted to him. He thoroughly penetrated the fundamental source of the wondrous principle of the vital doctrine, and his exit from being and entrance into nonbeing were perfectly coalescent and free.73 [. . .]74
During his time off from meditation, the layman lamented the [plight of] deluded [sentient beings] and has accordingly manifested [. . .] the abstruse teaching of phenomena and principle. He explained the wondrous meaning and revealed the essentials of the dharma. [. . .] [His teachings] may be called a ship for crossing the ocean, by which one can "proceed directly to bodhi." These words are worthy of trust. Hopefully, those who are not now enlightened will become enlightened, those whose [minds] are not now pacified will become pacified, and those who are not emancipated will become emancipated.75
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[Text]

	
	The layman asked: "Buddhism is abstruse and mysterious, so that it is incomprehensible for the ordinary person. Its literature is vast and its doctrines difficult to understand. I [would now] inquire of the dhyāna master [regarding] the essentials of the teaching. [. . .] Temporarily cease with expedient means and speak directly.76 Do not forsake the common sort [of ignorant person such as myself], and please have no secrets."77
Dhyāna Master Ta-chaoanswered:"Excellent! Excellent! From your question, I can see that you have the aptitude of a bodhisattva and wish to purify and develop yourself. In my forty- five years of life and over twenty years as a monk, 78never has anyone asked me about this meaning (i. e., about the ultimate message of Buddhism). What problems do you have? What doubts can I settle? Ask directly and I will explain directly--do not bother with elaborate speech."

	
	Question: "If one wishes to enter into enlightenment (ju-tao), what dharma should one cultivate? What dharma should one view? What dharma should one realize? What dharma should one seek? To what dharma should one become enlightened? And what dharma should one attain, so as to proceed to bodhi?"

	
	Answer: "You should not view a single dharma, and neither should you have any seeking. You should not realize a single dharma, and neither should you have any subsequent [attainment]. You should not become enlightened to a single dharma, and neither is there any enlightenment (tao) that can be cultivated. This is bodhi."

	
	Question: "Since beginningless time this disciple has been floating along in the waves of saṃsāra, at odds with the [true] principle. Although I have heard the teaching of suddenness (tun-shuo), I have been stupid and have not understood. My spirit (shen-shih) is obscured and I know not where it is--I am like a drunken man who cannot sober up. On behalf of deluded sentient beings, I beseech you to bestow the expedient means that are in accord with the truth [regarding] a few questions."

Question: "What is the true nature (chen-hsing)?"

Answer: "The nonactivated mind (pu-ch'i hsin), which is constantly without characteristics and pure."

	
	Question: "What are the self-natures (tzu-hsing)?"

Answer: "The perceptive capacities (chien-wen chüeh-chih), the four
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	elements, and all dharmas each have their own self- natures."

	
	Question: "From what are these self-natures generated?"

Answer: "They are generated from the false (i.e., the deluded) mind."

	
	Question: "How can the self-natures be transcended (li)?"

Answer: "When the mind is not activated, they are transcended."

	
	Question: "What is enlightenment (tao)? What is the principle (li)? What is the mind (hsin)?"

Answer: "The mind is enlightenment. The mind is the principle. The principle 79 is the mind. Outside the mind there is no principle; outside the principle there is no mind. The capability of the mind to be universally same (p'ing-teng) is called the principle; the capability of the principle to illuminate brightly is called the mind. When mind and principle are universally same, they are called the Buddha-mind. He who attains this principle does not perceive [that there is any] saṃsāra.

There is no difference between ordinary people and sages; [perceptual] realm and wisdom are not distinct. Phenomena and principle are both melded [together]; defiled and pure are as one. That which illuminates truthfully as the principle cannot be other than enlightenment (tao). Selfand other- [natures] are both transcended--in all activities and at all times, there is neither any before or after, nor any intermediate. Bondage and emancipation [occur] spontaneously. This is called enlightenment."


The Northern School Character of the Essential Determination and Treatise on the True Principle
I have already mentioned the specific attribution of the Essential Determination to a Northern school figure, but it is still important to consider the doctrinal character of this text in order to gauge the nature of Shenhui's influence on the Treatise on the True Principle.

The Northern school character of the Essential Determination is apparent in several ways. First, the text pays attention to the "nonactivation" (pu-ch'i) of the mind, which was a well-known catchword for Ch'an practitioners in the second decade of the eighth century.80 Second, many of the doctrinal formulations found in the Essential Determination are done in a style known as "contemplative analysis" (kuan-hsin shih, or kanjin shaku in Japanese) that typifies Northern school texts.81 Third, the use of terms such as shou-hsin 'to maintain [awareness of] the mind', which is the key doctrine of an important text attributed to Hung-jen, indi

-243-

cates a close relationship with the Northern school.82 Fourth, the text was circulated within the late Northern school corpus of material.83
One interesting feature of the Essential Determination is the manner in which it combines the rhetoric of "viewing the mind" with that of "seeing the [Buddha]-nature." The latter concept is in fact the very heart of one of the most important motifs of early Ch'an doctrine, but it was only with Shen-hui that it became a well-known slogan. In fact, the Essential Determination cites the nirvāṇa sūtra, just as Shen-hui was to do a few years later: "See the [Buddha]-nature and achieve the enlightenment of Buddhahood."84
Perhaps even more than the Essential Determination, the Treatise on the True Principle is clearly a Northern school text. The central theme is once again the contemplation of the mind, which this text also explicates in terms of "nonactivation" or pu-ch'i. The text uses the term li 'to transcend' in a fashion similar to Northern school usage. Other similarities with known Northern school literature are the use of the distinction between inner-directed and outer-directed wisdom and the use of a distinctive "contemplative analysis" style of doctrinal reinterpretation.85 Also, the pairing of shun 'direct' and wang 'false' is similar to the shunkuan 'direct contemplation' and ni-kuan 'reverse contemplation' of the Northern school's Yüan-ming lun (Treatise on Perfect Enlightenment), and the description of the tzu-hsin 'self-mind' and wang-hsin 'false mind' resembles the dualism of Shen-hsiu's Kuan-hsin lun (Treatise on the Contemplation of the Mind).86 Finally, at one point the Treatise on the True Principle shares a passage with the Northern school's Leng-ch'ieh shih-tzu chi (Records of the Masters and Disciples of the La kā[vatāra]), which was written sometime during the years 713-716, and at another point discusses an obscure scripture in a fashion similar to that in the Kuanhsin lun.87
For the purposes of this discussion, however, it is also important to note the apparent indications of Shen-hui's presence within the doctrines of the Treatise on the True Principle. The points that most clearly parallel his later doctrinal inclinations are the apophatic mood of some of the statements regarding the contemplation of the mind (evident to a certain extent in section 2 of the translation), occasional references to the doctrine of suddenness, and the use of the phrase "truly comprehend the [Buddha]-nature" (chen liao-hsing). This terminology figures prominently in the title of Shen-hui's Platform Sermon.88
Before drawing any conclusions from this evidence, let me briefly discuss another relevant text.

2. The Evidence of the Treatise on the Dharma-nature
The Essential Determination and Treatise on the True Principle are not the only sources of evidence for Shen-hui's early membership in the Northern
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school doctrinal community. Another interesting text found among the Tun-huang treasures is a short essay provisionally titled the Treatise on the Dharma-nature (Fa-hsing lun), which contains terminology reminiscent of Shen-hui's Platform Sermon. This treatise occurs in two out of eight or nine manuscripts devoted to a set anthology of Northern Ch'an material. The two manuscripts in question are the longest and most complete of the entire set, which includes the very important Treatise on the Essentials of the Cultivation of the Mind (Hsiu-hsin yao lun) attributed to Hung-jen, Shen-hsiu's Treatise on the Contemplation of the Mind (Kuan-hsin lun), and other less well known East Mountain teaching and Northern school texts.89 Another interesting detail is that the last few lines of this treatise occur in one Tun-huang manuscript in conjunction with a verse by a Reverend Chi, presumably P'u-chi of the Northern school.90 Although it is impossible to identify the specific author of the Treatise on the Dharma-nature, the text obviously derives from an era when there was no explicit animosity between the groups now known as the Northern and Southern schools and when the teachings of Hui-neng and Shenhui were accepted as variations on the East Mountain teaching.

The Treatise on the Dharma-nature91 exhibits a number of similarities with Shen-hui's thought. First of all, of course, is the attention to the concept of "seeing the nature" or chien-hsing (kenshō in Japanese). Although both the concept and the specific terminology do occur in pre- Shen-hui Northern school literature,92 the term occurs in both the title and text of Shen-hui's Platform Sermon. Hence it seems safe to suggest that this terminology and the associated ideas constitute an early trademark of Shen-hui's religious philosophy. In addition, the Treatise on the Dharma-nature quotes a line from the Vimalakīrti sūtra that also occurs in Shen-hui's works--and in the Treatise on the True Principle.93 Both Shenhui and the Treatise on the Dharma-nature make use of a metaphor involving gold and gangue in order to explain the existence of the Buddhanature within sentient beings.94 In a passage already mentioned above, both describe the relationship between meditation and wisdom as one of "equivalent functioning" (ting hui teng yung), and the character chia, normally meaning "house," occurs in this text exactly as it does in Shenhui's Platform Sermon as a substitute for the grammatical particle chih (e.g., kuang chih shih teng chia yung).95 Moreover, the text uses the terms wu-hsiang and wu-nien, both of which may be translated as "nonthought." This is significant because Shen-hui laid great emphasis on wu-nien, which he contrasted with the li-nien or "transcending thoughts" of the Northern school. Taken collectively, these correspondences suggest a close relationship between the Treatise on the Dharma-nature and Shen-hui's teachings as seen in his Platform Sermon.96
The doctrinal presence of Shen-hui, and behind him Hui-neng, in the Treatise on the True Principle and the Treatise on the Dharma-nature seems
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to me to be beyond question. This doctrinal presence and the identification of the Treatise on the Dharma-nature with Ts'ao-ch'i would have been appropriate for an early stage in Shen-hui's teaching career, when he wished to attribute his doctrines retrospectively to his master Hui-neng. At the stage when both this text and the Treatise on the True Principle were produced, probably during the 720s, Shen-hui would still have perceived himself and would have been perceived as a member of the religious community that we now refer to as the "Northern school." At this point Shen-hui's ideas were in perfect harmony with the overall framework of early Ch'an doctrine.97
IV. Shen-hui's Teachings and the Doctrines of the Northern School
Actually, the close relationship between Shen-hui's teachings and the doctrines of the Northern school does not end with these very early works. Professor Yanagida has suggested that the "Southern school" was predicated on the "Northern school," and indeed we can find evidence of this in Shen-hui's writings.98
Our focus here will be on two texts, the Platform Sermon and the Definition of the Truth. Certain of Shen-hui's other writings may contain passages representing his earlier teachings, but the identification of these passages depends on complex and sometimes subjective arguments. Actually, even the dates of these two texts are not certain: the Platform Sermon is generally considered to have been written sometime during the 720s, but there is no specific textual evidence to support this supposition. True, it does lack the polemical vitriol of the Definition of the Truth, but it would be unreasonable to assume that Shen-hui never abandoned his campaign against the Northern school, even temporarily. Close attention to the content and dating of Shen-hui's dialogues with laymen whose biographies are known may eventually help us specify the date of composition of the Platform Sermon, but this is a task for the future. On the other hand, the Definition of the Truth may have undergone considerable editing between the public lecture of 732 on which it is primarily based and the final redaction of the text during 745-749. However, although the Definition of the Truth is more primitive doctrinally than the Platform Sermon, there is no sharp divergence between the two. Given these uncertainties, at this stage we may consider evidence from both these texts at once.

First, it is relatively simple to identify Shen-hui's criticisms of Northern school doctrines in these texts. The most obvious of these, of course, are the references to specific approaches to meditation, especially his well-known "four pronouncements" criticizing "freezing the mind to
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enter samādhi, stopping the mind to view purity, activating the mind for outward illumination, and concentrating the mind for inner realization." These occur in both the Platform Sermon and Definition of the Truth, although it is only in the latter text that they are specifically directed at the teachings of the Northern school.99 There are also other less well known comments in a similar vein: the rejection of the "viewing afar" practices (found in the Wu fang-pien [Five Expedient Means] of the Northern school) and criticism of the tendency to "grasp purity."100 The contention that one must actually perceive or "see" the Buddha-nature rather than simply accept its presence within oneself may also be an implicit criticism of the Hsiu-hsin yao lun attributed to Hung-jen.101 I have detected at least two other implicit criticisms of Northern school doctrines, one a reference to realizing the dharmadhātu with the dharmadhātu and the other a denigration of the use of expedient means rather than the doctrine of suddenness.102
But Northern school texts also contain numerous warnings against meditative abuses. The most common such warning is against "blankness of mind" (wu-chi), a dull state of consciousness in which the practitioner is entranced by or attached to his objects of perception. Such warnings occur in several Northern school texts.103 The description found in the Wu fang-pien of Hīnayānists as being unable to hear while in meditation is in effect a criticism of "freezing the mind to enter samādhi," to borrow Shen-hui's phrasing.104 Also, a statement on meditation by Shen-hsiu exhibits a sharp awareness of the problems of mental blankness, dualistic conceptualization, and grasping for the fruit of enlightenment.105
The Northern school passage that contains sentiments most similar to Shen-hui's criticisms, however, is found in the Essential Determination:106
The minds of all sentient beings are all generated from the storehouse of the Tathāgatas.
If you wish to save the myriad living beings107
you should clearly contemplate the recollections of the lion (i.e., the Tathāgata).108
The mind comes from the locus of nonbeing.
You must vow to forsake the myriad conditions--
if they occur (lai 'come') then view them with complete attention.109
This is called the "uninterrupted dharma."

The mind comes from the locus of nonbeing.
With complete attention one views, and views again.
Viewing, viewing, viewing without interruption.
This is called "wisdom without impurity."

-247-

The mind comes from the locus of nonbeing.
When one craves understanding of the scriptures,
one considers them occasionally and does not view everlastingly.
This is called "craving worldly wisdom."

The mind comes from the locus of nonbeing.
When one craves the development of conditioned [abilities]
one recollects emptily rather than viewing determinedly.
This is called the "heretical teaching."

The mind comes from the locus of nonbeing.
When one craves entry into the trance of empty tranquility,
one's mind is tranquil but one's consciousness sinks110 into emptiness.
This is called the "difficulty of the auditor (śrāvaka)."111
The mind comes from the locus of nonbeing.
When one is constantly immersed in the purity of the locus of nonbeing.
and does not emerge into the [phenomenal] world
this is called the "fetters of the bodhisattva."

The mind comes from the locus of nonbeing.
When, in the locus of nonbeing, one is constantly pure
and emerges into the world with champaign sameness
this is called the "emancipation of the bodhisattva."

The mind comes from the locus of nonbeing.
When purity is constantly immediately manifest
and one is unattached to all characteristics
this is called the "realm of the Buddhas."112
The mind comes from the locus of nonbeing.
The eastern quarter cannot be calculated,
and the four directions are likewise.
This is called "returning to the great house."113
It should be obvious that the "viewing the mind" practices of the Northern school were not exactly as Shen-hui described them, but were instead free and easy exercises in the emulation of the expansive mind of the sage. More important in the present context, however, is the observation that the descriptions of these practices contained warnings against the same abuses Shen-hui later descried so strongly.

In addition, the following statement attributed (no doubt falsely) to Tao-hsin indicates that the Northern school masters also instructed their students to refrain from "activating the mind for outward illumination": "If the mind activates (ch'i) its cognitive [functions] (chüeh) in connection with some sense realm separate from itself, then contemplate the locus of that activation as ultimately nonactivating (puch'i)."114 "Tao-hsin" also describes meditation practice in an apophatic mode similar to that favored by Shen-hui:
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Do not [practice] mindfulness of the Buddha, do not grasp the mind, do not view the mind, do not measure the mind, do not meditate, do not contemplate, and do not disrupt [the mind]. Just let it flow. Do not make it go and do not make it stay. Alone in a pure and ultimate location (i.e., the absolute), the mind will be naturally bright and pure.115
Although I could provide additional documentation to show that Shen-hui's criticisms failed to portray the meditation practices of the Northern school fairly, accurately, or completely, his reportage is not really at issue here. It is possible, of course, that some of the members of the Northern school undertook practices that were not in accord with the highest understanding of their teachers' guidance, but this possibility too is beside the point at the moment. Instead, the present concern is the lack of absolute originality of Shen-hui's criticisms themselves within the context of the Ch'an tradition. The passages cited above indicate that there are numerous precedents within Northern school texts for those criticisms.

There are two differences between the uses of such criticisms in Northern school works and by Shen-hui. First, the Northern school texts address their comments to meditation practitioners in order that they might refine their spiritual endeavors to the highest possible degree. In the context of Shen-hui's overall message, on the other hand, the criticisms seem to be used as a justification for the rejection of a certain approach to meditation, or even a total repudiation of meditation practice per se. Second, in the Definition of the Truth, of course, Shen-hui applied his criticisms to the teachings of specifically named masters. Thus his innovative use of these criticisms involved not only the precipitation of these critical sentiments into a concise set of slogans but also the radical expansion of their interpretation and their use within a polemical context.

Shen-hui's doctrines were of course not limited to the criticism of the Northern school. The following similarities between his doctrines and the ideas of that school have generally not been appreciated, however: Shen-hui's redefinition of tso-ch'an or "seated meditation" is cast in the "contemplative analysis" style, in which nominally unacceptable correlations are made in order to jar the reader or listener to a new religious perspective. Thus the character tso 'to sit' becomes the "nonactivation of thoughts," while ch'an 'meditation' becomes "seeing the original nature.''116 Although "seeing the nature" was one of Shen-hui's most characteristic doctrines and was used without particular emphasis in earlier texts, the concept of "nonactivation" was a very central concept in the teachings of the Northern school, as we have seen above. This term occurs repeatedly throughout Shen-hui's writings.117
There are references in Shen-hui's writings to the transcendence of
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the body, ego, and consciousness, and to the autonomy attained in the various sense capabilities and types of sensory data.118 Exactly the same type of assertions vis-à-vis individual components of human existence are made almost ad nauseum in the Wu fang-pien. Shen-hui also posits some distinctions very similar to the concepts of inner sageliness and outer wisdom, as well as those of fundamental and successive wisdom.119 In addition, he makes references to space very similar to those in the Wu fang-pien and the Yüan-ming lun.120 Finally, the very use of the concept of the Buddha-nature obscured by illusions harks back to Hung-jen's Essential Treatise, even though the interpretation differs.121
V. Shen-hui's Emphasis on Sudden Enlightenment
Although there is evidence of a core of shared ideas in the works I have discussed thus far, we should not lose sight of an important distinction. In the Treatise on the True Principle and the Treatise on the Dharma-nature, Shen-hui's ideas appear to have been inserted into an identifiably Northern school message. In Shen-hui's own works, however, the message is different, even though we can detect numerous similarities with earlier Northern school ideas.

The major impression one gets from reading Shen-hui's works, of course, is the very concrete sense of his doctrine of sudden enlightenment. This impression holds even in the case of the Platform Sermon, in which he hardly uses the term "sudden" (tun) at all. It is abundantly clear in this text that Shen-hui's intent was that those listening to him should generate bodhicitta, the aspiration to achieve enlightenment, even as they listened to his sermon. He appears to have been a consummate evangelist: although the ethical vows found at the beginning of the text were no doubt part of the conventional liturgical repertoire, Shen-hui must have used them in order to lead his congregation to a more exalted frame of mind in which they would be more open to moments of inspiration. There is not however any real consideration of the practice of meditation after that first generation of bodhicitta, a term which he uses in a manner that is virtually tantamount to the final achievement of enlightenment. For example, Shen-hui's Platform Sermon contains the following verse in adulation of bodhicitta:

Although bodhicitta and the ultimate [realization] are no different. Of these two [states of] mind, it is difficult to say which is more important With oneself still unsaved, to first save others--thus do we reverence the initial [achievement of] bodhicitta.

By this initial bodhicitta one becomes a teacher of men and gods, superior to the auditors and solitary Buddhas.
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With such a bodhicitta, one transcends the triple realm, hence this is called the most insurpassable.122
Shen-hui does not hedge on the issue of immediate inspiration by specifying some preliminary period of religious practice, however brief. His most well known metaphor for the relationship between the initial moment of enlightenment and the subsequent course of self-cultivation is that of childbirth, in which a baby is born suddenly but must mature gradually.123 (I am always astounded by the monkish oversimplification of this metaphor!) Shen-hui's prescriptions to be followed during the period of maturation are very general, however, and it seems likely that he was more adept at inspiring his listeners to that first moment of inspiration than at guiding practitioners throughout their careers.

The strongly propagandistic flavor of the Definition of the Truth leaves the very palpable sense that, in this case, Shen-hui is more interested in winning converts to his faction--or at least in winning agreement with his positions--than in actually inspiring spiritual experiences in his listeners. We should not overlook the correlation with this more contentious atmosphere and the much more numerous, if frequently unexplained, explicit references to suddenness. Nor should we overlook the fact that the only practical injunctions found in the Definition of the Truth enjoin the congregation to recite the Diamond sūtra in order to achieve their first moment of insight. In the context of the developing Ch'an tradition, this was definitely a retrograde position.124 In other words, Shen-hui's polemical fervor correlates with doctrinal and practical superficiality.

VI. Conclusion
A. The Religious Context of Shen-hui's Training
It is clear from the evidence that Shen-hui began his religious career in a presectarian Northern school milieu. Please note that I use the term "Northern school" in a different manner than did Shen-hui: for him, the term was polemical, an intentionally critical epithet applied to men who he felt were not privy to the spirit of Bodhidharma's teachings and hence should not be allowed to appropriate the term "Southern school." In my usage, on the other hand, the term "Northern school" refers to the informally organized group of masters and disciples who enunciated and disseminated the new message of Ch'an in the two capitals of Loyang and Ch'ang-an during the early decades of the eighth century. These men referred to their own teachings as the "East Mountain teaching," the "Laāknāvatāra school," and even as the "Southern
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school," so that it is only out of deference to the conventions of the later Ch'an tradition that I use the originally pejorative term "Northern school" in this regard.

It is important to keep in mind the presectarian nature of this school; the Northern school masters represent the entirety of early Ch'an at the beginning of the eighth century. They were no doubt a diverse lot, with a multiplicity of interests and spheres of activity, but the extant sources allow us to detect only minor differences of style between specific historical figures. There were several attempts to formulate coherent and comprehensive expressions of the religious message of Ch'an, but it is difficult if not impossible from this vantage point to correlate these formulations with specific lineages. The overwhelming impression one gets from this early literature is that of an abundant religious vitality, the energy with which the growing Ch'an movement was striving to recognize and articulate its own self-understanding. Hui-neng was certainly a member of this somewhat amorphous religious community, as was Shen-hui before--and perhaps even after--the initiation of his anti​ Northern school campaign.

There is no doubt that Shen-hui was motivated at least in part by a sincere disaffection with contemporary developments in the realm of Ch'an. He was not, in fact, the first to offer such criticisms. Paradoxically, the very text that Shen-hui cites in his criticism of P'u-chi, the Ch'üan fa-pao chi (Annals of the Transmission of the Dharma-treasure), sharply criticizes Hung-jen, Shen-hsiu, and, implicitly, even P'u-chi for popularizing Ch'an among large numbers of persons unready or unable to comprehend its deeper meaning.125 These criticisms were clearly elitist and in some ways diametrically opposed to those of Shen-hui, who went further than anyone else to simplify his teachings for public consumption. Nevertheless, we can easily imagine that there were wide variations in how both masters and students interpreted the spiritual enterprise embodied in the new religious movement known as Ch'an. Since we are limited to textual archives preserved for the most part at Tun-huang on the outskirts of the Chinese cultural realm, it is quite reasonable that these texts do not provide specific details of any such excesses, distortions, or facile interpretations. It has already been shown that Shen-hui's criticisms of Northern school doctrine are off the mark, but they may have been valid with regard to non-mainstream tendencies.126 Nevertheless, Shen-hui's delineation of a Northern school defined entirely in terms of these non-mainstream tendencies was an intentional polemical trope.

The specific catalyst that led Shen-hui to initiate his anti-Northern school campaign remains obscure. Given the partisan vigor with which he carried out his chosen mission, it is likely that his own personal tem
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perament had a great deal to do with the matter, but there are also some indications that his religious lineage may have been a factor. I am not thinking of Hui-neng, but rather of Lao-an, the Northern school figure most closely associated with Hui-neng and Shen-hui. We have the names of two monks who studied under both Hui-neng and Lao-an, and we should not forget that Lao-an's name is listed in both the Essential Determination and the Treatise on the True Principle. In addition, the very choice of Hua-t'ai as the scene of Shen-hui's early attack on the Northern school may be related to the fact that it was Lao-an's birthplace.127 Most intriguing is the observation that Lao-an's biography shows a definite tendency to one-upmanship with regard to the charismatic centenarian Shen-hsiu: according to his epitaph, Lao-an is supposed to have begun his studies under Hung-jen earlier, to have cut a more exotic figure, and to have lived even longer than Shen-hsiu.128 It may be this tendency to one-upmanship in Lao-an that was translated into a spirit of factional competitiveness in Shen-hui.

B. Shen-hui 's Doctrine of Sudden Enlightenment
Judging from the evidence introduced here, it seems reasonable to accept the traditional interpretation that Shen-hui inherited his emphasis on sudden enlightenment from Hui-neng. However, we lack any reliable description of Hui-neng's teachings and thus cannot tell whether his instructions on the matter of sudden enlightenment remained consistent in both nature and emphasis before and after Shenhui's trip north. The most likely alternatives are as follows: if Shen-hui had achieved his own moment of sudden inspiration prior to his ordination and further training in Ch'ang-an, Hui-neng's remarks on his return might refer to Shen-hui's greater appreciation of the wider spiritual ramifications of that experience. Or, Shen-hui's wider understanding after several years in the north might have finally made it possible for him to achieve that sudden enlightenment after his return to Ts'aoch'i for further instruction under Hui-neng.

Although it is impossible to tell which, if either, of these scenarios is correct, we can safely infer that during this very early period there was no apprehension of any conflict or incompatibility between the doctrine of sudden enlightenment and the teachings of the Northern school. There is certainly no indication in any of the texts discussed above in conjunction with Shen-hui's early career of any internal conflict or tension between sudden enlightenment and the surrounding doctrinal framework. On the contrary, the real difficulty is ascertaining where Shen-hui's ideas begin and where they leave off. And this shared doctrinal foundation is apparent throughout Shen-hui's works.

The notion of sudden enlightenment was absolutely central to 
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Shen's religious philosophy. In one sense, this was a direct continuation of the Northern school mission of eliciting conversions to its own interpretation of Buddhism, as demonstrated in such works as the Hsiu-hsin yao lun attributed to Hung-jen and the Kuan-hsin lun by Shen-hsiu. These texts urged their readers to give up formalistic practices justified on the basis of the accrual of religious merit and to turn immediately to the practice of meditation and the pursuit of enlightenment in this very life. Shen-hui made this message even more immediate in his public sermons by attempting to inspire his audiences to make this decision even as they listened to him--to have them achieve a state of religious exaltation through the power of his own charismatic delivery.

In a more immediate sense, though, Shen-hui's single-minded emphasis on sudden enlightenment represented a qualitative change from the positions of earlier Northern school texts.129 This is true not because his message differed in any major way, but rather because of his chosen medium. The central thread that unites all of Shen-hui's ideas and activities was his vocation of lecturing from the ordination platform,130 and it is thoroughly understandable that his chosen role of inspiring conversion to the Buddhist spiritual quest was combined with an overriding concern with the initial moment of religious inspiration. To put it in the simplest of terms, there is an inextricable relationship between Shen-hui's emphasis on sudden enlightenment and his proselytic, evangelical role, so much so that it is impossible to tell which was cause and which was effect. Shen-hui espoused the doctrine of sudden enlightenment because he taught from the ordination platform, and he taught from the ordination platform because he espoused the doctrine of sudden enlightenment.

This interpretation helps us understand one of the more curious aspects of Shen-hui's doctrines: his failure to consider post-inspiration cultivation in any serious fashion. Although he did grant that gradual cultivation would be required after the initial experience of awakening, much as a child is complete at birth but must grow into an adult, Shenhui was apparently totally unconcerned with the details and dynamics of this process of spiritual maturation. This is the reason Hu Shih was able to refer to Shen-hui's teachings as a "new Ch'an which renounces ch'an itself and is therefore no ch'an at all."131 6.131" /> As a missionary concerned only with increasing the size of the flock, Shen-hui was probably not directly involved in the ongoing instruction of trainees engaged in meditation and the other activities of the Buddhist spiritual path. At least, there are no indications in any of the doctrinal and biographical sources pertaining to Shen-hui and his disciples that suggest any ongoing regimen of training. This supposition is also corroborated by the relatively early demise of Shen-hui's lineage, which was superseded in size, vital
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ity, and longevity by that of P'u-chi.132 P'u-chi was able to inspire greater personal loyalty because he participated actively in the training of his successors, rather than merely starting them off on their religious careers as Shen-hui did.

This lack of involvement in meditation practice may be another reason why Shen-hui could distort the Northern school doctrine of constant practice into gradualism--he did not really understand the kind of sensitivity that was needed in the context of ongoing spiritual training. The doctrine of shou-hsin (maintaining [awareness of] the mind) attributed to Hung-jen is a good example of an approach to meditation whose practical multivalence is very easily overlooked. In the Hsiu-hsin yao lun there is a palpable sense that this formulation is used simultaneously to induce trainees to vigorous effort and to restrain them from grasping for the fruit of enlightenment.133 This is a type of subtle formulation that is entirely absent from Shen-hui's writings.

To go one step further, it may well be the case that Shen-hui emphasized the doctrine of the equivalence of the "three learnings" of morality, meditation, and wisdom precisely because it undercut the rationale for extended meditation practice and, by implication, the traditional monastic regimen of self-control and spiritual cultivation. Certainly the caricatures of Northern school monks in Shen-hui's texts and their emphasis on the primacy of meditation practice imply that hard work was not required, only the inspiration that Shen-hui set out to provide.134 Although Shen-hui's life work was carried out on the ordination platform, his teachings lightened the burden of being a Buddhist monk and removed the distinction between monks and laymen, thereby aiding the dissemination of Ch'an among the unordained. In this sense there is a direct continuity between Shen-hui's teachings and the Plat​form sūtra, as well as one of the keys to the subsequent popularity of Chinese Ch'an.

C. The Acceptance of the Doctrine of Sudden Enlightenment within the Ch'an School
Paradoxically, although Shen-hui was unconcerned with the problems of ongoing spiritual cultivation, his doctrine of sudden enlightenment was accepted because it was very useful in this regard. This point requires careful explanation.

In espousing subitism and rejecting gradualism, Shen-hui explicitly selected a doctrine that disallowed dualistic formulations. The very problem with the gradualistic approach (other than the superficial but unforgettable implication that it was incredibly time-consuming) was that it postulated both a difference between ignorance and enlightenment and the possibility of transporting oneself from one state to the
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other. There was no difference, according to this approach, between meditation undertaken for spiritual self-improvement and the performance of good works undertaken for the accrual of religious merit. For example, Shen-hui criticized the Northern school use of the term li-nien, the "transcendence of thoughts," which he felt implied a purposive or intentional effort to achieve a state of liberation--which would be a contradiction in terms. His alternative was wu-nien or "nonthought," by which he meant a level of consciousness ontologically prior to the discrimination of individual thoughts, or the source of liberation already immanent in sentient beings. Although the terms li-nien and wu-nien differ very little in their original meanings, Shen-hui favored the latter because it had the appearance of being less dualistic.

Now, the experience of nondualism may be an important psychological feature of sudden enlightenment, but it was also something more than this. In combination with his doctrine of subitism, the very heat of Shen-hui's criticism of gradualism had a rhetorical impact of the highest significance: by publicly criticizing one faction's meditation teachings he made all the members of the growing Ch'an school more aware of the external expression--the packaging, if you will--of their ideas and modes of practice. After Shen-hui, Ch'an masters learned to protect themselves from criticism by avoiding dualistic formulations. His campaign worried subsequent masters into avoiding even the hint of gradualism and the spectre of unilinear, goal-oriented logic in the presentation of their own ideas. This is obvious in the ploy taken in the Platform sūtra and other Ox-head school works, which define an ideal of spiritual training only to follow it with an immediate rejection of that ideal on the basis of its underlying dualism, resulting in the specification of a higher and more subtly defined religious ideal. (This process is known as chihyang 'stopping and lifting' in a Buddhist context, or aufheben in Western philosophy.) The imposition of this avoidance of dualistic formulations, which I call the rule of rhetorical purity, was one of Shen-hui's most important areas of impact on Chinese Ch'an.

The doctrine of sudden enlightenment was universally accepted by the Ch'an tradition after Shen-hui, but how significant was this contribution in doctrinal terms? The terms "sudden teaching" and "sudden enlightenment" had at least as much value as slogans or labels as they did as substantive doctrinal positions. This was certainly true in the case of Shen-hui, whose emphasis on the idea of sudden enlightenment is greatest where his polemical tone is most strident and his overall practical and theoretical framework is most backward. We often see the term used in the titles of other, nonpolemical texts, even where the doctrine is hardly considered in any explicit fashion in the body of the text itself-- examples include both the Essential Determination and Treatise on the True Principle discussed above and the well-known Tun-wu yao men (Essential
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Teaching of Sudden Enlightenment) attributed to Ta-chu Hui-hai.135 My impression, in fact, is that the term occurs much more frequently as an identifying slogan than as a doctrine with explicit content. I believe that the concept of sudden enlightenment became widely accepted in part because it was attractive, flexible, and inoffensive as a slogan.

No doubt the ontological and practical implications of the idea of suddenness were momentous, but they were also malleable. In its most simple sense, the term denotes nothing more than a nondualistic realization of religious truth achieved in a single moment of insight. On this level, the term was attractive in two ways at once: first, it at least appeared to offer religious aspirants a key to quick and easy achievement of the ultimate goal (in contrast to lifetimes of self-cultivation), and second, its use allowed one to assume a posture of accordance with the post-Shen-hui requirement of rhetorical purity. Since Ch'an masters were not inclined to a more profound specification of both the ontological and practical implications of the idea--this would have been to engage in pointless doctrinal speculation--they could and did describe any number of teachings as being "sudden," without being bound to uphold the doctrine in absolute terms. Even Shen-hui mitigated the impact of his own teaching of suddenness by requiring (or allowing) a subsequent period of gradual cultivation.

The slogan of suddenness is bandied about rather freely in the titles of Ch'an texts, and its specific doctrinal implications were not of primary importance. However, this was not just an empty slogan. On the contrary, I believe that the most important aspect of this slogan was that it combined within a single term the very kind of sensitivity toward meditation practice mentioned above. That is, where meditation texts and instructors once had to concatenate exhortations to energetic endeavor and injunctions against grasping for the goal, the doctrine (or slogan) of sudden enlightenment incorporated this practical sensitivity within itself. The appeal of a rapid and complete transformation into the enlightened state worked as a carrot to induce students to energetic endeavor, while the explicit caution against gradualistic approaches worked as a brake against dualistic conceptualization of the goal. Since the slogan "sudden enlightenment" could be appended quite easily to any text or doctrine to communicate the importance of this sensitivity but without making any great demands on the specific content of the texts or doctrines themselves, it should not be surprising that suddenness should have been accepted as a slogan. Thus it was that sudden enlightenment became the watchword of the Ch'an tradition.

D. Shen-hui's Historical Impact on Ch'an
Just because Ch'an enthusiastically embraced Shen-hui's slogan of sudden enlightenment, we should not conclude that the same was true of
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his other positions. In fact, Shen-hui's contributions to Ch'an were gen​erally achieved through a process of negative impact. Shen-hui created a crisis in early Ch'an with his factionalist anti-Northern school campaign, which led to creative growth in Ch'an only because of the efforts taken by the tradition to overcome the divisiveness of his attack. It is not even accurate to say that he caused the disappearance of the Northern school, since it never existed as an institutional entity to begin with, or the supersedure of the sudden teaching over the gradual teaching, since no one ever advocated the doctrinally backward position that he described and criticized. In fact, many of the contributions of the "Northern school" were maintained by the later Ch'an tradition, even though they were presented under the aegis of the Ox-head and Hungchou schools. The Ox-head school, with the Platform sūtra, and the Szechwan factions, with the Li-tai fa-pao chi, collectively installed many of Shen-hui's innovations into the Ch'an tradition--with his authorship neatly obscured.136 Certain sayings of Ma-tsu and Hui-chung also appear to criticize ideas of Shen-hui's.137
Just as Shen-hui's major effort was propagandistic, his major impact lay in the realm of rhetoric and mythopoeia. In addition to establishing a standard of rhetorical purity, he is responsible for the addition of many new anecdotes regarding Bodhidharma and the early patriarchs to the early Ch'an library. In the process Shen-hui helped make the theory of the transmission of the dharma much more concrete and precise, even though he did not significantly alter the conceptual basis of the theory.138 Coupled with his penchant for story-telling, this new attention to the form rather than only the substance of religious pronouncements may have helped bring about the emergence of encounter dialogue and the "recorded sayings" genre of Ch'an literature.139 These changes may be formalistic, but they were of the highest significance to the development of the Ch'an tradition.

The real transformation that took place in Ch'an during the eighth century was the emergence of the practice of "encounter dialogue" in the Hung-chou school of Ma-tsu Tao-i, which is the earliest faction of the classical phase of Chinese Ch'an Buddhism. The literature of encounter dialogue may be placed under the rubric of the sudden teaching, in the sense that it satisfies the twofold criteria mentioned above. Since the practitioners of encounter dialogue relentlessly attacked gradualistic formulations and exhorted students on to diligent endeavor, they could make effective use of the slogan of sudden enlightenment. In addition, since Shen-hui's anti-Northern school campaign and the appearance of the Platform sūtra had provided a legendary explanation of the sudden-gradual dichotomy that was convenient, instructive (in a
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very profound sense), and entertaining, the later Ch'an school adopted this legend as part of its own historical self-understanding. In contrast to the image presented in this legend, however, the sudden-gradual dichotomy was something of a false issue in the development of Ch'an. Although Shen-hui contributed to the increasingly clear crystallization of Ch'an ideas and to the elaboration of its iconoclastic spirit, his career did not represent a fundamental break in the course of the school's development. Shen-hui's teachings were extensions of, rather than radical alternatives to, Northern school doctrine, and his innovations only contributed to the emergence of classical Ch'an within the overall context of early Ch'an in general.

Notes
	
	This chapter is the first in a set of studies on Shen-hui. Also planned are an examination of Hu Shih's interpretation of Shen-hui's historical significance, an investigation of the possible relationship between Nan-yang Hui-chung and Shen-hui's lineage, and, ultimately, an annotated and copiously crossreferenced translation of the entire corpus of Shen-hui's known works.

	
	This point is made by Philip B. Yampolsky, The Platform Sutra of the Sixth Patriarch: The Text of the Tun-huang Manuscript, with Translation, Introduction, and Notes ( New York and London: Columbia University Press, 1967), 32. There is one possible exception, however: the sermon attributed to Shen-hui in the Ching-te ch'üan-teng lu (Records of the Transmission of the Lamp [Compiled during the] Ching-te [Period], hereafter cited as CTL), fasc. 28, T 51. 439b-440a, includes six questions and answers between Shen-hui and the "sixth patriarch" (liu-tsu). Yanagida Seizan, Tōhōgakuhō 57 ( March 1985): 395, suggests that this is an excerpt from a very early text of Shen-hui's, which does seem plausible from the contents. However, he also suggests that the term liu-tsu does not necessarily refer to Hui-neng. His point, I believe, is that the passage is so early that the teacher involved may have been Shen-hsiu, under whom Shen-hui also studied. I can see no reason to disagree with Professor Yanagida's point, and a presentation of the contents of this text would add substance to my argument below regarding Shen-hui's early teaching career. However, since doing so would be based solely on doctrinal grounds and would involve a considerable amount of supporting analysis, I have decided to keep to the general practice of using only contemporary materials. Incidentally, Robert B. Zeuschner has published a translation of the other material included here (i.e., Shen-hui's address and not the dialogues) in "A Sermon by the Ch'an Master Ho-tse Shen-hui," Middle Way 49, no. 3 ( November 1974): 45-47.
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	Judging from the biographical data, Ma-tsu was most greatly indebted to masters of the Northern school and Szechwan faction lineages. See Nishiguchi Yoshio , "Baso no denki," Zengaku kenkyūB 63 ( 1984): 123-124.

	
	There are one or two texts attributed to classical Ch'an figures found at Tun-huang, but the texts themselves manifest none of the distinctive characteristics of classical Ch'an texts. The most prominent example is the Kuei-shan ching-ts'e (Kuei-shan's Wakening Stick) attributed to Kuei-shall Ling-yu (771- 853), which occurs in a Tun-huang manuscript under the title Ta-kuei ching-ts'e. This text, which is discussed by Tanaka Ryōshō in his Tonkō zenshū bunken no kenkyūB ( Tokyo: DaItō shuppan sha, 1983), 335-342, contains a very conventional message on monastic discipline. This work has been translated by Melvin Masa Takemoto , "The Kuei-shan ching-ts'e: Morality and the Hung-chou School of Ch'an" (M.A. thesis, University of Hawaii, 1983).
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	See McRae, Northern School, 91-97.
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	Hu Shih's biographical study of Shen-hui was published in 1930. It is reprinted in his Shen-hui ho-shang i-chi--fu Hu hsien-sheng tsui-hou-te yen-chiu, ed. Ma Chün-wua ( Taipei: Hu Shih chi-nien kuan, 1966; repr. 1968), 3-90, as well as in Yanagida Seizan, ed., Ko Teki Zengaku an ( Kyoto: Chūbun shuppan sha, 1975), 99-142. The latter volume contains all of Hu Shih's published writings on Ch'an Buddhism, most of which concern Shen-hui either directly or indirectly.
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	Los: University of California Press, 1951), 221-230, and "Religion and Philosophy in Chinese History," in A Symposium on Chinese Culture, ed. Sophia Heng-che (Chen) Zen ( Shanghai: China Institute of Pacific Relations, 1931), 32.

	
	The disagreement between Hu and Suzuki, which led to a well-known exchange of articles in Philosophy East and West, is without question the most celebrated mismatch of modern Ch'an studies. Unfortunately, this exchange of articles occurred virtually at the end of their respective academic careers, decades after their most creative periods. Perhaps as a result of this, neither man seems to have had the interest or capacity to really consider the other's position, and no one since then has chosen to redefine and carry on their dialogue. See Hu "Ch'an (Zen) Buddhism in China: Its History and Method," Philosophy East and West 3, no. 1 ( April 1953): 3-24, and Suzuki rejoinder, "Zen: A Reply to Hu Shih,"25-46 of the same issue.

	
	The first modern study of Shen-hui's biography was that published in 1930 by Hu Shih, cited in note 13 above. Hu's findings, including his more recent conclusions, are summarized by Philip Yampolsky in his introduction to The Platform Sutra, 23-38.

	
	The discovery of Shen-hui's stele was announced by Wen Yü-ch'eng (Wen Yucheng in Pinyin), a member of the Lung-men museum staff in Honan. Wen article, "Chi hsin ch'u-t'u-te Ho-tse ta-shih Shen-hui t'a-ming," Shihchieh tsung-chiao yen-chiu, no. 2 ( 1984), 78-79, describes the inscription and analyzes its historical significance. This article was subsequently summarized in Japanese, with substantial additional analysis and a transcription and Japanese translation of the inscription, in Takeuchi Kōdō, "Shinshutsu no Kataku Jinne tōmei ni tsuite," Shūgaku kenkyū 27 ( March 1985): 313-325. Shen-hui's ritual implements appeared in an exhibition of artifacts from China that toured Japan in the summer of 1986; see Kōga bunmei ten, Tōkyō Kokuritsu Hakubutsukan ( Tokyo: Chūnichi shimbun sha, 1986), plates 110-113 and explanation, pp. 185-186 (Japanese) and 201 (English). Professor Yanagida informed me in a personal communication shortly after the exhibition of its inclusion of Shenhui's bowl and other artifacts; he seems willing to accept them as authentic. The occurrence of the begging bowl in Shen-hui's grave corroborates the implication of written sources that he did not possess the legendary bowl of Bodhidharma--or at least that he did not pass it along to a disciple. The exhibition catalogue describes the bowl simply as a gilt bronze bowl with cover in the shape of a stūpa; the ash found within it is said to be from incense.

	
	Shen-hui's family name and place of birth are given in his biographies in both the SKSC, T50.756c-757a, and CTL, T51.245a-b. Hu, I-chi, 5, corrects the two variants given in Tsung-mi's works to Kao. Three of Tsung-mi's works contain biographical statements for Shen-hui: the Yüan'-chüeh ching ta-shu ch'ao, fasc. 3B, ZZ 1/14/3. 277a-d; the Yüan-chüeh ching lüeh-shu ch'ao, fasc. 4, ZZ 1/15/ 2.131a-d; and the Chung-hua ch'üan hsin-ti ch'an-men shih-tzu ch'eng-hsi t'u or "Ch'an Chart," ZZ 2A/15/5.433d-434a, or Kamata Shigeo, Zengen shosenshü tojo, Zen no goroku, no. 9 ( Tokyo: Chikuma shobō, 1971), 277. The Ta-shu ch'ao and Lüeh-shu ch 'ao accounts are identical, except that the former contains addi
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	tional information given under Hui-neng's name. Below I will cite the Lüeh-shu ch'ao only where it differs from the other text. Part of the "Ch'an Chart" account is taken verbatim from the Ta-shu ch'ao.

	
	The Hsü kao-seng chuan (Continued Lives of Eminent Monks), T50.587a, mentions a Dhyāna Master Hao from Hsiang-yang who was the teacher of a monk who died in 632 at the age of 61. Although this is considerably before Shen-hui was born, the coincidence of place and personal names suggests some kind of relationship between the two individuals.

	
	Wang Wei's epitaph for Hui-neng states that Shen-hui began his studies under Hui-neng when he ( Shen-hui, that is) was "middle-aged" (chung-nien). Hu Shih and others have taken this to be more authoritative than the age followed here (see Yampolsky, 26n), but Takeuchi, 317, argues forcefully that the character chung 'middle' should be read as ch'ung (the same character with the water radical added), meaning adolescence. The Ts 'ao-ch 'i ta-shih chuan, a biography of Hui-neng written about the same time as (but independently of) the Platform sūtra, has the event occurring at Shen-hui's age 13. See ZZ 2B/19/ 5.485b, or Enō kenkyūB--Enō no denki to shiryō ni kan suru kisoteki kenkyū-- , comp. Komazawa Daigaku zenshūshi kenkyūBkai ( Tokyo: Daishukan shoten, 1978), 42. Tsung-mi Ta-shu ch 'ao gives his age as fourteen. Also, in the Platform sūtra Hui-neng addresses Shen-hui as a "young monk." These details would seem to corroborate Takeuchi's interpretation.

	
	The fact that Shen-hui took his full ordination in Ch'ang-an is stated in Tsung-mi Yüan-chüeh ching ta-shu ch'ao and in the CTL, which also states that he returned to Ts'ao-ch'i in 707-709. The date 704 for Shen-hui's ordination was determined by subtracting the length of Shen-hui's career as a monk from his age at death as given in the stele.

	
	This subject is discussed in Hu, Shen-hui ho-shang i-chi, 7-8.

	
	See the discussion in Takeuchi, 316-317.

	
	Shen-hui did have contact with a student named Shen-ying in the sixth month of 716, but only to suggest that the student go to Mount Wu-t'ai. Their meeting may have taken place at Nan-yüeh, but this is uncertain. See Ui Hakuju , zenshūshi kenkyūB, vol. 1 ( Tokyo: Iwanami shoten, 1939), 207 and 248- 249. Ui, 207-208, criticizes Shen-hui for taking a student so early in his career, but there is no evidence that the contact between the two was anything more than incidental. For a comprehensive treatment of Shen-ying, see Raoul Birnbaum , "The Manifestation of a Monastery: Shen-ying's Experiences on Mount Wu-t'ai in T'ang Context," Journal of the American Oriental Society 106,no. 1 ( 1986): 119-137. The encounter with Shen-hui is mentioned on p. 121.

	
	T50.756c.

	
	See Hu, Shen-hui ho-shang i-chi, 13-14. Yampolsky, 24-25n, gives a very convenient résumé of the various manuscripts (and most of the editions) of Shen-hui's various works. There are several manuscripts of the text containing Shen-hui's miscellaneous dialogues. Two of these were circulated under the provisional title Shen-hui's Recorded Sayings" (Shen-hui-yü or Shen-hui lu), i.e., a fragment published by Hu Shih (Pelliot 3047 [ part 1 ]; see the 1-chi, 91-158, for Hu's editions, annotation, and commentary) and another owned by Ishii Mitsuo in Japan and published in facsimile in 1932 under the title Tonkō shutsudo
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	Jinne roku and two years later in an edited version by D. T. Suzuki and Kuda Rentarō , Tonkō shutsudo Kataku Jinne zenji goroku ( Tokyo: Morie shoten, 1934). In 1956, however, Iriya Yoshitaka discovered a third manuscript (Stein 6557) during an examination of Stein collection microfilms, which was published with an introduction and annotation by Hu Shih in 1960. ( Hu work was published in the Chung-kuo Chung-yang Yen-chiu-yüan Li-shih Yü-yen Yen-chiu-so chi-k'an, extra vol. 4, no. 1-[ September 1960 ]: 1-31; I have consulted the reprinted version in Hu Shen-hui ho-shang i-chi, 401-452.) This third version bears the title Nan-yang ho-shang well-ta tsa ch 'eng-i, or "Dialogues on Miscellaneous Inquiries of the Preceptor [Shen-hui] of Nan-yang." ( Yanagida, "Goroku no rekishi", 367-369, suggests that the character ch' eng refers to questions placed by a teacher to students, rather than vice versa; the interpretation is a problem because the character does not occur in the body of the text. I will cite the text below by the abbreviated title Miscellaneous Dialogues.) It includes a preface by one Liu Ch'eng, who is identified in Ennin's catalogue as the compiler of the text. See Yanagida "Zenseki kaidai," ed. Nishitani Keiji and Yanagida Seizan, Zenke goroku, vol. 2, Sekai koten bungaku zenshū, no. 36B ( Tokyo: Chikuma shobō, 1974), 461. Paul Demiéville "Deux documents de Touen-houang sur le Dhyāna chinois," Essays on the History of Buddhism Presented to Professor Tsukamoto Zenryū ( Kyoto, 1961), 1-14 (from the back), contains a discussion of Stein 6557.

In addition to the text in the I-chi, the Suzuki Daisetsu zenshū, vol. 3 ( Tokyo: Iwanami shoten, 1968), 236-288, contains a synoptic edition of Pelliot 3047 and the Ishii manuscript. Jacques Gernet, Entretiens du Maītre de Dhyāna Chenhouei de Ho-tsö (668-760), Publications de l'école française d'Extrême-Orient, vol. 31 ( Hanoi, 1949), contains translations of all of Shen-hui's works found in the first edition of Hu Shih I-chi, including the Miscellaneous Dialogues. Gernet "Complément aux entretiens du Maītre de Dhyāna Chen-houei" Bulletin de l'Ecole française d'Extrême-Orient 44, no. 2 ( 1954): 453-466, contains the balance from the Suzuki and Kuda edition of the Ishii manuscript.

No doubt drawing from Hu analysis ( I-chi, 415-421), Yanagida, Goroku no rekishi, 367 and 370-372, suggests that the different manuscripts for the Miscellaneous Dialogues derive from different points in Shen-hui's career, with the manuscript bearing Liu Ch'eng's preface being the earliest and only containing material antedating Shen-hui's move to Lo-yang in 745. Pelliot 3047, however, includes some additional dialogues and refers to Shen-hui as Ho-tse ho-shang (Preceptor of Ho-tse [ssu]), so it was compiled after 745. The Ishii manuscript is the latest of the three, since it manifests significant editing and contains material not found in the other two versions (some of the most interesting of which -- biographies of the patriarchs, etc. -- is omitted from the Suzuki Daisetsu zenshū edition and must be sought in Suzuki's 1934 publication of the text, a rare volume). The compiler Liu Ch'eng, incidentally, may have been related to several other men bearing the same surname known to have been close to various early Ch'an figures. See Yanagida, "Goroku no rekishi,"377.

	
	The full title of this work is Nan-yang ho-shang tun-chiao chieh-t'o ch 'an-men chih liao-hsing t'an-yü (Platform Sermon by the Preceptor of Nan-yang on Directly Comprehending the Nature According to the Ch'an Doctrine of the


-263-

	
	Sudden Teaching and Emancipation). This is generally considered to be Shenhui's earliest extant work, dating from his residence at Nan-yang beginning in 720, although there is no specific evidence pertaining to its date. Professor Tanaka, Tonkō zenshū bunken, 254, dates the Platform Sermon as post-718. This is no doubt correct, but I have been unable to trace the reasoning or evidence involved. See Yanagida's characterization of this work summarized in note 139 below.

The first manuscript of this work (Peking han-81) was discovered and published by Suzuki; see his "Jinne oshō no dango to kangaubeki Tonkō shutsudo bon ni tsukite," Ōtani gakuhō 16, no. 4 ( December 1935): 1-30; Shōshitsu issho ( Osaka: Ataka Bukkyō bunko, 1935), 37-55; and Kōkan Shōshitsu issho oyobi kaisetsu ( Osaka: Ataka Bukkyō bunko, 1936), 57-71 (text) and 50-68 (commentary). This material is reproduced in Suzuki Daisetsu zenshū, 3:290-317, with the commentary preceding the edited text. (There seem to have been only the most minor modifications to the zenshū version.) The existence of another manuscript ( Pelliot 2045 [part 2]) was first discovered by Wang Chung-min and announced in Hu Shih "Hsin chiao-ting te Tun-huang hsieh-pen Shen-hui ho-shang ichu liang-chung," Chung-kuo Chung-yang Yen-chiu-yüan Li-shih Yü-yen Yen-chiu-so chi-k'an 29, no. 2 ( February 1958): 827-882. (Also included in this manuscript [referred to as part 1] was Shen-hui Definition of the Truth.) This version is republished in Hu I-chi, 225-252. Professor Iriya has also discovered two additional fragments (Stein2492 and 6977).

Shinohara Toshio used all the available versions of the text in preparing his edition and translation, "Kataku Jinne no kotoba--YakuchŪ Nan'yō wajō tonkyō gedatsu zenmon jiki ryōshō dango," Komazawa Daigaku Bungakubu kenkyūB kiyō 31 ( March 1973): 1-33. Certain errors in Shinohara's work were revised in Nakamura Shinkō's "Nan' yō wajō tonkyō gedatsu zenmon jiki ryōshō dango hon'yaku," Komazawa Daigaku Bukkyōgaku kenkyūBkai nenpō 8 ( 1974): 137-146.

The Platform Sermon has been translated into English by Walter Liebenthal as "The Sermon of Shen-hui," Asia Major, n.s. 3, no. 2 ( 1952): 132-155. Liebenthal used only one manuscript, Pelliot 2045, although he was able to refer to Gernet Entretiens.

	
	See Ui, 212.

	
	See Suzuki Tetsuo, "Kataku Jinne ron," Bukkō shigakkai 14, no. 4 ( November 1969): 226.

	
	T51.245a. The title Hsien-tsung chi is used for the text in the CTL, fasc. 30,458c-459b. A similar title, Hsien-tsung lun, is used for the excerpt (matching the Tun-huang text) found in the Tsung-ching lu (Records of the Mirror of Truth), fasc. 99, T48. 949a-b. The original title is Tun-wu wu-sheng po-jo sung (Verses on Sudden Enlightenment, the Birthless, and Prajñā). This title occurs in Stein 468, an annotated edition of which may be found in Hu, I-chi, 193- 199, with Hu's commentary following on 200-208. The Tun-huang version is said to be simpler than the text found in the CTL, and lacks the statement of twenty-eight patriarchs attached to the latter. (Yanagida, Shoki zenshūshisho, 124, 324, and 365-380, has argued that the scheme of twenty-eight patriarchs was an innovation of the Pao-lin chuan and never suggested by Shen-hui.) There is a second Tun-huang manuscript (Stein 296) of unknown length. The earliest
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	notice of the Tun-huang version of this text (Stein 468) was in Yabuki Keiki, Meisha yoin--Tonkō shutsudo miden koitsu Butten kaihō [English subtitle: Rare and Unkown Chinese Manuscript Remains of Buddhist Literature Discovered in Tun-huang Collected by Sir Aurel Stein and Preserved in the British Museum] ( Tokyo: Iwanami shoten, 1930). Robert B. Zeuschner has translated the text in "The Hsien-tsung chi: An Early Ch'an Text," Journal of Chinese Philosophy 3 ( 1976): 253-268. This text is written in polished form and lacks the evangelical immediacy and polemical fire of the Definition of the Truth.

	
	Suzuki Tetsuo has noticed that the text's reference to the date of the original Hua-t'ai debate is couched in terms of a usage that was instituted in 744. He also suggests that 749 is the terminus ad quem for the text since it does not mention the debate that occurred in that year, according to the Li-tai fa-pao chi (Record of the [Transmission of the] Dharma-treasure through the Generations, or LTFPC). See "Kataku Jinne ron," Bukkyō shigaku 14, no. 4 ( November 1969): 225-226 and 238 nn. 8-9. The LTFPC citation occurs at T51. 185b, or see Yanagida Seizan, Shoki no Zenshi 2--Rekidai Hōbō ki--, Zen no goroku, no. 3 ( Tokyo: Chikuma shobō, 1976), 155.

There are three Tun-huang manuscripts for the Definition of the Truth: Pelliot 2045 (part 1), 3047 (part 2), and 3488 (part 1). The text occurs in Hu, I-chi, 260-314. The discovery of the manuscripts of this text by Hu in Paris was the catalyst for his biographical study of Shen-hui and, indeed, all of his subsequent work on Chinese Ch'an. Yanagida, "Goroku no rekishi,"376, suggests that this text stands midway between the first and third versions of the Miscellaneous Dialogues in the development of Shen-hui's teachings.

	
	This comment is in all three of Tsung-mi's texts, as mentioned in Ui, 231. In the preceding pages, Ui emphasizes the lack of impact of Shen-hui's campaign.

	
	Takeuchi, 324.

	
	As mentioned in Yampolsky, 66n, Jacques Gernet, "Biographie du Maītre Chen-houei du Ho-tsö," Journal Asiatique 249 ( 1951): 48, has suggested on the basis of the title used to identify Wang Wei that the epitaph for Hui-neng was written after 739.

	
	Ui, 210-211, points out that these refer to the material found only in the Suzuki/Kuda edition of the Ishii manuscript of the Miscellaneous Dialogues.

	
	This is discussed in Matsuda Fumio, "Jinne no hōtōsetsu ni tsuite--toku ni sanzo kenshō mondai-- ," IBK 6, no. 2 ( 12; March 1958): 221-224 (532- 535).

	
	This is according to the sometimes unreliable LTFPC, as mentioned in note 130 below.

	
	A reference in Tsung-mi's writings suggests that Shen-hui also gained prominence through his explanation of the metaphor of the three carts in the Lotus sūtra; Hu infers from the biography of the individual mentioned that this occurred around the end of the K'ai-yüan period ( 713-741). The wording also implies that Shen-hui was residing at the Lung-hsing ssu in Nan-yang at the time. See Ui, 209, citing Hu, 14 and the text on 110-111. The inference regarding Shen-hui's residence is from Ui, 230.

	
	Actually, given the anachronistic references to P'u-chi and Shen-hsiu in
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	the biographies of late eighth-century figures, this may not be that great a problem; Lu I's guidance from P'u-chi could have been through his own memory of the master or through some contemporaneous successor. See McRae, Northern School, 71 and 293-294n. The phrasing of the SKSC reference is also somewhat vague in saying that Lu I falsely memorialized against Shen-hui to "curry favor" with (o, also meaning to "fawn on" or "flatter") P'u-chi.

	
	Whatever the degree of Northern school involvement in Shen-hui's removal from the capital, it is possible that he exaggerated the entire incident so as to incite his followers against the Northern school. In this case, there would be no reason to suppose that all of Shen-hui's public lectures were virulent attacks on the Northern school; the polemical maneuver would have occurred after his expulsion from Lo-yang.

	
	This and the following information is according to Tsung-mi Ta-shu ch'ao. The term used is ch'u, which refers to a demotion and/or relocation.

	
	I will document the reasons for this impression on a later occasion, but see note 137 below.

	
	Ui, 234.

	
	According to Yamazaki Hiroshi, "Kataku Jinne zenji," ZuItō Bukkyō no kenkyūB ( Kyoto: Hōzōkan, 1967), 211-214 (with a summary on 213-214), this plan was first carried out by the infamous Yang Kuo-chung in either T'ai-yüan or Ho-tung. The same scheme was used after Yang's death, this time in P'engyüan.

	
	The plan was initiated by an order issued from Emperor Su-tsung's camp at Feng-hsiang (in modern Shensi) at the instigation of P'ei Wan (d. 769).

	
	C. A. Peterson, "Court and Province in Mid- and Late T'ang," in Sui and T'ang China, 589-906, Part 1, ed. Denis Twitchett, vol. 3 of The Cambridge History of China ( Cambridge: Cambridge University Press, 1979), 474, describes this year as being toward the end of a period of rebel ascendancy ( July 756 to November 757) and immediately preceding a period of relative military inactivity (autumn 757 to autumn 758).

	
	The specific date used here is that given in Shen-hui's stele inscription. The Ta-shu ch'ao, SKSC, and CTL place Shen-hui's death at the thirteenth day of the fifth month, although the years differ. Tsung-mi's text agrees with the stele in assigning the year 758 to Shen-hui's death. The SKSC specifies a year in terms that do not match any legitimate year, although Hu Shih thought the year intended was 762. See Hu Shih, "Hsin chiao-ting te Tun-huang hsieh-pen," 875. The SKSC states that Shen-hui lived to be 93 whereas the CTL agrees with the stele in reporting his age at death to be 75. Takeuchi reviews these discrepancies on pp. 315-316. Ui, 235-236, notes that there is a discrepancy about the location where Shen-hui died, either K'ai-yüan ssu or Ho-tse ssu. I have followed the stele and Ta-shu ch'ao (see the following anecdote, which refers to K'ai-yüan ssu), but note that this further reduces the length of time he was involved in fundraising on behalf of the government.

	
	Biography unknown.

	
	T50. 757a.

	
	See Takeuchi, 324, and Suzuki Tetsuo, "Kataku Jinne ron,"320.
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	Takeuchi, 320, adduces evidence to show that "national teacher" was not used as an official title at the time, but rather as a generic term of reference for masters of great standing or national prominence.

	
	See Takeuchi, 320.

	
	Tsung-mi mentions this in his Ch'an Chart. See ZZ2A/15/5.434b, or Kamata, 277. Ui, 237, points out that a similar resolution of conflict in the Vinaya school took place in 778.

	
	The earliest work in which the list of Hung-jen's students occurs is the Leng-ch'ieh shih-tzu chi (Records of the Masters and Disciples of the Laākā[vatāra]), which was composed in 713- 716. The provenance of the second text is probably similar. See McRae, Northern School, 38-39 and 84.

	
	See McRae, Northern School, 58-59 and 291n.

	
	This is known through a letter written by Shen-hsiu's sometime student I-hsing. See McRae, Northern School, 51 and 289n.

	
	This text, the complete Tun-huang manuscript for which is Pelliot 2162, was first described in Yabuki Meisha yoin, 538-540. The text may be found in T85.1278a-1281c or the Suzuki Daisetsu zenshū, 3:318-330. (Photocopies of a fragment, Stein 4286, which includes approximately the first third of the text but in a most disordered fashion, are reproduced at the end of Jao Tsung-i, "Shen-hui men-hsia Mo-ho-yen chih ju-Tsang, chien lun Ch'an-men nan-pei tsung chih t'iao-ho wen-t'i," Hsiang-kang Ta-hsüeh wu-shih chou-nien chi-nien lun- wen chi, vol. 1 ( Hong Kong: Hsiang-kang Ta-hsüeh, 1964), following 178. Another printed version (based on the Taishō edition) occurs in Kim Kugyŏng (Chin Chiu-ching) , Chiang-yüan ts 'ung-shu ( Shen-yang, 1934). For an analysis of the authorship and contents of this text, including the relationship between it and other Northern school literature, plus a comparison with the Essential Determination, see Tanaka Ryōshō, Tonkō zenshū bunken no kenkyūB ( Tokyo: DaItō shuppan sha, 1983), 237-259. The partial translation included in this paper is based on the Suzuki edition, which I have checked against the photographs of Stein 4286, with reference to Tanaka, Tonkō zenshū bunken, 253-254, for comparison with the Essential Determination. Recently, J. C. Cleary has published a translation of the entire Treatise on the True Principle in Zen Dawn: Early Zen Texts from Tun Huang ( Boston and London: Shambhala, 1986), 103-130. Cleary's translation is uneven in style but generally accurate, and his reading occasionally implies punctuation superior to that of the Suzuki edition. Unfortunately, he refrained from including any annotation or interpretation of the text, and he apparently used the outdated Chiang-yüan ts'ung-shu edition. See my review of Zen Dawn in The Eastern Buddhist 19, no. 2 ( 1986): 138-146.

	
	A monk named Hui-kuang who studied under P'u-chi is known as the man who "discovered" the Ch'an-men ching or sūtra of Ch'an around the year 720. See Yanagida Seizan, Zenseki kaidai, 462, and Yanagida, "Zenmonkyō ni tsuite," Tsukamoto hakase shoju Bukkyō shigaku ronshŋ ( Tokyo: Tsukamoto hakase shōju kinen kai, 1961), 869-882. Both Yanagida and Tanaka, Tonkō Zenshū bunken, 243-246, infer that these were two separate individuals. Tanaka, in fact, goes on to note the structual similarities between the Treatise on the True Principle and certain other early Ch'an texts and concludes by suggesting that the Hui-kuang of this text was a fictional personality. If he were a real individual,
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	and taking the year 725 as a rough date for the composition of the Treatise on the True Principle, Hui-kuang would have been born around 680.

	
	For a discussion and edition of this text, including a translation of the Tibetan version, see Ueyama Daishun, "Chibetto-yaku Tongo shinshū yōketsu no kenkyūB," Zenbunka kenkyūBjo kiyō 8 ( 1976): 33-103. Ueyama argues convincingly. that the Tibetan translation of this text is more reliable than any of the Chinese manuscripts. Yanagida, Zenseki kaidai, 458-459; Yanagida, "Hokushū-Zen no shisō," Zenbunka kenkyūBjo kiyō 6 ( 1974): 80; and Tanaka, Tonkō zenshū bunken, 251-256, describe this text as a later Northern school product.

	
	See the Liu-tu ssu Hou-mo-ch'eh ta-shih shou-t'a ming wen ping hsü by Ts'ui Kuan , which occurs in the Mang-lo chung-mo i-wen ssu-pien, comp. Lo Chen-yü, Shih-k'e shih-liao hsin-pien, series I ( Taipei: Hsin wen-feng ch'u-pan kung-ssu, 1977), 19:14263b-14264b. Faure has reported his findings in the forthcoming "Le maître de dhyāna Chih-ta et le 'subitisme' de l'école du Nord," Cahiers d'Extrîme-Asie 2, Kyoto ( 1986). In addition to the information mentioned, the names of the half-dozen disciples responsible for constructing his stūpa are given, although none of them is immediately recognizable to me. According to the figures given in the epitaph, Chih-ta was at least forty years of age during Shen-hsiu's lifetime. Hence he must have been born sometime around or before (perhaps well before) 660. The epigrapher is mentioned briefly in the T'ang shu, Erh-shih-wu shih, K'ai-ming shu-tien ed., 3411c, in the context of his older brother Ts'ui Ning's biography and with regard to an incident in 767. Thus either the stele was erected quite some time after Chih-ta's death in 714 or the elaborate prestige titles by which Ts'ui Kuan is identified (which identify him as rank 5a1 by Hucker's scheme) were added by the recorder of the epitaph. If the former alternative is the case, it is possible that the epitaph was written to corroborate the Essential Determination.

	
	The Treatise on the True Principle shares a passage with the Northern school's Leng-ch 'ieh shih-tzu chi, which was composed sometime during the years 713-716 far away from the two capitals. I suspect that the direction of borrowing was from this text to the Treatise on the True Principle, rather than vice versa. See sec. III.B. 1 below. Also, the borrowing of the name of Hui-kuang (which even in the case of the Ch'an-men ching may be fictional) implies that the Treatise on the True Principle derives from sometime after 720, although once again the borrowing could have gone the other way.

	
	The close relationship between these two texts has also been the subject of comments in Yanagida, "Hokushū-zen no shisō,"80. Both Ueyama, "Tongo shinshū yōketsu, 67-68, and Tanaka, 253-254, include synoptic presentations of the two prefaces.

	
	The colophon of the Essential Determination reads "Ch'an Master Chihta's oral determination of the questions of Hou-mo-ch'en Yen, transcribed by the scribe Ying."

	
	Following Cleary, 105, I repunctuate Suzuki's edition to end the sentence after chen 'true'. Suzuki shows three missing characters just prior to sheng 'vehicle', for which Stein 4286 has hsieh cheng ta 'false (heterodox), correct, great'. An attempt seems to have been made to delete the character ting, which I have interpreted as having the force of "must," from Stein 4286.
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	Stein 4286 has hsing 'nature' instead of Suzuki's wu 'enlightenment'.

	
	The character i is difficult to translate consistently. In Indian Buddhist philosophy it refers to manas and may be used as a synonym for consciousness in general, as a term for the sixth sensory faculty (the mind as the processor of data from the other senses), or, in Yogācāra, as the name of the seventh vijñāna. In Chinese the character also has the meaning of "will" or "intention." Hence the different translations here as "will," "mental," and "concentration."

	
	"Evaporated" is a translation of hsü-huo ' [made] empty and expansive'.

	
	Stein 4286 has yüan 'conditioned' rather than Suzuki's hsiang 'modelled on'.

	
	"Realms of existence" might be a better translation here, except for the need for parallelism with wu-so, which occurs in the Treatise on the True Principle. See note 81 below.

	
	The Essential Determination identifies Hou-mo-ch'en's lay name as Yen (the epitaph has Yen-chih) and his religious title as Chih-ta.

	
	These periods enclosed in brackets indicate the occurrence of material in the Essential Determination that is not found in the Treatise on the True Principle. Here the former text states that Chih-ta stayed on Mount Sung for more than twenty years.

	
	Chih-ta, of course, was a student of Lao-an and Shen-hsiu.

	
	I wonder if the phrase "exit from being and entrance into nonbeing" (ch'u-yu ju-wu) is similar to the reflexive literary form known as hu-wen, so that Hui-kuang was able to enter and exit both being and nonbeing.

	
	Here the Essential Determination reads: "His accordance with the mysterious wisdom within the house (i.e., immanent in sentient beings) and attainment of the correct realization of cultivating the mind (hsiu-hsin were incomparable." The term hsiu-hsin, of course, recalls the title of the Hsiu-hsin yao lun (Treatise on the Essentials of Cultivating the Mind) attributed to Hung-jen.

	
	For this paragraph, the Essential Determination has: "In his time off from contemplation, the layman lamented the [plight of] deluded [sentient beings] and eventually utilized their [errors] to formulate a dialogue whereby he could reveal the essentials of the dharma. He may be called the 'dragon-and-elephant of the house of ākya, the boat across the ocean [of ignorance].' A sūtra says: 'Go directly to bodhi.' These words are worthy of trust. Future students are thus fortunate to be able to maintain [awareness of the] mind (shou-hsin) according to the text." Following this, the Essential Determination has: "Recorded by the Prefect (tz'u-shih) of Ti-chou ( Yang-hsin hsien, Shantung) Liu Wu-te on the fifth day of the eleventh month of the first year of Hsien-t'ien ( = December 8, 712)."

	
	Stein 4286 has chen-yen 'true words' instead of Suzuki's chih-yen 'direct words', but note the chih-wen chih-shuo 'ask directly and I will explain directly' just below.

	
	For this paragraph the Essential Determination has: "Yen inquired of Dhyāna Master Chih-ta, 'Buddhism is abstruse and . . . difficult to understand. I would like to inquire of the essential teaching of Ch'an--mnot in order to gain rebirth as a man or god, but to proceed directly to the 'other shore' of bodhi. I request that in your compassion, you will not forsake the common sort . . . and
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	please have no secrets. Refrain from discussing mundane paths. Please do not belabor your wisdom in regard to the conditioned [matters of] this world; I request that you favor me with the essential teaching of the unconditioned [matters of the] supramundane.' "(Elisions mark language identical to that in the Treatise on the True Principle.)

	
	The Essential Determination has Chih-ta say he is fifty-three years old and had been a monk for thirty-two years.

	
	Stein 4286 has the character li here twice.

	
	Sometime after his entry into Ch'ang-an in 716, the esoteric master Śubhākarasiṃha critized Shen-hsiu's student Ching-hsien ( 660-723) and other devotees of Ch'an for what he thought was self-defeating single-mindedness: "You beginners are [in such] great fear of activating the mind and mobilizing thoughts (ch'i-hsin tung-nien) that you cease to make spiritual progress. In single-mindedly maintaining nonthought (wu-nien) as the ultimate, the [longer you] search, the more unattainable [is your goal]" ( T18.945a). Hence pu-ch'i, wu-nien, and, incidentally, wu i wu 'not a single thing', which occurs on 945b, were well-known terms at the time.

	
	The term "contemplative analysis" derives from the writings of Chih-i and refers to the explication of Buddhist terms and ideas by recourse to insights gained during meditation. Applied to early Ch'an texts it refers to the sometimes bizarre and almost always forced reinterpretations of standard terminology in terms of the contemplation of the mind. Both the Northern and Ox-head schools are known for this practice. For a longer discussion of this practice, see McRae, Northern School, 198-207. The Essential Determination applies this style of interpretation to a famous line from the Diamond sūtra: ying wo-so-chu erh sheng ch'i hsin:

"For all [moments of] consciousness to be nonexistent is called the 'locus of nonbeing' (wu-so). To refrain from any further activation of conscious- ness (pu ch'i-hsin) is called 'residing' (chu). [In the phrase] 'generating consciousness' (erh sheng ch'i hsin), 'should' (ying) means 'should' (tang) and to 'generate' (sheng) means to 'view' (k'an). Thus 'should view the locus of nonbeing' is equivalent to [the phrase] 'generating consciousness. . . .' "

Question: "What thing does one see?"

Answer: "The [nirvāṇa] sūtra says: See the [Buddha]-nature and achieve the enlightenment of Buddhahood.' "( Ueyama, 96-97)

The Nirvaā sūtraa citation is actually a modified summary of material at T 12.547a. For early occurrences of the term wu-so, see Yanagida Seizan, Daruma no goroku--Ninyū shigyō ron, Zen no goroku, no. 1 ( Tokyo: Chikuma shobō, 1969), 158n; Ogawa Kan'ichi, "Hannya haramitta shingyō kaidai," Seiiki bunka kenkyū, vol. 1, Tonkō Bukkyō shiryō ( Kyoto: Hōzōkan, 1958), 83b; and Iriya Yoshitaka , Denshin hōyō--Enryōroku, Zen no goroku, no. 8 ( Tokyo: Chikuma shobō, 1969), 124n. Since the Diamond sūtra line is quoted in at least one other text by a Northern school figure, its presence here cannot be used as evidence of influence from Hui-neng; see I-hsing (685-727) commentary on the Ta-jih ching (Mahāvairocana sūtra), T39.579b.
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	For two occurrences of shou-hsin in the Essential Determination, see notes 74 and 75 above. For a discussion of the doctrine of shou-hsin in the Hsiu-hsin yao lun, see McRae, Northern School, 136-138.

	
	See Ueyama description of the manuscripts for this text, "Tongo shinshū yōketsu, 34-36.

	
	See note 81 above.

	
	See the Suzuki Daisetsu zenshū, 3:327, 326-327, and 329, respectively.

	
	See ibid., 320. (Tzu-hsin is, however, an unusual term.)

	
	See Tanaka, Tonkō zenshū bunken, 247-250.

	
	One apparently Northern school text bears the title Liao-hsing chü (Stanzas on Comprehending the Nature), but it does not contain the three-character phrase so characteristic of Shen-hui. See Suzuki Daisetsu zenshū, 2:450-452.

	
	I use the terms "East Mountain teaching" and "Northern school" to represent (1) the basic doctrines of early Ch'an generally attributed to Hungjen and Tao-hsin, and (2) the more complex ideas formulated by Shen-hsiu and his disciples. See McRae, Northern School, 8-10, for an explanation of this somewhat arbitrary but useful distinction. (Where the term Northern school occurs independently it may be used inclusive of the other term.) The anthology referred to here is described in ibid., 311-312n.

	
	See Suzuki Daisetsu zenshū, 3:445 and Kōkan Shōshitsu issho, 89. The shared passage begins with a quotation from the nirvāṇa sūtra (actually a paraphrase of T 12.547a) and continues in language that is very similar to that in the Platform Sermon; Hu, I-chi, 243. (See note 81 above, and compare a passage attributed falsely to Nan-yüeh Hui-ssu in the Tsung-ching lu, T 48.941a.) Taken by itself, this set of coincidences would not be particularly meaningful because of the haphazard nature of the Tun-huang manuscript transcriptions.

	
	"Treatise on the Dharma-nature" is Suzuki provisional title; the text itself does begin with a reference to fa-hsing but later on reads: "Now, according to the true and comprehensive manifestations of the nature in the gateway of principle of the sudden teaching, the reference to 'seeing the nature' is to the Buddha-nature (fo-hsing)." See the Suzuki Daisetsu zenshū, 2:444.

	
	See the Hsiu-hsin yao lun in McRae, Northern School, 125 and 317 n. 79.

	
	See T 14.554b; Suzuki Daisetsu zenshū, 2:445 and 3:322; and Hu, I-chi, 236. The implications of this coincidence need to be studied further. The line itself reads: "Constantly seek the practice of wisdom of the true characteristic of nonthought," but the Ch'an texts omit "practice."

	
	Suzuki Daisetsu zenshū, 3:444 and 2:237 ( Miscellaneous Dialogues).

	
	See the passage that occurs in conjunction with the verse by P'u-chi.

	
	However, note that the Treatise on the Dharma-nature points out that attachment to wu-nien can also represent a serious spiritual problem, an awareness that seems to have escaped Shen-hui.

	
	This analysis differs from that of Yanagida and Tanaka, who feel that the Essential Determination is more advanced doctrinally than the Treatise on the True Principle and that both texts represent a Northern school response to Shen-hui's doctrines. (See Tanaka summary, 255-256.) I believe that the revision offered here is a more reasonable interpretation of the evidence, not all of which was available when they were writing on the subject.
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	See Yanagida, Shoki zenshū shisho, 101.

	
	Hu, I-chi, 287.

	
	Ibid., 247 and 249.

	
	Ibid., 246.

	
	Ibid., 236 and 252.

	
	See, for example, the Hsiu-hsin yao lun in McRae, Northern School, 128.

	
	McRae, Northern School, 181-183. The Yüan-ming Lun contains a critique of what it calls "reverse contemplation" (ni-kuan), in which objects are analyzed down to their smallest constituent particles and then into nothingness. This seems to be directed at an older and already outmoded doctrinal position; whether or not anyone actually practiced according to this approach in the early eighth century is dubious. See McRae, Northern School, 213-215.

	
	McRae, Northern School, 215-217.

	
	The Chinese version used here is that which was first presented in Suzuki's Shōshitsu issho, but I have used Ueyama's edition, 102-103. His translation of the corresponding Tibetan is on p. 88.

	
	The term yu-ch'ing here is synonymous with chung-sheng 'sentient beings'.

	
	Where the Chinese has i 'recollection', Ueyama translates the Tibetan as jūsho 'residence'.

	
	The Tibetan for the middle two lines of this stanza are somewhat different: "Other elements come in [each] moment. / When they come fix the mind and attention (hsin and i) [on them] and view."

	
	The character fan 'float' is presumably a mistake for mo 'sink'.

	
	The Tibetan stanza reads:

The mind comes from the locus of nonbeing. If one is attached to the attainment of empty immobility, then understanding it by fixing the mind on it to understand it is an attachment to emptiness.

This is called the "teaching of the auditors."

	
	The Tibetan version lacks this and the previous stanza.

	
	The Tibetan has "returning to [one's] original house." The Chinese has the concluding line: "The other teachings also have four-line [verses], but they cannot be connected with (lit., "attached" to) the larger topic of the treatise."

	
	See Yanagida, Shoki no Zenshi 1, 249, or T 85.1288a.

	
	See Yanagida, Shoki no Zenshi 1, 205, or T 85.1287b.

	
	See the Definition of the Truth in Hu, I-chi, 287-288. Shen-hui's formulation is carried a step further in the Platform sūtra; see Yampolsky, 140.

	
	Suzuki Tetsuo has pointed out a subtle difference in terminology between Shen-hui's writings and the Platform sūtra, in that the former exhort the reader to "see the [Buddha]-nature" (busshō o miyo) where the latter refers to "seeing the nature" (kenshō) as a bound form. See his "Kataku Jinne no ken no shisō", IBK 16, no. 1 ( 31; December 1967): 132-133, and "Kataku Jinne yori dankyō ni itaru kenshō no tenkai, IBK 17, no. 1 ( 33; December 1968): 302- 304.

	
	Hu, I-chi, 232 and 241-242.


-272-

	
	Ibid., 237,239, and 241.

	
	Ibid., 240 and 244.

	
	Ibid., 233.

	
	See ibid., 250-251. It is also possible that Shen-hui purposely avoided specific statements regarding meditation practice so as not to invite criticisms of the type he addressed to the Northern school. See the conclusion of this article.

	
	Ibid., 287.

	
	See ibid., 299-304. The Yüan-ming lun contains the line "You cannot understand the principle of this through an [insight] into a text [gained] through recitation." See McRae, Northern School, 159.

	
	See McRae, Northern School, 268-269. Fa-ju (638-689), an important figure not relevant to the present discussion, is also among those listed for criticism.

	
	See Robert Zeuschner "An Analysis of the Philosophical Criticisms of Northern Ch'an Buddhism" (Ph.D. diss., University of Hawaii, 1977). Although the Tun-huang texts do not explicitly describe the possible excesses, etc., of early Ch'an, some of the texts may provide examples of simplistic approaches. One such example might be the Nan T'ien-chu-kuo P'u-t'i-ta-ma ch'an- shih kuan-men (The Contemplation Teaching of Meditation Master Bodhidharma from South India), T 85.1270b-c or Suzuki Daisetsu zenshū, 2:219-221.

	
	It may have been at least equally important that the magistrate at the time was Li Yung, a layman usually associated with P'u-chi.

	
	See McRae, Northern School, 57-58. If we are to believe the epitaph, Lao-an began his studies under Hung-jen even before Tao-hsin's death, was singled out by Empress Wu for his composure (during an incident that occurred in the company of Shen-hsiu, who goes unmentioned), and lived to the age of 128!

	
	Yanagida, "Goroku no rekishi,"392-393, describes Shen-hui's philosophy as a doctrine of tun-chiao or the "sudden teaching," whereas the Northern school described a doctrine of tun-wu or "sudden enlightenment." Although we take different views regarding the provenance of the Treatise on the True Principle, the distinction still holds.

	
	The LTFPC says that Shen-hui preached from the ordination platform every month, "destroying the Ch'an of purity and establishing the Ch'an of the Tathāgatas." This seems to be a general statement about Shen-hui's career, but it probably applies mainly to his later years. See T 51.185b or Yanagida, Shoki no Zenshi 2, 155. In "Goroku no rekishi,"404-409, Yanagida discusses the sequence of developments regarding ordination platforms in China from Tao- hsüan to Hui-chung.

	
	"Ch'an (Zen) Buddhism in China,"7.

	
	Shen-hui's lineage is considered to have lasted for five generations, until the great Kuei-feng Tsung-mi (780)-841), but the linkage between the third through fifth generations is suspect. Ui, 255-256, points out that Shen-hui had about half as many (33) known students as P'u-chi, and that the ages of the students in the two lineages were about the same (only three of Shen-hui's lived past 800). The geographical distribution of the two groups was also about the same. But in the next period, Shen-hui's Southern school faction becomes so
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	small as not even to be comparable to the Northern school. On p. 258, Ui notes that Shen-hui's lineage includes only 12-15 individuals in the second generation. (Of these, I accept only nine as legitimate students of Shen-hui. The biographies of all these figures are unknown.) Hence at this point (the third generation of the Ho-tse school, beginning with Shen-hui) the strength of the faction suddenly dissipated. After the year 800, only Yün-t'an (d. 816) and Fa-ju (d. 811) continued on. Fa-ju's successor Nan-yin continued on only ten years after this, and this was in far-off Szechwan (and I do not accept Nan-yin as a legitimate successor to Shen-hui).

Judging from the biographies, only two of Shen-hui's students stayed with him for any length of time. The biographies are strikingly uniform in their lack of detail regarding the students' activities before and after meeting Shen-hui. For several of them, the characteristic profile is as follows: the encounter with Shen-hui occurred early in the student's career and was followed by the student's retreat to some remote location, often a return to the student's original temple or native place. At this remote location, the student took up residence in a rude hut--his presence there sometimes being credited with the subjugation of wild beasts in the area--and the hut was eventually transformed into an active training center by dint of the student's abilities. The locations mentioned in this regard include Nan-yang and Ch'ang-an, as well as references (for two students) to Mount Yang-chih, a place name associated in later years with a faction of the Lin-chi school, and other locations around Lake Tung-t'ing.

	
	See McRae, Northern School, 136-137.

	
	Yamazaki, "Kataku Jinne zenji,"208-211, characterizes Shen-hui's lay followers as being predominantly ambitious self-made men rather than members of old elite families. Although these men succeeded through their own efforts, the secular correlation with the religious work versus inspiration dichotomy would be that of aristocratic privilege versus success in civil service examinations or on the battlefield.

	
	This text has been translated into modern Japanese by Hirano Sōjō, Tongo yōmon, Zen no goroku, no. 6 ( Tokyo: Chikuma shobō, 1969). There are also two unsatisfactory English translations: John Blofeld, The Zen Teaching of Hui Hai on Sudden Illumination ( London: Rider & Company, 1962) and Thomas E. Cleary , Sayings and Doings of Pai-chang, Ch'an Master of Great Wisdom ( Los Angeles: Center Publications, 1978).

	
	On the Li-tai fa-pao chi, see Yanagida, Shoki no Zenshi 2, 3-35, or "The Li-tai fa-pao chi and the Ch'an Doctrine of Sudden Awakening," tr. Carl Bielefeldt , in Whalen Lai and Lewis R. Lancaster, eds., Early Ch'an in China and Tibet, Berkeley Buddhist Studies Series, no. 5 ( Berkeley: Asian Humanities Press, 1983), 13-49.

	
	See Yanagida, "Goroku no rekishi,"388, 393, 402, and 407-408. On 410, he suggests that the Platform sūtra then in turn criticized Hui-chung's ideas. ( Yanagida also mentions criticisms by members of the Ox-head school and other figures.)

	
	Professor Yanagida feels that throughout his life Shen-hui maintained a chronologically absurd theory of eight Indian patriarchs between the Buddha and Bodhidharma. See Shoki zenshū shisho, 124.
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	In fact, Professor Yanagida describes Shen-hui's Platform Sermon as having all the basic elements of the genre: it was compiled by a named individual, rather than anonymously; circulation was intended to be limited to those with affinities for Shen-hui's teachings; Shen-hui is treated with the respect due one's personal master; and, most important, the emphasis of the text is on the instruction of the people actually in Shen-hui's audience at one specific time. See "Goroku no rekishi,391-392 and 399, plus the related comments regarding the Miscellaneous Dialogues on 369 and 376.
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