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Nagarjuna’s Root Verses on the Middle Way (Milamadhyamakakarika 17.33)

klesah karmani dehas ca kartaras ca phalanica /
gandharvanagarakara maricisvapnasamnibhah //

Defilements, actions, and bodies, agents, and fruits,
are similar to the city of the gandharvas; they are like a mirage, a dream.

—From Mark Siderits and Shoryi Katsura, trans.,
Nagarjuna’s Middle Way: Mulamadhyamakakarika
(Somerville, MA: Wisdom Publications, 2013), 191

%%

Middle Treatise (Zhong lun H'if; Kumarajiva’s Chinese translation of
the above Sanskrit verse)

EVCU PNE SR PNE SO IEAL =y i I i

Defilements and actions, agents and karmic fruits are all like a phan-
tasm [huan %]] or a dream; they are like a blaze or an echo.

—T1564.30.23c2-3

%%

YR
Everything is a phantasm.

—From Zhongfeng Mingben’s House Instructions
for Dwelling-in-the-Phantasmal Hermitage
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Introduction

Linji Chan in the South During the Mongol
Yuan Dynasty: Zhongfeng Mingben and
Yuansou Xingduan

The Chan Buddhism of the Mongol Yuan dynasty (1271-1368) could be
described as “cosmopolitan Chan” During the Yuan, Chan pilgrims came
in substantial numbers from all over East Asia to train in the monasteries
and hermitages of the region around Hangzhou, the former capital of the
Southern Song dynasty (1127-1279). The state-sponsored system of “Five
Mountains” (five great monasteries clustered in Hangzhou and Mingzhou in
northern Zhejiang) and “Ten Monasteries” (lesser establishments spread over
a larger geographical area of the Hangzhou region) served as a magnet.! This
flourishing state of Yuan-dynasty Chan surely owed something to the Mongol
creation of a multiethnic Chinese empire that engendered sustained cul-
tural interaction over a vast geographical area.” Whereas the Southern Song

! Extant materials that speak of the establishment of the Five-Mountains system are scarce: one text is
Song Lian’s (A {if; 1310-1381) Record of Protecting the Dharma (Hufa lu7&{%:$%; edited by Yunqi Zhuhong
of the late Ming), a selection of materials related to Buddhism from Songs literary collection. The Record
of Protecting the Dharma contains an inscription entitled Stupa Inscription for Abbot Gufeng De Gong [=
Gufeng Mingde fERATE; 1294-1372] of Jingci Chan Monastery (Zhuchi Jingci chan si Gufeng Degong
taming (EFHF BT IETE A5 87) which states: “In the past, the abbot of each monastery occupied the
seat of his monastery to speak dharma, bringing benefit to sentient-beings. There were no ranks of ‘high’
and ‘low’ At the tail end of the Song dynasty, Shi Weiwang [= Shi Miyuan 5 5fi%; 1164-1233] submitted a
proposal to the sovereign setting up the ‘five mountains and ten monasteries. This system is like a secular
government office. [Abbots who] work as government employees within that system [at the beginning of
their careers] must emerge into the world as teachers at small temples. Once their fame has spread, they are
promoted in terms of grade. If they can reach one of the five famous mountains, it is almost like serving as a
general or senior minister: in terms of human feelings, a glory that cannot be increased. Both monks and or-
dinary people frequently are envious of such a person. However, were their conduct not clearly beyond the
standard, it would not have been easy for people’s envy to have reached such a level” [ &7 . £ H5
Bk UAGAEN . REASRZAE . fPRE ., SEERTRINHR. W2 e .
HRZF R EFE . NG . REBERE  REEZRGmMIT . HEERTAL . 55
EMEAAE . BB, BEEIEMN. MR AER%EL . RAETRENER.
AR SZI#EL . ] (CBETA 2019.Q3, J21, no. B110, pp. 623c26-624a3). Ishii Shids, “Chagoku no
gozan jissetu seido no kiso teki kenkyu 1,” Komazawa daigaku bukkyo gakubu ronshii 13 (1982): 91 argues
that the system seems to have begun during the Jiading era (3% F; 1208-1224) of Emperor Ningzong (r.
1194-1224) due to the efforts of the Southern Song Grand Councilor Shi Miyuan. For a treatment of the
five-mountains system, see Noguchi, Gendai Zen, 261-273.

2 Endymion Wilkinson, Chinese History: A New Manual, 5th ed. (Cambridge, MA: Endymion Wilkinson,
2018), 869. Wilkinson remarks: “The Mongol legacy of a multi-ethnic Chinese empire was revived in a dif-
ferent form by the Manchus and inherited and refined by the Republic and the PRC”

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0001



2 Recorded Sayings of Chan Master Zhongfeng

was already a truncated empire by the time it was finally extinguished by the
Mongols, the sprawling extent and multiethnic nature of the Mongol Yuan
dynasty foreshadowed the Manchu Qing dynasty (and the People’s Republic
of China). The stabilizing influence of the Pax Mongolica facilitated travel
and communication throughout East and Central Asia: Buddhist pilgrims
benefitted. For instance, a steady stream of Japanese Zen monks and Korean
S6n monks, who seem to have been “plugged in” to well-informed networks,
were able to travel readily to specific Chan destinations in China and sojourn
in China for many years, sometimes decades, before returning home and
recreating what they had experienced.®> This intensive cultural interchange
during the fourteenth century led to the Five-Mountains (Gozan) Zen of
medieval Japan; the late-Koryd Son of T’aego Pou (X &; 1301-1382),
Naong Hyegiin (J#357 22 %)); 1320-1376), and Paeg'un Kydnghan (H & 5
1299-1375); and a Yunnan school of Chan.

Chan during the Yuan dynasty shows a division into two distinct geographical
spheres: North of the Yellow River, and the coastal South (Zhejiang region).* The
former centered on the monasteries of Dadu (present-day Beijing), the Mongol
capital; the latter centered on the monasteries and hermitages of the Hangzhou
region. In the North under the Jin dynasty (1115-1234), the Caodong school of
Chan had flourished; and this continued to some extent into the Yuan period,
with Caodong remaining a presence in Dadu. On the other hand, in the South
during the Yuan, the Linji school predominated®: most of the abbots within the
Five-Mountains system were Linji. In both the North and the South, out of the
total number of Chan monks active in the Yuan, it is estimated that Caodong
comprised less than four percent.®

Thekey figure of Yuan-dynasty Linji Chan in the southern Hangzhou sphere
was Zhongfeng Mingben (722 7Z%; 1263-1323). This book provides an in-
troduction (from the perspective of Chan/Zen/S6n Studies”) to Zhongfeng’s

3 Enomoto Wataru, “Nichi-Chu korya shi no naka no chusei zenshi shi,” in Chiisei Zen no chi, ed. Sueki
Fumihiko (Kyoto: Rinsen shoten, 2021), 57-59 surmises that, at any given time, there were about 140 to 230
Japanese Zen monks in Mongol China. He analyzes data for forty and finds that the average stay was about
fourteen years, and the average age of setting out from Japan was about twenty-five.

* The following is based on Noguchi, Gendai Zen, 4-14.

5 A preface to the Yunwai Yunxiu chanshi yulu (ENEIFHETIEESR) by Chen Sheng (B 5%) and dated
K& 4/1300 of the Yuan states: “Most of the people studying Chan put a high value on the Linji school, and
the Caodong school has become a lonely school” [RZEAEE i 2 SRR . T E T A95R . ] (CBETA
2019.Q3,X72, no. 1431, p. 168b9). Yunwai Yunxiu was a Caodong master active in the South.

¢ Noguchi, Gendai Zen, 13.

7 On the present state of Chan/Zen/Son Studies, see Albert Welter, Steven Heine, and Jin Y. Park,
eds., Approaches to Chan, Son, and Zen Studies: Chinese Chan Buddhism and Its Spread throughout East
Asia (Albany: State University of New York, 2022). For a survey of Japanese scholarship on Chinese
Chan, Japanese Zen, and Korean Son, see Tanaka Ryosho, ed., Zengaku kenkyn nyimon, 2nd ed.
(Tokyo: Daitoshuppansha, 2006). See also the bibliography of English, Chinese, and Japanese scholarship
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Chan style (chan feng 18J&)® via translation of selected works in his Chan
records, with close attention to such matters as Chan phrasing and termi-
nology.” The texts selected from his Chan records include instructions to the
assembly and dharma talks; his miscellany Night Conversations in a Mountain
Hermitage; his one hundred poems in imitation of Hanshan (Cold Mountain);
his admonitions on cross-legged sitting Chan; and so forth. His wider social
world, cultural context, and idiosyncratic calligraphy are addressed only in
passing.

Within the Yuan, Zhongfeng and Yuansou Xingduan (JCE217%f; 1255-
1341)'% were two of the most well-known Linji Chan masters. They started
off with much in common. They were close contemporaries (Zhongfeng was
eight years younger than Yuansou). They were born less than two hundred
kilometers from each other, Zhongfeng in Qiantang (Hangzhou in Zhejiang),
and Yuansou in Linhai in Taizhou (in Zhejiang). The trajectories of their Chan
careers and their Chan styles, however, were drastically different.

Yuansou’s yulu ($5#k) collection contains four “abbacy yulu.” discrete
records for each monastery at which Yuansou served as abbot.!! Yuansou
rocketed up the “bureaucratic” ladder of abbotships in the state-sponsored
Five-Mountains system. He began by inheriting the dharma of Zangshou
Shanzhen (J# 52 3%, 1194-1277) at Wanshou Monastery on Jingshan, the
first of the Five Mountains. Later, his first abbotship was at the second of the
Ten Monasteries; he was then promoted to the abbotship of the first of the Ten
Monasteries; subsequently promoted to the second of the Five Mountains;

on Chan in Youru Wang, Historical Dictionary of Chan Buddhism (Lanham, MD: Rowman & Littlefield,
2017),291-358.

8 In Chan literature, the term Chan style (chan feng #J8) usually refers to the Chan school as a whole.
For instance, we find in the Lingji chanshi yulu (BB FHETEES%; preface 1694) the following: “Recently, the
Patriarchal Way has decayed, the Chan style has become thin and faint. [ % %8 S HH 1 7 flf8 R A 1
(CBETA 2019.Q3,J39, no. B448, p. 28c24). However, I use it to refer to the Chan style of an individual Chan
master. It is sometimes used in this way in modern Chan/Zen Studies.

° In the following translations, certain Chan terms have been left untranslated. For instance, huatou
(phrase) and gongan (case) remain in pinyin transliteration. Huatous in English (such as who is doing the
nianfo or my original face) are italicized and in bold. Also, given the pervasiveness of “intertextuality” in
Chan literature, in the notes I have not tried to track down sources for innumerable “traces” or pieces of
other Chan texts (which, in most cases, appear without any markers), nor have I given an encapsulation
and source for every Chan story, particularly when it is not crucial for understanding Zhongfeng’s point.

19 For a thorough treatment of Yuansou, see Noguchi, Gendai Zen, 43-88. For a short entry, see
Komazawa daigaku nai Zengaku daijiten hensanjo, ed., Shinpan Zengaku daijiten, 226. He was in the Dahui
wing of the Linji line.

Y Yuansou Xingduan chanshi yulu (JCS2 173 #HTEE$%): “Fascicle One is the Huzhou Mt. Xiangfeng
Zifu Chan Monastery Yulu. Fascicle Two is the Hangzhou Central India Wanshou Chan Monastery Yulu.
Fascicle Three is the Hangzhou Lingyin Jingde Chan Monastery. Fascicle Four is the Hangzhou Mt. Jing
Xingsheng Wanshou Chan Monastery Yulu” (B — 1N ABL L & AR AR ST AR B %“W‘I‘IE}J%EE}%

MESFRb SR . B AN B RIS ahER . %EW ML S SS APt 8k . | (CBETA 2019.Q3,
X71, no. 1419, p. 514a8-15).



4 Recorded Sayings of Chan Master Zhongfeng

and finally reached the very pinnacle of the whole system: the abbotship of
Jingshan, the first of the Five Mountains. Becoming the head of any one of the
Five Mountains was akin to becoming a general or senior minister of the state.
Promotion to the abbotship of the illustrious Jingshan was like becoming
prime minister. Yuansou began his career with training at the top level of elite
training halls; as a teaching master, he worked his way up the abbacy ladder of
the system; and he ended his career as head of the top monastic complex.

In contrast, Zhongfeng started off studying with Gaofeng Yuanmiao
(R R AD) at Gaofeng’s Mt. Tianmu center (not one of the Five Mountains
but well-known).!? He became a main successor of Gaofeng, but he spent
much of his career after Gaofeng’s death avoiding major abbotships. The
Zhongfeng Extensive Record contains neither “abbacy yulu” nor any formal
talks in the Dharma Hall (shangtang ). Zhongfeng only at the end of his
life consented to become abbot of his teacher Gaofeng’s Mt. Tianmu estab-
lishment (in this parallel to Yuansou’s taking over his teacher’s Jingshan). For
most of his career, Zhongfeng secluded himself in mountain hermitages, and
he also periodically lived on boats. (Houseboat living was not uncommon in
the area: the famous Yuan-dynasty painter Ni Zan ({7 #; 1306-1374) spent
decades living in this manner.!?) Portraits reinforce Zhongfeng’s image of se-
clusion: they usually show him in a simple robe with minimal ornamental
accoutrements. However, he did in fact have contact with many people, in-
cluding Chan monks, scholar-officials, and even the imperial court: his au-
tobiography systematically expunges this social aspect of his life. He was far
from a total recluse, but he did consciously downplay conventional markers
of success in favor of seclusion, which became the leitmotif of his Chan career.
This is strikingly different from the very public and official career trajectory of
Yuansou.

12 Gaofeng’s Chan style is rooted in his Three Essentials of Chan: “If you are thinking of engaging in
genuine Chan practice, you absolutely must possess the Three Essentials. The first essential is having the
faculty of great confidence. You know perfectly well that there is this matter: as if you are leaning against an
unshakeable Mt. Sumeru. The second essential is the determination of being greatly indignant: as if you have
encountered the scoundrel who killed your father, and you immediately want to cut him in two with one
thrust of your sword. The third essential is having the sensation of great uncertainty: as if you have in secret
committed an atrocious act, and this is the very moment when you are about to be exposed, but you are not
yet exposed” [FiHEH M . WHB R =2, F—ECF ARG . PRI . nFe—EZEmL . 58
ZEEKET . WBRICRE . EAREE TN B . 5 = RO BRI T — R .
IEFERREEARTEZ IR o | (Gaofeng Yuanmiao chanshi yulu =R P8 ATIESk [CBETA, X70, no. 1400, p.
687, b5-8] and Gaofeng Yuanmiao chanshi chanyao g R WA A8 2L [CBETA, X70, no. 1401, p- 708,
b5-8]).

3 James Cahill, Hills Beyond a River: Chinese Painting of the Yiian Dynasty, 1279-1368
(New York: Weatherhill, 1976), 114-115: “The last decades of his life he spent traveling in a houseboat
around the T’ai-hu region and the San-mao Lakes district to the southwest, staying with friends or in
Buddhist monasteries, living for a time in a humble dwelling that he called “Snail Hut”
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Huatou practice in the style of the Song Linji master Dahui Zonggao (1089-
1163) is another point of contrast between these two masters. In Dahui’s
method, the huatou is a single phrase (yi ju —#]J) taken from a Chan story or
non-Chan source. Throughout the twenty-four hours of the day—walking,
standing, sitting, and lying down—the practitioner is to constantly lift to
awareness the huatou/phrase and is severely cautioned not to engender any
other thought beyond focus on the huatou. Eventually, a sensation of uncer-
tainty about the huatou arises: the destruction of that sensation of uncertainty
is tantamount to awakening. The Recorded Sayings of Yuansou Xingduan
(Yuansou Xingduan chanshi yulu JTE2 1TV #ANEERE) shows no clear-cut
examples of the typical Dahui vocabulary of huatou practice. Yuansou appar-
ently eschewed it, even though he was in the Dahui wing of the Linji line,
and huatou practice was common in his Chan environment. The Zhongfeng
Extensive Record and Zhongfeng Record B, on the other hand, show Zhongfeng
recommending huatou practice to many students, monastic and lay, and con-
tain extensive discussion of the nature of the huatou.

However, the more interesting comparison between these two Chan
teachers centers on how they carried themselves—their Chan “personas” or
“styles” Later biographers refer to Yuansou’s style as angry (nu #X). A Qing-
period collection entitled Biographies of the Monk Treasures of the Southern
Song, Yuan, and Ming Chan Forest (Nan Song Yuan Ming Chanlin sengbao
zhuan B KT ARG E &) says of Yuansou:

[Yuansou] was often angry, and as he got older it increased drastically. As he
was sitting at his seat, throughout the day while people were serving his meals,
he railed at them and cursed them. [At night,] after he entered his sleeping room,
if somebody privately asked him the reason for this [railing and cursing], he would
look around and say: “I'd like to tell you, but I've already forgotten.” In the cases of
both monks and laypeople, amid his angry cursing, those who apprehended the
purport [i.e., awakened] were extremely numerous.'#

Anger may have been part of the Chan style a younger Yuansou adopted, but
read with modern eyes, this passage suggests the possibility that in old age he
suffered some form of dementia.

WIS, ZaE. G THERTE. IAEE. SR, EGER . SR
5. BuEmnEEY . BEHEESL . (CBETA 2019.Q3, X79, no. 1562, p. 627b12-14). This notion of
“anger” appeared already in a stupa inscription written by a contemporary, the retired Yuan official Huang
Jin (B£8; jinshi degree during the Yanyou era/1314-1320): “The master scolded others in a loud voice, an-
grily reviling them—he thus compassionately guided his disciples” [ Yuansou Xingduan chanshi yulu &5
TTom AT EhEk: A LA LA . P T2AF Y1248 . ] (CBETA 2019.Q3,X71, no. 1419, p. 547b4-5).



6 Recorded Sayings of Chan Master Zhongfeng

Yuansou’s Chan monks often got a “hard time” from the forbidding master.
The Recorded Sayings of Yuansou Xingduan (Yuansou Xingduan chanshi yulu
TCR AT AT E B%) says:

The Master [Yuansou] examined a newly arrived monk, saying: “From where has
this sage come? What sort of deity is this?” The monk: “I approach the royal
chopping-block!” The Master: “Hogwash-spouting Chan monks are like flaxseeds!
[They’re a dime a dozen!] Go put in your practice in the [Monks] Hall!” He exam-
ined another monk: “The stones on the chess board have chopped up your brain!
The water in the bowl has leaked out and caused the soles of your feet to become
inflamed!” The monk dithered in answering, and the Master immediately gave a
shout. He examined another monk: “Split in two the flowery mountains that reach
to the heavens; release flow of the Yellow River that is clear through and through. Let’s
putthat [couplet] aside. Just give me an ordinary, everyday phrase!” The monk dith-
ered as he opened his mouth. The Master immediately whacked him with the stick.
His encounters [with students] were sharp and severe—most were of this type. The
Master scolded them with a loud voice and subjected them to angry cursing. This

was the compassionate guidance he gave his students.*®

Zhongfengss style, on the other hand, was said to be calm and gentle (tanyi
). The Recorded Sayings of Chan Master Tianru Weize (Tianru Weize
chanshi yuluy FUERIFEET FE#F) says:

The Master, when interacting with students, was calm and gentle. He considered
awink of his eye and the raising of his eyebrow to be his “stick and shout.” He con-
sidered speaking while smiling to be his “needle and awl.” When he acted for the
sake of peoplein urgentsituations, the knowers came to know on their own. He was
like a medicine that counteracts [an illness]. For them he was like a change in the
situation on the weigi (go) board: subduing strong soldiers [i.e., strong formations
of “stones”] without a fight and constituting a hanging thread for “dead [stones” to
come back to life].16

As we might expect, Zhongfeng deemphasized the Linji-school stick and
shout. Zhongfeng composed a set of rules for his own mountain hermitages

SHTEE—EEIM S R . EEEN. Mo, M. FREREA. anRRsE . 2
&, XNE— s, A TERISTT . &Rl BRI . BEE . FEE . XE—
M. BRI AT . BOHEWEURIE . BN A& . SFEH b S — A (G O o AT
1T HASSRIHIE . ZE . BRI . HFT2R 72268 . (CBETA 2019.Q3, X71, no. 1419,
p. 547a23-b5).

16 RIENMT L R 2 AT . ARG A iR . LABRE Redtel . A AVIEME B A, WRINZE . W
BRI, RN . REMRE . (CBETA2019.Q3,X70, no. 1403, p. 829b10-c1).
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(as opposed to the universal “purity-rules” texts in circulation): Purity Rules
for Dwelling-in-the-Phantasmal Hermitage (Huanzhu an qinggui %){ERE
{E#1)."7 The “house style” (jiafeng ZXJA) prescribed in these rules explicitly
eschews frequent use of the stick and the shout.!® Whereas Yuansou snarled
at students and freely applied both the stick and the shout, Zhongfeng, at least
according to his most prominent disciple, gave a deafening shout by merely
raising an eyebrow, and a slight smile on his face was akin to sticking an awl
into the leg of a student to get him to move onward. These were two very dif-
ferent personalities and Chan styles: “hard” and “soft”

Autobiography and Huatou Chan

The earliest known Chinese spiritual autobiographies, a genre of Chinese
literature, are found in the recorded-sayings (yulu 5E#k ) literature of the
Chan school of Buddhism.! The autobiographical impulse seems con-
centrated in the line of Xueyan Zugqin (S BHE; 2-1287), though auto-
biography may have begun even earlier with Dahui Zonggao. The Xueyan
line runs: Xueyan Zuqin — Gaofeng Yuanmiao (/5 2R 1); 1238-1295) —
Zhongfeng Mingben. All three were hard-core huatou practitioners, and
all three composed spiritual autobiographies—self-presentations—that
were included in their recorded-sayings books. However, Zhongfeng’s au-
tobiography differs completely in both format and tone from those of his
predecessors, and highlights just how idiosyncratic Zhongfeng’s Chan style
was. Let us first look at excerpts from the autobiographies of Xueyan and
Gaofeng. Here is Xueyan giving his life story in the Recorded Sayings of Chan
Master Xueyan Zuqin:

I lefthome atthe age of five and became an attendant to a superior person. | was
privy to his conversations with guests. | then came to realize that there is this
matter, came to have confidence, and trained in cross-legged Chan sitting. My
whole life | have been dull-witted and experienced myriad painful sufferings.
At sixteen | became a monk and at eighteen set out on pilgrimage. | had a sharp

17 For a superb treatment of this text, see Heller, Illusory Abiding, 185-188; 199-202; 190-197; 207-215.

18 “Way companions in close conditions need not frequently employ the stick and the shout.” [Z% &l 7& f:
A% JEAN FASE 1 . ] (CBETA 2019.Q3, X63, no. 1248, pp. 580c24-581al).

19 Pei-Yi Wu, The Confucians Progress: Autobiographical Writings in Traditional China (Princeton,
NJ: Princeton University Press, 1990), 74-92 claims that the earliest examples of autobiography in the
Chinese tradition are a General Sermon in the yulu of Xueyan Zuqin (F5 B fH$1;2-1287) and an Instructions
to the Assembly of Mengshan Deyi (52111 #&5%; 1231-?) found as an extract in Yunqi Zhuhong’s Chan Whip
(Changuan cejin TH] 5 £). See Broughton with Watanabe, Chan Whip, 15-16.



8 Recorded Sayings of Chan Master Zhongfeng

resolve to go out and clarify this matter. | was in the assembly of Preceptor Yuan
of Shuanglin Monastery [d.u.].... The honored elder Dongxia [unknown] taught
us to keep an eye on the wu #huatou of the dog’s buddha-nature: “When trou-
blesome thoughts arise, merely at the tip of your nose lightly raise to aware-
ness the wu #—you will see that your thoughts calm down.” . . . At nineteen
| registered at Lingyin Monastery [in Hangzhoul]. . . . | was in the office of the
Guest Master. | met the Recorder of Incoming Letters, who was from Chuzhou
[in southern Zhejiang], and he said: “Brother Qin, this practice-work of yoursis
dead water—it’s useless! You haven’t avoided making the two marks of move-
ment/stillness into a pair of extremes.” . . . What [the Recorder] said was cor-
rect, and | immediately changed my huatou to dried turd [ganshijue %7 FRH5].
All became of a single taste—in the east uncertainty and in the west uncertainty,
length-wise keeping an eye on [dried turd] and breadth-wise keeping an eye on
[dried turd]. ...l passed through Zhejiang East and took up residence at the two
peaks of Mt. Tianmu. One day | was walking in front of the Buddha Hall. | was
relaxed, “thinking about the east and surmising about the west.” Suddenly
| raised my eyes and saw an ancient cypress tree. Sense-fields that | had hith-
erto apprehended all-at-once flew off, and things that were obstructions in my
breast were tossed away and scattered. It was like coming out of a dark room
into the bright sunlight, like doing a running “flip.” From this point onward | had
no uncertainty about birth, no uncertainty about death, no uncertainty about
the buddhas, no uncertainty about the Chan patriarchs. For the first time, | was
able to envision the Old Man of Jingshan [i.e., Wuzhun Shifan; Xueyan was a
successor of Wuzhun] standing on the monastery grounds [and uttering his
characteristic words:] “Just so happens I’m going to give you thirty whacks with
my stick!”20

And here is the autobiography of his student Gaofeng in the Recorded Sayings
of Chan Master Gaofeng Yuanmiao:

I left home at fifteen, at sixteen became a monk, at eighteen studied the Tiantai
teachings, and at twenty changed into Chan garb and entered Jingci Monastery
[near Hangzhou]. | vowed to die at the end of three years of Chan training [if
| did not attain awakening]. At that point | requested instruction from Preceptor
Duangiao [Miaolun, a successor of Wuzhun Shifan], who ordered me to prac-
tice the huatou: at birth where from and at death where to? At this my thoughts
remained bifurcated, and my mind failed to home in on oneness. | was not able

20 CBETA 2019.Q3, X70, no. 1397, pp. 606b3-607c24.
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to achieve discernment on the basis of Preceptor Duangiao’s teachings on doing
practice-work. . . . Suddenly | met Brother Jing of Taizhou [in eastern Zhejiang],
who spoke of Preceptor Xueyan Zugin. [Jing] constantly asked me: “You’re doing
practice-work—why don’t you go and give Xueyan a try?” Thereupon | was de-
lighted, burning incense in my heart ahead of time and visiting Beijian Stupa to
request instruction [from Xueyan]. . .. [Xueyan] ordered me to keep an eye on

obtaining a lamp in the darkness or being saved while dangling [over a cliff]. . ..
Every time | entered [Xueyan’s] door he would immediately ask: “Who is dragging
in this corpse for you?” Before his voice had died down, he would drive me out
with a painful whack of the stick. Every day it was just the same old question and
the same old whack. Truly | was pressed to the limits of my life. ... | could not avoid
taking up my pack and ascending Jingshan. In the early part of the second month,
| returned to the Sangha Hall [of Jingshan]. Suddenly, during the night of the six-
teenth of the next month, in a dream | suddenly remembered a huatou Preceptor
Duangiao had raised for me in his room: the ten-thousand dharmas return to the
one—to where does the one return? From this point the sensation of uncertainty
all-at-once arose in me. I was knocked into a single slice, unable to distinguish east
from west, forgetting both sleeping and eating. ... Five years passed, and one day,
while lodging in a hermitage, | was right inside [a sensation of] uncertainty about
this matter. Instantly, | smashed the ball of uncertainty—it was like [a fish or bird]
leaping out of the net!?!

These two autobiographies are records of spiritual journeys on the de-
manding road of huatou practice, and we can even speculate that there
is something in huatou practice itself that leads in the direction of psycho-
logical depth and probing self-narration/autobiography. Certain themes
rise to prominence: periodic changes of the huatou (certain huatou do not
seem effective for a given practitioner at a given time); an emphasis upon the
sensation of uncertainty; and a final smashing of uncertainty, which is tanta-
mount to awakening and usually presented in stereotyped phrasing. In other
words, both pieces are psychological portraits of huatou practice, including
the frustrations encountered along the tortuous way and the eventual suc-
cess at the end. The narrative focus is on perseverance through setbacks and
final breakthroughs. From a literary standpoint, they are examples of autobi-
ography as Chan sermon (even though Gaofeng’s piece was originally in the
form of a letter).

21 CBETA 2019.Q3, X70, no. 1400, p. 690a10c13.
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The Format and Underlying Theme of Zhongfeng’s
Autobiography

The autobiography of Zhongfeng, the main successor of Gaofeng, is poles
apart from those of his predecessors Xueyan and Gaofeng. Zhongfeng con-
spicuously avoids any mention of huatou practice, the sensation of uncertainty,
and eventual realization or awakening. Zhongfeng’s autobiography is not the
record of an inner spiritual journey—it is merely the record of the travels of
a solitary Chan pilgrim from place to place in the mountainous and watery
worlds of the coastal provinces of Zhejiang and Jiangsu. In the stripped-down,
bare-bones format of a chronology or ledger, Zhongfeng gives us little more
than a staccato recital of his strings of stays in mountain hermitages and on
boats (with dates). Everything else, virtually all social contact (and, from
other sources, we know there was substantial social contact), is passed over
in silence:

Mr. Phantasm’s [i.e., my] ancestors lived for generations in Xincheng?? in the
Hangzhou area. My family name is Sun. My grandfather moved to Qiantang.? [In
Qiantang] my father and mother had seven boys and girls, and I, Dweller-in-the-
Phantasmal, was the last. Just after | got out of infant’s clothes, the only child’s play
I engaged in was chanting hymns and doing Buddhist rituals, and neighbors con-
sidered this strange. At seven | attended the local school, where | read the Analects
and the Mencius. Before | had finished the curriculum, when | was nine, my mother
died,andIstopped goingtoschool. Fromearly on, had borne the ambition to leave
home and become a Buddhist monk. Day after day constrained by mundane char-
acteristics, | came up with hundreds of plans but was unable to escape. At twenty-
four, without any mental effort on my part, the mundane characteristics that had
bound me abruptly came untied of their own accord. This happened in 1286. In
the fifth month of that year, alone | climbed [West Tianmu] Mountain?* and did
obeisance to the master [Gaofeng Yuanmiao], now deceased. Later | chanted the
Diamond Sutra. When | came to the passage about “bearing the awakening of the
Tathagata,” | suddenly attained some understanding. From this time onward | was
quite steeped in the flavor of the words of the sutra texts, but this was not awak-
ening. In the second month of 1287 [when | was twenty-five], a believer laywoman
of the Yang family [unknown] gave me monetary support. | followed Old Man of the

22 Zhejiang province, Jiaxing (5% #) prefecture; about fifty kilometers southwest of Hangzhou.

2 Zhejiang province, Hang (1) prefecture.

24 About sixty kilometers west of Hangzhou city in Hangzhou superior prefecture. West Tianmu is
twenty-plus kilometers north of Yugian (A1) prefecture; East Tianmu is twenty-five kilometers west of
Linan ([ %) prefecture.
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Mountains and Seas [perhaps an unknown layman] in climbing up [West Tianmul]
Mountain and had my head shaved. In 1289 [at the age of twenty-seven] | filled the
position of Sangha Hall Rector.?> In 1290 [at the age of twenty-eight] | wanted to
go off and conceal myself. | secretly let [a layman by the name of] Mr. Song [un-
known] know of this wish, and he helped me with a donation of three mou of fertile
fields. | was again ordered [by my teacher Gaofeng] to attend to the Sangha Hall [as
Sangha Hall Rector]: before long | had nosebleeds. My master Gaofeng ordered me
to serve as his personal Inner-Chamber Attendant.?® In the spring of 1291 [when
I was twenty-nine], Mr. Qu donated a landed estate.?” [My master Gaofeng] would
not accept the donation, and speedily dispatched a letter returning Qu’s land. In
1292 [at age thirty] I held the position of Assistant to the Prior.2® In 1293 and 1294
[at age thirty-one to thirty-two] all | did was dash about going to the gates of donors
soliciting donations. In 1295 [when | was thirty-three] my master Gaofeng lay down
from an illness and never got up again. When his burial ceremonies were finished,
I left [West Tianmu] Mountain to answer my long-cherished ambition [to hide
away]. In 1296 [at age thirty-four] I roamed back and forth in Wumen.?® In the spring
of 1297 [at age thirty-five], | clutched my cloth-wrapped bundle and travelled to Mt.
Tianzhu in Shuzhou.*® In the autumn | went to Mt. Lu.3! In the winter | returned to
Jiankang [i.e., Nanjing], where | hid away in a thatched hut for ten months. In the
winter of 1298 [at age thirty-six], | built a Dwelling-in-the-Phantasmal Hermitage
at Mt. Bian.? In the winter of 1299 [at age thirty-seven], | built a Dwelling-in-the-
Phantasmal Hermitage at Wumen33 and lived there during the period 1300-1301
[age thirty-eight to thirty-nine]. In 1302 [at age forty] the Dajue Monastery [on West
Tianmu Mountain] requested that | take up the position of abbot, but | escaped to
Nanxu.3*In 1303 [at age forty-one] | sent Buna® back to Dajue Monastery [on West
Tianmu Mountain]. In 1304 [at age forty-two] | returned [to West Tianmu Mountain]
to maintain the stupa of my late master [Gaofeng]. In the winter of 1305 [at age
forty-three], | was put in charge of the affairs of Shizi Temple [on West Tianmu
Mountain].3¢ In 1306-1307 [at age forty-four to forty-five] and the winter of 1308
[at age forty-six], | was doing begging rounds in the Wusong River area [of Jiangsu],
and | did not return [to Shizi Temple]. In 1309 [at age forty-seven] | bought a boat

25 tangsi (% F]) = weina (KEH).

26 jishi (43 5¢) = yinshi (FRF¥).

¥ Qu Tingfa (BB 22 #; 1252-1312).

28 kuwu (JEHS) = fusi (B F]) = fusi (FIFF).

29 The eastern shore of Lake Tai (i), i.e., Jiangsu province, Wu (5%) prefecture.
30 Shuzhou (#7 M) in Anhui. Tianzhu is the highest peak of Mt. Wan (% LLI).

31 Northwest of Xingzi (£ F) prefecture in Jiangxi.

32 Huzhou {1/1in Zhejiang, on the southern shore of Lake Tai (/).

3 Suzhou (% 1) in Jiangsu, on the eastern shore of Lake Tai.

34 Dantu (F}E) prefecture in Jiangsu.

% Buna Zuyong (1 #it%E;2-1317), at the time abbot of Dajue Monastery.

36 Gaofeng was the founder of both Dajue Monastery and Shizi Temple, which started as a cliff cave.

11



12 Recorded Sayings of Chan Master Zhongfeng

in Yizhen,3" and that summer I tied it up at Zhacheng.38 In 1310 [at age forty-eight]
I returned to Mt. Tianmu and dwelled at [Gaofeng’s stupa called] “Mountain Boat.”
In 1311 [at age forty-nine], | once again lived on a boat in the Bian River.3® In the
spring of 1312 [at age fifty], | built a hermitage on Mt. Liu’an.*® In autumn | went
by boat to Donghai prefecture.*! In the spring of 1313 [at age fifty-one], | went by
boat to Kaisha.*? In the summer | sent [my disciple Head Seat] Dingsou®® to serve
as abbot of Dajue Monastery [on West Tianmu Mountain] and myself lodged at a
hermitage on Mt. Huan [unknown]. In the spring of 1314 [at age fifty-two], | once
again took on the role of abbot at Shizi Temple. In 1315 [at age fifty-three] | built a
hermitage at Dawo.** In the spring of 1316 [at age fifty-four], my diabetes became
acute.”® In the summer | moored my boat at Nanxun.*® In 1317 [at age fifty-five]
I dwelled at the Datong Hermitage in Danyang.*” In 1318 [at age fifty-six] | returned
once again to Mt. Tianmu. The years 1319 to 1322 [age fifty-seven to sixty] have
gone by, and | am now sixty. In the summer of this year, | built a hermitage on Mt.
Zhongjia.*® From 1286 [when I first climbed Mt. Tianmu] to [the present of] 1322 is
a whole thirty-seven years. Thus, | have undertaken to hide away my phantasmal
traces: a plan for escaping karmic conditions. At the very start | set my heart on
leaving home. My ambition was to wear rough clothes, have a dirty face,and engage
in ascetic practices. Because | falsely assumed the guise of a patched-robe Chan
monk, | have carried a sense of shame for my whole life. Moreover, as for literary
matters, | have not undergone a proper course of learning, and my practice has
lacked awakening. What are usually praised as good things about me are nothing
more than accidents of the working out of karma! All along I have only yearned to
retire and take a rest, not set the world right and cut off the commonplace. When

%7 Jiangsu province, Yangzhou superior prefecture, Yizhen prefecture; on the northern bank of the Yangze
River. A zhou (F1) is a small boat or skiff for inland use. The fisherman-hermit in his small boat often
appears in the literati paintings of the Yuan dynasty. For an example of the type of boat Zhongfeng may
have bought, see the painting Fisherman (Lutan diaoting[i 8 $f& [Fisherman’s Skiff at a Shore of Reeds];
handscroll, ink on paper; The Metropolitan Museum of Art. 1989.363.33) by the Yuan painter Wu Zhen
(R$H; 1280-1354) in Maxwell K. Hearn, How to Read Chinese Paintings (New York: The Metropolitan
Museum of Art, 2008), 94-97. Also, it would be interesting to know something about the funds used to buy
the boat.

3 Another name for Huzhou ({11 in Zhejiang.

3 In the Kaifeng area of Henan.

40 Luzhou (J& /1) in Anhui.

41 Haizhou (/1) in Jiangsu.

42 Jiangsu, Changzhou (7 M) superior prefecture, Jingjiang (YHIL) prefecture.

4 Dingshou Yongtai (1€ & 7k Z§;2-1316).

# Jiangxi, Qingjiang (1&1L) prefecture.

45 The term s thirst illness (keji V8J%). According to Tatsumi Nami, ed., Chit’i yogo jiten (Tokyo: Gensdsha,
2020), 113 shokatsu (578 = shotan (M) = diabetes. According to Paul W. Kroll, A Student’s Dictionary
of Classical and Medieval Chinese (Leiden: Brill, 2017), 500-501, xiao7H is used for or graphically inter-
changeable with (medieval) xiao I (diabetes).

46 East of Wuxing (5% B) prefecture in Zhejiang, southeast of Lake Tai.

47 South of Zhenjiang (${1.).

4 Fifteen kilometers north of West Tianmu Mountain.
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[in my early days under Gaofeng] | sat [in donor’s homes] and accepted donations
from believers, my lack of ease reached a sky-high level. An ancient said: “When
one gets to fifty, one comes to know the mistakes of the first forty-nine years.”*
Now | am sixty and reflecting on past events. Without exception, these events are
veiled by delusive thought: how could any of it match up to principle? The drifting
light-rays and phantasmal shadows have been changing every instant. Therefore,
I have written this as a warning to myself.>

The above autobiography, written in the last year of his life, is not an objective
and unbiased portrayal by any means, although Zhongfeng is certainly honest
about his shortcomings. Unlike his predecessors, he has not sublimated
the entirety of his story arc into a standard Chan dharma talk concerning
Buddhist cultivation. By candidly highlighting the “dropout” aspects of his
life, Zhongfeng’s almost confessional self-portrait gains an unusual, and pow-
erfully personal, immediacy. While there is no way to pinpoint where person-
ality ends and Chan style begins, surely Zhongfeng’s basic stance of honesty
and humility was inseparable from what gave his Chan style such efficacy and
renown.

For an inquiry into his Chan style, this autobiography is probably more
relevant than any exhaustive biography based on an elaborate synthesis of
all available sources.”® Such a biography would have to include such details
and dates of conventional significance as the high number of students, both

% Huainan Zi, 1.

50 This autobiography is found at the end of the miscellany Things Said East, Discussed West (“chitchat”;
Dongyu xihua HEEFUAE) in the Zhongfeng Extensive Record: %) NTHJENTZ B . WRIAIG . 1B
U ABET BN 2Rk . THEER . DL L. AR LR
B, JEER T . RE. LRSS . RRMRE. DA, AR BHH, &
Prifiz ity . AEER. MERAM. BEIUHBEE . ZFERA . B IELH . S
MIAL  EREUAGE . DERBRIR . B RAGEE SRR . Rt . TZZH. Fr AR,
LR, RS . BIER, CHRER . RENEEL . BRMANA. BIBE =8 . &
LBE, RBIIK . SERISMRE. FIONE . BATHE . P BEERER . TRUER. %
B MR ERERT . TTE LA . SERTEVERNE . Z38% . BRI ABE G . R ARRM . X
TR . A2 KA . FRZ R . ZRER . BEVERE . VA . A, H2)ES
sl , OX% . BAEBRRM . Rrrdplass . EEARHER . MmBERR. 20k
k. BRRAE . FRBRSPOCATEE . CEA . ETTREE. WFTRERLAL . BAERIRN
B O BSEE . EREREM. KA. BRAKLS . FZEBREEK, 2EET
B BN BOHEREN . TEF, SR . BXAELE . ERE . ERILE. &
HRECE. EEMTERE . JNEESKE . HREBREE . BAHER. TEREAGAR
B, T HERE . OCREERGEEER . N TERR. BEZEFETHEL. AHAE
TR B=EA . ML ROES| BT . ROVOHK . SERRIGHE BEREIT . LUE R
AR G20, EXCFRMERM . 2500AEH . S%BTELENE. SRR ZHR%
B PEiERhRIK . RN . ATEE . R AR L. WAL TRz
JE. St REESE REBLH. MEERES . B4R . BEER. EErE
7 . (Gozanban 9, 386b-387b; CBETA 2019.Q3, B25, no. 145, p. 901a5-b16).

51 For two first-rate synthetic biographies that utilize a wide variety of sources and thoroughly cover
Zhongfeng’s relations with students, scholar-officials, the imperial court, etc., see Heller, Illusory Abiding,
25-86, and Noguchi, Gendai Zen, 89-136.
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monks and laypeople, both Hans and foreigners, that Zhongfeng attracted; his
close friendship with the famous calligrapher and painter Zhao Mengfu; the
titles and robe bestowed by Emperor Renzong in 1308 and 1318; and a visit by
a Korean king. All these typically important events he chose to erase in favor
of a chronology of mountain hermitages and boat living, which was neverthe-
less a Chan dharma talk in disguise. At the end Zhongfeng closes by labeling
the piece a warning to himself. Warning whip is a Chan literary genre intended
for the encouragement of students who are not yet awakened, as in Guishan'’s
Warning Whip (Guishan jingce F 111 3K). By equating the events of his life
with delusive thought, Zhongfeng seems to be cautioning himself that even
the tranquil mountain sojourns and boat trips he favored over the years are no
more than phantasms, like everything else he chose not to mention of his life.
He is in effect saying: “I must be careful not to delude myself!”

The Confining Bureaucratic Chan Style of Mt. Tianmu
Versus the Unencumbered Chan Style of a Vagabond
Budai (7 4)

Most of the extant portraits and calligraphies of Zhongfeng are found in the
collections of Japanese monasteries and private collections. After spending
various lengths of time with Zhongfeng, Japanese Zen monks brought back to
Japan examples of his calligraphy, portraits of him, inscriptions by Zhongfeng
for portraits of him at the request of followers, elements of his personal par-
aphernalia, and so forth. Virtually none of his calligraphy survives in China
(it was thought of as crude and unsophisticated, so it was not collected).>
The art historian Uta Lauer quotes the Ming author Liu Zhang’s (%I%%; act.
1457-1521) Imperial Ming History of Calligraphy and Painting (Huang Ming
shuhua shi #F352 #) on Zhongfengs calligraphic style: “Mingben’s callig-
raphy is classified as willow-leaf.>* It is not part of any [calligraphic] conceptual

52 Lauer, Calligraphy of Mingben, 130.

53 The cover art of this book, a painting of the White-Robed Avalokitesvara by Jueji Yongzhong (ZRF5
JKH7; probably a Zhongfeng disciple since he calls himself “Dwelling-in-the Phantasmal Yongzhong”),
carries an inscription by Zhongfeng in his willow-leaf style:

TEREAMELUIR /A0 58 R AT — b B2 T R 43 76
ZIEMAFEF
Al O

Correct thought: In the cobra samddhi not a single dharma remains—a wondrous tallying
with perfect penetration!

Throughout the worlds as numberless as dust motes Avalokite$vara disseminates the breeze
of compassion.

Dwelling-in-the Phantasmal Mingben does obeisance.

Dwelling-in-the Phantasmal Yongzhong [in seal script/zhuanwen 55 3]
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framework—so it constitutes a single house”>* However, Japanese monks and
collectors were enamored of this unusual calligraphy and carefully preserved
examples.

Two Zhongfeng portraits in Japanese collections raise the interesting pos-
sibility that Zhongfeng did not object to being portrayed with attributes that
alluded to the roaming vagabond Budai of local folklore,*> as both portraits
bear autograph inscriptions by Zhongfeng in his idiosyncratic “willow-leaf
style” In both portraits, he sports a full head of hair (possibly in imitation of
his master Gaofeng’s portraits) and is seated on a Chan master’s curved-back
chair with his shoes upon a footstool before him; in one portrait he holds a
fly whisk, a formal attribute of a Chan master. However, an allusion to Budai
might be read in the atypically plain robe and the way it is worn: open all
the way down to expose the big belly. As Natasha Heller has remarked, “the
loosened robe revealing Zhongfeng’s belly became a primary element in his
iconography.”*¢

The legend of Budai seems to have grown from the story of Qici, a monk
of the late ninth and early tenth centuries from Mingzhou in Zhejiang

(White-Robed Guanyin, late 1200s-early 1300s. Jueji Yongzhong [active around 1300], inscribed by
Zhongfeng Mingben [1263-1323]. Hanging scroll; ink on paper; painting: 78.7 x 31.7 cm (31 x 12 1/2
in.); overall with knobs: 164 x 38 cm [64 9/16 x 14 15/16 in.]. The Cleveland Museum of Art, Purchase
from the J. H. Wade Fund 1978.47.1.) The art historian Wai-kam Ho has said of this painting: “There
must be no more direct and effective pictorial means of expression than the pai-miao technique [H
1t = plain drawing/line drawing without shading] that can better convey the idea and feeling underlying
the inscription by Chung-feng Ming-pen. By reducing these pictorial means to the barest minimum,
retaining only what is absolutely essential, ‘a perfect harmony is wonderfully achieved’ [= the inscrip-
tion line ‘a wondrous tallying with perfect penetration’] between the contour lines and the interior
void of the figure, which complete and illuminate each other. At the same time, a most delicate and
assured control was exercised over the delineation, which moves deliberately in a studied pace with
an even thickness to create one of the most elegant images ever conceived for the White-Robed Kuan-
yin—simple, serene, and completely self-contained.” (Sherman E. Lee, et al., Eight Dynasties of Chinese
Painting: The Collection of the Nelson Gallery-Atkins Museum, Kansas City, and the Cleveland Museum
of Art (Bloomington: The Cleveland Museum of Art and Indiana University Press, 1980), 123. Quoted
in Shane McCausland, Zhao Mengfu: Calligraphy and Painting for Khubilai’s China (Hong Kong: Hong
Kong University Press, 2011), 164. The background image is Cloth of Gold with Medallions, 14th cen-
tury. Mongol Yuan China. Silk and metallic thread lampas. H. 22 in. (56 cm); W. 31 in. (79 cm). The
Metropolitan Museum of Art, Purchase, Joseph Pulitzer Bequest and Dodge Fund, 2001 (2001.595).

SEBAREIAMIEE . MEORAMS . JRH R —%K . Lauer, Calligraphy of Mingben, 89.

55 One is in the possession of Kogen-ji (f=j{/i=F) in Tamba (Hyogo); the second is part of the private
Yabumoto (#7%) Collection in Kobe. For a discussion of these two portraits, including the calligraphy of
the inscriptions, see Lauer, Calligraphy of Mingben, 93-105. Lauer (61) suggests the possibility of a con-
nection between portraits of Zhongfeng and Budai. Heller, Illusory Abiding, 375, suggests a connection to
Bodhidharma. Ide Seinosuke, “Chthé My6hon jisan z6 o megutte,” Bijutsu kenkyii 343 (1989), 110 suggests
a connection to both Bodhidharma and Budai, as well as folk deities of good fortune: “Also, [the relation-
ship need] not be limited to Bodhidharma portraits. Likewise, it is probably also necessary to consider a re-
lationship to portraits of Budai, who has a corpulent frame, as well as to the folk deities who are expressions
of good fortune”

%6 Heller, lllusory Abiding, 375.
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(contiguous with the region of Zhongfeng’s later stomping grounds).
The earliest extant textual reference to Budai is found in the Biographies
of Eminent Monks Compiled During the Song Dynasty (Song gaoseng
zhuan K 1518; 988) by Zanning (BE%; 919-1001) in a “biography
of Qici of Fenghua prefecture in Mingzhou”>” He was corpulent with a
paunch, wandered about shouldering a stick with a cloth sack attached, and
was known for his appetite and lack of concern for conventions. People
regarded him affectionately and called him “Master Budai [Cloth Bag],”
and in the Jiangsu-Zhejiang region there were many Budai portraits in
Zhongfeng’s time. During the Yuan, Budai was a widely accepted subject
for ink paintings, and these works of art circulated among monks and
scholar-officials.

Zhongfeng was no doubt aware of the image of the “free” Budai. Given
Zhongfeng’s self-admitted discontent with the constraints of large-scale
monastic administration and his periodic escapes from them, he might well
have recognized in Budai a kindred spirit, and consented to be depicted
with some Budai-like characteristics (particularly if we take the calligraphic
inscriptions in his own hand as a kind of approval). It is notable that these
two portraits depict him neither as an orthodox Chan master in formal
regalia nor as a genial ungroomed vagabond. They combine the visual
signage of both, resulting in what first appears to be a curious juxtaposi-
tion: symbols of the restrictive norms of monastic Chan (the formality of

57 Sakya Qici: Nothing is known of his family. Some say he was a man of Siming. His shape was corpulent
and plump, with a contracted brow and a paunch. His speech was inconsistent; he went to sleep wher-
ever he happened to be. He usually shouldered a stick with a cloth sack attached when he went into the
town market. He begged from people he encountered. As soon as he came upon salted fish or preserved
vegetables, he entered the place. He always put a little bit of it into his bag. He was called “Master Budai
[Cloth Bag]” or “Changtingzi” He would lie down in the snow, but there would be no snow on his body.
Because of this, people considered him extraordinary. There are verses with lines like: “Maitreya, the real
Maitreya, none of the people of that time will know him!” Some say that [Budai] is a manifestation of
Maitreya. Once he was standing on a great bridge. Someone asked him: “Preceptor, what are you doing
here?” He said: “I'm here looking for people” He was always approaching people to beg something to eat.
If a shop appeared, he would purchase items. He had all sorts of things amassed in his sack, and he could
tell the fortunes of people and read omens. He had excessive yang energy, and his upper teeth were like
wooden clogs. At the marketplace bridge he slept upright on his knees. In heavy rain his straw sandals
got soaked. By this sort of thing people knew him. Heaven brought about his end at the Feng River, and
people of a rural village buried him. Later in other prefectures people encountered this gentleman, also
walking about carrying his sack on his shoulder. In the Jiangsu-Zhejiang region there are many paintings
of his image. [FERAMNZELRFSAME: FESULE . ANFERIR . s a A . TR I BRI .
SAEEEREER . WM RN . RYACETHEAHBEAD . /0% AE, 5%
ARIT AR .. MRS HEANS LES . AMHHZ .. Bies . SRS T A S
A, NF . BIREDE . ARG LS. SRIMMAEI R . FRALEAN . Bl ACH . H
JERE . REPERE - EBd, R AEHXNLBRMERIE . TR R EE AR . e L S
MR . KERIRERE R . A\LUERS . LIREFATZE) . MELMEY . REMMNAILA . IHE
TRAT . TLH 2 2 B = HARRS o ] (T 2061.50.848b23~c8).
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the chair, the fly whisk, the shoes, and so forth) are arrayed in tandem with
those of a more informal life in rustic mountain hermitages and on boats
in the wide-open spaces of Jiangnan (the Budai-like utter simplicity of the
robe, the partial beard, and, most of all, the protruding belly). Intentionally
or not, these portraits form a strikingly accurate visual representation of
the juxtaposition that is found in Zhongfeng’s autobiography. In his verbal
self-portrait, it is apparent that Zhongfeng was continually pulled in two
directions. Having started out his career as an administrative functionary
at Gaofeng’s monastic establishment Tianmu, Zhongfeng subsequently did
escape from Tianmu’s responsibilities to roam as freely as Budai: but at the
end of his life he was to make the final reversion to Tianmu, as Gaofeng’s
filial son and successor.

Two Chan Records for Zhongfeng Mingben: Zhongfeng
Extensive Record and Zhongfeng Record B

We have two collections of Zhongfeng’s talks and writings. The funda-
mental collection is the thirty-fascicle Extensive Record of Preceptor Tianmu
Zhongfeng (Tianmu Zhongfeng heshang guanglu X H ' 21 & #k; ab-
breviated as Zhongfeng Extensive Record). There is also a Gozan edition
of an ancillary collection of Zhongfeng materials, which is much smaller
and consists of two texts bound together in one volume: Dharma Talks of
Preceptor Tianmu Zhongfeng National Teacher Puying (Tianmu Zhongfeng
heshang Puying guoshi fayu 7K H ™ 2 F1H & JEEIAT%5E; abbreviated as
Zhongfeng Dharma Talks) and Talks of Chan Master Tianmu Zhongfeng
Guanghui (Tianmu Zhongfeng Guanghui chanshi yu X B 9 2 & S AT FE;
abbreviated as Zhongfeng Talks). I will refer to this ancillary collection as
Zhongfeng Record B.>

In Yuantong 2/1334 (about eleven years after Zhongfeng’s death), Emperor
Shunzong (JIE7%) had the Zhongfeng Extensive Record in thirty fascicles in-
cluded in the Buddhist canon. Its compiler is listed as Zhaotang Ciji (#8524
#), who is none other than the Shan-da-mi-di-li (a Chinese transliteration
of an unknown—perhaps Uighur?—name: 3#;Z % ) #; d. 1337) mentioned

8 The Japanese Gozan edition of Zhongfeng Record B is found in CBETA (with some differences in con-
tent and order) under the title Miscellaneous Record of Chan Master Tianmu Mingben (Tianmu Mingben
chanshi zalu K F B A< FETI#E8%; CBETA 2019.Q3, X70, no. 1402, p. 713b7).



18 Recorded Sayings of Chan Master Zhongfeng

as the writer of the two memorials to the throne concerning inclusion of the
Zhongfeng Extensive Record in the Buddhist canon (found at the beginning
and end of that record).” According to a preface by Zhongfeng’s impor-
tant disciple Tianru Weize (RUIMER!; 1286-1354), Zhaotang Ciji (Shan-
da-mi-di-li) was a student of Zhongfeng, hailing from a famous family of
Gaochang (near present-day Turfan prefecture in the Uighur Autonomous
Region of Xinjiang).®® After Zhongfeng’s death, he served as the caretaker
of Zhongfeng’s stupa and died at Nengren Hermitage in Wumen (Suzhou).
Given that Shan-da-mi-di-li compiled Zhongfeng’s main record, successfully
worked to get that record into the Buddhist canon, and eventually became
caretaker of Zhongfeng’s stupa, he surely must have been one of Zhongfeng’s
most loyal and devoted students.

The earliest Chinese edition we know of is the Qisha edition of Yuantong
3/1335.%! Japanese pilgrims, who trained under Zhongfeng and brought the
Yuan edition back to Japan, had printing blocks re-carved in Japan. Four
copies of the Zhongfeng Extensive Record found in four Japanese collections
are all later impressions of a single edition printed in the Nanbokucho
(1331-1391).52 T have used a photographic reproduction of the copy in the
Seikado Bunko in Tokyo for the following translations. This Gozan edition
in the Seikado Collection seems to be a reprint of the edition entered into
the Buddhist canon toward the end of the Yuan dynasty. Its contents are as
follows:

1334 First Month Memorial to the Throne by Shan-da-mi-di-li (Z2iZ %)
H = Ciji)

1334 Fifth Month Statement of Insertion of the Text into the Buddhist Canon
Preface by Jie Xisi (18 {%H7)

1335 Sixth Month Announcement of Printing by Mingrui of Da Puning
Monastery (K% 2255 B i)

59 Shiina Koy, ed., Gozanban Chiigoku zenseki sokan 9: Goroku 4 (Kyoto: Rinsen shoten, 2013), 654
makes the identification Zhaotang Ciji = Shan-da-mi-di-li. Shan-da-mi-di-1i’s two memorials are found
at Gozanban 9, 99d-101d; CBETA 2019.Q3, B25, no. 145, pp. 687a1-688a14 and Gozanban 9, 496c-497¢;
CBETA 2019.Q3, B25, no. 145, pp. 981a16-982al.

6 Preface to the [Poetry] Collection of Elder Yigan of Zhaotang (Zhaotang changlao Yigan ji xu (R
ZFEETT) contained in the Tianru Weize chanshi yulu (CRAnHERI AT #E$%): CBETA 2019.Q3, X70,
no. 1403, p. 802b6-c6.

o1 Only fourteen fascicles of the Qisha (&) edition are extant; these reside at the Wolung Monastery
(BABESF) of Xian. For reproductions of this edition (supplying the missing fascicles from another edition),
see Heller, Illusory Abiding, 22.

62 Gozanban 9, 652.
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Table of Contents for fascicles one to thirty

Extensive Record of Preceptor Tianmu Zhongfeng (Tianmu Zhongfeng
heshang guanglu X | H 2& FIw) [ §k)

Practicing Disciple Servant Monk Ciji [i.e., Shan-da-mi-di-li] of the
Northern Courtyard Advances Upward

(P ALREE MR L)

la.

1b.
. Two Small Convenings (xiaocan’N5R); these are “small convocations

4a.

4b.

5a.

5b.
. Four Letters (shuwen Efi); to an exiled Korean king, with question

Seven Instructions to the Assembly (shizhong 7~ 7% ); these “instructions”
to groups of followers have a less formal style than Dharma Hall
talks (shangtang %), which are highly performative and poetic;
Instructions to the Assembly usually mark some occasion, such as New
Year’s Eve, the end of the New Year celebration, the beginning of a
retreat, a snowfall, and so forth.

Twenty Instructions to the Assembly

to face the spirit of the deceased” (duiling xiaocan HE/NAR); on the
night before a funeral ceremony, at the urging of the funeral director,
a Chan dialogue is carried out at the relic depository of the deceased;
the theme is usually the problem of samsara.

. Prose and Verse on the Ancients (niangu songgufiitiBH1); prose

comments on such Chan stories as Emperor Wu and Bodhidharma,
an exchange between Mazu and Baizhang, and so forth; seven-
character four-line verses on Sékyamuni’s birth, Zhaozhou's wu
Linji’s four shouts, and so forth.

Ten Dharma Talks (fayu ¥%5E), all to Chan monks, many from distant
lands (Yunnan, Korea, Japan, and Yiwu/Hami in Xinjiang); these are
written talks requested by individual followers and often mark some
personal occasion for the recipient, such as the follower’s setting off
on pilgrimage or enduring a bout of illness.

Twelve Dharma Talks to Chan monks plus one Bequeathed Admonitions
to Followers

Five Dharma Talks, all to laymen

Three Dharma Talks, all to laymen

letter attached; to a Korean official; to a layman; and to a monk

. Buddha Matters (foshi@%%); Buddhist services, prayers, and worship
. Encomia on the Buddhas and Chan Patriarchs (fozu zanfftH7E);

verses on Vairocana Buddha, Sékyamuni, the six Chan patriarchs,
Budai, Linji, Gaofeng, and so forth
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9.

10.

lla-c.

12a-c.

13.

14.

15.

16.

17.

18a-b.

19-20.

21.

22.

23.

24,

25.

26.

Self-Inscriptions (zi zanH #8); inscriptions by Zhongfeng for
portraits of him (at the request of followers).

Critiques and Colophons (tiba #EIK )

Miscellany Night Conversations in a Mountain Hermitage
(Shanfang yehualll 578 E5); third of the so-called Five Leaves or
literary pieces of Zhongfeng

Commentary Opening Up the Meanings of the Confidence-in-Mind
Inscription (Xinxin ming piyi jie {5/00#4R8 FEf#); second of the
Five Leaves

Commentary Some Questions on Realizing Mind in the Siramgama
(Lengyan zhengxin bianjian huo wen 15 B U0k RELT); first of
the Five Leaves)

Awakening to Mind in the Chan Separate Transmission (biechuan
juexinBI{E B 3); a discussion with interspersed eight-line poems
Commentary Summary of Meanings in the Diamond Sutra (Jingang
bore liieyi <t Il % 1% £2)

House Instructions of Dwelling-in-the-Phantasmal Hermitage
(Huanzhu jiaxunijﬁf%%}ll); fourth of the Five Leaves)

InImitation of Hanshan’s Poems (Ni Hanshan shi 7€ LI 5%); fifth of the
Five Leaves: words of admonition on practicing Chan in the prescrip-
tive style of the pentasyllabic octets of Hanshan (Cold Mountain)
Miscellany Things Said East, Discussed West (Dongyu xihua 5 35
P4 &E; includes Zhongfeng’s autobiography at the end)

Miscellany Continued Things Said East, Discussed West (Dongyu
xihua xuji B EE T EE 48 2E; material that did not make it into Talks
in the East and Conversations in the West)

One Prose-Poem (fu i) on “Encouraging Study”

Nine Accounts (ji #C; of various hermitages, including two
Dwelling-in-the-Phantasmal Hermitages)

Admonitions and Inscriptions (zhen ming i #4); six admonitions on
greed/anger/stupidity, on morality/concentration/wisdom, on joy,
and forth; four inscriptions for hermitages, rooms, and a well spring
Nine Prefaces (xu J¥) for poetry, the Five Leaves of One Flower,
and so forth

Nine Remarks on bestowing soubriquets at the request of students
(shuozh)

Four Prose Pieces (of oblation to certain people); Five Expatiations
(upon certain texts, places, and so forth); and Six Miscellaneous
Writings (wen shu zazhu SCEiFEE)
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27a-b and 28-30. Poetry (jisongl#H; songs and seven-syllable long poems;
five-syllable long and short poems; seven-syllable eight lines and seven-
syllable quatrains)

1324 Conduct Record by Niliu Zushun (% 7L #HIE)

Stupa Inscription by Yu Ji (EZ%E); stone erected in 1329

Way-Practice Stele by Song Ben (AR ZX)

1334 Sixth Month Memorial Thanking Throne for Inclusion of the Text into the
Buddhist Canon by Shan-da-mi-di-li GEIEERIH, Le., Ciji)

This content shows significant differences from the usual Song-dynasty
yulu collections, such as the Recorded Sayings of Chan Master Dahui
Pujue (Dahui Pujue chanshi yulu KEE BHEATFESE). For instance, the
Zhongfeng Extensive Record lacks both “abbacy yulus” (discrete records
for each monastery or hermitage at which the master in question served
as abbot—always found at the beginning of a yulu collection) and the
formal discourses entitled Ascending-the-Hall (shang-tang %), Dahui’s
yulu contains seven abbacy records and numerous Ascending-the-Hall
talks. Another difference is that the Zhongfeng Extensive Record contains
commentaries on two sutras (Siramgama and Diamond) and one Chan
text (Xinxin ming). Overall, it can be said that there is a pronounced “lit-
erary’ cast to the Zhongfeng Extensive Record: we find therein a collec-
tion of one hundred poems of admonition loosely in the style of Hanshan;
three lengthy “miscellanies” or collections of “brush notes”®; and a large
body of heptasyllabic long poems, pentasyllabic long and short poems,
heptasyllabic eight-line poems, and heptasyllabic quatrains.®* In contrast,
Dahui’s contains no miscellanies and a relatively small body of classical po-
etry. Dahui’s miscellanies, Precious Instructions of the Chan Forest (Chanlin
bao xun M E 3ll) and Arsenal of the Chan School (Zongmen wuku 575
J&), stand as independent works.

63 On Chan miscellanies, see Chao Zhang, “Chan Miscellanea and the Shaping of the Religious Lineage
of Chinese Buddhism Under the Song Kokusai Bukkyogaku daigakuin daigaku kenkyiu kiyo 21
(2017): 242-282/95-135.

%4 Jason Protass, The Poetry Demon: Song-Dynasty Monks on Verse and the Way, Studies in East Asian
Buddhism 29 (Honolulu: University of Hawai'i Press, 2021), 280 n.11: “For example, the ‘expanded records’
JE#®% of Zhongfeng Mingben in thirty fascicles, Tianmu Zhongfeng heshang guanglu 7K H H 2 F &
5k, contains poetry and prose. The 1334 petition appended to the beginning of the Qisha canon edition
indicates that the guanglu was compiled from several separate texts, one of which was a ten-fascile yulu that
did not include a section entitled shi [poetry]. Nonetheless, the comprehensive collection [containing shi
poetry] anticipates the inclusive editorial practices of the late Ming””
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On the question of why the Zhongfeng Extensive Record lacks Ascending-
the-Hall talks, the bibliographer of Chan books Shiina Koyt says:

Concerning the [lack of] Ascending-the-Hall talks, this is because Zhongfeng
did not dwell in any big and famous monasteries. On the other hand, the abun-
dance of dharma talks [addressed to many students], letters, house instructions
[implying communal living in his small hermitages], and miscellanies such as Night
Conversations in a Mountain Hermitage, despite residence in informal mountain
hermitages, show a Chan style characterized by lively interaction with monks and
lay people.5®

From the Gozan edition of the Zhongfeng Extensive Record I have selected
for translation: four Instructions to the Assembly (out of a total of twenty-
seven); seven Dharma Talks (out a total of thirty); the complete miscel-
lany Night Conversations in a Mountain Hermitage; the complete House
Instructions for Dwelling-in-the-Phantasmal Hermitage; the complete In
Imitation of Hanshan’s Poems; from the Poetry section: Song of Dwelling-in-
the-Phantasmal Hermitage and Cross-Legged Sitting Chan Admonitions;
and the two sets Ten Poems on Living on a Boat and Ten Poems on Living in
Town (half of four ten-poem sets in the Poetry section, the other two being
on mountain living and living on the water). This broad selection should be
sufficient to give the reader an overall view of the Chan style expressed in the
Zhongfeng Extensive Record.

I have worked from a photographic reproduction of the Zhongfeng Record B
(bound as a single volume) in the National Diet Library Collection in Tokyo.5¢
No Yuan or later edition is extant in China, and we know nothing of the iden-
tity of the compiler of this small collection, the date of compilation, the date of
printing, and so forth. For this reason, it is sometimes deemed to be a Japanese
compilation. However, a bibliographic catalogue of the Ming imperial house,
Catalogue of the Gallery of the Literary Vortex (Wenyuan ge shumu 3
FH), lists two Zhongfeng texts: a Zhongfeng Extensive Record (Zhongfeng
guanglu 1 Z[EHkin one section; six volumes) and a Tianmu Recorded
Sayings (Tianmu yulu X B #E#%in one section; one volume). Although the
Chinese Tianmu Recorded Sayings is not extant and we have no knowledge of
its contents, given its brevity, we could speculate that it may have served as the
predecessor to the similarly brief Gozan volume Zhongfeng Record B that is
usually taken as wholly compiled in Japan. If this is the case, once this Chinese

%5 Gozanban 9, 654.
% Gozanban 9, 658-660.
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work was brought back to Japan, Japanese editors appended further material,
including notes recording the monasteries associated with some Zen monks
after their return to Japan.

The first portion of the Gozan Zhongfeng Record B, which is entitled
Zhongfeng Dharma Talks, consists of eighty-one dharma talks, thirteen
dharma talks to eight Japanese Zen monks and one Japanese layman. The
second portion of the Gozan Zhongfeng Record B, which is entitled Zhongfeng
Talks, is a collection of 157 small pieces: dharma talks, instructions to the as-
sembly, admonitions, buddha events, songs, accounts, ten Pure Land poems,
verses, and so forth. From the Zhongfeng Dharma Talks portion of the Gozan
Zhongfeng Record B, I have selected seventeen dharma talks for translation;
from the Zhongfeng Talks portion of the Gozan Zhongfeng Record B, I have
selected for translation one instructions-to-the-assembly piece.

Understanding the Phantasmal (zhi huan 51%))

Zushun's Conduct Record in the Zhongfeng Extensive Record explains that
Zhongfeng’s sobriquet Dwelling-in-the-Phantasmal (huanzhu %)) comes
from the name he gave to his ad hoc hermitages in the mountains of Zhejiang
and Jiangsu: “Wherever he came to reside, he built a rustic hermitage hut,
which were all called Dwelling-in-the-Phantasmal, and from this he took his
sobriquet”®” In Chinese Buddhist texts the word huan is often a rendering of
Sanskrit maya®®: “art, wisdom, extraordinary or supernatural power (only in
the earlier [Vedic] language); illusion, unreality, deception, fraud, trick. .. ¢
I have chosen phantasm/phantasmal (something that is imagined but is not
real) to render Zhongfeng’s use of huan. (Phantasm, perhaps, is close to the
meaning of the Yogacara term parikalpita-svabhava: the imagined nature.) In
his House Instructions of Dwelling-in-the Phantasmal Hermitage, Zhongfeng
states unequivocally that everything is an unreal and deceptive phantasm:

If you really want to realize this dharma-gate of great phantasm, ask that your
whole body directly enter therein, and immediately there will not be the slightest

7 HERTE . HAIEE . HHLE. XELLHIRS . (Gozanban 9, 489d; CBETA 2019.Q3, B25,
no. 145, p. 976a14-15).

8 Akira Hirakawa, Buddhist Chinese-Sanskrit Dictionary (Tokyo: The Reiyukai, 1997), #1040/425-426
gives huan %) = maya (phantasm/illusion); nirmana (magical creation); nirmita (magically created);
pratibhasa (apparition); maya-krta (made of phantasm/illusion); maya-nirmita (phantasmal/illusory mag-
ical creation); mayopama (like a phantasm/illusion).

% Monier Monier-Williams, A Sanskrit-English Dictionary (1899; repr., Oxford: The Clarendon Press,
1974), 811.
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obstruction. If sometimes your feet dither and your mind-ground dilly-dallies,
you absolutely must not follow the way of verbalization-produced understanding.
Everything is a phantasm—from the outset ready-made. | am just a blind one who
negates everything: what other practice-work could be carried out? What other
road is there to seek out? That is for sure! ™

This blanket assertion concerning the phantasmal is supported by the
observations of key students who knew him firsthand. For instance, his disciple
Tianru Weize wrote: “This Old Fellow Zhongfeng drew on no model—he advo-
cated the dharma approach of great phantasm and put an end to the ready-made
gongan?’!

Since everything without exception is a phantasm, the entire Buddhist tradi-
tion, including Chan, is also phantasmal—a magicians sleight of hand. Another

passage of House Instructions of Dwelling-in-the Phantasmal Hermitage states:

Though [$akyamuni] used worthless yellow stuff to increase the amount of gold,
unfortunately, he added another layer to the phantasm mask. At that time, for
forty-nine years, through more than 300 assemblies, to phantasmal questions he
gave phantasmal answers. Beautiful literary style has flourished [in the Buddhist
community], and voices have boiled over. This phantasmal sudden, phantasmal
gradual, phantasmal partial, phantasmal perfect—let us just put them aside
without discussion! At the very end of his career, he used his phantasmal hand to
hold up a phantasmal flower, saying: “I have the correct dharma-eye depository,

17

the wonderful mind of nirvana!” The result was that Old Kasyapa cracked a phan-
tasmal smile and on both his shoulders bore the burden [of the Chan transmis-
sion]. From that time onward, one person’s [i.e., SGkyamuni’s] transmission of a
falsehood became ten thousand persons’ transmission of fact. Phantasm caused
more phantasm in a series: a transmission and reception-of-transmission without
end. Then we arrive at: Bodhidharma’s facing a phantasmal wall at Shaolin
Monastery; pacifying phantasmal mind; repenting phantasmal transgressions;
release from phantasmal bondage; [Hongren’s] asking [Huineng] his phantasmal
name; [Shenxiu and Huineng’s] composing phantasmal verses; polishing phan-
tasmal tiles; dangling phantasmal feet; [Baizhang’s] hanging his phantasmal fly
whisk; deafening phantasmal ears; [Linji’s] slapping with the phantasmal palm
of his hand. From this, we extract the demented fellow [Linji] who gave a phan-
tasmal shout like angry thunder from the blue sky. Down to: [Linji’s] phantasmal

7% House Instructions for Dwelling-in-the-Phantasmal Hermitage in Zhongfeng Extensive Record
(Translation 4, section #5).

7! From a Praises for Preceptor Zhongfeng contained in Tianru’s recorded sayings: 5 &% . MIFEE . 3
TRARLIER . JABLRAZ . (CBETA 2019.Q3, X70, no. 1403, p. 797a8-9).
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illumination and phantasmal function, phantasmal guest and phantasmal host,
across and athwart interlocking: giving/snatching away, killing/giving life, a thou-
sand forms and ten thousand shapes. There is no one who can get a peep at Linji’s
limit! Right down to the present, faceless old Chan monks of the various regions
come out of Linji’s gate and inherit his Chan personal realization. They receive
the falsehoods and echo them. They put the single phantasm into their mouths;
store various phantasms in the measureless; put their sayings into refined lit-
erary language and make their Chan encounters sound skillful; make their style
elevated and their tone free and unconventional; make their commands lofty and
their lineage houses great. Not one of them has been capable of going outside this
phantasm!7?

Two sutras were of particular importance to Zhongfeng, the Perfect
Awakening and the Siramgama. These are long-popular canonical picks
in the Chan tradition, from at least Guifeng Zongmi in the Tang through
Dahui Zonggao in the Southern Song. Zhongfeng wrote a commentary on
the Suramgama that is included in the Zhongfeng Extensive Record,”® and it
is probably from the teachings of the Perfect Awakening that he drew his key
teaching of phantasm/phantasmal (huan %]). In a dharma talk for a lecture
master from Yunnan, Zhongfeng quotes a passage of the Perfect Awakening:

This matter does not lie in the principles found in sutra books, nor does it lie in
any sort of cultivation and realization. The approaches to realization of the three
kinds of meditation taught in the Perfect Awakening, the twenty-five wheels [of
the vajra-realm mandala], the twenty-five kinds of perfect comprehension taught
in the Siramgama, down to the all-at-once and step-by-step stages spoken of
in the canonical teachings and everything you experience through seeing and
hearing: none of this is akin to the Chan pointed to by Bodhidharma. The Chan
spoken of in the teachings: none of that is free of cultivation and realization. Only
Bodhidharma pointed to one mind is Chan. This is utterly different from what
is spoken of in the sutra books. You should ponder this! The Perfect Awakening
Sutra says: “Understand the phantasmal and detach from it, without creating any
upayas. Detach from the phantasmal and awaken, without any sort of graduated
sequence.” Debater types say: “[This sutra line] comes very close to Bodhidharma’s
purport, without any wading through the graduated sequence of upayas.” In the
end they don’t understand this single line understand the phantasmal/detach from

72 House Instructions for Dwelling-in-the-Phantasmal Hermitage in Zhongfeng Extensive Record
(Translation 4, sections #2-3).

73 Lengyan zhengxin bianjian huowen (B3EEU O REUH]; Gozanban 9, 323d; CBETA 2019.Q3, B25,
no. 145, p. 854a3).
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the phantasmal. They have already crossed over into the graduated sequences of
upayas! The Bodhidharma school has nothing of this sort of thing. When one is
finished, allis finished, but the word finished is uncognizable.™

The Perfect Awakening passage from which Zhongfeng is quoting in this
dharma talk runs as follows:

Good Sons! All bodhisattvas and sentient-beings of this later age should de-
tach from all phantasmal, unreal realms. Through firmly grasping a mind of
detachment, they should even detach from the mind that is like a phantasm.
Detachment is itself phantasmal—they should even detach from that. Detaching
from detachment is itself phantasmal—they should even detach from that! When
they obtain the state wherein there is nothing to detach from, then they have
eliminated all phantasms. It is like starting a fire by rubbing together two pieces
of wood. Fire emerges; the pieces of wood are used up; the ashes fly off; and the
smoke dissipates. Using the phantasmal to practice cultivation [within] the phan-
tasmalis just like this. Although all phantasms become used up, you do not enter
annihilationism. Good Sons! Understand the phantasmal and detach from it,
without creating any updyas. Detach from the phantasmal and awaken, without
any sort of graduated sequence. All bodhisattvas and sentient-beings of the later
age who rely on this sort of practice will achieve constant detachment from all
phantasms.”™

For an explication of this ignition metaphor, a good guide is Guifeng
Zongmi (780-841), who wrote numerous commentaries on the Perfect
Awakening and influenced all later commentators. Zongmi explains that the
original piece of wood is a metaphor for the phantasmal world that the practi-
tioner works on through practice or cultivation. The second piece of wood, a
tool used to rub against the original piece, is the phantasmal practice-wisdom
of the practitioner. The crucial point is that the kindled fire burns up both pieces

74 Instructions to Lecture Master Fuyuan Tongsan of Yunnan (Shi Yunnan Fuyuan Tongsan jiangzhu 7~
FATRILE L) WA E R NME—DIEEE. ERERY B .
ZRBEREZ PR . HEBCPPTH . AR . — I8 RS . LR T
ZRERELL. BOPPTE 2. BN . MEEEEE O R BACESCY TR . B
Z . BRER . MAAEE. AMETTE . BELRIE . JREER . AT EILEREZE . AR
MR SRR E LIS . RO R T EEM T RERE . —T T . R
& 75 . JNRA[15 . (Gozanban 9, 156d-157a; CBETA 2019.Q3, B25, no. 145, p. 730b8-17).

S KAMERIE SR T B BT . G RE  EEREDILILEE R .
BN Ot o OIS ETMEDRRE . R R LR . BHREECNMOREE . ST IR
L) BN AARR o JCHARFACRINE . DIAMEL)TMEINE . FELIMERN BT . 25
T o FZIRNEE . AETTE . BEZIEIR . TRIEETIR . — IR RE SOR TR A KL EAT . AR T REK
WEEL] . (T842.17.914a15-23).
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of wood.”® Zhongfeng’s detaching from the phantasmal is practice, and prac-
tice for Zhongfeng is, in general, huatou practice (plus, of course, cross-legged
sitting). In the Perfect Awakening’s metaphor of kindling a fire, both sticks,
the phantasmal mundane-and-supramundane worlds and the phantasmal
huatou, are consumed in the resultant blaze, leaving behind only ashes that fly
off and smoke that dissipates.

Detaching from the Phantasmal (li huan %£%)):
The Huatou

Zhongfeng was a huatou master, one who advocated the huatou to both the
monk disciples under him and to the laypeople he encountered along the
way. He sprang from a lineage of huatou practitioners: his teacher Gaofeng
used as his main huatou to where does the One return? (yi gui he chu —
fAlE) and Gaofeng’s teacher Xueyan finally settled on the huatou wu ().
Usually, Zhongfeng referred to the huatou as the huatou that has no meaning
or taste (wu yiwei huatou JEFEMKFETE), the huatou you are practicing (suocan
de huatou P2 JREETH), and slight variants of these two. There was little or
nothing new in Zhongfeng’s huatou paradigm, but then none of the promi-
nent huatou masters of East Asia—Zhongfeng’s Chan ancestors Xueyan and
Gaofeng, Mengshan Deyi (52 [LI#852; 1231-?), numerous Ming Chan masters
such as Dufeng Benshan (8% 73, 1419-1482) and Chushan Shaogi (&
L1 45 ¥; 1403-1473); the Koreans Pojo Chinul (% FE%15; 1158-1210) and
his disciple Chin'gak Hyesim (FLEXER3H; 1178-1234), the Japanese Bassui
Tokusho (KX 15HH; 1327-1387), and so forth—show “originality” in their
practice of the huatou. In fact, nothing in the huatou approach of Zhongfeng
and all these masters (and many others) deviates in any significant way from
the following huatou framework definitively laid out by the Southern Song
master Dahui Zonggao in his Letters and Dharma Talks’”:

76 Yuanjue jing da shu (B8 8 Ki#i): “Explanation: Suppose there is a segment of dried wood and you
use another piece of wood to rub it, creating friction and kindling a fire. Fire emerges and burns up both
pieces of wood. Once the pieces of wood are used up by the fire, the smoke naturally dissipates. Once
they have turned to ashes, the ashes spontaneously fly off. The form and substance of the two pieces of
wood no longer constitute any sort of resistant impediment. The next four phrases match up with the
dharma teaching. The original segment [of dried wood] is a metaphor for the phantasmal falsity that the
cultivator applies himself to in cultivation. The piece of wood that rubs [the original piece of dried wood]
is a metaphor for the phantasmal wisdom of the cultivator. The smoke is a metaphor for detaching [from
the phantasmal], the ashes a metaphor for sending off [the phantasmal]” [f#F] . WIH—BFA . Dl—
REESEZ o K RSEEE TR . KBRS . M E R . BRROKER . RERE. AR T ARE
Tl . WIRIUET . DIRDAYE . RBORETEL)% . R REIEL1E . ik . Ki@E . | (CBETA
2019.Q3, X09, no. 243, p. 355b20-23).

77 See Broughton with Watanabe, Letters of Dahui, 23-35.
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1. The huatou practitioner must generate a singular sensation of uncer-
tainty. The term uncertainty (yi %E) refers to the sensations of hesita-
tion, vacillation, wavering, misgiving, having qualms about something,
apprehension—even dread and angst—that develop in the round of
daily activities. The practitioner is to merge, to amalgamate, all these
myriad instances of uncertainty and apprehension into one big sensa-
tion of uncertainty and apprehension about the huatou, and only about
the huatou. Once this featureless “huatou-uncertainty” mass is smashed
to smithereens, one is liberated.

2. The huatou practitioner must be neither tensed nor slack (ji 2/huanfk
or jin B /huan £&).

3. For the huatou practitioner saving on the expenditure of energy is
none other than gaining energy (shengli bian shi deli chu ye’& J11# /&
=g ).

4. The huatou should become tasteless (mei ziweilZ {#WK). Getting taste
from anything—the ancients, sutra quotations, Chan cases, Chan
dialogues, the silence of sitting, the multiplicity of actions of daily life,
and so forth—indicates that one has made it into a stereotyped formula
or conventional usage (kejiu BEF1) and taken up a comfortable resi-
dence therein. Not sitting inside any such “nest” is “no taste”

5. The huatou practitioner must keep on pressing hard (ya jiangqu %
Z:/si yalii E2) with the huatou no matter what.

6. The huatou practitioner must pass through (touqu iZE/toude iE1%) the
huatou.

7. The mind of samsara will collapse (shengsi xin po A FL/CoME), which is
sometimes phrased as the sensation of uncertainty about the huatou will
collapse (yiging po FETEH).

8. Excessive intellectual sharpness and knowledge work against huatou
practice.

Typical of Zhongfeng’s exhortations to huatou practice is the following
from his House Instructions of Dwelling-in-the-Phantasmal Hermitage:

On the practiced huatou that has no meaning or taste, stand perfectly still like a
blind one, T-shape from head to toe. Be indignant in mind as you keep pressing
hard with [with the huatou]! At the very moment you are pressing hard, there is ab-
solutely no need for you to seek any sort of understanding of the Chan Way or the
buddhadharma. Itis just like crashinginto a silver mountain oriron wall. Aside from
chewing on the indestructible huatou that has no meaning or taste, do no crouch
down and sit on any other thought! Later there will be nothing to pull along. Just



Introduction 29

in that way make the huatou fixed and stable. Just go on like this diligently and
steadfastly.”®

What specific huatous did Zhongfeng favor? In his talks and writings, he
mentions such common huatous as original face (benlai mianmuZ=3K[H
H) and wu (#), although often in his exhortations he does not designate
any specific huatou. However, in his Account of Dwelling-in-the-Phantasmal
Hermitage of Mt. Bian (Bianshan Huanzhu an jis I Z]F#5C) Zhongfeng
explicitly speaks of phantasm as a huatou:

“The buddhas of the three times—phantasms. The Chan patriarchs through the
generations—phantasms. Awakening and the defilements, samsara and nirvana—
all phantasms.” If you have not yet awakened to this meaningless, tasteless huatou
phantasm, make your spine firmly upright and tightly clasp your bare hands. Take
care not to lightly let go. Outside go on your begging rounds, inside manage affairs,
in the middle practice quiet sitting: do not see any characteristics such as leisurely/
busy or movement/stillness. With a fierce whip, a painful whip, take awakening as

your standard.™

Here the word phantasm (huan %)) itself has become a phantasmal huatou
(all huatous are phantasmal)! One highly metaphorical passage in Zhongfeng’s
House Instructions of Dwelling-in-the-Phantasmal Hermitage envisions this
huatou phantasm as a majestic calligraphic image superimposed on the pano-
rama of the Buddhist cosmos of four “continents” and the central Mt. Sumeru.
This visualization of phantasm (huan %]) evokes one mode of huatou prac-
tice, emphasizing the visual aspect (rather than the sound) of the huatou:

Dip a writing-brush the size of five Mt. Sumerus into the water of the four great
seas, and, on the continent of Plrva-Videha in the East make a direct-drop stroke
[i.e., the first stroke of the character for phantasm: %] huan]. Then, on the conti-
nent Jambudvipa in the South make a crooked-angle stroke [i.e., the second stroke
of the character for phantasmy]. Slowly, on the continent Uttarakuru in the North,
make a single-dot stroke [i.e., the third stroke of the character for phantasm]. Then,
turn to the continent Avaragodaniya in the West to make a half-knife stroke [the
final stroke of the character for phantasm). These strokes combine to form the

78 House Instructions for Dwelling-in-the-Phantasmal Hermitage in Zhongfeng Extensive Record
(Translation 4, section #8).

7 = o . AL . EIREEN AL MR BA LM . IHOREE A SRR . Y
HR BipsE. H2ER. SAMTZ. NTEE . FEs . ARERTEEZME. R
. DU ESHI . (Gozanban 9, 420b-c; CBETA 2019.Q3, B25, no. 145, p. 926a2-6).
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character phantasm, which hangs at the summit of all-pervading space: making
those of the great earth who have eyes see, those with ears hear; those with a body
feel contact; those with cognition understand. You should know that the buddhas
of the past a long time ago realized nirvana in this [i.e., phantasm]. The buddhas of
the present right now are each completing correct awakening in this. The buddhas
of the future will open the correct dharma-eye in this. Even the bodhisattvas as nu-
merous as fine dust particles one by one are never separated from this very locus [of
phantasm] as they cultivate the six perfections and produce the four minds, cross
over sentient-beings to nirvana and sever the bondage of suffering.®

Zhongfeng’s Great Matter of Samsara (shengsi

dashi £51 K =)

The psychological demands Zhongfeng placed upon his charges were indeed
daunting: that they should shoulder the great matter of samsara as their own
personal heavy responsibility (ji zhong ren T L {E); that is, an existential ques-
tion for oneself alone, a responsibility that cannot be shifted onto anyone or
anything else. Zhongfeng describes this coming to terms with one’s own sam-
saric predicament as “painful” (tong Ji) or “urgent” (giegie 7]1))):

If merely there is one who painfully takes the great matter of samsara as his own
personal heavy responsibility and, on all occasions, stands tall and raises this
matter, collecting it in his mind and submerging under the three rafters [of the
Chan Hall] for twenty or thirty years [i.e., doing cross-legged sitting practice for two
or three decades], for him it will be just like a single day. Beyond the great earth he
will stride three thousand or five thousand miles, without the slightest gap. He will
discard sleeping and eating, forget heat and cold.8!

%%

But students do not take the great matter of samsara as their own personal heavy
responsibility. All they want is quickly to “understand Chan.” Thereupon, they
crouch down to sit under that updya, bore right through a whole string of ancient
and modern gong’ans, and call that “passing through the barrier.” Little do they

80 House Instructions for Dwelling-in-the-Phantasmal Hermitage in Zhongfeng Extensive Record
(Translation 4, section #6).

81 Zhongfeng Extensive Record, Instructions to the Assembly: B ELAAEIE KRB O EEE . — Tk
rpELER, FERILE . M7 MR ME S TEZTE. SR —H . AR
MEBE=TEHTE., fH#Z. BERTES . (Gozanban 9, 121b; CBETA 2019.Q3, B25, no. 145,
p. 704b1-4).
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imagine: the single samsara barrier right under their feet is exactly the one they
haven’t been able to pass through! What is to be “passed through” is none other
than the barrier of verbalization.8?

%%

When you have sufficient confidence and urgently take the great matter of samsara
as your own personal heavy responsibility, do not be daunted by twenty or thirty
years [of practice]. Plant your feet on solid ground, be assiduous and alert: under
the three rafters [of the Chan hall] vividly practice! When you are really practicing,
there are no upadyas, and there is no fixed rate of progress. If torpor/distraction
appears before you, you must take no notice. If you can practice, practice like this! If
you can’t practice, practice like this! Never retrogress. One day deluded conscious-
ness will be gone, and all your tactics and stratagems will be exhausted. Unaware
and unknowing, you will suddenly attain awakening.

Once a student has this deep sense of the inescapable personal burden, he
must then “tread onward” in his huatou practice. Zhongfeng’s Purity Rules
of Dwelling-in-the-Phantasmal Hermitage, the charter for his own mountain
hermitages by that name, has a section on this very theme :

Although you may have cut off realization-cultivation, you must still rely on treading
onward. Treading onward is like an infant’s need to suckle; like the fact that plants
and trees must be cultivated. Brothers [of Dwelling-in-the-Phantasmal Hermitage]
in front of the seven-foot section of the Chan sitting platform beneath the three
rafters will externally cut off all objective-supports and internally make the mind
immobile: the six organs of perception stilled and the myriad thoughts natural and
detached. Upon encountering hate and attachment, they will be like an iron bull
seeing the majesty of the lion; upon facing good and bad, like a wooden woman
looking at the countenance of a jade person. The habit-energies of numerous past
lives will be swept clean like trifling dust motes: the single speck of body-and-mind
as cold asice and snow. A worn-out skirt or dirty padding for clothing wards off the
cold. Subsisting on bean leaves or dining on the goosefoot vegetable—all you must
know is when you have eaten your fill. Forget about the customs of the times and
go back to the style of the ancients. Look at the buddhas and the Chan patriarchs

82 Night Conversations in a Mountain Hermitage in Zhongfeng Extensive Record (Translation 3, sec-
tion #13).

8 Zhongfeng Dharma Talks of Zhongfeng Record B, Instructions to Chan Person Wei (MEREN): tEH
ER . DDA RERCEE . ME=TE 6, HEBHH . 3ot . [ =R TN
HSH, B SRR (. JRERRIR . (B S ILEGELE T . AN EEE . 25thntz. 2
A2 . AR RE . —BIERIRGMAE . ANEAH . BIRFIE . (Gozanban 9,529b-¢;
CBETA 2019.Q3, X70, no. 1402, p. 741b9-14).
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asif you have spawned a grudge against them. Observe the self as like bubbles ora
flickering flame. Investigate a single huatou while both walking and sitting. Your en-
tire lifetime’s phantasmal shadows—put them to rest in the morning and put them
to rest at nightfall. This is not just a matter of not producing a worldly mind—you
also must not produce any thought of divorcing from the worldly. Be like the tracks
of the clouds in the mountains; like the marks left on water by the moon. When your
locus is empty and still, do not think of it as “relaxed.” When things are chaotic and
troublesome, do not view it as “confused.” Be diligent and resolute. By means of
this you will tread onward into the Way.8

Zhongfeng: “I Am Not Awakened”

One of Zhongfeng’s most striking declarations in his Chan records is his ex-
plicitdenial thathe has ever attained awakening. He claims thatall he possesses
is alevel of understanding that comes from words, from books. Generally, this
sort of level of understanding is tossed into the “kudzu” (useless verbal en-
tanglement) bin in Chan texts. Let us examine two relevant passages from his
miscellany Night Conversations at a Mountain Hermitage:

In the matter of the Way of the buddhas and patriarchs, | am lacking in awakening.
I have no more than a confident understanding that comes from ordinary language
and books. | ponder: after the ancients obtained the purport, they no longer feared
imminent danger. For twenty or thirty years they placed themselves alongside
the forge at which the blacksmith forges metal [i.e., practiced for two or three
decades], removing traces of awakening and cleansing away the principle that
they had realized. Only afterwards did they enter the real and the conventional:
then they didn’t experience a single dharma or ordinary feeling. Their whole body
was like a sharp sword, like an ancient mirror, never ceasing its functioning, never
employing superfluous words. While sternly confronting a crowd of thousands [of
Chan practitioners], they were unaware of being treated as “honored,” unaware
of being treated as “glorious.” Since they possessed this sort of attitude, even if
they encountered a situation in which humans and gods recommended them [for
the abbotship of an illustrious monastery], they weren’t embarrassed. Those still

8 CMEREIER: MEBEERE . EEREE . MEZ VI .. MR EhERE . 1
BRI T CREERT . SMEERIVOANE) . NEREEER . BNE S R T2 .
HEFMALEEAZN . ZEERBERE. —BHORIKET . HERLEH 89 . Ei
FOEEMBE . ESEEBE TR . SEEAEE . BECOEH. —EEETR AR . OF
ZICEIIRE R . AMERRERC . MRS R . il . RUKE AR . BERA
FREE . REES AR ERL . AGRILICH . RUAGEZ BB . (CBETA 2019.Q3, X63, no. 1248,
p. 583c8-17).
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immersed in deluded views [like me] cannot imitate this. To start with, if the traces
of awakening are not yet completely washed away, then the view of doer/done
arises in confusion at every turn. Doer and done are both deluded views. The traces
of awakening: they must not be allowed to lingerin mind! How much more sois this
case with a confident understanding of the teachings, which is simply a deluded
view! When you get to the substance of the ultimate Way, the closer you get, the
more estranged you are from it; the nearer you become, the farther away you are.
Moreover, | have not yet been able to understand the Way, so how could | make others
understand the principle of the Way? Because | have been unable to chase away this
blockage in myself, | dare not falsely take charge of a big monastery and call myselfa
master who spreads the Way!8>

%%

Therefore, the ancient said: “Practice must be real practice; awakening must be real
awakening. Great King Yama isn’t afraid of a lot of talk.” These words exhaust the
matter. | am certainly not someone who has had a real awakening. | dare not tread in
the tracks of Ye Gong’s [painting of unreal dragons] and Zhao Chang’s [painting of
unreal flowers]! | chitchat daily with people, haggling over this matter, but all that
is just the dharma-gate that | believe is correct. It has never been about showing off
my personal dazzling experience to elicit praise from others.8¢

In the first excerpt, he is making an argument for his declining abbotships
of major monasteries by claiming that one who lacks understanding of the
Way could not possibly lead others via the abbotship of a large and prominent
monastery. His disavowal of awakening does seem to be linked in some way to
his preference for a reclusive lifestyle in the mountains and on boats, as well as
to his bedrock modesty. His close disciple Tianru makes much of the master’s
disavowal of any experience of awakening:

| reached Mt. Tianmu and attached myself to Old Preceptor Dwelling-in-the-
Phantasmal. Every time | encountered him, he said: “/ have practiced Chan
all my life, but I haven’t attained awakening.” In my heart | secretly entertained
doubts. After this, | came to know that Old Preceptor possessed the marks of a
great person: not cramped, not eccentric, not aloof, not boastful. All his life he
was unwilling to speak of his awakening. And he also bound his followers to a
strict promise to “walk underwater” and function in secrecy. His intention lay

85 Night Conversations in a Mountain Hermitage in Zhongfeng Extensive Record (Translation 3,
section #30).

8 Night Conversations in a Mountain Hermitage in Zhongfeng Extensive Record (Translation 3,
section #12).
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in making present-day followers—those without attainment, yet professing at-
tainment; those not yet realized, yet claiming realization; those falsely claiming
wisdom; those acting like off-kilter bumpkins—come to know shame and fear.
This truly is saving people of the present who are falling into perverse illnesses: it
will serve as a warning to students in the future who try to appropriate an unde-
served reputation. The master worked [compassionately] for people. The situa-
tion is constantly becoming something new: when | arrived here, the Old Man was
[for me] a sort of “changed situation.” How could anyone of ordinary perception
fathom him!87

Tianru didn’t swallow the master’s claim to have never awakened during
an entire lifetime of Chan practice: Tianru thought Zhongfeng had indeed
achieved awakening and was deliberately operating in stealth mode. The
adjectives Tianru uses to describe Zhongfeng are probably the best encapsu-
lation of the master’s personality available to us: “not cramped, not eccentric,
not aloof, not boastful” If we convert these four negative formulations into
positives, we might then say Zhongfeng was “easygoing, within convention-
ality in speech and action, friendly and open, and modest.” We can probably
rest assured that students did not dread coming into his presence, as many
students surely did with the fearsome Yuansou, Zhongfeng’s contemporary
who held many important Five-Mountains abbotships. Tianru clearly thought
of Zhongfeng’s stance on awakening as part of an updya or stratagem to guide
others: the master was “working [compassionately] for people”

Converging with Tianru’s assessment, the Japanese scholar Noguchi
Yoshitaka has called Zhongfeng’s Chan “not-awakened Zen” (migo Zen A%
TE#4#), and he refers to Zhongfeng’s claim to lack awakening as an updya.
Noguchi, in fact, argues that Zhongfeng’s “not-awakened Zen” is more
than just an updya: “The thing that best shows the special characteristic of
Zhongfeng’s Zen is the slogan not awakened. . . .1 called Zhongfeng’s Zen not-
awakened Zen, but this was because I was thinking Zhongfeng’s not-awakened
slogan doesn’t simply stop at serving as an upaya—it symbolizes the very na-

ture of his Zen”88

8 An Informal Talk in Recorded Sayings of Chan Master Tianru Weize (R UIHERIEATEESR): S EIR
BRI 22T . B RMIE . BLESEANERIE . FoOPMEEE . BATTHEMMH
RN - TN . AP ENE BREHGE . TSRS T% L . BER
A IRFARAT ST AR SRR M AR R A 2 B . Pl . ROPT R . HBUE DI R AT
o UBREREZHEN . R A AE. RERR. BHENE—FRE. 2% B
# . (CBETA 2019.Q3,X70, no. 1403, pp. 763c17-764al).

8 Noguchi, Gendai Zen, 148 and 167. On migo Zen, see also Noguchi and Matsubara, Sanbé yawa,
332-334; and Noguchi Yoshitaka, “Migo Zen: Tenmoku Chahé kenkyt,” Kyishi Chiigoku gakkai ho 22
(1979): 14-25.
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Entanglement of Huatou Chan and Pure Land
Nianfo (Nembutsu): Zhongfeng and Tianru

For Zhongfeng, Chan practice (canchan 2:##) and Pure Land nianfo (&
f#) have the same objective: ending samsara, the beginningless cycle of re-
birth. From Zhongfeng’s Chan records we can say that he understood “Chan
practice” to center on huatou practice, cross-legged sitting, constant con-
templation of the great matter of samsara, avoidance of any search for quick
awakening, and so forth. Nianfo is a Chinese translation of buddhanusmrti
(recollection of the qualities of a buddha), “one of the common practices
designed to help develop meditative absorption (dhydna) in the mainstream
traditions.”® In China nianfo came to mean recitation (out loud or silently)
of the name of a buddha: Homage to Amitabha Buddha (nanwu AmituofoTd
AR 5RARE ). Thus, both Chan (= dhyana) and the nian (= smrti) of nianfo
are traceable to a common Buddhist-meditation concept: samadhi (medita-
tive concentration), the attainment of one-pointedness of mind without dis-
traction. Indeed, huatou and nianfo have much in common as methods for
attaining one-pointedness of mind.

In Night Conversations in a Mountain Hermitage, Zhongfeng insists that to
put an end to samsara one should enter deeply into one or the other, not both
concurrently:

Moreover, Chan practice is for ending samsara. Doing the nianfo and cultivating
the Pure Land is also for ending samsara. Even though the teachings estab-
lished by the sages involve a thousand roads and ten thousand ruts, every one
of them takes as the ultimate putting a definitive end to samsara. However, for
the purposes of destroying sense-fields, exalt only one of these gates [either Chan
or nianfo] and enter deeply therein. Therefore, an ancient said: “The slightest
amount of fixity of thought becomes a cause of rebirth into the three bad rebirth
paths;if suddenly deluded feelings arise, it will lead to shackles for ten thousand
eons.” A “combined practice [of Chan and Pure Land]?” If you are not free of this
sort of chat about “Chan” and “Pure Land,” you will endure a boiling over of the
waves of consciousness, an agitation of feelings and sense objects. There will
never be an end toit! That’s why there is no way | can stop trying to explain these
matters!%°

8 Robert E. Buswell Jr. and Donald S. Lopez Jr., The Princeton Dictionary of Buddhism (Princeton,
NJ: Princeton University Press, 2014), 580.

0 Night Conversations in a Mountain Hermitage in Zhongfeng Extensive Record (Translation 3, sec-
tion #8).
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Zhongfeng’s successor Tianru Weize remained faithful to Zhongfeng’s as-
sertion that one must take up either deep immersion in Chan or deep im-
mersion in Pure Land nianfo, excluding concurrent practice of the two.
Interestingly, Tianru described his own Chan as a “fluid” style resistant to
pigeonholing or typecasting.”! In a General Sermon Tianru echoes his master’s
attitude toward Chan and nianfo: they arrive at the same place, but people
should pick one and specialize in it. Tianru says that concurrent practice of
Chan and nianfo is like trying to stand with a foot in each of two boats—you
are quite unstable and risk falling into the water:

Upon reflecting on the matter of samsara, even an iron fellow loses heart. For this
reason, the buddhas and Chan patriarchs wield great compassion and give rise to
great sympathy, widely setting up oral teachings. Sometimes they teach you to
raise the huatou to awareness, and sometimes they teach you to do the nianfo and
cultivate the Pure Land, making you sweep away false thought and the mind of cra-
ziness, making you recognize your Old Man Master and come to know my original
face. . . . A huatou is like an iron broom, sweeping away [the two extremes of] is
and is not. The more you sweep, the more remains; the more remains, the more
you sweep. If you are unable to sweep, forfeit your life in the name of sweeping.
Suddenly, you will have swept clean the entire sky! A single road will open through
the myriad distinctions. Chan worthies! Make effort in the present life—you must
finish the matter. Do not make yourself subject to a surplus of ill-fortune for ev-
erlasting eons. This is essential. Also, among both lay and monk disciples of the
Buddha, there are those who practice the nianfo and cultivate the Pure Land.
Among them some are uncertain: “Nianfo and Chan practice are not the same—
are they?” They don’t know: “Are Chan practice and nianfo not the same and yet
the same?” Chan practice is for ending samsara, and nianfo is also for ending sam-
sara. Chan practice is direct pointing to the human mind, seeing the Nature and be-
coming a buddha. Nianfo is comprehending the Mind-Only Pure Land and seeing the
Innate-Nature Amitabha Buddha. Having said “Innate-Nature Amitabha Buddha”
and “Mind-Only Pure Land,” how could there be non-sameness? The [Perfect
Awakening] Sutra says: “It is like the four gates to a great walled-city. People from
all over are not limited to using one gate.” Thus, although the gates by which they

o1 An Instructions to the Assembly in Recorded Sayings of Chan Master Tianru Weize (K QI I HEfT
#h8%): “Throughout the regions there are various kinds of Chan: sea-dipper Chan [a calabash split in two
as a scooper]; sea-clam Chan [when it opens its mouth, one can see all the way to the internal organs];
iron-plane Chan [a metal tool that scrapes off excrescences]. My Chan, on the other hand, is bottle-gourd-
floating-on-the-water Chan. At the slightest touch, it immediately moves; press down, and it immediately
flips over. It’s so lively there is no way for you people to pin it down!” [§# /7 F G2 1 . JEIFAE . SR
ERBIRERK LHEE . WS . R, BB IERREMIE . ) (CBETA 2019.Q3, X70,
no. 1403, p. 755a17-18).
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enter are different, their arrival in the city is the same. Chan practice or nianfo ac-
cord with what is appropriate for varying capacities. How could there be any dif-
ference between them? However, within nianfo there is the efficacious and the
non-efficacious. How is this? If someone is only mindful in mouth but not mindful
in mind, it is non-efficacious. If, in recitation after recitation of the nianfo, mouth
and mind tally, and mind and buddha step after step are not apart from each other,
then it is efficacious. . . . Preceptor Dwelling-in-the-Phantasmal [Zhongfeng] had a
saying: “Chan practice is only for completely clarifying [the great matter of] sam-
sara; nianfo only plans to end samsara.” Just stick to one side and gain entrance to
it. The two gateways [of Chan and nianfo] are almost without difference. Although
these gateways are almost without difference, nevertheless it is impermissible
to use them concurrently. Chan practice is simply Chan practice; nianfo is simply
nianfo. If you talk about them asif they were two heads [on one body], neither head
will show results. An ancient had a simile for this: “Itis like trying to stand astride
two boats—you are not firmly secured to this side or that side. When you are not
firmly secured on the two sides, you may even get away with it, but beware of falling
into the water! Remember! Remember! Strive! Strive!” . . . Nianfo is just reliance
on the four-syllable huatou A-mi-ta-bha—there is no explaining such a thing to an-
yone else. In the case of a neophyte Chan practitioner who perhaps has not yet set
about [Chan practice] or does not yet have the inclination to do so, this also is not
something that can be explained to anyone else. It is just the original face of each
of all you people! Even if you have not been able to recognize this original face and
immediately fuse with the body of the buddhas, twenty-four hours a day—during
speaking and silence, movement and stillness, walking, standing, sitting, and lying
down—don’t rely on favors from anybody else! Just have a secret personal realiza-
tion concerning this! This is “setting about doing,” and this is “having the inclina-
tion.” You mustimmediately understand and own the matter.%?

92 Recorded Sayings of Chan Master Tianru Weize CRAIERIRATESR): B REE . PEHIL .
HURMREE R . BRI . B 8. HIRSEEE. jé?ﬂfﬁmlﬁluﬁ BH . BRI A
& AVCREREAEL . BIMEANS . BBGREE .« .. —EEENSHR T . RAUREDE .
EREELER . RGO . ZRREONES . BT E-BE . R, S45%
AT BEEOKIZ . EEEERGE . CEMFREZFER T HEFLE . A h
SHEAFE . BRSSO ARTE G . S8 TAEE . &I TEL . 2BEERALR
PERCHS o OB EME O L AR . BEEARYERRCIE O L. S RARER . &= . B
KIHE IR o BB R b —B% . ZLAAPTEER AR . 24888 0hE R A BE HARSS PR LT
B. #FRE. KAmehzhIMEEERAERE . L. B OSMOAEE . AEERE .
HELOEEANE . DM RIS . BERE . . AERNE s . SEUBIASE. S
TR . HE—ERGA . MGRFB NS S FIREAEZ S . RGN . SEEEE
ARSHE . SWEEE ARG . HRESME . SUtMES . S AEER TS o E
AN . SRR . WS N Y . RS AR . SR AGEE. B . &
% LR SR SRRE MO 3000 . B, BRVLSMETARE FEE. ROEE. A
PEMEfRE . ARWGEAS R EEAKEE . TEREEARKEE . ETRHEEHBRE. R+

R EEERE AT AR R AR AR . (R SRR . B R T TR . R R R A R
th. ffZHE NKE . (CBETA 2019.Q3, X70, no. 1403, pp. 766c13-767¢5).
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Tianru wrote a dialogue on this topic of Chan/Pure Land, Some Questions
on Pure Land (Jingtu huowen F+80R). This text, in twenty-six sections,
shows some similarities to Zhongfeng’s miscellany Night Conversations in a
Mountain Hermitage. Tianru’s Some Questions on Pure Land begins with the
arrival of a “superior person of Chan” as a guest at “Old Man Tianru’s “Lying-
in-the-Clouds Room” and closes with the Chan guest’s doing full prostrations
to Old Man Tianru and exclaiming how fortunate he has been to hear these
answers. Zhongfeng’s Night Conversations in a Mountain Hermitage opens
with a hermit arriving at night at Mr. Phantasm’s mountain hermitage and
their doing night sitting on the sitting platform. In the morning at the cock’s
crow the hermit cannot quite remember what was said during the night. Sorme
Questions on Pure Land argues that, given that there are no dharmas outside
mind, if one grasps the meaning of either Chan or Pure Land, one grasps the
meaning of both.”

Zhongfeng and the “Nanzhao” (Yunnan) Pilgrim
Xuanjian (%% d.u.)

Students who came to South-of-the-Yangze to train under Zhongfeng hailed
from all over: Chinese, Mongol officials, monks from Turfan in the north-
west and Yunnan in the southwest, Koreans, Japanese, and so forth. The di-
versity of ethnic origins found among Zhongfeng’s followers may be due
to the immense and diversified empire created by the Mongol conquests.*

93 Some Questions on Pure Land closes with the following: “Old Man Tianru said: ‘Having seen the
buddha [Amitabha] of the Joyful Country [i.e., Sukhavati], you will see all the buddhas of the ten directions.
Having seen all the buddhas of the ten directions, you will see the Innate Heavenly Real Buddha. Having
seen the Innate Heavenly Real Buddha, you will obtain the Great Functioning right in front of you. Only
afterwards will you extend this to the vow of great compassion to broadly transform all sentient-beings.
This is called Pure Land Chan and also called Chan Pure Land. Thus, Yongming Yanshou’s having Chan and
having Pure Land is like a tiger that has grown horns on its head. In the present lifetime you will be a teacher
of humans. In future births you will become a buddha or Chan patriarch. How could you not confirm this?
Strive! Strive!” Thereupon the Superior Chan Person was delighted but startled. He panicked for a long
time, as if he had lost something. Old Man Tianru then again announced to him: ‘If you grasp the meaning
of Chan or Pure Land, then you grasp the meaning of both: there are no dharmas outside mind—don’t mis-
understand!” The Superior Man then bowed twice, touching his forehead to the floor: ‘T am most fortunate!
Today I have come to know something to be depended upon. He then retired.” [FE Z.44F02 5 . B+
g BRE M. MRAMREZ 0. SR EMEREZO . BB KHEE . RRIHEHLE
FBo B A T TR . SRAK I BT AR L T e . B
R AR . AREVEFRE . SRR . Bz . P2 EAEREARE . BRAZWHER
F. REANTIESEZE . HEFE L TIET . O/MEESSEE T . EADREERERE. B2
5, SEHFPTERSR . HIR . ] (T1972.47.302b28-c9).

%4 Shane McCausland, The Mongol Century: Visual Cultures of Yuan China, 1271-1368 (Honolulu:
University of Hawai'i Press, 2015), 9: “The Mongol government imposed a hierarchy upon Yuan society
whereby Mongols occupied the top rank, followed by the so-called semu (or semuren t&H A, literally,
‘people with coloured eyes’) referring mainly to the Central and Inner Asian peoples whose loyalty to the
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Of Zhongfeng’s Chinese disciples, among the most important were the monks
Tianru Weize and Qianyan Yuanzhang (T BT £%; 1284-1357);% the callig-
rapher and painter (and close friend) Zhao Mengfu (5 d/fH; 1254-1322);%
and the layman Feng Zizhen ({5 77%; d. 1348).” An example of a Mongol
lay disciple is Layman “Sameness Hermitage” (Tong’an [7] % J& 1-), a Mongol
official whose name in Chinese transliteration is given as Ban-la-tuo-yin
(B FIHT )% As mentioned earlier, the compiler of the Zhongfeng Extensive
Record was Shan-da-mi-di-li (F1EZHHE; d. 1337; = Zhaotang Ciji f%H
Z&7L), who hailed from a famous family of Gaochang (Turfan). Zhongfeng
also gave dharma talks to various Korean monks, including a Head Librarian

Mongols had been long proven. The residents of China proper were divided into the Han—people who had
lived in the north China region under the former Jin, who were not necessarily ethnic Chinese and had
come under Mongol rule during the mid-thirteenth century—and, lowest in status, ‘southerners’ (nanren
or nanman or manzi), subjects of the former Southern Song dynasty whom the Mongols regarded with
some suspicion as a different race from the Han”

95 Continued Five Lamps Meet at the Source (Wu deng huiyuan xuliie 7178 & TLAENS; 1648 addition to
the Wu deng huiyuan of 1252): “Chan Master Qianyan Yuanzhang of Mt. Fulong in Wuzhou: He was
from Xiaoshan of Yue, family name Dong. His family for generations had been scholars. At nine he
was reading various unofficial books. He could repeat from memory whatever passed before his eyes.
At nineteen he had his head shaved at Lingzhi Monastery in Wulin. The Master met monks who were
being given food in Chengxiang superior-prefecture, and he followed them to receive the offerings. As
it happened, Zhongfeng was on the dharma seat and called out: ‘What is your daily activity?” The Master
said: ‘Recitation of the buddha-name [nianfo]’ Zhongfeng said: ‘Where is that buddha right now?” The
Master dithered. Zhongfeng scolded him in a sharp tone. The Master thereupon knelt and requested a
dharma summary. Zhongfeng conferred upon him Zhaozhou’s wu ffhuatou and ordered him to practice
it. Thereupon, in a thatched hut on Mt. Lingyin, he soon again took up other duties. He was compliant
with mundane conditions, and ten years swiftly passed. He then returned to Mt. Lingyin, and for ten years
his ribs did not touch the mat [on the sitting platform]. One day he went to a look-out pavilion, and, upon
hearing the cry of magpies, had an awakening. He hastily went to see Mingben and described in detail
his awakening. Mingben reproved him again. The Master was exasperated and returned. In the stillness
of the night suddenly a mouse was eating the cat’s food and fell into his bowl, making a sound. Dazed, he
had an awakening. He again went to confront Zhongfeng. Zhongfeng asked: ‘Why did Zhaozhou say wu
2 The Master said: “The mouse ate the cat’s food!” Zhongfeng said: ‘Still not there!” The Master said: “The
food bowl is smashed!” Zhongfeng said: ‘What about after it has been smashed?” ‘Pound it to smither-
eens and you have tiles’ Zhongfeng then gave a smile [of approval]” [ZE N R B8 LU T B e £ 4 B
MILEIR T . KRG . SR MEREE . K EAGE . TIUESNEMARE S SE . G117 RN
BRI o WRE RS2 (L . R s AE)RE . BN R AR an . BTEL S0 . Ze RO TE o liRERE . 06
)%%ﬂtz WIEBERIEE  WERLLEM T <2 . IRECPBIE LT . REELHEEE .

BB 2, REIE . GBS =, PSR . nl AR . 1
XFFZ ATECRACEE . TONSBUR B A S B B DRI . GIAEEIIN%E . R A
(TS B SRR . I RAE B AR . IR AT . TSR B . I T
<. | (CBETA 2019.Q3, X80, no. 1566, p. 511c6-17). His dharma talks in Recorded Sayings of Preceptor
Qianyan (TN EE$%) show that he taught huatou practice. See, for instance, CBETA 2019.Q3, J32,
no. B273, p. 215b2-c4.

% Heller, Illusory Abiding has information on Zhao and his relationship with Zhongfeng. See her Index,
p. 470. See also Natasha Heller, “Between Zhongfeng Mingben and Zhao Mengfu: Chan Letters in Their
Manuscript Context,” in Buddhist Manuscript Cultures: Knowledge, Rituals, and Art, ed. Stephen C.
Berkwitz, Juliane Schober, and Claudia Brown (New York: Routledge, 2009), 109-123. For Zhao’s callig-
raphy and painting oeuvre, see McCausland, Zhao Mengfu: Calligraphy and Painting for Khubilai’s China.

7 See Heller, Illusory Abiding, Index, p. 457.

8 He is the recipient of a talk involving huatou practice in Selected Dharma Talks in Zhongfeng Extensive
Record (Translation 2, section #6).
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Ung (158 =) and a Head Seat Yon (il & ), both of which contain standard
huatou discourse.”

A small group of pilgrims came to Zhongfeng from Yunnan in the
southwest. The leader of this group is referred to as “the Nanzhao monk
Xuanjian” (FE A {4 % #), though the Nanzhao kingdom had disappeared
centuries before and been replaced by the Dali state (KFEE]),1% which
in turn was extinguished by Khubilai khan in 1253. Sometime during the
first two decades of the fourteenth century, Xuanjian and his compatriots
arrived at one of Zhongfeng’s hermitages. Zhongfeng’s Way-Practice Stele
states:

The Nanzhao monk Xuanjian had a pure understanding of a contemplation system
of the canonical teachings, possessing eloquence and nobility. He always said: “I
have heard that Great China has the Chan school. Such is the case—is it not? | will
follow these Chan people, and, if they are not on point, | shall make them change
their Chan personal realization, bringing them over to my contemplation system of
the canonical teachings. That s the reason | have come to this country [i.e., China].”
Upon hearing a single utterance of the Master [Zhongfeng], he immediately awak-
ened to his former error and penetrated the dharma-source. He had a planto return
[to his native Yunnan] and expound the Way, but died in the Middle Wu area [i.e.,
the lower reaches of the Yangzi River]. The followers of Xuanjian painted a portrait
of the Master [Zhongfeng] and took it back to their country. The image emitted a di-
vinelightthatlitup the heavens. Nanzhao subsequently changed from a canonical-
teachings orientation to Chan and accepted the Master as the founder of their
[Yunnan] Chan school.10?

We have no dates for this Xuanjian, so we cannot pin down his arrival
date. He was a scholar of the canonical teachings (possibly Tiantai teachings)
who was antagonistic to Chan claims and intended to challenge Chan on its
own turf. The encounter with Zhongfeng led to Xuanjian’s coming over to
Chan. The relationship between Xuanjian and Zhongfeng did not get off to a

99 Selections from Zhongfeng Dharma Talks in Zhongfeng Record B (Translation 10, sections #2 and #4).

100 According to Wilkinson, Chinese History: A New Manual, 5th ed., 382 and 840, Nanzhao (Fi#H)
means Heavenly or Great Kingdom in Tibeto-Burman. The nan element does not mean south. For a history
of the Nanzhao kingdom based on Chinese sources, see Charles Backus, The Nan-chao Kingdom and Tang
China’s Southwestern Frontier (Cambridge: Cambridge University Press, 1981).

101 Way-Practice Stele in Zhongfeng Extensive Record: FARATE 285 . FEHHW . R . GH.
EMAEEES . HEEE . B EEE , HeCRE . BHEHRE . MEEZE . MK
Ao —RIETE . EEEIE. FEEE. JTEBELIEE . MR THR. S EEmEEeE. &l
MOLER . B HE . 200 AR —1 . (Gozanban 9, 494c-495a; CBETA 2019.Q3, B25,
no. 145, p. 980a5-10).
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good start: in a night conversation, according to Zhongfeng, Xuanjian laced
his words with “stale and rotten kudzu” (chenlan geteng PRI &%) from
Chan books, spouting highfaluting talk filled with Chan cliches. Zhongfeng
was disappointed by this poor performance but refrained from delivering
any sort of criticism, probably another example of his soft style. The Master
wrote two poems for Xuanjian, which included criticism of Xuanjian, with
a preface:

Two Poems as Instruction for Lecturer Xuanjian
Lecturer Xuanjian of Yunnan, you know of the purport of the Chan sepa-
rate transmission outside the teachings. You crossed over thousands of miles
to come to western Zhejiang. From the time we met to the time we parted
was exactly three years. One time you sought me out in the Guest Quarters,
and we had a night conversation with the lakes and mountains as a back-
drop. On that occasion you raised several items of stale and rotten kudzu from
Chan texts, unconsciously biting on your thumb. We were on the verge of parting,
and things were rushed: | had no wish to refer to your transgression and was about
to let pass this one thing. At a future date, you will pass Kuanglu [i.e., Mt. Lu in
Jiangxi] while on your way to your native place of Yunnan. It would be impermis-
sible for you to demonstrate such ugliness [i.e., a propensity for kudzu-talk]: you
would be criticized by others, and the criticism would accrue to me as well. Thus,
today | present you with these two poems:

When the crazy mind is not yet stopped, that is hectic Chan.

You journeyed across thousands and thousands of miles.

You died before my eyes—thirty whacks of the stick.

After cracking open your brain—a single ray of light.

Old pages from long ago—totally useless!

New paragraphs of today—forget them at once!

I have heard that your land of Yunnan is beautiful.

Sometime in the future, return also to the Chanssitting platform!

%%

A monk’s disposition should break out from nets and cages—

To cram your whole body into one: this won’t get you anywhere!

You crush a single dust mote as if it possessed some meaning—

You pop open ten thousand images, but there are no tracks to be
found!

Deshan burned his [Diamond Sutra] commentary, but his delusions had died
before that—
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Later he knocked at [Longtan’s] gate, but he had reached the end of the road
before that.1%?

[Deshan’s] defilements that had piled up over eons were suddenly
blown away:

In the darkness of night at Longtan’s place, the wind stirred during the fifth
watch.103

The second of Zhongfeng’s poems for Xuanjian reveals much about the
Yunnanese Xuanjian’s relationship to Chan and Zhongfeng. Both Deshan and
Xuanjian were lecture masters, specialists in the canonical teachings, who
harbored resentments against the Chan school. Both set off on missions to

102 The Korean compendium Record of the Treasure Store of the Son Approach (Sonmun pojang nokt&
FIET8($%; preface 1293) gives a convenient summary of the story of Deshan and Longtan: “When Chan
Master Deshan Xuanjian (4811 = $%; 780-865] was a seat master [i.e., lecture master], he lived in western
Sichuan and lectured on the Diamond Sutra. He said: “The teachings state that, within the wisdom attained
after the vajrasamadhi, for a thousand eons one trains in [the self-benefit] conduct of the buddhas; and
for ten-thousand eons in [the benefitting-others] conversion work of the buddhas; only after that does
one become a buddha. But the Chan monks of the South speak of [a quick path of] mind is buddha! He
became indignant, so he loaded up his commentaries as baggage and made a pilgrimage to the South to
destroy these Mara people. When he first arrived in Lizhou in Hunan, at the side of the road saw an old
woman selling deep-fried rice-cakes. He set down his commentaries to buy some dim sum [lit., dot/perk
up the mind, i.e., a snack] to eat. The old woman said: “The baggage you're carrying—what is it?” Deshan
said: ‘Commentaries on the Diamond Sutra’ The old woman said: T have a question. If you can answer it,
I'll give you a deep-fried rice-cake dim sum free of charge. If you can’t answer it, go someplace else and buy
one!” Deshan said: Just ask!” The old woman said: “The Diamond says that past mind is unascertainable;
present mind is unascertainable; future mind is unascertainable. Advanced Seat—just which sum [mind]
do you intend to dim [dot/perk up]?” Deshan was silent. The old woman then instructed him to go practice
Chan with Longtan [lit., Dragon Pool]. Just as he was striding through Longtan’s gate, he asked: ‘For long
I've been heading toward Longtan, but now that I've arrived here, I see neither pool nor dragon’ Longtan
said: ‘You've arrived in person at Longtan!” Deshan paid his respects and withdrew. He thereupon took his
commentaries and, in front of the Dharma Hall, raised a torch, saying: ‘No matter how much abstruse dis-
course is in these commentaries, they’re like one fine hair placed into the great sky. No matter how many
vital points are in these commentaries, the Zre like a single drop tossed into an immense river. He then
burned them” [fELLIEHEAT . HE TR . L7195 . Fell. FHEFE. SRmEReET.
THERMAE . BEZMAAT . B MhE 7S . B DR %3] fﬁff‘“iﬁf&ﬁﬁ%ﬂ . HIE
7. BB T . WIEN JH B B RN . BT B . BARRROEL, A T
EHEY. 1%, 200 . BZ, A, IREE . MHMEIER . HEAS .
BREE. WnEM. Bx. iﬂ 2 BEOAAE . BHEOARAG . RACOANT R . EEERK
AL . LIE , BRI SBUE , A BPER . AR, BT, BRI . SR
B Bx. THREBEE. L1538 MR . BREE . LR . W KIERES . FRE LR &
—ZERARE. B, U-ERRER. 2. ERER) (CBETA 2019.Q3, X64, no. 1276,
p. 812a22-b10). The Sonmun pojang nok’s source is the Blue Cliff Record (3t #k; T 2003.48.143b23-c20).
See Jeffrey L. Broughton with Elise Yoko Watanabe, Core Texts of the Son Approach: A Compendium of
Korean Son (Chan) Buddhism (New York: Oxford University Press, 2021), 123-205.

103 Poetry section in Zhongfeng Extensive Record: 7~ Z $hsfi = — B (JF51): Erg sk E 20N IE

o B—E T B TP . AR REABIE =8, —HaE T . AR . KR
F??%ﬁ?ﬁ%)ﬁﬂ%ﬁ% ANEERCET IS . AR BOETRIL., Bie—3% . RARER.
ZH . AN HEERE . PR . MRS . MU AR .

TRORECRRIT B\ TRRE T 1EFE =0 kKR —S0

PRAFECRIEIE T 4 BB IR RIES PSR e AT SR i ok AR AR

RS AR BE R Tﬁ%?ﬁ%%ﬁﬁé WEI—EEANH S E5E B S T A

RSSO R RmP IO 5 MBS A E BEE T hER

(Gozanban 9, 469b-c; CBETA 2019.Q3, B25, no. 145, p. 962a5-17).
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challenge Chan people and perhaps convert them to the teachings approach.
And, finally, both came to an understanding of the error of their ways and
achieved awakening under the tutelage of a Chan master, Longtan in the case
of Deshan and Zhongfeng in the case of Xuanjian.

The Zhongfeng Conduct Record repeats the story that, due to the efforts of
the Yunnan group of monks after their return home (without Xuanjian as he
had died on the way), Zhongfeng was designated “the founder of a [Yunnan]
Chan school™:

As external protectors of Master Zhongfeng, those who arrived from such dis-
tant places as the Western Region, the northern [Mongol] court, and the eastern
barbarians [i.e., Koreans and Japanese] came on the heels of one another to
visit him. The Nanzhao monk [Xuanjian] possessed a pure understanding of the
teachings and discernment. His coming eastward was truly for the sake of inquiring
about the dharma. Xuanjian led off the group, and, beneath the Master’s words,
he had an awakening. He was succeeded by five monks, including Pufu. They had
a portrait of Master Zhongfeng painted and took it back to [Yunnan in] the South.
When they arrived at the city of Zhongging, the four classes of believers there
welcomed the image as it entered the city. An unusual light from the image lit up
the heavens, and ten thousand eyes looked up in reverence at the portrait. They
were zealous in their confidence in the dharma. Due to this, a Chan school was
established [in Yunnan], and Master Zhongfeng was accepted as the founder of a
[Yunnan] Chan school.1%4

Zhongfeng and Japanese Zen

Zhongfeng’s contact with Japanese Zen pilgrims from around 1306 until his
death in 1323 was very extensive—a veritable stream of Japanese visitors
found their way to the master’s gate. The Great Dictionary of Zen Studies lists
sixteen dharma successors for Zhongfeng, including Qianyan Yuanzhang,
Tianru Weize, and Nanzhao Xuanjian.105 Seven of these sixteen are marked
as Japanese; four of these seven have dharma talks recorded in Zhongfeng
Dharma Talks of Zhongfeng Record B.1% These seven Japanese monks who

104 Conduct Record in Zhongfeng Extensive Record: fsfli5Ni# . im B il FEFR K FIRE . HeHEAR
o MERP MRS . HORINER . B 28in . SIENS THE . BMERSNLLE . &
AR rE S . ZEP B . TSGR, SOLRBER . EE . BEEE. HERETBR.
i BEE AT 1. (Gozanban 9,489a-b; CBETA 2019.Q3, B25, no. 145, pp. 975b18-976a3).

105 Komazawa daigaku nai Zengaku daijiten hensanjo, Shinpan Zengaku daijiten (Tokyo: Taishukan
shoten, 1985), 17 (lineage charts).

196 The seven are as follows:
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are considered to be Zhongfeng’s dharma successors crossed over to Yuan
China between the years of 1306 and 1318. We can speculate that there was in
Japanese circles an informal word-of-mouth network concerning pilgrimage
information about Chan teachers and sites in Yuan China.

Out of these seven, Gokai Honjo CGEIFATF;2-1352) is the purest example
of utter fidelity to Zhongfeng’s Chan style. In 1318, together with comrades,
he crossed to Yuan China and trained under Zhongfeng at Mt. Tianmu, even-
tually inheriting Zhongfeng’s dharma. After Honjo returned to Japan, he
revered the mountains and waters in the Zhongfeng manner, going on pil-
grimage to various natural locations and never “emerging into the world” to
teach. Finally, in 1348, he came into possession of land in Kai (present-day
Yamanashi prefecture) and opened a Tenmokusan Seiun Monastery (“Mt.
Tianmu Perching-in-the-Clouds Monastery”; K H 1#E2E<F), where he
propagated Dwelling-in-the-Phantasmal Zen.!%7 Even the waterfall, cliffs,
and well of this mountain in Kai resembled the topographical layout of
Zhongfeng’s Mt. Tianmu in China.

Other Japanese Zen pilgrims who visited Zhongfeng (or his successor
Qianyan Yuanzhang) for instruction include Kohé Kakumyo; Jakushitsu
Genkd; Kao Sonen; Betsugen Enshi; and Daisetsu Sono.!% (Kao Sonen may

1. Kosen Ingen (f75EHITT; 1295-1374): crossed to Yuan China in 1318; obtained the dharma of
Zhongfeng and later went on pilgrimage visiting many teachers.

2. Enkei Soyu (&% fHHE; 1286-1344): crossed to Yuan China in 1306; trained seven years with
Zhongfeng and obtained sanction from him; in 1316 he returned home.

3. Muin Genkai (fEFETCHE;?-1358): during the Enkei era (1308-1311) crossed to Yuan China
with his comrade Fukuan Soki; trained with Zhongfeng and received his sanction; in 1326
returned home in the company of My6s6 Saitetsu and Kosen Ingen (has two dharma talks in
Zhongfeng Dharma Talks of Zhongfeng Record B: Gozanban 9, 531a-532a).

4. Fukuan Soki ({271 Cl; 1280-1358): two theories: in 1310 with Muin Genkai or in 1318 to-
gether with Kosen Ingen and Myds6 Saitetsu crossed to Yuan China; trained with Zhongfeng
and received his sanction; Zhongfeng died in 1323, and Soki stayed at Zhongfeng’s stupa for
three years; in 1326/1321/1325 returned home (has a dharma talk in Zhongfeng Dharma Talks
of Zhongfeng Record B: Gozanban 9, 515a-b).

5. Gokai Honjo (G 4%192-1352): (has a dharma talk at Zhongfeng Dharma Talks of Zhongfeng
Record B, Gozanban 9, 504b—c).

6. Mydsd Saitetsu (HH5 75 ¥7;2-1347): in 1318 crossed to Yuan China in the company of Gokai
Honj6 and Kosen Ingen; trained under Zhongfeng and received his dharma; in 1326 with Muin
Genkai and Kosen Ingen returned home (has a dharma talk in Zhongfeng Dharma Talks of
Zhongfeng Record B: Gozanban 9, 517b—c).

7. Kansai Ginan (FPH#F; d.u.): crossed to Yuan China and trained under Zhongfeng; in 1350
returned home.

107 On the Genjii ha, see Harada K6do, “Chiisei ni okeru genji ha no keisei to igi,” Komazawa daigaku
bukkyo gakubu kenkyii kiyo 53 (1995): 21-36. On S6t6 school Zen monks who had relations with the Genja
ha, see pp. 28-29.

198 Here are brief descriptions:

1. Koho Kakumyd (IE5EHH; 1271-1361): in 1311 crossed to Yuan China and visited Zhongfeng;
after visiting numerous other teachers, returned home.

2. Jakushitsu Genko (% JCH; 1290-1367): in 1320 together with Kad Sonen and others crossed
to Yuan China; visited Zhongfeng at Mt. Tianmu and subsequently visited numerous other
teachers; returned home in 1326.
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well be the illustrious ink painter “Kao,” known for such works as the Preceptor
Clam Man in the Tokyo National Museum.!??) Let us look closely at Jakushitsu
Genko (F{ZETCIE; 1290-1367), generally regarded as one the greatest of the
medieval Zen poets.''? In 1320 he became one of the last Japanese pilgrims to
study with Zhongfeng, who died in 1323; Jakushitsu could not have studied
with him for very long.!'! By contrast, Enkei Soyt (i {5 fH ) had left for Yuan
China in 1306, fourteen years before Jakushitsu left, studied with Zhongfeng
for seven years, and remained in China for three more years, returning home
in 1316, four years before Jakushitsu even left for China. Five other Japanese
monks who are said to have received Zhongfeng’s seal reached Zhongfeng be-
tween about 1308 and 1318, anywhere from a decade or so to two years before
Jakushitsu arrived at Zhongfeng’s place. The upshot is, when Jakushitsu arrived
at West Tianmu Mountain, Zhongfeng was nearing the end of his life.

There is no mention of Jakushitsu in either the Zhongfeng Extensive Record
or the Zhongfeng Record B. There is, however, a relevant passage in a dharma
talk in Recorded Sayings of Preceptor Eigen Jakushitsu (Eigen Jakushitsu osho
goroku AR 24 25 R):

Instructions to Zen Person Chin: In the winter of Yanyou 7/1320 of the Great Yuan dy-
nasty |, together with Kad Sonen [?-1345] and Don’an Shun [?-1357], climbed Mt.

3. Kao Sonen (FIE57%9K;2-1345): in 1320 together with Jakushitsu Genko and others crossed
to Yuan China; visited Zhongfeng and many other teachers; returned home in 1326 (has two
dharma talks in Zhongfeng Dharma Talks of Zhongfeng Record B: Gozanban 9, 509b-510d).

4. Betsugen Enshi (75 [E] 5 ; 1294-1364): was of the S6t6 lineage; in 1320 crossed to Yuan China
and visited Zhongfeng and other teachers; in 1330 returned home.

5. Daisetsu Sond (AHlifHAE; 1313-1377): in spring 1344 together with comrades crossed to Yuan
China; after visiting several teachers, trained with Zhongfeng’s disciple Qianyan Yuanzhang and
achieved awakening under him; after Qianyan died, together with comrades returned home.

199 This hanging scroll, ink on paper (86.8 x 34.5), is an Important Cultural Property in the Tokyo
National Museum (A-10931). See emuseum.nich.go.jp/detail?langld = ja&webView==&content_base_
id = 100309&content_part_id = 0&content_pict_id = 0.

It has two seals at the lower right: the upper one is a red relief engraving of “Kaé” (FI4), and the
smaller seal below it bears the characters “Ninga” ({-#{). There are two theories: (1) the painter is one Kad
Ninga, the ga element indicating affiliation with the Takuma (FE/VK) school of Buddhist painting; and
(2) it is by the Zen monk Kao Sonen. Other ink paintings, such as Bamboo and Sparrows and Plum and
Sparrows, have the same two seals. See Gregory Levine and Yukio Lippit, Awakenings: Zen Figure Painting
in Medieval Japan (New York: Japan Society, 2007), 116-119. “Kad” is sometimes associated in art history
with the ink painter Mokuan Reien (#4/&#£ i), who crossed to Yuan China sometime between 1326 and
1329 and studied both Chan and ink painting. Mokuan is sometimes dubbed the second coming of the
Chinese monk-painter Mugqi Fachang (%7 ; Jap. Mokkei Hojo), the most famous Chinese painter in
Japan during the Muromachi period.

110 Triya Yoshitaka, Nihon no Zen goroku 10: Jakushitsu (Tokyo: Kodansha, 1979), 290 gives an overall
evaluation of ]akushltsus poetry “Such splendidly crystalline poetry is unmatched in other Zen monks of
the time” [ 24013 & REICAE L 7255 13, S IR O B I I3 IS FEH A3 72\, ). For a treatment of some
of Jakushitsu’s poems, see Harada Ryamon, ]akushitsu Genko (Tokyo: Shunjasha, 1979). For a biography,
see Kodama Osamu, Jakushitsu Genko no shogai (Kyoto: Shibunkaku shuppan, 2014).

11 Noguchi Yoshitaka, “Jakushitsu Genko to Chitho Myohon,” Zen bunka 242 (2016), 30.
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Tianmu to visit the Old Man Dwelling-in-the-Phantasmal. At the time snow filled
the thousands of cliffs, and [Zhongfeng’s] solitary [Dwelling-in-the-Phantasmal]
Hermitage was completely silent. We three stood in a row in front of Zhengfeng
and bowed. Each of us thought that we were having a personal meeting with
the founder Bodhidharma at Shaoshi Peak [like Huike’s interview in the snow at
Bodhidharma'’s cave]. We inquired about the essential truth of Zen, but much to
our regret, because of our ill-advised ignorance, we could not understand the fine
points of the teaching he handed down.!1?

We might infer from the last line that Jakushitsu and the other Japanese Zen
monks in his party were not sufficiently proficient in spoken Chinese: when
Zhongfeng spoke, it was difficult for them to follow. This must have been a
major hurdle for all Japanese monks on pilgrimage to Chan sites in China. The
renowned poet Chiigan Engetsu ({78 H; 1300-1375), who was in Yuan
China from 1325 to 1332, on his return to Japan, said in a letter to a fellow
Japanese monk:

I was in Jiangnan [i.e., the area south of the Yangze River] .. .. There were a lot of
Japanese monks wandering among the rivers and lakes of Wuyue [i.e., Jiangsu
and Zhejiang]. However, because the customs and language were so different
[from Japan], none were able to practice as they thought they would, and they
returned home without bringing to fruition their great ambition to seek the
dharma.l3

The above account of the initial snowy encounter with Zhongfeng is from
Jakushitsu himself in one of his dharma talks, but we have another more de-
tailed version of these events from a slightly later source compiled by a suc-
cessor of Jakushitsu at Eigen-ji, the Jakushitsu Chronological Record:

Master Jakushitsu heard of Preceptor Tianmu Zhongfeng’s reputation for
inciting people to the Way in both China and foreign countries. He got on a boat

12 R RTTIEH R AC BN W R B4 RIS R H 1. 38 T2 A IR T —iH
o 8 =3 ATSZ SR A HOBLEL S AR D 5 2 il o2 A8 PRI DASR P SERR SR IRBREE.Z B, 91 i 7
T RMTERZ 5, (Eigen Jakushitsu osho goroku, vol. 2, 430-431; T 2564.81.133b27-c3).

113 Quoted in Iriya Yoshitaka, Gozan bungaku shi, Shin Nihon koten bungaku taikei 48
(Tokyo: Iwanami shoten, 2016), 334-335. Iriya remarks concerning both the Jakushitsu comment
above about not comprehending Zhongfeng’s words and Chigan’s generalization about Japanese Zen
monks in China: “Mention of such candid confessions is extremely rare—these are really important
examples. However, the great majority of Japanese monks with experience studying in China all shut
their mouths and never spoke of internal [personal] matters” [Z D X5 %R E & HICEE T 52 L3,
FEHICB L E LI BRI TH L, Lo LMD R O ARG 2. 25022 CATH
HEFELR VL.
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and went south [to Yuan China]. When he ascended Mt. Tianmu, the sun had
reached the point of late afternoon. Snow was piled up in the courtyard. He,
together with his compatriots Kad Sonen and Don’an Shun, were lined up be-
fore Zhongfeng. Zhongfeng only wrote on the forearm of Master Jakushitsu four
characters: “Come tomorrow [and | will teach you].” Master Jakushitsu hastily
went straight to the face-washing shelf and cupped water in his hands to wash
off [the writing].}14

By washing the words off his arm, Jakushitsu expressed his earnestness by
implying please give me instruction right now! Conduct Account of Preceptor
Jakushitsu adds a few more interesting details:

Inthe winter of Yanyou 7/1320, together with his compatriots Kad Sonen and Don’an
Shun, Master Jakushitsu ascended Mt. Tianmu to visit the Old Man of Dwelling-in-
the Phantasmal Hermitage. When the Old Man saw that his [i.e., Jakushitsu’s] inqui-
ries were scrupulous, he patted Jakushitsu on the head three times [as the Buddha
did in welcoming disciples] and wrote out for him a dharma talk, bestowing the
name Jakushitsu [Silent Room].11

The formal details here—the pat on the head three times, the dharma talk, and
the bestowal of the name Jakushitsu—appear to reinforce the assertion that
Jakushitsu is a formal heir of Zhongfeng.

Jakushitsu studied under several other Chinese masters before returning
to Japan in 1326. Once back in Japan, he remained faithful to Zhongfeng’s re-
clusive style of Zen, residing in complete obscurity in mountain hermitages
for many years. At the thirtieth anniversary of Zhongfeng’s death in 1353,
Jakushitsu composed an encomium for his teacher Zhongfeng, which is in-
cluded in the “Praises of the Buddhas and Chan Patriarchs” section of the
Recorded Sayings of Preceptor Eigen Jakushitsu:

Preceptor Zhongfeng: If we were to discuss the worldview of this old preceptor, it
is as follows: “Even the mountains and rivers of the great earth are phantasmal.

"4 Eigen kaisan Enb zenji kinen roku (KRG L FHIEARRTEC £ $K) for the year 1320 when Jakushitsu
was thirty-one: ATI[HIZR H A A 1 EHRAE D, P AR 0 s, 50K H L1 H 77 0880, B 55 T E . R 1T RT 45
RSO, BURAF AR, MRS dio 48 2 B 1 A Oy, BSSREIS 28 07K PE 2 o (Eigen  Jakushitsu
oshé goroku, bekkan, 14). The compiler Wafu Sainin (FIHi & 2%; d.u.) became abbot of Eigen-ji in 1428. The
line “come tomorrow and I will teach you” (B H 2 [i] 1 i) appears several times in the Jingde chuandeng
Iu GBI $% T 2076.51.325b8-9 and 421226).

U5 Jakushitsu osho gyojo (BUEERNHTTIR): A4 BEHI 4, BUAR ATy e flide, [R5 K H Ll 38 T 41
No ZIEE N W RS H T BETE = AN SRS — IR AR =, (Eigen Jakushitsu osho goroku,
bekkan, 92). The compiler was Jakushitsu’s successor Miten Eishaku (37K /KR 1337-1406).
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Even form/emptiness and light/darkness are phantasmal. Even the buddhas
of the three times are phantasmal. Even the Chan patriarchal masters through
the generations are phantasmal. Down to: Awakening, nirvana, tathata, tattva,
and so forth—every one of them is a phantasm.” Thirty years after he covered his
light, the thing that remains [i.e., a portrait] is not a phantasm. [In the painting]
he holds a fly whisk made of deer-tail and sits on a curved chair: swirling flames
glittering and gleaming, imposing and lofty! His grandeur vies with West Tianmu
Mountain itself in eminent coldness: he compels all the people of the great earth
to look upin reverence!

Abody filled with the adornments of ten thousand merits.

With a tongue that covers space in the ten directions, how he speaks of

things!
At present | cannot avoid trying to force [his portrait] to speak.
Right on down from the Buddha himself, he is one of a kind!%6

Jakushitsu’s true legacy from his teacher Zhongfeng was a profound prefer-
ence for a secluded life in the mountains, far away from the great monasteries
and capital cities, as we see in the following set of poems that he composed for
a fellow recluse by the name of Superior Person Ko:

In the winter of Kan’d 1/1350 | climbed Kanayama in Bizen [i.e., the southeastern
portion of Okayama prefecture] to visit the secluded hermitage of Superior Person
Ko. | took up my writing brush and composed verses upon the four postures in the
mountains, posting them on a wall.

Walking in the Mountains:

Mists far and near—lost my way.

At the side of a mountain stream, | stumble and injure a toe.

The sound of the flowing water is in harmony with the sound of my bearing

the pain.

Standing in the Mountains:

Straw clothes and a diet of goosefoot, | pass my mornings and evenings.

Allday long a thousand peaks enter my two eyes.

Can’tremember how many times spring green has turned to autumn yellow.

W6 e A1 7 Rie AW B LT A B g 47, (22 Wt 4], = Ha bt g 20, EEAUHH
fill thig 2], )y B ELLEBREAE S, ——BEAIELE L ez e =& eI R IR R
o Bl 27 R o AR S5 5 8 SABRPU R H 1L Hs I8 @ i A A A T C 22,

B REN S B R SN RmER § HEAE—A
(Eigen Jakushitsu osho goroku, vol. 1,388-391; T 2564.81.113b8-17).
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Sitting in the Mountains:

Sitting cross-legged on a boulder sitting-platform—a single figure.
Neither enjoying stillness nor despising clamor.

Asolitary, floating cloud—we’re in sync with each other.

Lying Down in the Mountains:

Ahigh pillow and ivied window—relaxing in idleness.

The wind’s blowing breaks off an old pine branch,

Cannot help but startle me, rousing from deep sleep.t”

The quiet of the mountains in Okayama that Jakushitsu describes in these
four short poems has much in common with the atmosphere of Zhongfeng’s
Ten Poems on Living in the Mountains (composed in 1312 when he was living
on Mt. Livan in Anhui). The first and sixth of Zhongfeng’s mountain-living
poems run:

In my heart what desire and what hatred!

Before others ashamed of my many shortcomings.

Circling about reclaiming pieces of clouds—mending for a tattered robe.

Climbing up perilous stone paths—wooden walkway on the cliff made of
withered vines.

Thousand peaks surround the perimeter—a narrow hut.

Ten thousand sense-objects empty and idle—a single monk.

Beyond this ready-made gong’an [i.e., beyond this mountain scene],

There is no buddhadharma to keep on transmitting.

%%

Asingle person dwelling in the empty mountains is appropriate,

Forgetting both clamor/stillness and idleness/busyness.

I have only heard that the bright sun melts the golden three-legged
cauldron [used to prepare the elixir of immortality],

But have never seen the blue-green moss burn up a boulder sitting-platform.

17 %Eﬁ@ﬁfﬂm%lﬂﬁﬂﬂ:}\m}% ML PR B,
kﬂf?@ﬂﬁiﬁﬁi s BRRTE AR KBNS RE
iiié%ﬁﬁﬁ[ FE Tem 0 NSl NUE R
AERENERIE— T SR SERCR RS JaH B AR

LLHEL .
LR B B KRBT EAAEL [ 3 BRI
(Eigen Jakushitsu osho goroku, vol. 1,49-52; T 2564.81.102b15-24).
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Stamping its seal on the sky—the moon over a barrier of mountains.
Washing clean heaven and earth—the frost of an entire forest.

I have no need of guests’ coming—incessant superfluous talk.

This matter is perfectly clear, cutting off all concealments.1*®

In the final phase of his career, Jakushitsu reluctantly accepted the abbotship
of a monastery erected specifically for him, the Eigen-ji in Omi (Shiga prefec-
ture). Even this parallels the pattern of Zhongfeng, who in the end returned
to take over Gaofeng’s Mt. Tianmu monastery. Both Japanese and English
scholarly works on Jakushitsu focus overwhelmingly on his poetry (he was,
after all, one of the best of the medieval poets in Chinese), with scant atten-
tion given to his Zen teachings, found in the Zen-sermon portions of his re-
corded sayings. Jakushitsu absorbed not only Zhongfeng’s aversion to taking
up abbacies at major monasteries and his poetry of reclusion; Jakushitsu
also absorbed Zhongfeng’s emphasis on rigorous huatou practice, including
even Zhongfeng’s signature designation for the huatou: “the wato that has
no meaning or taste” (mu gimi wato MEFVREETA)” Here is a Jakushitsu
dharma talk:

If you want to transcend samsara and arrive directly at the rank of the buddhas
and Zen patriarchs, just twenty-four hours a day in all four postures, never letting
go for an instant, with no break at all: investigate the waté that has no meaning
or taste! Now, what is this waté that has no meaning or taste? It is: “What was my
original face before my father and mother conceived me?” Just raise the ball of
great uncertainty concerning this wato. Forget eating and sleeping; cast off heat
and cold. Stretching far into the distance and tightly meshed—continuously keep
on practicing [this watd]. It is just like chewing on an iron bar or swallowing a
prickly burr. There is no way to get your craw on it! If suddenly you chew it up and
swallow, you are said to be a person of “great penetration and great awakening.”
Just go on engaging in this sort of practice. Even if in this lifetime you are not able
to achieve penetration, this sort of resolve is solid and will entail no retrogres-
sion. When you arrive at the end of your life, you will not lose human form. You
will not fallinto a bad rebirth path. When you are reborn, it will be sure to be “one

U8 L EE S ZILHE)

GREETY BIRNETE G fEra b S = e R PR
TRIRGPEHE BSESH— G BRI IAA SR B S
—EE LRI E WOSRE BRI (HFE H e AREEMAR
P s T A BelE R — MR FE BN SRS E It AA AR
(Gozanban 9, 472b and d; CBETA 2019.Q3, B25, no. 145, p. 964a4-b14).
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hearing and a thousand awakenings.” That is the efficacy of prajfia. Make effort!
Make effort!11

In another of his dharma talks, Jakushitsu laid down a program of Ten
Necessities for Zen,'?® which in places echoes his teacher Zhongfeng’s words
(given in parentheses):

First Necessity: Samsara is the great matter, and impermanence is swift.
You must not, even for a split-second, forget contemplation of this!
(Zhongfeng: “Samsara is the great matter, and impermanence is
swift: this is the correct contemplation of the student.”!?!)

Second Necessity: Walking, standing, sitting, and lying down, restrain your
body-mind and never violate the rules and ceremonies.

Third Necessity: Do not grasp an extremist version of emptiness nor boast
of your zeal; do not fall into the wrong views of the two vehicles [i.e.,
hearer and independent buddha].

Fourth Necessity: Make your mind collected and be heedful in your
words: day and night do quiet cross-legged sitting and stay far away
from useless false thought.

Fifth Necessity: Do not mistakenly recognize numinous luminosity [as your
own Mr. Man-in-charge] and then proceed [contentedly] to sit inside the
ghost cave of Black Mountain. (Zhongfeng: “Via mind [i.e., the store-
house consciousness], afflicted mind, the six sense consciousnesses, and
linguistic conventions, you falsely act in concert with the floating light-
rays and phantasmal shadows of numinous luminosity right in front of
you—mistakenly recognizing [this numinous luminosity] as your own
Mr. Man-in-charge!”'?? Also, Zhongfeng: “There is a class of people who

119 Found in a dharma talk to Great Worthy Zenkyo (% X&) in Jakushtsu’s Zen record: 7~ #UA
Tl ORI A AU I A R AH 2 L, T R AR PR N AN EE T 2, ST AT, 25 JE I SRR AR U, HL A
WEZR A MR WREE BH , SCREARAE DARM o AR A2 AT H o FURFIEGEE SR K BE I, SR LR IE Ao AR
TEBRBA AR T SRR L, 1S HE N AR, B ARIE LW A i 1 o Rl 2 RICK
TEIERZ N MEAN A T 25 o TELBE 5 A BEFT R AL, I B R AN R S o S B B I o A5 2, SR
ANBE , B HBER 20— BT 1E . S IR A B 7 Bk SCINGC i, (Eigen Jakushitsu osho goroku, vol.
2,374-377; T 2564.81.130c20-131a2).

120 Found in a dharma talk to Zen Person Shingen (FLJ#E# %) in Jakushitsu’s Zen record: —3% B4
B R R, AN TS — B B TR AL RO 5 00 S BIL R, / = SR ZEAEE
K, 7) V8 — 5 L, /DU AR B AR RS . F AR AL PN 2 A8,/ T A S s P W R, AL B
MR N R SR B I B R G2 /- A AR AT IR Ak H o /
J\E BB FE TR NSRBI E EHEA R KT TIAESE & E 2
KAIR  KIETHBH KRB W E fiv . (Eigen Jakushitsu osho goroku, vol. 2, 321-322; T 2564.81.128b27-c14).

2l Dharma Talks in Zhongfeng Extensive Record: HFFLEERMEH TG, JhEE%E 2 IF M
. (Gozanban 9, 163b; CBETA 2019.Q3, B25, no. 145, p. 735b8-9).

122 Night Conversations in a Mountain Hermitage in Zhongfeng Extensive Record: LUy - [A1 L
BEL. EAMGEHERREBEEERELLY . BBEAL . (Gozanban 9, 245b; CBETA 2019.Q3,
B25, no. 145, p. 796a5-7; Translation 3, section #7).
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falsely recognize the shadows of the six sense-objects as their very own
Mr. Man-in-charge”'?)

Sixth Necessity: Forego excessive sleeping and eating: make your iron
spine erect before a towering ten-thousand-foot cliff. (Zhongfeng:
“Make your iron spine erect and wield the long sword that touches
heaven.”1%4)

Seventh Necessity: Keep your eye on the wato [huatou]: before my father
and mother conceived me, what was my original face? (Zhongfeng
sometimes recommended the common huatou what was my original
face to Japanese students.!?>)

Note that in two other dharma talks in Jakushitsu’s Zen record, we find

the following variations on the original face wato:

JAKUSHITSU: “You must, twenty-four hours a day, continuously and without inter-
ruption, investigate the wato: after I’'m dead and cremated, what will be my original
nature? This is overlooking the banks of birth-and-death: the true state wherein
you gain great energy!”126 (Zhongfeng: “You should give a fierce stab to this single
huatou taught by Preceptor Tieshan: after I’'m dead and cremated, what will be my
original nature?'?’)

JAKUSHITSU: “If you seek to see clearly your original face and the scenery of your
original ground, just, twenty-four hours a day without a moment’s interruption,
keep on investigating the watd: when you die, at what locus will you calm your
mind down?”*?® (Zhongfeng: “Just take the huatou when you die, at what locus will
you calm your mind down and place it on your desk of official documents: silently
probe!”129)

123 Night Conversations in a Mountain Hermitage in Zhongfeng Extensive Record: 5 —55% 307\ EE#%
EEACEANA . (Gozanban 9, 253b; CBETA 2019.Q3, B25, no. 145, p. 802b3-4; Translation 3, sec-
tion #13).

124 Commentary Opening Up the Meanings of the Confidence-in-Mind Inscription (Xinxin ming piyi jie
fHUSRIFEME) in Zhongfeng Extensive Record: S:L T HF . ML AIREM . (Gozanban 9, 288a;
CBETA 2019.Q3, B25, no. 145, p. 828b12).

125 See, for instance, Translation 10, sections #14 and #15.

126 Dharma talk to Great Teacher Ki'un (%73 K[l in Jakushitsu’s Zen record: ZEAE T 18 T #k M &
T2 5 NIRRT RN A I T 22 9T 2t SR T B AR BE R IE, KAS DB B (Eigen Jakushitsu
osho goroku, vol. 2,334-335; T 2564.81.128¢17-19).

127 Dharma Talks in Zhongfeng Extensive Record: LM ILIFIN 7R o JE T 458 T ARG R T —
Ao HEEL— . (Gozanban 9, 165d; CBETA 2019.Q3, B25, no. 145, p. 737b5-7). Tieshan was a successor
of Xueyan Zugqin and thus of the same line as Zhongfeng.

128 Dharma talk to Great Teacher My (H1K[ifi) in Jakushitsu’s Zen record: #7 SEHH LA Ifi H A< b,
o RRTAR I BRI o 161 FRJEER % By N il 7Ny ST D[], JE 2k 98 2 (Eigen Jakushitsu osho
goroku, vol. 2,335; T 2564.81.128¢22-25).

129 Dharma Talks in Zhongfeng Extensive Record: (B &K HUR; . M E%Z S Lk . BL R
FEILFZ L. BRBA2FE . (Gozanban 9, 196a; CBETA 2019.Q3, B25, no. 145, p. 760a5-6). This dharma
talk is for a lay official, Layman Zhuyi (£ —&=).
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Eighth Necessity: Though your practice-work on your waté may be scru-
pulous, do not in haste seek awakening. (Zhongfeng: “You must never
through all eternity produce a single thought that seeks for a mind of
quick awakening. If such a mind should arise, it is false thought—never
yoked to the Way.”130)

Ninth Necessity: Even if you go through hundreds of thousands of eons
without attaining enlightenment, do not engender any “backup”
thought [i.e., any thought apart from the huatou]. (Zhongfeng: “To
do practice-work all you need is that your confidence be sufficient. If,
from the very first thought, your confidence is sufficient for this, then
in this way for as long as thirty years you won’t produce any “backup”
thought”131)

Tenth Necessity: Ensure that your mind of the great matter never
retrogresses, that the great dharma is bright, and that you continue
the buddha wisdom-life. (Zhongfeng: “In studying the Way you must
merely make sure the great mind that painfully contemplates the im-
permanence of samsara does not retrogress. If this mind does not ret-
rogress, there will be no one who fails to clarify the great matter. This is
non-retrogression for the sake of the great matter. This is the number-
one updya. There is no updya that surpasses this’13?)

When we add to this list Jakushitsu’s strong preference for wandering
and mountain living, the result is a quite direct inheritance of Zhongfeng’s
Chan style.

Jakushitsu’s friend the Zen monk Bassui Tokusho (i FXf5H5; 1327-1387)
indirectly inherited some of Zhongfeng’s Chan style, although Bassui never
went to China and so never had personal contact with Zhongfeng.!** Bassui’s

130 Zhongfeng Dharma Talks (first portion of Zhongfeng Record B): FKANEFL— GERBE Z 0. I
DA ERNEER . AKRELEFED . (Gozanban 9, 520c; CBETA 2019.Q3, X70, no. 1402, p. 736a7-8;
Translation 10, section #10).

L Zhongfeng Dharma Talks (first portion of Zhongfeng Record B): i TR REFE I . 1A
—BFEHENL . WR=THERAES &, (Gozanban 9, 518a; CBETA 2019.Q3, X70, no. 1402,
p. 734c12-13).

132 Zhongfeng Talks (second portion of Zhongfeng Record B): 2258 MBI & A2 FLIEH 2 KR
OO AR . HEAPREZ A . WEHILERFAR . MRS HE RN
# o (Gozanban 9, 540a; CBETA 2019.Q3, X70, no. 1402, p. 715b23—c1).

133 For a modern Japanese translation of Bassui’s Mixture of Mud and Water Collection of Enzan (Enzan
wadei gassui shii ¥ 1 LI F1JE 7K 5E; published 1386), see Furuta Shokin, Nikon no Zen goroku 11: Bassui
(Tokyo: Kodansha, 1979), 149-412. (The term mixture of mud and water refers to compassionate updyas.)
The Mixture of Mud and Water Collection of Enzan is contained in Yamada Kodo, ed., Zenmon hogo shii,
vol. 1 (1921; repr., Tokyo: Shigensha, 1996), 75-170. Arthur Braverman, trans., Mud & Water: The Collected
Teachings of Zen Master Bassui (Somerville, MA: Wisdom Publications, 2002), 25-179 contains a complete
English rendering. Practice of the wato (huatou) is an important element in this Bassui work.
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Zhongfeng inheritance came via his teacher Koho Kakumyo (fIlIE5EHA;
1271-1361), who in 1311 crossed to Yuan China and visited Zhongfeng,
and later through contact with Jakushitsu at Eigen-ji. Bassui spent seventeen
years in wandering and staying in small hermitages, never more than three
years in any one place. As a translator of Bassui has remarked, “Many of the
Rinzai teachers Bassui visited, including Koho, had some connection with
the Chinese Zen master Chitho Myohon [Zhongfeng Mingben] who lived
at a hermitage, the Genjian [Dwelling-in-the-Phantasmal Hermitage], in
Tenmokuzan [Mt. Tianmu] 134

Zhongfeng’s influence on medieval Japanese Zen was not limited to reclu-
sive and provincial monks like Gokai Honjo, Jakushitsu, and Bassui; some of
the most illustrious monks of the elite metropolitan Gozan (Five-Mountains)
Zen establishments in Kyoto and Kamakura, ones that never went to Yuan
China, looked to Zhongfeng as a model.!* For example, Muso Soseki (1275~
1351) in the early phase of his career admired Zhongfeng; Gido Shiishin
(1325-1388) gave lectures on the Zhongfeng Extensive Record to monks and
to the shogun; and Kiyo Hosha (1361-1424) compiled Non-Duality’s Extracts
from the Zhongfeng Extensive Record (Chitho koroku funi sho IR %A
—_#P139), This single Chinese Chan teacher Zhongfeng Mingben had an as-
tounding influence across a wide spectrum of Japanese Zen, perhaps some-
thing like the influence Mengshan Deyi (5% 1LI#%%2; 1231-?) had on Korean
S6n—Mengshan in his lifetime became a magnet for Korean Son pilgrims,
and later his sayings circulated widely in Korea.'*’

134 Braverman, Mud ¢ Water, 11.

135 Joseph D. Parker, Zen Buddhist Landscape Arts of Early Muromachi Japan (1336-1573) (Albany: State
University of New York Press, 1999), 167-174 states: “Chung-feng’s [i.e., Zhongfeng’s| reputation also
spread quickly in the Five Mountains temples in the first decades of the Nambokuch6 or Northern and
Southern courts period (1336-92), and this was also when the first Five Mountains Zen printings of his
collected sayings and other writings were completed in Japan. His influence is also seen in the writings
and activities of a number of the most important Five Mountains monks, including those of the influential
Chinese monk Chu-hsien Fan-hsien, the well-known poet Betsugen Enshi, and a painter and close friend
of Gido [Shashin], Tesshat Tokusai (d. 1366). Perhaps most importantly for the Kitayama monks was the
extremely high respect given Chung-feng by the individual monk that historians generally regard as the
most important single monk for the establishment of the Japanese Five Mountains system, Muso Soseki.
Muso, who was Gidd's teacher in Zen, modeled himself very closely on Chung-feng in early life until he
took the abbacy of Nanzen-ji in 1325, through such activities as avoiding calls to head large Five Mountains
temples despite requests from his teacher Koho Kennichi (1241-1316), the bakufu warrior government in
Kamakura, and the emperor. We can see the continuing interest in Chung-feng’s writings up through the
Kitayama period. For example, Gido gave extensive lectures to his fellow monks and also to the shogun
on Chung-feng’s writings, while as we have seen Kiyo Hosha wrote out the text of Chung-feng’s collected
sayings.

136" A manuscript of this text (author’s colophon dated 1420) is found at Tofuku-ji in Kyoto.

137" After the invention of what is now called “Han’glil” orthography in the 1440s, a vernacular Korean
translation-explication (6nhae FZf%) of Mengshan's sayings was carried out. This alone highlights the ex-
tent of his influence in Korea. See Broughton with Watanabe, Core Texts of the Son Approach, 41-43.
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Zhongfeng, Tianru, and Ming-Dynasty Linji Chan

The Chan style of Zhongfeng Mingben and his major disciple Tianru Weize
was influential throughout the subsequent Ming period (1368-1644) and
into the Qing dynasty. As the Chan historian Ibuki Atsushi says, “In the
Ming period, the nianfo gongan [[Z#H/AZE, i.e., using nianfo as a huatou]
that had emerged in the Yuan dynasty [with Zhongfeng and Tianru] spread
widely throughout the Buddhist world [of China]”!*8 The following attempts
a brief sketch of Linji Chan during the Ming. It is important in any exami-
nation of Ming-dynasty Chan to avoid seeing the nianfo elements of many
Ming-dynasty Chan masters through a “Japanese Rinzai Zen lens.” Such alens
conditions us to view any sort of nianfo (nembutsu) as an excrescence on the
body of pure Zen. This we must disregard. To make a preliminary foray into
Ming Chan, for the sake of convenience, I rely for source texts upon yulu-type
material in two Chan anthologies compiled by the late-Ming figure Yunqi
Zhuhong (EE#E 7 1535-1615)1%: the Chan Whip (Changuan cejin [
1E; 1600) and Ming Chan Masters (Huangming mingseng jiliie 5P 4 {45
fi%; undated).'° This is admittedly a small sample, but it should give us some
sense of Ming Chan.

The Chan Whip consists of two collections: Front Collection (divided into
First Gate and Second Gate) and Back Collection (Single Gate), with a total of
forty comments by Zhuhong scattered throughout. The First Gate is subtitled
Extracts from the Dharma Sayings of the Chan Patriarchs and consists of
thirty-nine sections of sayings. These Chan sayings constitute about sev-
enty percent of the entire book. The Chan masters featured in these thirty-
nine sections chronologically run from the late Tang (800s) through the Five

138 Tbuki Atsushi, Chiigoku Zen shiso shi (Kyoto: Zen bunka kenkytjo, 2021), 640.

139 For a book-length treatment of Zhuhong, see Chiin-fang Yii, The Renewal of Buddhism in
China: Zhuhong and the Late Ming Synthesis (New York: Columbia University Press, 2020).

140 Translations of the full titles are Whip for Spurring Students Onward Through the Chan Barriers (T
2024.48.1097¢10-1109a16) and Abbreviated Collection of Famous Monks of the Imperial Ming (CBETA,
X84, no. 1581, p. 358, c6). For an annotated translation of the former, see Broughton with Watanabe, Chan
Whip. Zhuhong’s sources for the Chan Whip include the following: some version of Outline of the Buddhas
and Patriarchs (Fozu gangmu {40 H; 1633), a general record of Buddhism in chronological format
from Sakyamuni down to the early Ming; the five transmission-of-the-flame records of the Song (all thirty
fascicles); various recorded sayings (yulu); and miscellaneous biographies (za zhuan #{2), i.e., such Song
works as Precious Lessons of the Chan Grove (Chanlin baoxun N RE#l) and Precious Mirror of Men and
Gods (Rentian baojian N\ KB #). Zhuhong describes his sources for Ming Chan Masters as follows: “Those
who were born in the Yuan and died in our Ming dynasty are recorded. If they died in the Yuan, they are
not recorded. Each of the ten masters from Chushi [i.e., the first of the ten masters] on down has a yulu.
I am not able to copy out the complete contents of these yulu books. I have recorded a small portion of their
formal talks in the Dharma Hall, instructions to the assembly, general sermons, prose and verse comments
on the ancients, poetry, and so forth.” [ IH 2 fGHEEG: AEJATC . RBURARHIE Bk . RBURTLE Nk .
BALUT TR, &HER. MERELE . HEERRESMGEEKENES . BRDo. )
(CBETA 2019.Q3, X84, no. 1581, p. 358b5-7).
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Dynasties, Song, Yuan, and Ming periods. Almost all are Linji masters, many
in the Yangqi wing of Linji. The entries for Xueyan Zuqin (?-1287), Xueyan’s
disciple Gaofeng Yuanmiao (1238-1295), Gaofeng’s disciple Zhongfeng, and
Zhongfeng’s disciple Tianru Weize form the core of the First Gate. The final
saying belongs to Xiaoyan Debao (1512-1581), Zhuhong’s teacher in the
Gaofeng line."*! Here we are only concerned with the Ming-dynasty entries
in the First Gate.

Ming Chan Masters, Zhuhong’s Chan compilation focusing exclusively on
Ming-dynasty figures, presents the sayings of ten Chan masters from the Ming
(there is also an appendix of eight minor Ming Chan figures and a second ap-
pendix for a Korean S6n master!#2). The following is a mélange of snippets from
the sayings of these ten masters of Ming Chan Masters, eight of whom are also
featured in the Chan Whip.'*3 Some quotations below derive from the sayings of
the same master in the Chan Whip:

1. Chan Master Chushi Fanqi (225 25 ##Hl; 1296-1370)

Chushi was in the line of Yuansou Xingduan (JT.52 17%f; 1255-1341), a
contemporary of Zhongfeng.

Ming Chan Masters includes ten examples from his 110 Poems of Longing
for the Pure Land (Huai jingtu shi 5% 1#F), which include such
lines as the following: “There is an Amitabha in your own mind”;
“The mind-only Pure Land is neither high nor low”; and “the self-

nature Amitabha neither comes nor goes”'** Such Pure Land poetry

is traceable to the Pure Land poetry of Zhongfeng and Tianru.!*

141 The Second Gate is entitled Extracts from the Painful Practice of the Chan Patriarchs: its twenty-four
sections are mainly miniature vignettes, consisting of a few lines describing the arduous practice under-
taken by Chan exemplars. The Back Collection is entitled Extracts from the Sutras to Authenticate and
consists of forty-seven short excerpts from Mahayana sutras/treatises, Mainstream sutras/treatises (as well
as a few other types of pieces).

142 This is the Korean Venerable Poje (Poje sonja 8% = Naong Hyegiin 5 E1); 1320-1376).
After Naong’s saying in the Chan Whip (section #34), Zhuhong comments: “As for this recorded-sayings
book, in Wanli 25/1597 Xu Yuanzhen of Fujian was part of an expeditionary force [to repel the second
Japanese invasion of ] Korea [Choson] and obtained it there. It had never been seen in China. Therefore,
I have recorded the gist to make it known. (FEE . SLRESREE T . mEF L ERIE . 152 fifE
. FERAED. FEREE . MFZ . ] (T 2024.48.1104a23-25; Broughton with Watanabe, Chan
Whip, 123-124).

143 Ming Chan Masters #1 = Chan Whip section #33; #2 = #36; #3 = #37; #4 = #38; #6 = #35; #8 = #26;
#9 =#39;and #10 = #41.

1 (W) B E WSRO L M OFIER TN . A ESFE R 222K . (CBETA 2019.
Q3, X84, no. 1581, p. 361a8-b18).

145 Jason Protass, The Poetry Demon, 67: “Pure Land poetry was reinvigorated in the Yuan with works
by Zhongfeng Mingben and [his disciple] Tianru Weize X 4RI (1286-1354), and flourished in the
early Ming with 110 “Poems of Longing for the Pure Land” 3#{% 1-#F by the Chan master Chushi Fangi
TR (1296-1370) For Fangi’s collection of 110 Pure Land poems, see Yu Delong, ed., Chushi
Fangi quanji (Beijing: Jiuzhou chubanshe, 2017), 361-385. Ten of Zhongfeng’s Pure Land poems are
included in Zhongfeng Talks in Zhongfeng Record B (Gozanban 9, 546¢c-547a; CBETA 2019.Q3, X70,
no. 1402, pp. 718c17-719a13). For Zhongfeng’s collection of 108 Pure Land poems, see CBETA’s No.
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2. Chan Master Dufeng Benshan (5% 2832 f#li; 1419-1482)

Ming Chan Masters: “Make your body-mind free and easy, in fusion
and calmed. Urgently take the great matter of samsara as your
very own responsibility [a Zhongfeng saying]. Rouse your spirit
to keep an eye on [the huatou]: who is this one doing nianfo? You
must focus on this word who. Produce a deep sensation of uncer-
tainty: uncertainty about who is this one doing nianfo? Therefore, it
is said: ‘Great uncertainty and great awakening. Small uncertainty
and small awakening. No uncertainty and no awakening’ Indeed,
a good saying. As soon as you have a mind of urgency, your sensa-
tion of uncertainty will be massive. The huatou [who] will sponta-
neously appear.”146

3. Chan Master Konggu Jinglong (%5 4 5t F& 18H; 1392-?)

Konggu was in the line of Gaofeng Yuanmiao.

Chan Whip: “Preceptor Youtan had students lift to awareness [the
huatou] who is doing the nianfo? At present, you don’t have to use
this type of method: just go ahead and use ordinary nianfo. If you
just use [ordinary] nianfo, never losing track of it, suddenly, in your
encounters with sense-objects, you will knock out a line [of verse as a
token of your] transformation-of-the-basis [i.e., awakening]. For the
first time, you will come to know that the Pure Land of calm and light
is not apart from here, that Amitabha Buddha is not anything beyond
the confines of your own mind”**’

Also, in a dialogue in Ming Chan Masters Konggu says: “As for concur-
rent practice [of Chan and nianfo], an ancient [quoted by Tianru
Weize] called it trying to stand astride two boats—you are sure to fall
into the middle!”!48

1402-A K H R FIM 8% +5F —H /U (CBETA 2019.Q3, X70, no. 1402, p. 744c3-4). No. 1402-A
is appended to Miscellaneous Record of Chan Master Tianmu Mingben (Tianmu Mingben chanshi zalu
K H B ATI#ESR). This collection is also contained in Yu Delong, ed., Zhongfeng Mingben quanji
(Beijing: Jiuzhou chubanshe, 2018), 581-593. See also Heller, Illusory Abiding, 315-320 and Natasha
Heller, “Pure Land Devotional Poetry by a Chan Monk,” in Pure Lands in Asian Texts and Contexts: An
Anthology, ed. Georgios T. Halkias and Richard K. Payne (Honolulu: University of Hawai’i Press, 2019),
540-548.

o i BBV . BANKIE . DIVILL TSR ERCEM . BBEM . BESHEREE.
BT EEB] . R T R . BEIE A IR . MG REERNE .« NEEIME . ABEAE .
RS . MEREIZO . BEED . FEEAARBN . (CBETA 2019.Q3, X84, no. 1581,
pp. 361c24-362a4).

EEME . YRGB EE WA PLHREL. ATFEEE ., HED
B. ANEE. B ITEES A WABOLE L AR E . PG AR E
Ly (T2024.48.1104c2-5; Broughton with Watanabe, Chan Whip, 127-129).

U8 AT . AT NEE RS S A . PEAR R . (CBETA 2019.Q3, X84, no. 1581, p. 365a2-3).
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At the end of Ming Chan Master’s Konggu Jinglong section, Zhuhong
comments:

“Various Chan masters have students probe [the huatou] who is doing
the nianfo? Only this master [Konggu Jinglong] says that it is
not necessary to use this sort of [huatou] method. It is a matter
of devising a medicine appropriate to the illness, implementing
a teaching adapted to the student’s capacity. Each of the two
methods [the huatou who is doing the nianfo and ordinary
nianfo] has a purport. You should not affirm one of them and ne-
gate the other.”!%

4. Chan Master Tianqi Benduan (K¥ 2 ¥ f#Hil; active late 1400s)

Tianqi Benduan was in the line of Gaofeng Yuanmiao.

Chan Whip: “All day long [you’re doing ordinary] nianfo, but you are un-
aware that its all a case of [mind] is nianfo. Given that youre una-
ware of this, you must keep your eye on [the huatou]: who is doing the
nianfo? With your eyes fixed on this huatou and your mind fixedly
raising this huatou to awareness, you must seek to settle this!”!>°

5. Chan Master Jiefeng Ying (52 % #A; d.u.)

Ming Chan Masters: “Lecture Master Dadu An came for an audience.
Master Jiefeng Ying asked what sutra the Lecture Master lectured on.
Answer: “The Diamond Sutra. At the line there is nothing coming from
anywhere and nothing going anywhere I attained an awakening.” The
Master: ‘Since there is no coming and going, how did you manage
to get here’ Answer: ‘Precisely a matter of no coming and no going?’
Master: “Where are you right now?’ The scholar answered with a
single shout. Master: ‘A powerful shout stops everything. When your
four great elements disperse [at death], where will you find peace
and stability?” Answer: “Throughout the great world, where is there
anything that is not self?” Master: ‘What about when you suddenly
encounter the raging fire at the end of an eon and everything in the
great thousands of worlds is destroyed?” Answer: Tve arrived here
but I don’t understand!’ Master: “The sixth patriarch didn’t understand
while chopping firewood and treading the pestle. Bodhidharma didn’t
know while facing a wall for nine years. You don’t understand. What

W T . SRR Z B SR RIS . BERRT . ERER . —8F
B . AAJEILAER . (CBETA 2019.Q3, X84, no. 1581, p. 366a11-13).

150 ZH & . AR WO, EERASHIERE. REE. OB E . BEH
R . (T2024.48.1104c16-18; Broughton with Watanabe, Chan Whip, 129-130).



Introduction 59

do you see?” Answer: Tm just a non-understander!” Master: ‘Blind
fellow! Please sit down and have a cup of tea!””!°!
6. Chan Master Chushan Shaoqi (3 L1 ZAFAF #88ATl; 1403-1473)

Ming Chan Masters: “Just raise to awareness the single phrase Amitabha
Buddha and install it in your heart. Silently probe [this huatou]
and constantly with a whip give rise to the sensation of uncertainty
about: who ultimately is this one doing nianfo? Probe again and again.
You must not calculate existence/non-existence. And you should not
have your mind wait for awakening.”!>2

7. Chan Master Xingyuan Huiming (4 Ji% ZFH1&fl; died 1386)

Ming Chan Masters:
For miles the level lake: the single mirror [of mind] opens.
The six bridges [of the sense fields] are narrow and steep: slippery
like moss.

Even if youre not stagnating on the journey;,
Reaching here, you stumble as usual!'>?

8. Chan Master Xueting (5 FEAHET; born 1450-1456)

Ming Chan Masters: “Resolutely, on the huatou what was my original face
before my father and mother conceived me, take no heed of whether
you are gaining energy or not gaining energy, no heed of whether you
are experiencing torpor/distraction or not experiencing torpor/dis-
traction. Secretly, continue to raise to awareness [the huatou my orig-
inal face]. Keep an eye on the sensation of uncertainty that suddenly
arises—it will be like a stalk of grass or a snowflake abruptly thrown
into a blazing flame”!>*

9. Chan Master Guyin Jingqin (77 &5 1Eili; active early 1500s)

Chan Whip: “While walking, standing, sitting, or lying down, do not
allow the single phrase Amitabha to be interrupted. You must have
confidence in: if the cause is deep, the result is deep. This brings about a
situation in which you are doing nianfo without putting in any effort.

R KERLGEEACS o A R /{7: BHIAE . R T AIME BT £ R
R . BTE . PR ARBEER. ¥ r . MeBARER. Mz . MO
B. B, flis. TEITEREL. mjﬁﬁj\ﬁﬁﬁjr—ﬂjrﬁ?ﬁﬁi - BT BMAMIEAE
EE Mz o ZaBE MR . KT HEER . z &@JL%HT@ Mz . ANHAE

E’éﬁﬁ EEAHNVEmE. RAE. REEE. Bx. RARAE. iis. B, Faes
%< . (CBETA 2019.Q3, X84, no. 1581, p. 369a4-13).

152 B B — AP SR 0 . B2 B . BURESTT . WIGHEREENS . 8 8 R
B2 . NAEAEN B . XS ORHE (CBETA 2019.Q3, X84, no. 1581, p. 370a8-11).

153 AR + B — %ﬁﬁﬁ INRERRIR I I E - EERA IR . @JJ&MWW?@E%

- (CBETA 2019.Q3, X84, no. 1581, p. 372b16-18).

154 TR ME AL BER AR DRI 2 T A B 3580 . NEB ARG .. BENE# . B5R

Wi BSEETEE . WFEOLh AEEF S . (CBETA 2019.Q3, X84, no. 1581, p. 372c21-23).
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If you can do this from moment to moment with no gaps, it is guar-
anteed that the nianfo will become a oneness. If, at that very moment,
you can know the person doing the nianfo, then [for you] Amitabha
and T will manifest as one’1>

10. Chan Master Xiaoyan Debao (58 72 2 #; aka Yuexin H/[» [1512-

1581]; in the Gaofeng line; one of the two teachers Zhuhong trained

under in the capital Yanjing during his early career)

Chan Whip: “With fury produce a fresh burst of determination and lift
the huatou to awareness. With respect to the final wrap-up word [i.e.,
the huatou] you must make the sensation of uncertainty lasting—deep
and intense. Either silently probe [the huatou] with a closed mouth or
look into [the huatou] while saying it out loud: as if you have lost an
item important to you. You must find it yourself personally, and you
must get it back yourself personally. In the context of your daily activ-
ities, always and everywhere, have no duality of thought 1%

The picture of Linji Chan during the Ming presented by these two Chan
anthologies is as follows:

1. The huatou-practice Chan of Dahui Zonggao is pervasive in the
1400s and 1500s. Dahui’s terminology for huatou practice is sprinkled
throughout the sayings of many of these ten Ming Chan masters.

2. Some Ming Chan masters discourage concurrent practice (jianxing #%
1T) of Chan and nianfo (a Zhongfeng position).

3. The most popular huatous are probably the who of who is doing the
nianfo and my original face of what was my original face before my father
and mother conceived me.

4. Therearetwotypes of nianfo: 1. nianfoasa huatou (nianfo gongan &/~ 22
= canjiu nianfo 25L& f# [“probing” or “practicing” nianfo]) and 2. “ordi-
nary nianfo” (pingchang nianfo - 72 1) or “straightforward nianfo” (zhi
nian B%), that is, ordinary chanting of the name of Amitabha Buddha
(either out loud [chusheng nianfo HEE 2 198] or silently [monian Amituo

PRRTHFE]).

155 ﬁ135£EAZEP — AR . HERIRRR . BEEAEAS ., BRSEAT . BIUEM
— . BRSSP EIESL . (T 2024.48.1104¢29-1105a2; Brought with Watanabe, Chan
Whip, 130-131).

selEEP M TR BEME., BRART L. BEAKRE . WWILRED iM‘i
Oz, i BEe®E. MEEY. BEFHERS . BT UK —-UE. -
. (T2024.48.1105a12-15; Broughton with Watanabe, Chan Whip, 132-133).



Introduction 61

5. Some Ming Chan masters hold that, if using the nianfo as a huatou is
“inappropriate” or “inconvenient” (bu bian ), it is permissible to use
“ordinary nianfo”

6. There is little mention of “going to be reborn” (wangsheng 7£4) in
Amitabha’s Pure Land Sukhavati.

Ming Chan was deeply entangled with various ideas of Pure Land nianfo
(&%), a development that expands on the Chan/Pure Land orientation of
Zhongfeng and Tianru during the Yuan dynasty. Zhuhong in the late Ming
also compiled a Pure Land work that shows the influence of Zhongfeng in this
area, Distinguishing Doubts about Pure Land (Jingtu yi bian 1% 1 5¢5¥):

Someone asked: “The discourse of Pure Land is nothing more than surface dharma.
One who isin the know should directly awaken to the Chan realization, but, at pre-
sent, people just give praises to Pure Land. | am afraid that this has led them to
attachment to phenomenal characteristics and a failure to clarify the principle-
nature [in the Chan manner].”

[Zhuhong] answers: “In the Siramgama Siitra it says: ‘Returning to the original-
nature [i.e., principle-nature] is non-dual. Upayas are multifarious.” If you compre-
hend this point, then Chan realization and Pure Land are different routes back to
the same place: your doubts willimmediately dissolve. The ancients, in this matter,
expounded and propagated both sides: it was not a case of one is enough. As Great
Master Zhongfeng said: ‘Chan is the Chan of Pure Land; Pure Land is the Pure Land
of Chan! But those who cultivate this must revere [Zhongfeng’s slogan] enter
deeply into one gate. These words are a remarkable fixed axiom that will remain
unchanged for ten thousand generations.”t>’

In fact, Zhongfeng’s Chan style reaches all the way to the Qing dynasty: Chan
Master Jineng’s (S HE1EHIT) Horned Tiger Collection (Jiaohu ji FiIE%5; 1770),
in a manner comparable to Ming Chan Masters, draws material from fifty-
seven yulu on Chan/Pure Land. The title comes from the fourfold Chan-and-
Pure-Land schema attributed to Yongming Yanshou: the third alternative,
having Chan and having Pure Land, is described as a “tiger with horns”!°8 This
schema was well-known to Zhongfeng—in Night Conversations in a Mountain
Hermitage he says that Yongming Yanshou’s sorting of Chan and Pure Land

17 LB i R BEREE . EAHERESR . M5 EESE L. R
M. RNHEE . B BT A LM . BN BRIF L. PRRR . TR .
ERKE., BN . BEME . A—ME . WhIgRE. BEF 28, a2 s
+. Bz FELEFIEAN . HEGE . TEEARSZ Eimth . (T1977.47.42029-18).

158 See Translation 2, n.27.
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into four phrases was intended as an upaya that teachers employ to suppress
or encourage students as the situation requires.'> The Horned Tiger Collection
says of Jineng: “He was ordered to keep his eye on the dried turd huatou. . . .
one day, while eating, he lifted his head to look at the window shutter and sud-
denly had an awakening. . . . The Master in his late years deeply entered the
one gate of Pure Land” The term deeply entering one gate, of course, echoes
Zhongfeng’s insistence upon specialization in either Chan or nianfo.

Perhaps it is appropriate to end with Zhuhong’s evaluation of the Zhongfeng
sayings in the Chan Whip:

[Zhongfeng:] In doing practice-work duringillness itis not necessary for you to exhibit
zeal and be brave and ferocious, nor is it necessary for you to raise your eyebrows
and dart fierce looks. All you must do is make your mind like wood or stone and your
thought like dead ashes. Cast this four-elements [i.e., earth, water, fire, and wind]
phantasm-body beyond the worlds of the ten directions. It’s all up to you: if you'reiill,
okay; ifyou’re brought back to life, okay; if you die, okay; if someone gives you nursing
care, okay; if there’s no one to give you nursing care, okay; if the smell is fresh, okay;
if it’s a putrid smell, okay; if you’re cured, restored to health, and live for 120 years,
okay; if you die, and, dragged by past karma, are put into a cauldron of boiling water
or a charcoal furnace in one of the hells, okay. In this way, while immersed in the
sense-fields, you won’t be shaken a bit. Just urgently take up a tasteless huatou, and,
at the pillow [of your sickbed] next to your stove for preparing medicines, silently in-
quire [into the huatou] on your own. You must never let go [of the huatou]!

Zhuhong’s comment: The thousands upon thousands of words of this old man
[Zhongfeng] only teach people to keep an eye on the huatou—to do real practice-
work in the hope of true awakening. He was earnest and straightforward. For a
thousand years onward, Zhongfeng will provide an earful of advice. A detailed
account of his teachings is to be found in his complete book [i.e., the Extensive
Record of Preceptor Tianmu Zhongfeng]. You should look the whole thing over on
your own!160

159 Translation 3, section #8.

160 R TR . AN EAAE R AAEEEESE . BEEOUART . BHELK . #f
WIRZ] 5 o Mm a7t 2 5h o bt . G . JehG . GAENG . BMAGHE. &
R, RS, BEER, B8 g TR Me . el wiEgE . NG R
W, WEEA T . B . BUIDA R ERERE . RS . BRE 2 TR
. PR BCET S ERE . AEOERE . MEE TR, DUER . @U@ m. THEm .
EHEE® . BF2E. BERE . (T 2024.48.1102a11-22; Broughton with Watanabe, Chan Whip,
103-105). Most of this Zhongfeng saying is found in a dharma talk to an ill Chan monk in Zhongfeng
Extensive Record (Gozanban 9, 178c; CBETA 2019.Q3, B25, no. 145, p. 747b5-11).



Translation 1
Selections from Instructions to the
Assembly in Zhongfeng Extensive Record

Instructions to the Assembly

[1] On New Year’s Eve, the Master instructed the assembly: “°
know the meaning of buddha-nature, you should contemplate [the passage
of] time and origination-by-dependence’! So right now—what time is it? It is
the twenty-ninth day of the twelfth month. Since this is not a big month [of
thirty days but a small month of twenty-nine days], this is the time when the
year ends. An ancient said: ‘When you are embroiled in samsara, the meta-
phor is ‘the thirtieth day of the twelfth month’”? The year is over; the months
are over; and the days are over. Within the 360 days of [the coming] year, what
things will you succeed in accomplishing? If you cannot succeed in doing
them, you will end up wasting that entire year. How could you just go and
waste an entire year? From limitless eons down to today, the whole thing will
have been a waste! If you are unsuccessful today in putting your foot down

If you want to

and making a stand, in raising your huatou and turning over a new leaf, in
fiercely making progress, then, even before the coming year is over, you are
guaranteed that it, too, will have been a waste! It will not be only the coming
year when you fail to be fierce in zeal—a hundred thousand years will also
just be wasted. You, sirs, are wasting time and origination-by-dependence! You
pay no heed to the fact that, because of this waste, the more karma you accu-
mulate, the smaller your Way-power becomes: how could this possibly ben-
efit the principle behind your leaving home and studying the Way? I exhort
you people: with a single blow of the iron rod hack off your remaining years’
considerable amount of laziness, self-indulgence, torpor, and restlessness!
Tomorrow is the beginning of the New Year. Rouse your zeal and make your

! Mujaku Décha, Daie Fukaku Zenji sho koroju (Kyoto: Zen bunka kenkytjo, 1997), 238 says this is “a
saying for final day of the twelfth month” [\ [KIFSL A =+ H&E]. Pearl in the Wicker-Basket (Koroju t51
EK; 1723) is Mujaku’s commentary on Letters of Dahui. The line is usually attributed to Baizhang Huaihai
(E 3L1; 749-814). See, for instance, Guiding Principle of the Linked Lamp-Flames (Liandeng hui yao ¥
JE &2 1183; CBETA 2019.Q3, X79, no. 1557, p. 64a16-17).

2 Untraced.

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0002
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supranormal energy fierce. Put in one day’s work and you’re sure to accrue
one day’s results. Don’t delay—get with the program! May you not fail in living
up to your ambition to leave home and go on pilgrimage. As with people who
go up a mountain, each makes effort on his own. Again, I say: “Tonight is the
twenty-ninth of the twelfth month. Everywhere people are welcoming in the
new and sending oft the old. If you patched-robed Chan monks are only moti-
vated by what’s right in front of your face, you'll end up “[sitting in] a nest”
[i.e., you will find yourself sitting in a nest or lair of stereotyped formulas].?
Youd be better off reciting the single mantra [of the Heart Sutra], which at
least would cancel out any possibility of your not being quick-witted in your
remaining years: “the great divine incantation, the great bright incantation.”*
Try listening to the tower bell as it tolls the five watches of the night [i.e., try
listening to its marking of the passage of time and origination-by-dependence):
a hundred thousand phantasmal dharmas—all perfect!

[2] On the first day bound by the rules of the summer retreat,” the Master
instructed the assembly: “The great assembly relies on the bodhisattva vehicle to
cultivate tranquility, taking the great, perfect awakening as our monastic park,
with our body-minds peacefully dwelling in the wisdom of sameness.® More
than two thousand years ago, old Sakyamuni drew on the ground the outline of
an enclosure: the ancient rules of the cloistered retreat prohibited any stepping

3 Dahui Zonggaos Correct Dharma-Eye Depository (Zheng fayan zang TEIERRE): “You people spend
your entire lives in the Chan monasteries seeking for this matter without ever getting it. It does not lie in
words! Among you there are many with white hair and yellowed teeth who sit inside a nest [i.e., stereo-
typed formulas], never able to stick your heads out for your whole life. You know nothing of your mistake.
Getting taste from the sayings of the ancients is taking their sublime sayings as a nest. Getting taste from
the chanted sounds and meanings of the sutras is taking the sutras as a nest. Getting taste from the gongans
of the ancients is taking the dialogues, substitution sayings, additional sayings, pressing-down/lifting-up
sayings, and praising/condemning sayings of the ancients as a nest. Getting taste from the mind-nature is
taking the three realms are mind only and the myriad dharma are consciousness only as a nest. Getting taste
from silence and wordlessness is taking closing the eyes and sitting motionless like Bhisma-svara Buddha
in the ghost cave of Black Mountain as a nest. Getting taste from daily activities and actions is taking raising
the eyebrows, blinking, and lifting the huatou to awareness as a nest” [{/Ri# N —HETE#E M2 3 1L H I
P . AMESH . RRZEHAEESERAT-EHENMG . B I ANF0 L5
Lkt . UREUDaRARA .. MAHTERY AR LETRE . LEEARA . NTAARE
R o LI AT EAGEDRR MG R A R B o FOOE DA . DL = S0 B A
R o OB S B R . DAPA F BRI AL AE S TR E R B AR .
T B AN 2 JRAS AR . A5 JEE B B B4R A . ] (CBETA 2019.Q3, X67, no. 1309,
p. 630a7-17).

4 Heart Sutra, T 253.8.849¢17.

> The summer retreat lasts for three months, from the sixteenth day of the fourth month to the fifteenth
day of the seventh month. Chan monks are required to maintain residence in one place. It derives from the
three-month rainy season retreat (varsika) of Indian Buddhism.

6 In Yogacara theory, the sixth consciousness or defiled mind (klistamanas) observes the eighth con-
sciousness (the storehouse consciousness/alayavijiana), which is the stream of karmic seeds from past lives,
and mistakenly considers it to be a self. When the defiled mind flips over, it becomes the sameness know-
ledge or impartiality wisdom (samatdjiiana). Asvabhava’s commentary on Asanga’s Mahayanasamgraha
says: “The defiled mind turns over and so the impartiality wisdom is obtained” [4# K ez : #8445 AR AR
HUSPEE IR (T 1598.31.438217-18).
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outside [that enclosure] for the assembly of monks at that time. This morning,
the fifteenth day of the fourth month, is the time for those appropriate rules
of the Sage [i.e., the Buddha]: taking up the deep past for the sake of naturally
carrying on your practice. In front of you [for the next ninety days will be] the
binding cord [of the summer-retreat restrictions] —let us put that aside without
turther discussion. Again, why is this summer retreat about the wisdom of same-
ness? Because intrinsic wisdom is sameness, which pervades the worlds of the ten
directions. One who lacks the wisdom of sameness does not look reverently at
the buddhas and does not gaze [in compassion] at sentient-beings. This is called
sameness of nature and characteristics. Before, you contemplate the past; after, you
reach to the future. This is called sameness of the three times. Morality, concen-
tration, wisdom—all the way to licentiousness, anger, and stupidity—are called
sameness of single thought-moments. Delusion and then samsara, awakening
and then nirvana—these are called sameness of immovables. Big as space, minute
as a mustard seed—these are called sameness of freedom-from-characteristics.
Down to: seeing forms, forms are all sameness; hearing sounds, sounds are all
sameness. If you examine things closely like this, in the case of the binding re-
treat rules of the fifteenth day of the fourth month, binding is also sameness.
In the case of the loosening of the retreat rules on the fifteenth day of the sev-
enth month, loosening is also sameness. With the ninety days between these two
dates, every single day is sameness. Every single hour is sameness. Every single
thought-moment is sameness. At just such a time, what do you call binding
rules? What do you call implementing a loosening of the binding rules? What do
you call carrying out a summer retreat or not carrying out a summer retreat?
The old fellow with the yellow face [Sékyamuni] arrived here, and, without
realizing it, Unreserved Functioning was discovered. Although you may not be
single-minded about the matter, if you have not truly proceeded toward the in-
side of the intrinsic wisdom of sameness, planted your feet on solid ground, and
achieved a sharp awakening at least one time, even if you use the word sameness
to stop up every dangerous place in all of space, you will not derive much benefit
therefrom. With this matter, you just cannot win the argument in that way. You
must be as staunch as something that has smashed to the ground. During these
coming ninety days, chew sideways and chew up and down on your huatou that
has no meaning or taste.” Press on it morning and night. Press it to the utmost
limit. When your chewing is exhausted, you will be like a dumb person who has
a dream [and cannot tell anyone about it]. At such a time, there will be nothing
to obstruct your expounding things as you please: You'll call non-sameness
sameness and sameness non-sameness! You will also obtain that described [in

7 Zhongfeng’s typical phrasing for the huatou.
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the Lotus Sutra®] as ‘T am the Dharma King, free to do as I will within dharma’
Remember that an ancient had a verse that goes:

To protect beings, it is necessary to kill them.

Once the killing is done, for the first time, peaceful dwelling [i.e., a retreat].
If you can understand the idea in this,

Your iron boat will float on water.®

Isn't it that killing beings and protecting beings is sameness of single thought-
moments? Haggling in that way blinds the eyes of people. This most certainly is
not a trifling matter. And listen to another verse:

Each [Chan monk] returns to the Hall.

Ninety days with a prohibition on anyone stepping out.
Is the intention any different from giving life/killing?
Difficult to grasp onto the ancient rules.?

When you have not yet reached the sameness state of body-mind, how could it be
easy to clearly understand [the real meaning of ] peaceful dwelling [i.e., a summer
retreat]?”

[3] During a snowfall, the Master instructed the assembly: “A snowflake
or two: flies onto people and immediately disappears. Three to five feet of
snow: accumulates on the thatched eaves and presents a problem. Silver
buddha images of three thousand realms emanate numinous light rays—
pervade both existence and emptiness. Jade dragons with eight million broken
scales—there is no place to conceal them. Regret of the plum flower [that
blooms in the snow]: a solitary fisherman in his straw raincoat returning home
just before twilight. Now tell me, you motionless Chan people sitting on your
sitting cushion with your Chan boards [i.e., arm and back rests] —how do you
relate to all this? An ancient said: “Today snow is falling. The Chan community
has three types of monks. One type of monk, at his place on the Chan sitting
platform, is clarifying self. One type, at the sutra-reading desk, is chanting snow

poetry. One type is around the stove talking about the next meal in the hall'!

8 T262.9.15b6.
® For example: Recorded Sayings of Layman Pang (Pang jushi yulu JBEJ& 1558k CBETA 2019.Q3, X69,
no. 1336, p. 134b1-2).

10 Untraced.

1 Appears in Dahui Zonggao’s miscellany Chan Arsenal, where it is attributed to Yuantong Faxiu ([
#7295 1027-1090) of the Yunmen line: “The Master Dahui said: ‘Chan Master Yuantong Xiu, during a
snowfall, said: “In a snowfall there are three types of Chan monks. The superior-grade monks do cross-
legged sitting in the Sangha Hall. The middle-grade ones grind their ink and apply their writing brushes
to composing snow poems. The inferior-grade ones hover around the stove and talk about eating” I, in
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Of these three types of monks, who should receive the offerings of humans
and gods? Should receive/should not receive—let’s set that aside without
turther discussion. Chan venerables! Do you know the principle by which
rain forms into snow, and water freezes into ice? Rain’s forming into snow
is assuredly a magical transformation of creation—it’s fitting that you don't
understand it. Water freezes into ice—quickly a liquid flow all-at-once
becomes a solid form. Metal and stone do not compare in hardness. A simile
may be useful for clarification. The buddha-nature is like water. Over in-
numerable eons, due to the coldness of delusion, thought-moment after
thought-moment [the buddha-nature becomes] congealed, and thus the
‘buddha-nature water’ coagulates into ice. But, even during the time it is ice,
that ice never stops being ‘buddha-nature water’ [even though you cannot
see its flowing or pouring any longer]. There is no way it could ever lose the
functions of flowing and pouring that it had before the coldness of delu-
sion transformed it. Some of you aren’t using the sun of wisdom to melt [the
ice]: there is no possibility of a spontaneous transformation on its own. Given
this sort of analysis, do you think that you will be able to evade this simply by
having the thought that you are tending toward the Way? Some of you mis-
takenly say: “When the ancients came across this-and-that and snapped their
fingers, they immediately knew the way home—the ancients did not need
to rouse supernormal energy and expend painful work [to realize the way
home]! In the end, you are unaware that, if you haven’t aroused supernormal
energy and done painful work in the past, and just trust to coming across
this-and-that and snapping your fingers, you won’t come to know how to get
home. There has never been a single buddha or a single Chan patriarch who
did not rely on the sun of wisdom to melt the cold ice of delusion and turn it
back into buddha-nature water! The single huatou you people are practicing
today: when you've reached a state of sufficient confidence and attained sta-
bility in it, how could [the huatou] not be the true wisdom [of the sun that
melts the ice]? One dawn, your practice-work will have ripened, and the time
will have arrived. Even a ten-thousand-foot ice-mountain will turn to water;
even an eighty-thousand-foot snow peak will become water, both flowing
smoothly back into the buddha-nature sea. Even if snow were to pile up in
the sky, and ice were to be generated in a fire, still I have never heard of the
freezing of that limitless sea. Chan worthies! Do not tell this Upper Seat to

Jianyan 1/1127 [of the Southern Song], was at Huqiu’s place and saw for myself these types of monks.
I could not help but laugh, and then I realized that these words of our senior [Yuantong] were not false.”
[REE SARAT R W . EDEFBHMEE T, S A=Y . RS EE e, P&
PERBEES . THEMENR. TTRESHERL . BRL=5E . ARRK. Jiii s
TEEE-. ] (T 1998B.47.956b9-12).
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elaborate on this simile. It is just that the dharma-principle is like this. And
listen to my verse:

Frozen clouds enclose on all four sides, and the snow is endless.

Who can right now regard this as water?

The only reason [you’re unable to do so] is that you haven’t yet glimpsed the
flower.

Open the window—you can still gaze at the translucent green gem!”12

[4] On the night of the fifteenth in the first month [i.e., the end of the New Year
celebration], the Master instructed the assembly: “[At the time of the Lantern
Festival marking the end of the New Year] the Tathagata Sumerupradiparaja
and Bhaisajyaguruvaidiiryanirbhasa Buddha met at a crossroads and joined
hands to look at the lights of the paper lanterns piled up in the shape of ‘Sea-
Turtle Mountain.'® Suddenly they came upon the thick-eyebrowed Old Fellow
of Snowy Peak [i.e., Sakyamuni] who, facing an assembly of one hundred, was

speaking a four-line verse:

Mind-only is buddha—buddha is mind-only.

This saying has been transmitted from ancient times to the present.
But you don’t know for yourself that the lantern is the light,

And vainly go on searching amid things outside yourself.

At the time, the two Tathagatas could not help laughing, saying in a stern
voice: ‘What you say is correct—it only lacks awakening! Just this [slogan]
mind is buddha—buddha is mind-only is a saying that is completely compre-
hensible to a three-year old. Why wouldn’t anyone awaken [if only hearing the
slogan was all it takes]? But talking about a meal does not cure hunger. The

12 This snow poem by Zhongfeng is included in the great collection of Song and Yuan Chan verse Chan
School Miscellany: A Sea of Poison (Chanzong za duhai 1SRRI 1714; CBETA 2019.Q3, X65, no. 1278,
p. 101b1-2).

13 Sumerupradiparaja is described in the Vimalakirti Sutra (HEEEFEFTEAS; T 475.14.546b1-4);
Bhaisajyaguruvaidaryanirbhasa is described in the Bhaisajyaguruvaidiiryanirbhasa Tathagata Original-
Vow Merit Sutra (SERTELIEE W2 AR FEINHEAS; T 450.14.405a1-6). This story is untraced. In Song and
Yuan times, at the Lantern Festival on the first full moon of the New Year, colored paper lanterns were piled
up to make a mountain, which was called “Sea-Turtle Mountain” In mythology, three of these fabulous
giant sea turtles bear on their backs the paradise islands of Penglai, Yingzhou, and Fangzhang. As a four-
some, they uphold the pillars of the world. There is a quatrain by Yang Wanli (15 # &; 1127-1206) entitled
“Director Chen Jianshu on the Fifteenth Day of the First Month Mild Weather” (FIFZE R+ 2 B _EIT
i F): “Ten hamlets of Shahe people are at their most boisterous. In the three thousand worlds the moon
has hit its midpoint. Buy paper lanterns—don’t spend it on Dongpo paper [i.e., written admonitions to
the emperor]. This year’s Sea-Turtle Mountain [of paper lanterns] won't enter the palace!” [T B[ A\

M. =THRATF . BEFERRER. SRELITAE. ).
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question to ask is: what is the true state'* of being awakened?’ [Sakyamuni]
then said: ‘T will try to clarify with a metaphor. Suppose there is someone
who has lost a one-inch pearl. Even a hundred thousand coins of cash would
fall short of its purchase price. If he does not get this jewel back, even if he
dies ten thousand times over, he will not be able to alleviate his searching
mind: engraved into his lungs and liver, carved into his mind and backbone,
figuring in his dreams at night, penetrating everything he sees and hears.
Thought-moment after thought-moment, he never forgets [the jewel]. He is
industrious and never gives up. Every day that he does not get it back is a
day in which his thoughts do not attain a stopping-to-rest. Every year that
he does not get it back is a year in which his mind does not find any stop-
ping point. The more the jewel fails to appear, the more zealous his efforts be-
come. The more he does not get it back, the stronger and braver he becomes.
Down to the point where his feelings are used up and his thoughts become
exhausted. His thoughts are painful, and his spirit has reached the end of the
road, forgetting both cold and heat, neglecting both sleeping and eating. Years
upon years pile up—he is truly at the point where he cannot fathom much of
anything. Suddenly, the jewel is in his hands: round, smooth, and gleaming.
His mind that has been running around searching for thirty years all-at-once
enters a state of stillness. This is awakening. His searching for this jewel when
his mind is worn down and his physical form is haggard—what else could this
be but practice! Suddenly, he sees this jewel, and his spirit becomes bright and
clear—what else could this be but awakening! Without having gone through
the difficulties of his practice/searching, how could he have come to the joys of
awakening/acquiring? At this point, suddenly [even this awakening/acquiring]
is dispersed by a single shout from the teacher: only then does the student
see that lantern is lantern [i.e., buddha is buddha) and lantern light is lantern
light [i.e., mind is mind]. [At the Lantern Festival] the towers are lofty, and
the horses and carriages dash about, crisscrossing. Flowers are spread all
over: golden lotuses. Flames in a series: jade candle upon jade candle. Bearded
Zhang Third-son and dark Li Fourth-son'® [i.e., everybody and his brother are

14 Triya Yoshitaka and Koga Hidehiko, Zengo jiten (Kyoto: Shibunkaku shuppan, 1991), 216 define xiaoxi
VH /3. as follows: dosei BJEF (a state of affairs; the way things are); jyokyo THL (the state of things; conditions);
jittai F25& (true condition/state; the realities). Henceforth, I will use true state as the rendering. In fact,
xiaoxi is close to Sanskrit yatha-bhita (as it truly is). The modern Chinese meaning of news tends to com-
plicate matters.

15 Appears in Dahui Zonggao’s miscellany Chan Arsenal: “Old Kaisheng Jue of Hezhou in the beginning
practiced under [Ying]fu Tiejiao of Changlu Monastery. For a long time, he got nothing out of it. He heard
of Dongshan Wuzu’s Dharma Way and took the most direct route to arrive at Wuzu’s dharma seat. One
day in his room Wuzu conferred the following question: ‘Sakyamuni and Maitreya are his slaves. Now,
tell me: Who is he?’ Jue said: ‘Bearded Zhang Three and dark Li Four [i.e., everybody and his brother]’
Wuzu okayed these words. At the time Preceptor Yuanwu was Chief Seat. Wuzu raised Jue’s words with
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there]. Ten thousand people drunk in the sea, helping each other homeward.
Demon spirits as numerous as the sands of the Ganges; great officials who
serve as assistants in imperial rituals; craziness without break in a hundred
playhouses. At just that moment, a couplet that is free of involvement with
either awakening or delusion and that shares the joy of ascending peace: what
would such a couplet be like?

Lapis lazuli fills up the belly, concealing the bright moon.
Lotus flowers from head to foot, emitting a jewel-like radiance.”*®

him. Yuanwu said: “That may be good, but I fear it’s not yet complete. He shouldn’t let go of it—he should
investigate this line further! On the next day Jue entered Wuzu’s room, and Wuzu conferred the same ques-
tion as before. Jue said: “What I said to you yesterday. Wuzu: ‘What did you say?’ Jue: ‘Bearded Zhang
Three and dark Li Four’ Wuzu: ‘Wrong! Wrong!” Jue: ‘Why did the Preceptor yesterday say it was right?’
Wuzu: ‘Yesterday it was right, and today it is wrong!’ Jue immediately had a great awakening” [ K ¥
BAETAM R AMEREEE . YSREREMN . AT . BRI IOERE . BEET .
—HETEME . BRHEMN . HiE. mEWHE. 8. gR=12N. HRHEE, K
[ FE AN 286 TE « AHEBRMER R . Bz . FAF . BORE . AAiuE .. ERETEE . IRAA
FEEMMET . B2, EAMMMET . 5. BAE. Bx. #RZE2FM. H5 . TEQ
fEo Bz, MR EERER. . BHESHAR. BIREFRE. 1 (T 1998B.47.954c1-
10). Also appears in Universal Flame-of-the-Lamp Record of the Jiatai Era (Jiatai pudeng lu 552535 F&%;
1204): “Bearded Zhang Three and dark Li Four one after the other singing la la!” [#87k = . HZ4=PU . &&
fRNENRIENE . ] (CBETA 2019.Q3,X79, no. 1559, p. 389¢2).

16 Untraced.



Translation 2
Selections from Dharma Talks
in Zhongfeng Extensive Record

Dharma Talks

[1] Instruction to Venerable Xianyue of Yiwu [i.e., modern
Hami in Xinjiang] (Sanskrit name: Niao-bo/ba-la-shi-lit)

The buddhadharma has no element of haggling, no element of passable/not too
bad, no element of logical arranging. Just break apart everything, split open the
myriad things, and cut off calculation: rely only on a single huatou! From today
onward, guard [this huatou] until you arrive at the time of awakening—only
then will you be allowed to catch your breath [i.e., resume normal breathing
after exertion/take a rest].? But if you have not yet reached the self-realization
found at the bottom of the bucket and are [prematurely] desirous of catching
your breath—right there you will have already made a mistake! This single mis-
take will immediately cascade into a hundred mistakes, a thousand mistakes!
This most certainly is not a small karmic condition [with few consequences].
In doing practice-work, most essential is the attainment of stability. Most es-
sential is the ability to be unconstrained. Most essential is not being turned
by sense-objects that go against you or go along with you. Most essential is
being able to make yourself master and make your footing secure. Most es-
sential is being able to endure withered-and-pale® [conditions] and maintain

! In the Self-Inscription section of the Zhongfeng Extensive Record, there is an inscription requested by
Venerable Xianyue of Gaochang (Sanskrit name: Niao-ba-la-shi-li) [/& &8 AR ZH 45 BRI = FEE)
(Gozanban 9, 228a; CBETA 2019.Q3, B25, no. 145, pp. 783b19-784a3). Otherwise, unidentified. Yiwu, an
abbreviation of Yiwulu (475 &), is a transliteration from Uighur.

2 General Sermons of Chan Master Dahui Pujue (K E35 2 ##AT % 3#1): “Preceptor Baiyun Duan had a
case of belching. Whenever he ate roasted radishes [i.e., daikon] he made sounds of catching his breath.
Later, on the verge of death he made several burping sounds”” [# H E ¥ Ml A IR . SEIEEE IR
VE& . RERAEE . R EUE (CBETA 2019.Q3, M059, no. 1540, p. 955b3-4).

3 Dahui’s miscellany Chan Arsenal (K235 5 1Al 7% [TiEUE): “Preceptor Yexian Sheng was severe and
cold, withered and pale [i.e., in his monastery living conditions were strict, with deprivation as the norm].
While his Chan monks respected him, they were afraid of him. While Fushan Yuan and Tianyi Huai were
wandering monks, they went on a special visit to Sheng for consultation. At that very time it was snowy
and cold. Sheng cursed and evicted them—and went so far as to sprinkle water on the overnight lodging
room. All the clothes became completely wet. All the other monks became angry and left. Only Yuan and

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0003
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your stillness-and-silence. Most essential is to penetrate what is right in front
of your eyes—not get deluded by all the sense-fields of the world. Most essen-
tial is not thinking about clothing when cold, not seeking food when hungry,
not having your eyes follow forms, not having your ears chase after sounds.
Most essential is that you be a single body-mind like an iron chisel, and not
get yourself chiseled by the “Chan Way” or the “buddhadharma” Most essen-
tial is that, even if you fail to awaken during your whole lifetime, you never,
under any circumstances, produce any “backup” thought [i.e., a thought other
than the huatou]. And there is one more item that is most essential: even be-
fore your mouth has opened, you've already spoken; even before your writing-
brush has hit the paper, you've already written it; even before your practice has
achieved penetration, you've already awakened. Do you comprehend? Do you
understand? Do you have confidence? Right now, the great matter shouldn’t
be your concern—bear the small matters one by one.

[2] Instruction to Ascetic Teiichi [Solid-and-Immovable]
of Japan*

Monks are non-monks; laypeople are non-laypeople. Six times six has al-
ways been thirty-six. Laypeople are laypeople; monks are monks. Even if at
high noon the temple bell tolls for the third watch of the night, both monks
and laypeople are okay. In the final analysis, there is no gap between them,
no room for any gap. Suddenly you understand. Laughing, you look at a “big
bug” [like me, i.e., an “old tiger”] that sprouts two wings. Do you understand?
If you do not understand, then don't be hasty and in a rush. Why have you
disregarded your father and mother and attached yourself to this great Chan
assembly, casting yourself into the forests and valleys? It isn’t to seek out food
and clothing, is it? It isn’t to seek out fame and profit, is it? Since it is not to
seek out food and clothing, or seek out fame and profit, in the end, what is

Huai together folded up their sitting paraphernalia, put in order their clothes, and again took a sitting
position in the lodging room?” [FERFA I BLre iR M FRILE 2 o 7 LR RACRAE AR, Ff 2
o IE(EEFE, A B EIZ DL S5 7 Bl o AR i 5 FLh 18 5 AT 25 o M R R R A )
(T 1998B.47.944a12-15).

4 Unidentified.

> Dahui’s Correct Dharma-Eye Depository (Zheng fayan zang IEVEARJ&): “Hermitage Head Tongfeng was
asked by a monk: ‘Hermitage Head is here and suddenly meets a big bug coming along. What would you
do?” Hermitage Head made the roar of a big bug. The monk assumed a pose of dread. Hermitage Head gave
out a great laugh. The monk said: “This brigand!” Hermitage Head said: “Where does that leave me?’” (4
ERERMGHN . BEAER . ZERSAK. RS, EEERSM ., HIERS. 5. 1§
Tl . ERFRBT. FEA . ZAGE . WEER. JEEEMmE. ] (CBETA 2019.Q3, X67,
no. 1309, p. 615b9-11).
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it for? Not to mention the fact that you have crossed over a great distance of
tens of thousands of miles, going to the trouble of a sea voyage [from Japan] to
come here [to China]. Truly, right under your feet you have the single causal
nexus of the great matter of impermanence in samsara. You have passed
through vast eons to reach your present birth: you have seen ever more dark
delusion and have sunk further and further in the wheel-turning of samsara.
Today you must cast off your life, forget your bodily form, use up your or-
dinary vital energy, and proceed toward the interior of that emptiness and
stillness. Lift to awareness a single tasteless huatou of the ancients and silently
keep an eye on it: continuously keep an eye on [that huatou]. Just free your
mind of wishes: have your thoughts stop any rushing around seeking, have
your consciousness not grasp objective-supports, have your thoughts free of
indulgence. Pay no attention to mountains, forests, towns, and markets, quiet/
noisiness, and leisure time/busy time. Today in that way keep an eye on [the
huatou]. Tomorrow in that way keep an eye on [the huatou]. Suddenly your
eyelids will fall off and your skull will be drilled right through—then you’ll be
able to say: solid and immovable. Things will “click,” and immediately you’ll
be solid and immovable: all matters will be auspicious. When the dark Persian
[i.e., Bodhidharma] comes running from the Eastern Sea, his eyebrows and
nostrils three feet wide, blathering on about samsara and wheel-turning and
about falseness and truth, you, in your straw sandals, with your two ears, will
suddenly hear his voice. [Youll answer:] “Monks/laity? I don't know anything
at all about that! Don’t know anything at all!” “Who can tell them apart?”

The spring breeze blows and scatters flowers of [the sixth patriarch’s place]
Lingnan.
One by one the outflows are exhausted: the true state!®

[3] Instruction to Superior Person Mingzhong’
During His Illness

When a patched-robed Chan monk makes his single chess move [i.e., that single
matter of Chan],® he doesn’t differentiate “disturbed” and “clarified”; he is re-
sistant to “polishing” and “dying”; he severs “past” and “present”; he does not

¢ Perhaps a couplet by Zhongfeng himself.

7 Unidentified.

8 Mujaku Docha, Daie Fukaku Zenji sho koroju (Kyoto: Zen bunka kenkyujo, 1997), 222: “Single chess
move is a metaphorical expression, meaning that single matter” [—%1-: 8\, 5L 55, FH— . .
Pearl in the Wicker-Basket (Koroju F5FEEK; 1723) is Mujaku’s commentary on Letters of Dahui.
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preserve “common person” and “sage” That is why the ancients spoke of this
[single chess move] as the upward mechanism, the final phrase, the wisdom
eye at the top of the head, the arm amulet.® Linji at once gave out a shout that
was like angry thunder; Deshan at once delivered a whack of his stick that
was like a quick rain.!® They didn't rely on effortful work; they didn’t wade
through graduated steps; they took things in hand and immediately acted;
they plucked things up and immediately put them to use; they were a racing
current outpacing the sword; they were a speedy flame faster than the wind.
The correct eye looks on without rejoicing. Here does not involve anything that
can be obtained through thought, intellectual understanding, arranging, and
assigning. Superior Person Zhachuan Mingzhong! You are unexpectedly con-
fined to your sickbed due to illness. I tell you Preceptor Zhenxie!! had a saying:

This old monk has a method for attaining repose:

Eight sufferings simmer, but no harm at all!

And what is the method for being in repose? The answer:
Know that self is a dream.

Realizeillness is like an illusion.

Merely guard the One Mind.

Do not generate other thoughts.*2

Of course, this is a method for attaining repose, but never mind! [Zhenxie]
had another saying:

Repose is non-movement.
Ease is non-action.
Transcend the mind that roosts in dualities and have nothing to rely upon.3

° Originally a Daoist protective amulet, used here as a metaphor for the buddha-nature. Rentian baojian
(ANKEH; 1230): “If you are endowed with the [wisdom] eye at the top of the head and the arm-amulet,
then Sikyamuni and Maitreya are dried turds, Mafijusri and Samantabhadra are common persons of
the vast world, thusness and nirvana are posts for hitching donkeys, and the Buddhist canon is paper for
wiping abscesses” [# & EF TR SR BT . FEUSEH SR RIK . SORS B M LR . HamE s
RRBERNR . — KRR EIAE A . ] (CBETA 2019.Q3, X87, no. 1612, p. 2al-3).

19 Linji’s shout and Deshan’s stick are ubiquitous in Chan literature. For instance, in one of Dahui’s ab-
bacy records: “At just that moment, supposing Deshan’s stick was like raindrops and Linji’s shout like run-
ning thunder, they were doing somersaults on a felt carpet [i.e., smooth circular movements in complete
freedom] and moving toes inside one’s shoes [i.e., something invisible to other people].” [ K £ 3% & 1# i
bk IEEGER . REELRNTE . BREBLES . REE LRI, BEREEE. ) (T
1998A.47.844a17-19).

11 Zhenxie Qingliao (EL&{/H T ; 1088-1151). Ishii Shiidd holds that a prime target of Dahui’s silence-as-
illumination (mozhao®X &) criticism was the Caodong teacher Zhenxie. See Ishii Shidé, “Daie S6k to sono
deshitachi (hachi),” Indogaku bukkyogaku kenkyti 25, no. 1 (1977): 257-261.

12 Untraced.

13 Untraced.
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Of course, this is a method for attaining repose, but Never mind! If you're lost
here, Superior Person [Mingzhong], I give you this summary [of Zhenxie]:

Whatever you can verbalize is deluded consciousness, calculation, discrim-
ination, and selecting/rejecting—all of that is temporary and leads to diver-
gence. How could this be the true ultimate! Do you want to know a method for
attaining repose? The four elements and five aggregates are it. The organ-body
and vessel-world are it. The four-hundred and four illnesses are it. The moun-
tains, rivers, and great earth are it. Your hearing, seeing, knowing, and being
aware are it—among all differentiated sense-objects, there are none that are
not it.

Bah! [In the Filial Piety Classic, Confucius rebuts his disciple Cengzi’s sim-
plistic formulation of filial piety as simply following a father’s commands,
and defines filial piety as requiring a son to remonstrate with a father who
engages in unrighteous conduct. In the same vein, with Confucius’s words,
I must remonstrate with Zhenxie’s formulation:] “What words are these?”14
The four elements, five aggregates, and the differentiated sense-objects are
all corrupted, non-repose characteristics! If you call all that a method for
attaining repose, it’s like the [tyrannical official Zhao Gao’s] calling a deer a
horse [i.e., it’s like intentionally stating a bald-faced lie as a test to see who
goes along with it]!'® And even if you don’t call all that a method for attaining
repose, it’s still like calling a deer a horse! Even if you eliminate these two
alternatives and supply some other option, you will not have avoided [the
problem]: that would still be calling a deer a horse. Before Preceptor Zhenxie
has even opened his mouth [to recite the above sayings], you must throw off
delusive calculation and keep from falling into yes/no. Your very own eye
[at the top of your head] will all-at-once open, and you will clearly com-
prehend the Source. And when, for the first time, you come to understand
the teachings of the entire Buddhist canon, that [too] will be calling a deer

14 Xiao jing (Z£4%), Jianzheng (FR5#). The disciple Cengzi asks if simply following a father’s commands
can be called “filial piety.” Confucius responds with this line (saying it twice) and proceeds to argue that,
when a case of unrighteous conduct is concerned, a son must by no means keep from remonstrating with
his father. See ctext.org/xiao-jing/filial-piety-in-relation-to-reproof/zh?en=on.

15 Shiji %3, (Qin Shihuang Benji ZE IR £ 74T, 57): “[Counselor-in-chief] Zhao Gao was about to engage
in rebellion. He feared that the various officials would not obey him, so he first set up a test. He presented a
deer to Ershi, saying: ‘It is a horse. Ershi laughed and said: Tsn’t the Counselor-in-chief mistaken in saying
that a deer is a horse?’ He then asked others. Some of them were silent. Some of them said ‘horse’ to comply
with Zhao Gao. Some said ‘deer. Zhao Gao then applied the law to all those who said ‘deer’ Later all officials
feared Zhao Gao” [Hmif/il . MR NEE . THICaEh . FFEERUA —1hE . B, —{Hh5EH
RAAFRAT . FHEER S . MIZEfS . RSk, siE BLIRTEER . S5 . mEET#EE EEL
V. BIFE RS . | (ctext.org/pre-qin-and-han?searchu=it 7 &en=off&page=3).
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a horse. The seventeen hundred Chan cases: calling a deer a horse. Down
to: when all the old Chan preceptors of the world pick up the hammer and
hold the fly whisk upright [in teachings students], that is calling a deer a
horse. Such calling-[a-deer-a-horse] talk, and such understanding as comes
from it, is calling a deer a horse. Do you understand? In case you don’t un-
derstand, at your stove where you prepare your medicines and [while resting
your head] on the pillow [of your sickbed], just silently probe your tasteless
huatou. Never let it go. Suddenly your pillow will fall to the ground, and you
will forget both your illness and your medicine! You, a patched-robed Chan
monk, will make your single chess move, and you will come face to face with
reality. Once you have arrived here, there will be nothing about this very
body-mind of yours and your illness that will not be a method for attaining
repose! Nevertheless, don't ever call a deer a horse.

[4] Instruction to Superior Person Lin'® During His Illness
Of old, Preceptor Zhenxie!” had a verse:

Visiting an old friend and discussing matters of the heart really can be
painful.

Years have passed and I am now lying alone in the Nirvana Hall [i.e.,
infirmary].

At the gate no passing travelers, the paper of the windows tattered.

The stove filled with cold ashes, sitting mats with frost on them.

After contracting an illness, one for the first time really knows that the body
is suffering.

When healthy, one is quite busy for the sake of other people.

This old monk has a method for attaining repose:

Eight sufferings simmer, but no harm at all!®

An ancient composed this verse:

Hurt by the floating fragility of self and the world,
Realizing the arising-extinguishing of dream-illusions.

16 Unidentified.

17 Seen. 9.

18 Appears in Admonitions of the Ebon-Robed Gate (Zimen jingxun 48FTEF; 1313; T 2023.48.
1091a27-b2).
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Pointing out the objective-supports of delusive thought,
Giving instruction in the true quiescence of this Way.*®

These fifty-six syllables [of Zhenxie’s verse] cover just about the whole matter,
constituting a model of the true person of the Way. People studying Buddhism
should come to know [this model] from personal experience—then they will
become aware that they have not yet realized the boundaries of this mind. The
entire body is illness; every realm is illness. When you are approaching the
end of life and thoughts arise in your mind, do not ask about whether you will
become a buddha or a Chan patriarch. Everything is conditioned by illness.
In the middle of all this, if someone points to a single dharma and says: “this
is not illness,” that is an utterly false point of view. Also, why would you only
speak of “illness” when you are finally forced to embrace the [sickbed’s]
pillow and mat as you sink into sickness? The eye of the Great Doctor King
of the Snow Mountains [Sakyamuni] could not endure looking upon this,
and so for forty-nine years at more than three hundred assemblies he spoke
of dust motes, spoke of worlds, and today [those talks] have been assembled
into the teachings of the great Buddhist canon: a medicinal prescription for
curing this illness. Today, the single huatou that has no meaning or taste*® that
you are practicing is the divine medicine secretly transmitted within these
prescriptions. Once you have contracted a fatal gaohuang illness [i.e., an ill-
ness just below the heart and above the diaphragm, the inmost part of the
body—untreatable by medicine], always take the single thought of the non-
retrogressing, unchangeable herbal concoction [i.e., the huatou]. Constantly
imbibe this divine medicine, medicine that certainly will cure this illness, hit-
ting the mark a hundred times out of a hundred. In the case of those who take
this medicine in the present but fail to achieve recovery; it is because they have
some sort of aversion to the application of the medicine, and so it is ineffec-
tual. If you cannot completely empty out this aversion, not only will [the med-
icine] be ineffective, you'll find that your grasping onto [your evaluation of]
the medicine will itself turn into an illness. And it sure won’t be easy to cure
that! What I am calling aversion is any “backup” thought. What is a “backup”
thought? It is when you separate from the correct thought of the huatou
that you are practicing and move even a tiny bit onto such sense-objects as
good/bad or awakening/delusion. This is what is called a “backup” thought.
This is aversion to the medicine [of the huatou]. Truly, if you can over time

19 Untraced.
20 Zhongfeng’s typical phrasing for the huatou.
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refrain from committing this crime of aversion, then, thought-moment after
thought-moment in a continuum, you will be kept safe in repose; you will be
kept safe in danger; you will be kept safe in life; you will be kept safe in death.
Outside and inside will meld, and, if you persevere in that way, suddenly you
will be “yoked.” This illness will all-at-once disappear. Both medicine and
aversion [to the medicine] will simultaneously disappear. And the method for
attaining repose will appear right in front of you! You should know this and
make effort.

[5] Instruction to Superior Person Xiyou?! upon Going
on Pilgrimage

There is a single phrase [i.e., the huatou] along the edge of your walking stick.
There is a single phrase on the bottom of your straw sandals. There is a single
phrase in the outside world of your three-thousand mile [pilgrimage]. There
is a single phrase in [the inner world of] your six sense-gates. If you come to
realization within [the inner world of] your six sense-gates, then there is no
need for you to separately investigate [via a pilgrimage in] the outside world of
three thousand miles. If you come to realization on [the pilgrimage] in the out-
side world of three thousand miles, then [there is no need for you to separately
investigate] the six sense-gates that lie wholly inside you. It is merely that the
single phrase of the walking stick lies only along [the edge of] the walking stick.
The single phrase on the bottom of your straw sandals lies only on the bottom of
your straw sandals. You must never move off [the single phrase]! Do you com-
prehend? Exhaust the limitless dharmadhatu: that is your walking stick; per-
vade the ten directions of space: that is your pair of straw sandals. If you “pick
up the walking stick,” you’ll lose “the sandals”; if you “put on the straw sandals,”
you'll lose “the walking stick!” You must realize that the walking stick has no
walking-stick-ness for you to pick up, the straw sandals no sandals-ness for you
to put on. If you are intent on picking up and putting on, then you will simul-
taneously lose the whole shebang! But if you are not intent on [picking up and
putting on], how will you be able to bring the walking stick and straw sandals
into play [on your pilgrimage]? [Answer:] Just hang the huatou that you are
practicing between your eyebrows and silently keep an eye on it. Is [the huatou]
the walking stick? Is it the straw sandals? Is it [the pilgrimage] in the outside
world of three thousand miles? Is it [your inner world of the] six sense-gates?
When keeping an eye on [the huatou] reaches a not-able-to-keep-an-eye-on

21 Unidentified.
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state, the cool eye?? will come upon you and you’ll suddenly see right through
things! From the outset your seven-foot walking stick and pair of straw sandals
have always been the fields of your native village.” If you pick them up with
the hand of confidence, then your take-oft point is not far away. If you fail to
obtain remarkable clarity on top of the huatou, rest assured that your being
deluded by the walking stick and the straw sandals will persist beyond just one
lifetime, and, in the end, you will not derive the slightest bit of benefit [from the
pilgrimage]! In both ancient times and in the present, eminent scholars on pil-
grimage who have been deluded by their walking stick and straw sandals—we
cannot possibly know their number! Today, how could you be willing to fall to
this delusion? To reiterate, a verse says:

Thereis a single phrase [i.e., the huatou] that cannot be concealed.

On your pilgrimage route of three thousand miles you search for your
home village.

If you opened your eyes before even picking up your walking stick,

For the first time, on the long road of months and years, you would
have confidence.?®

[6] Instruction to Layman Sameness Hermitage
(Commissioner Ban-la-tuo-yin?* [a Mongol official])

Your own mind is endowed with all buddhadharmas. Outside of your mind
there are no other buddhadharmas that you can seek out. Even if you could
seek for them, it would be incorrect, and all of that would be false thought
and deluded consciousness, not ultimate dharma. You should know that
your own mind has neither the sagely nor the common. If your surmising
has gotten free of sagely/common, then you are “yoked” with your own mind.
Your own mind has neither hatred nor attachment. If your distinguishing has
gotten free of hatred/attachment, then you are “yoked” with your own mind.
Your own mind has neither seizing nor rejecting. If your feelings have gotten
free of seizing/rejecting, then you are “yoked” with your own mind. Your own
mind lacks any karmic action of good/bad or active/still. If you can get free
of all these, then you are “yoked” with your own mind. However, talk about

22 Xu Yin (f8%8) of the Tang, a scholar-official who became a recluse, has a couplet: “The cold eye looks
on in stillness and truly loves to laugh; the slanted heart accords with talk but is resentful” [ & = F4iE L
=R IR R R . MR AR . ).

23 Probably a verse by Zhongfeng.

24 Heller, Illusory Abiding, 113: “Ba-la-tuo-yin was in the highest ranks of government under Renzong,
serving as assistant director of the Left 77K from 1312 until the fifth month of the next year. He was then
promoted to assistant director of the Right 477K, a position he held for a year and a half. How the two men
met is not clear” Heller adds in 113 n. 66, “Bala is possibly ‘Borak’”
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“getting free of sagely/common, getting free of hatred/attachment,” etc., is ab-
solutely forbidden. In your getting rid of one type of mind—specifically [and
effortfully] getting free of it—your very act of getting free is precisely arising/
extinguishing. But if you do not exert mind at all, then how can anyone speak
of any principle of getting free of something? Therefore, an ancient said:

The divine light shines alone,

The beautiful Way of the myriad ancients.
Having entered this gate,

Do not preserve intellectual knowledge.?

Just knowing that your own mind has no gap between sage and common
person—that is intellectual knowledge. Also, just knowing the standard of
getting free of sagely/common—that is itself falling into intellectual know-
ledge. You should know that the principle of getting free of something
is utterly unconnected to any exertion of mind. Merely, at a time of awak-
ening, do not wait for getting free of anything and simply entertain a natural
non-attachment and non-grasping. It is this very non-attachment and non-
grasping thought that we call getting free. Right now, this mind of yours has
not yet attained awakening. All you must do is place smack in the middle of
your daily activities the [following] huatou: when the four elements are falling
apart, where is tranquility and stability? Silently keep an eye on it. It is un-
necessary to engage in any thought at all, unnecessary to have any thought of
doing cultivation. As soon as you engender such a thought, you are immedi-
ately ensnared by the term cultivation. In the sagely vision, there is no place at
all for the engendering of thought. Business as usual: silent practice of your
huatou. Ripen it over a long time, and suddenly you will attain awakening. It
is like suddenly remembering something you had long forgotten. At that time,
deluded feelings are emptied out, and intellectual knowledge is destroyed. The
singular self-mind in its entirety is alone revealed: everywhere freedom. The
hundreds of thousands of cogitations simultaneously come to a rest. The hun-
dreds of thousands of sense-objects—at that very thought-moment you have
gotten free of them. The dharma-gate of peace and joy—nothing surpasses it!

[7] Instruction for Layman Wu?®

Chan is the Chan of Pure Land; Pure Land is the Pure Land of Chan. Of
old, Preceptor Yongming Yanshou separated Pure Land and Chan into four

25 Untraced.
26 Unidentified.
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possible alternatives.”” Because [some] scholars are unaware of the schema
[Yanshou] set up, they give off contrary and recalcitrant vibes, saying “Chan
is Chan, and Pure Land is Pure Land!” Little do they know that Chan practice
is for ending samsara, and the nianfo [of Pure land] is also for ending sam-
sara. Originally samsara has no root. Due to delusion about Innate Nature,
it springs forth. If one discerns Innate Nature, then samsara is banished
without waiting for any banishment. Once samsara is banished, is there
Chan? Is there Pure Land? Of old, Mahasthamaprapta Bodhisattva by means
of nianfo gained the non-arising patience of mind.?® The great bodhisattva
Avalokitesvara through hearing and pondering cultivated the three wisdoms
to realize perfect penetration.?’ Are those Chan? Are they Pure Land? Both
are the bequeathed intention of the two great bodhisattvas. Both great
bodhisattvas are guide-attendants of paradise. [Layman Wu,] you have never
been the least bit contrary! At present, students of the two tenets [Chan and
Pure Land]—what is it in their vision that makes them so contrarian? I have
repeatedly tried to find the answer to this and have finally figured out the very
source of their contrariness. I will try my hand at a summary: it is merely that
students of the two tenets are not rooted in the great matter of samsara. Some
employ a Chan that does not feel pain over samsara to “till the field of empty
verbosity” Some use a Pure Land that “elevates oneself, always behaving in
a self-satisfied manner” And so [with both tenets] the upside-down view of
is/is not is on display. If there is no unseen tally with the vow and practice of

%7 These four alternatives do not appear in the works of Yongming Yanshou (904-975) but are attributed
to Yanshou in Dayou’s (X H7) Gist of the Pure Land (Jingtu zhigui ji 7% 1 T8 ##%E; 1393): “He [Yanshou]
instructed with verses on the four alternatives of practicing Chan and the nianfo. #1: Have Chan no Pure
Land. Out of ten people, nine stumble and trip. When the realm of sense-objects appears, they suddenly
follow them. Means merely enlightened to the principle-nature. No wish to go to be reborn in the Pure
Land. ... #2: No Chan have Pure Land. Ten-thousand cultivation practices, and ten-thousand people dis-
card them. They only obtain a vision of Amitabha. What anguish that they do not attain awakening! Means
not yet enlightened to the principle-nature. Their only wish is to go to be reborn in the Pure Land. . . .
#3: Have Chan have Pure Land. Like a tiger with horns. In the present life you become a teacher of people.
In future lives you become a buddha or patriarch. Having deeply penetrated the buddhadharma, you are
to be called a teacher of humans and gods. . . . #4: No Chan no Pure Land. An iron platform together with
a copper staff. For ten-thousand eons and a thousand lifetimes. There is nothing for anyone to rely upon.
Not enlightened to buddha-principle. Also, don’t wish to be reborn in the Pure Land.” [7K A 7Kk B 5
BAAT . AR EWREIAT . SEEY S BEFE LT SR G BESSR T
. WEEEN S AN . BERRRET . ATREEAEEITEDEN . BEREE .
HoR2 MR RE . —H . BEEFLS . T AJUEER . [BEE T . EHbEths . IRV
T ORERMEA . R . RVEREEZ . B . REET . BT . TR .
PREREEE . BA RS . HAWNEMES . 5 58 LR, R . EERRE .
. ZH. ﬁwﬁ@i EIEE AL, BRRME . MRS . RN . (HREEAE .
Felfs ot EEANR. =H. ﬁﬁﬁ@i ﬁmﬁ%f Bl NBl . ACCEVEGRAE . BRI b
& HT%Ai% BB PR+ EE . BSE RGN . TUE . ERRIEN

PRIFHIIE . BT &MAWE %T%ﬁﬁ ANBEAEAE o KBTI o (T . K
ﬁiﬁE o HERNEE . BN REEEITY . ] (CBETA 2019.Q3, X61, no. 1154, p. 379b16-c9).

28 Appears in Pudu’s (3 %) Precious Mirror of the Lotus School of Mt. Lu (Lushan lianzong baojian (JE111
LRI 1305; T 1973.47.317b6-7).

2 Appears in Chao Yong’s (i#87K) Complete Documents of the Five Lamp-Flames (Wudeng quanshu 1.8
4:3,1693; CBETA 2019.Q3, X82, no. 1571, p. 504c23-24).
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the ancient buddhas, will the two tenets ever come close to being calmed?
Layman, you have long been on intimate terms with the study of Pure Land,
and you also esteem the Way of direct pointing of Shaolin [i.e., Chan]. Just take
the [following] huatou: what was my original face before my father and mother
conceived me? Place it within your mind when you are doing nianfo. Thought-
moment after thought-moment you must not let go [of this huatou]. You must
be diligent about never releasing it. As you practice-work ripens, your seeing-
knowing will become ever clearer and your Way-power ever firmer. One day,
in the state where doer/done is forgotten and your breathing has calmed, you
suddenly will attain all-at-once awakening. For the first time you will come
to believe that my words have not deceived you. But, if you falsely latch onto
my words before you have attained awakening, not only will you find yourself
sitting in a nest [of stereotyped formulas], the Way will recede further and fur-
ther away from you! I warn you—I warn you!



Translation 3
Night Conversations in a Mountain
Hermitage in Zhongfeng Extensive Record

Night Conversations in a Mountain Hermitage |

[1] I, Mr. Phantasm, was in retirement deep in the mountains, when out of
the blue a hermit passed my gate. Together we did a session of night sitting,
facing each other on the Chan platform. At that time, the mountain moon was
shining through the window as bright as the daytime sun.

HERMIT: “I have heard that ‘rational-concept scholars™ [i.e., scholars who
study the sutras and treatises, and interpret textual meanings] con-
sider the dhyana of dhyana-samadhi to be equivalent to Bodhidharma’s
Chan of singular transmission and direct pointing. They hold that
Bodhidharma had a so-called Treatise on Fetal Breathing,' transmitted

! Refers to a short work in the Daoist compendium Seven Bamboo Slips of the Cloud Book-Box (Yunji
qi qian EF L% entitled Great Master Bodhidharma’s Secret Formula of the Miraculous Functioning
of the Internal Reality That Allows Staying in the World and Keeping Human Form (Damo dashi zhushi
liuxing neizhen miaoyong jue 2% KR 1t B JE A L0 FI3R). The opening and closing passages run as
follows: “When of old I was in the western country [i.e., India], I [Bodhidharma] received a transmission
of the miraculous practice fetal breathing, which allows one to stay in the world [for a long time] and
keep human form [without dying]. A master named Bejeweled Crown transmitted to me a secret formula.
Question: ‘Now you are about to go eastward and travel to China and various other countries to transmit
widely the secret dharma of the mind-ground. In these various countries a lot of people suffer from calam-
ities of cold and heat, and the ones who are harmed all die. You intend to transmit the mind-dharma in
these lands. Those who hope to keep bodily form and not be attacked by calamities and sickness—to be
able to stay in the world for a long time and keep human form without dying—I am not sure that is pos-
sible, is it?” The Master [Bodhidharma] said: ‘It is possible. Another question: “Tell me how this could be
possible!” The Master said: “The root of being born begins with fetal breathing. This is precisely the com-
bining and mingling of spirit and the pure breath. . . . The ordinary person’s inhalation-exhalation cycles
are different from that of the sage. The ordinary person’s breath enters and leaves at this throat; the sage’s
divine breath is always in the sea of breath. The sea of breath is the root of primal breath: the place to dwell.
It is below the navel and in union with the stomach. It is also the uterus, the sea of breath, the joining of
child and mother. The Way-person can maintain it in an unbroken continuity. This is a return to the Source,
a return to the place of original birth, firmly abiding and congealed, not transforming and not scattering.
This is in all cases the meaning. Invincible, the divine consciousness is mostly still: spontaneously long life.
This is the true formula for the mystery of staying in the world [for a long time] and keeping human form
[without dying]. If you abide in spontaneous breathing, spirit steers your breath, and there is no exhaling
through the nose. This allows true fetal breathing. After the two sense-fields behold each other, sexual de-
sire stirs. Once sexual desire has stirred, the pure breath descends into the erect stalk and spills out. All this

is brought on by sexual desire, which is uncontrollable. Thereupon, there is the sorrow of drainage and the
disappearance of the root.” [FEFE ARl £ tH B AT AN E P FHsk: BHATIR . IS EMHEEREY . M
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for generations, and they tendentiously quote the line: “the eighth con-

sciousness [i.e., the storehouse consciousness] stays in the womb,

grounded only in unitary breathing, and so its called fetal breathing”?
They hold that dhyana-samadhi of our [Bodhidharma Chan] is grounded
only in this unitary breathing. Today those who discuss such matters get
entangled in this theory and abandon our Bodhidharma Chan to be-
come students of two-vehicles dhyana-samadhi [i.e., the two Hinayanist
vehicles: hearer and independent buddha]. What about this?”

PHANTASM: “These people are not slanderers [of Bodhidharma Chan]: they are
simply unaware of the Chan indicated by Bodhidharma. They mistakenly
think that there is no dhyana outside the four dhyanas and eight samadhis
[of the Hinayana]. Little do they know that, when Bodhidharma long ago
followed in the succession of the twenty-seven Indian patriarchs, he called
Chan the mind-realization of the Tathagata’s ultimate. This Chan has many
names. It is also called highest-vehicle Chan. 1t is also called supreme-truth
Chan. In fact, [this Chan,] and the four dhyanas and eight samadhis of
the two vehicles and the outsider Ways, are as far apart from each other as
heaven and the deep abyss. You should know that this [Bodhidharma] Chan
does not rely on explanations in the sutras. Nor does it rely on the fruits
of any cultivation and realization. It does not rely on what is understood
through seeing and hearing. It does not rely on any method one can access.
Therefore, we say it is the separate transmission outside the teachings. Only
the sentient-being of great mind who perfumes buddha-seeds over many
lifetimes, yet never wades through stages of the path, will, upon a single
hearing, experience a thousand awakenings and obtain the ‘great dharani’
After that, whether staying alone on a lonely mountain peak or entering
shops in the marketplace, he will be able to ‘let his hands hang free’ [i.e.,
set aside the standard monastic clasped-hand posture, and practice upaya
to save beings]. Lengthwise or crosswise, going against or going along with
[i.e., in complete freedom], the Way this being walks will transcend ordinary

. FERRR. FE . STCRFER . MEER L. SMEOHEE . HER L . AZBES
Ry R TR GIE TS . BB M LA OE . FEREE . R SRR R . REgfit.
BAIL . NHRLIT . flz . . XME . EMEAEG. iz KETEZAR. 16565 . BE
TRETRESEAE & BEAS - .. LA . BEEEARR . FLARSRH AJAMAENR . 52\ B R 7570 .«
Fif . ATRMA . FrEz@t. BT &K8. FhTE. hEE. TFEEe. &
ARESFZ o ARARANAR . SRR AR . B2 B . MIER MRS . MEEL. BLHTE .
TH. M. ERRE. BRAMEY A fTH . FEERZE. MR, A&
EHE, ©HAEIGEM . LRZA . “HMHRE 2R . IEAS . HEERIE RS TR .
TR . EREERTS] . HIEAE . RERG &, BEEARY . | //zh.m.wikisource.org/zh-
hant/ZE % H4/59. Also see Stephen Eskildsen, Daoism, Meditation, and the Wonders of Serenity: From the
Latter Han Dynasty (25-220) to the Tang Dynasty (618-907) (Albany: State University of New York Press,
2015), 257.

2 This does not appear in the above Treatise on Fetal Breathing and remains untraced.
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delusion. Speaking or silent, expanding or contracting, he won't take up sit-
ting in a nest [of stereotyped formulas]. How could [such Chan] possibly be
called dhyana-samadhi or fetal breathing? Bodhidharma’s not establishing the
written word and direct pointing to the human mind went through six gener-
ations to arrive at the Great Master Huineng. The Master [Huineng] said: I
you speak of this Chan of direct pointing, you've already gone on a twisting
route far away from it If you consider what Huineng said, how could Chan
permit any words or texts that could possibly be transmitted? In the world
an [apocryphal Bodhidharma text entitled] Treatise on Fetal Breathing does
indeed circulate, and I don’t know what liar stained the sagely master’s name
by authoring it. How much more so in the case of later people who wanted to
exploit Bodhidharma by conspiring to concoct false teachings in his name!
You must know that this was not a case of their cheating Bodhidharma: they
were cheating their own minds! In the first place, the World-honored-one
was saddened by sentient-beings’ cheating themselves within samsara, cre-
ating their own bondage without end. Therefore, he showed them the mind-
dharma, wanting them to cease engaging in self-deception. If now, on the
contrary, they use this very mind-dharma for purposes of self-deception,
where can they go that will not bring in its wake self-deception?”

[2] soMEONE ASKED: “Chan invokes a separate transmission outside the
teachings, but is there really such a thing as a separate transmission? I am
always coming across rational-concept scholars who are quite confused
about this, and disputes are inevitable.”

PHANTASM: “Rational-concept scholars take as their job discriminating terms
and characteristics, but in this [matter of the separate transmission out-
side the teachings] they are incapable of [the understanding that comes
from] emptying out their [habitual] principle of discrimination. If they
could only go all the way to the end of the ultimate standard,* then, toward
the two words separate transmission, they would emit the single laugh,
gaining release [from all doubt®]! If you ask why, the four tenets [i.e., the

® Untraced.

4 Broughton with Watanabe, Letters of Dahui, letter #35.6 (pp. 222-223): “But the present-day party of
perverse teachers of silence-as-illumination just takes sinking into silence as the ultimate standard—they
call this ‘the matter prior to the appearance of Bhisma-garjita-svara Buddha’ [i.e., the first buddha of the
alamkara eon], or they call it ‘the matter of the eon of nothingness before the world begins. Having no
confidence in the existence of awakening, they consider awakening a deception; they consider awakening
‘starting second’ at a game of chess; they consider awakening as upaya-speech; they consider awakening a
term to lure beings along. People like this cheat others and cheat themselves, mislead others and mislead
themselves. You must be careful!” [ K E3% & #Ef 3RSk S BRIEATATRE . NI S M0 A i) . 1
TERUE A . RGBT B s . AME R . DUERIE. DURREE . DIUERJT R .
DB RS 2@ . W2 k. BBAHRE . RAER . IRAIAH. ] (T 1998A.47.933¢6-11). See
also letters #58.6 and #59.1 (pp. 310-311).

> Supplied from Jiatai pudeng lu (28575 #%): “Now the single laugh, all-at-once gaining release from
all doubt” [4>—4<HEFEFTAE . | (CBETA 2019.Q3, X79, no. 1559, p. 432a22).
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secret-teaching tenet, the Tiantai tenet, the Vinaya tenet, and the Chan
tenet] in common transmit the purport of the single buddha: no tenet
must be left out. Thus, ‘the buddhas speak dharma with a single voice, [but
the audiences understand in various ways].”® In the sutra it is said ‘there is
only the one buddha-vehicle, not two or three vehicles.” How could there
be anything separate from the four tenets? [The problem comes when] any
of them arrogates to itself the exclusivity of a specialist separate from the
others: none of them shows anything at all that is separate from the one
buddha-vehicle. It is like the efficacy of the four seasons in constituting a
full year, but the seasons of spring, summer, autumn, and winter are sepa-
rate. The reason why they function as a single year is precisely because they
cannot be separated out. The secret-teachings tenet is spring. The tenet
of Tiantai [Zhiyi], Xianshou [Fazang], and Cien [Kuiji] is the summer.
The South-Mountain Vinaya tenet is the fall. The [Chan] Shaolin single-
transmission tenet is the winter. [The rational-concept scholars,] with
their logical talk, know only that Chan is a transmission separate from the
other tenets, but they don't know that the other tenets are also the separate
transmission of Chan! If you bring together [all four tenets], the secret-
teachings tenet proclaims the mind of the single buddha who out of great
compassion saves beings. The teachings tenet expounds the mind of the
single buddha’s elucidation of great wisdom. The vinaya tenet holds to the
mind of the single buddha’s adornment of great practice. The Chan tenet
transmits the mind of the single buddha’s perfect fulfilling of great awak-
ening. Given that you can’t mistake one of the four seasons for another,
how could there be an instance where they are non-separate?

SOMEONE: “We don't say that any of these three tenets are ‘separate
transmissions, so why do we openly say that the Chan tenet is a ‘separate
transmission?’”

[PHANTASM] REPLIES: “From the point of view of principle, [what you say]
is so. The other tenets all enter through a specific gate, and, by means of
study, [practice] reaches completion. Only Chan internally does not wade
through the delusions of thinking and calculating. Externally, it does not
pile on feats of scholarship or cultivation-and-realization. [For Chan,]
from the distant past to the present, nothing has ever been lacking. If you
turn your mind to seizing anything, you've already crossed over to an itin-
erary. Even if you completely understand and own something, it will turn
into an ordeal. Truly, [Chan’s separate transmission] is a separateness way
beyond separateness! Somebody who goes around restraining a picture [of

® Vimalakirti Siitra, T 475.14.538a2-3.
7 Lotus Sutra, T 262.9.7b2-3.
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ahorse] tolasso a horse: how could he be up to knowing what'’s really going
on? [When such a person] hears that our Chan has a teaching of ‘separate
transmission outside the teachings [i.e., engagement with the real horse
rather than a picture of the horse]; it'’s no wonder he’s shocked!”

[3] SOMEONE ASKED: “Yongjia takes clarity and stillness as medicine and takes
staying in darkness and confused thought as illness.® What about this theory
vis-a-vis the Chan transmitted by Bodhidharma?”

1 [PHANTASM] sAID: “The teaching of cultivation-and-realization that is clari-
fied in the encapsulation found in the ten chapters of the Yongjia Collection
overall appropriates [ Tiantai’s] stopping-and-discerning method,’ beginning
with ‘stopping thoughts and forgetting sense objects, and next proceeding
to ‘sense objects and cognition both in dark stillness.!? At the point of [the
Yongjia Collection’s] separately posited ‘ten methods for contemplating
mind;!! there is the utmost profundity and subtlety: a deep comprehen-
sion of non-arising. Nevertheless, only Bodhidharma taught how to di-
rectly clarify your own mind. Once this mind is clarified, it's like someone’s
arriving home: he will naturally be able to make a living as the occasion
demands. This is truly why [the person who has clarified his own mind in
the Bodhidharma mode] never again cites prolix quotations from the verbal
teachings [of the sutras]. When he [i.e., Bodhidharma] was expediently
leading Shenguang [i.e., the second patriarch Huike], Bodhidharma only
said: “Externally, cut off all objective supports; internally, make the mind free
of panting. With the mind like a wall, it will be possible to enter the Way.’12

I have never heard of any other verbal teaching [of Bodhidharma] beyond

this. Only if you are one who has achieved a true realization within your

own mind do you know for sure that advancing by stages [in the manner
of the ten methods for contemplating mind] to pass over to the other shore is
not equivalent to [Bodhidharma’s] teaching of direct pointing. The Yongjia

Collection is not the only text [that falls into this category]. Tiantai Zhiyi’s

three contemplations [of empty, provisional, and middle] and Xianshou

8 Chan School Yongjia Collection (Chanzong Yongjia ji # 7iKF%4E): “Confused thought is illness;
karmic indeterminacy is also illness. Stillness is medicine; clarity is also medicine. Stillness destroys con-
fused thought; clarity destroys karmic indeterminacy” [ELAEER . MEELING . BUBEZE . 1BIEIREE .
FURGELR . PEAEVALERD . | (T 2013.48.390c4-5). Yongjia Xuanjue (7K 5% % & 675-713) received ap-
proval from the sixth patriarch Huineng after studying under him for only one day and night. Early in his
career Yongjia had studied Tiantai.

° Tiantai Zhiyi’s (538-597) graduated system of samatha (calmness) and vipasyana (insight).

19 Chan School Yongjia Collection (Chanzong Yongjia ji {75 7K 52 5), T 2013.48.389b23 and 388b15.

' Chan School Yongjia Collection (Chanzong Yongjia ji #5757k 55 5), T 2013.48.391b10-14.

12 An early appearance of this Bodhidharma line is in Zongmi’s Chan Prolegomenon (Chanyuan
zhuquanji duxu FEIFFEZEEEERF): “Bodhidharma took wall-examining to teach people how to pacify
mind: ‘Externally, stop all objective supports; internally, make the mind free of panting [i.e., wheezing
or gasping for breath]. With the mind like a wall, it will be possible to enter the Way’” [i£EE L BEH] Z(
Ny o GhibEsk . PO . DUIHEEE . FTLIAGE . ] (T 2015.48.403c27-29). See Jeffrey Lyle
Broughton, Zongmi on Chan (New York: Columbia University Press, 2009), 129.
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Fazang’s contemplation of the four dharmadhatus intricately exhaust the
ultimate principles of mind. Suppose that all the buddhas of the past were to
pop up again in the world and teach about mind—we can foresee that they
would not surpass this [Bodhidharma Chan]! Thus, the fact that the Yongjia
Collection is not the same as Bodhidharma is because of this difference: one
is based on verbal teachings, and one is divorced from verbal teachings. If
we seriously examine the matter, it is like the Perfect Awakening Sutra’s dis-
tributing the three contemplations [i.e., Samatha, samapatti, and dhyanal
into twenty-five wheels,'® or the Siiramgama Sitra’s verifying the eighteen
dhatus and seven great elements as the twenty-five kinds of perfect pene-
tration.!* It cannot be that only these two sutras [formulate intricate verbal
teachings]. Just wade through the cultivation-and-realization methods nar-
rated in the sutras: none rides in the same road-ruts as the direct-pointing
Chan transmitted by Bodhidharma. Should you ask why, if you are even
minimally acquainted with the verbal teachings, you know that they cannot
serve as a separate transmission outside the teachings”

SOMEONE: “If that is so, then does Bodhidharma’s Chan differ [in some funda-
mental way] from the verbal teachings of all the buddhas?”

[PHANTASM] REPLIES: “Thavesearched inthe Way of thebuddhasand patriarchs
for any feature that is identical [to Bodhidharma Chan] and haven’t been
able to find any, but how could there be any difference that is susceptible to
our seeing? Haven't you heard that the sutra says: ‘In dharani [i.e., ultimate
principle] there is no written word, but the written word reveals dharani?’!®
As for ‘in dharani there is no written word, Bodhidharma tallies with this
in his direct pointing. As for ‘the written word reveals dharani; the various
tenets [of the verbal teachings] base themselves on this to guide people.
However, [my assertion] that Bodhidharma’s Way differs from the tenets
[of the verbal teachings] is not a case of my fetishizing the outré via some
concoction out of my own head, but simply a continuation of the Buddha’s
handing over the mind-dharma at Vulture Peak solely to Mahakasyapa!
The Way that he handed over solely to Mahakasyapa isn't a private thing
handed over to only one person at Vulture Peak. It is the numinous mind
that is the common endowment of all sentient-beings in the dharmadhatu.
Therefore, when the World-honored-one out of compassion established

13 T842.17.918a-919b.

14 T 945.19.130a-131b.

15 Great Perfection of Wisdom Sutra (KMCE B AR 2 455 T 220.7.957a13-15) and Sheng tianwang bore
boluomi jing (15 R F MK FE B LS T 231.8.720¢4-6). Yongjia chanzong ji zhu GKFARIREEEE) provides
a gloss on dharani as ultimate principle: “However, ultimate principle is wordless; we rely on texts and
words to clarify its purport. The Great Perfection of Wisdom Sutra says: ‘In dharani there is no written word,
but the written word reveals dharan?” JRIMBHE S . LS UBHEE . Ko BFFELF. X
FHAMEFF . ] (CBETA 2019.Q3, X63, no. 1242, p. 316b22-23).
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the teachings, he was intricately adaptable to the faculties, both sharp and
dull, of sentient-beings. The upayas the World-honored one expounded—
great and small vehicles, partial and perfect teachings, same teaching [i.e.,
one vehicle] and separate teachings [i.e., three vehicles], open teaching and
secret teaching—he couldn’t stop [from establishing such things].

[4] SOMEONE ASKED: “In [the sutras] there are verbal teachings that are the
same as the direct pointing of the Chan house. For example, the Huayan
Sutra says: ‘Know that all dharmas are the self-nature of mind, and do not
rely on anyone else’s awakening’'® And the Lotus Sutra says: “This dharma
is not something that mental reflection and discrimination can under-
stand’'” The Diamond Sutra says: ‘Whatever has characteristics is unreal’
and ‘this dharma is levelness, without high or low.!® The Perfect Awakening
Sutra says: ‘If you know that this is a flower in the sky, then there is no sam-
saric wheel-turning and no body-mind that undergoes samsara!® The
Siramgama Siitra says: ‘The six faculties and their six sense objects have the
same origin; bondage and liberation are of the same origin; and knowing-
understanding makes for more knowing-understanding’?® All throughout
the sutras and treatises you can stack up words like these [i.e., I could go on
and on]. Direct pointing never had to wait for Bodhidharma’s version of it!”

PHANTASM: “Didn’t I cover this already? These sutra quotes ‘reveal dharani.
But if one has never experienced even a single instance of true realization
in one’s own mind, simply speaking of medicine [as the sutras do] will not
cure the illness. For people who have achieved true realization, how could
it be the case that only the words of the Mahayana sutras and treatises are
capable of tallying with the Chan of Bodhidharma? There has never been
any kind of speech, coarse or subtle, including even the sound of wind or
the dripping of rain, that did not tally with the Chan of Bodhidharma’s di-
rect pointing! If you can’t achieve in your own mind a wondrous tallying
with what is beyond the representation of words, and you merely memo-
rize words from the sutras and treatises that are similar to [Bodhidharma’s
direct pointing], then it’s the approach described by the ancients as ‘relying
on another to achieve understanding and thereby obstructing your own
awakening’?! It is like [valuable] gold dust getting in your eyes, and [the
harm of that is] very clear! You should ponder this deeply and entertain no
confusion! It isn’t only the words in the sutra texts that differ from the

16 T 279.10.89a2-3.

177 262.9.7a20.

18 T 235.8.749a24 and 751c24.

19T 842.17.913c4-5.

20T 945.19.124c6-10.

21 Precious Instructions of the Chan Forest (Chanlin baoxun T8AEFl; 1174-1189), T 2022.48.1026a16-
17. Dahui Zonggao was one of the original compilers.
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principle behind Bodhidharma’s direct pointing. For example, in the Chan
lineage, from the second patriarch [Huike’s] pacification of mind, the third
patriarch’s repenting for transgressions, Nanyue’s polishing the tile,
Qingyuan’s dangling his leg, down to [Bimo's using] a wooden spear,
[Xuefeng’s] turning the three balls,?? the employment of the stick and the
shout, to the various encounters in the 1700 Chan standards [of the Record
of the Transmission-of-the-Lamp-Flame of the Jingde Era], all is plain and
easy to understand, with nothing hidden—a few tricks of the trade for
handing over [the Chan mind-seal]. How could there be any gap or ob-
stacle for you? If you haven’t been able to achieve a penetration of what is
right under your feet and you intend to direct your deluded consciousness
to examining even the smallest ink traces of the written word?® and memo-
rizing them in your mind, this is called ‘poison entering the mind. It will
be like oil getting into flour [i.e., you'll never get it out.?*] It is also
said: ‘Ghee is of an excellent flavor, a thing that the world considers a rarity.
But, when ghee encounters a person of this sort, it turns into a poisonous
drug’? In fact, this matter is not something to which one applies the mind.
It is not something to which one applies mental effort. It does not involve
positioning oneself somewhere. It does not involve putting one’s hand to
some matter. You must on your own, right where you are, advance a step at
a time, and then you’ll be able to ‘yoke’ [with Bodhidharma’s direct
pointing]. [If you do so,] whatever your words and actions, every single one
of them will flow from your heart. You'll be like the lion cub who seeks no
companion. For the first time you will realize that the 1700 Chan standards
are all lies: fox slobber?® and poison. How could you be willing to have

22 For details on these Chan stories, see Noguchi and Matsubara, Sanbé yawa, 38-40, nn. 8-13.

23 Yoshizawa Katsuhiro, ed., Shoroku zokugo kai (Kyoto: Zen bunka kenkytjo, 1999), 283-285: “The
term yuanzi jiao simply means characters/writing/written language. . . . The variations yuanzi, yuanzi
jiao, yi zi, yi zi jiao, zi jiao all have the same meaning. The jiao means traces” [JLFHIL 7272 LFE =
ST, .. TEF ICFM, — T L E I NS R — e 0 N B R e 9 3 T L L ).
Explanations of Colloquial Words in Zen Records (Shoroku zokugo kai 7##%{AFEf#) is a compilation of
glossaries of difficult words and phrases in nineteen Chan texts by Kyoto Rinzai scholar-monks dating to
sometime after 1804.

24 Supplied from Broughton with Watanabe, Letters of Dahui, letter #13.1 (p. 118): “A prior noble one
said: “Even if you might break the precepts to the magnitude of Mt. Sumeru, you must not be ‘perfumed’
by even a single perverse thought from these perverse teachers. If a mustard seed’s amount of it is present
in your consciousness, it’s like oil’s getting into flour— you'll never get it out” [ X E 35 & AN A% S5 8
7o BERTGRAAZEE L . AN FBOAD AR . AT TRAE R . GG . KORE . (T
1998A.47.922b25-27).

% Jingde chuandeng lu (FFEE §K), T 2076.51.444b26-27.

26 Fox slobber/wild-fox slobber (ye huxian BFJNUE) is a disparaging term for the words of Chan talk
and Chan books. The Zhongfeng records use this term several times. For instance, a dharma talk in the
Zhongfeng Extensive Record: “Most Chan students of the present time haggle over words. None of them is
willing to turn backward to engage in the practice of self-reflection. Therefore, the ancients viewed Chan

t‘allj as wild-fox slobber” [U14-Z HEEEY . £ 2WEEELS . R AERBEMNCmR . LI AR

B B ETINHENE . ] (Gozanban 9,157d; CBETA 2019.Q3, B25, no. 145, p. 731a14-16). Also, in one of the



Translation3 91

anything at all to do with such things? Such a shame! Every now and then
there is a clever fellow who does not seek self-awakening. Day and night he
sits inside a poison pit [i.e., the pit of the word], dividing things into
upwards/downwards, showing the whole/showing only half, beginning gate/
final gate, receiving students head-on/supporting students from the side,
feeling out students/engaging in give-and-take between host and guest, gently
snatching/clear-cut victory-defeat, and so forth. [These clever fellows] in-
vestigate this and that, attaching commentary at the side of everything.
They're outspoken and engage in skillful searching. They fix labels to eve-
rything and call this the ‘gate key’ to the Chan method, dazzling those who
come after them. Furthermore, they select out sayings and classify them
into ‘Chan functions, saying such things as ‘those words of honored monks
raise up completely the upwards and are not involved with branches-and-
leaves! Or they say: “Those words of honored monks are novel and won-
drously skillful, outdistancing both past and present. [Or they say:] “Those
words of honored monks are the Chan of a Way-person, tasteless with no
moisture at all” They compare this and that and churn things around in
their heads, but little do they imagine that Chan persons of previous gen-
erations who have achieved great comprehension were old and shabby, full
of holes, with nothing at all to protect. [These old and shabby Chan mas-
ters], in responding to the capacities of beings, said the appropriate thing
and took the appropriate action. Right from the outset they engaged in no
selection process whatsoever: they were like thunder and lightning. Even if
you try to find their tracks, [it is too late since] their ‘sword” has gone some-
place else! Also, how could they consent to being limited by seeing and
surmising? They were playful in their severe karmic encounters and tai-
lored their skillful speech, all in the desire to guide later students and make
Chan exalted! Moreover, honored Chan monks of previous generations
matched karmic capacities [of students] to the instructions they delivered.
Their sayings were of different sorts: coarse/subtle, open/secret, expansive/
abbreviated. But, in fact, every one of these sayings arose from true mind,
from the beginning free of any effortful fabrication. They were like a huge
bell or great drum that gives off a sound when struck. The volume and pu-
rity of the sounds of the bell or drum is rooted in the specific instrument at
hand. Some instruments do not measure up: but if you want to add a mi-
nute bit of help from the outside, then you will lose [the instrument’s] orig-
inal truth. Chan people of the present, when they are about to take the
great seat [to give a dharma talk] and brandish the fly whisk, right at the
start take in hand the books of Chan recorded sayings and select passages
to memorize, or they fish and hunt through the theories of the hundred
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classical philosophers to provide ‘talking handles this is the [gang of
pseudo-]masters who talk Chan. Not only are they incapable of loosening
people’s stickiness and eliminating their bondage, but they also lose their
own original truth and destroy their own Way-eye. Despite such deluded
habit-energies, they praise each other to the skies. Having lost their heavy
regard for the Chan ancestral courtyard [i.e., the Chan school], how could
they possess the principle of ‘raising the Chan community and making the
dharma clan flourish’? In the first place, the World-honored-one’s emer-
gence in the world and Bodhidharma’s coming from the West were be-
cause they both wanted to loosen the stickiness and eliminate the bondage
of every person on earth. It’s that you, right from the start, don’t know good
from bad! You have taken your one innately pure and spotless state and
falsely polluted it with limitless sense objects such as sounds and forms.
You lack any place to get footing, and arrive at abandoning relatives, sev-
ering affections, relying on a teacher, and studying the Way. Nevertheless,
the pollution right in front of you is not washed away. Then you add on a
lot of intellectual knowledge of the buddhadharma, causing a repeat of the
loss of your original mind. What a shame! No wonder the teaching masters
of previous generations can’t help laughing out loud! They pop up and spit
out a [word of splendid] functioning and confer a directive. Like a sword
that can sever a hair blowing in the wind, they can with a single stroke
sever multiple places at once. They want immediately to cut off the life-
faculty of samsara: truly they do so because of real compassion and sym-
pathy for the pain of others. They didn’t chart out high and precipitous
teaching approaches in order to pile up reverence from later students! In
fact, our predecessors who achieved great comprehension at the very be-
ginning [of their careers] were not yet definitively clear about the matter of
selfand so travelled widely over mountains and seas, seeking out people to
resolve things. Suddenly they smacked right into a twisted and tricky
huatou, one they could not break through—and it was like swallowing a
chestnut in its burrs. [Such a huatou] is like meeting the enemy: [what is
needed is] diligence in passing through cold and heat, disregard for
sleeping and eating, not taking a moment’s break until the end of life. They
resolved not to accept anyone’s instruction too easily. And they did not ac-
cept any searching that involved the written and spoken word. They just
wanted to wait for a true karmic opportunity to arise spontaneously, one in

abbacy yulu of the Yuan-dynasty recorded sayings Xiaoyin Daxin chanshi yulu (B8 RFT AT FE#K) we
find: “Don't ask about the karmic stories of the Chan patriarchal masters—they are all wild-fox slobber” =
RIMEAT A% . AR EFIIESE . ] (CBETA 2019.Q3, X69, no. 1367, p. 703a8).
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which they could smash the ball of uncertainty.?’” Ever since there has been
a Chan method, all those who tallied and achieved realization have been
like this. Therefore, every single one of them has been calm and attentive to
detail. Even when they are casually walking about, they are like the lion
cub that startles the flock. This is the rationale behind Chan’s talk about

»

doing practice-work [i.e., raising the huatou to awareness]
[5] SOMEONE ASKED: “Preceptor Yongming [Yanshou] compiled the Mind-
Mirror Record in one hundred fascicles, which extensively quotes
Mahayana sutra-treatise texts and ‘marries’ [these canonical sources] with
our Chan of Bodhidharma’s direct pointing.?® The intention [to match up
canonical sources with Chan sources] is indeed a remarkable one, but it

27 This is a major theme of Dahui’s letters. According to Dahui, the practitioner must generate a sin-
gular sensation of uncertainty. The term uncertainty (yi ¢) refers to sensations of hesitation, vacillation,
wavering, misgiving, having qualms about something, apprehension—even dread and angst—that develop
within the round of daily activities. The practitioner is to merge or amalgamate all these myriad instances
of uncertainty and apprehension into one big sensation of uncertainty and apprehension about the huatou,
and only about the huatou: a merger of all the little uncertainties of daily life into a monolithic, massive
uncertainty. Once this featureless mass of huatou-uncertainty is smashed, one is liberated. See Broughton
with Watanabe, Letters of Dahui, 29-30, 33-34.

28 This enormous compendium of the Five-Dynasties figure Yongming Yanshou (7K B 4EZE; 904-976)
is traditionally dated to Jianlong (&%) 2/961 of the Song. Yanshou’s own preface states: “Now to explain
the overall intention of the [Chan] patriarchs and buddhas and the correct tenet of the sutras and treatises,
I will pare down the complicated texts, seek out just the essentials, set up imaginary questions and answers,
and extensively quote proofs and clarifications. Raising the One-Mind as the tenet, the myriad dharmas will
be illumined as if they are in a mirror. I will arrange the meanings of the ancient literary productions and
scoop up an abridgement of the perfect explications of the treasure canon. Raising this in concert, I call it
a record: divided into one hundred fascicles arranged in three sections.” [ #FtHEH K& . KawiErR . Hl
LB, WEMEE . BERHE . ESEN . BORR . RERE . SRR . R
Tz Bz . WS . ZEk. HRES. KA=F. | (T 2016.48.417a19-23). The opening
passage states: “Now, the Chan patriarchs designate the Chan principle and transmit the correct tenet of
silent alignment; the buddhas elaborate the teachings gate and set up the purport of the explications. . ..
I widely quote the sincere words of the Chan patriarchs and buddhas, which tightly mesh with the great
Way of perfect constancy. I will pluck the essential purport of the sutras and treatises, which perfectly com-
plete the true mind of resolution. Joining these three sections together into a single panorama, they gather
everything in an exhaustive treatment right here” [7£K . tHARME . HEAFZ L E5% , MhEENM . Vi
NZRE. .. ESEBZEE . WREW 2 E . BREERCES . BRREZEL . RG]
HE. D=5, @B, BEZE. BENER . (T2016.48.417b5-17). The idea s that the ca-
nonical teachings of the sutras and treatises coincide with Chan: Chan and the teachings constitute a single
panorama. Yanshou may have inherited this stance from Zongmi’s Chan Prolegomenon. The first section of
the Mind-Mirror Record is the “Designating the Tenet” section (FE52 2, first half of fascicle one); the second
is the “Question-Answer” section ([#]%ZF £; from midpoint in fascicle one through fascicle ninety-three);
and the third is the “Quotations to Authenticate” section (5|35 Z; from fascicle ninety-four through fas-
cicle one hundred). The three sections contain a staggering number of quotations from Buddhist literature.
Fascicles ninety-seven and ninety-eight contain seventy-four sets of sayings and stories of Chan teachers.
This jumbled cache of Chan material presents Bodhidharma Chan as a whole, not a particular sectarian lin-
eage of Bodhidharma Chan. In the ninety-seventh fascicle, overlap with early material in the Bodhidharma
Anthology is considerable; for a list, see Jeffrey L. Broughton, The Bodhidharma Anthology: The Earliest
Records of Zen (Berkeley: University of California Press, 1999), 146. In the ninety-eighth fascicle we find
sayings of Layman Pang, Hanshans poems, Wolun, Nanquan, Fenzhou Wuye, Shenxiu, Guishan, Linji,
Shitou, Huangbo, Yangshan, Caotang (i.e., Guifeng Zongmi), Baizhang Huihai, Banshan, Damei, Yantou,
Mt. Niutou Zhong, Longya, Deshan, Dazhu, and many others. Perhaps Yanshou inherited some of this
stock from Zongmi’s lost Chan Canon. See Albert Welter, Yongming Yanshou’s Conception of Chan in the
Zongjing lu: A Special Transmission Within the Scriptures (Oxford: Oxford University Press, 2011).
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doesn’t seem to avoid taking out the drill to investigate texts and explain
the meanings therein. [What about this?]”

PHANTASM: “Not at all. After Bodhidharma came from India to this land, his
Way of direct pointing was transmitted through six generations, arriving at
Caoxi [Huineng, the sixth patriarch]. Caoxi then transmitted through nine
generations, arriving at ‘Chan Master Great Fayan’? Fayan then transmitted
[his dharma] through two generations, arriving at Yongming Yanshou [i.e.,
Yanshou has Chan credentials]. During this interval, wise and excellent
Chan people left behind extraordinary footprints, appearing in an evolu-
tion that illuminated past and present; but textual scholars of the tripitaka
[i.e., the Buddhist canon] could not stop from arguing against our Chan
Way. Hence, Preceptor Yongming, who across many lifetimes had expanded
his powers of wisdom and eloquence, made a great collection of the sutra
teachings, transmitting and articulating them. [His Mind-Mirror Record], in
afree and unbridled style, right and left meets up with the Source, and so this
book is called the ‘dharani gate of the written word’ He caused the tripitaka
textual scholars to no longer dare to relegate our Chan to a niche outside
the precincts of the buddha-sea.** [His Mind-Mirror Record,] and Preceptor
Mingjiao’s [i.e., Fori Qisong’s] Buttressing the Teachings Compilation,>* em-
body detailed inquiries into the hundred classical philosophers and provide
an encyclopedic penetration into all sorts of books. They extend the true
compassion of the Buddhist school and block oft grave jealousy from the
Confucian school. These two books constitute a buddhas-and-patriarchs
‘seawall’ [that protects Chan]. There should be no talk about [Yongming and
Mingjiaos works being liable to the charge of] ‘taking out the drill to inves-
tigate texts and explain the meanings therein. If we did not have these two
masters’ true sincerity and profound understanding, we would never be able
to follow their example [in legitimizing Chan]!”

2% This is the posthumous title given to Fayan Wenyi ({£HR 3 4; 885-958) by the Southern Tang king
Lijing. Fayan is the putative founder of the Fayan school of Chan, one of the “five houses.” He compiled
the Ten Rules of the Chan Approach (5<F'I-#ia#; CBETA 2019.Q3, X63, no. 1226, pp. 36b2-39a24). His
disciple Tiantai Deshao (K ELE#H; 891-972) was the teacher of Yongming Yanshou. For a kakikudashi
treatment with notes of the Fayan Record in the Wu jia yulu (TLZ<#E$k), see Tsuchiya Taisuke and Yanagi
Mikiyasu, trans., Hogenroku Mumonkan, Shin kokuyaku daizoky6, Chiigoku senjutsu bu 1-6, Zensha bu
(Tokyo: Daizoshuppan, 2019), 9-116.

30 He showed that Chan is not “outside” the teachings, that the teachings and Chan constitute a single
panorama. This was the position of Zongmi’s Chan Prolegomenon.

3 Fori Qisong (i H¥2%; 1007-1072) of the Yunmen line compiled Buttressing the Teachings
Compilation (Fujiao bian ##i##f#), which consists of five essays. The book shows how Buddhism and
Confucianism (ru fo f###) coincide and complement each other. The last essay is “Praise of the Platform
Sutra”” For a Japanese translation, see Araki Kengo, Hogyo hen, Zen no goroku 14 (Tokyo: Chikuma shobo,
1981). Also see Elizabeth Morrison, The Power of Patriarchs: Qisong and Lineage in Chinese Buddhism,
Sinica Leidensia 9 (Leiden: Brill, 2010).
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SOMEONE SAID: “Preceptor Yongming also produced the Common Goal of the
Mpyriad Good Deeds Collection,*? which is not the same teaching as that of the
Mind-Mirror. Why do these two compositions run counter to each other?”

1 [PHANTASM] sAID: “Mind is the root of the myriad good actions. The
Mind-Mirror rolls the myriad good actions back into the One-Mind. The
[Common Goal of the Myriad Good Deeds] Collection disperses the One-
Mind into the myriad good actions [such as the six perfections]. This
contraction and expansion, closing and opening, are always in a state of in-
terpenetration. In fact, [these two books serve to] prevent Chan people who
have not yet awakened from marginalizing the myriad good practices, and
stops tripitaka scholars from complaining that our Chan does not embrace
the myriad good practices. [These two books] clarify matters, and they are
not slipshod about it! Of teachers throughout all-under-heaven, from an-
cient times to the present, if we forsake Yongming, there’s no one left!”

SOMEONE: “So the Chan house must not fail to cultivate the myriad good
practices [such as the six perfections]?”

1 [PHANTASM] SAID: “The Bodhidharma line only values awakening to your
own mind. Once this mind is clarified, there is no error whether you culti-
vate the six perfections and myriad good practices or don't cultivate them.
If you cultivate them, there is to be no grasping at cultivator/cultivated.
If you do not cultivate them, there are to be no such errors as trusting to
the feelings**and losing mindfulness. If you have not understood your own
mind, then both cultivation and non-cultivation will be empty falsehoods.
Chan people ought to take enlightened mind as the real essential: the

myriad good practices should be taken as second in the sequence.”**

32 This three-fascicle work in question-answer format by Yanshou holds that all the various types
of Buddhist cultivation are rooted in the One-Mind, and that Chan and the various good actions of the
bodhisattva’s six perfections complement each other. It favors Zongmi’s preferred formula of “all-at-once
awakening and step-by-step practice” (T 2017.48.987¢5). “Good deeds” includes such traditional Buddhist
practices as chanting sutras, recitation of a buddha’s name, repentance, and so forth. See Albert Welter,
The Meaning of Myriad Good Deeds: A Study of Yung-ming Yen-shou and the Wan-shan tung-kuei chi
(New York: Peter Lang, 1993).

33 Zhongfeng’s miscellany Continued Talks in the East and Conversations in the West shows the term
loose/uninhibited (fangyi THG&) as a synonym for giving free rein to feelings (renqing f15), that is, trusting
the whims of one’s own mind. See Zhongfeng Extensive Record (1T:15 it i [ Fiif n] P-4~ o] *F; CBETA
2019.Q3, B25, no. 145, p. 916b8-9). Zongmi in his Chan Letter (sometimes called the Chan Chart) uses
giving free rein to innate feelings to describe the practice of the Hongzhou house, of which he is critical: “The
above three houses show differences in their levels of understanding: for the first [i.e., the Northern house],
everything is unreal; for the second [i.e., the Hongzhou house], everything is real; and for the last [i.e., the
Oxhead house], everything is nonexistent [i.e., empty]. If we discuss them in terms of their conceptions of
practice, the first subdues mind to extinguish the unreal; the second believes in giving free rein to innate
feelings; and the last has the mind take a rest so that it no longer arises” [ 3 (B0 O M A P BT K B .
EERAMRE. U OEE. K DEE. DR, ERERE . DROEE. KEE
TEMH . B . (CBETA 2019.Q3, X63, no. 1225, p. 33¢9-11). See Broughton, Zongmi on Chan, 87.

34 This is a formulation of all-at-once awakening and step-by-step practice (B TH i {%).
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[6] SOMEONE ASKED: “What is the relationship between the ten [bodhisattva]
stages® and Chan?”

PHANTASM: “T have heard that the tenth-stage [bodhisattva] is endowed with
the [six] supranormal powers, but the Sage [i.e., the Buddha] erected those
[ten stages] in conformity with the [inexpressible] principle he came to
comprehend, and so an ancient said: “The ten stages are like bird-tracks
in the sky [i.e., impossible to speak of and impossible to show].3¢ All
Mahayana bodhisattvas make use of [the ten stages], but you should not
grasp the ten stages as really existent. Bodhidharma’s discourse was only
about seeing the Nature and becoming a buddha. All the rest—buddha-
bodies and buddha-lands, stages and ranks, cause-and-effect, and so
forth—those he omitted, never speaking of them. And so Bodhidharma
Chan is the personal realization of the mind of the buddhas. It is set up
solely for those with the capacity for the perfect-and-sudden superior ve-
hicle. Speaking of this becoming a buddha, Bodhidharma Chan turns its
back on expounding “the Real” If you ask why—it is that Bodhidharma
Chan shows the correct dharma-eye depository to limitless sentient-beings.
Every one of these beings [including you] is originally a buddha. So why
would you think that you had to wait for someone to point to this seeing the
Nature before you could become a buddha? It is impossible for a buddha to
becomeabuddha! So why even make the ten stages a subject of discussion?”

[7] SOMEONE ASKED: ‘“An ancient said: ‘If you eliminate the weeds [ie.,
defilements] and admire the [original] breeze, then you're just intending to see
the Nature. [But, right now, the Nature of the superior person—where is it?]”%
Great Master Fu said: ‘[If you want to know where the Buddha went to, ] it’s this
very voice!*® Beyond these, is there any other principle for seeing the Nature? If
not, then what is a student to do in bearing the burden [of practice]?”

3 Por details on the ten stages (dasabhiimi) and the six supranormal powers (abhijfia) below, see Robert
E. Buswell Jr. and Donald S. Lopez Jr., The Princeton Dictionary of Buddhism (Princeton, NJ: Princeton
University Press, 2014), 218-220 and 8-9.

36 Huayan Sutra, T 279.10.180c24-27.

37 The first of the “three sayings used in the private quarters” of Doushuai Congyue (JRZ& /¢ 115 1044-1091).
Five Lamp-Flames Meet at the Source (Wu deng huiyuan TLJE & IT; 1252): “In his room [Doushuai] set
up the three sayings to test students. The first: ‘If you eliminate the weeds [i.e., defilements] and admire
the [original] breeze, youre just intending to see the Nature. But, right now, the Nature of the superior
person—where is it?” The second: ‘If you can come to know the Self-Nature, then you will escape samsara.
When the glint in your eye drops to the ground, how will you escape?’ The third:’ If you can escape samsara,
then you know where you are going to. When the four elements disintegrate, where will you go to?”” =
TR FRLEREE . R . RE R, RIS EAEERER . —H n”iaﬁ Bk, T
BE . MROEEMIR RN . = FIRSESE . EREE . PR HE. MEEHEE . ] (CBETA 2019.
Q3, X80, no. 1565, p. 365b18-21).

3 A couplet by Shanhui Dashi (£ K +; 497-569), Five Lamp-Flames Meet at the Source (Wu deng
huiyuan 1L & IT; 1252): “If you want to know where the Buddha went to, it’s this very voice.” [AXgH{# 2%
i . RRIEREESE . ] (CBETA 2019.Q3, X80, no. 1565, p. 67b3-4).
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PHANTASM: “If you anticipate exclusively talking about the Nature, you might
as well memorize all of the discussions of the ancients about ultimate prin-
ciple! But, if you do that, the more you talk about the Nature, the farther
away you will be. In fact, the principle of seeing the Nature is divorced from
characteristics of verbalization, divorced from characteristics of thinking,
divorced from characteristics of discrimination, divorced from character-
istics of seizing/abandoning. [One who sees the Nature] makes the Great
Functioning flourish, and his actions will certainly partake of the completely
real. If you try to preserve even the least bit of intellectual understanding,
then you’ll be turning your back on coming fact-to-face with Substance.
[Of the Chan discourse] that one encounters at present, all and sundry
are talking about this seeing the Nature. When questioned by other people
about this Nature, they immediately spout: “There is nothing that is not [the
Nature]!” Then, from the sutra teachings they quote as proof that ‘all dharmas
that arise are only manifestations of mind* It would be good if I could
make you understand [just one thing]: even if you can explain [the Nature],
and even if you can prove [the Nature] to the point of clear understanding,
if you want to yoke up with it moment after moment, [the Nature] will still
be very far away! Should you ask why this is so, it is because you haven't
come face-to-face with Substance and awakened at the very locus wherein
the life-force is severed and doer/done are exhausted: all [you've got] is just
five-aggregates consciousness, or the employment of externalities [such as
medicine or mantras] to manifest supranormal powers. Whenever you are
talking, this Nature exists. Even though this Nature exists whenever you are
talking, at the very moment that you are talking, you're in a state of delusion.
Further, don't say that your ignorance covertly arises, and your perversion
happens unexpectedly. When you’re solemnly talking [about the Nature,
you and the Nature] seem to be two different things. Hoping to yoke [your-
self up to the Nature] moment after moment: how is this even possible?
You must realize that, right in front of the true person, it's impermissible to
even talk about this principle of yoking! How much more so is this the case
with non-yoking! You should know that people with these sorts of mistaken
views fall into two types of error. First: when on their own they arouse the
mind [of awakening] and study the Way—they only want to talk about in-
terpenetration with the Way. At the beginning they do not have the absolute
determination to discern the correct thought: samsara is the great matter.
Second: a class of teachers with wrong views who pay only marginal heed to
whether a student’s causal stage [i.e., when practice is not yet completed] is
correct or incorrect. Seeing only that the student has a little natural talent,

3 Saramgama Siitra, T 945.19.109a2-3.
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these teachers think about the skillful application of upaya. They don't re-
quire that the student do practice-work to maintain correct thought. They
just blindly take a huatou on the order of mind is buddha or discern mind
in forms and dabble in vague and absurd talk about it. They just want to pull
the student into an access [to awakening]: they just wait for him to open
his mouth and immediately everything’s finished! In today’s Chan commu-
nity, such practices are becoming a [dismal] trend. Truly, I don’t know what
they plan to accomplish from this! The Perfect Awakening Sutra and the
Suramgama Siitra have been censuring this sort of mistaken viewpoint for
more than two thousand years. The Sage knew ahead of time that sentient-
beings of a latter age would have this deluded habit-energy, and so he cre-
ated the sorts of intricate dialogues [found in these sutras]. He certainly
knew the mistakes they would make and was trying to make them undergo
change. Why do [students today] not take on samsara is the great matter as
their own heavy responsibility? They only apply themselves to the power of
verbalization, thinking they will attain realization through this. Suddenly
they hit upon a person with the true eye, who waves his hand horizontally
to show disapproval and says: “Three things are incorrect!” Quickly there is
confusion in their minds. If they meet with censure from that person, their
anger is immeasurable. If even once one really wants to yoke up with this
matter, the first thing to do is painstakingly sweep away all the extraordinary
verbal formulations and marvelous sayings that one reads and hears. If even
the slightest thing remains stagnating in one’s mind, it’s called ‘bad poison’s
entering the mind. Even a buddha will find it difficult to save such a person!
In general, students are temporarily drawn into a grass nest [of stereotyped
formulas] by those teachers. This is because [the teachers] themselves place
a high value on intellectual understanding. If you positively want to serve
as master on the shores of samsara—and even if Sakyamuni and Maitreya
pour the Chan Way and the buddhadharma right into your heart—just keep
an eye on the single phrase [i.e., the huatou]: for which you can get nothing
from another. Spontaneously, you will vomit up bad thoughts. How could
you have affirmed and accepted such evil poisons? Because you don't have a
correct level of understanding, even when your eyes are open, you're buried
by other people. If you indeed just want to understand Chan, you need not,
even for a moment, aimlessly explain this or that metaphor/simile. [Bad]
teachers make you bore right through the kudzu-verbiage of the 1700 Chan
standards—no difficulty at alll—but this brings no benefit. It would be
better to be a tender-hearted one who has understood nothing throughout
his entire life. If I could hand over this matter to you [i.e., explain this
matter to you], then, in the case of Xiangyan, when of old he was a stu-
dent of Guishan, there would have been no need for his entering Nanyang
and dwelling in a hut [where he awakened upon hearing the sound of tiles’
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striking bamboo].*’ And, in the case of Ananda, at the dharma assembly
of the Siiramgama Siitra, it would have been all right if Sakyamuni hadn’t
been troubled and moved to tears [over Ananda’s being nearly seduced by
the harlot Matangi].*! Don't say: ‘Once I harmonize [with awakening], it'll
be correct!” Even a truly awakened person, if he feels any need to emphasize
this awakening, is already out of correspondence! How much more is this the
case when, via mind [i.e., the storehouse consciousness], afflicted mind, the
six sense consciousnesses, and linguistic conventions, you falsely act in con-
cert with the floating light-rays and phantasmal shadows of numinous lumi-
nosity in front of you—mistakenly recognizing [this numinous luminosity]
as your Mr. Man-in-charge! If you treasure this sort of thing in your heart,
you will be the type who piles delusion upon delusion. If you go on over a
long time without fixing this, in the distant future you’ll invite the karmic
retribution of ‘false-talk-about-prajiia’ In a century when your shadow-
body dies, what will such gnawing on your navel amount to? According to
the old story of National Teacher Nanyang Huizhong:

[HUIZHONG’S GUEST SAID:] ‘Recently, the buddhadharma in the South, for
the most part, has changed. The [southern teachers] all say that, in the four-
elements body there is a Spirit-Nature, which neither arises nor extinguishes,
and, when the four-elements body is destroyed, this Nature remains indestruct-
ible’ [Huizhong responded:] ‘This level of understanding is equal to the non-
Buddhist outside Ways of India!’#?

Also, there is the saying of Preceptor Changsha: “There are students of the
Way who don’t know ‘the Real’—all along they have mistakenly recognized
Spirit-[Nature as ‘the Real’]’** These words put a finger on the present-
day tendency to mistakenly recognize [phantasmal] shadows conditioned
by the six sense-objects as the [real] characteristic of one’s own mind. As
the Siaramgama Sitra says: ‘Reject the boundless great sea and recog-
nize a single bubble of foam as the entire tidal flow’** And then there is a
type who says vaguely about tathata: ‘All the worlds of the ten directions
are the Self. This Nature bundles up the sky and circulates throughout

10 Jingde chuandeng lu (FTEEIESR): “Thereupon with a tearful farewell [Xiangyan Zhixian 7 &%
F#;2-898] left Guishan. He arrived at Nanyang and witnessed the bequeathed traces of National Teacher
Nanyang Huizhong. He then took repose there. One day when he was in the mountains clearing weeds and
brush, there was the sound of tiles’ striking against bamboo. Suddenly he burst out in laughter and attained
avast awakening He hastily returned to bathe and burn incense in obeisance to Guishan.” [ &% LU T
%o REGEUOBIME  ZBUES . — BRI P EREAR . IR ER . BRKHE R
11 . EEATE R BB . (T 2076.51.284a8-11).

4 Siiramgama Siitra, T 945.19.106c9-20.

2 Probably based on National Teacher Nanyang Huizhong (?-775) section in Jingde chuandeng lu (515
SR, T 2076.51.437c17-26.

43 A verse by Changsha Jingcen (V5% %4 d.u.), a successor of Nanquan Puyuan (748-835), in Jingde
chuandeng lu (R TEEEE: T 2076.51.274b17-18).

447945.19.110c29-111al.
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the dharmadhatu. It merges past and present and fuses sage and ordinary
person. There is no gap between it and the myriad forms’* They then quote
as proof sayings of ancients: ‘If you pick up a blade of grass, it becomes the
sixteen-foot golden body™® or ‘on the tip of a hair the world of the Jewel
King appears’?’ Regrettably, talking about food does not cure hunger and
talking about clothes does not cure the cold! Why? You must have in that
way personally awakened at least once. Even if you have personally awak-
ened in that way, you must also encounter a guide who is the real thing: he
will sweep away the traces of that very awakening from you. If you don't,
we call it ‘experiencing a thorn in the heart and grasping at medicine till
it becomes a disease™ so how could this [matter] be totally concluded by
mere intellectual or verbal comprehension? It is a fact that your samsaric
sense-fields inherited through immeasurable eons down to today must be
completely overturned: then you must at once forget the effort involved
in powering that overturning! How could a person of small faculties and
shallow aptitude possibly aim for such a goal? This kind of talk really
is not overblown: it is urgent for those suffering in samsara to consider
things this way. When the others, who only engage in talking about Chan,
turn their back and spit, why should I refrain from commenting [on their
ridiculous drivel]?”

[8] A Master by the name “Return-to-the-West” passed by my gate, saying:
“I practice recollection of Amitabha Buddha’s [name], seeking to be re-
born in his Pure Land. This way of escaping samsara seems easier than
practicing Chan. And, therefore, I have accepted the protection of
Amitabha Buddhas vow-power. There is no way for me to get a grasp
on the practice of Chan: it lacks the protection that comes from a Sage’s
power [i.e., Amitabha’s power]. If one is not a person of great faculties and
sharp aptitude, it is difficult to enter [Chan’s] ‘hearing but once and having
a thousand awakenings. Therefore, Chan Master Yongming Yanshou
said: ‘[If one has Chan but no Pure Land, one is susceptible to] the criti-
cism that, out of ten people, nine stumble and trip4®

[PHANTASM SAID:] “Bah! What are you saying? If that were so, then there would
be a separate Chan outside Pure Land! If that were truly so, then the two
words buddha and dharma would be contradictory! Then there would be
no entrance into the principle of perfect fusion. You fail to comprehend this

45 See the Changsha Jingcen section of the Jingde chuandeng lu, T 2076.51.274a12-15.

46 Zhaozhou Congshen (B3 /1|7 3%; 778-897) section of the Jingde chuandeng lu, T 2076.51.277a10-11.
47 Siiramgama Siitra, T 945.19.121a6-7.

48 See Translation 2, n. 27.
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skillful updya. You are limited to your own [narrow] level of understanding
and are slandering the wise ones who have preceded you. Now, Yongming
Yanshou’s sorting of Chan and Pure Land into four phrases was intended
to follow the twists and turns of the karmic capacities of beings: they are
no more than a special upaya [that teachers employ] to suppress or en-
courage students [as the situation requires].* This is the idea spoken of in
the teachings: “The one-vehicle Way is explained as threefold*° For example,
the masters Changlu, Beijian, Zhenxie, and Tianmu compiled literary works
on the Pure Land, but they all based their discourses on the Chan position
of mind is ones own nature.>' From the very outset they all arrived at the
same place. During that time there were [the following sorts of ] guides who
pointed the way. Dharma Master Xi of the eastern capital [Luoyang] in a
state of samadhi saw the name “Chan Master Yuanzhao Ben” emblazoned in
alotus flower, and, coming to doubt that Ben was a master of the single trans-
mission [of Chan], thought: “How could his name be emblazoned here?” So

he went to interrogate Ben about this. Yuanzhao Ben said: ‘Although I am in
the Chan gate,  adhere to the combined practice of Pure Land [and Chan].*2
At the time, Yuanzhao Ben was deceiving people by rolling out this splendid
upaya. [Dharma Master Xi] was not the only one who came asking questions.
How could [Yuanzhao Ben] have truly been [practicing both Pure Land and

Chan] like this? Dim people don’t comprehend the varieties of upaya. Being

49 See Translation 2, n. 27.

50 Lotus Sutra, T 262.9.13¢17-18.

5! Changlu Zongze (& 72EE; d.u.), a Song-dynasty Linji master of the Yunmen school, is known as
the compiler of the Pure Rules of the Chan Garden (Chanyuan qinggui #3675 #1). He is listed as a Pure
Land patriarch in the Paradise Anthology (Lebang wenlei $4F83UHH; T 1969A.47.193¢13-24). Beijian Jujian
(AL f; 1164-1246) was in the Dahui wing of the Linji school. His Pure Land tendency is mentioned
in Tianru Weize's Some Questions on the Pure Land (Jingtu huo wen % L58[; T 1972.47.293c20-22).
Zhenxie Qingliao (FLEIH T; 1088-1151) was in the Hongzhi Zhengjue line of the Caodong school. For
his Pure Land tendency, see Precious Mirror of the Lotus School of Mt. Lu (Lushan lianzong baojian JE1117&
SRR FEK T MR 55 E T 1973.47.318¢20-319al). Tianmu is Mieweng Wenli (5 301&; 1167-
1250), who was in the Songyuan wing of the Linji school. His Pure Land tendency is also mentioned in
Tianru Weize's Some Questions on the Pure Land (Jingtu huo wen 1% £ 5¢fi; T 1972.47.293¢20-22).

52 Dayou’s (XAH) Gist of the Pure Land (Jingtu zhigui ji 1% 1 T§E#5; 1393): “Chan Master Yuanzhao Ben
secretly cultivated Pure Land karma. . . . Dharma Master Xi of Zifu Monastery in the [eastern] capital shut
his gate to nourish the Way. He had no contact with the world and often went on divine wanderings in the
Pure [Land] region. He did not engage in baseless talk with others. One day he walked to Huilin Monastery
to pay his polite respects. People asked him why, and he answered: ‘While in samadhi, I saw an exceedingly
great golden lotus in the Pure Land, which had the caption Monk Zongben of Yongming Monastery. Other
small lotuses were attached—they were uncountable. These were all people who had been transformed by
the Chan Master [Zongben]. For this reason, I made a special excursion to pay my respects. Someone asked
Chan Master [Zongben] about this: ‘You, Master, are of the Chan special transmission. Why is your name
marked in the Pure Land?’ The Master said: ‘Because, although my footprints lie in the Chan approach,
my heart stays with Pure Land karma.” [ZHE 1 35: [BIRAHRT . B2 . . pUERESHRIENTIE .
HFIEIE . ABLERE . RSN . NREANE . —APRER . REEHEL. ARMHEE. &
Elo BivET . RiF ek . ok ISt mopR . HAmi i 8 . e,
N . Rt . SRR = . WIS RIE 2% . MAEAE L . TE . BEOL7ERR . m
FOIF SR . ] (CBETA 2019.Q3, X61, no. 1154, p. 392a8-17). Dharma Master Xi is otherwise un-
known; Chan Master Yuanzhao Ben is Huilin Zongben (EFKZE7R; 1020-1099) of the Yunmen school.
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inflexible, such people say that outside Chan there is a separate Pure Land

that you should commit to. They quote as a pretext Yongming Yanshou’s four

phrases of Chan and Pure Land. Isn't that quite a mistake!”

THE GUEST STOOD UP FROM HIS SEAT, SAYING: “Please try to explain this
turther”

PHANTASM SAID: “Pure Land is mind, and Chan is also mind. In substance
they are one but in name dual. The deluded ones grasp onto the names
[Chan and Pure Land] and, because of this, are in the dark about their sub-
stance. The awakened ones comprehend the substance and, because of this,
understand the names. Why make a special case out of Pure Land? As is
said in the teachings: ‘Know that all dharmas are the self-nature of mind.>?
Also: “The many things and the myriad forms are all sealed by the one
dharma®* If you merely awaken to the Chan of your own mind, then the
myriad dharmas of the three realms will merge into the numinous Source.
All activities will be of the wholly real, with no selecting whatsoever. There
has never been any difference between the two lands, east [i.e., the world
we inhabit] and west [i.e., Amitabha’s Pure Land]. How could there be two
different countries—pure and defiled? Contract the infinity of worlds [be-
tween this world and the Pure Land] in a single step: the jewel ponds and
golden grounds [of the Pure Land] fill up the whole world, stretching a
single moment into eternity. The blue-green bamboo and yellow flowers
both revert to correct entrance [i.e., meditative concentration]. The moon
reflecting on the four great seas illuminates every dust mote. The Buddha’s
spiral tuft of hair between the eyebrows, five Mt. Sumerus in size, shines
on every location. Old Bodhidharma suddenly forgets the bright-moon
jewel in his hand, and Amitabha Buddha loses the yellow-gold seal. The
Chan gate is all superfluous words; Pure Land is just a nominal term. The
wrong view of names/substance melts away; deluded feelings of is/is not are
exhausted. The sixteen-foot body of a buddha and a blade of grass: which
is inferior and which superior? The three thousand worlds and half a dust
mote: which is many and which few? This is called the ‘the dharma gate of
sameness of a single taste. If you're not completely awakened, how will you
attain the principle of liberation? Moreover, Chan practice is for ending
samsara. Doing nianfo and cultivating the Pure Land is also for ending
samsara. Even though the teachings established by the sages involve a
thousand roads and ten thousand ruts, every one of them takes as the ulti-
mate putting a definitive end to samsara. However, for the purposes of de-
stroying sense-fields, exalt only one of these gates [either Chan or nianfo]

37279.10.89a2-3. -
54 This line of the Dharma Lines Sutra (Faju jing 1%4%) is quoted in Yanshou's Zongjinglu (7R85 5¥%),
T 2016.48.928c5-6.
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and enter deeply therein. Therefore, an ancient said: “The slightest amount
of fixity of thought becomes a cause of rebirth into the three bad rebirth
paths; if suddenly deluded feelings arise, it will lead to shackles for ten
thousand eons.>> A ‘combined practice [of Chan and Pure Land]?’ If you
are not free of this sort of thing and [fruitlessly] chat about Chan and talk
of Pure Land, you will endure a boiling over of the waves of consciousness,
an agitation of feelings and sense objects. There will never be an end to it!
That’s why there is no way I can stop trying to explain these matters!”

[9] soMEONE ASKED: “Bodhidharma at the beginning handed down the Way of
the single transmission and direct pointing. After more than ten generations
of transmission, this Way divided into the five houses [of Linji, Caodong,
Guiyang, Yunmen, and Fayan]. Why? It can’t be that Bodhidharma’s one-
house teaching split up into five different things, can it? If [the one-house
Bodhidharma teaching harbors] no differentiations, how could a five-
house teaching come out of it?”

PHANTASM SAID: “The so-called five houses have five-housed that personage
[ie., Bodhidharma], not five-housed his Way. Haven't you heard: “The
purport that the buddhas and patriarchs handed down is regarded as the
transmission of the flame-of-the-lamp.* If you comprehend the meaning
of transmission of the flame-of-the-lamp, then you harbor no uncertainty
about [the flame] becoming fivefold. Let me explain this in terms of a mun-
dane lamp flame. There are lantern lamps. There are shallow-cup lamps.
There are lapis-lazuli lamps. There are candle lamps. There are twisted-
paper lamps. In terms of flame, they are one; in terms of the vessel from
which the flame emerges, they are not the same. Although we say that the
vessels are different, they are all perfectly capable of destroying the dark-
ness of samsara’s long night. How could this hold only for the five houses
of today? Of old, the single lamp flame of Bodhidharma altogether went
through four generations to arrive at the Great Doctor [i.e., the fourth pa-
triarch Daoxin], from whom sprang the [collateral] line of the Oxhead
school.”” In five generations it arrived at Great Fulfillment [i.e., the fifth pa-
triarch Hongren], from which sprang the line of Shenxiu’s Northern school.
In six generations it arrived at Caoxi [i.e., the sixth patriarch Huineng],
from which sprang Qingyuan, Nanyue, and Shenhui. These three people
shouldn’t be mixed up. The momentum of the situation made it so: down-
ward from each line, branches split off and factions spread. People of
ability proliferated: even without their dividing, there was dividing. What

55 Jingde chuandeng lu (FtHE{EIESR), T 2076.51.317c12-13. The ancient is Deshan Xuanjian (7 (11 5 2E;
780-865).

56 Untraced.

57 On the schools of early Chan such as Oxhead and Northern, see Zongmi’s Chan Letter (Chan Chart) in
Broughton, Zongmi on Chan, 69-100.
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is today called the ‘five houses” sprang from the two factions of Nanyue
and Qingyuan, flowing down to these five people [i.e., Linji, Dongshan,
Guishan, Yunmen, and Fayan]. You're not aware that each is like the water
of a whirlpool, overflowing until it becomes a great flood. Waves ahead and
waves behind, without waiting for each other, they press near to the sky,
drenching the sun: a vastness without limit. How could you just take in the
panorama of these [five flows/schools] at a single glance! That's why there
was no choice but to divide [the great flood into five schools]!”

SOMEONE SAID: “As for the dividing up of these five houses, there’s more to it
than just an abundance of people [i.e., these five teachers]: among [the five
houses] their Chan personal realizations are not the same!”

PHANTASM SAID: “It’s not that they are different. It’s just that there is a great same-
ness amid small differences, and that’s all. As for great sameness, the same-
ness is in the single lamp flame of Bodhidharmas Mt. Shaoshi. As for small
differences, they show differences in how teachers speak updyas [to students].
Examples: Guiyang’s reticent adornment; Caodong’s meticulous precision;
Linji’s painful acuteness; Yunmen's lofty antiquity; and Fayan’s terse clarity.®
Each [method] emerges out of his own innate disposition, but, in their
interactions between father and son [i.e., teacher and student], they have not
the lost the old [Bodhidharma] “step” In terms of [how these teachers] speak
and use upayas, they are alike in the way they step along. They weren't set-
ting out to do it deliberately but that’s how it came out! If eminent monks
of the present want to exalt the differences [of their own school] and make
themselves into a one-house transmission, that’s an intolerable mistake! If they
do that, how could it be adequate for transmitting the life-lamp by which the
buddhas and patriarchs illuminate the world? Today’s streams of Chan are
mired in their own Chan personal realizations, giving rise to false levels of un-
derstanding that cut empty space into two. They mutually [bicker over] weak
points and strong points. I know that all the [real] masters of the five lineages
are covering their noses [so as not to smell the stink of today’s Chan].

[10] SOMEONE ASKED: “The world calls stories of the karmic encounters of the
buddhas and patriarchs gongan. Why?”

PHANTASM SAID’: “Gongan is a [Chan] metaphor derived from the use of this
term for the official documents of a government office. They are the repository

58 Eye of Humans and Gods (Rentian yanmu A\ KHR E ; 1188) gives such summaries of the Chan tenets of
the five houses. For instance: “As for the Caodong tenet, its house style is yoked to meticulous precision in
words and actions” [ {75 . FKEMEZ S ITHE . | (T 2006.48.320c6).

% Zhongfeng’s definition of gongan has attained considerable circulation within scholarship on Chan.
Mujaku Dochirs (6258 /E; 1653-1744) Zen encyclopedia Notes on Images and Implements of the Zen
Forest (Zenrin shoki sen HM S 25 58; completed 1741) begins its gongan entry with this Zhongfeng defi-
nition (down to “three times and ten directions™: Yanagida Seizan, ed., Zenrin shoki sen, Zengaku sosho 9,
vol. 1 (Kyoto: Chabun shuppansha, 1979), 606; CBETA 2019.Q3, B19, no. 103, pp. 599b12-600a5. The terms
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of the norms through which the Kingly Way [i.e., the state] brings order to
disorder. This is the real relationship: the element gong [of the word gongan,
which means public/impartial] refers to the single cart-rut [i.e., a single norm
or law] of the sages and worthies, and the people of all-under-heaven treat
this ultimate principle as the path to be followed. The element an [of the
word gongan, which means document] refers to the correct text of the princi-
ples carried out by the sages and worthies. Government offices are found
everywhere throughout all-under-heaven, and, wherever there are govern-
ment offices, one finds official documents. This is because of the intention
[on the part of the government] to use [these official documents] as norms
for cutting off all that is incorrect in all-under-heaven. When the gongans are
carried out, principles and norms function as they should. When the princi-
ples and norms are being applied, then all-under-heaven is in a state of cor-
rectness. If all-under-heaven is in a state of correctness, then the Kingly Way
is governing well. Now, calling stories of the karmic encounters of the
buddhas and patriarchs gongan is the same thing, because these [karmic
encounters] do not embody the personal viewpoint of any single indi-
vidual: they embody an understanding of the numinous Source, tally with
the marvelous purport, smash samsara, and transcend deluded calculation.
They are the ultimate principle received from the enlightened ones of the
three times and ten directions. Moreover, [the stories of the karmic
encounters of the buddhas and patriarchs] cannot be understood in terms of
meaning, cannot be verbally transmitted, cannot be explicated via texts,
cannot be measured by means of consciousness. They are like a drum
smeared with poison®’: whoever hears it dies! They are like a great ball of
fire: whoever encounters it is incinerated! Therefore, Sakyamuni’s speaking
of separate transmission at Vulture Peak transmitted this; Bodhidharma’s
speaking of direct pointing at Shaoshi pointed to this. Since the split into the
Northern and Southern lineages and the offshoots called the five houses of
Chan, all Chan good friends have seized that transmission and sustained that

gongan (= official government document) and huatou (= phrase) are often blurred in modern Chan scholarship
(and even within the Chan records themselves), and this lack of precision has engendered some confusion.
Yunqi Zhuhong’s (EHE#KZ; 1535-1615) Correcting-Errors Collection (Zheng e ji IE{t5E) provides helpful
clarification: “Gongan is an official document of a government office, that by which judgment is rendered on
right/wrong, and the dialogic karmic encounters of the Chan patriarchs render judgments on birth/death.
Therefore, [Chan] calls them [gongan]. In every one of these dialogic encounters there is a crucial single
phrase, and that is the huatou” [AZEF . N7 ZREW . FTLAEET AR . M ER A . RS
B AESE . Sl A . SERME R EE—A] . HIFEEEIE . ] (CBETA 2019.Q3,]33, no. B277, p. 78c26-
28). In other words, gongan is the dialogic “story,” and huatou is the vital single phrase within that “story”
Example (with huatou in bold): “Yunmen was asked by a monk: ‘What is a buddha?” Yunmen replied: ‘Dried
turd’” [Wumen guan #EFIRE: EFTRMERT . a0f @ . FISHZPRIK - | (T 2005.48.295¢6).

0 Nirvana Sutra, T 374.12.420a8-10.
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pointing. In an encounter in which the student inquires and the master
responds, it is a matter of getting an ox from [from the student] and re-
turning to him a horse. Whether rough words or fine words, there is an in-
stantaneous exchange of whatever words come to mind: like a sudden
thunderclap that does not permit covering one’s ears [to block out the noise].
Examples are cypress tree in the front of the garden, three catties of linen
thread, and dried turd: these constitute the road of no meaning that bores
right through people. They are as impenetrable as a silver mountain or iron
wall. Only the person who possesses the clear eye can confront and snatch
up what is beyond the spoken and written word [i.e., the road of no meaning].
[In Chan encounters] ‘one speaks first and the other is [instantly] in har-
mony, like bird tracks in the sky or scratches on the water left by the moon’s
reflection. The thousand roads and ten thousand cart-ruts represent unbri-
dled freedom: you must never hesitate! From the remote time in the past
when Sakyamuni at Vulture Peak held up a flower until the present day,
[there have been innumerable gongans]. How could they possibly stop at the
1,700 standards [of the Jingde Era Transmission of the Flame-of-the-Lamp]?
There is nothing more to it: people waiting for awakening must take up
[these gongans] as testimony [on awakening]. We most certainly do not
want people to increase their memorization [of gongans] and rely on that
memory corpus for topics of conversation! What the world calls ‘venerable
monks’ are the high officials of the ‘Chan government. Their compiling
flame-of-the-lamp books and collecting recorded-sayings books are the offi-
cial [government] documents that record Chan discourses and expositions.
In the intervals between helping students, or in the leisure moments when
they closed the door [to their private room], from time to time the ancients
did raise [gongans for consideration], passing judgments on them, com-
posing verses on them, differentiating them. But they weren’t doing that in
order to flaunt their knowledge or to contend with the ancient worthies! In
fact, they were motivated by the painful thought that the great dharma was
in a state of ruin. Therefore, in a roundabout fashion they implemented
upayas, making an opening for the wisdom-eyes of posterity. All they wanted
was to enable later people to achieve realization. The gong- [= impartial/
public in the word gongan] refers to blocking out any sort of self or private
understanding. The an-element [= document] refers to tallying with the
[idea or intention of the] buddhas and patriarchs. Thus, once the [student]
has passed through the gongan, his deluded consciousness is exhausted. If
his deluded consciousness is exhausted, samsara is voided. If samsara is
voided, the Buddha Way ‘rules’ ‘Tallying’ means that the buddhas and
patriarchs had great pity for sentient-beings who had bound themselves to
samsaric delusion and who, for accumulated eons down to today, could not
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attain release on their own. Therefore, [the buddhas and patriarchs] deployed
words within wordlessness, conferred analogues within no-analogues,
desiring that people be released from the ropes of delusion. How could
words and analogues once again become subjects of discussion and argu-
ment [i.e., how could gongans themselves become the subject of discussion
and argument]? Moreover, for people in the world, when an incident arises
that they are unable to normalize, they must seek rationality from a govern-
ment office: the official functionary raises as a standard a government docu-
ment that calms or settles it. This is like a student who cannot decide on his
own whether his awakening [is correct or not]. He questions his teacher, and
the teacher raises as a standard a gongan to decide [whether the student’s
awakening is correct or not]. A gongan is a wisdom-torch to illuminate the
darkness of deluded consciousness, a golden rod®! that lifts off the blindness-
membrane in seeing and hearing, a sharp axe that severs the life-faculty of
samsara, a divine mirror that reflects the faces of the sage and the ordinary
person. The Chan patriarchal mind employs [the gongan] to illuminate;
buddha mind employs [the gongan] to reveal. Nothing surpasses [the
gongan] as the crucial element for complete transcendence, far-ranging re-
lease, great comprehension, and realization that is identical [to that of the
buddhas and patriarchs]! The phrase gongan is awe-inducing only to the
person who knows dharma. If you are not such a person, how can you pos-
sibly steal a peek into [a gongan that] looks like something, but you can’t say
for sure? Oh no! The deluded ones in the world, without examining the
Source, always employ their natural gift of cleverness to engage in wide in-
vestigation and extensive memorization. They get exoteric and esoteric
transmissions and only apply themselves to comprehension through verbal-
ization. They don't seek for awakening in [their own] mind, and this causes
confusion even in the cases of the superior rules of the ‘stick and shout. They
fall into the dense forest of deluded thought. Even stampeding dragons and
elephants [i.e., superior practitioners]® get ensnared in the deep trap of is/is
not. Love and hate flow from their eyes, seizing and rejecting fill their breasts.
An ancient’s metaphorical teaching about ghee’s becoming a poisonous con-
coction is proof of this.®* As for the decline in the Chan community, this is
the root cause. Aah! It is like government officials who enrich themselves in
the world through bribery. If the selfish and private mind gains a single

61 A golden rod (jinbi 4:#) was originally a medical instrument used by doctors in ancient India to
remove eye membranes from blind people. In the secret teachings it is used by the acarya (teacher) in the
abhiseka (anointment) to remove the “membrane of ignorance” from the eyes of the student.

2 Vimalakirti Sitra, T 475.14.547a25-26.

% Jingde chuandeng lu (FAE{EIE Bk; T 2076.51.444b26-27): “Now, the superior flavor of ghee is a rarity
in the world, but when it meets this class of person, it flips over into a poisonous concoction”” [ FLEZR_E- Ik
BT . B ABIAIELZE . ). The speaker is Fenzhou Wuye (i JH 4 760-820).
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victory, we can only hope that the impartial Way remains effective in
maintaining public stability. Can this be achieved?

[11] SOMEONE ASKED: “The gongans of the patriarchal masters are based on
students’ asking questions due to their uncertainties; and the ancients, who
were of great, quiescent mind, responded to those questions much like the
striking of a great drum [and its echoes] in an empty valley. This was no more
than destroying the sensation of uncertainty for people and ripping open the
‘nests’ [they ‘sit in, i.e., the stereotyped formulas or conventional usages they
are mired in]. Therefore, it is said: ‘Our Chan personal realization is without
verbalization and has not a single teaching to give to people’®* In fact, our
predecessors have been teachers of people, and could not hold back from the
give-and-take of questions and answers—single sayings and half-lines spread
all through the Chan community. Those of later generations who received
these contentless [words] and echoed them over and over called them gongans.
[Gongans] are rooted in this single principle [of ‘nonverbal and without a
single teaching to give to people’]. But the ‘haggling’ in our present-day Chan
community is not in accord with this at all! [In present-day Chan we find the
format of ] question and answer: What is a buddha? What was Bodhidharma’s
intention in coming from the West? Examples [of answers] include [such
gongans as]: three catties of linen thread, dried turd, Mt. Sumeru, and don’t
engage in false thought.% [Present-day Chan followers] call these plain and
simple and consider [gongans such as] examining the old woman, falling into
words, begging bowl, up in a tree, etc.,% as upwards or showing the whole thing
[i.e., fully exposing the ultimate]. Sometimes [present-day Chan followers]
take all the karmic exchanges and arrange them in terms of Linjis three
mysteries; sometimes they take these various sayings and divide them into
Fenyang’s four phrases.” In the middle of all that they engage in convoluted
talk and clever discussions, fully covering all the 1,700 gongans, giving each a
different name, and judging the worth of each as ‘high’ or low I'm not at all
sure that this was what the ancients intended!”

PHANTASM SAID: “The sayings of the patriarchal masters emerge from an un-
conditioned mind of great quiescence. [In responding to the capacities of
beings] they say the appropriate thing and take the appropriate action. Right
from the outset they engage in no selection process whatsoever. Sometimes

64 Jingde chuandeng lu (FtE{H 58 T 2076.51.318a2-3): “Xuefeng asked: ‘From of old what dharma
has the Chan style taught people?’ The Master [Deshan Xuanjian i | 5 %; 780-865] said: ‘Our Chan per-
sonal realization is without verbalization and has not a single teaching to give to people. [T %[ . 1 F5%
BEVRRER N . BIE . BRI, HEREA, )

%5 For details, see Noguchi and Matsubara, Sanbé yawa, 99, n. 2.

% For details, see Noguchi and Matsubara, Sanbé yawa, 99, n. 3.

67 For details, see Noguchi and Matsubara, Sanbo yawa, 99, nn. 4-5.
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they pick up and sometimes they let go: everything is rooted in the pur-
port of Bodhidharma’s direct transmission. As soon as they start to speak,
their audacity is apparent, and absolutely nothing is concealed. [The patri-
archal masters] are like the moon in the sky.®® When a person who goes to
the east sees the moon, it goes east with him. A person who goes to the west
thinks that the moon goes west with him. A person who stays at the mid-
point without moving thinks that the moon is remaining unmoving along
with him. Each grasps his own viewpoint. There are different points from
which to view the moon—moving to the east, moving to the west, and
unmoving—but the full moon remains as is overhead in the sky. In fact, the
moon has never followed along with this person’s moving to the east, moving
to the west, or remaining stationary. These wide-ranging explanations,
which are all different, are due to a failure [on the part of the observer of the
moon] to penetrate to the dharma-source. This is like how the emptiness in-
side a vessel is determined by the shape of the vessel [i.e., though there are
differences in the squareness or roundness of vessel shapes, there is no fixed
reality to the emptiness inside].®” When the clear-eyed Chan masters who
preceded us raised [sayings for the consideration of students], sometimes
they were repressing [the student] and sometimes they were lifting [the stu-
dent]. And we should not take this ‘tongueless speaking”? [of Chan masters]
as some sort of realization-awakening: such sayings are to be understood
as one-off Chan encounters [i.e., the Chan master’s skillful manipulation of
words in dealing with a specific student]. As soon as [the student] wades into
[a master’s] letting loose/snatching up and going against/going along with, he
will be at aloss—simply because his awakening to principle is not yet exhaus-
tive. Thus, even though gongans constitute a single principle, the differences
among them are like a persons entering the sea: the further he goes in, the
deeper the water becomes. Eventually, he arrives at the very bottom of the
great abyss. Suddenly he looks backwards and realizes that [all the way
through it has been the very same sea]; there has never been some other sea.
If he does not personally at least once reach [the bottom of the sea of awak-
ening], a heart of uncertainty will spontaneously arise without his compli-
ance. This is like a monK’s question to Mazu: “What is a buddha?” Mazu said:

%8 For a similar simile, see Sitramgama Siitra, T 945.19.120c25-28.

% This simile appears in the dharma talks section of the Zhongfeng Extensive Record: “You should know
that this matter is like the emptiness inside a vessel that follows the shape of the vessel, like how water
accords with the direction of its flow. Though there are differences of squareness/roundness [in vessels] or
movement/stillness [in the course of the water], there is no reality to the squareness/roundness or move-
ment/stillness”  ZHAIML TN ZHES . WUKZBER . MEE T EERF 5. MESEEEH2E. )
(CBETA 2019.Q3, B25, no. 145, p. 740b6-7).

70 Wumen guan (FEFIE), T 2005.48.295b25-c4.
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‘Mind itself is buddha!’”! In the case of this gongan, even people who haven’t
practiced Chan at all will all comprehend completely. But, when they try to
inquire into the ultimate purport [of this gongan], even many of those who
have practiced for a long time and accumulated much learning will misun-
derstand. How is this so? When you ask them ‘what is it that is called mind;
they will already have started down the road [of verbalization and intellec-
tual understanding]. Here there must be appropriate guidance: they abso-
lutely must on their own hurdle over [intellectual understanding] and take
hold of the matter! If they start over and take another look, their looking [at
the gongans] will be perfectly clear—like bumping into one’s own father at a
crossroads. Spontaneously, when amid activities, they will tally with the cart-
rut. There is a type who hasn’t done practice-work, hasn't discerned the mind-
ground, hasn’t been able to sever the life-faculty of samsaric great uncertainty
that is right under his feet. With his only asset being cleverness, he takes the
most appropriate quotations from ancient and modern texts to haggle and
conjecture over an understanding of the ancient and modern gongans. Little
does he imagine that, not having comprehended samsara, he is not the equal
of the true person who understands nothing at all! Though [the true person
who understands nothing at all] doesn't understand, suddenly one day he will
give rise to a mind of confidence and engage in true practice and real inves-
tigation. Despite everything, for him there will come a time of awakening.
The one who comes to understand through cleverness alone certainly will not
produce correct confidence and achieve awakening. [However,] recently in
the Chan community, there has been a desire to rush to get people [i.e., disci-
ples], never mind any expectation that these students be clever. Teachers pick
up a book and creep along phrase after phrase [i.e., spelling everything out],
as if instructing children how to read their first characters. [These teachers]
are hoping that the disciples will come to understand their teachings and co-
operate in helping to spread them. This is no different from trying to blow
air into a fishing net to inflate it! Practitioners who are the real thing will be
unwilling to eat this sort of evil poison. But, if [such real practitioners] en-
counter ancient and modern Chan stories, they will not want to compre-
hend them using mind. They will simply raise one [Chan story], put it right
up front, and produce the resolve necessary for coming to an understanding
of samsara. Standing before a ten-thousand-foot wall, they will eternally go
on practicing with it. If they gallop onward and manage to smash the ball
of uncertainty, then a zillion gonguns—including deep/shallow, difficult/
easy, same/different—they’ll bore right through the whole string of them!

7! Mazu Daoyi chanshi guanglu (Sijia yulu 1) S tHiE—#8Efl B #% (MUK FE$k45—), CBETA 2019.Q3,
X69, no. 1321, p. 4a19-20. The questioner is Damei Fachang (K% ; 752-839).
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Spontaneously, they won't ask anybody about anything. If, in some cases,
their mind-eye is not yet opened, they are unwilling to investigate self and
practice, and they feel the need to seek instruction from others, then, even if
Sakyamuni and Bodhidharma were to open their livers and give up the last
drops from their gall bladders to provide them instruction, all it would do is
block up their mind-eye even more! Think about it! Think about it!

Night Conversations in a Mountain Hermitage Il

[12] soMEONE ASKED: “Bodhidharma came from the west. His house style was
steepand perilous: before anything wasevensaid, [students] ‘hitthejackpot’
[i.e., achieved realization]. Having already waded through the stages of
the [Chan] journey, what would be the need for [such students] to engage
in so-called practice-work? How much more so would it be the case with
withered cross-legged sitting on the sitting cushion, which is like guarding
the ghost of a corpse! In the case of Chan, how could one possibly gain at-
tainment through cross-legged sitting? Wouldn't such a thing be heaping
shame on the former Chan patriarchs?”

1 [PHANTASM] SAID: “No, there is no shame upon them. The fact is, you see
only one side of things and fail to see the other. For example, Longtan
asked a question of Tianhuang:

I, your student, have followed you, Preceptor, for a long time, but I’'ve never re-
ceived your instruction on the mind-essence.’ Tianhuang said: ‘If you bring tea,
I’ll raise my hand; if you come with an inquiry, I'll lower my head. Where am | not
giving you instruction on the mind-essence?’ Longtan understood Tianhuang’s
purport.”

If we speak of this gongan from the student standpoint, it is extremely expe-
dient. If we speak of it from the Chan-approach standpoint, it fails to put a
halt to ‘wading through the stages of the [Chan] journey’ Another example:

Xiangyan was asked by Guishan about [my original face] before my father and
mother conceived me. Xiangyan could not come up with a reply and so sought
Guishan to speak one for him. Guishan did not give his assent. Subsequently,
[Xiangyan] completely gave up his practice, entered Nanyang [in Henan], and
dwelled in ahermitage. Quite a bit later, he heard the sound from a tile’s striking
a piece of bamboo and suddenly [awakened].”

72 Jingde chuandeng lu S AEEIEE%, T 2076.51.313b18-22. Longtan Chongxin (FEES:(E; d.u.) was a

successor of Tianhuang Daowu (R ELE1E; 748-807).
73 See Dahui Zonggao's Zheng fayan zang (1E1A[RJE; CBETA 2019.Q3, X67, no. 1309, p. 591c3-14).
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During Xiangyan’s time [at that hermitage], although he never employed
the term ‘doing practice-work, he was diligent in maintaining his prac-
tice. “Thinking of this [Guishan matter], he rested in this [i.e., Guishan’s
question about my original face].”* What was he planning to accomplish
from this? Although he was not capable of immediately achieving un-
derstanding [i.e., coming to understanding when he was with his master
Guishan], he passed months and years before eventually awakening. The
purport that he awakened to—how could we possibly say that it was not
the purport transmitted by Bodhidharma? In the case of those at present
who do practice-work but do not get numinous effects:

(1) Theylack the ancients’ true determination.

(2) They do not take samsaric impermanence as the one great matter.

(3) They are unable to discard the habit-energies they have accumu-
lated over innumerable eons.

All day long, following one teacher or another’s instruction, they raise a
huatou to awareness. They get up on their sitting cushion, and, even before
their seat is warm, torpor or distraction envelops them on all sides. They
lack the eternally non-retrogressing body-mind. What a difficulty: ‘How
then could there be a Maitreya who descends from the Tusita Heaven [or a
spontaneous Sakyamuni]?’7> These words exhaust the matter. Frequently,
when we see someone [whose practice-work] falls short of success, we
don't call to account our own failure to measure up and instead consider
that the buddhadharma is in decline and the Chan community in its au-
tumn twilight, making the excuse:

Nowhere are there [real] masters of forged metal, and besides, there are no
friends to whip students forward—not to mention the fact that hot water and
cooking fire are not conveniently at hand, and so the morning porridge and
noon meal [of the monastery] can’t be prepared. When [monastic] customs
and manners are left uncultivated, the environment falls into an absurd confu-
sion. This is why my practice-work has gone all bad!

If this explanation were to gain widespread circulation, everybody training
in the Way would take it as a pretext [to slack off in their practice-work]! It

74 Playing on Book of Documents (Shang shu [#15), “Counsels of the Great Yu” (Da Yu mo K 9).
See ctext.org/shang-shu/counsels-of-the-great-yu.

7 Huangbo Duanji Wanlinglu (F{EEERESRATSER k). ARG RS H RN . (T 2012B.48.
387al14-15).
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would be like a farmer who blames the fact that wet and dry weather are not
on time and so stops plowing his fields. How can he hope to have an autumn
harvest? It is just that [today’s] practitioners of the Way, faced with sense
objects that go along with them and go against them, in the blink of an eye
produce a single thought and want to differentiate [into good/bad]: I know
that the fault for their being in bondage to the samsaric wheel for numberless
eons is based in this! Haven't you heard? The old monk of the Snow Peaks
[i.e., Sakyamuni] discarded the honor and glory of his ten-thousand-chariot
state, and for six years lay down on ice [to sleep] and chewed on cork-trees
[for sustenance]. He forgot his own body while freezing and undergoing
hunger. And then there came the night of his seeing the bright star and
awakening. From the Buddha on down, the twenty-eight patriarchs of India
all roosted on crags and dwelled in caves. Or they mixed their traces in with
the differentiated mundane world. Their true mind was not extinguished;
their real practice did not deviate. They were all capable of realizing self and
transmitting the seal of the buddha-mind. Bodhidharma went to the east,
and, before Baizhang appeared,’® the Oxhead school of Chan [descended
from the fourth patriarch Daoxin] emerged as a collateral branch [of the
Bodhidharma line]. The Southern and Northern lineages split off into two
factions. They all, with a sickle at the waist and a spade on the shoulder,
burned and seeded their fields, tended to their farm work, watched over
their stove, shouldered the task of the mortar and pestle, in shabby clothes
begged for food, made their body-and-mind as hard as iron and stone, made
their feelings like ice and frost—carrying on one shoulder the objective of
the buddhas and patriarchs: the one great matter of causation. They feared
nothing at all. Since they had a good foothold in practice, wherever they
arrived was necessarily the target. At that time [i.e., before Baizhang], how
could there have been such things as the spacious living accommodations
of the [state-sponsored] Five Mountains and Ten Monasteries;’” remarkable
formulas such as Linji’s three mysteries and the Caodong school’s five ranks;
non-pareil formulations such as letting loose/taking in and killing/giving
life; and the incomparable language of prose and verse comments on Chan
standards, critiques of the sayings of others, and substitutions for answers
in Chan dialogues? [Before Baizhang,] there was no adding on of carving
and polishing: the jade from the outset was flawless. How could they have
needed any regulatory standards? Their eyes from the outset were natu-
rally correct. Once Baizhang established the Chan community, broad fields

76 Baizhang (749-814) is traditionally known as the first formulator of the “pure rules” of the Chan
community.
77 For the Five-Mountains system, see Introduction, n. 1.
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and big buildings in an instant popped into existence according to wish.
However, true causes [i.e., practice] daily declined, errors daily increased;
institutions and rules daily became more complicated; rituals and right-
eousness were daily pared away. Several hundred years on, teaching masters
such as Linji, Deshan, Yunmen, and Zhenjing, their spirits indignant, gave
angry scoldings in all directions, looking down upon [some monks] as if
they were promiscuous women or soldier-menials. Therefore, these teachers
upbraided monks for not embodying the fundamentals of the Way: for only
applying themselves to verbal comprehension and to deceiving one another.
Later, there were masters who watched the fleeting movements of [students’]
eye pupils [for signs of their level of understanding]. Such masters explicated
Chan in all the regions, but their explications were very much like Ye Gong’s
[paintings of ] dragons and Zhao Changs [of] flowers”® [i.e., artistic images
and not the real thing]. [The artists] Ye Gong and Zhao Chang were already
themselves unreal [i.e., devoid of essence/svabhava]l—how much more is
this the case for the imitations [i.e., the paintings] that came from Ye Gong
and Zhao Chang! Ah! Regrettably, the graphs for crow and how are often
mistaken for [the similar graph for] horse. Truly, this is not something that
goes on only today! From this it may be seen that those who have truly prac-
ticed and really awakened are rare not only today—in the past they were also
hardly ever seen. It all boils down to samsaric delusion and the defiled habit-
energy of ignorance shift along in a flow, moment after moment without a
hair’s breadth of a gap. [Even] if you did none of the following: “enter your
bones and marrow to painfully produce the correct thought [of resolving the
great matter] of samsara”; “lift the huatou to awareness as if meeting a bitter
enemy’; “throw away one or two lifetimes to ram against [this huatou]”; and
“wait for a vast awakening,” there is no case in which you wouldn’t become
one of the deceptions ones of Ye Gong and Zhao Chang! Perhaps we could
quote the third patriarch [Sengcan’s] line, ‘if there were no hate and attach-
ment, [the ultimate Way] would be perfectly clear;”® and Yongjia’s line, ‘don’t

78 'The New Preface (Xin xu /) by Liu Xiang (2[7) of the Han period: “Ye Gong Zihao liked dragons.
With a drawing compass he drew dragons, and with a chisel he copied dragons. In his home he had carvings
of dragons. A man heard about this and regarded it as inferior. He made the head of a dragon peep in at the
window, with the tail stretching into the hall. When Ye Gong saw this, he dropped everything and ran away.
He lost his spirit, but the five colors [of that dragon] were [like his own paintings] not real. This is a case of
Ye Gong’s not liking dragons: he liked seeming dragons but not [real] dragons.” [3AF = IiF#E . #7LLE
. LG . BERECCLUEHE .. IR RIERM T2 . WERR. RN . BARZ . M
B, RHAE . NEET. BEAIRGRED , HFRUBEMIFEE M. | (ctext.org/xin-xu/za-shi-
wu/zh?searchu=3£7}). Juefan Huihong’s (& #iEIL; 1071-1128) literary collection Shimen wenzi chan
(A FI3C51#): “It is just like Zhao Changs painting flowers: he draws the life in them and presses against
the real. They are transmitted in the world as a treasure, but, in the end, they are not real flowers.” [ 1F- 21
EE, BAER., HEAT . RKIEEIEH . | (CBETA 2019.Q3,)23, no. B135, p. 689b29-30).

7 Xinxin ming (5/088; T 2010.48.376b20-21).
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eliminate false thought and don't search for the real’® to prove it: ‘Just this is
awakening to principle—how could you, in a single lifetime or two of making
hardships for your body and suffering for your mind, turn it into the attain-
ment [of awakening]?” The circulation of this theory would shake the minds
of Ye Gong and Zhao Chang to no end! Haven't you thought about the saying
of Yongjia: ‘If there is reduction of dharma assets and extinction of karmic
merit, there are no cases in which it hasn’t arisen from mind [i.e., storehouse
consciousness], afflicted mind, and [the six sense] consciousnesses.3! These
words painfully point at those who are not searching for correct awakening.
They falsely employ mind [i.e., the storehouse consciousness], the afflicted
mind, and [the six sense] consciousnesses to act in concert with the lan-
guage of similitudes. One person transmits a lie, and ten thousand people
transmit the lie as truth! This is nothing more than the graphs crow and how
being mistaken for the graph for horse. Therefore, the ancient said: ‘Practice
must be real practice; awakening must be real awakening. Great King Yama
isn't afraid of a lot of talk’®? These words exhaust the matter. I am certainly
not someone who has had a real awakening. I dare not tread in the tracks of
Ye Gong’s [painting of unreal dragons] and Zhao Chang’s [painting of un-
real flowers]! I talk daily with people about this and that, haggling over this
matter, but all that is the dharma-gate that I believe is correct. It has never
been about showing oft my dazzling knowledge to elicit praise from others.
Even if I did have the confidence of others, that would not add to my joy!
Even if I did not enjoy the confidence of others, how could I dare to become
angry? Thus, confidence or no confidence is very much a matter of the mind
of the person in question. How can one be joyful or angry about these things?
Such things are only understandable to one who is walking the same Way.
Even if I am ridiculed as nonsensical, how could I shun [my obligation]?”

[13] SsOMEONE ASKED: “In the case of a Chan practitioner who cannot achieve
awakening, are there updyas that can enable him to achieve awakening?
If this practitioner goes round and round without awakening, con-
cerning the great matter of samsaric impermanence: in a later lifetime,
or even lifetimes after that, will there still be some principle of awakening
for him?”

PHANTASM SAID: “Sharp question! This matter is a matter right under the feet
of the person in question. It has never involved anyone else, and it cannot
be shoved off onto someone else. Therefore, it is said: ‘Delusion is your own

8 Yongjia Zhengdao ge (FK Fre 187G T 2014.48.395¢9-10).

81 Yongjia Zhengdao ge (FKFers 18/ T 2014.48.396b1-2).

8 Wu deng huiyuan (TLE & IT; CBETA 2019.Q3, X80, no. 1565, p. 235c16-17). The ancient is the
Song-dynasty Linji figure Shending Hongyin (i {f##ERTE; d.u.).
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delusion; awakening must be your own awakening’®® If you don’t awaken on
your own, then even Sakyamuni or Bodhidharma can do nothing for you!
Most teaching masters of the present can do nothing at all in the case of a
student who has not awakened, and so they lead students by setting up in-
genious karmic encounters and administering twisted upayas. However,
students don't take the great matter of samsara as their own heavy responsi-
bility! All they want is to quickly ‘understand Chan’ Thereupon, they crouch
down to sit under those updyas, bore right through a whole string of an-
cient and modern gongans, and call that ‘passing through the [awakening-]
barrier! They are totally unaware that the samsara-barrier right beneath
their feet is exactly the one they have been unable to pass through, and the
thing they passed through was no more than the verbalization-barrier!
How could it be only a matter of having no benefit? On the contrary, there is
harm done to your great matter of self. If someone is a splendid person who
truly is practicing for the sake of the great matter of samsara, even if Great
Teacher Bodhidharma pops up in the world and fully inserts the profound
principle of the buddhas and patriarchs into his eight-consciousnesses-field,
he will surely from the root spit out [that profound principle]. Why is this
so? Because awakening must be awakening on one’s own. How could it have
even a half-penny’s connection to anyone else! Even if you come to the end
of your life without having awakened, if you just firmly maintain correct
thought—when alive, alive with [this correct thought], and, when dead, dead
with [this correct thought]—there will be no need at all to seek for even one
fine hair’s worth of intellectual understanding. If you can in this way guard
with fidelity [this correct thought], it will be just one or two lifetimes [until
awakening]: do not worry about not achieving awakening. [But say,] sitting
in stillness-and-silence, your defilements temporarily calm down; suddenly
inside the five-aggregates consciousnesses you realize a principle just like
[the true principle]: you come to rely on it and are convinced it is correct.
You quote words from the sutra teachings as proof and hold them in your
mind. You do not realize that this disease is a dependent comprehension of
the five-aggregates consciousnesses—truly the root of samsara, not seeing the
Nature! Firmly grasp [your practice] until it comes to completion, and be un-
willing to seek out decisions and choices from other people. All over the place
you just want people to stamp you with the ‘winter-melon seal’®* What do
you plan to accomplish with this? Also, there is a class of people who falsely

8 A similar saying by Zhenjing Kewen (E 4t 51.30; 1025-1102) appears in Gu zunsu yulu (i B-1E 7 #;
CBETA 2019.Q3, X68, no. 1315, p. 288a12-13).

84 Tt seems like a real seal, but it is a fake. See Foguo Yuanwu chanshi Biyanlu (il 55 [ 15 1R AT 28 B B
T 2003.48.221c2-4).
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recognize the shadows of the six sense-fields as their very own Mr. Man-in-

charge. And they quote as proof the words of the ancient: “You who are not yet

awakened, listen to a single saying: who is moving your mouth right now?’%
Generally, practitioners who have not obtained correct awakening are not
only useless on the samsaric shore: in broad daylight and clear skies, with
both eyes wide-open, upon encountering sounds and forms, at the slightest
provocation they produce deluded feelings and thoughts: they fail to attain
freedom! When others criticize them, they produce fundamental ignorance
and engage in fighting with these others. This is what a crazy person does!
Also, there are some who study the Way for a lifetime, without attaining any
sort of awakening. They then come to have no confidence [in the very ex-
istence of awakening]. Soon they sweep the correct thought of studying the
Way into the [tiny, hidden-away] closet of nothing-to-do® and never again
produce the thought of seeking out awakening. People such as this are said
to lose correct thought? Having lost correct thought, they must not say that
in a later lifetime, or even lifetimes after that, they will still be unable to attain
realization: [in that case,] even if they pass through innumerable [lifetimes],
way into the future, [without practice] a time of realization will not come for
them. This is like not tilling the soil of good fields, and hoping for the five
grains to sprout spontaneously. It's unreasonable”

[14] soMEONE ASKED: “If one practices Chan for his whole life without awak-
ening, what is the karmic result?”

PHANTASM: “Bean seeds don't produce hemp or wheat; grass roots don’t give
birth to pine or camellia trees. Now, even though practicing Chan is said to
be an effortless dharma method,®” I am just afraid that this is not true prac-
tice. As Preceptor Yongming said:

Suppose one has practiced but has not yet attained a penetrating realization,
has trained in the Way but not yet gotten results—[the teachings have] passed
through his ear faculty and will forever constitute seeds for the Way. Birth after

85 Baozhi heshang shieshi song EIFEFIM T "I in Jingde chuandeng lu TRk
(T 2076.51.450c1-2).

8 Yoshizawa Katsuhiro, ed., Shoroku zokugo kai, 9.30 glosses wushi jia #EHH thus: “The jia F¥ can
also be ge [& or jia . In an old commentary on the Kuya man lu [1 212 $%; a brush-notes collection of
Chan anecdotes dated 1263] we find: “The ge & can be jia F or jia 3. All are colloquial language. In col-
loquial language, there are many cases of usage for sound only without being restricted by the meanings
of the characters. A ge [ is a tiny hidden-away room or closet [ D /N L Z &\ > [34) 35 % ]. The phrase
wushi jia fEZH should be translated as useless place [ F D iE]” This exegesis is confirmed by Jiatai
pudeng lu GEZET1ESK; 1204): A X UTEMER T . (CBETA, X79, no. 1559, p. 441, b24). This phrase
appears in Dahui Zonggao’s prohibitions concerning huatou practice—what the practitioner is not sup-
posed to do. See Broughton with Watanabe, Letters of Dahui, letters #10.5 and #32.1 (pp. 109 and 205).

87 See, for example, Dahui Zonggaos Zheng fayan zang (IEVERR}E; CBETA 2019.Q3, X67, no. 1309,
p. 630c15-16).
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birth he will not fall into the three evil rebirth paths, lifetime after lifetime he will
not lose human form. Right at the very moment he pops up in another rebirth,
he will attain a thousand awakenings upon hearing only once.88

These words are the truth. Even if people in the world simply cultivate a little
bit of good karma for a short time, they will still acquire superior benefit. In
the teachings it is said: “The merit from hearing the five names [of this sutra]
surpasses the merit derived from filling up the [three thousand] worlds
with [the seven] treasures and giving them all away.® How could this be
a lie? From the first production of the aspiration for awakening, the orig-
inal purpose is to settle the great matter of samsara. Perhaps you have gone
twenty or thirty years without having attained awakening—still you must
not seek out some other updya [i.e., other than the huatou]. Just have your
mind entertain no other objective-supports, cut off all delusive thoughts
in your mind, and work diligently at never abandoning [the huatou]. Just
stand your ground against the huatou you are practicing. Just stake your
life on it—in life live together with [the huatou] and in death die together
with [the huatou]. Who cares whether it is three lifetimes or five lifetimes,
ten lifetimes or a hundred lifetimes! If you haven't attained a penetrating
awakening, whatever you do, don't take time off! If you possess this correct
cause, don’t worry about ‘T haven't yet clarified the great matter’ Therefore,
it is said in the teachings: ‘Even in sentient-beings of the latter age, if they
can for a single thought-moment produce the non-retrogressing mind, it
is identical to correct awakening’®® These words exhaust the matter, but
today’s students do things in the opposite way. As soon as they first produce
the aspiration for awakening, their footing becomes unstable. I fear that [in
that case] their sense-objects will change in a flash; a plethora of thoughts
will arise; they will lose their secure grip on being Mr. Master-in-charge, and
they will flow into mistaken paths. Because of this, from thought-moment
to moment they chase after this and that, urgently anticipating transcend-
ence [i.e., awakening]. Little do they know: these thoughts of chasing after
this and that become a blockage, mistakenly obstructing the desire to re-
alize the correct cause of the great matter of samsara. For quite some time
things remain unresolved. There are three types who [lack firmness and
therefore are prone to] suddenly shift:

8 Wan shan tonggui (Fu Yongming chanshi chuijie) SE[RIEE (GKPAZEMERN); T
2017.48.993b12-14. B

% Da fangguang yuanjue xiuduoluo liaoyi jing (KJTREBEIEE L T #8455 T 842.17.921¢18-20 and
921c26-28).

% Untraced. There is a similar line in Da fangguang fo huayan jing X 77 J& 3 BZ 48 (T 278.9.430c21-22).
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1. Some are unable to abandon their ‘mind of victory’ [i.e., the mind that seeks
awakening] and shoulder a lot of cleverness, to say nothing of the fact that
their teacherly friends catch them in the net of ‘awakening to principle They
come to prize only verbal comprehension, lack any self-awareness, and
wade through [the traps of] intellectual knowledge. They paste semblance
prajiid®® onto their consciousness-field. They call themselves ‘realized’ or
‘enlightened. They are unaware that this is a lie, and so the habit-energy
that exits from their mouths and enters their ears is all a muddled mess.
Transformative updyas are obsolete [in dealing with them]. Few people es-
cape falling into this rut. This is the first [of the three types].

2. Some have inferior determination and are narrow in their knowledge and
experience. Whatever stage of practice-work they find themselves in, their
grounding is unsteady. They mistakenly think that this ‘effortless’ dharma
method has no numinous efficacy whatsoever. They do [practice-work]
foralimit of ten or twentyyears, and, when they do not yoke up [with awak-
ening], hastily change their prior cause [i.e., change the style of practice-
work they have engaged in up until that point], in some cases taking reci-
tation of a buddha-name as their [new] direct-track practice. Morning to
evening they finger their string of beads, seeking pure karma. Perhaps,
using the teachings of the Buddha’s whole career—the pronouncements
from the Buddhas mouth—they declare: Tm practicing Chan, but it
has no numinous effects! They cannot help following lines of text and
counting the number of characters, thinking that they are planting good
causes. They say: T'm not wasting my time!” They hate doing proper prac-
tice but fear the karmic retribution [that surely comes from discarding
practice]. They sink into obscurity, with a dirty face and in coarse straw-
clothes [engaging in such activities as] as grinding grain in a mortar and
tending to a stove fire. They bring ascetic pain to their physical bodies
to aid their practice. Sometimes they secretly chant mantras, in a hidden
way repenting for offenses, mistakes, and so forth. All of this goes against
correct confidence. They wade through heterodox teachings that are far
from Buddhism. This is the second [of the three types].

3. Some from the outset have lacked the seeds of confidence. When they
encounter sense-objects, they produce [deluded] thoughts. Beneath the
rafters of the three roots [i.e., greed, anger, and stupidity] —before their
seats on the sitting platform are even warm [from doing cross-legged sit-
ting]—in their eight-consciousnesses-field they unceasingly grab onto

91 Mohe bore boluomi jing (EE %2 I} 2 4%): “The Buddha said: ‘If there are good sons and daughters
who say that there is a perfection of wisdom to be apprehended, this is semblance perfection of wisdom.”

b5 . BERTELNHEIRERRE . 2R LBERER . 1(T223.8.295b14-15).
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objective-supports. They have not been capable of chewing to pieces a
single huatou. They are susceptible to the rising/falling of hundreds of
delusions. Before they’ve even been practicing for three to five years, they
say: T've been practicing Chan but I haven’t awakened!” They then cast the
matter into the [tiny, hidden-away] closet of nothing-to-do®>—thought-
moment after thought-moment they follow along with sense-objects,
each thought flowing on like a successive wave. They willingly proceed
right to death’s door. These are people who have never done a reverse ex-
amination [upon themselves]. This is the third [of the three types].

We are now in the last years of the semblance dharma [i.e., the second of
the three periods of the dharma] in this Chan community. The patriarchal
Way is run down and has grown cold. If Way-practitioners do not sustain a
determined, non-retrogressing, iron-and-stone body-and-mind, then they
will end up on one or another of these roads [i.e., the above three types]!
Having lost great resolution in their own mind, [these three types] increase
the deep sorrow of the buddhas and patriarchs. The dharma clan’s decline
has never been rooted in anything other than this. Little do people im-
agine: the correct confidence for practicing Chan is met once in a thousand
lifetimes, once in a hundred generations. If you are emerging from a daze
and unable to press directly forward in the hope of achieving true libera-
tion, in just the interval it takes to produce a thought, you’ll be ten thousand
miles up in the white clouds. If you want the seed-wisdom of prajiia to again
enter your mind, rotten grain seeds are not going to sprout a second time!

[15] SOMEONE ASKED: “Are there differences between the way that the ancients
exerted themselves in the practice of Chan, and the way present-day
people do?”

PHANTASM: “In their study of the Way, the ancients never asked whether the
Way had been attained or not. Before their feet had even stepped past the
gatekeeper [of the monastery], they first chopped the furtive mind® in two,
so that it could never be resuscitated. But present-day people are completely
dominated by furtive mind. This is the real difference between those of the
present and the ancients—they have nothing in common. What is samsara?

92 See n. 86.

93 Yoshizawa Katsuhiro, ed., Shoroku zokugo kai, 125.565 glosses furtive mind (touxin fii/>) as incorrect
thought (bu zheng nian N 1E7%). In Translation 11 (an Instruction to the Assembly in Zhongfeng Talks
of Zhongfeng Record B) Zhongfeng glosses furtive mind as follows: “What do I mean by furtive mind? If
you merely separate from the huatou you are practicing and see the separate ex1stence of a ‘self] that’s
furtive mind> [FIEEMIL . {H %’ﬁfﬂfﬁlﬁﬁféﬁnﬁl\ BIREBHEC . 2. | (Gozanban 9, 542¢;
CBETA 2019.Q3, X70, no. 1402, p. 716c16-17). The term touxin ffi/L> could also be translated as negligent
mind, nonchalant mind, stealthy mind; underhanded mind; cunning mind; compromised mind; acquiescent
mind, etc.
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Samsara is the existence of furtive mind! What is nirvana? Nirvana is an-
nihilation of furtive mind. Let me try to put this into a metaphor. Samsara
is the great illness, and the oral teachings of the buddhas and patriarchs
are the good medicine. Furtive mind is what the medicine wards off. The
oral teachings of the buddhas and patriarchs cure the great illness of sam-
sara: this is where ancient times and the present are identical. How could
there be a principle [of the Way] that lacks curative powers? Medicine is just
for warding off [illness]. The ancients simply ingested the medicine, and al-
most all of them obtained its divine efficacy. As for present-day people, those
prescriptions and medicaments are still around: they continue to provide
for warding off [illness]. But not only do [present-day people] fail to cure
the illness, they even undergo an increase in heterodox misunderstandings,
making even the great physicians pull the lapels of their garments together in
respectful salute and withdraw! What is furtive mind? It is another name for
deluded consciousness, capable of snatching away one’s very own supreme
dharma assets. Therefore, Yongjia said: ‘If there is reduction of dharma as-
sets and extinction of karmic merit, there are no cases in which it hasn’t
arisen from mind [i.e., storehouse consciousness], afflicted mind, and [six
sense] consciousnesses”* Moreover, I will briefly raise for consideration
several stories of our predecessors [the ancients]—they could be said to be
models for the present.® For instance, the sixth patriarch [Huineng] arrived
at Huangmei, and was simply ordered to work the pestle in the pestle room.
When Guishan was in Baizhang’s assembly, he filled the position of head
cook. Yangqi for more than ten years was simply in charge of all temple af-
fairs. Wuzu Fayan at Haihui Monastery filled the position of mill-master.
Yunfeng was responsible for donations from fund-raising. Xuedou was re-
sponsible for maintaining toilet facilities. Ciming practiced under Fenyang,
sometimes laughing, and sometimes scolding. Huanglong questioned
Ciming and only met with abuse. During those times all kinds of stories
emerged. [For these ancients,] sense-objects that went against them and
went along with them proliferated; but, as people on duty, their correct cause
was bright, and they completely killed off furtive mind. They took on the
mixed-up confusion of these different sense-objects and one after the other
made them dissolve back into principle. The fact is, wherever they went, they
met up with the Way. But present-day people are unwilling to kill off furtive
mind quickly—that’s all there is to it! Indeed, they are not yet genuinely ear-
nest about the matter of selfl Although they lodge in the arena of emptiness,

% Seen. 81
% For the details of the following stories, see Noguchi and Matsubara, Sanbé yawa, 140-142, nn. 3-10.
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they let their thoughts gallop off to the region of seizing/rejecting. A certain
type erects a new Chan monastery. If we compare this type [to the ancients]
to determine which is superior and which inferior, they are as dissimilar as a
heavenly crown and dirty sandals. If you ask why, when present-day people
harbor a little bit of superior natural endowment, they invariably want to go
for a famous name and high position. One should be ashamed of such con-
temptible matters to the end of one’s life! How could [such seekers of fame
and fortune] assent to serving in such monastic positions as mill-master or
head cook? Generally, even when their monastic abode is tranquil, and they
can take leisurely meals, they haven’t gotten what they really want: how could
they possibly be willing to take on a position in the pestle room or serve as
fundraiser [who dutifully visits donors]?°® When [this type, at the time of
a dharma talk,] holds the handle of the fly whisk and takes his seat on the
lion-chair, the correct cause becomes ever more faint, furtive mind ever more
ascendant. Even though this type wants to confer [correct] thought on later
descendants and serve as a tree providing cool shade [to disciples], how can
they possibly do it? We can use this to divine the vicissitudes of the teachings,
and the strong and weak points of the present and ancient times. None of
this is unconnected to the existence or non-existence of furtive mind. On this
point I allow no debate!

[16] SOMEONE ASKED: “As for furtive mind in sages and ordinary people, is
there a gap between them in this or not?”

I [PHANTASM] SAID: “What sort of thing is furtive mind? It is simply none other
than the ultimate essence of the Tathagatas wondrously bright original-
mind.®” If one’s determination to seek the Way is not genuine and not earnest,
and covered up by various false thoughts, there occurs a ‘lip’ [from the won-
drously bright original-mind] to furtive mind. As with grubs that infest a grain
store, what harms the grain is the grubs. As in the case of a fire that breaks out
in a store of wood, what burns up the wood is the fire. When one’s thought
of seeking the Way is genuinely earnest, even though people ordinarily
cannot go for a single day without sleeping and eating, this [genuinely ear-
nest] person will be able to forget about [sleeping and eating]. But what about
when one’s furtive mind has not been done away with? For example, take
someone who, for his own profit, willingly takes a lowly job under another
person. Even though all day long he works hard to the point of exhaustion,

% Note that the young Zhongfeng himself performed such duties. His autobiography (translated in the
Introduction) states: “In 1293 and 1294 [at age thirty-one to thirty-two] all I did was dash about going to
the gates of donors [soliciting donations]” [%% EL FH - HEFEEHEMT o | (Gozanban 9, 386¢-d; CBETA 2019.
Q3, B25, no. 145, p. 901a15-16). His cherished ambition, however, was to escape such confining monastic
roles and hide away in the mountains and on the lakes.

%7 Siramgama Sitra: “All the things in all the worlds are the wondrously bright original-mind of bodhi”

[Vt . FEETEY . BRI AT o ] (T 945.19.119b5-6).
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[because he’s pursuing his own profit] he never gets weary and fatigued. If
he fails in some small aspect of his job and is subject to whipping and harsh
verbal abuse, as is appropriate, he still won't shrink from the work at hand.
How is he able to set aside his sense of shame and disgust [about doing such
degrading work] in this way? The reason is simple: his seeking-profit mind is
genuinely earnest, and so kicks in in this situation. [But] say he were to shrink
from the exhausting work, and fear such punishment and shame—he would
then lose his profit: but he is so fixated on reaping his phantasmal profit that
he is quite capable of burying his extremely heavy sense of shame and disgust
at himself. By comparison, our Chan group is pursuing the sagely Way, but is
unwilling to kill off the unreal furtive mind: what about this state of affairs?
How does the ordinary person differ from the sage, and how does the sage
differ from the ordinary person? The only difference is furtive mind. People of
the Way must be vigilant about this!”

[17] soMEONE ASKED: “In doing practice-work, a lot of people are obstructed
by torpor and distraction.®® Even if they exert supranormal powers to the
utmost, they are unable to ward off these [illnesses]. Doesn’t this come
about because the power of their faculties is subnormal?”

PHANTASM SAID: “Not so. You should know that torpor and distraction, just as
they are, are the scenery of your native land [i.e., your original face].* In terms
of ultimate principle, [torpor and distraction] are not two opposing things.
You simply don’t believe that torpor and distraction have always lacked any
self-nature, any real substance! They come trespassing when your very own
single correct thought [i.e., the huatou] of Chan practice is not genuine and
not earnest. You should know that, if your first thought is not genuine and

% hunshen ¥{L = styana = torpor; sanluan §i{#l = viksepa = distraction. Sometimes diaoju F75 (=
auddhatya = restlessness) is substituted for sanluan E{EL. Abhidharma samgitiparyaya padasastra
(Apidamo jiyimen zulunle B2 E SR 5P /R 5): “What is torpor? Answer: “The whole body is heaviness;
the mind is heaviness; the body lacks pliancy, the mind lacks pliancy. . .. What is restlessness? Answer: “The
various existents make the mind lack stillness and repose.” [%ﬁ'fé?}: B TESERE. LEE. 5
AFTNE ORI . . DS E . HE OB . ] (T 1536.26.416b12-24). Dahui in
one of his general sermons (pushuo 5T refers to torpor and restlessness as two types of illness experienced
by Chan monks and lay Chan practitioners: “At the present time, not only Chan monks, but members of
the scholar-official class who are clever and bright and erudite and learned in books, collectively have two
types of illness. If they are not given to concentrating mind, they are given to quelling delusive thought. By
[expending effort to] quell delusive thought, they fall into the ghost-cave of Black Mountain. In the canon-
ical teachings, this is called torpor. [By expending effort to] concentrate mind, thoughts flutter upward in
confusion. One thought follows another in a continuum, and, before the earlier thought has even ceased, a
later thought has continued the series. In the canonical teachings, this is called restlessness” [j(%ﬁ%f%i’%ﬁ
G SBERERRIT . (1Rt A RBRE FIFREERA . 0 A . £ S8, HE
S BRAMEAERTT RER . BFHEZEL . ERALES R . —SE-E. HIJ i ﬂiﬂ:ﬁ
. BUPEEZ RS . ] (T 1998A.47.884c17-21).

% In a Dahui dharma talk: “The ancients had no alternative when they saw a student who had lost his
head and mistakenly recognized the image in the mirror as his own head [like Yajfiadatta in the Siramgama
Sitra). Therefore, the ancients established upayas to guide such a student, making him come to recognize
the scenery of his native land and clearly see his original face” [ K E & ﬁﬁﬂi B TAANGE . RE
BERERR . HEFTEFSIZ . ©HBHAMEDLI RAKETHE TS - ] (T 1998A.47.910a27-29).
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earnest, then [torpor and distraction] will enter from your first thought;
and, if your second thought is not genuine and earnest, then [torpor and
distraction] will enter from your second thought! But, if your hundredth
thought or thousandth thought is genuine and earnest, then, finally, there
will be no place at all for [torpor and distraction] to enter. However, if your
final thought-moment [at death] shows a slight lack of the genuine and ear-
nest, then from that final thought-moment [torpor and distraction] will
have gained entrance. If, from the very outset, your single thought is gen-
uine and earnest [and remains so] directly down to the time at which the
mind-flower manifests enlightenment, and this genuine and earnest mind
is never interrupted, then what you call torpor and distraction will recede
into the distance, until you become unaware of any traces [of their exist-
ence]. The person who never criticizes himself for the fact that his thoughts
for the Way are not genuine and earnest, and considers torpor and distrac-
tion to be obstacles, is like a person sitting inside a dark room and criticizing
his own eyes for not seeing things clearly! There is no difference. If a person
who is doing real practice-work sees torpor and distraction before his eyes,
he is already mistaken. If he goes beyond this to produce a thought that he
must ward off this torpor and distraction, he has taken the mistake even fur-
ther. However, if he is incapable of warding off [this torpor and distraction]
and hence becomes worried and fearful, he is even more mistaken. Suppose
he could ward off this torpor and distraction, and things nakedly as they are
lay right before his eyes: this would be piling mistake upon mistake! Even if
this careless person hears it said that torpor and distraction from the outset
are the scenery of one’s native land, and he goes on to mistakenly recognize
[torpor and distraction] as ‘correct, rolling them up into a single ball free of
all discriminations—this would not overcome the mistake!”

SOMEONE, UPON NOTICING THAT I [PHANTASM| HAVE USED THE WORD #is-
take QUITE A LOT, ASKED: “How does one exert mind so that one cannot
make a mistake in regard to torpor and distraction?”

THEREUPON I [PHANTASM] SAID TO HIM: “If there is any application of mind to
produce exertion, then there will be a sequence of mistakes. As soon as you
see torpor and distraction, whether you exert mind or do not exert mind, it
will all be a topsy-turvy bundle of mistakes!”

SOMEONE SAID: “This upward sort of talk—I'm a beginning student, and I can’t
get ahold of how to enter [awakening].”

PHANTASM: “Those training in the Way must only awaken to their very own true
mind-ground. Having hit awakening on the head, buddhas and sentient-
beings are in the same rut of the same road, and there has never from the
outset been any upward or downward. Just because you don’t know [the na-
ture of ] torpor and distraction, when you are deluded by an encounter with
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them, I am forced to explain things through words and language. At present,
I have no recourse except to expose the basis for this torpor and distraction.
From incalculable eons, you have been very heavily contaminated by ad-
ventitious defilements, and this is the basis of your torpor and distraction.
Right now, when you see forms and hear sounds, thought-moment after
thought-moment you pair up with these sense-objects. Feelings of attrac-
tion/repulsion and seizing/abandoning rise and fall, and there is no putting
a stop to the disturbance: this is the basis of torpor and distraction. Your very
first single thought that you want to transcend birth and go beyond death
is the basis of torpor and distraction. Your need to practice Chan and study
the way is the basis of torpor and distraction. Your need to become a buddha
or patriarch is the basis of torpor and distraction. Your wanting to strive for
unexcelled, perfect awakening, to proceed toward nirvana, is the basis of
torpor and distraction. All the way down to: within the various mundane
and supramundane dharmas, if you preserve even the slightest amount of
thought, all of it will be the basis of torpor and distraction! Once that basis
is severed—inside, outside, and in the middle of the three thousand great-
thousand worlds—even if you were to seek out an iota of torpor/distraction,
you wouldn't be able to apprehend any at all. Right where you cannot appre-
hend, not only would you have no torpor or distraction, but you would also
not be able to apprehend fathata and the reality-limit! Moreover, the traces
of sage/ordinary person and delusion/awakening—they would be nowhere
to be found! Stop employing useless intellectual understanding to ‘bury’ the
mind of the Chan patriarchal masters!”

[18] Someone asked a question about why so many practitioners turn their
backs on beginners mind.

PHANTASM: “In the case of those who carry the burden of a lack, their hearts are
[unfulfilled and] vacant. When they fulfill what they have been waiting for,
their feelings become lazy. This is an eternal principle of people [of the
world] and is the same throughout all-under-heaven, whether in ancient
times or the present. Making your mind vacant is okay, but feeling lazy is
not okay. If you ask why, the limitless Way of the sages has always been re-
ceived via a vacant mind, but the inexhaustible karma of the afflictions has
always increased due to feelings of laziness. Indeed, if your thoughts lack a
master, defilement and purity will accord with conditions, and, in a single
moment, there will be ten thousand unreal transformations. If you do not
go to the Way, then you will go to karma; if you do not go to awakening,
then you will go to delusion. There will never be an end to it!”

When by chance the discussion turned to this topic, suddenly there was
an old monk who stood up and said: “I remember that in old times when
I was in lay life, I could chant from memory four [of the seven] fascicles
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of the Lotus Sutra. I thought to myself: ‘After I shave my head and put on
monks robes [to leave home], I will certainly be able to go back and mem-
orize the remaining three fascicles” How could I have known in advance
[that it would not work out this way]? Twenty years after leaving home, not
only had I neglected the three fascicles I hadn’t yet memorized, even the
four fascicles I had been able to chant were completely forgotten!”
AtthetimeI [Phantasm], thelistener, could not help buthold mynose [so
as not to smell the bad odor]. Thereupon I said to the assembly: “Compared
to life after you've left home, when in lay life you bear the burden that,
there is something lacking, and you're always [engaging in practice to]
vacate that thought: Therefore, day and night you entertain thoughts [about
how you should be practicing]. However, once you have fulfilled your hope
of leaving home and you are suddenly released from mundane entangle-
ments, your mind of quiet day-by-day turns to laziness. Even though you
were not expecting to forget [your practice], you do forget it. When you
try to seek out the source of this failure, you find that there is no difference
from the case of other present-day practitioners. Within the four seas there
is no home [where one should dwell]; there is only one person in the ten-
thousand-mile [world]. The lack that you are bearing is only your desire to
understand Chan: One day you meet a teacher with a bad teaching method,
and that teacher skillfully sets up questions that lead you into the weeds!
Perhaps through cleverness he acts in concert with your deluded con-
sciousness, and, via the spoken and written word, presses down a seal on
you [i.e., ‘sanctions’ your level of understanding]. You say to yourself: Tve
tulfilled what I was waiting for!” Little do you imagine: your mind of quiet
day-by-day turns lazy; false thoughts lying hidden away rise to the surface.
Even if, when speaking, you seem to be awakened, when you come face to
face with mundane sense-objects, you revert to delusion. Not only have you
not reached the stage of great liberation of the ancients, your search for that
mind—which in previous days bore the burden of a lack and was diligent
in wanting to understand—rapidly ceases to exist. Aah! The learning of the
sages and worthies—how could it stop here? Indeed, your sense of a lack
isn't deep enough, and the time-frame behind your hope of fulfilling that
lack doesn’t go the distance! Students must be diligent about this!”
[19] SOMEONE ASKED: “After one has an awakened mind, is there practice?”
PHANTASM: “This question is difficult to explain in words. In the awakened mind
you just spoke of, mind is not your own mind. Where would such awakening
come from? Because awakening is not a truly existent dharma, mind is also
no-mind [i.e., is not a truly existent dharma]. If in your mind there is no
such thing as this mind, even if you take a panoramic view of space, the ten
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thousand images, sentient-beings, non-sentient things, and so forth, every-
thing is blended together. If you are desirous of seeking out even the slightest
characteristics of self/other or this/that, you will be unable to apprehend
such characteristics. In the state where you cannot apprehend them, there
is neither bondage nor liberation, neither seizing nor abandoning, neither
false nor real, neither delusion nor awakening. In a single thought-moment
there is sameness, and the myriad dharmas are all tathata. How could there
possibly be something called carrying out practice?”

SOMEONE SAID: “Due to ignorance over accumulated eons, subtle contami-
nated habit-energies still linger in my seeing and hearing. Because I have
not been able to disperse them quickly, surely it is not okay for me to forego
carrying out practice?”

PHANTASM: “ ‘Outside mind there are no dharmas; outside dharmas there is no
mind’Ifyouseethatthereiseventheslightestbitofdeluded habit-energythatis
not yet exhausted, it is so because your mind of awakening is still imperfect.
You must sweep away the traces of imperfection. It is okay to postulate an-
other way of living in which you hope to [carry out practice] and attain great
penetration [i.e., awakening]. But if you say that your mind of awakening
is unfinished and you are carrying out practice to finish things, this is like
holding an armful of firewood to put out a fire: it will only increase the blaze.
An ancient said: ‘You should use buddha knowing-seeing to cure it.1® I don’t
know what sort of thing buddha knowing-seeing is, but if you really yoke up
with buddha knowing-seeing, then the phrase cure it is superfluous”

[soMEONE] sAID: “If that is so, then is there no [need to] speak of carrying out
practice?”

[PHANTASM]| ANSWERS: “Concerning this, you need not delude your own
mind with any question of whether carrying out practice exists or does not
exist. Please just zealously apply the horsewhip! If you reach the bottom
of the pail and even one time the bottom drops out, then, concerning any
question of whether carrying out practice exists or not, you will have a si-
lent tallying at your core [i.e., within your breast].

[20] sOMEONE ASKED: “Chan people speak of ‘not cutting off bad, not culti-
vating good; not abandoning greed, hostility, and stupidity; not practicing
precepts, concentration, and wisdom. They call this the teaching of the
single nature is sameness. Does such a thing exist?”

PHANTASM: “Ordinarily I would really want to discuss this, but I don't have the
leisure time for it. However, since you have now asked the question, I will
try to address it in a succinct manner. Now, Bodhidharma awakened to

100 1§ Tongxuan's (2538 X ; 635-730/646-740) Xin Huayan jing lun 1 % B 285, T 1739.36.727a9-10.
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the mind-realization of the buddhas. He did not follow along in the same
ruts as the two vehicles and the outsider [non-Buddhist] Ways. It is merely
that, in the one-mind dharmadhatu, there are neither buddhas nor sentient-
beings; and, when it comes to samsara and nirvana, these are both ‘super-
fluous words. Also, what bad is there that should be cut oft? What good is
there that should be cultivated? And how could [there be a need to] abandon
greed, etc., and practice precepts, morality, etc.? Present-day Chan students,
though not yet awakened to the essential purport of one-mind, stealthily
make this sort of ultimate-principle talk into their very own viewpoint. They
mistakenly produce a ‘crazy’ intellectual understanding: they indulge in
chasing after ordinary-person delusions, violate the rules of correct behavior
of the disciplinary code, and end up casting themselves into a prison. This is
called ‘wanting to paint a tiger but the thing comes out looking like a dog.'%!
If you really want to know the inside story of cutting off bad and cultivating
good, you don’t have to investigate meanings found in textual sources: all you
must do is vigorously investigate your own mind. When your investigation
reaches the place that cannot be investigated, your mind-eye will open, and,
for the first time, you will understand that [all such formulations as] ‘you
should cut oft bad, you should not cut off bad, you should cultivate good, you
should not cultivate good, and so forth, are like the dream of a mute person.
Therefore, any talk of ultimate principle refers to the fact that bad, greed,
and so forth are all one’s own mind. And so, in one’s own mind, there is no
principle concerning anything to be cut off or anything to be abandoned.
Therefore, it is said: “There is no need to cut off, no need to abandon’

SOMEONE SAID: “Since you have said ‘there is no need to cut off, no need to
abandon, would carrying out [bad] actions be okay—involve no problem?”

PHANTASM: “Given what you have just said, the buddhas and patriarchs have
unending pity for you! I said that bad, greed, and so forth are all your own
mind—I did not assent to producing thought and cutting it off. How could
I possible assent to the production of thought and the carrying out of [bad-
ness, greediness, and so forth]?”

SOMEONE SAID: “Now, I have awakened to the understanding that bad, greed,
and so forth are my own mind. Since I am not allowed to cut them off, and
I am not allowed to carry them out, just where must I put this bad, greed,
and so forth?”

PHANTASM: “You're one deluded person! You should know that all bad karma,
greed, hostility, and stupidity, ignorance, defilements, all the various trou-
blesome defilements, and so forth lack any self-nature. They all arise from

101 See Wu deng huiyuan (1L & 7T; CBETA 2019.Q3, X80, no. 1565, p. 334a10-11).
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the delusions of your own mind. Therefore, they exist in dependence on
your false [thought]. This is like the fact that water depends on coldness
to freeze into ice. Once this mind is awakened, then the false thoughts
ride the awakening and dissipate. This is like the fact that ice, due to being
shone upon by the wisdom-sun, reverts to the state of water. Once it has
transformed into water, you now say: ‘Where did the ice go to?’ Such a
person is truly piling delusion upon delusion!”

SOMEONE SAID: “A certain person has already had an awakening, but when his
evil and greed come face to face with sense-objects, they are just as they
were originally. What about this?”

PHANTASM: “This involves two sorts of cases. In one case the mind of awak-
ening is not yet total, and various false thoughts linger on. If this type does
notadvance in cultivation, in the end he will revert to perverted thought. In
the second sort, the mind of awakening is already perfected, and he clearly
sees all dharmas, but his understanding is like the dream he had last night.
This type then manifests [a form] in the world, where he practices cooper-
ation with others [i.e., one of the four means of conversion] and seems fo
have badness, greediness, and so forth. Little do others imagine: this type’s
true mind is transcendent. As for practicing [cooperation with others and
seeming to have evil greed, and so forth], when a person of inadequate
capacity forces his efforts in this even a tiny bit, he is sure to commit a mis-
take. You should be aware of this!

[21] SOMEONE sAID: “There are people daily engaged in performing myriad
good actions. Are they near to or distant from the substance of the ulti-
mate Way?”

PHANTASM: “The substance of the Way is rooted in the unconditioned, which
cannot be increased or decreased by good actions or bad actions. Now,
the creation of bad is rooted in delusion. The Sage [i.e., the Buddha] saw
the destruction of delusion as a step-by-step process. Therefore, he had
people carry out good actions. As good actions gain ascendancy, delu-
sion dissipates; when delusion has dissipated, bad actions are spontane-
ously dispelled. Once bad actions have been dispelled, the myriad good
actions are also forgotten. An ancient [the sixth patriarch Huineng] had a
teaching: ‘Don't reflect at all on good/bad, and you will naturally enter the
mind-substance.!%? Mind-substance is another term for the ultimate Way. If
you expel bad and preserve good in the hope of attaining the substance of
the ultimate Way of our [Chan school], the Way will be far off! Let me try
to clarify this with a metaphor. There are people who consider the stinky

192 Liu zu dashi fabao tan jing (7NHHKRIVEE AL T 2008.48.360a13-14).
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smell of the latrine to be ‘bad’ and burn incense to perfume away the smell.
This is not as good as putting oneself in a state of no-feces-and-urine. Thus,
latrine is a metaphor for bad actions; perfuming with incense is a metaphor
for good actions; and the state of no-feces is the substance of the Way. People
are afraid of the darkness of a dark room, so they hold up a lamp to illumi-
nate it. This is not as good as putting oneself in a state of great brightness.
Dark room is a metaphor for bad actions; holding up a lamp is a metaphor
for good actions; and state of great brightness is a metaphor for the substance
of the Way. Furthermore, there are those who fear the cold of ice and snow,
and they find it necessary to burn firewood to dispel the cold. This is not as
good as putting oneself in a state of a balmy room. Icy cold is a metaphor for
bad actions; burning firewood is a metaphor for good actions; and state of a
balmy room is the substance of the Way. Thus, when you burn incense, the
perfuming smell only comes and goes. When you hold a lamp, the flame
ignites or blows out. When you burn firewood, you will sometimes be near
the heat and sometimes far off. Only the substance of the Way is unchanging
through the eons, constantly existing down through the generations. How
could [the substance of the Way] have any connection to coming or going,
igniting or blowing out, near or far off¢ As for [your question about] culti-
vating good actions and its connection with being in union with the Way,
the principle of being near to or far from [the substance of the Way] is just as
I have explained! I would be remiss if I did not explain this matter.”

[22] sOMEONE ASKED: “T have already heard the [meanings of the] two words
good/bad. As for the principle of good/bad, perhaps the world has not yet
been able to elucidate the matter. [The world] considers flogging with a
whip and heaping angry abuse to be bad, and those who can endure this
bad with forbearance and without looking for payback to be good. [The
world] considers holding a sword and killing others to be bad, and those
who accept such harm without forming [an angry] thought!'% to be good.
[The world] considers using lasciviousness and violence to get the things
you are greedy for to be bad, and employing serenity and quiet to observe
the precepts and recite and memorize texts to be good.”

PHANTASM: “This sort of talk is all [mere] footprints of good/bad. I think the
principle of good/bad is not as you state. If I were to speak exhaustively of
the principle of good/bad, it would be none other than: in the production
of all your thoughts and the things you anticipate, no matter whether big or
small, superior or inferior, if you want nothing more than to benefit others,
it’s all good. If you merely want to benefit self, it is all bad. If these are things

103 See Diamond Sutra, T 235.8.750b13-18.
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that can give benefit to others, even if they involve angry abuse and re-
jection, it is all good. But if they are things that benefit self, even if serene
and accommodating, it is all bad. Therefore, the sages and worthies set up
teachings because they were eager to save people, and they had no time for
food or rest because of their mind of ultimate goodness; but most of the
crowd does the very opposite. Even if [a person wears the same] clothes
and hats as the sages and worthies, and adds literary embellishment to
their words and actions, if he lacks a mind that benefits others, it is already
extremely bad. How much more so is this the case with someone whose
feelings of violent anger leave him shaking uncontrollably? If you take
actions like this and yet hope for the one word good, you'll be as far from
good as heaven is from earth! How could that be called the ultimate Way?”
[23] soMEONE ASKED: “The books of Confucius and Mencius speak about
the Kingly Way and consider the zenith to be [virtuous rule by] benevo-
lence and righteousness. The books of Laozi and Zhuangzi speak of the
Emperor’s Way and consider the zenith to be [rule by] non-action. The
books of the Hundred Schools speak about miscellaneous aspects of the
Hegemon’s Way [i.e., rule by tactics and military force] and consider the
zenith to be merit and profit. The books of our Buddhist school only clarify
the Original-Nature: they say that ‘the place where all dharmas arise is
none other than the place where mind manifests’ and consider the zenith
to be the single thought of non-arising. It seems that each stakes a claim
to a single approach and is incapable of fusing with the realm of Great
Sameness. In the end, is there any principle [by which to unify them]?”
PHANTASM: “If you say there is no [unifying principle], you are being too
limited; if you say there is [a unifying principle], you are being too unre-
strained. The Sagely Way does not seize [on such extremes]. What it does
seize on is deep entrance into one approach, making the person awaken on
his own. After awakening, once the fences [between the three approaches]
have been breached, you will clearly see that the sages of the three teachings
clasp hands at a place outside of words and forms, and that there is no gap
between the supramundane and the mundane. If you are not yet awak-
ened, even if you take the four repositories of books [i.e., the traditional
schema of classics, histories, philosophers, and literary collections] to
hunt for your inner mind, and you imbibe and spit out [those texts at will],
you still will not be able to escape the reproach of [being sullied by] ‘wide-
learning and self-view’ This is precisely what in India was called ‘clever
outside [non-Buddhist] Ways. Therefore, if a trainee does not seek out cor-
rect awakening but applies himself to the trivialities found in texts, what is
he, if not an idiot? Present-day people who shoulder even a smidgen of
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cleverness in many cases are unwilling to deaden their minds and forget
delusive discrimination to seek out correct awakening. They are always
seizing on proofin texts and [Chan] sayings. Not only does this not supple-
ment [true] principle, it increases delusive cognition and discrimination,
going against the Sagely Way. What are we to do to make sure teaching
expedients do not decay and the Chan community does not decline?

[24] soMEONE ASKED: “In the Chan school there is a book called Blue Cliff
Collection. When Yuanwu [Keqin] was dwelling on Mt. Jia, he took up
Xuedou’s Verses on Ancient Standards, arranged the essential points thereof,
and evaluated the words and phrasing, [ultimately producing the multi-
layered Blue CIliff Record]. He raised matters in a detailed and meticulous
fashion; his explanations were minute and clear. If one were to talk about the
elegance [of Yuanwu’s final product], it is like opening the cover of a jewel
collection: bright pearls and great conches are piled up all about. If you talk
about its plenitude, it is like cutting off [the fast flow of the river at] Yumen—
the waves in reverse [make the river’s level] rise and fall. Extraordinary! If
you are not someone who has apprehended the dharma and is in freedom,
you can't reach up to [this book]. How does it come about that people who
on their own are trying to open the doors and windows [to awakening] very
often use this [i.e., the Blue Cliff Collection] as a set of steps [to awakening]?
Miaoxi [i.e., Dahui Zonggao] investigated and came to understand this
situation. He feared that students were being caught up in the flow [of el-
egant words in this text] and thereby forgetting to return [to their original
face]; and so, when [Miaoxi] entered Min [Fujian], he smashed the printing
blocks [for the Blue Cliff Record.]'** Today, temple publishers are once again

104 The story of Dahui’s destroying the printing blocks of the Blue Cliff Collection is endlessly repeated,
without much inquiry into its origins. Perhaps one of the formative sources is the Chanlin baoxun (185K
i), a Song miscellanea or “brush notes” Dahui and Zhuan Shigui (PTE 13 1083-1146) collected
about one hundred excerpts from yulu and biographies. Later the Eastern Wu monk Jingshan (74+#; d.u.)
augmented this collection, increasing the total entries to about 300. In an entry added by Jingshan we find
quotation from a (presumably lost) letter: “Xinwen’s [letter to Zhang Zishao] says: “The Way of the sepa-
rate transmission outside the teachings is the uncomplicated ultimate core: there has never been any other
teaching. Our predecessors implemented this core without ever entertaining any doubts, maintaining
it without change. During the Tianxi era [1017-1021; Northern Song] Xuedou Chongxian [980-1052],
using his talents of eloquence and broad learning, playing with beautiful thoughts and seeking novelty
in polished artfulness, continued Fenyang Shanzhao’s [947-1024] verses on the ancients. This ‘caged in’
the students of the time, and from this point Chan style underwent a drastic change. During the Xuanhe
era [1119-1125; Northern Song], Yuanjue Keqin [1062-1135; teacher of Dahui] put forth his own ideas,
apart from those [of Xuedou’s Verses on Ancient Standards,] and created the Blue Cliff Collection. At that
time, of pure scholars who transcended the age of the ancients—like such venerables as Way-Person Ning,
Sixin, Lingyuan, and Fojian—none could change course from Yuanjue’s theories. Thereupon students of
later generations treated his words as rare and valuable, chanting them in the morning, studying them
in the evening, and referring to them as the ‘ultimate learning’ None of them realized this was a mistake.
How painful! The mind arts of students deteriorated. At the beginning of the Shaoxing era [1131-1162;
Southern Song], Fori [i.e., Dahui Zonggao] went to Min [Fujian]: he tried to pull and guide the students he
encountered, but they would not budge. They were rushing about endlessly, becoming so immersed [in the



Translation3 133

publishing it. In this last period [of the dharma] won’t an increasing number
of students bore into this text [and be dragged along in its elegance]?”
PHANTASM: “No. Every one of the limitless sentient-beings has right underfoot
the single ready-made gongan.'%° During the forty-nine years [Sakyamuni
spoke dharma, until he transmitted to Kasyapa] at Vulture Peak, he never
produced any elucidations. Bodhidharma came thousands of miles from
the West and never gave any instruction. Deshan and Linji groped around
but were never able to hit upon it. How could Xuedou have been able to
write verses on this [ready-made gongan], and Yuanwu have been able
to render judgments on it? Even if the Blue Cliff Collection consisted of
thousands upon thousands of fascicles, how could it add or subtract a
single thing from that ready-made gongan? Of old, Miaoxi [Dahui] failed
to pursue this principle to the limit and so smashed the printing blocks, an
action very much like prohibiting a stone woman from giving birth to a
child! At present, the gentlemen who are carving new blocks for a reprint
[of the Blue CIliff Collection]—aren’t they trying to entice the stone woman

1”

into bearing a child? This is even more laughable [than Dahui’s attempt]!

Blue Cliff Collection] that they were coming to ruin. Dahui then smashed its printing blocks to clear away its
theories. This dispersed delusions, rescued those drowning, gouged out complications, negated problems,
crushed perversity, and revealed the correct. He shook them up on purpose: Chan monks came to some
realization of their mistake and no longer so esteemed that book. So, if not for the fact that Dahui’s enlight-
ened state and foresight mounted the vow power of compassion to save beings from the ruins of the latter
dharma, the Chan community would be in a frightening state! (Letter to Zhang Zishao)” ['0>EIEl . #(5h
FIEZIE . BERE. PIEMAS . JI#ETZAREE. *ZT% i%ﬂf‘ﬂgs uwﬁzﬁ EEE
FERPHLG . BRI RE . R EEE  REA B REE (A . RO O
ZREMEE ., ERETEEZ L. QH%JE%EE!UEW%% e . WG @Hﬁ TR A
PEHE. PR REL RS, BEEREEES. Bk, 2E5 D17Fi‘“”% L. FEH AR
BEET R, FEARREAE . AR IR . LS s SR BT . 15
MRZ . T TEAEIETAESR . RAEGH A S BE RARAERE D BOR =2 B RIS TR #H
%, (BESRTFERE . ). (T 2022.48.1036b19-c3). Xinwen Tanfen (L 2 #; Song period; d.u.) was in the
Huanglong wing of the Linji school. His letter to the powerful scholar-official Vice Minister Zhang Zishao
(i.e., Zhang Jiucheng 7% JLAX) may be an early source for the story of Dahui’s destroying the printing blocks.
Broughton with Watanabe, Letters of Dahui, letter #48 (pp. 265-270) is a Dahui letter to Vice Minister
Zhang, known as “Old Vimalakirti” Araki Kengo, Daie sho, Zen no goroku 17 (Tokyo: Chikuma shobo,
1969), 193: “Zhang was one of the laymen in whom Dahui placed the most fervent trust. When Zhang fell
afoul of the clique of Qin Hui ZE4g [1090-1155; execrated Song capitulationist] and was exiled, Dahui was
also implicated and exiled to Hengzhou. The role that the intellectual tie connecting these two played in the
development of the history of Song thought was extremely important.”

105 See section 10 above. Zhongfeng’s metaphor runs: gongan = official documents of a government of-
fice — norms or standards that cut off the incorrect — stories of the karmic encounters of the buddhas and
patriarchs found in the flame-of-the-lamp records and yulu. The phrase xiancheng gongan (BiEU/AZ/ 5
/A %) is an “old chestnut” in Chan/Zen studies. Perhaps a modern Chinese definition of xiancheng is
helpful: yijing zhunbei hao bu yong linshi zuo huo zhao de (T ASHEMETT | N FHERFFEHRAY = ready-
made—no need at the time to make it or seek it out). See Dictionary Department, Institute of Linguistics,
Chinese Academy of Social Sciences, The Contemporary Chinese Dictionary (Chinese-English Edition)
(Beijing: Foreign Language Teaching and Research Press, 2002), 2080. The definition of xianchengfan (¥
FCER) is yijing zuocheng de fan (24U BR = food ready for the table), convenience food that is already
prepared. The term xianchengfan is also slang for unearned gain (bu lao er huo de liyi IN53 &R F35),
benefit or profit that you get without being put to any trouble.
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[SOMEONE ASKED]: “If that is so, then the ready-made gongan right under the
feet of the practitioner on duty has no relationship to the oral teachings of
the buddhas and patriarchs. In that case, how could the practitioner on
duty put [the ready-made gongan] to the test and realize it?”

I [PHANTASM] sAID: “There is no putting to the test! And there is nothing to be
realized! The only important thing is for the practitioner on duty to turn
the light backwards and take a step back. If, with one step, the things in front
of him that he sees and hears and is aware of completely flip over, then he
will know that the sound of the waterfall in the wind and the sound of the
stream after the rain—every sound—is a verse [from Xuedou’s verses]; the
rolling thunder in the empty mountains and the whistling of the wind on
a clear day—every sound—is a judgment [from Yuanwu’s judgments and
comments]. Furthermore, heaven is high and earth substantial, night dark
and day bright—the myriad forms are always furiously speaking [dharmal].
This is called ‘the Blue Cliff Collection of the ready-made gongan’ Even a
hundred thousand Xuedous and Yuanwus, looking upward at the bluft [that
cannot be climbed], would have to pull the lapels of their garments together
[out of respect, and retreat in the face of ] what lies beyond words and forms.
How could one put even a single unit of verbalization upon it? You do not
yet fully know this purport [beyond words] from your own experience!
Within this updya approach, one success or one failure, one disparaging of
the student and one lifting-up of the student, is no more than business as
usual. You say: “The Blue Cliff Collection invariably makes trainees bore into
intellectual knowledge, blocking their own awakening” On the contrary, if
we infer the minds of the two teachers [Xuedou and Yuanwul], I think that is
not so. The World-honored-one with his correct dharma-eye observed the
sentient-beings of the dharmadhatu, saying: ‘Every one of them is endowed
with the merits of tathagata wisdom. Merely because of false thought and
grasping, they are unable to realize it. I will teach them the sagely Way to free
them of all attachments.!% Thus, how could the Buddha not have known
that the sagely Way was already in the lot of sentient-beings, that every one
of them was endowed with it, and that he could not teach it to them via ver-
balization? When it comes to responding to the distinctive levels of karmic
abilities present at more than three hundred assemblies, [Sakyamuni’s]
voicing of [sutra content types such as] great/small, partial/all-embracing,
and half/complete—there was not a day that such teachings did not emerge
from his mouth. But trainees of both the past and present have failed to
comprehend that these phrases are updyas. They have pointed to them as

196 Huayan Sutra, T 279.10.272¢25-273al.
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real dharma, and each of them has grasped his own understanding of them,
producing a confusion of heterodox views. They have beaten the drum
and danced in the [mistaken] arena of is/is not and galloped in the [mis-
taken] rut of doer/done. Even if you were to engineer the removal of the Blue
Cliff Record from the Buddhist canon, nothing would change! Moreover,
this is so with the sagely teachings [of Buddhism]: how much more so is
this the case with other books? Nevertheless, if you investigate the hits and
misses of the oral teachings [of the Chan patriarchs], the only crucial thing
is whether the practitioner on duty is genuinely earnest or not genuinely ear-
nest about the matter of self. If he is genuinely earnest about the matter of
self, then he will know that even a short remark or single word can be effec-
tive in transcending samsara. It is said in the teachings that the goose, lord
of birds, can select out the milk [from a mixture of milk and water].!%” If, in
the teacher-student relationship, there is a sincere aspiration [on the part of
the student] to clarify the matter of self and to bear the burden of the Chan
vehicle, he will resolve not to assent to reliance on exegesis of the texts. He
will be able on his own to take hold of self and practice. The existence or non-
existence of the Blue Cliff Record is irrelevant! Not worth discussing!”

[25] soOMEONE ASKED: “All of the Chan monks of the various regions consider
Preceptor Gaofeng’s'® ordering people to burn a finger'® upon receiving
the precepts to be strange. Isn’t that so?”

PHANTASM: “I also have personally heard of this strangeness. I asked my
former master [Gaofeng] about this talk concerning his strange [order].
My former master said:

Nothing strange about it! Because people are unaware it is an updya, they say
suchthings.How coulditbe thatldon’tknow about Great Teacher Bodhidharma’s

W7 Saddharmasmyrtyupastanasitra, T 721.17.379c8-9.

108 For excerpts from the autobiography of Gaofeng Yuanmiao (fZ&JRIb; 1238-1295) found in
Recorded Sayings of Gaofeng Yuanmiao), see the Introduction. Zhongfeng’s teacher Gaofeng used as his
main huatou to where does the One return? (yi gui he chu — il i). Zhongfeng’s autobiography in the
Introduction treats his relationship with Gaofeng.

19 Lingfeng Owyis (= Zhixu & JH; 1599-1655) Lingfeng Ou’yi dashi zonglun (EEIEE %S KM 7=5)
says: “Great Master Gaofeng encouraged ascetic practices. His strength shored up the Chan patriarchal
Way when it was in decline. When there were Chan students, he ordered that they must first burn a finger
and receive the precepts, and then he would transmit to them the mind-core”” [=jI Kfili , BEIEEFETT |
NPFMEZ 3 . G28HE | WIS, T VL E . ] (CBETA 2019.Q3, J36, no. B348,
p- 404a25-26). Lotus Sutra, T 262.9.54a1-9 speaks of burning the forearm (bi &), and Suramagama Siitra,
T 945.19.132b1-21 speaks of burning a finger (zhi 15). Heller, Illusory Abiding, 377, in describing the
portrait of Zhongfeng Mingben in the Yabumoto (#{7%) Collection, says: “But while the fly whisk is promi-
nent, Mingben’s left hand is more significant. On closer examination we see that the hand is shown in a way
that displays the stump of his little finger. His biography mentions that he burned his arm as a youth before
he had taken the precepts. While it is possible that this was the point at which he burned off his finger, and
that ‘arm’ (bi &) in the biography is a mistake for (or an exaggeration of) ‘finger’ (zhi ¥§), it seems more
likely that Mingben initially burned incense on his arm and later burned off his finger, perhaps as an act
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purport of single transmission, direct pointing, and seeing the Nature? For him
evenwords were not established—so how could there be precepts to be received?
However, two reasons exist for Bodhidharma’s not speaking of the precepts. The
firstis he was displaying the Chan personal realization; the second is he [always]
examined [the abilities of] people. As for his displaying the Chan personal realiza-
tion, Bodhidharma focused on taking the transmission of the buddha-mind seal
asthe Chan personal realization—his sole priority was this single transmission. He
made students at one jump directly enter the tathagata stage, without wading
through the steps of the great and small vehicles. The purport of his Chan per-
sonal realization was of this sort. Had he spoken of the precepts, he would have
beenturning his back on [this Chan personal realization]. As for hisexamining [the
abilities of] people, in general, in the Bodhidharma line, all are sharp receptacles
of superior faculties. Anyone who from past lives has not been impregnated with
the seed-wisdom of prajfia, and does not possess the faculties for the highest
vehicle, cannot enter therein. People of this kind are deeply impregnated with
and well-forged in the three trainings of precepts, concentration, and wisdom.
There is no need whatsoever to have them receive the precepts a second time.
Therefore, in Bodhidharma’s time, it was fitting that he did not speak of the
precepts. Though he did not speak of the precepts, | have never heard that he
made people break them. From Bodhidharma on down, those who possessed
the faculties for the great vehicle from all directions rose like clouds and welled
up like the sea. From ancient times till the present [Bodhidharma’s teaching] has
continued, and all [his inheritors] have left out any talk of the precepts, which is
naturalin the case of the purport of the Chan personal realization. Right from the
start | have never heard of any transmitter of the buddha-mind personal realiza-
tion who did not guard the precepts/discipline. Of old, Preceptor Cishou*® was
an outsize worthy of the Chan approach. Every time he hoisted up [the dharma]
he praised in the extreme people who received the full precepts. Preceptor
Zhenxie!!! established meetings for encouraging the raising of the aspiration for
awakening, at which he promulgated [the precepts] for the four groups [of lay
people and home-leavers]. These two teachers employed the step-by-step ap-
proach of transformation by updya. Of old, Preceptor Zhantang Zhun*!? practiced

of devotion upon full ordination” Also see Ide Seinosuke, “Chithé Mydhon jisan z6 o megutte,” Bijutsu
kenkyi 343 (1989): 106-107.

10 Huilin Huaishen (Z{MER; 1077-1132), a Yunmen school master. For his Pure Land tendency, see
Jingtu ziliang quanji (7 1- & 184 5; CBETA 2019.Q3, X61, no. 1162, p. 538c1-2).

11 Zhenxie Qingliao (BB T'; 1088-1151) was in the Hongzhi Zhengjue line of the Caodong school.
For his Pure Land tendency, see Precious Mirror of the Lotus School of Mt. Lu (Lushan lianzong baojian JE 111
SR PO FLEK T RRATEF RS T 1973.47.318¢20-319al).

112 Zhantang Wenzhun (% 3C#E; 1061-1115) was in the Huanglong wing of the Linji school.
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under Chan Master Liangshan Sheng,'* and Sheng said: ‘Scarecrow novice!
You have not yet received the precepts. How dare you say you want to study the
buddha-vehicle!” Zhantang lifted his hands, saying: ‘Is the mandala platform
the precepts? Are the three-times ceremony, pure conduct, or dcdrya [i.e., the
title of one who teaches proper conduct] the precepts?’ Sheng was astonished.
Zhantang said: ‘Notwithstanding that, how could I presume to fail to receive the
teaching [of the precepts]? He then visited Vinaya Master Kang’an!'*and received
the full precepts from him. From ancient times, within the Chan approach, there
have been a lot of instances of discussion of the precepts: | do not need to enu-
merate the many instances. Given this, how could one say [receiving the precepts]
goes against the Shaolin [Chan] personal realization and is strange? Updyas are
something adapted to the time and the situation. Because we know [upayas] are
an aid to true principle, we can have no doubts about them. | remember that |
first entered the monastic assembly during the Kaiging and Jingding eras [of the
Southern Song; 1256-1264]. Jingci Monastery [in Hangzhou superior prefecture
in Zhejiang] and Shuangjing Monastery [i.e., Wanshou Monastery on Mt. Jing in
Hangzhou] both had no less than four to five hundred monks in their assemblies.
Their abbots and chief monks assuredly are not relevant [to this discussion], but
in the common quarters there were in fact one or two monks who drank spirits
[and thereby violated the precepts]. Although they did not drink constantly, vil-
lage people and those monks on adjacent seats of the Chan platform never failed
to reproach them for this. Except for the drinking [of spirits], | rarely heard stories
of other matters [that contravened the precepts]. At present, from top to bottom,
thereis no shirking [of the precepts] leading to dissipation and failure to revert [to
correct form]. Of old, the Buddha enunciated the five precepts for the sake of the
‘white-clad’ lay people. For monks there were such disciplinary codes as the Four-
Part Vinaya and the Mahdsamghika Vinaya,'*> and the great precepts called the
‘three sets of pure precepts’ and the ‘complete set of precepts.!*6 [Some of today’s
monks] even evade the precepts [that should be maintained by lay people]—how
much more so the deportment mandated by the full Vinaya! Guishan said: ‘The
prohibitory stipulations and offenses bind even the beginner!1” However, the
beginner’s mind is but a single step—those who transmit the Chan buddha-mind
personal realization are on a journey of a thousand miles! There has never been
a person who could not walk a single step and yet was able to reach the end of a
thousand-mile journey. An ancient said: ‘Observing the precepts in studying the
Way is grasping the fundamental practice.!'® Sometimes, even if the person’s

113 Otherwise unknown.

114 Otherwise unknown.

115 T 1428.22 and 1425.22.

116 The Mahayana precepts spoken of in the Fanwang jing (JE484%; T1484.24) and the Yingluo jing (BRES
4%, T 1485.24).

"7 Guishan jingce zhu (51L& 5 5F; CBETA 2019.Q3, X65, no. 1294, p. 470b4-5).

118 Untraced.
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faculties are sluggish, and for a whole lifetime his Way-eye is not bright, he is still
able to get the protection of precepts-power. If he does not lose the thought [of
obtaining] the Way, then in a future life the Way will be easy for him to achieve.
Among the sutras, the two sutras Siramgama and Perfect Awakening are essen-
tial discourses on the Mahayana perfect-and-sudden. Please try to read them
over. They always hold the precepts to be an essential endeavor. Therefore, an an-
cientsaid: ‘The precepts are the foundation, and the Way is the house. If these two
did not exist, where would this body lodge?’**° This is the reason why | comply
with the establishment of the upadya [of receiving the precepts]. And how could
that possibly be strange? If you consider having people observe the precepts as
strange, [you should note that] Baizhang established quite a few protocols and
rules of propriety, embracing all aspects of walking, standing, sitting, and lying
down.'?0 If you compare this to Bodhidharma’s purport of direct pointing to
the human mind, could it be anything other than strange? Someone said: ‘After
monks take up the quiet life [in Chan sites], there is no way they can pass even
a single day without [observing the precepts]’*?! Little do you imagine: the
precepts and vinaya are the root of the Chan community. There has never been a
case of the continued existence of the branches and leaves after the root has been
severed. Aah! When the Way-substance dies off, precepts-power is extinguished.
When precepts-power is extinguished, then the rules of propriety are lost. How
could the minds of the people of all-under-heaven stay on the Way? My showing
the precepts to people today—how could there be anything strange about that?

All this is the truthful words of my former teacher [Gaofeng]. When he
happened to be asked a question, unconsciously he opened his cloth bag
[i.e., the cloth bag of Budai] and fluently chatted. Those of you who are in
the know—don’t take me as a blabbermouth!”

[26] soMEONE ASKED: “Buddhas and bodhisattvas all possess supranormal
powers.!?? Are these supranormal powers dependent upon cultivation-
and-realization?”

PHANTASM: “Supranormal powers are both dependent upon cultivation-and-
realization and not dependent upon cultivation-and-realization. Supranormal
powers are something that buddhas and bodhisattvas, across innumerable

eons, bring into being by wholeheartedly practicing the four immeasur-

123

able minds,'* six perfections, and all sorts of good actions. As for my saying

119 Untraced.

120 See n. 76.

121 Untraced.

122 Seen. 35.

123 Immeasurable minds = apramana (the unlimited): loving-kindness; compassion; empathetic joy; and
equanimity.
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dependent upon cultivation-and-realization, if not for the perfuming spoken
of above, [the buddhas and bodhisattvas] would not possess [these powers].
As for my saying not dependent upon cultivation-and-realization, you should
know that the six perfections and merit derived from many good actions by
the buddhas and bodhisattvas is not for the sake of coming into possession of
the supranormal powers: it is none other than great compassion perfuming
the roots of their minds, a natural outcome of their vow and practice. If the
buddhas and bodhisattvas entertained even a single thought of desiring to
seek out supranormal powers, then they would be head-on obstructed by that
single thought. Even if they cultivated all the good practices, and so forth,
the whole thing would become a contaminated causal factor. [In that case,]
how could they come to possess these supranormal powers of freedom,
liberation, and magical transformations? When there has not been any re-
alization of the mind-realization of the buddhas and the various uncondi-
tioned vows and practices, as in the case of those who have attained the small
fruits of the other two vehicles [i.e., hearer and private buddha] and those
following outsider [non-Buddhist] Ways, [such hearers, private buddhas,
and outsiders] may possess the magical transformations that come from
supranormal powers, but these are not [real] supranormal powers. They ap-
pear through the power of [unreal] illusion: all accomplished by conditioned
thought. In fact, that they can manifest strange phenomena that delude
people is nothing more than arising-and-extinguishing causal factors. Now,
the supranormal powers manifested by minds perfumed by great compas-
sion and the unconditioned vow and powers of the buddhas and bodhisattvas
is especially excellent and participates in the sameness of the dharma-nature.
Even if [the buddhas and bodhisattvas] at their pleasure cause a single one of
their pores to reveal a hundred thousand rays of light and a hundred thou-
sand ornaments that fill up the dharmadhatu, and all of them obtain fulfill-
ment: in the liberated minds of the buddhas and bodhisattvas, there is no
perception of possessing these supranormal powers; there is no perception of
manifesting these supranormal powers; and there is no perception of relying
on these supranormal powers to obtain enjoyment and fulfillment. How can
we know this? Because supranormal powers participate in the sameness of
the dharma-nature. Because in the dharma-nature there is no sameness/dif-
ference, self/other, doer/done, and various discriminations. We know that
supranormal powers are also so.”

SOMEONE SAID: “We must not say that the supranormal powers of the
buddhas and bodhisattvas are not dependent at all on cultivation-and-
realization. If they are not dependent on cultivation-and-realization,
then why do ordinary persons [who have not engaged in cultivation and
attained realization] not possess them?”
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PHANTASM: “Concerning the supranormal powers of the dharma-nature, ordi-
nary persons have always possessed them. However, ordinary persons and
other species [beyond humans] are all simply in a darkened state and haven’t
noticed. Ordinary persons simply lack the uncreated vow and practice, the
six perfections, realized power, and the supranormal powers of adornment.
Didn't I say this before? Because the buddhas and bodhisattvas have minds
perfumed with great compassion, they have supranormal powers: they
do not carry out practice in order to seek out supranormal powers! Allow
me to clarify this with a metaphor. In this world there are sentient-beings
who commit the ten great bad actions!?* without ever thinking of repent-
ance. These people, at the end of life, because of the power of karma, directly
enter a hell, undergoing various sufferings. When these people were in the
midst of creating this [bad] karma, it was merely because delusion entered
their minds, and they gave license to their feelings to do those things. They
certainly did not entertain the thought: ‘Now that my karma has ripened,
I'will certainly enter a hell!” Presumably, hell has no self-nature—it isn’t a real
dharma. It is no more than a result of one’s own deluded karma. You should
know that the liberation and supranormal powers of the buddhas and
bodhisattvas likewise have no self-nature and are not real dharmas. They are
really the result of the ripening of precepts/concentration/wisdom, the six
perfections, and so forth. How could you have any further doubt about this?”

[27] sOMEONE ASKED: “The twenty-seven patriarchs of India all had
supranormal powers. When we get to Bodhidharma, he also had
supranormal powers. From Bodhidharma onward, why is it that [Chan
patriarchs] have not possessed supranormal powers? In the interval [down
to today] I have perhaps heard of only a few people [who possessed such
powers], but I haven't seen many.”

PHANTASM: “From what I have heard, the followers of the outside Ways in
India all possessed ‘effortful dhyana’ and supranormal powers of mag-
ical transformation. When the buddha-lamp was first being transmitted
and illuminating the world, without the possession of supranormal
powers, Buddhism would not have been able to embrace those followers
of outside Ways. In India, [to cross over to nirvana] all sentient-beings,
buddhas and bodhisattvas engaged in magical transformations. As
response-bodies they became patriarchs, so they could transmit the torch.
That is why Bodhidharma is said to be a response-body of Avalokitesvara
Bodhisattva.!?® From Bodhidharma onward, in the interval [down to

124 For lists of the ten bad actions, see Noguchi and Matsubara, Sanbo yawa, 210-211, n. 3.

125 Juefan Huihong’s ((B#iEHE; 1071-1128) miscellany or “brush notes” Linjianlu (BR[H#k): “In old
discourse it is often said that Bodhidharma is a response body of Avalokitesvara” [# 31 % 5 £ 55 Tl &
JE & . ] (CBETA 2019.Q3,X87, no. 1624, p. 256a21).
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today], perhaps only a few people have possessed supranormal powers.
These were sages and worthies, separated by generations, who arose to
aid in the hoisting up of the teaching of the Chan personal realization.
Those who did not possess [supranormal powers] simply took awak-
ening to the [Chan] buddha-mind personal realization as their root. In
fact, the buddha-mind personal realization is the correct cause of hun-
dreds of thousands of samdadhis and the supranormal powers. How could
there be karmic results that do not come into being from causal factors?
Generally speaking, if by chance truly awakened people show miraculous
powers, they immediately dispel them. They certainly do not assent to
getting mired in them as something extraordinary. If such people were to
consider them extraordinary, then they would lose sight of their original
mind. Moreover, if this is the case even with the awakened, how much
more so should it be with those who have not yet awakened? Students
today do not seek correct awakening, and falsely generate a single
moments mind of [‘splendid’] supranormal powers and samadhis. They
are identical to adherents of outside Ways: they have eternally turned
their back on the correct cause [of supranormal powers]. Sometimes
there are people who say: ‘Supranormal powers did reach China with the
transmission [of Buddhism], but some feared slander of this tendency to
manifest strange phenomena, and so they just aren’t playing up [this as-
pect of the tradition]!” This theory not only causes confusion of self—it
confuses others. How could it be the ultimate principle?”

Night Conversations in a Mountain Hermitage Il

[28] Someone made an inquiry concerning what he had come to know
[through learning] “T've been accumulating learning for half a lifetime. As
for the oral teachings of the buddhas and patriarchs, I am on the verge of
exhausting my fishing and hunting. Whenever I have the texts in hand,
there has never been an instance in which I didn’t understand [their
contents]. However, from the very beginning of my learning, I have been
unable to shear off delusive bondage and dry up the waves of conscious-
ness on the surface of attraction/repulsion. What about this?”

PHANTASM: “While for the most part you speak of what you have come to know
[through learning], youre unable to pick out what [level of knowing] you
have reached. There is numinous knowing; there is true knowing; and there
is false knowing. Now, numinous knowing is called the ‘Way’ True knowing is
called ‘awakening’ False knowing is called ‘intellectual understanding’ They
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are all the same in having the word knowing: but with [the adjectives] nu-
minous, true, and false, they differ from each other twice as much as a day
differs from an eon! Students fail to surmise the existence of this principle
[of levels of knowing], and just drift about on knowing, falsely producing
grasping and engendering is/is not. This leads not only to ruin of the Way
Source, but also buries the student himself. As Minister Pei Xiu said: ‘Where
there is blood and breath there must be knowing. Whatever has knowing
must necessarily be identical to Substance’!?¢ This is talking about the
knowing of numinous knowing.'?” In the case of this knowing, there is no gap
between sages and ordinary persons or between delusion and awakening.
The substance of mind has possessed [this kind of numinous knowing] right
from the outset. It neither increases nor decreases. As [for true knowing,]
the Huayan Sutra says: “Know that all dharmas are the self-nature of mind,
complete the wisdom-body, and do not rely on anyone else’s awakening.!?
As the Perfect Awakening Sutra says: ‘If you know that [all dharmas] are like
a flower in the sky, then there is no wheel-turning samsara!?’ [The Perfect
Awakening Sutra] also says: ‘If you know the phantasmal, then you are al-
ready detached [from the phantasmal], and there is no need to create upayas
[for detaching from the phantasmal].!** These quotations are talking about
true knowing, which issues from awakening. If the clouds of delusion have
not parted, and perception has not been cut off; if spirit is not unmoving,
and you don’'t suddenly remember what was long-forgotten; if you don't at-
tain liberation in this very thought-moment, and [realize that] wherever you
stand is the real: then everything else [is subject to origination by depend-
ence and] certainly cannot be by chance. [As for false knowing,] the Perfect
Awakening Sutra also says: ‘Sentient-beings are obstructed by intellectual
understanding; the bodhisattva has not yet detached from awakening.!*!
[The Perfect Awakening Sutra] also says: ‘As for sentient-beings of the latter

126 pej Xiws (FE1K; 797- 870) preface to Guifeng Zongmi’s (FIESRE; 780-841) commentary Da
fangguang yuanijue xiuduoluo liaoyi jing lueshu (KT JE[BIEAE % 8 T FAKHE B T 1795.39.523b10). The
Yuanjue jing was Zongmyi’s favorite sutra. The eminent Tang statesman Pei Xiu was a fervent Buddhist prac-
titioner and illustrious calligrapher. Pei and his teacher Zongmi were exceptionally close, with Pei writing
prefaces to many of Zongmi’s works as well as his funerary inscription.

127 Numinous knowing (lingzhi % %1) is the core of Zongmi’s Chan. He considered numinous knowing to
be the basis of the highest of the three canonical teachings as well as the basis of the Heze school of Chan.
Chan Prolegomenon (Chanyuan zhuquanji duxu H5E#ZESE#F): “The mind of empty stillness is numi-
nous knowing that never darkens. This knowing of empty stillness is your True Nature. Whether deluded
or awakened, mind from the outset is spontaneously knowing. [Knowing] is not produced by conditions,
nor does it arise in dependence on sense-objects. The one word knowing is the gate of marvels” [Z5F{ 2 />
FARIAIR . Atz . RInENE . EREEOARB R . AFEFENESHE . M2 —F R
Z . 1(T2015.48.402c28-403a2). See Broughton, Zongmi on Chan, 88; 90; 92-93; 95; 97; 123; 137; 140.

128 T 279.10.89a2-3.

129 7 842.17.913c4.

130 T 842.17.914a20-21.

131 T842.17.917b20-21.
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age who hope to complete the Way, there must be no making them seek
awakening. This only increases their stock of learning and reinforces their
self-view.!32 These are all words that painfully point to a false knowing, a de-
pendent comprehension. With false knowing, even if you deeply investigate
ultimate principle, penetrate to the Nature-source, engage in a flowing tor-
rent of discussion all day long—even before you've finished discussing you
are already deluded! Therefore, Sakyamuni in the Snow Mountains showed
traces of his awakening; but only at the very end [of his teaching career], in
front of an assembly of thousands, did he hold up a flower to reveal the [true]
principle of his awakening. Later, the thousands of different expedients and
devices of the Chan patriarchs were close to this in being like a ball of fire.
Touching [any of the Chan expedients] is like being cut by the sharpness of
the Taie Sword.!3? Hearing them is like the sound of a thunderclap. Drinking
them is like drinking insect venom! When it comes down to the speech/si-
lence and activity/stillness [of everyday life, the Chan patriarchs] flawlessly
created for others a narrow path [to awakening]—a most important thing.
Thus, the Chan approach does not permit standing immobile at the locus
of awakening, condemning this [sort of awakening] as ‘dharma dust’ and
rejecting it as a level of understanding with a thorn in it. One must want to
forget both delusion and awakening, not stopping until they have been com-
bined into the one numinous Source. If you have not yet arrived at this point,
then by your knowing you will give form to various delusions: you’ll be like
a blind one holding a torch for a daytime walk! Not only is it of no benefit in
the sunlight—if you hang onto the torch for a long time, the fire will burn the
hand holding the torch! I also am in the dark about true knowing and unable
to escape the fault of false knowing. I was asked about this, and so I give this
explanation as a self-admonition.

[29] SOMEONE ASKED: “The compound dust-travail [= Sanskrit klesa, i.e., the
afflictions or defilements of greed, hostility, stupidity, etc.] is a term used
by the world. I do not know what to take as the cause and the meaning of
dust-travail”

PHANTASM: “Delusion is the cause [of the dust-travails]; defilement is the
meaning [of dust-travail]. Delusion is the deluding of your own mind: you
do not comprehend that all dharmas lack self-nature. Lacking self-nature
refers to the fact that the Nature from the outset is empty—because there
is no [subject that] knows. You do not comprehend that [all dharmas] lack
self-nature, and engender false feelings, recognizing all dharmas as ‘really’

132 T 842.17.920a8-9.
133 One of the ten precious swords of ancient China. During the Spring-and-Autumn period (777 to 476
BCE) it was forged by Blacksmith Ou (Ou Yezi Bt F°) at the request of the King of Chu.
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existent. Once you've fallen into this ‘sea of existence, then thoughts of
seizing/abandoning or going along with/going against arise from ‘me myself’
If things go along with [your own mind], then you feel attraction; if they go
against [your own mind], then you feel repulsion. If attraction, then you seize
the thing; if hatred, then you discard it, going round and round in a shifting
current. If it goes along with what you love, you produce happiness; if it goes
against what you love, you produce anger. [These delusions] very subtly lie
latent in the field of your consciousness: springing up unpredictably; rising
and disappearing at any time. You crookedly follow feelings into torment;
and chase after your thoughts as they flutter about. Defiled becomes the six
realms of rebirth [i.e., hell-beings, hungry ghosts, animals, asuras, humans,
and gods]; purified becomes the four noble ones [i.e., hearer, private buddha,
bodhisattva, and buddha]. Although awakening and delusion are different,
looked at from the point of view of the dust-travails, they are the same. If one
asks why, it's because the True Nature that is innately pure from the past to
the present has never allowed for any increase or decrease, gain or loss, of
even a single dharma. [This True Nature] is filled to the brim; contains eve-
rything completely; its numinous light reaching everywhere; with no fixed
characteristic anywhere. Because sentient-beings are not yet awakened, they
come to chase after sense-objects. This is merely wading through “supports”
or “things,” and all of it is characterized by the dust-travails. Both sages and
ordinary persons encounter defilement. Now, the dust-travails can harm
the essence of the precepts, can pollute the fount of samadhi, can darken
the mirror of wisdom, can moisten the roots of greed, can aid the flames
of anger, can enlarge the clouds of stupidity, can open the way to the bad,
can close the gate to the good, can assist the workings of karma, can dis-
solve the power of the Way. If I were to speak of all the mistakes involving
the dust-travails, there would be no end of it! In general, for today’s students,
all actions and activities are the dust-travails: and they just want to place
their self in an [impregnable] region where not a single thing can encroach.
If the least matter [threatens to] ‘conscript’ their mind, or even the most mi-
nute job impinges upon their thoughts, they say it will dissolve their Way-
power—they always flail their arms about and leave, resolving that they will
never so much aslook back; their willpower is strained. They are people who
repeatedly fall into delusion: you cannot discuss the Way with them. If you
ask why, it is because they are incapable of reflecting on the fact that the or-
igin of the dust-travails is rooted in delusion, not something that emerges
out of [everyday] affairs! If [the dust-travails] did emerge from [everyday]
affairs, well then, youd better not eat when youre hungry [because the dust-
travails would contaminate you]; youd better not dress warmly when it’s
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cold; youd better not have a house to live in; youd better not use a road to
walk on. Assuredly, if things were like this, you would quickly die! Because
this [i.e., the fact that dust-travails do not arise from everyday affairs] is un-
mistakably a natural thing, we take no notice that the grains we eat emerge
from [the everyday affair of] tilling the soil; that the clothes we hang on our-
selves emerge from [the everyday affair of] the shuttle of a loom; that the
houses we live in emerge from [the everyday affair of ] construction; that the
roads we tread on emerge from [the everyday affair of | roadwork. If all sorts
of people did not apply themselves to such tasks, then how would we get all
the things we need to stay alive? Again, we take no notice that the people
who are practicing the Way right now from the outset have lacked [any es-
sence], and arose from the dust-travails of the nourishing of their fathers
and mothers. They grew up from the dust-travails of their parents’ embrace.
Also, we take no notice that the buddhas and patriarchs from the past, even
people equipped with great virtue, never failed to eat meals and wear clothes,
never failed to dwell in houses, and never failed to trek along [on roads].
Because these [buddhas and patriarchs] were awakened to the perfectly pure
self-mind that fills the dharmadhatu, allowing room for nothing else, in a
single moment they overturned the 80,000 dust-travails, making them into
80,000 buddha-events. Therefore, Yongjia said: If you don’t see even a single
dharma, that is the tathagata and can be called Avalokitesvara'3* How could
anyone, outside their awakening to their own mind, see a separate dharma
designated dust-travail? Therefore, in the assemblies of the Huayan Sutra
various good teachers all temporarily make use of these dust-travails for
the sake of practicing the bodhisattva path and cultivating the bodhisattva
practice, taking them as an essential gate for adorning the pure lands of the
buddhas. You should know that, apart from the dust-travails, there are no six
perfections; abandon the dust-travails, and there are no four immeasurable
minds;!3° empty out the dust-travails, and there are no sages and worthies;
exhaust the dust-travails, and there is no liberation [from samsara]. In fact,
the dust-travails are the womb of the buddhas and patriarchs of the three
times, the bodhisattvas of the ten directions, the limitless good teachers,
all morality-concentration-wisdom, and all virtuous merits as numberless
as the grains of sand of the Ganges. If there were no dust-travails, then the
activities of the sages and worthies would lack any principle from which to
sprout. Aah! Students do not comprehend this meaning, falsely producing
pleasure/disgust [at the dust-travails]. If you try to use the dust-travails to

134 Yongjia Zhengdao ge (FKFrs 187G T 2014.48.396c11-12).
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eliminate dust-travails, it will increase your delusion even more! The sages
take pity on this sort of thing. Therefore, the Sizramgama Siitra says: ‘At the
tap of a finger, the ocean-seal [i.e., the meditative samadhi that is like the
smooth ocean surface] will reflect all light [i.e., phenomena], but if you insti-
gate even a moment of thought, the dust-travails will quickly arise.'* How
could these words deceive anybody? How can everyone here tally with the
mind of the Sage [i.e., the Buddha]: the dust-travails are marvelous func-
tioning! Even if you are thinking you want to wash away the dust-travails with
thousands of efficacious [Buddhist] practices, the Sage [i.e., the Buddha]
would still censure that as a delusionary construction. Even washing away
the dust-travails meets with censure! How much more is this the case when,
your mind clogged up by dust-travails, you don’t bother to search for correct
awakening, hastily concocting the excuse, ‘but I'm obstructed by nothing!"—
you're doing nothing but cheating your own mind!”

[30] soMEONE ASKED: “The praise heaped upon you for your pursuit of the Way
is received enthusiastically by people. Why do you not follow the conditions
of our times and take a seat [i.e., take up residence as abbot] in a single mon-
astery, spreading the teachings according to your abilities and extending the
mind set up by the buddhas and patriarchs? Moreover, your withdrawal into
quietude is a small matter of personal integrity. If you hold firmly to this [i.e.,
your state of reclusion] and do not return [to a life of active monastic leader-
ship], will you be able to avoid becoming a criminal in dharma?”

PHANTASM: “After undergoing unanticipated praise in the past, every day now
I am hearing this sort of talk. Even so, the reason I am not ashamed in this
heart of mine is that there is an explanation for it. If one really is possessed
of the Way of [working for the benefit of ] others but decides to preserve his
high integrity [hidden away as a recluse], firmly maintaining [that status]
and not working for others, then he is a criminal in the dharma. That much
is inescapable. But, if one really is not possessed of the Way of [working for
the benefit of] others but only wants to seize the opportunity to reel in a
reputation, turning his back on principle and forcibly [creating a scenario
of] working for others, I do not know whether he can or cannot avoid
being named a criminal. If he cannot avoid it, then, compared to the crime
of one who firmly maintains [the status of a recluse] and does not work
for others, the crime [of the one trying to reel in a reputation] is double!
Knowing this principle very well, I dare not venture to serve [as an abbot].
I have silently reflected on this matter, and there are three energies essen-
tial to serving as an abbot. [With these three in hand,] there is almost no
chance of failure as an abbot: 1. Way-energy; 2. conditioning-factor energy;

136 T 945.19.121b1-2.
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and 3. wisdom-energy. Way-energy is the substance; conditioning-factor
energy and wisdom-energy are the function. If you are possessed of the
substance, even if you lack the function, you can still become an abbot.
However, you will be unable to embrace teaching expedients and will not
be equipped with [appropriate responses to various student] deportments.
But if the Way-substance is missing, even if you have thousands of miracu-
lous powers, if you try to use them, there will be no corresponding benefit.
Even if you have conditioning-factor energy and wisdom-energy, you will
be able to accomplish nothing. If substance and function are both lacking,
how could one venture to serve [as an abbot]? If he has no [bad] karmic
fruits, there is no need to discuss it; if he does have [bad] karmic fruits,
how could he not have dissatisfaction in his heart? In the matter of the Way
of the buddhas and patriarchs, I am lacking in awakening. I have no more
than a confident understanding that comes from ordinary language and
books. I ponder: after the ancients obtained the purport, they no longer
feared imminent danger. For twenty or thirty years they placed themselves
alongside the forge with which the blacksmith forges metal, still removing
traces of awakening, cleansing away the principle that they had realized.
Only afterwards did they enter the real and the conventional: they didn't
experience a single dharma or ordinary feeling. Their whole body was
like a sharp sword, like an ancient mirror, never ceasing its functioning,
never employing superfluous words. While sternly confronting a crowd of
thousands [of Chan practitioners], they were unaware of being treated as
‘honored, unaware of being treated as ‘glorious. Since they possessed this
sort of attitude, even if they encountered a situation in which humans and
gods recommended them [for the abbotship of an illustrious monastery],
they weren't embarrassed. Those still immersed in deluded views cannot
imitate this. To start with, if the traces of awakening are not yet completely
washed away, then the view of doer/done arises in confusion at every turn.
Doer and done are both deluded views. The traces of awakening: they must
not be allowed to linger in mind! How much more so is this case with a
confident understanding of the teachings, which is simply a deluded view!
When you get to the substance of the ultimate Way, the closer you get, the
more estranged you are from it; the nearer you become, the farther away
you are. Moreover, I have not yet been able to understand the Way, so how
could I make others understand the principle of the Way? Because I have
been unable to chase away this blockage in myself, I dare not falsely take
charge of a big monastery and call myself a master who spreads the Way!”
THE GUEST SAID: “Indeed, as is said, in both past and present, grand monas-
teries have lined up in clusters. Generation after generation there has been
no lack of people to hold the fly whisk [i.e., function as abbots of those
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monasteries]. Wouldn't you say that all of them have lost both substance
and function?”

PHANTASM: “Your question is well-informed, but you haven’t heard the
saying: ‘[The successors of the Buddha] one after another entered
samddhi, but one after another each [successor] did not know [the
samadhi of his predecessor]’13” In spite of not knowing [the samadhis
of these abbots], you secretly want to discuss their propriety with me.
Wouldn’t that compound my shortcoming?”

At that the guest and I looked at each other and gave a laugh.

[31] soMEONE ASKED: “While for half a lifetime I have sojourned in the
arena of [Buddhist] voidness-tranquility, my mind has been running
around in the region of fame and profit. I blame the creator of things
for not coming to my aid. Unexpectedly, I took on the name ‘abbot’ [of
a monastery]—I was pleased to undertake that role. Since I have been
carrying this name upon my shoulders, I am not as serene as I was be-
fore taking it on. If you ask why, it is because my heart is beset by suc-
cess or failure in hundreds of tasks, and by the joy and anger issuing
from a host of people. If my attention lapses and misses even some
tiny item, then, before I even turn around, calamity and shame have
gathered about me. Could the buddhas and patriarchs of the past pos-
sibly been like this?”

PHANTASM: “When you first accepted the name [‘abbot’], you didn’t think
about the fact that it was the start of your taking on the demands [of
‘abbot’]. Name in the world has never arisen in isolation, springing to life
suddenly. In fact, a name [or reputation] is brought about through actuali-
ties. The relationship between name and the actualities [behind it] is like a
shadow’s following after a form, like a piece of apparel’s deriving from silk
threads, like food’s deriving from rice and grains. Demands means seeking
for actualities [i.e., the hard accomplishments that earn one a name]. If you
invoke name, which is the shadow, you must seek for the actualities that
constitute the form creating it. If you talk about the name ‘clothing and
food, you must seek the actualities of silk and grains. When at the very be-
ginning you took upon your shoulders the name of ‘abbot, you should
have first taken on responsibility for ensuring the correct condi-
tion: making sure the dharma is long abiding. Without such an actuality, it

137 Shishuang Chuyuan chanshi yulu (1 52 [BI 1T 35$%): “The Master ascended the seat and said: “The
World-honored-one’s samadhi—[his successor] Mahakasyapa did not know it. Mahakasyapa’s samadhi—
Ananda [the second successor to the Buddha] did not know it. Ananda’s samdadhi—Sanakavasin [the third
successor to the Buddha] did not know it. The sages of the past did not know each other’s samadhis.” [ |-
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H1. ](CBETA 2019.Q3,X69, no. 1338, p. 190a3-4).



Translation3 149

is no different from discussing a shadow separate from its form or con-
versing about food/clothing while abandoning grain/silk. The more talk
there is, the more distant actual efficacy becomes. The more closed-in the
workings of the mind, the more the Great Functioning [of the
buddhadharmal is perverted. The more aflame your grasping of objective-
supports, the more the correct condition [for being abbot] dies off. If you
can quickly discard these [i.e., talk, mind workings, and the grasping
objective-supports], you will still have a method for managing things. If
you flow onward [the way you are going] and forget to return, you will
surely end up in a hell! Moreover, what is name [worth], that we so wrangle
over and esteem it? In my opinion, it is not our esteeming name—it is be-
cause we grasp at the existence of the self. And because of the existence of
that self, attachment-views are produced. As for attachment-views, none is
more extreme than [attachment to] name, and therefore name is unique
among the five desires. Desire lurks in the mind: hidden and difficult to
discern. [Desire,] upon encountering objective-supports, is propelled into
motion. No person can oppose it. No sage can suppress it. Even if [such
instruments of punishment as] axes and saws are to the front of you, and
kettles and cauldrons to your rear, you won't even have time to no-
tice: [when you are being flung about by the desires,] how could you [find
the leeway] to fear the karmic effects [of these fearful instruments]?
However, the most beautiful example of name is ‘sages and worthies, and
‘Way-virtue’ Second place is ‘accomplishment and benefit, and third place
is ‘technique and ability’ Therefore, some pretend to be a sage or worthy to
catch it [i.e., name] with a net; some ride Way-virtue to seek it; some spe-
cialize in technique and ability to snatch it up; some steal accomplishment
and benefit to gain possession of it. [The idea of a] ‘beautiful name’ is
rooted in your mind, and your deluded consciousness races about after it.
When it comes to what you say and what you do, the only thing you're
striving for is name. When it comes to the question of the actualities be-
hind that name, you're turning your head away and paying no attention.
Even if you fuss about this matter all day long, no matter what you do, it is
obvious you'll fail. Occasionally you do get the karmic result that you seek
[i.e., name]. Suppose you get a ‘beautiful name’ that endures for a hundred
generations without waning—one day the conditions for this karmic rec-
ompense will stop, and yesterday’s name will become today’s shame. The
higher the name, the more extreme the shame! Therefore, we know that
name, which is not real, is but a tool for latching onto defeat and shame. In
the first place, sages see through to the bottom of principle, and preserve
the actuality on the inside. They only fear forgetting this [actuality] for a
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moment. Therefore, for uncountable eons they only seek the ultimate
Way: this is smashing the Mara of samsara and returning to the actuality of
the numinous Source. They cultivate the six perfections and everywhere
implement the four immeasurable minds!?®: this is the actuality of raising
great kindness and opening great compassion. [Sakyamuni,] at more than
three hundred dharma assemblies, spoke the partial and complete
teachings: this was the actuality of observing the faculties of beings and
responding to their illnesses, bringing benefit to sentient-beings and
saving them. At the very end, he held up a flower and handed over his robe
to Mahakasyapa: this was the actuality of sealing mind with mind, and
transmitting from vessel to vessel. When it comes to the hundred thou-
sand superior practices, and merits as numerous as grains of sand in the
Ganges, there is not one of them that does not flow from the realm of the
Reality-limit. This is called ‘Pure Reality’ Internally, there is no [perception
of] doing anything; externally, there is nothing hankered after. There is no
boasting to oneself; there is no waiting for anything from others. There is
only power that is unceasing. That correct mindfulness—of treading on
Reality—is a necessity. Because [the Buddha] sincerely carried out the
actualities [behind the name] completely and perfectly, his various epithets
and beautiful names, such as ‘supreme teacher, ‘honored among men and
gods, ‘udumbara flower; and ‘storehouse of light, came to him with no ex-
pectation on his part. Suppose a sage for an instant were to entertain even
the slightest thought of hankering for name in the external world: even if
this sage were to spend millions of eons as uncountable as the grains of
sand in the Ganges in firmly cultivating a host of good actions, not only
would he not acquire a beautiful name, he wouldn’t be able to escape
slander for chasing after falsity! The ancients were only distressed when
the actuality did not exist—they were not distressed when name failed to
arrive. We know that it is the actualities that beckon name. Therefore,
throughout all-under-heaven, both past and present, there has never been
one who had name without having the actualities behind it. What's called
‘the actualities of an abbot’'—what sort of actualities are those? From afar,
[abbots] receive the teaching-substance of the former buddhas; nearby,
they adhere to the teaching expedients of the Chan patriarchs. Internally,
they preserve authenticity of self; externally, they produce confidence in
humans and gods. They do not make the wise run ahead; they do not make
the stupid fall behind. They do not love what goes along with [their own
minds]; they do not hate what goes against [their own minds]. They give a
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level kindness to all beings without interruption. These are all the actuali-
ties of standing in for a buddha to hoist the teachings and occupying the
rank called ‘teacher. If there are places where your energy is not up to it,
you should ‘retreat and nourish, ‘conserve and store up. You certainly
should not be careless! If you are thinking of borrowing the least updya to
help these actualities along, that would be like using the light of a firefly to
assist the blazing sun. A sage only knows that one must practice actualities.
How could you think there is any other way of gaining name beyond
practicing actualities? It is analogous to piling up grains and silk—then
you will have the names ‘food’ and ‘clothing. There is no need to seek them
out, for they arrive spontaneously. Ever since there has been a Chan com-
munity, this beautiful name ‘abbot’ has been like dangling a bull’s-eye [for
monks to aim at]. Those who embrace wisdom and show ability can shoot
the arrow of written and spoken eloquence. But, if they do not attend to
actualities, they will be struck by their own arrow. How could they possibly
hit that bull’s-eye? Thus, in the case of the contraction or extension of the
teachings-gate and the rise or fall of the Way of dharma—is [the key] name
or actualities? We cannot disregard these two!

[32] There was someone who asked about advancing and retiring [i.e., taking
up an abbotship in the world, or going into reclusion in the mountains as
Mr. Phantasm has].

PHANTASM: “We rely on the lifebuoy of our four-elements [physical body]
floating in the sea of the three realms—infinitesimal like a single grain of
millet in a gigantic storehouse. Bolting forward in an advance or deigning
to retire, even if a thousand or ten thousand miles in a day, what gain/
loss is there to speak of? Precisely because the likes and dislikes of human
teelings vary, when we advance, we say it is good or bad; and, when we
retreat, we say it is good or bad. People are unable to examine ultimate
principle from a distance, and they are prone to being deluded by ‘good’
or ‘bad’ Faced with a single advance or a single retreat, they merely trust to
their false delusions and, in the end, lack the ability to serve as host [rather
than guest]. Only sages and worthies are not this way. When [sages and
worthies] advance, they invariably follow the Way and think of how to save
people; when they retire, they invariably follow the Way and think of how
to mend their own shortcomings. When carrying out an advance or a re-
tirement, even if faced with hundreds of setbacks, they are relaxed and free
of sorrow. How about this in comparison to: in the end, lack the ability to
serve as host [rather than guest]? If you only work toward your own plan for
attaining honor and favor, when you advance, you will meet karma, and,
when you retire, you will be overturned by your delusions. The residual
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traces ‘good’ and ‘bad’ will suddenly be all confused. When you have called
forth karmic recompense, gallantly do not hide! Practitioners of the Way—
why aren’t you properly selective concerning advancing and retiring?”

[33] SOMEONE ASKED: “As for impartiality and self-interest, I have received in-
struction on self-interest, but what does impartiality mean?”

PHANTASM: “What kind of person would I be, were I to dare arbitrarily to en-
gage in a rash discussion of this? I have heard in the past that an ancient
said: “The word impartiality is the original mind of the buddhas and
patriarchs, the sages and worthies. [Impartiality is] the largest and
brightest— standing forbiddingly alone. Even heaven-and-earth cannot
overwhelm it; even ghosts and spirits can't sneak a peek at it/ But if you
choose to make discriminations concerning it, there is extreme imparti-
ality, big impartiality, and small impartiality. Extreme impartiality is the
Way. Big impartiality is the [Buddhist] teachings. Small impartiality is
temple property and monastic duties. In olden times, the old man
Sakyamuni, on the night he beheld the bright star, uttered: ‘Inconceivable!
Sentient-beings are endowed with the merit-characteristics of tathagata
wisdom!!* Here [Sakyamuni] clarifies that both sages and ordinary per-
sons are endowed with this numinous [wisdom], causing it to be trans-
mitted without limit. The Way, which is extreme impartiality, finds its deep
source right here. Later, at more than three hundred dharma assemblies,
he adapted to the faculties of beings and established different paths of
teachings, using written and spoken words as vast as the mountains and
seas. The teachings, which are the big impartiality, take this as their ground
plan. These teachings covered the five regions of India, and their light
spread to China. Monasteries and their equipment spread to every realm.
This is the reason for the arising of the small impartiality of temple pro-
perty and monastic duties. If not for the Way, there would have been no
way to reveal these teachings. If not for the teachings, there would have
been no way [for monks] to take responsibility for the temple property and
monastic duties. If not for temple property and monastic duties, there
would be no way to unfold this Way. These three complete and assist each
other. In fact, they equally emerge from the impartiality of the original
mind of the buddhas and patriarchs, and sages and worthies. Moreover,
that heaven covers everywhere, that earth supports everywhere, that seas
immerse everywhere, and that the season of spring nourishes every-
where: these are indeed extreme [impartiality]. My impartiality does not
yet extend everywhere, but nor is it yet extreme [impartiality]. Should you

139 See n. 106. The above saying of an ancient is untraced.
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ask why: if you are talking about the Way, it completely includes the three
realms [of desire, form, and non-form], penetrating the ten directions of
space. There is not a single sentient-being that does not take part in the
same realization [as the buddhas]. If you are talking about the teachings,
then the three vehicles and steps of the ten [bodhisattva] stages, the grades
in rank of the myriad practices and six perfections, are established in vast
numbers. There is not a single sentient-being who cannot enter through
one of those gates. If you are talking about temple property and monastic
duties, lofty gates and great compounds have been opened; spacious halls
and private rooms are there to be occupied [by practitioners]. For every
single meal, the bell is struck and the drum beaten, [as a signal to] warn
both those in the nether world and those in this world, making them arrive
at the same time so they can all receive their meal. The reason why people
do not reach the region of the buddhas and patriarchs, and sages and wor-
thies, is that they do not exist in impartiality. If they do not exist in imparti-
ality, then, when they are in stillness, they store up anxious thoughts, and,
when they are in action, they wade through calamites and shame. If they
investigate, they get stuck in stupidities; if they accomplish something,
they increase their transgressions. Afterwards, they fall into one of the
three [unhappy] rebirths of the six destinies: bondage for ten thousand
lifetimes! In the end, there is no principle by which they can loosen their
own bonds. Truly, this is because their minds do not exist in impartiality.
For example, take Li Lou.!%’ He stumbled and fell to the floor of a dark
room: even though his eyesight had the ‘divine light’ that could see for a
thousand miles, he could not even perceive the tiniest little thing [right in
front of him]! Therefore, the teachings of the sages could not but enlighten
his darkness. From the outset people proceed toward peace of mind, but
they lack awareness that what brings about peace of mind is impartiality.
People proceed toward merit and wisdom, but they lack awareness that
what assists merit and wisdom is impartiality. People look up to sages and
worthies, but they are not aware that reaching the rank of a sage or worthy
involves impartiality. People have affection for the buddhas and patriarchs,
but they do not know that tallying with the buddhas and patriarchs
involves impartiality. There is not the slightest gap between impartiality
and original mind. Therefore, the sages point to the Way of extreme impar-
tiality to make this mind bright. They establish the teachings of big impar-
tiality to illuminate this mind. They take on the temple property and

140 See Mencius, Li Lou shang. Li Lou was a contemporary of the Yellow Emperor (Huangdi #77). His
eyesight was so sharp that he could see the tip of an autumn hair at more than one hundred paces.
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monastic duties of small impartiality to rectify this mind. Mind and impar-
tiality are different names for the same substance. Thus, as for the principle
of impartiality, you must not be negligent, you must not be rigid. It is not a
created thing. It is free of delusions and artificialities: the single straight
Way. Only the mind of extreme truth and extreme reality can tally with it.
The slightest foray into thinking is non-impartiality. Therefore, the sages
and worthies seize [impartiality] and practice it. They hasten toward it,
never deviating from it by even a fine silken thread. Whenever they let
mind produce thoughts, they do not allow for deliberation. They do not
have to wait for extreme impartiality to shine forth. As for people in the
world who ignore this impartiality, it is not that they are ignoring this im-
partiality; it is just that they are deceiving their own minds. If they knew
that you cannot deceive your own mind, then, spontaneously, at times of
action, impartiality and its brightness would unite. At times of stillness,
impartiality and its illumination would unite. They pass through the
teachings and the Way and hold to temple property and monastic
duties: they never lose this impartiality. As for impartiality, it people
throughout their whole lives do not know it and are in the dark about it,
nothing can be done about that. Every now and then there is someone who
knows [impartiality] but turns his back on it and instead makes a display of
extreme impartiality to capture fame with a net; or borrows the teachings
of big impartiality to gain a higher rank; or steals the temple property and
monastic duties of small impartiality to accomplish his desires. Sinking
deeply [into his desires] and drowning in grave [defilements], he fails to
think about what the effects will be. And he does not stop at self-deception.
In a country of old, a certain monastery was about to be converted into a
warehouse, but a single monk forcefully refused and would not go along.'*!
When this was brought to the king’s attention, the king conferred a sword
upon his messenger, saying: ‘If he refuses for a second time, behead him! If
he shows no fear of death, exempt him!" Thereupon the messenger
explained the king’s instruction to the monk. The monk laughed and
craned his neck [offering to be beheaded], saying: ‘“To die for the sake of the
buddhadharma—in fact, I willingly tempt it!" At the point when he [i.e.,
the monk] was about to crane his neck, right to the end, he showed no fear.
Why did he for a transient moment put [such unreasonable] strong effort
into this? I suppose it came out of his true sincerity. When we try to deduce
his mind, how could it possibly have been simply for the sake of the small
impartiality of monastic property and duties? He had a deep intention

41 Story untraced.



Translation3 155

concerning the teachings and the Way. Yao Junsu,'*? Governor during the
Sui dynasty, sent down an order having all monks come to the city. Those
who firmly stood their ground and remonstrated with him were beheaded.
At the time there was a monk, Daoxun. He mounted the stairs [of Yao
Junsu’s compound] and revealed his thoughts, resisting Yao's order. Junsu
looked right at Daoxun and said: “This monk has guts—to be so manly and
brave!” Subsequently, Yao exempted him. For the sake of [protecting] the
teachings of great impartiality, [Daoxun] touched the sharp point of the
sword and welcomed the blade—without any fear of dying. Again, why did
he for a transient moment put [such unreasonable] strong effort into this?
The letters of Wuzu Fayan of East Mountain roughly state: “The fact that
this summer all the manors are ruined by drought doesn’t worry me at all.
But, in my room, when I raise the huatou of dog has no buddha-nature and
not a single person understands—this truly worries me!’'4> When we try
to get to the source of [Wuzu’s] intention, he was conscientiously assisting
and supporting the Way of extreme impartiality. He dared not forget it for
a moment. Thus, his saying ‘all the manors are ruined by drought doesn’t
worry me’ is not a case of his not worrying. If you compare the smallness of
temple property and monastic duties to the extreme Way, then, in the case
of temple property and monastic duties, it is okay to omit worrying about
them. As for the monastic property and duties, they are established with
the root goal of making the teachings prosper and transmitting the Way. If
the teachings are not invigorated and the Way is not transmitted, even
though there are soaring towers and overflowing halls, as well as money
and grains in such surplus that they fill up the three thousand worlds, not
only does this not mend impartiality, it's enough to be a trouble for the
teachings and the Way! The preservation or extinction of impartiality is
connected to the rise or fall of the dharma Way. Be careful! Be careful!”
[34] There was someone who asked about [awe-inspiring] authority.
PHANTASM: “In all-under-heaven there are two types of authority. To wit, the
two are the authority that comes from Way-virtue and the authority that
comes from expedient force. The authority of Way-virtue emerges from
heaven; the authority of expedient force emerges from people. What
emerges from heaven makes people comply with mind; what emerges from
people makes people comply only with outward forms. Thus, the [heavenly]
authority that makes them comply with mind is not just authority in a single
state—the blowing of the wind makes such authority reach far beyond ten

92 Syi shu 71, Biographies (liezhuan 5'/{#), 36.
3 Precious Instructions of the Chan Forest (Chanlin baoxun FEMEIF; 1174-1189), T 2022.48.
1023a25-b2.
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thousand miles. Also, authority is not only for today: the voice of authority
is transmitted for a hundred generations. How do I know this is so? Ancients
whose Way-virtue was pure and complete: people of the present draw from
the style [i.e., “wind”] they bequeathed and look up to the residue of their
fervency, enabling [people of the present] to extinguish drunkenness of
mind. How much more so would this be the case if they were to meet and
have a talk [with the ancients] in the present day: could there be anyone
who would not be in awe? Their authority that makes people comply with
mind derives completely from their extreme sincerity. In fact, they possess
the principle of naturalness, which does not allow the addition of even the
slightest bit of deliberative thought. Now, as for the authority coming from
Way-virtue, there is certainly no doubt that people are moved to comply
with mind. If sages and worthies were frivolously to usurp this Way-virtue
to make people comply, how could people go along with that? Moreover,
as for the beauty of Way-virtue, even sages and worthies cannot monop-
olize use of it to make people comply. But, when the ignorant of the world
abandon Way-virtue and stick to expedient force, they fail to recognize the
danger they put themselves in. All day long they noisily criticize people for
not complying with me. What is the mistake here? Thus, the authority that
comes from expedient force, even if capable of making people comply with
outward forms, lasts only for a short time. Turn your face away, and there is
no authority. How can there be authority after death? It is not only that they
cannot retain authority after death. People, carrying resentment in their
hearts, when they remember past instances of this authority’s making them
comply, engage in payback, and the resulting calamities are uncountable.
Therefore, we know: the authority of past days rarely fails to become the
calamity of later days. Fortunately, we have received the great instruction
of the four immeasurable minds!#* in the wake of the Great Sage [i.e., the
Buddha] of the western region. The influence of authoritative power: it is
fitting that it should not be anticipated after death.”

SOMEONE SAID: “I have heard that for rectifying the minds of people of all-
under-heaven, there is nothing better than rewards and punishments: ben-
eficial acts are rewarded, and authoritative power doles out punishments.
[As a Buddhist monk] I am certainly at a distance from the worldly Way. As
for the necessities of [running] a monastic establishment, if the assigned
person is not doing his job, is it all right if I don’t want to impose my au-
thority [in the worldly Way] on him?”

PHANTASM: “Clearly, karmic retribution will take care of it. The sages and wor-
thies have demonstrated the proper standards: who would dare to change

144 Seen. 123.
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them? If you use your authority on them [i.e., monks under you] and they
don't reform, what can you do about it? You should make them revert to
their own Way-virtue. I have never seen a case in which people possessed
of Way-virtue—their extreme sincerity spread throughout inner self and
outer world—failed to believe and obey. How should one employ authority?
Despite the reality that there has never been a day in this world when au-
thority did not exist, those who commit violence and do evil deeds have
not the least fear of this authority. How is it that this authority, in the end,
does not affect them? Not the least concerned that their Way-virtue is not
whole and complete, it never occurs to them to go into retreat to nourish
it. For those who strive to select talent solely through holding the handle of
authority, even if they face no calamities in the present, they will certainly
incur calamities after their death! Those who hear this should be afraid!”
[35] sOMEONE ASKED: “Our dharma must have external protectors—only
then can it be carried out. Consequently, there is the statement that ‘the
buddhadharma is handed over to kings and great ministers’ >4
PHANTASM: “As a phenomenological statement, this passes muster, but as a
theoretical statement, I have reservations. Should you ask why, the pearl
of the Marquis of Sui [i.e., an aristocrat of the Spring-and- Autumn period]
was free of imperfection, and people disregarded the dangers of the deep
sea to seek it.1* The jade piece of Bian He [i.e., a Chu man of the Spring-
and-Autumn period] was flawless, and the world considered even the price
of many walled cities to be too slight to exchange for it.'*” The principle
here is solid: if you yourself are not in possession of the pearl [sewn into]
your garment,'*® and the jade in your bosom is not there, then, even if you
speak the language of an inferior and grovel when you approach people
[i.e., kings/potential powerful external protectors], such people will dis-
tance themselves from you. Why on earth should [potential protectors] be
interested in ‘disregarding the dangers of the deep sea to seek [the treasure]
or considering even the price of many walled cities to be too slight to ex-
change for [the treasure]?’ That is the reason the buddhas and patriarchs
take Way-virtue as their very own responsibility, making a unity of the level
and hazardous places, forgetting both self and world. What point would
there have been in their seeking out external protectors: they couldn’t
possibly have hidden their Way-virtue from view, so kings and ministers

145 See Nirvana Sutra, T 374.12.381a28-b1 and T 375.12.621a10-11.

16 Huaninanzi (HERS ), Lanming xun (B EF): “It is like the pearl of the Marquis of Sui or the jade of
He. The one who gets it is fortunate, and the one who loses it is impoverished” [ZUIfE & 2 2k . FIKZ
B, BZHEE . RZEH . | ctextorg/huainanzi/lan-ming-xun/zh.

147 For the story of Bian He ("~ #11), see Hanfeizi (¥%3FET"), He shi (F1[X). ctext.org/hanfeizi/he-shi.

148 Lotus Sutra, T 262.9.29a5-16.
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esteemed their sincerity and sidled up to them! The ignorant of the world
pay no heed to the state of their own Way-virtue. They invariably want
honor and favor, rushing through the gates of the powerful and praising
them as external protectors. If they do not get what they want, sighs of re-
sentment form in their speech, and a tone of massive anger floats over their
appearance, not stopping until reaching calamity and shame. How could a
receptable who embraces the Way be like this?”

[36] SOMEONE ASKED: “If something is deficient in the monastic property or
monastic duties [i.e., problems in infrastructure such as the Monks Hall,
kitchen, latrines, etc.; farming fields; posts held by monks], is it okay to
dash ahead vigorously to repair the problem?”

PHANTASM: “Good medicines are invariably gathered at the residence of a good
physician. Money is always tossed into the shop of a great merchant. If the
trees are flourishing, birds congregate. If the pond is full, the moon comes
[to show its reflection]. Of old, the Great Recluse of the Snow Mountains
[Sakyamuni] cast aside the honor and dignity of being king of a ten-
thousand-chariot state to undergo six years of hunger and cold. He did not
view the great-thousand worlds as any heavier than a single bubble: why
would he have had worldly concerns? Upon reaching the day when his
myriad merits were perfectly accomplished, at a tower of many jewels, pos-
sessed of many ornaments, people circumambulated him. Although he
crossed over to extinction two thousand years ago, the remnants of the style
he bequeathed still fill up the world. As [the Mencius] says: ‘What proceeds
from you will return to you!'* I have heard: when the bodhisattva brings
to completion [his practice in] the world, even if he is not possessed of [the
accoutrements of monastic property], he does not criticize ‘those who do
not aid me’ He just intensively practices the six perfections and broadly
spreads the four [immeasurable] minds.!*® Those he transforms become
perfectly ripened, and various donors bring offerings [to assist in keeping
the monastic establishment going]. If [these donations] are accepted, [the
donors] leap up and dance in joy. Benefitting self and benefitting others are
equally called liberation. This is called ‘the merit-field of the completion of
monastic parks’ Present-day monks, in doing [their daily practice], turn
their backs on ultimate principle and only make effort toward attaining their
evil wishes. If they don't have a piece of land, they sometimes squeeze those
who have much; or they bring brute power down upon others; or they sue
to make them fearful; or they use the arts of intimidation to gain a victory

19 Mencius, Liang Hui wang xia.
150 See n. 123.
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over them. Though they may temporarily achieve [their goal], it is nothing
but the karmic roots of defilement! How could this be beneficial to [the pro-
duction of ] a merit-field? They argue, taking the saying monastic structures
are for a millennium, but monks are for but a morning'>! as their ground
plan. Little do they think: how can you get monastic structures that last for a
millennium if you're not suffused with concentration and wisdom, and ben-
efit both self and others? If there is no foundation, it is like discarding the
pond but still beckoning the bright moon [to shine on the pond and give oft
reflections], or throwing away the tree and still expecting a flock of birds to
gather [in the tree]! It is illogical! It is illogical!

[37] SOMEONE ASKED: “As for the protocols of speaking dharma, one must
use the Mt. Sumeru Seat in the Raining-Flowers Hall [i.e., an extension
of the Dharma Hall where the abbot can ascend the high seat and deliver
talks].12 Isn’t this correct?”

PHANTASM: “If you are talking about protocol, that is so. If you are talking
about speaking dharma, how could it possibly be the case? Dharma has no
fixed characteristics; speaking also has no fixed characteristics. To swing
about the fly whisk of white deer hair [i.e., the symbol of authority] and
flap ones lips is speaking in terms of the characteristics of phenomena.
Thus, our Buddha, without rising from the bodhi seat, without emerging
from his serpent concentration, without moving his broad and long tongue,
without showing a single dharma characteristic, was always speaking
fervently—why would there be any need to wait for the forty-nine years
[of his teaching career] and his more than three hundred dharma assem-
blies for his speaking? Thus, the bodhisattvas are capable of relinquishing
what is difficult to relinquish: they consider giving to be speaking dharma.
They are capable of maintaining what is difficult to maintain: they con-
sider holding to the rules of discipline to be speaking dharma. They are ca-
pable of enduring what is difficult to endure: they consider patience to be
speaking dharma. For them, cultivating the six perfections and four immeas-
urable minds'*® is all speaking dharma. Thus, Avalokite$vara’s manifesting
thirty-two magical transformations in response to gods, snake spirits,
ghosts, celestial musicians, and so forth—these are all instances of speaking

151 This is a common saying in Chan literature. See, for instance, Dahui’s Zheng fayan zang (1EFERR T8
CBETA 2019.Q3, X67, no. 1309, p. 570c2 and CBETA 2019.Q3, X67, no. 1309, p. 609b3).

152 A Raining-Flowers Hall appears to have been a building separate from the Dharma Hall where
dharma talks could be delivered. For instance, Juefan Huihong’s (£ B EE; 1071-1128) literary collection
Shimen wenzi chan (41 [ 3L F#8) mentions such a structure: “Also, next year at Miyin Chan Monastery [
F[1#8=F] an extension was added behind the Dharma Hall and made into a Raining-Flowers Hall.” [ X #
£, WEEEE % . BWILE . ] (CBETA 2019.Q3,]23, no. B135, p. 677a18).

153 Seen. 123.
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dharma.'>* Surely there is no need for further explanation! Thus, from the
[stories of the] Chan patriarchs of ancient times we have!®: [Bimo’s using]
a wooden spear; [Xuefengs] turning the three balls; [Touzis] dangling oil;
[Daowuss] dancing with a bamboo tablet; [Gao Liangjian’s] being separated
by the river and invited by [Deshan’s] waving a fan in his hand; Huikes
standing in the snow and having his mind pacified [by Bodhidharmal;
holding erect an empty fist in a thatched hut; sitting cross-legged in a moun-
tain cave; swinging a wooden gong in the middle of the dusty streets; casting
a fishing line into a riverbank of white water-grass and yellow reeds; striking
the ground; knocking on the ships side; drawing the bow; [doing cross-
legged sitting] facing the wall; dwelling on a solitary peak; meeting someone
unexpectedly on a narrow road; getting an ox [from a student] and returning
to him a horse: these are the Way that is beyond the ordinary! These are
instances of calling an earthenware jar a temple bell: having your mind re-
side outside of verbalization. A thousand roads and ten thousand ruts, the
sound of the golden bell [that proclaims the commencement] and the jade
chimes [that proclaim the close]'**—how could they all be found only in a
[formal] Raining-Flowers Hall! Same for a Mt. Sumeru Seat! If your mind
is identical to the Way, though there may be only your form and shadow to
console each other in [remote] mountain caves and desolate wastelands, there
will never be a time when you are not sternly approaching the great assembly
[in the Raining-Flowers Hall] and spreading the teachings. If [your mind] is
not identical to the Way, though you may wear luxuriant apparel, occupy the
great seat of the honored one, with questions [coming to you] like the massing
of clouds, your answers pouring out as if from a jar of water, your persuasive
words overcoming the audience: all of it will only increase your conceit, play
up to your mundane feelings, and you’ll get hooked into worldly customs! To
call this ‘speaking dharma to benefit beings’ or ‘spreading the teachings on be-
half of the buddhas’ is certainly not something that I know anything about!”
[38] sOMEONE ASKED: “In the case of the ancients, after getting the purport
[i.e., awakening], some dwelled on a solitary peak, others let their hands
hang at their sides [in civilian fashion] as they entered the marketplace

[to work for the sake of beings];!>” some propagated various [Buddhist]

154 Siiramgama Siitra, T 945.19.128b26-28.

155 For the following stories of Chan lore, see Noguchi and Matsubara, Sanbé yawa, 280-282, nn. 5-17.

156 Mencius, Wan zhang xia: “Confucius is called the great completion. The great completion is when
the sound of the golden bell proclaims the commencement of the sequence, and the jade chimes proclaim
the close of the sequence” [fLFZiBHERA . EAMEE . &EMERZE . SEHE . HiFE
. ERZMH . A . | ctext.org/mengzi/wan-zhang-ii?searchu=4: 2.

157 They set aside the normal chashou (X ) hand-gesture of monks and worked for the sake of beings.
In chashou hand-gesture the left hand makes a fist around the thumb and is held against the body at the
solar plexus. The right hand gently covers the left.
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teachings, others solely lifted up the correct directive [of Chan]; some had
many ‘sticks’ [i.e., a counter for disciples] overflowing the room, others did
not encounter a single student; some became extinct and nothing more
was heard of them, others had a reputation that echoed throughout the
universe; some personally suffered the difficulties of the world, others
were submerged in sickness. Although they all hastened to the gate of
[Bodhidharma’s] Mt. Shaoshi [i.e., Mt. Song near Luoyang], each of them
walked the roads of the world. How is this s0?”

PHANTASM: “If we speak of in terms of sameness, they were the same in being
awakened to the true self-mind of Bodhidharma’s direct pointing. If we
speak in terms of difference, they were different in their respective illu-
sionary karmic endowments from the three times [of past, present, and fu-
ture]. If we observe them from the viewpoint of karmic conditions, it was
not a matter of their taking pleasure in stillness and dwelling on a solitary
peak, nor was it their loving noisiness and entering the marketplace with
their hands hanging at their sides. They propagated various [Buddhist]
teachings but never waded into heterodox teachings. They lifted the correct
directive [of Chan] but for them it was not an exclusive approach. Although
disciples filled their gates, they didnt cater to disciples. Though [they sub-
scribed to the slogan] I have only my form and shadow to console each other,
they didn’t cut themselves off from beings. Even if they finished their lives
without anyone hearing of them, they didn’t esteem reclusion. Even if they
had a reputation that echoed throughout the world, they didn’t [esteem]
open prominence. When it came to flourishing or withering, calamity or
good fortune, everything was rooted in their individual karmic conditions.
If you see things with the correct eye that is like a thunderbolt, [all karmic
conditions] are no more than flying dust passing before your eyes. How
could [karmic conditions] stir thoughts of attraction/revulsion or seizing/
abandoning? Therefore, Longmen said: ‘Karmic conditions are illusory.
Why would you forcibly act against them?’!>® Wuzu Fayan said: “The myriad
things exist in this Way. [They are of] a single taste: just trust to the karmic
conditions in front of you.'® If you do not have ultimate principle to see
[karmic conditions] as reflections in a mirror, then you will not be able to
remain undeluded by the floating/sinking of mundane characteristics.”

[39] SOMEONE ASKED: “As for the person who occupies the rank of teacher,
his substituting for the buddhas in hoisting the teaching is grounded in
obtaining [splendid] disciples to continue the life-power of wisdom.

58 Gu zunsu yulu (15518 35 #%; CBETA 2019.Q3, X68, no. 1315, p. 227b10). Longmen (#EF7) is Foyan
Qingyuan (R & I%E; 1067-1120), a successor of Wuzu Fayan.
159 Fayan chanshi yulu (CEERRTRESE; T 1995.47.667¢5-8).
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At the present time, of inheritors of the five Chan schools, only the Linji
school has an intact bloodline: the other schools [i.e., Caodong; Guiyang;
Yunmen; and Fayan] are all heirless. How can they hand over and receive
[the flame-of-the-lamp] now that they have lost their continuity of trans-
mission? Well, is it that karmic conditions make this so?”

PHANTASM: “The Way of the Sage, although hidden or manifest according to
the occasion, is dependent upon its fixed allotment [of fate]. One cannot
add or subtract even a tiny bit in such matters as lengthening or shortening
in endurance over time, the flourishing or decline of the people involved,
and the rise or fall of the teachings. Of old, our patriarch [Bodhidharma],
before he had left India, had already received the prediction of Prajiatara
[i.e., teacher of Bodhidharma and twenty-seventh patriarch]. This can be
verified. Before Qingyuan Xingsi [d. 740] and Nanyue Huairang [677-
744] had even appeared in the world, the five Chan schools already had
their fixed allotment [of fate]. At the time that the five schools were flour-
ishing, they already had their fixed allotment of how long they would last.
It’s just that they were in the dark concerning these matters—there was no
way they could know. Some say:

The Linji Way goes beyond the usual common sentiments, and its methods for
leading people are acute. Its functioning is perfect, its words vibrant. Its forging
of people [in the furnace of Chan] proceeds as fast as your turning over your
hand. Therefore, the Linji house’s reputation has escaped decline for a long
time. The other schools were quite the opposite, and it is fitting that they did
not continue forever in the world.*6°

This theory [about the superiority of the Linji school] not only slanders
the wise ones of old and renders purely subjective decisions on right and
wrong: it is utterly ignorant of heavenly principle. Thus, in recent times,
those who occupy the rank of teacher fail to think about equalizing mind,
propagating the teachings, and making sure the dharma is long-lasting.
Instead, they are constantly anxious about securing successors, imitating
the actions of common villagers! They use power and wealth to force their
will on others; use fame and rank to entice others; use avarice to win out over
others; and use duplicity to cheat others. Given this, even if they transmit
for thousands upon thousands of generations without decline, how could
they possibly be of benefit to [true] principle? They are not just of no

160 Appears in the Qing-period text Shending Yunwai Ze chanshi yulu (1 58 E SMFEEATEESR; CBETA
2019.Q3,J33, no. B280, p. 324c13-15). It is unclear what source Zhongfeng is quoting.
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benefit: they are, in fact, harmful in the extreme! Therefore, Yuetang used
the metaphor of over-watering melons at noon [on a hot summer day and
causing them to rot].!¢! There is the criticism of Shishi that he bored holes
in the armpits [of his disciples] and inserted wings [so they could fly like a
bird].!®? Both stories are foundational: I don’t know what you are planning
to accomplish if you don't pay attention to them! When we get to Yunmen
of old, he obtained the dharma from Chen Zunsu [i.e., Muzhou Daoming],
but Chen Zunsu made Xuefeng his final successor.!%* The Chan commu-
nity down to the present has honored this action. Also, for example, Cishou

visited Fojian on Mt. Jiang, and in the room there transpired a strange en-

164 [

counter.'®* [Cishou became Fojian’s disciple, but then] wanted to change

his lineage. Fojian, in the end, rejected this. The Chan community even
ended up praising this! They feared that our [Chan] Way would not spread
to others. What is there to resent in differences in Chan lineages? It is like
dividing up the lamp-flame of the eastern room to illuminate the western
room: just a matter of latching onto this smashing of darkness and illumi-
nation [of both rooms] as the splendid thing! Why would you go around
whining about: where does that darkness and my lamplight come from?”

161 Precious Instructions of the Chan Forest (Chanlin baoxun fHEFI; 1174-1189): “Yuetang was the
longest-serving abbot at Jingci Monastery. Someone said to him: ‘Preceptor, you have been practicing the Way
for years, but I have heard of no disciples among your followers. Isn’t that unworthy of your teacher Miaozhan
[Sihui; 1071-1145]? Yuetang did not reply. On another day he asked this again, and Yuetang said: ‘Have you
not heard of the ancient one who planted melons because he loved them so much? At midday in high summer,
he watered them. The melons in a short time turned rotten. Why? It is not that he was not diligent in his love
for them: his watering them was not timely, and he thereby ruined them. Venerable masters from all over ex-
hort their patched-robed Chan monks, but fail to observe the state of their followers’ Way karma or the depth
of their capabilities, being fixated on wanting to speed up the production of disciples. However, when one
examines [the disciples’] Way-virtue, it is stained; when one investigates their words and actions, they are dis-
cordant. [The teachers] say that [their disciples] are impartial and correct, but they are perverse and glib. Is this
not loving disciples to the point of watering them beyond what they deserve? This is just like watering melons at
noon. I am profoundly worried that those in the know will laugh, so I do not do it.” (North Mountain Record).
[AEEFERA . BGE . AMTESE . FITREAERT . BASET . AN, MHES
2. AEHE. TAH. SAENmMEEE . BEZHTPmEZ . NSRRI f, HE
ZAENEy . IR NLIRE L EFTABC A . 3BT BTN T . NREE RN A RAE . K
HH AN FEHEERRS . EEHFTRERR . SHEAEAEZ . GIEFZ@HsF. BIEM
Az BN, TUREEER . MR At . ARIECH) - ](T 2022.48.1035¢20-29).

162 Zhe'an Huibins (7% #M) miscellany Impartial Discussions of the Chan Community (S s
1189): “Today’s Chan masters do not ask whether [their disciples] are up to snuff or not. Take, for instance,
Fuyang Shouxu, who bored holes in the armpits [of his disciples] and inserted wings [so they could fly like
birds]. His idea was: ‘our Chan lineage is magnificent and should have a lot of disciples who are dharma
successors!” [A disciple] said: T have been in your assembly for years. After seeing you, Master, it is as if
I've unloaded a heavy load, as if I've taken off my dirty clothes! I rejoice and will be happy for the rest of my
life! T have completely obtained your Way!” The motive here lies only in picking up assistance, assuming
another’s fame, and coveting inappropriate benefit. Aah!” [4-Z Zsfli & AN AT 45 o 5 LAHEERICAL o
BIECY . BEECREA. ZHEMST. AREARESE. RAIZBMEHERE . WRFEE.
BRI . SBETIE . BAEREE AHAIME S . G, ] (CBETA 2019.Q3, X64, no. 1268,
p. 772b15-18).

163 See Wu deng huiyuan (L4 & J; CBETA 2019.Q3, X80, no. 1565, p. 303b1-8).

164 See Wu deng huiyuan (FLEE & IT; CBETA 2019.Q3, X80, no. 1565, p. 347¢23-24). Cishou (Z&37) is
Huilin Huaishen (ZAEIA; 1077-1132).
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[40] SOMEONE ASKED: “The Sitramgama Siitra says:

After my extinction, bodhisattvas and arhats will manifest various forms in
[the time of] the latter dharma. Though they will act in accordance with their
teachings, until the very end they will never say: ‘1 am a true bodhisattva’ or
‘Il am a true arhat, or let it leak out that they enjoy a secret karmic cause [for
awakening] or denigrate students of this later time. The only exception will be,
atthe very end, of their lives when they bequeath a saying.16®

When I look at those who today occupy the rank of teacher, they declare
their own awakening before humans and gods. If practitioners do not be-
lieve them, they lay out for those practitioners their vow [to save all sentient-
beings]. This seems to go against the sincere words of the ancient buddhas,
increasing the deluded habit-energy of posterity. Is this permissible or not?”
PHANTASM: “This sort of talk has been around from way back. For example,
the five flame-of-the-lamp records!®® compile the basic lore about the
Chan patriarchs, and the first matter of importance is to narrate stories of
awakening. At the very moment of a patriarch’s awakening, it was like his
suddenly remembering things long forgotten, like a mute person seeing
his dream [and being unable to tell others about it]: he alone knows it. It
is not within the sense perception of anyone else. This is called the ‘self-
realization samadhi’ But, if [the Chan patriarchs] were to shut down their
mouths and decline to speak, how could we have such Chan stories as
[Mazu Daoyi’s] asking where the wild duck is flying to, [Niaoke Daolin’s]
blowing on a fine hair, [Lingyun Zhiqin’s] seeing the peach blossoms,
and Upper Seat Fu’s hearing the sound of the bugle?!” In fact, there are
reasons for the disclosure of these stories: sometimes they are due to
inquiries by the teacher; sometimes it is a matter of encountering a situa-
tion and expounding things; sometimes it is a matter of expressing one’s
realization without any bias; sometimes it is matter of responding to the
occasion and concealing the truth in order to avoid [the greater mistake
of] circulating evil speech—it was probably unavoidable. Throughout,
there have also been a lot of people who did not give outward form to
the content of their awakening. Because they had already been entrusted
with the patriarchal flame-of-the-lamp, how could there fail to be proof

165 T 945.19.132¢8-14.

166 Refers to the Song-period texts Jingde chuandeng lu (5t {E(HRE$%; 1004); Tiansheng guang denglu
(CREEERF8%; 1036); Jianzhong jingguo xu denglu (FEHH 5B 8%; 1101); Liandeng hui yao (ke & 2%
1183); and Jiatai pu denglu (55455 45 $%; 1204). Each is thirty fascicles.

167 For these Chan stories, see Noguchi and Matsubara, Sanbo yawa, 298, nn. 2-5.
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[of their awakening]? When there is no textual proof, it is probably be-
cause they concealed the deep secret [of their awakening], lacking any
desire to reveal it. As for people who have really attained awakening, even
though they never allow the word awakening to dangle from their lips
and teeth, they are like mountains that contain jade and trees with flowers
blooming all over, like the sea’s abyss that holds pearls and great waves
that are clear and transparent: they evince the principle of naturalness.
Chan craftsmen—the real thing—only rely on what they themselves have
gotten, leaving it to others to decide [whether they are the real thing or
not]. Truly, it is unnecessary for them to quote the story of their awak-
ening to solicit the belief of others. And there is also no need for them to
set their minds to skillfully devising a story of their awakening to convert
other people. They break down the distress of the students who come to
them. They only, case by case, according to the students’ powers, relate
[their stories of awakening]. If students fail to believe these stories, the
teachers merely trust to things—that’s it! If [merely trusting to things]
allows for arising-disappearing dharmas [in the minds of their students],
then those students will lose correct concentration. In that case, would it
be better for teachers to keep the principle of their awakening a secret, or
better to let it leak out?”

[41] SOMEONE ASKED: “Chan people at the end of life die in cross-legged sit-
ting posture. There are some people who cannot do it. I do not know what
[practice method one should] habitually maintain to be able to do so”

PHANTASM: “There is nothing for you to maintain! This [i.e., dying in cross-
legged sitting] is mostly connected to one’s karmic background, so you
shouldn’t be careless. Now, in the case of the person of awakened mind, his
delusions have disappeared; his sense-objects have been stilled; his views
have been renounced; his grasping has been forgotten—and so right from
the beginning [such awakened people] never pay any mind to this [dying
in cross-legged sitting posture]. If a person at the end of his life is not suf-
fering from illness or disabilities, then [the principle here] is perfectly
clear. One makes a transcendent escape alone: one just gets up and leaves!
How could there be any more to it? Moreover, in the world, even among
those people who never studied the Way nor engaged in practice, there are
some who die in cross-legged sitting posture and win respect from people,
developing a great glow at the point of death. If this is not karmic recom-
pense [for actions in past lives], just what is it? In most cases, people who
study the Way do not exert effort at investigating to the limit the mind-
essence. Beforehand, they think that, at the point of death, it won't be pos-
sible for them to die solo [in cross-legged sitting posture], and this makes
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them dread the ridicule of others. Those who get worked up obsessing over
this [i.e., dying in cross-legged sitting posture] as important have a sort of
external Mara that rides on this importance and gains entrance, letting you
people know beforehand the time [of your death] and creating all sorts of
queer phenomena. Little do you know that Mara is at work, and so you fall
into the three bad rebirth destinies [of animals, hungry ghosts, and hell-
beings]. Of what benefit to principle is this? Every now and then there is
a person of truly awakened mind who, at the point of death—either poi-
soned, or having an encounter with calamity, or for a long time enwrapped
in some strange sickness—has limbs that can’t support him and lacks the
ability to say even a word. Nevertheless, he is one whose everyday Way-
power cannot be snatched away. He just holds onto correct thought and
awaits the end of his life, never failing to tally with ultimate principle. At
the point of death, if he has not on his own seen through the [empty] mun-
dane world, or if his mind has been rendered chaotic by the words of living
people, or if he forces the production of the thought what I am to do, then
the devastation will not be small. In the Chan school there are honored
monks who have indicated the set time when they will die in cross-legged
sitting posture. The fragrance of incense blankets people; birds fly over
and wild beasts run past, making mournful cries; grasses and trees wither;
the flames [from the cremation] disperse into colors; sarira [i.e., relics,
often crystalline substances in the cremated remains] glow to the point
where various supernatural phenomena and unfathomable things startle
the four classes of the Buddhist community [i.e., monks, nuns, laymen,
and laywomen]. But all this is because, for lifetime after lifetime, birth
after birth, [these honored Chan monks] have resided within the ranks
of good teachers and have been perfumed by concentration and wisdom.
Their superior karmic causes could not be obscured, and so as a result they
obtained this rare karmic recompense. It is not that these honored [Chan]
monks made exertion to bring this about: a bodhisattva, in one of the [ten
bodhisattva] stages, came to this world and propagated the teachings,
manifesting these superior characteristics. It is not something one [mere]
lifetime’s worth of practice and study could achieve. This explanation that
it is connected to karmic recompense exhausts the matter!”

[42] sOMEONE ASKED: “Dharma expositions everywhere involve giving
people a [huatou] of the road of no meaning'®® to investigate—that’s the live
word! Your dharma expositions [in this Night Conversations in a Mountain

168 Refers to the huatou that has no meaning or taste (wu yiwei huatou #EFEWE5EEH). Zhongfeng often
uses this phrasing.
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Hermitage] all have tethered people to the assumption that everything is
‘real. Are you not trafficking in the dead word?”

I [PHANTASM] sAY: “You're trying to live within the live word [found in these
dharma expositions] that you’ve come across everywhere, but you won't
countenance dying within the dead word [that is also found in these
dharma expositions]. This is genius! However, if you were able to com-
pletely die [even] beneath that dead word, after a long time, from within
that dead state, you would suddenly spring back to life—then you’ll know
an unsurpassed sort of live!”

When our night conversation arrived at this point, mountain fowl suddenly
cried out, and in the east the sun was gradually growing bright. I was getting
sleepy. The guest forgot what he was going to say. After a while, he woke up
from dozing. He tried to recall what we had talked about all night long, but,
in the end, couldn’t remember a single word. By chance, a postulant had
gathered writing-brush and paper and brought [a transcript of this conversa-
tion] to show me. At that I became angry and signaled to him: ‘For me, these
words never existed! This is what’s called the ‘smell of the morning porridge
and the pre-noon meal’ [i.e., the evanescent smell of the two meals per day in
Chan monasteries]. You should bury that!””
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House Instructions for Dwelling-in-the-
Phantasmal Hermitage in Zhongfeng
Extensive Record

House Instructions for Dwelling-in-the-Phantasmal
Hermitage

[1] One day when Mr. Phantasm! was occupying his phantasmal room, sit-
ting on his phantasmal seat, and holding his phantasmal fly whisk, his phan-
tasmal disciples all gathered round like clouds with questions: “Why are pine
trees straight? Why are brambles tangled? Why is the snow-goose white? Why
is the crow black?” Mr. Phantasm stood his fly whisk upright and stated to
the assembly: “In the case of this phantasmal fly whisk, when standing up-
right, it is not standing upright of itself: it is standing upright in dependence
on phantasm. When horizontal, it is not horizontal of itself: it is horizontal
in dependence on phantasm. When handled, it is not handled of itself: it is
handled in dependence on phantasm. When released, it is not released of it-
self: it is released in dependence on phantasm. When you clearly observe such
phantasms, you see they stretch throughout the ten directions and fill up all
the three times. When standing upright, no upright-ness. When horizontal,
no horizontal-ness. When handled, no handled-ness. When released, no
released-ness. Complete knowing in that way penetrates free of any obstruc-
tion. You will immediately see that the pine tree depends on phantasm to be
straight; that the brambles depend on phantasm to be tangled; that the snow-
goose depends on phantasm to be white; that the crow depends on phantasm
to be black. If we were to see free of this phantasm, the pine tree from the outset
would be non-straight; the brambles from the outset would be non-tangled;
the snow-goose would be non-white: how then could the crow be black? You
should know that this ‘screen’ of phantasm arises from the sense-organ of the

1 On Zhongfeng and phantasm/illusion, see “Understanding the Phantasmal (zhi huan £1%])” in
the Introduction. Another translation of this short piece is William Dufficy, trans., The Illusory Man by
Zhongfeng Mingben (Las Vegas, NV: Independently Published, 2022).

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0005



Translation4 169

eye. Phantasmal seeing lies latent in your mind-ground, producing the dis-
crimination of phantasms: you see straight as non-crooked and point to white
as non-black. This completely imagined nature arises from every side.? [Due to
this nature,] from the distant past to the present you have been bound to the
wheel of samsara.

[2] Hence, this involves the great renunciant of the Snow Mountains
[Sakyamuni]. His eyes could not endure seeing [suffering in the world]. As
soon as he emerged from his mother’s womb, he walked a circle in seven steps,
looked in the four directions, and pointed at heaven and earth. Such a huge
fuss over something that’s not very unusual: he brought ultimate truth—which
hed realized millions of eons ago—to the purity-level of humans, making a
total mess out of it! If you investigate this sort of amazing foundation [laid by
Sékyamuni], it did not increase or decrease phantasmal dharmas one whit!
Old Yunmen said: ‘If at that time [ had seen [Sakyamuni], I would have struck
him dead with one blow of my stick—that is my excellent plan for peace in
all-under-heaven’ Although [Sakyamuni] ‘increased the gold by doctoring
it with yellow [paint]; unfortunately, in the process he added one more layer
to the ‘screen’ of phantasm. At that time, for forty-nine years, through more
than three hundred assemblies, to phantasmal questions he gave phantasmal
answers. Beautiful literary style flourished [in the Buddhist community],
and voices boiled up all over the place. [These voices babbled about] ‘phan-
tasmal sudden; ‘phantasmal gradual; ‘phantasmal partial teaching, ‘phan-
tasmal perfect teaching’ Let’s just put this stuff aside without discussion! At
the very end of his career, he used his phantasmal hand to hold up a phan-
tasmal flower, saying: ‘T have the the correct dharma-eye depository, the won-
derful mind of nirvana!” The result was that his disciple old Kasyapa cracked
a phantasmal smile, and henceforth on his shoulders bore the burden [of the

2 The three natures (trisvabhava) are a trademark of the Yogacara school. Xuanzang’s Demonstration of
Consciousness-Only (Cheng weishi lun F{PER): “Because it everywhere calculates, it is called the com-
pletely imagined. There are a multitude of types of things, spoken of as ‘this and that’: the subject who com-
pletely imagines discriminates these unreal things. From this discrimination of this and that unreal thing, all
sorts of things are completely imagined: falsely grasped aggregates, sense fields, and psycho-physical elem-
ents become essence-like differentiations of self/dharmas. These falsely grasped essence-like differentiations
in their totality are called the completely imagined nature [parikalpita-svabhava]. . . . The foundational
ground of the two [i.e., grasper and grasped] in reality arises in dependence on karmic conditions. This
nature is not non-existent and is called the arising-dependent-on-something-else [paratantra-svabhaval. . . .
The completely accomplished real nature of all dharmas, which is revealed by dual voidness, is called the
completely perfected [parinispanna-svabhava]? [JHimsTER 2 . BIERE o SR . FERER
FHHE= o Bl . BB RE = 20 A Lﬁ@@ﬁ)ﬁ_nl% ﬁ@?ﬁiﬂmlﬁ%‘r HEERAMEET .
WP EHE LR . SR TG, . PRI . . Ak, . %
FTBEEI S A ENE . BEAE . | (T 1585.31.45¢14-18; 46a18-19; 46b10). The arising-dependent-
on-something-else minus the completely imagined equals the completely perfected.

3 Yunmen Kuangzhen chanshi guanglu ([ [E EARRTFESE; T 1988.47.560b17-19).
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Chan transmission]. From that time onward, one person’s [i.e., Sakyamuni’s]
transmission of a falsehood became ten thousand persons’ transmission of
fact. Phantasm was in turn the cause of phantasm, in an infinite series: a trans-
mission and reception-of-transmission without end.

[3] Then we arrive at Bodhidharma’s facing a phantasmal wall at Shaolin
Monastery; [Huike asking for Bodhidharma to] pacify phantasmal mind
and administer confession for phantasmal transgressions; [Huike’s gaining]
release from phantasmal bondage; [the fifth patriarch Hongrens] asking
Huineng’s phantasmal name; [Shenxiu and Huinengs] composing phan-
tasmal verses [in response to Hongren’s request for each person in the as-
sembly to write a verse]; [Huairang’s] polishing a phantasmal tile [to make a
mirror]; [teaching by such non-verbal methods as] dangling phantasmal feet
and drooping a phantasmal fly whisk; [Baizhang’s shout that] deafened Mazu’s
phantasmal ears [for three days]; [Linji’s] slapping [Huangbo] with his phan-
tasmal palm. From all this, we extract the demented fellow [Linji], who gave a
phantasmal shout like an angry crack of thunder from the blue sky. Down to
[Linji’s] phantasmal illumination and phantasmal function, phantasmal guest
and phantasmal host, across and athwart: giving/snatching away, killing/giving
life, a thousand forms and ten thousand shapes.* There is no one who can
catch even a peep of Linji’s limit! Right down to the present, faceless old Chan
monks of the various regions emerge from Linji’s gate as successors in his line,
inheriting his falsehoods and echoing them. They put the single phantasm into
their mouths; store various phantasms in the measureless; put their sayings
into refined literary language to make their Chan encounters sound skillful;
make their style elevated and their tone free and unconventional; make their
commands lofty and their lineage houses great. But not even one of them has
been capable of going outside this phantasm!

[4] Phantasm! Its purport is perfect; its meaning full; its substance great;
its function all-embracing. It has been part and parcel of the buddhas and
patriarchs from beginning to end, over eons as numberless as the grains of
sand of the Ganges: unfathomable! Every now and then, there are people who
are incapable of understanding this great phantasm that lies outside of the
indications left behind by words. Some [of these who lack understanding of
the great phantasm)] take a certain teacher’s exposition of Chan as ‘simple’ and

4 This is vocabulary from the Record of Linji. See Jeffrey L. Broughton with Elise Yoko Watanabe,
The Record of Linji: A New Translation of the Linjilu in the Light of Ten Japanese Zen Commentaries
(New York: Oxford University Press, 2013).
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‘clear’ Some take a certain teacher’s exposition of Chan as ‘perfect’ and ‘lively’
Some take this [or that Chan master] as ‘°eminent’ or ‘antique. Some take this
one as ‘severe, this one as ‘meticulous, this one as ‘having literary polish;, this
one as ‘crude, this one as ‘lacking artistry. They exalt [these Chan masters’]
superiority and try to do imitations of them, or they despise their inferiority
and discard them. They muddle up the true pivot [and bring it down] to the
level of [mere] artifice; they reduce the core-purport to the level of a [mere]
musical instrument. Their learning daily piles up; their assertions of yes or
no daily increase more and more. The great meaning is daily rendered ever
more perverse; the true Chan style daily declines. Little do they realize: when
their predecessors, scholars who deeply comprehended this great phantasm,
spit out a phrase or delivered a command, their simplicity and clarity was a
phantasm, their perfection and lively style also a phantasm, their eminence
and antique quality also a phantasm, their meticulousness also a phantasm.
When we get to their nimbleness and literary polish, or their crudity and lack
of artistry, all of it flows forth from the wheel of great phantasm. One turn of
this phantasm-wheel is like a river’s bursting through, or the wind’s coursing
through the atmosphere: totally cutting oft logical arranging and utterly free of
any selection process. It accords with the karmic propensities of the [sentient-
being] vessels. At the times the ancients were killing and at the times they
were giving life, if they had preserved even a speck of the affect of discrimi-
nating and seizing/rejecting—hiding such affect in their striking of students
or acceptance of them—then the ancients would have been no different from
poison. How could they in that case be called nectar or ghee?

[5] There are people who read widely in Chan books and memorize a lot.
They desire to tally with the Patriarchal Master [Bodhidharma’s] intention in
coming from the West to disseminate dharma. How could the [Chan] Way of
not establishing the written word and directly pointing to the human mind re-
sultin such a tortuous detour? If you really want to realize this dharma-gate of
great phantasm, ask that your whole being directly enter therein, and immedi-
ately all obstruction, even the slightest, will disappear. If on occasion your feet
dither and your mind-ground falters, you must not follow the sort of under-
standing that issues from verbalization: ‘ “Everything is a phantasm, from the
outset ready-made!” T'll just cover my eyes with my hands and negate every-
thing: what other practice-work could there be to carry out, what other road
could there be to seek out? That’s for sure!” Why do you rely on deluded feelings
and consciousness, falling into a grass ‘nest’ [of stereotyped formulas]? The
moment you want to compete with those ancients who achieved solo libera-
tion and awakening, the distance between you and them exceeds that between
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heaven and earth! Examples [of such ancients include]: Xiangyan’s hearing
the sound of tiles’s striking against bamboo and awakening; Lingyun’s seeing
the peach blossoms and awakening; Taiyuan’s hearing the horn and awak-
ening; and Dongshan’s crossing the river and awakening. All these figures
had extinguished furtive mind.> They had escaped intellectual understanding,
exhausted doer/done, forgotten gain/loss: like space fusing with space, like
throwing water into water. They never tried to force things, so how could they
have allowed such a thing as covering the eyes with the hands [and negating
everything]? In a state of non-knowing and non-awareness, they sloughed oft
sense-fields: spontaneously, in both speech and silence, and movement and
stillness, they were not engirded by secondary matters. Theirs was the gate of
great liberation. Only those of dead mind, forgotten perception, extinguished
affect, and dispelled views can enter here. If the tiniest bit of mind, thought,
and cognition fails to be exhausted, even though you pass through past and
present, all the while transcending verbal semblances—wishing to hold hands
with the ancients in the sea of great quiescence—how would that be different
from adding the light of a firefly to the sun’s illumination? [The two things] are
not the same type! If today you are already holding hands with the ancients
and responding to this time, you shouldn’t just talk that way and then imme-
diately take a rest!

[6] Dip a writing-brush the size of five Mt. Sumerus into the water of the four
great seas, and, on the continent of Pirva-Videha in the East make a direct-
drop stroke [i.e., the first stroke of the character for phantasm, from the left
side downward: %] huan].® Then, on the continent Jambudvipa in the South
[where human beings reside] make a crooked-angle stroke [i.e., the second
stroke of the character for phantasm, beneath the first stroke]. Slowly, on the
continent Uttarakuru in the North, make a single-dot stroke [i.e., the third
stroke of the character for phantasm, attached to the second stroke]. Then,
turn to the continent Avaragodaniya in the West to make a half-knife stroke
[the final stroke of the character for phantasm, on the right side]. These strokes
combine to form the character phantasm, which hangs at the summit of all-
pervading space: making those of the great earth who have eyes see, those with

5 See Translation 3, n. 93.

¢ Robert E. Buswell Jr. and Donald S. Lopez Jr., The Princeton Dictionary of Buddhism (Princeton,
NJ: Princeton University Press, 2014), 869: “Mt. Sumeru [= Meru] stands in the middle of the world as its
axis and is eight leagues (yogjana) high. It is surrounded by seven mountain ranges of gold, each separated
from the other by an ocean. At the foot of the seventh range, there is a great ocean, contained at the pe-
rimeter of the world by a circle of iron mountains (cakravada). In this vast ocean, there are four island
continents in the four cardinal directions, each flanked by two island subcontinents. The northern conti-
nent is square, the eastern semicircular, the southern triangular, and the western round”
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ears hear; those with a body feel contact; those with cognition understand.
You should know that the buddhas of the past a long time ago realized nir-
vana in this [i.e., phantasm]. The buddhas of the present right now are each
completing correct awakening in this. The buddhas of the future will open
the correct dharma-eye in this. Even the bodhisattvas as numerous as fine
dust particles one by one are never separated from this very locus [of phan-
tasm] as they cultivate the six perfections and produce the four minds,” cross
over sentient-beings to nirvana and sever the bondage of suffering. Down
to: among the limitless sages and worthies there is not a single one who does
not rely on this phantasm to possess supernormal transformations and attain
freedom. Why do people all day long—bending, turning, looking up, looking
down, moving, being still, speaking, being silent—make visual contact with
everything incessantly, but fail to awaken on their own? They mistakenly think
that they are separated from those sages, worthies, buddhas, and patriarchs
by the limitless dharmadhatu. They willingly sink on dry land and vainly un-
dergo the wheel-turning of samsara. Today, just for you, I have produced the
drawing of a model [i.e., the incredibly big character phantasm] that puts eve-
rything out there, including the ‘kitchen sink!” As I said above: ‘Ask that your
whole being directly enter therein! I have made all the calligraphic strokes
and dots quite clear. Enjoyment everywhere is ready-made. Along with the
buddhas of the three times and the patriarchs down through the ages, you
will tally with both principle and phenomena, emerging from sameness and
disappearing into sameness. What else could constitute a hindrance or an ob-
stacle? Yet you still preserve observing and hearing, and you still stagnate in
your accomplishments!

[7] From ancient times to the present there has never been a case of a buddha
or patriarch who did not rely on the dharma-gate of great phantasm to ob-
tain awakening and liberation. In addition, I would have you know: within the
entirety of the dharmadhatu, there is neither past nor present: only sentient-
beings and non-sentient things. There has never been a case of a single being
who did not rely on the dharma-gate of great phantasm for its endowment of
arising-abiding-changing-ceasing. You should know: phantasm has no sages
or common persons; phantasm has no this and that. If you comprehend this
phantasm, in that you do not see awakening and nirvana; in this you do not
see arising-abiding-changing-ceasing. All of this phantasm-after-phantasm is
perfectly filled: no duality, no dichotomy. Because there are no distinctions

7 Immeasurable minds = apramana (the unlimited): loving-kindness; compassion; empathetic joy; and
equanimity.
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and no interruptions, it is not a matter of stubbornly insisting on anything.
The thusness of dharmas is just so. If in this [arising-abiding-changing-
ceasing] you have not yet been able to shed the purity of white dew [of the
ninth month] and leap into complete [miraculous] functioning, it is not nec-
essary to be carelessly in a rush—just manage an iron-and-stone body-mind
and display [such an attitude] for a lifetime or two!

[8] Upon the practiced huatou that has no meaning or taste, stand perfectly
still like a blind person, a block from head to foot. Be indignant in mind® as
you keep pressing hard with [with your huatou]! At the very moment you
are pressing hard, there is absolutely no need for you to seek any sort of un-
derstanding of the Chan Way or the buddhadharma. It is just like crashing
into a silver mountain or iron wall. Aside from chewing on the indestructible
huatou that has no meaning or taste, do not hunker down over any ‘backup’
thought! This mind of being anxious is like taking up a position at the top of
a hundred-foot pole. Or, you are trying to get your footing on the face of an
eighty-thousand-foot cliff: in front of you there is nothing to grab onto, be-
hind you there is nothing to help you. Just in that way make [the huatou] fixed
and stable.!? Just in that way go on diligently and steadfastly.

[9] You should know: the dharma-gate of great phantasm lies right under
your feet: having never shifted in the slightest, waiting only for your deluded
feelings to be cancelled, your views extinguished, your false steps trampled
into ruin. Then you will know that the occasions of Taiyuan’s hearing the horn
and awakening, and Dongshan’s crossing the river and awakening, are not
separate from me. When you reach this point, you must further give a swift
kick to this dharma-gate of great phantasm that you have entered, overturning
it, without leaving behind even a trace of any linkage to it. Then, for the first
time, you will be a great man, quickly entering the gate of shedding [the purity

8 Zhongfeng’s typical phrasing for the huatou.

9 This is one of the Three Essentials of Zhongfeng’s teacher Gaofeng Yuanmiao. Gaofeng Yuanmiao
chanshi yulu (7 V& APHERTIEEER): “If you are thinking of engaging in genuine Chan practice, you ab-
solutely must possess the Three Essentials. The first essential is having the faculty of great confidence. You
know perfectly well there is this matter: as if you are leaning against an unshakeable Mt. Sumeru. The
second essential is the determination of being greatly indignant: as if you have encountered the scoundrel
who killed your father, and you immediately want to cut him in two with one thrust of your sword. The
third essential is having the sensation of great uncertainty: as if you have in secret committed an atrocious
act, and this is the very moment when you are about to be exposed, but you are not yet exposed.” [ 3H & &
S PUHAR=F . H-EEREMR . BAILE . mniE—REEML . 5 E2ANEE . E
B . EAHE T B EEREEN . W T — P IEAEREERBE L . )
(CBETA 2019.Q3, X70, no. 1400, p. 687b5-8).

10 Tt is clear this line refers to the huatou from a similar line in a dharma talk in the Zhongfeng Extensive
Record: [{A S S 55 0EFE 2] (CBETA 2019.Q3, B25, no. 145, p. 745b18-19).
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of autumn dew and leaping into complete miraculous functioning]. If you
keep even a single joyful thought, yesterday’s delusion—as it used to be—will
continue. This matter is not something that you speak about and then imme-
diately take a rest, nor something that you see and then take a rest. You abso-
lutely must, from beginning to end, be the great one who is not susceptible
to being caged in by a single dharma: only then will you be equal to serving
as true member of the clan that bears the burden of the great dharma. The
Way of the dharma is not something ancient. Peoples’ minds are lazy, whether
teachers or followers: they just go around seeking intellectual understanding
about this and that. Day and night they are seduced, building up a belly-full
of ‘the Chan Way and the buddhadharma’ The [tenacious] life-faculty of sam-
sara is what has kept them from releasing their grip as they hang from the cliff,
and thereby from coming back to life from death. Once more they fall into the
sea of venomous poison, never realizing their mistake. What a shame! What
kind of guideline is this for the practice of Chan and study of the Way?

[10] However, I, the Head Seat, certainly am not this sort of person [who seeks
intellectual understanding about this and that]. It’s just that I myself am un-
willing to obscure the correct karmic causes for Chan practice, all the more
so for the sake of people who fortunately have not experienced this perverse
error. Every one of them is an upright personage who is unwilling to fall into
someone else’s ‘nest’ [of stereotyped formulas]. [Such upright personages]
have come here as followers [to my Dwelling-in-the-Phantasmal Hermitage],
but here I am not a teacher who guides others—I'm not establishing my own
school in a state of co-dependence with students. In a half-bay grass-roofed
room, I merely map out truth/reality to manage ordinary life. On this point
I say: ‘As for the dharma-gate of great phantasm, if it's not marvelous awak-
ening [that you are after], you definitely should not rush to enter this gate. It
is like my exposition of this character phantasm [huan%]]. In both the present
and the past, it is acknowledged that, if you want to search out your single
person [i.e., true person] therein, then, right in the middle of this phantasm,
jump up and enter; straighten your back and sit; extend your feet and walk;
trust to your mind in your actions; ‘let go and bring things to closure. [This
sort of ] freedom in everything is extremely difficult for people. What is the
reason for that? It is because their minds continue to preserve knowables,
and they have never awakened to shedding [those knowables]. At every locus
[they find themselves in], before they even turn around, they are bound by
phantasms. The knowables they entertain, and the state of non-knowing: there
is no difference at all between them! As the [Tiantai] scholars of the teachings
say: ‘One is provisional, and all is provisional; there is no middle or empty that
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is not provisional’!! Under this theory, in the end, there are no dharmas left
out. It is only that [the people bound by phantasms] are not awakened, and
turn all this into something disseminated by written and spoken word. How
could the buddhadharma, in the end, encompass a duality of teachings [i.e.,
the sutra literature] and Chan? With miraculous awakening, the teachings
are Chan; with the preservation of knowables, Chan is [just] the teachings.
Therefore, the Perfect Awakening Sutra says: ‘Sentient-beings of the latter age
hope to complete the Way. Do not order them to seek awakening—they will
only increase their intellectual learning and reinforce their self-view.!? This
saying is in peril of extinction!

[11] For example, when Preceptor Huitong [as Attendant to Niaoke] saw
Niaoke blow on a hair, he at that time attained awakening;'* when Deshan saw
Longtan blow out the candle, he immediately understood the Chan personal
realization.!* Present-day people merely see the easiness in the awakening
of such predecessors, failing to realize the difficulties [these predecessors]
encountered prior to attaining awakening. If [present-day people] did realize
the difficulties [these predecessors encountered prior to attaining awakening],
then the easiness of these ancients would also be the easiness of present-day
people. If they do not realize the difficulties [these predecessors encountered
prior to attaining awakening] and want to imitate that sort of easiness [i.e., that
of Huitong and Deshan above], they will not avoid deluded consciousness and
will be drawn into a mere semblance of prajia, piling up samsaric sense-fields
and thus deepening their entrapment in samsaric wheel-turning. The easiness
of the awakening of the ancients—let’s set that aside without further discus-
sion! But what of the difficulties of the time when they were not yet awakened?
For example, when the second patriarch [Huike] was not yet awakened, he
stood waist-deep in the snow but did not perceive the cold. He cut off the arm
he was born with but did not perceive pain. His singular manner constitutes
not only a difficulty for present-day people: [attaining this singular manner]
was also a difficulty for the second patriarch himself! Because of the truth of
his search for dharma, he forgot this difficulty. From the second patriarch on
down, they approached teachers for the sake of the Way, and suffered pain
because of the impermanence of samsara. All realized personages without

I Emended according to the underlined portion in Zhiyi’s Mohe zhiguan (BE51 11-#}): — 25 — )75 Bl
A . B . —BUEREETP AR . SRS . —h P EE R AT . S
Bith, . RN Al B — O =8 YA E - (T 1911.46.55b15-19).

12 T'842.17.920a8-9.

B Gu zunsu yulu (B TEEESE): “Niaoke blew on a hair, and his Attendant [Huitong] immediately attained
the purport” [SEEXALMAE . FFEE F3E . 1 (CBETA 2019.Q3,X68, no. 1315, p. 185¢10-11).

14 Jingde chuandeng lu Gt HEE1E #%; T 2076.51.317b13-22).
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exception endured such difficulties prior to their awakening. You should
know: the samsara of the ancients is identical to the samsara of present-day
people! The work present-day people put in to tread the Way is identical to
the work the ancients put in to tread the Way! The ancients sustained true
sincerity and forgot about difficulties: this was how they brought about their
easiness. Present-day people chase after the false and discard difficulty: they
invariably want to imitate just the easiness [of the ancients]. Therefore, within
this one buddhadharma, though [present-day people] are the same [as
the ancients] in realizing that all is phantasm, they are different [from the
ancients] in terms of benefit/harm and superiority/inferiority. This is the ar-
gument of the ancients: no easiness!

[12] When an old granny [i.e., a kind Chan teacher] draws someone to this
[matter] on a particular occasion, Way-followers who are the real thing call it
an ‘insult, but they also call it ‘the real dharma’s being stitched onto someone’
They also call it ‘teaching an evildoer’ They also call it ‘blinding the correct-eye
of the student’ Today, [chatter about] this and that is never-ending. Still, these
numerous [Chan] ‘public announcements’ on doing practice-work are geared
to the practitioner on duty who is sincere for the dharma and spontaneously
treading forward step by step. But how could [such ‘public announcements’]
constitute a model or principle for teaching people? Such minds that ‘work for
dharma’ are neither true nor sincere. They’ve neither suffered nor experienced
urgency. Even thousands upon thousands of updyas can bind them, making
them grave and solemn like corpses. This is no different from blowing into a
fishnet in the hope of inflating it!

[13] Other examples include Guishan’s filling the post of Head Cook; Xuefeng’s
serving as Head of Foodstuffs; Baoshou serving as Street Fundraiser; and
Yanzu’s serving as Mill Master. These trifling jobs—how could true dragons
and elephants [i.e., such great Chan teachers] have occupied them? In fact,
it was because they were true to the Way, and forgot the polarity of base/in-
ferior. [In comparison to] such [dragons and elephants], present-day people
bear only slight wisdom. Sometimes they fill these types of jobs in the Chan
community but are incompetent: they then make the mistake of waving their
arms about and blaming those in charge. When we observe this sort of thing,
the truth of the ancients and falsity of present-day people are crystal clear.
Phantasmal people in phantasmal dharmas: they have never really awakened!
Present-day [people] merely see some injustice on the road [but do not go on
to draw their sword to help the party suffering the injustice]. Quite the case,
I think!
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[14] Having reached this point, I might just as well take the dharma-gate of
great phantasm as explained in the past and go on piling up more disclosures
[of great phantasm]. Past is phantasm that has already gone by. Present is phan-
tasm that is right before your eyes. Future is phantasm that is to come. The en-
tire Buddhist canon speaks in dependence upon phantasm. The 1,700 Chan
standards, stale kudzu-verbiage, arise from phantasm. Awakening and nir-
vana come into being rooted in phantasm. Tathata and prajria rely on phan-
tasm to appear. Kindness, compassion, joy, and equanimity are generated by
phantasm. The six perfections and myriad practices are established in reliance
on phantasm. The three vehicles and ten bodhisattva stages are sequences in
reliance on phantasm. Morality, concentration, wisdom, greed, anger, stu-
pidity, defilements, impermanence, samsara, and so forth emerge from phan-
tasm; as well as light, darkness, forms, emptiness, hearing, seeing, awareness,
knowing. None of them would exist without being endowed by my phantasm!
How could pine trees straight/brambles tangled/snow-goose white/crow black
be the only phantasm? Down to: heaven covers by phantasm; earth holds up
by phantasm. The sea drenches by phantasm; spring nourishes by phantasm.
Peaches are red by phantasm; plum blossoms are white by phantasm. Delusion
is difficulty by phantasm; awakening is easiness by phantasm. I speak by delu-
sion; you hear by delusion. The myriad forms are sealed by the single delusion.
Within this seal of great delusion there are no surplus dharmas left over. It is
just like the fly whisk in Mr. Phantasm’s hand [i.e., in my hand]. Right now, put
your eyebrows together with the King of Mt. Sumeru [and have a discussion].
Now, tell me: Is this phantasm? Is this not phantasm? If you say ‘is phantasm,
you annoy Mr. Phantasm and fall into the net of phantasm, unable to extricate
yourself for ten thousand eons! If you say ‘is not phantasm, please get rid of all
polarities such as speech/silence and movement/stillness: Come right out and
lay bare your true state!”



Translation 5
In Imitation of Hanshan’s Poems in
Zhongfeng Extensive Record

In Imitation of Hanshan’s Poems

There was a guest who sought me out and asked: “Practicing Chan is said to
be the doorway to monastic life. Chan surely cannot be known through
conjecture. T simply do not know what this single word practice [can ]
means. Please explain.”

I said: “The word practice refers to the pathways that the ancients had to use to
resolve doubts in students’ minds to clarify the matter of self. Some examples
are [Huike’s] pacifying mind and the repenting of transgressions; [a monk’s]
washing his bowl and hearing the sound of the water, and so forth. When
one’s uncertainty about samsara is not yet resolved, the situation is much
like falling into a net and wanting to escape, or bathing in black lacquer and
trying to remove the stain. [Such a person] has the countenance of looking
from afar at knowledge without yet ‘removing the wrapping’ or ‘taking oft
the shoes’ In his breast he feels a dangerous unease. He speaks out without
thinking to ask questions, failing to tally with a single word [of the teacher].
Furthermore, he goes on to make more inquiries, only increasing the
problem. At some point, he stops eating and drinking, disregards sleep, and
forgets his weariness: he becomes immovable in the face of wind and rain,
cold and hot, impervious to fortune/misfortune and security/danger. His
thoughts of practicing fail to bring him clear discernment—endlessly! This
is called true practice. All the rest is merely a semblance [of practice], not
practice itself. What is a semblance [of practice]? It is like [a low-ranking]
Stove Master! [carrying out his duties] at the edge of the Chan platform
[in the Sangha Hall]: he absorbs a word or two of semblance talk [about

!'Yifa, The Origins of Buddhist Monastic Codes in China: An Annotated Translation and Study of
the Chanyuan Qinggui (Honolulu: University of Hawai’i Press, 2002), 170-171: “Although the stove
master is officially appointed by the rector, he is chosen by the monks in charge of coal. On the first
day of the tenth month, he lights the heating stove, and on the first day of the second month he
extinguishes it. He prepares the stove before the break from the abbot’s sermon and adds coal each
morning before breakfast. Gauging the room temperature at all times, he adds or removes coal to
maintain the desired heat”

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0006
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practice], storing it away in his deluded consciousness without noticing
what he is doing. In the course of time, he encounters sense-objects, and
suddenly [this semblance talk about practice] finds its way into action. This
is called ‘a dependent power of intellectual knowledge. This is not practice.
Sometimes, from within the square booklets of Indian scriptures, he uses
his clever talents to accumulate broad learning and extensive memoriza-
tion. At the points where he understands, he acts in concert with various
devices of the patriarchs, boring into these anecdotes and kneading them
into shape. This is not practice. Sometimes, he follows the rules and patterns
[of the Chan monastery], without violating any regulations. In stillness, si-
lence, and serenity he does cross-legged sitting all day long, gathering in
sense-objects. This is not practice. Sometimes, he looks for questions to
propose [to the teacher], memorizing past Chan encounters [from Chan
books]. In the halls and in the abbot’s room, he painstakingly attacks debate
opponents, employing the crazy customs of the time. This is not practice.
Speaking generally, it is merely that, if you in your heart really lack the cor-
rect thought of the great matter of samsara, whether it's only my form and
shadow consoling each other in a mountain cave [i.e., dwelling solo in a re-
mote place] or whether it's shoulder-to-shoulder and heel-to-heel in a vast
crowd [i.e., circulating in the marketplace], everything is simply biases in
the direction of some tendency or other—and consequent attachment. That
is not what I call practice!”

The guest also said: “In recent times honored Chan monks have taught people
to produce the sensation of great uncertainty® and keep an eye on one of the
no-meaning-or-taste words [i.e., huatous]® of the ancients. Could this be
called practice?”

I said: “Each of the patriarchs who transmitted the flame-of-the-lamp had a
realization. At the beginning [of the Chan tradition, no one] had yet heard
of the existence of awakening via keeping an eye on the huatou and pro-
ducing the sensation of uncertainty.* Precisely because Chan encounters
burgeoned, growing to the point of overflowing—not to mention the fact
that students in their samsaric hearts were not truly urgent in their suf-
fering and were not committed to crossing through the Chan gate—all
these students were plagued by deceptive delusions. Because of this, those

2 This is a major theme of Dahui’s letters. See Translation 3, n. 27.

3 Zhongfeng’s typical phrasing for the huatou.

4 The following is one of Zhongfeng’s interesting generalizations about the huatou: the huatou is not
found at the early stages of the Chan tradition, but, once the number of students ballooned and became im-
possible for teachers to handle (“spreading to the point of overflowing”), teachers could not properly attend
to them and came to rely on the simple device of the huatou.
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occupying the rank of teacher had no alternative but to take this huatou
that has no meaning or taste and shoot it into students’ consciousness-
fields, putting the students in a bind where they could neither swallow [the
huatou] nor spit it out. [Students] would gnaw on it but were unable to
grind it up. They were [told to be] diligent and steadfast [with the huatou]
right in front of their faces, like a silver mountain or iron wall. They were
not allowed to forget the thought [of the huatou] for even a moment. After
many days and months, their sense-faculties and sense-objects would sud-
denly become exhausted, mind and sense-fields both forgotten, unaware
and unknowing: through [this method] they entered awakening. Although
[the huatou] is not something separate from [the employment of] a skillful
upaya, it is near to the very meaning of practice. Sometimes, if students do
not really take the great matter of samsara as their own personal responsi-
bility, teachers and disciples both become wheel ruts on the road, brambles
in the Chan patriarchal garden, polluted dregs in the buddha sea. How
could that be called practice? Having participated in the back-and-forth
of question-and-answer sessions [with students], I subsequently drew
quotations from the content of those sessions. Perchance this material be-
came the one hundred poems of In Imitation of Hanshan’s Poems.> Here

5 Hanshan’s Poems (Hanshan shi) has usually been treated as a Tang poetry collection by shadowy
recluses, and the focus has been on questions of dating, authorship, use of colloquial (old baihua) lan-
guage, 1960s countercultural themes, and so forth. The poems are overwhelmingly pentasyllabic octets.
The standard editions are Xiang Chu, ed., Hanshan shi zhu (Beijing: Zhonghua shuju, 2000) and Iritani
Sensuke and Matsumura Takashi, eds., Kanzan shi, Zen no goroku 13 (Tokyo: Chikuma shobo, 2019).
There is a commentary by Hakuin Ekaku (% E%5; 1685-1768) entitled Report of What an Icchantika
[i.e., Hakuin] Has Heard About Hanshans Poems (Kanzanshi sendai kimon €111 5FEH2FCH]; published
1746). See Goto Koson, ed., Hakuin osho zenshii (1934-1935; repr., Tokyo: Rytginsha, 1967), 4.27-364.
Available at archive.org/details/hakuinoshozenshu04hakuuoft/page/42/mode/2up. Robert G. Henricks,
trans., The Poetry of Hanshan: A Complete, Annotated Translation of Cold Mountain (Albany: State
University of New York Press, 1990) is a reliable translation. Henricks (pp. 433-437) summarizes the
themes: against greed and snobbery of the rich; against eating fish and meat; exhortative/didactic; karma;
attacks on corrupt/insincere Buddhists; carpe diem; aristocratic ladies; wine poems; critics of Hanshan’s
poetry; Hanshan the mountain; joys of simple life (farming); the place where I live; the poor scholar; Daoist
themes; effects of time on beauty and youth; graveyards and the netherworld; the vanity of wealth and rank;
the man of worth overlooked, and so forth. For a close reading of Cold Mountain from a Buddhist perspec-
tive, see Paul Rouzer, On Cold Mountain: A Buddhist Reading of the Hanshan Poems (Seattle: University
of Washington Press, 2016). Rouzer discusses the Hanshan of the Beats on pp. 3-5. A partial translation
is Burton Watson, trans., Cold Mountain: 100 Poems by the Tung Poet Han-shan (New York: Columbia
University Press, 1970). Iriya Yoshitaka, Giido to etsuraku: Chiigoku no zen to shi (Tokyo: Iwanami shoten,
1983), 33 emphasizes that Hanshan is not a Chan monk: “However, even in the sort of poems [that use a
lot of Chan terminology], he does not present himself as a propagator of Chan. He only presents himself as
this is the way I live” Zhongfeng’s In Imitation of Hanshan’s Poems could hardly be further from a presenta-
tion of this is the way I live. Zhongfeng’s collection is a consistent warning to Chan practitioners about what
is required and what must be avoided in practicing Chan (canchan Z:4%). In fact, each poem begins with
the phrase practicing Chan. The patterns are: In practicing Chan, do not (mo %£). . . ; In practicing Chan,
such-and-such is proper (yi 'H.); In practicing Chan, it is necessary to (yao %). .. ; Practicing Chan is for
the sake of (wei £). .. ;In practicing Chan, there is no (wu ). . Practicing Chan is not (fei 4E). ..,
Practicing Chan cuts off (jue #f%). . . .; Practicing Chan is supreme in (zui ). . . ; Practicing Chan is not
about (bu V). . .. Zhongfeng’s “imitations” are not rooted in the themes of Hanshan’s Poems. The genre of
imitation of Hanshan’s Poems is relatively common in the yulu collections of Song and Yuan Chan masters.
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I am not daring to engage in self-promotion. The fact is, I am pained that
the Way of the separate transmission outside the teachings is falling into ob-
livion. Truly, all I want is to whip onward those with a beginner’s mind.”

Someone said: “The Chan approach has the principles of live word and dead
word; complete raising and half-raising; capturing and releasing without
bias; giving and snatching away in freedom. How could you fail to make
this clear? Isn't it a little late to be wanting to bind people with ‘real’
dharmas [that are actually unreal]?”

I said: “In the world there are some people who are capable of striding in
thousand-mile steps but to the end of their lives cannot even cross over
their own threshold. I don't believe it. Those teachers who give and snatch
away freedom are errorless in their practice, boundless in their awak-
ening, profound in their power to nourish, like thousand-mile colts. They
are rash and unbridled in their legs, and they have the attitude of chasing
after the wind and the sun, which are unreachable: they themselves don’t
know this. If those teachers maintain in their hearts the [mistaken] view of
giving and snatching away freedom, then persons and dharma would not
be empty, doer and done would be in a state of association. That would be
no different from Mara and followers of outsider Ways! You should know
that, in the substance of true stillness, there is no basis to rely upon. The
traces of this giving and snatching away freedom: they cannot possibly be
explicated or studied! The slander that accrues to those who awaken but
are unable to repeat the transmission: knowers of dharma fear this! Way-
persons see it in the mirror!”

[1]

The single phrase practice Chan:

The moment you say it, you're already too late!

Just as you are about to investigate that subject heading [i.e.,
practice Chan],

Suddenly you fall into water and mud.

Propagating the buddhadharma has not even half a word,

Upadyas have multitudinous forks in the road.

As a little twist to lay upon my compatriots who practice [Chan],

I will chant one hundred poems.

A CBETA search turned up eighteen examples of collections that contain poems in imitation of Hanshan.
One is In Imitation of Master Hanshan’s Poems: Forty-One Poems (BE#E1LF&F. PU+—TH) found in
Yuansou Xingduan chanshi yulu (7052 173 BRI 55 $%; CBETA 2019.Q3, X71, no. 1419, pp. 537b16-538¢9).
Yuansou Xingduan was a contemporary of Zhongfeng (see Introduction, n. 10).
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2]

In practicing Chan, do not become attached to cross-legged sitting:
When sitting-in-forgetfulness, time easily passes.

With folded legs, you try to seize lightness and tranquility;

With sagging head, you go on searching in a state of indolence.
If youre not up to the task, you'll sink into emptiness,

Certainly following the unreal creations of your thoughts.

The day will never come when your mind-flower blooms:

In vain you'll wear out your sitting cushion!

(3]

In practicing Chan, do not use intellectual knowledge:

When intellectual knowledge is plentiful, it’s “adoring the odd and playing
with the strange”

Gongans are just your spreading your lips and teeth,

Sutra books are just your blocking up your own leather-sack body.

Raising things for discussion exhausts your innards;

Talk won’'t mend any fissures.

Strike the Mara of samsara!

The “black-lacquer bucket” is still unresolved.

(4]

In practicing Chan, do not dink with playthings:

Their flowing rays of light are fast as a drill.

How could you be willing to wade through mental pondering?
How could you allow any sort of delay?

Don't shift even for a moment—

Don't allow even the slightest gap.

Let go of your grip as you hang from a steep cliff,
Companionless in both heaven and earth!

(5]

In practicing Chan, do not wade through objective-supports:

Objective-supports are heavy, and you'll be dragged down by them.

The mundane Way ripens as occasion demands,

Mundane feelings day by day increase.

The circumstances for practice-work—you haven't even caught a glimpse;

The power to respond spontaneously—you have difficulty focusing.

Since early on you failed to seek out stopping-to-rest,

Don't be resentful toward heaven for your wheel-turning plight in
samsara!
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(6]
In practicing Chan, do not allow habitual laziness:
Laziness and the Way are mutually contradictory.
All day long be at ease,
Year after year at leisure.
Be afraid when you hear the striking of the wooden fish® in the corridor.
Be anxious when you hear the striking of the board in front of the
Chan Hall.
In that way you'll arrive at the “[non-existent] year of the donkey”:
He [i.e., you, the true person] opens the eye of the Way.

[7]

In practicing Chan, do not activate thoughts:

To activate thoughts is to lose the updya [i.e., the huatou].
Seizing/rejecting accords with the shiftings of deluded feelings,
Attraction/repulsion follows the turnings of sense-objects.
Mustang horses try to chase after strong winds;

Wild monkeys try to grab onto lightning bolts.

Spit clings to the dirt on the ground,

The mind of stupidity will turn you into a tiny flake.

8]

In practicing Chan, do not violate the precepts:

Movement and stillness alike become error and vexation.

Doing, and stopping from doing—truly you should keep them separate.

Permitted actions, and prohibited actions—how could you allow
excesses here?

You should cut off all arranging inside and outside.

You should comprehend both self and other.

Scurry out to the mani jewel of the mind!

Its rays of light illuminate the heavenly shore.

[9]

In practicing Chan, do not engage in choosing:

In the whole world everything is “norms”

There is no interval between leisure and being busy.

¢ Yifa, The Origins of Buddhist Monastic Codes in China, 296.n. 21: “Various extant sources provide us
with interesting explanations for the fishlike shape of this [signaling] instrument. . .. As it was thought that
a fish never closes its eyes, it was adopted as a symbol of unrelenting vigilance and rigor.”
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Why have you divided up speech and silence?
If you divorce from attraction/repulsion for a single thought-moment,
The three realms [of desire, form, and non-form] will be
spontaneously clear.
You're again about to ask “Why?”
In the future Maitreya will come!

[10]
In practicing Chan, do not go along with self.
In your actions, you must align with ultimate principle.
In your practice-work, you must take it to the limit;
In your aspiration, you must go all the way to the bottom.
In the blink of an eye, delusive thoughts are generated;
In a swarming confusion, sense-objects are aroused.
In broad daylight you're about to “plug your ears and steal a bell” [i.e.,
deceive
yourself]:
But it will be impossible to block the ears of the sky!

[11]

In practicing Chan, self-assent is proper:

In your heart you're always outspoken and taking a stand against
something.

You have no intention of producing zeal—

You're spontaneously fierce.

Every single thought-moment—like a scorching fire;

Your square-inch mind—cold as ice.

When both cold and heat are forgotten,

Your gold won't revert back to unrefined ore!

[12]

In practicing Chan, stepping backwards is proper:
Don't trudge down the roads of other people.
You're carrying on your shoulders a board,
Dragging along a three-foot announcement.

Gain and loss—how could they be relevant?

Yes and no—disregard them both.

Instantly, you'll arrive back home:

The ten thousand forms will open the door for you!

185
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[13]

In practicing Chan, having the eye is proper:

The mediocre and vulgar: take a rest from looking at them.
From a thousand miles away discern baseless critiques—
How can you push and pull a carriage with only two wheels?
See the mind of the buddhas and patriarchs:

Melt the courage of the ogres and spirits.

Be a ray of light that shimmers across the world—

Don't let your eyebrows cover up your eyes!

[14]

In practicing Chan, simple-and-plain is proper:

Simple-and-plain never misses in ten thousand tries.

Be a minute particle wafting through space,

Yield before the three thousand worlds.

Be ever more estranged from “talky” topics,

Be ever more compact in body-mind.

At one go you directly reach the end:

You'll be capable of squeezing juice from the woody fruits [drupes] of the
jacktree!

[15]

In practicing Chan, exerting energy is proper:

True-Mind blood drips drop-by-drop.

Like climbing a cliff thousands of feet high,

Like engaging an enemy of ten thousand men.

At the point of death, you'll have no leisure-time for mulling things over!
When you’re no longer around, there will be no regrets to bear!

If you were to suddenly raise up your head from the cold earth,

There will be nothing other than sanyata.

[16]

In practicing Chan, the simple-and-direct pathway is proper:
Intend only to clarify the Self-Nature.

Perfectly clear: neither sage nor common person;

Perfectly distinct: nothing missing or extra.

Being about to go toward [any place] is Mara!

Being about to leave [any place] turns into illness.

The Great Man who sheds-and-deletes

Spontaneously yokes up with every sense-object.
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[17]

In practicing Chan, as-soon-as-possible is proper:
Should you hesitate, you'll fall into a grassy wasteland.
The cracks and shadows are constantly shifting:

How will you possibly guard your phantasmal body?
Right here: you don’t understand!

Turn around: there’s no place to look!

Send word to the people of esoteric “dark-learning”—
Don't wait for your abacus to be turned upside-down!

(18]

In practicing Chan, impartiality-and-fairness is proper:
Never seek the “strange and odd”

True functioning severs all concealments,

Ultimate principle lacks formation/disintegration.
Pull down the gate of the Chan patriarchal teachers!
Smash the stockade of Mara’s army!

With your bare hands protect your household,

Banish any obstacles—every single sense-object!

[19]

In practicing Chan, resolve is proper:

Don't let Chan become just a “talky” topic.

In the blink of an eye: you fall into “following the old routine”;
The obvious: that is not the ultimate!

Just have the desire to end samsara,

And don’t be stingy with your life.

In a single step you’ll connect with siunyata—

Buddhas and Maras hear the order!

[20]

In practicing Chan, discarding-and-carving-off is proper:

The life-faculty must be uprooted.

Livelihood: sweep it away a second time;

Life work: scrub it off again.

If for ten thought-moments you have an emptiness that is boundless,
For ten thousand ages, you'll sigh with excitement.

When you let go of a single tip of a hair,

Its radiance will swallow up the six directions.
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[21]

In practicing Chan, it is necessary to clarify principle:
Principle is the mind-king’s substance.

Principle is always practiced in association with phenomena,
And found only in the company of wisdom.

The dharmadhatu is its source;

The Chan River takes it as its riverbed.

The withered tree in the rear garden—

Don't try to revive it!

[22]

In practicing Chan, it is necessary to take the direct-and-quick:
There is nothing to fear.

In your daily rounds, cut oft alienation/closeness;

In your activities, have no discrimination.

The dharma-nature has always been sameness,

Ultimate principle unbent.

The seven tathagatas of the past’

Rode the same rut as “right now.”

[23]

In practicing Chan, it is necessary to arrive home:

No need to be loquacious about it.

Treading on the path is free of unripe/ripened,;

Being on the road is not a matter of near/far.

The square-inch of your mind is always immobile—

A step or half-step [closer to arriving home]—what’s the difference?
Treading onward will wear out your straw sandals;

At the gate of your home: not yet the slanting sunlight of early evening.

[24]

In practicing Chan, it is necessary to shed-and-delete:

Why must you suffer pouring too much wine or pouring not enough?
You must immediately implement the principle of the Way:

As for things, follow the teachings to eradicate them!

This is not training to be insentient—

7 The seven buddhas of the past are Vipasyin, Sikhin, Vigvabha, Krakucchanda, Kanakamuni, Kasyapa,
and Sakyamuni. The first three are the last three of the thousand buddhas of the preceding vyihakalpa, and
the last four are the first four of the thousand buddhas of the present bhadrakalpa.
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Spontaneously, you'll stick to nothing!
You'll just produce another [karmic] thread
By going on pilgrimage to distant places.

[25]

In practicing Chan, it is necessary to have zeal:

Don't sink in stagnant water.

Move like you’re walking on smooth ice,

Walk like you've come upon a great battle array.
Day and night, be “formidable” without rest:
Beginning to end, be “up” without limit.

Stick it out until your skull is dried up,

And a radiance will arise at the very end of your life!

[26]

In practicing Chan, it is necessary to be of high elegance and antique simplicity:
Completely taste all sorts of hardships.

Self and world are equally illusory flowers in the sky;

Fame and profit are like excrement.

Deeply pursue the Snowy Peak tracks [of Sakyamuni].

Distantly tread in the Shaolin footsteps [of Bodhidharma].

A practitioner of the Way should be like this—

No flaunting of doer/done!

[27]

In practicing Chan, it is necessary that the eight consciousnesses be
smashed:

All the ten thousand things are self-created.

Glory/disgrace and security/danger,

Survival/annihilation and fortune/woe:

From the outset they are manifest actions [emerging from the storehouse
consciousness],

Results caused by past karma.

Once this is perfectly clear to you,

There are no transgressions in the world.

(28]

In practicing Chan, it is necessary to be a person of the original allotment:
Just maintain a state of being dull-witted.

How can you go on about cold/warm?
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How can you involve yourself in discussions?

Be steadfast like a withered wooden post,

Be just like a pile of rice in a granary.

As a single slice you'll love the heavenly real:

The heavenly real is never apart from your square-inch mind.

[29]

In practicing Chan, it is necessary to be solitary and obstinate:
The person of plainness does not quarrel with anyone.

In broad daylight facing the wall of Sinyata,

Pure dust piles up on the antique cauldron.

When you encounter sense-objects, be unconcerned:
According with karmic conditions is no painful ascetic practice.
Last night [the antique cauldron] was heating up the sky,

And the sugar jar cracked due to the heat!

[30]

In practicing Chan, it is necessary to have deep confidence:

You can't follow the shallow and the near.

You intend to hang from a precipice,

Unyielding as the naked sword approaches.

Put on the robe of the ancient buddhas,

And hang from your waist the seal of the Mara King.

The source of the Way traces back to Karmic-Merit Mountain,

Everything is inherited from the pregnant mother of compassion [i.e., the
good teacher].8

[31]

Practicing Chan is for the sake of samsara:
That’s no ordinary matter!

From beginning to end,

Expel this and finish off that.

Going as far back as ten thousand eons,
Samsara has never come to a stop.

But today you're in doubt and hesitating—
Just start over again from the top!

8 Huayan Sutra: “Good sons! The kalyanamitra [good friend/guide] is like a compassionate mother
because she gives birth to Buddha offspring” [FFHT . BHEE . WAEE ., HABELK. |
(T 279.10.421b25-26).
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[32]

Practicing Chan is for the sake of completing the Way:

The Great Man should be on guard.

Xuefeng’s star was about to sink,

But at Sea-Turtle Mountain Yantou swept away all Xuefeng’s useless talk.’
Quickly do a body-flip:*0

Don't get yourself into another encirclement.

Change your alignment to go on the journey:

Once you get outside the gate, all is wild grasslands!

[33]

Practicing Chan is for the sake of jumping over:

Get free of any wheel-ruts on the great earth.

Your square-inch mind is a pit thousands of feet deep,

Ten thousand miles of unbroken iron!

Leap to the time before Bhismagarjitasvararaja Buddha—!!
Negate those limitless eons!

9 Dahuf’s Zheng fayan zang (IEIERRE): “The two [Yantou and Xuefeng] were stuck in a snowstorm at
Sea-Turtle Mountain. Each day, Yantou just slept, and Xuefeng intensely applied himself to cross-legged sit-
ting. Xuefeng called out: ‘Elder brother! Elder brother! Get up! You're just concerned with sleeping. Yantou
gave a shout: ‘Eat and get some sleep! Every day sitting on the Chan platform you're just like the dirt of seven
villages. In the future you’ll freak out the men and women of the village families. Xuefeng touched his chest
and said: Tm not yet secure here! I dare not deceive myself!” Yantou said: T mistakenly thought that on a fu-
ture day you would raise the great teaching at a thatched hut on some lonely peak. Yet you still engage in this
sort of talk! If things are really like this, then try to explain to me, one by one, your level of understanding’
Xuefeng said: ‘When I first arrived in Zhejiang to visit Preceptor Yanguan, he raised the meaning of form
and $inyata. I was able to gain an entrance [to awakening]. Yantou said: ‘For the next thirty years don’t raise
this again!” Xuefeng said: ‘And then I saw Preceptor Dongshan’s verse on crossing the river and awakening
to the Way. I had an awakening’ Yantou said: ‘With that sort of thing, you'll never save yourself!” Xuefeng
said: ‘And then I asked Deshan if a student should make discriminations among the tenet-vehicles that have
come down to us. Deshan whacked Xuefeng with his stick, saying: ‘What are you saying?” At this moment
I suddenly experienced the falling out of the bottom of the bucket. Yantou gave a shout and said: ‘Haven’t you
heard it said that what comes through the front gate is not the house treasure’ Xuefeng said: ‘What should
I do? Yantou said: ‘If in the future you want to raise the great teaching, one by one it should flow from your
very own breast. Then you will cover both heaven and earth’ Xuefeng all at once had a great awakening. He
did a full prostration, got up, and said several times in a row: ‘Elder brother! Today for the first time at Sea-
Turtle Mountain I have completed the Way! Today for the first time at Sea-Turtle Mountain I have completed
the Wayl” [T ABIEEINHE MO HACSITHE . SFle—rm AL, =iz, fiiim it Bk, R
EATHE . BEEMSE . EIRE . FAAKERMUE-CNE L. R BEBARBLEE. £H
BE, EFERIEAE . TR . BE . Folie s H il s ERS RSB RE . M
TR RERERE . AL, WL AR— ARG . Fx. WEWTREEMMEEER. BEA
Bi. BHE . WEETEYREE . Ex . XHELIRLRMBKEEE. AEER. B, 5&
JB. BRWARRBAE. BZ . NI LERTFEENEF 0., LTz . EEE.
T ERR IR . BMRE . MAMERFIAZ TN RRE . A . AALE . BHE . RRE
BEHARE. ——EHOERRHMA . HBREREME . E0EF TG BT EFRAGRR
= Bl . A HIRREEELLEGE . 4 HIn R L AGE . ] (CBETA 2019.Q3, X67, no. 1309, p. 603a1-20).

10 The term fanshen (Bl 5t) refers to the transformation of the basis (asraya-paravrtti = zhuanyi #8/) of
the Yogacara school.

W Lotus Sutra: “Formerly, immeasurable and limitless eons ago, there was a Buddha named
Bhismagarjitasvararaja.” UyES S .« S a8 A r Bh (s . Al aRE E0sk. |
(CBETA 2019.Q3, T09, no. 262, p. 50b28-29).
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Turn your head to illumine the “caltrop-adorned” bronze mirror.
An exuberant energy will enliven your appearance!

[34]

Practicing Chan is for the sake of cutting off learning:

Intending to do anything is a big mistake!

Wholly shed the Chan of literary writing,

Once more discard fetters of idleness.

Eliminate the snake [that is mistakenly thought to be] dead,

Smash the [divination] shell of the numinous tortoise.

With not a half-penny to dangle from your waist,

You'll [have 100,000 strings of cash and mount] a crane to fly over to [be
prefect in] Yangzhou!!?

[35]

Practicing Chan is for the sake of the ultimate:

Enter directly into the thunderbolt samadhi.

Empty out the two extremes of awakening and delusion—
Combine common person and sage into the single Way.
The nocturnal moon sinks into the settled pool,

The antique mirror hangs in the great sky.

You intend to look with your eyes:

That’s falling into a lapis-lazuli pit-trap!'?

[36]

Practicing Chan is the direct pointing [taught by Bodhidharma].

Before raising [a thought], the mind first is let go.

When you move your feet, there are a thousand roads to walk;

When you lift your eyes to the sky, there are thousands of miles of clouds.
Bodhidharma’s pacifying mind is an alloy like brass,

Repenting transgressions is like adding water to milk.

The whack of the stick and the shout are as swift as the wind—

They’re just for warming up the Chan courtyard!

12 From the Stories of Yin Yun (Yin Yun xiaoshuo E¥Z=/INéit) by Yin Yun fZ= of the Liang dynasty.

13 Wu deng quanshu (TLRS 2:3): “With feet of faith, you tumble into a lapis-lazuli pit-trap; for no reason,
you smash to bits a coral branch” [{ZHIFSBITT I 5% . <FHTEEMEHHHIFL] (CBETA 2019.Q3, X82, no. 1571,
p.240a18).
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[37]

Practicing Chan is for the sake of the matter of self:

You must clarify taking hold of the self.

Don't turn your head over gain/loss,

Take a rest from talking about yes/no.

Be unwilling to stroll through little alleys and byways—
Just put your desire into seeking the Source.

When all flows from your very own heart:

Excellence beyond compare!

[38]

Practicing Chan is for the sake of perfect-and-sudden:

How can you possibly divide the faculties of beings into sharp/dull?
The grasses and trees harbor no biases—

All sentient-beings have their various allotments.

The One Dharma “seals” all situations;

The Buddhist canon is what cuts off verbal arguments.

If you are still intent on searching for “reasons,”

Then you as a Way-person have got problems!

[39]
Practicing Chan is for the sake of seeking awakening:
In your heart cut off all pondering.

Your only desire [in huatou practice] should be to smash the sensation of

uncertainty:
Resolutely decline to go down the road of verbalization.
Forget about both eating and sleeping,
Completely disregard body-mind.
Losing your footing and stumbling as you're getting into bed,
Your bondage is severed: as you were when born from your mother!

[40]

Practicing Chan is for the sake of clarifying the Chan personal realization:
The Way does not value the attainment of “dependent” supernormal
powers.!4

The flower [Sakyamuni held up] on Vulture Peak still exists;
[Bodhidharma was buried] at Xiong Peak, but his marrow has not been

exhausted.

4 Supernormal powers dependent upon alchemical recipes, charms, mantras, and so forth.
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When your mind is empty, the ten thousand ages of the past combine;
When your biased views disappear, the five Chan houses are all the same.
When you entertain deluded consciousness, discriminations still exist—
The Chan courtyard: so many tiers!

[41]

In practicing Chan, there is no sharp/dull:

Chan does not value study and learning.

Wondrous awakening lies in the sensation of true uncertainty [of huatou
practice]:

Ultimate accomplishment merely produces exasperation.

You allow yourself to say: “He lacks the karmic conditions [for
awakening]

And point-blank state: “I have the allotment [for awakening]

With a single step, the bottom of the bucket is punctured—

A tiny brow-mite!® has swallowed primordial chaos!

»
>

»

[42]

In practicing Chan, there is no past/present:

Just don’t seek extremes.

At your seat on the sitting platform, you're a solitary shadow;
In front of the window, a square-inch of hiddenness.

Keep both your aspiration and your practice secret,

Make both your achievement and your awakening deep.
Throw open the inexhaustible storehouse!

Then, every bit of dirt you pinch up will be yellow gold!

[43]

In practicing Chan, there is no noble/base:

No one is deficient in the least.

Secretly keeping watch over things involves true sincerity:
Tenaciously maintain only correct thought.

You're bored with climbing the ladder at the imperial court,
You've become disgusted with its palanquins and towers.

When awakening comes, your mind-eye will empty out—
Obviously, you won't have any view of the duality [of noble/base]!

15 Brow-mites are said to nest in the eyelashes of mosquitoes.
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[44]

In practicing Chan, there is no rare-and-special:

The only thing to value is a mind free of delusion.

As you encounter sense-fields, extinguish both buddhas and Maras:
Right in front of your eyes, destroy both stinyata and forms [ripal.
Questions have causes—

Leave no footprints when you engage in action.

When you're never apart from the everyday and ordinary,

Your whole body will be spontaneously luminous!

[45]

In practicing Chan, there is no such thing as skillfulness:

Chan is not a matter of being awakened or illumined.

What you're taking as a ray of light,

From what crevice is it coming?

Buddhas and Chan patriarchs are balls of clay to play with,

Elephants and dragons [i.e., great Chan masters] are fodder to eat.

At the very bottom of the sea, the black-bearded Persian Bodhidharma
Laughs at everyone he meets!

[46]

In practicing Chan, there are no limits:

From ancient times to the present Chan has been called “the highest
attainment.”

Leap down and smash the rope-bottomed chair [you use for cross-legged
sitting]!

Pick up your Chan stick and break it in two!

You must carry out the patriarchal mandate on your very own,

For it’s difficult to be in the vicinity of the buddhas.

When you examine it closely,

You'll find that everything is merely appearances.

[47]

In practicing Chan, there are no secret instructions [just for initiates]:
All that is necessary is to slice off samsara.

Drool is constantly coming down from your mind—

Blood is constantly dripping from your eyes!

Take no break from exhausting your thoughts;

Do a thorough penetration of the teachings in your head.
Supposing you have not yet yoked with principle:

How long will it take for samsaric wheel-turning to stop?
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(48]

In practicing Chan, there are neither monks nor laypersons:

The four fundamental qualities of the physical world all function as one axle.

For a single thought-moment, you became subject to fundamental delusion:

For ten thousand deaths, you've been constantly chasing after things.

Push open the gate of samsara—

Smash the defiled hells!

Let us go hand in hand down to the “smoky vines” [i.e., the dark place of
cultivation],

Together singing the tune Returning to My Home Village.

[49]

In practicing Chan, there are neither stupid persons nor wise ones:
But you consider yourself a “lofty one”

The wise fall into false knowledge,

The stupid drop into moral indeterminacy.

Attack and destroy the two extremes—

Flip over and return to the middle path.

Pluck up the branch of brushwood

Covering up the meaning of Bodhidharma’s coming from the West!

[50]

In practicing Chan, there is neither stillness nor noisiness:

Stop being caged in by sense-objects.

Hearing and seeing have the duality [of stillness/noisiness];

But, when you blend [stillness and noisiness], there’s no pit to fall into.
“The moon has sunk to the bottom of the pond;

The wind is blowing hard at the tops of the trees!”

If you're intending to look for your home village,

The road will be long—on what day will you arrive?

[51]

Practicing Chan is not a matter of rational study of meanings:

How could you allow frivolous rational conjecturing?

Pull up the roots of kudzu verbiage,

Untie your bondage to verbal terminology.

The single phrase [i.e., the huatou] is the primal chaos of iron—

A thousand sages couldn’t bore through it!

Miss an opportunity with your mouth, and suddenly you've bitten open
The sky, which emits an angry roar!
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[52]

Practicing Chan is not step-by-step trivialities:

Ultimate Substance cuts off extremes.

It's impossible to employ a mind with limits

To study the unconditioned Way.

One realization is all realizations:

One understanding is all understandings.

Behold from a distance the rabbit [i.e., the Hinayana hearer] crossing the
river:!6

Now that’s a real affliction!

[53]

Practicing Chan is not a matter of things that can be seen:
The visible falls into the category of upaya.

You're still putting up with chasing bird tracks in the sky,
You're still experiencing lightning flashes.

When the numinous mirror of mind copies all forms,
Substance-and-function will become a single slice.

But, if you intend to gouge out your two eyes,

The floating clouds will block out the sun’s face.

[54]
Practicing Chan is not a matter of things that can be heard:
The questions and answers [of Chan dialogues] are futile differentiations.
In speech/silence, unreal shadow rolls unreal shadow into a ball;
In letting go/gathering in, cloud combines with cloud.
The drum of stone sounds on a clear day,
The temple-bell sends someone off in the misty evening.
If you are unable to forget both the mouth that speaks and the ear
that hears,
A multitude of unreal echoes and silences will come into play.

16 The simile of three animals crossing the river comes from Tiantai texts. Daming sanzang fashu (K
B =3BIEEL): “The three animals crossing the river comes from the Tiantai si jiaoyi and the Fahua
xuanyi. . .. The elephant crossing the river is like the bodhisattva. . . . The horse crossing the river is like the
independent buddha. . .. The rabbit crossing the river is like the sravaka.” [ = BRI (H K & VU H 2%
ELFE). . RETEGEEZAE. . BEREREEZ D . . REWEREMZAL. ]
(CBETA 2019.Q3, P181, no. 1615, pp. 640b1-641a8).
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[55]

Practicing Chan is not a matter of exhortations and guidance:

Enticing students: how could that last very long?

Transcendence must come from one’s own mind;

Monastic meals are far from what the Buddha talked about.

Stride forward in one step!

Don't lag behind ten thousand other people!

If you go at it with this sort of plan,

Every step you take will be free of any “nest” [of stereotyped formulas].

[56]

Practicing Chan is not a matter of strategy-and-tactics:
Just lift to awareness the first phrase [i.e., the huatou].
The buddhas and patriarchs cannot steal a peek at that!
How could ogres and spirits dare to try and spy that out!
Be as still as Mt. Sumeru,

And as active as a fireball.

Everywhere cut off things that are concealed:

Right before you there is nothing to seek!

[57]

Practicing Chan is not a matter of stopping thoughts:

You must plan to see the Miraculous Nature for yourself.

In the blink of an eye, you fall into the orbit of sense-objects;
Disconnected, you drop into biased extremes.
Arising-and-extinguishing is the cause of unreal tracks—
Primal chaos has neither a back nor a front.

Right here, awaken to non-arising!

In sense-objects, have no truck with upayas!

(58]

Practicing Chan is not a matter of having a high opinion of oneself:
Ultimate principle pervades both past and present.

In your searching, don't follow them:

Your attainment must tally with that of the Chan patriarchs.
Every phrase you utter—in tune with the song;

Every gate you enter—on the lookout for teachers.

Should you make the slightest mistake here,

Your state of wakefulness will become salt-land weeds.
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[59]

Practicing Chan is not a matter of hogwash-talk'”:

It is necessary to be finished with the old gongans.

Trust to your inner mind in investigating dharma—

Be like hot embers on ice in acting for others [like a bodhisattva].
The Way has always cut oft the dichotomy distant/nearby:

How could principle allow blurriness?

If your deluded perception stalls on even the tiniest thing,

How will you be able to manage self/them?

[60]

Practicing Chan is not a matter of outside-the-teachings:

It’s not inside-the-teachings either!

Those two are capable of blending into each other—

The one Way has neither forward nor backward.

Every single dharma coincides with the true Chan personal realization,
Every single place involves an auspicious meeting.

But, if you preserve even the least discriminative thought,

You'll run straight into Mara’s army.

[61]

Practicing Chan cuts off knowables:

Cognitive knowing, in all cases, is self-deception.

Though you may have the numinous light of a candle in a cave,
The thing-in-itself belongs to the unconditioned.

The Chan stick that “whomps” blind students

Sweeps away the doubts you entertain on the sitting platform.
If you keep on preserving such traces,

The nodes on your branches will produce more branches.

[62]

Practicing Chan cuts off doer/done:
Walk alone with no companions.
You've never followed extremes,
And never set up a gate for visitors.

17 Dahui favored this term duzhuan f#%. Broughton with Watanabe, Letters of Dahui, letter #18.3
(p. 138): “At the present time, there is a type of fellow [i.e., teachers of perverse Chan] who talks hogwash.
They themselves don’'t have a stable footing, yet they just teach people to ‘unify mind in stillness- sitting’
While sitting, students are taught not to voice even a sound. This faction can only be called ‘truly pa-
thetic)” [SFRFH MBS, HOHRT AT . RESARLOFTL ., LHEERE . REXHE
FIHERS . ] (T 1998A.47.924c13-15).
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With an empty stick, whip the iron ox—

With a phantasmal rope, pull the stone tiger along.

The Chan mechanism brings people to life:

But doubt kills off the Chan patriarch of Shaolin [i.e., Bodhidharmal].

[63]

Practicing Chan cuts off sage/ordinary person:

The three realms [of desire, form, and non-form] are submerged inside this
pen for livestock.

Contamination/purity: you encounter the confusions of others;

Awakening/delusion: you return to the blindness of self.

You do a handstand, your eyes like those of a high-ranking official;

You're a “red meatball” scurrying about.!®

You want fame: it’s not to be had—

Past and present: who even deigns to look at you?

[64]

Practicing Chan cuts off stages:

Be broad and level, straight and even.

You intend to act and are on your toes,

But you fall directly into the storehouse consciousness, mind, and the
sense consciousnesses.

Throughout the three realms, you drum on the “crazy flower” [that
blooms out of season]—

Over thousands and thousands of miles, you plant thorn patches.

Go on ahead and make inquiries of all the Old Teacher Wangs!'

Oh no! What a shame!

18 Zhenzhou Linji Huizhao chanshi yulu (SE)H i 75 22 FE AT 5 £%): “Spoken at a dharma-hall convoca-
tion: ‘Beyond the red-meatball [mind] there is the one true person [i.e., true mind] who can’t be ranked.
That [true person/true mind] is constantly exiting and entering from the face-gates of all of you [like the
dazzling rays of light emitted from the face-gate of a buddha]. Those of you who have not seen this with
your very own eyes: Look! Look!"” [LEZ . B EE—E\UEAN . HRCSEFFAEIMTHA . R
FHIEAFER . ] (T1985.47.496c10-11). The “red meatball” (chi routuan 7% A [B) is traceable to the first of
the four types of mind in Guifeng Zongmi’s Chan Prolegomenon (Chanyuan zhuquanji duxu 85z 325
#EJF): “The first mind is hrdaya. This means meatball mind. This is the five-viscera mind within the body.
(Details in the five-viscera theory of the Yellow Courtyard Classic.)” [—4Z FIF¢EE . tbmABEILy . 2 S
o RO (BB AT T Bsm AL )] (T 2015.48.401c18-19).

19 Broughton with Watanabe, Letters of Dahui, letter #3.6 (p. 76): “If your confidence is insufficient, then
do as you please: make inquiries of the Old Master Wangs in the North and in the South. But for every fox
doubt that any teacher resolves for you, there will always be another fox doubt” [£{EA K . —HILALIL
MMEZ. —IBE T —INEE. | (T 1998A.47.918c5-6). Mujaku Déchi, Daie Fukaku zenji sho koroju
(Kyoto: Zenbunka kenkytjo, 1997), 106 (a superb commentary on Letters of Dahui) glosses fox doubt (hu yi
JR5E) thus: “You ask that teacher and do not understand, and a fox doubt is unresolved. You ask this teacher
and again don’t understand, and so another fox doubt is unresolved. There’s no end to it” [ F1 . 5 1% Al

AR T o BORBERTR . [ARLRIMIEAR T . SUNSERR . & THmE. 1.
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[65]

Practicing Chan cuts off any instructional materials:

Right from the get-go don’t be at a loss!

Give a shout and retreat to Zhaozhou’s wu !

Go out and meet Yunmen’s glare!

You're dwelling in bondage like a pearl scooting around on a tray,
You're blocked from passing through the heavenly road.

There’s no need to pick up a single speck of dust,

And hand it down reverently with both hands.

[66]

Practicing Chan cuts of the two extremes existence and non-existence:
The Way-person isn't planning anything at all.

You're writing out Sanskrit siddham letters in space!

You're drawing Daoist talismans inside a dream!

Does not exist: what need is there to chase that away?

Is not non-existent: what need is there to remove that?

If you don’t endorse huatou practice,

You'll waste your time in dead practice-work!

[67]

Practicing Chan cuts off both true and false:

It is impossible to find an analogy for this.

Phantasmal names and designations are merely the two extremes;
The unreal flowers in the sky are of every shade and description.?
The wise ones want to sweep them away—

The stupid ones are always trying to get closer to them!

In your behavior you seem to be toiling away,

But it all constitutes slander of the dharma.

[68]
Practicing Chan cuts off cultivation-and-realization:
The cobra samadhi of the Buddha amid samsara,
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20 Hanshan’s Poems (F£ 1L F5F£E): “To consign oneself to being a clerk is troubling. Worldly matters are
of every shade and description. I haven't yet been able to throw off mundane fashions. And so, they track
me down for visits. Yesterday there was a memorial service for Xu Wu. Today we send off Liu San to his
grave. Day after day I cannot relax. Because of this, I am disconsolate and dejected” [ H} 5t RE#EHE .
HA—ilRk . RAESRIIA . FTLUIES . MERIRIAE. S2B=38. HHAEN. RIOESE. |
(CBETA 2019.Q3, J20, no. B103, p. 662a9-11). See Xiang Chu, ed., Hanshan shi zhu, 365-366; Iritani and

Matsumura, eds., Kanzan shi, 206-207.
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The thunderbolt cage within the three existences [of desire, form, and
non-form],

The great perfect mirror-wisdom throughout the ten directions,

Everywhere the pure dharma-body,

Tathata as far as the eyes can see!

If you disturb even a single hair,

You'll end up yoked with the donkey year [i.e., an impossible year that will
never come].

[69]

Practicing Chan cuts off illumination-and-awakening:
The Way-person takes a rest from conjecturing.
Smash to bits the pearl of the luminous moon!

Slice off the binding lasso of yellow gold!

Pick up the red-spotted snake!

Release the crane into the blue sky!

In going or staying, don't hesitate:

As always, you're not yet free of blunders.

[70]

Practicing Chan cuts off unreal reflected images:

Don't allow yourself to concoct appearances.

Elephants and dragons [i.e., great Chan masters] simply tread onward;
Buddhas and Chan patriarchs despise turmoil.

You search through every realm but find no tracks—

Who of you dares to face directly into the sun?

Should you be one of those who are praised as awakened,

Come here quickly and eat my Chan stick!

[71]

Practicing Chan is the easiest thing to do:

All that is necessary is to utterly use up now.

Don't concoct a dream of before you were born—

Why would you produce more branches on the nodes of branches?

When the sun shifts, flowers appear to grow higher than the stones;

When there is a break in the clouds, the moon appears on the pond.

How could there be any differences among the ten thousand dharmas?

In a life of hardship, bring into focus the sensation of uncertainty [of
huatou practice].
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[72]

Practicing Chan is the most simple-and-quick:

In your thoughts, forget arising-and-extinguishing.
Don't get caught in the birdcage of hearing and seeing—
Leap completely over verbalization.

Last night you were a “foolish and ignorant person”:
This morning you've become “one of outstanding talent.”
You adore this gate of liberation,

What a shame that you're not fierce and ardent!

(73]

Practicing Chan is the most ready-made:

Right from the outset you're not separated from it by even a thread!
A tathagata’s light fills your eyes,

A bodhisattva’s face fills your body.

“Perfect hearing is hearing without hearing”;

“Wondrous seeing is seeing without seeing”

If you fall prey to these two heavy barriers,

You'll be like an arrow shooting into a hell!

[74]

Practicing Chan is most efficient in saving energy*!:

There’s no need to seek anything from others.

The strongman’s shoulders flex—

The master-king’s shadow flips.

When you have even the slightest doubt that is not yet dissolved,
Take care that you discern the bull’s eye.

When you turn your head to look back at your native village,

It’s surrounded by iron wall after iron wall!

[75]

Practicing Chan is the broadest:

There are no obstructions at all.

It spans across the ten directions of space—

Reaches throughout the three realms of existence.

You haven't waded through transcendence and subtlety—
How could you have with hatred/attraction?

2L Gaining energy (de li 5 77) and saving energy (sheng li % J]) are Dahui terms. See Broughton with
Watanabe, Letters of Dahui, 31-32.
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Momentarily you are not in correspondence—
Just as [countless times] before, you've been reborn in a skin bag!

[76]

Practicing Chan is the most illumined:

The Great Functioning has no norms.

You've revealed the snake of three poisons [greed, hostility, and stupidity],
You've released the robbers of the six senses.

You've created karmic causes everywhere,

And they have all become karmic merit.

Don'’t let the people on the streets know about this,

Lest they give rise to slander.

[77]

Practicing Chan is the quickest liberation:

Don’t be scrawled upon by other people!

Coming and going—holding nothing back,
Outside and inside—empty and open.

When you’re happy, these pairs are given—
When you're angry, these pairs are snatched away.
Don't be captivated by any place you touch:

That is called “true liberation.”

(78]

Practicing Chan is most pleasureful:

You're not bound by the six sense-fields.

True illumination: how could there be pondering?

Numinous functioning: that’s not karmic action [with karmic results]!
At a single place realize the unconditioned:

Finish with your training in the thousand Chan approaches.

For eons you've been falling into samsaric wheel-turning—

It’s because you've been putting things oft!

[79]

Practicing Chan is the most withered-and-pale:**
Forget censure and praise!

Steadfastly maintain your practice-work,

22 The term kudan (FiiR) is associated with strict and severe living conditions in a Chan monastery,
sometimes with deprivation as the norm. For instance, Dahui’s Chan Arsenal (Dahui Pujue chanshi
zongmen wuku KX B ARAT7RFTEE): “Preceptor Yexian Sheng’s Chan style was severe-and-cold,
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Be diligent in carrying things out.

It'1l be like drinking a soup of wood-shavings,
Or eating a meal of iron nails.

This mind of yours must be direct and bright:
Don't fear being burned through by emptiness!

[80]

Practicing Chan is the most quiescent:

Empty your square-inch mind of any rustling sounds.

Your four-elements body lodges on the Chan sitting platform,

Your two eyes hang on the corner of the wall.

The ball of uncertainty [of huatou practice] hasn't cracked open,

And you're vainly drilling more holes beyond the holes of your feelings.
Just make your will firm and stable:

And don’t be anxious that the sun in the sky is wan.

withered-and-pale. While his Chan monks respected him, they were afraid of him. While Fushan Yuan
and Tianyi Huai were wandering monks, they went on a special visit to Sheng for consultation. At that very
time it was snowy and cold. Sheng cursed and evicted them—and went so far as to sprinkle water on the
overnight lodging room. All the clothes became completely wet. All the other monks became angry and
left. Only Yuan and Huai together folded up their sitting paraphernalia, put in order their clothes, and again
took a sitting position in the lodging room. Sheng arrived and bellowed at them: “You two! Now that things
have come to this pass, if you don't leave, I'll give you a whack with the stick!” Yuan stepped forward and
said: “We two have come several thousand miles just to practice your Chan. How could we immediately
depart because of a ladle of water sprinkled on us? Even if you beat us to death with your stick, we won’t
go!” Sheng laughed and said: “If you two want to practice Chan, then hang up [your things in the Monks
Hall]. He went on to request Yuan to fill the position of Head Cook. The assembly had suffered from Sheng’s
withered-and-pale [style in running his monastery]. When Sheng perchance went out to the manor, Yuan
stole the key, took barley flour, and made “five-flavor congee” [i.e., “congee for the eighth day of the twelfth
month,” the morning of the Buddha’s awakening and the end of the most intense week of sitting in the Chan
calendar]. Just as the congee was cooking, Sheng suddenly came back and hurried over to the Monks Hall.
When the congee meal was over, sitting outside the Monks Hall, he summoned Head Cook Yuan. Yuan
arrived and confessed: “In fact, I took the barley flour to boil congee. From my heart I implore the Preceptor
to punish me” Sheng had Yuan calculate the cost of the barley flour, estimate the value of his robe and bowl,
and return the cost. Sheng gave Yuan thirty blows of the stick and expelled him from the monastery. Yuan
stayed over in the town, committing himself to the care of a Way-friend to escape, but Sheng was not satis-
fied. Yuan said: “If you won’t countenance my returning, I only implore you to let me enter your room for
consultation along with the members of the assembly” Sheng still wasn't satisfied. One day, when Sheng
went out into the street, he saw Yuan standing alone in front of an inn and immediately said: “This is a
room rented out by the monastery! How long have you been staying here? Have you paid your room bill?”
Sheng had him calculate the rent owed and dunned him for it. Yuan, giving no appearance of objecting,
got the money by doing begging rounds in town, and made repayment. Sheng again one day went into the
street and saw him on his way back from doing his begging rounds. Sheng said to the assembly: “Yuan truly
has the aspiration to practice Chan!” He subsequently called for his return” [ER42 T B AR . 4
THURZ . FUBERARAERN . FE2 . EEEE. A3 EHZE . DEIFREERE. Kk
B HAR LSRR . R OPREBARA . B EET . AEIRE . EAERATH .
EILHIZ o FEZABT B SRS E .. SU—RpKEZ L. HITRtAL. HXKH. @
P S, ENLIERE . BT . ROEEAGR . R . SEREERRCIUMAR 1 E TR
SRR R . SRABAL I ANGTE A . HEE A . HHOIIES . HEOAMES . A4H
PREAGAREREEZ . IT=H3ERUBE . EWER AT . ABEREL . A0 XH. HAER. 1)
CHERAZE , IR, —HHER . REERIREHIL . Jhz o WREREMGE. W Ere
W RS . SFTCER. EEEEE . FFHRTEREY . AN -AHERZ . Frik
ARE. REEESM. FFHEE . ] (T 1998B.47.944a12-29). Also, kudan is used as an aesthetic
term for a style or mode of poetry.
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[81]

In practicing Chan, there is no observing the precepts:

Why would you go on preserving such intellectual understanding?
Your lack of introspection is your own blindness,

Your desires increase your adoring the odd and playing with the strange.
Samsara is a solid stockade;

The wheel of samsara has no cracks.

You sit and wait for the melting away of karmic recompense.

But what will come is your repayment of unpaid debts!

(82]

In practicing Chan, one does not guard self:

You insistently demand to speak about the principle of the Way.
A Mt. Sumeru of conjectures!

[The huatou] cypress tree in the courtyard: that’s it!

You are merely beating the drum of your lips and teeth—
You're unwilling to worry about samsara.

When Chan arrives on the scene, the glint in your eye sinks:
You try to bite your navel but can’t reach it!

[83]

In practicing Chan, one should not measure:

That is following along the verbal road in a state of confusion.

As the gongan ripens, keep in mind:

Master-and-disciple is a secret transmission.

The mundane Way is grabbing onto things more and more:

Aren’t you concerned about self?

Ten volumes of the old Transmission of the Flame-of-the-Lamp Record,
And you turn it into a prosaic notebook listing monastic fixtures!

[84]

In practicing Chan, one does not try to understand concepts:

As soon as you hear something, you memorize it:

The Tusita heaven has three barrier-gates;

The Caodong house of Chan lists five ranks;

The Siiramgama Siitra selects perfect penetration;

The Huayan Sutras explain the ten stages of the bodhisattva.
But when you get to the huatou, you get to the self:

That’s the one arena where rational understanding doesn’t hold!
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[85]

In practicing Chan, one does not stick to things:

You must at once become a buddha!

Be willing to take the mind of samsara,

And bury yes/no in some cave.

In the past, you've fallen into following your old routine;
In the present, youre not taking much notice.

Cast your teeth out of pig iron:

With a single bite, the bone is immediately visible!

(86]

In practicing Chan, one does not take the body into account:

At once you should become a neighbor of death!

Empty the three times [of past, present, and future] from your square-
inch of mind,

Cut off the six kinds of blood relations from your pair of eyes.

Outside your gate are all the regions beyond your native village;

There’s no house-treasure sewn into your clothes.

Who gathers at the bottom of the blue sea,

Repeatedly washing away dharma dust?

[87]

In practicing Chan, one should not be slack:*

In your own mind, you must pass judgment on yourself.

Delusion and awakening are two separate roads:

Beginning and end are a single continuum.

Pick up the eight ranges of metallic mountains [that encircle the desire
realm]!

Reveal your vajra-drill!

“Unreal magical transformations are non-stop”:

Exchange this for what your eyeballs see!

(88]

Practicing Chan—an unyielding self:

Humans and gods all praise its beauty.

A martial-and-heroic spirit is an annoyance to the Chan community;
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A true Chan style shakes up the screens and arm-rests [in the Chan Hall].

A thousand “sages” [in the Chan Hall] raise their eyes to look,

23 This is a theme of Dahui’s letters.
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And ten thousand “numinous beings” tilt their ears to listen.
The single phrase [i.e., the huatou] cuts oft all understanding,
And strikes at the marrow of Bodhidharma!

[89]

In practicing Chan, one does not seek to be superior:

Being superior is an illness of Chan people.

Being superior is the attitude of an asura [i.e., beings who wage warfare
against the gods],

Being superior is Mara’s military order.

Being superior is not the arena of liberation;

Being superior is the trap of wheel-turning samsara!

Only the buddhas are free of the mind of being superior;

That’s why they are called “passed beyond superior”

[90]

In practicing Chan, one does not seek fame:

Practicing Chan is not for the sake of profit.

Practicing Chan does not wade through thinking;

Practicing Chan doesn’t involve understanding meanings.
Practicing Chan is just practicing Chan!

Practicing Chan is not identical to anything.

When “practice” arrives, there is nothing that can be practiced:
You should know that Chan is indeed “a joke”!

[91]
Practicing Chan is the highest meaning:
Completely leaping over the ultimate and conventional truths.
[When Emperor Wu asked, “Who are you?”] Bodhidharma replied:
“I don’t know”
The sixth patriarch Huineng said: “I can’t read””
The ancient moon illumines the forest tops,
The high wind blows beyond the peaks.
A group of children are expounding
What they call “the meaning of Bodhidharma’s coming from the West.”

[92]

Practicing Chan is wanting to awaken to your mind:

[Such awakening] embraces both the past and the present.
You look up at the vastness of the heavens,
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And the end you reach is like the depths of the sea.

Reputation is severed in the three times [of past, present, and future]:
The real is laid bare throughout the ten directions.

Perfect limpidness contains both siinyata and forms—

A rare flower blooms in the evening forest!

(93]

Practicing Chan is not joke discourse [praparica):

Just desire to tally with numinous knowing.

Learning is not something you acquire from others;
Formulating is self-deception.

Refined gold has passed beyond the stage of heating;

An ancient mirror has passed beyond the stage of polishing.
If you have not yet forgotten seeing and hearing,

How could you possibly escape the conditioned realm?

[94]

In practicing Chan, Chan has an aim:

Once you've awakened to that aim, there’s no longer any Chan!
Bodhidharma’s Mt. Shaoshi is deserted: only the moon is left over.
Sakyamuni’s Vulture Peak is solitary: only the sky is left.
Recognize Bodhidharma’s voice that speaks of direct pointing.
Face Bodhidharma’s shadow that talks of single transmission.
Seeking for the profound in the past or right now

Is a trivial pursuit to be pitied!

[95]

Practicing Chan is a matter of karmic conditions:

You've gone on hunts and have wandered throughout the regions.

Just awaken: daybreak on a thousand mountains.

What do you know: the hair on your temples has turned autumn white!
Practice-work just increases grasping and bondage,

Textual learning just prolongs frivolity.

You'll end up at the curtain in front of a buddha shrine,

The shrine lamp illuminating your ancient anguish!

[96]

In practicing Chan, why the big hurry?

You go eastward and then gallop westward.
You're running after the heavenly-real Buddha,
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But chasing down a servant boy.

In sinyata you bestow the stick and shout upon students;

In your sandals you apply the pincers and hammer to prod them onward.
Even if you had the esoteric teachings of the immortals,

That wouldn’t get you out of the impure muddied water!

[97]

In practicing Chan, who is performing the song-and-dance?

Bodhidharma’s Mt. Shaoshi had Shenguang [i.e., the second patriarch
Huike].

The snowfall was heavy and piled up to his waist;

His knife was light and with it he cut off an arm.

A “true wind” offends the great dharma,

A “heroic spirit” ruins the Chan personal realization.

Some say that, after a thousand years,

Robbers will make offerings of stolen goods in front of the Chan gate!

(98]

Practicing Chan has no state or condition:

State or condition lies in the Chan practitioner on duty.
Intrinsically pure: body-pervading whiteness;
Intrinsically non-existent: bone-penetrating poverty.
His mind a hanging ancient mirror,

His heart an accumulation of spring warmth.

Don’t wait for your eyes to reopen—

There has never even been a single dust-mote in them!

[99]

In practicing Chan, how does one practice?

You absolutely must avoid prattle and chatter.

Wag your tail and submerge yourself in a jar of pickled vegetables—

Lower your head and enter a thatched hut.

Verbalization is not the upwards.

The non-verbal is like using a compass.

If you don’t yet “get” this sort of purport,

In the front, three; and in the rear, three [i.e., this purport cannot be
calculated in numbers].
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[100]

In practicing Chan, practice the inexhaustible:

“Practicing the exhaustible”—it’s not even worth discussing!
You should release cranes at Green Pine Rampart,

And look for the ox at Jade-Green River village.

Heavy rain: a road of moss;

Cloud cover: a front-gate of creeping vines.

If you are searching for a Chan practitioner,

Go home and ask the World-honored-one!
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Song of Dwelling-in-the-Phantasmal
Hermitage in Zhongfeng Extensive
Record

Song of Dwelling-in-the-Phantasmal Hermitage

The genuine state of phantasm is stored in Dwelling-in-the-Phantasmal
Hermitage. All phantasmal karmic causes enter [this hermitage] by phantasm.
Phantasmal clothing and phantasmal food provide here for a phantasmal life.
Phantasmal awakening and phantasmal Chan cancel phantasmal [deluded]
consciousness. The six windows [of sense perception] contain the phantasmal
dharmadhatu. Phantasmal existence and phantasmal stinyata are established
in dependence upon phantasm. The Master of Dwelling-in-the-Phantasmal
Hermitage walks and then sits again. In stillness he keeps an eye on the phan-
tasmal flower to produce a phantasmal result, letting go and then gathering
in [students]. With a phantasmal rope, he reins in the phantasmal ox [i.e., the
unchecked mind] the student is riding. At some point, the ox will come to
a stop: eighty thousand phantasmal sense-objects have been squeezed into a
mass. At some point, [the ox] will go to sleep: upon a single awakening to
this phantasmal dream, [the student] will come to reside in the four dhyanas.
At some points, [the ox of the student] will become active: phantasmal sea-
waves will turn over and over, and the mountains will soar. At some point,
[the ox] will become still: in the light of phantasmal magical-transformations,
the phantasmal shadows will die down. If at some point, there is a phan-
tasmal bodhisattva, he will come and grab phantasmal people and consult
about phantasmal dharmas, [saying]: “I am phantasmal; you are phantasmal;
phantasm is bottomless; phantasmal birth; phantasmal death; phantasmal
nirvana” [Phantasmal things are like] holding a tortoise-hair fly whisk in
Vimalakirti’s room or the Serpent King’s daughter’s holding a mud-ball in
the palm of her hand [deep under the sea].! Then we have the phantasmal

! Jingde chuandeng lu (F-F5{EJE$%): “A lecture monk asked: ‘I have no doubts about the three vehicles
and twelve divisions of the teachings. But what is the meaning of Bodhidharma’s coming from the West
[i.e., the meaning of Chan]?’ The Master [Sanping Yizhong —“F-#&f; 781-872] said: ‘A tortoise-hair fly

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0007
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gongans® of Chan: with them one must manage phantasmal realization and
phantasmal cultivation. But one must not say that such managing is itself
phantasmal, spouting: “[ Managing] does not exist.” This very does not exist is
nameless and phantasmal! If a student has not yet comprehended the wheel of
true phantasm, then, whether this student acts or does not act, his body-mind
will be going against things. Phantasmal mind will suddenly produce phan-
tasmal Maras. Phantasmal blindness will suddenly impede the phantasmal
eyes. A mirage, an empty flower in the sky, a city of the gandharvas, heavenly
halls, hells, the term awakening: you ask where these phantasms arise from!
Leave it to the clouds, the moon, the streams, and the mountains! You want to
see the phantasmal master in his hermitage? Just come to grips with: as usual
isincorrect!

whisk; a rabbit-horn staff?” MG . =+ Z 0 BCE NG . W RAHAT AR . BliE . BEH
FRAFER . ] (T51.2076.316c7-9). A couplet in Hanshan’s Poems (FE11 F5F5): “When a ball made of
mud is submerged in water, then, for the first time, you will know the wisdom of there is no meaning” [7K
R . JTAIERR . ] (CBETA 2019.Q3, J20, no. B103, p. 666b8-12). See Xiang Chu, Hanshan shi
zhu, Vol. 1 (Beijing: Zhonghua shuju, 2000), 232-234; Iritani Sensuke and Matsumura Takashi, Kanzan shi
(Tokyo: Chikuma shobo, 2019), 123-124.

% Zhongfeng is probably referring to huatous.
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Cross-Legged Sitting Chan Admonitions
(with Preface) in Zhongfeng Extensive
Record

Cross-Legged Sitting Chan Admonitions (with Preface)

No Chan, no sitting; no sitting, no Chan. Nothing but Chan, nothing but sit-
ting; and yet Chan, and yet sitting. Chan is a different name for sitting; sit-

ting is another term for Chan. Immovable for one single thought-moment is
sitting; the return of the ten thousand dharmas to the Source is Chan. Some
say: “Moral discipline and concentration are the meaning of sitting, and
wisdom is the meaning of Chan. It is not something that those of deluded
feelings can elucidate” How could there be any gap between movement and
stillness? Therefore, you should be aware that [Chan] is not separate from the
four postures [of walking, standing, sitting, and lying down], and yet is not

identical to the four postures.
Thus, I have composed this Admonitions, which says:

The practice of Chan places value on becoming enlightened to samsara. If you don’t
understand samsara, everything is useless hustling and bustling about. Ultimate
principle doesn’t preserve even the smallest ink traces of the written word.* So, just
what are [these Chan genres] called admonitions and inscriptions? Some say that
in practicing Chan one must do cross-legged sitting. [They assert:] “Alone, firm up
your backbone as if made of iron and be like a lone individual facing an enemy of
ten thousand. Distraction and torpor: give them a rest, let them go!” [On the other
hand,] some say that in practicing Chan one must not do cross-legged sitting. [They
assert]: “Movement and stillness have never been two things!” Yanggi? for ten years
beat on the defilements, passing through both dangerous defiles and the Chan pa-
triarchal barrier-gates. Sitting and yet not sitting, his mind ran around concerning

! See Translation 3, n. 23.

2 For a biography of Yangqi Fanghui (15U 77 &; 992-1049), see Chanlin sengbao chuan (FEAK {42 {2

CBETA 2019.Q3, X79, no. 1560, pp. 547c19-548b7).

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0008
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external matters. He scoured his loincloth and trousers, emptying out defilements;
he expended his time driving in stakes and rowing the stern-oar. His mind empty,
he passed the imperial examination and knew it was time to return home. Not sit-
ting and yet sitting, his mind returned to a state of urgency, as if a fishbone were
stuck in the square-inch of his mind: hard to dislodge. When the topic became im-
permanence and samsara, unconsciously fresh blood would flow from his eyes.
In that way cross-legged sitting and in that way Chan. Don’t trouble yourself over
[Chan’s slogans] direct pointing and the single transmission. Loosen your belly-
skin and simply maintain. Who bothers about such a thing as practicing for thirty
years in the world of dust? In that way Chan and in that way cross-legged sitting.
Even if you wear out seven sitting cushions, have the unswerving determination
of a blind one. But you are willing to let your body-mind sink into laziness. Chan is
precisely cross-legged sitting, and sitting is Chan. “It’s one, it’s two”: abandon both
extremes! Make your single huatou fixed. Cease boring into deluded consciousness
and relying on deluded feelings. In sitting-Chan all that is necessary is to attain the
“death” of thoughts. Today and tomorrow: only like this. If you are really a Great
One, in just one step you will make yourself reach right to the bottom. In sitting-
Chan, don’t worry about whether your sitting gains a lot. A hundred years of time
or asingle thought-moment, the Old Man drinks the milk as if it were the great sea.
It is necessary to sweep away the samsaric Maras. How could sitting-Chan pos-
sibly be easy? Don’t block wisdom with cleverness. The 1700 Chan standards are
decomposed kudzu vines. Why would you use mind to seek out intellectual under-
standing? In sitting, reach the forgetting of sitting: Chan is empty. Spit out words
until they cease: the personal realization of Shaolin Chan. Just get rid of the whole
mass! You’ll understand before you even open your mouth. If you possess the will
to do sitting-Chan, you must be in that way. If you are not like this, you should be
ashamed. Discard essence and life; detest being tardy! The karmic causes behind
the great matter: not something where a little will do. If you intend to use this to
compose your own Cross-Legged Sitting Chan Admonitions, not only will you be
cheating yourself, but you will also be slandering me!



Translation 8
Ten Poems on Living on a Boat
in Zhongfeng Extensive Record

Ten Poems on Living on a Boat (1309: Composed
on a Boat)

(1]

How does one restrain human emotions from day to day?

Live on a boat and trust to wherever it goes!

How have I come to be solitary—a discard from human society?

Due to karmic causes, a rough awkwardness is my true allotment.

My leaky boat unimpeded, in the sky [my sail] billows—

No harm in rowing with a short oar; the nearby shore shifts.

The buddhadharma knows something about effortlessness:

Even if the sun is broiling hot, the boat catches an assist from a puff
of wind.

(2]

The light sinks into the blue-green of the water as I steer the boat:

Seems as if an ascent to the heavens would require no ladder.

The shadows of the fish follow the movement of the boat,

The distant cries of the wild geese are in time with the sound of the oar.

How many times have I waited for the moon while stopping over at
North-of-the-Plums?

Or been in tune with the mists while tied up at West-of-the-Willows?

For thousands of miles, I have taken up the teaching post of the broad lakes:

Freely traveling there and staying over here, never losing my way!

(3]

The person is in the boat, the boat is on the water;

Water is everywhere, letting the boat proceed.

In a narrow spot of the water-lily embankment, I employ the bamboo pole;

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0009
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In the deep reeds near shore, I use the oar to push off sideways.

Thousands of miles of streams and mountains, I can touch them with my
fingers—

A single river’s breeze and the moon, I welcome them.

I'm beyond the usual age for riding a reed across the river [like
Bodhidharmal].

I've never known this feeling before!

(4]

A great mansion—who knows how many “bays” wide—

Not equal to the quarters of a single small boat!

Whenever I feel like it, I tie up the boat’s rope and invite the bright moon;

When it seizes me, I move my small boat to look at distant mountains.

The four seas are my home: receptive to the genuine state of phantasm;

The five lakes are my mirror: reflective of my aging face.

The compliance/confrontation of teaching students always involves upayas:

Who has the time to open widely the barrier-gates of the buddhas and
patriarchs?

(5]

Home is in the boat: the boat is home—

On the boat, anything is life.

The boat has a mast of rabbit horn, not wood;

The boat has a hawser of tortoise hair, not hemp.

The froth floating on the water would fill tens of thousands of gallons,

The empty whiteness' in the room [where I sit] would fill a thousand
cartloads.

The mountain clouds and the moon’s reflection on the stream
encircle me—

My livelihood is heavenly-made: how could I possibly boast about it?

(6]

With my water pot [kundika] and begging bowl, I lodge on a tiny skiff;?
North or south of the rivulet: I spontaneously linger or depart.

I've often chased a single cloud or hidden myself away in a wild gorge,
Or under a luminous moon passed by a gray-blue island.

! A couplet in the Hongzhi chanshi guanglu (7% & 1R & #%): “Doing cross-legged sitting in the center
of a ring: the locus of empty whiteness. Even though you have gone through innumerable eons, it is impos-
sible for this to shift.” [¥iAAER H1 i i » MK EEENEEEFL . | (T 2001.48.84a18-19).

2 Translations of this poem and poem #9 are found in Heller, Illusory Abiding, 160-162.
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The mundane waves churn: it's impossible to be in the same rut
with them;

The human sea surges up: who would share in that flow?

At dusk, the water and the sky are of the same color—

I shall moor at that ancient sandbank!

[7]

“A floating house that moves has no blueprints”—

Idly setting out to travel, I make this joking comment.

Wearing a straw raincoat in the drizzle: the boat accordingly gets heavy;

This itinerant Chan monk passes through the winter cold: the boat seems
light as paper.

The sail is full: T know that the wind has power;

The rudder is receptive; I'm aware that the water has no feelings.

An ascetic is not accustomed to the art of handling a boat:

How many times have I lost the pair of eyes I was born with?

8]

Upon being questioned about why I live on a boat:

“I am a single indolent Chan monk with no worldly function at all”
Throwing out a fishing line to angle for fish: not for me!
Brandishing a boat-pole to maneuver: not within my capabilities!

I pole the boat and it overturns: a thousand feet of snow;

I let go of the rudder and lose control: a gourd-full of ice.

Even if a hawser existed, it would be up in a withered cedar tree—

I lose myself in the sky and crank out kudzu verbiage!

[9]

I am too lazy to discuss the [root wisdom] of the front three or back three
[i.e., the Monks Hall]:

Indeed, living on a boat beats dwelling in a hermitage.

Indeterminate locus: the real ten-foot square abbot’s room!

Unfixed characteristic: the live sangha park!

At a misty village, in the country of waters, I make a dawn offering;

At a bank under the moon, flowers at the water’s edge, I do evening
practice.

Sometimes guests come and knock on the boat to inquire about the Way:

This ascetic has no need to mutter on about such things!
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[10]

This boat’s no-mind is like my no-mind:

I and the boat are friends in cutting off past and present.

Before sea foam has arisen, I take the rudder in hand;

As the boat approaches shore, I don't try to steer it.

I give the stage to wind and moon: the boat is the three karmas [of body,
speech, and mind];

I strum and fret the rivers and lakes: the oar is my one arm [of Huike].

I wander all over the place on the unrelenting flow of the Chan River—

The huatou: from all this it trickled down to the Chan community!



Translation 9
Ten Poems on Living in Town in
Zhongfeng Extensive Record

Ten Poems on Living in Town (Composed
in Bianliang/Kaifeng)

(1]

The ancients praised the Great Recluse [the Buddha] for living in town,!

With lanes of willows and flowered thoroughfares, flutes and string
instruments.

After all, the visual forms [of the town] before you: there is no dharma
separate from them;

Therefore, beyond the sounds [of the town]: there is the [soundless] Chan
single transmission.

On brocaded lanes, at the breaking of dawn, golden stirrups sound out;

On embroidered roads, at springtime, people sport hairpins with
kingfisher feathers.

! There is no mention in the biographical sources of Zhongfeng’s going to the city of Bianliang (i.e.,
Kaifeng). Cishou Huaishen (Z&3Z#%; 1077-1132), before the destruction of the capital Kaifeng in the
Song-Jin conflict, describes the city as follows: “a noisy city of red dust, a cave of tigers or palace of Mara.”
[ALEERAT . FRONBE R ). (32O BE Sk CBETA 2019.Q3, X73, no. 1451, p. 93a13). Quoted in
Jason Protass, The Poetry Demon: Song-Dynasty Monks on Verse and the Way (Honolulu: University of
Hawai’i Press, 2021), 217. Heller, Illusory Abiding, 159, n. 59 says of the Bianliang connection: “This is
problematic, as Mingben stayed largely in the Zhejiang area and a trip to Kaifeng is not noted elsewhere.”
Though some Japanese students of Zhongfeng, such as Gokai Honjo (3£if4%{4%;2-1352) and Jakushitsu
Genko (F{ Z TLIE; 1290-1367), after returning to Japan remained utterly faithful to Zhongfengs reclusive
mountain style and shunned the big Zen establishments (at least until the final stage of their careers), the
theme of these ten poems, “recluse in town” or “hermit in the town/marketplace,” had substantial influ-
ence on some of the Zen monks of the elite metropolitan Gozan monasteries of Kyoto and Kamakura.
Joseph D. Parker, Zen Buddhist Landscape Arts of Early Muromachi Japan (1336-1573) (Albany: State
University of New York Press, 1999), 138: “The Kitayama monks [in Kyoto] applied the landscape to their
lives in a variety of ways, but one of the most important in landscape-painting inscriptions was the theme
of ‘the hermit at court” or the ‘hermit in the marketplace Through developing this theme in terms mean-
ingful for their lives inside and outside the walls of the Five Mountains monastic complexes, the Kitayama
monks were integrating images of nature with those of culture, of the natural world and recluse poets
with life at court and textual study” Some of these Kitayama Zen monks were behind the printing of the
Chan records of Zhongfeng, including the four sets of poems on boat living, mountain living, living on
the water, and town living. For translations of this poem and poems #5, #8, #9, and #10, see Heller, Illusory
Abiding, 167-172.

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/0s0/9780197672976.003.0010
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Who is right before your eyes—do you know clearly?
Vacantly chasing after this sort of thing is truly pitiful!

2]

The green rivers and blue mountains are visual sense-objects:

When your mind is empty, how could you possibly get near to them?

Since you have no worldly pursuits, you can bear adapting to the
unrefined—

Living in town is the closest thing “to the real!”

The streets with shops sealed by moonlight connect to back lanes,

The teahouse on the east connects to the western neighborhood.

The patrons who come have no need for discourses on Linji’s formula of
guest/host—

Fine ancient “seal-script” calligraphy fills the residences in spring.

(3]

Footprints without limit are everywhere at the seashore—

Ready-made mountains and rivers won't put up with boasting.

The market-town: it's okay for me to store my monk’s tin staff there;

The city: there’s no harm in its serving as my home.

The four walls are transparent, connecting the roof to the moonlight;
The numerous pillars are red and white, surpassing the hedges of flowers.
A seeing and hearing that doesn’t rely on keeping up upayas:

I just follow karmic conditions to banish the passing of time.

(4]

How does living in the mountains resemble living in town?

I am in a state of no-mind toward the sense-objects of both: composed.
Calling card in hand, I advance: a drinking establishment;

I ring the doorbell: a tavern’s sign in front.

Drowning in great dreams: I'm quite adept at that!

Confused by empty terms: I've not quite gotten rid of that!

In broad daylight a mendicant without any plan—

Outside my gate the grass is deep, but I'm too lazy to weed it!

(5]

Samsaric arising-and-disappearing goes round and round: what’s it like?
Ten-thousand kinds of cosmetics: the saha world [i.e., this world system].
Flourishing at the imperial court: a dream during the third watch of the night;
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A lifespan of one-hundred years: a single moment.

The pavilions are so high they play with the moon, and the streets go on
forever;

The sounds of the flower sellers are right at hand, the markets and bridges
plentiful.

This ascetic practitioner is satisfied with the town-living mode—

I laugh at those [mountain recluses] who hide away midst the vines and
creepers.

(6]

A Chan summer rainy season retreat in the town marketplace is one of
complete freedom:

A hundred ready-made Chan gongans that cut off rushing about seeking!

Sellers of green cabbages and purple mustard seeds clog up the streets,

Stocks of white rice and blue-gray firewood are stacked against the doors.

For the twenty-four hours of the day, people have enough to make a
living:

For thousands of years, conditions for the Way have been universal.

If you preserve mistaken views about things outside your mind,

You are guaranteeing you’ll pin the tail on the “year of the donkey”
[i.e., a non-existent year]!

[7]

The mountains and the rivers: I've been there and done that;

I've moved around a lot, and I got tired of the noisiness of traveling
sedan-chairs.

The jumble of human shadows: a babbling bedlam—

The confusion of marketplace sounds: in full swing!

The lantern lights of a thousand pavilions mark the way:

The songs of thousands of woodwind instruments serve as a guide.

[ take delight in dhiita [austerities] and disregard engirding mind:?

The limitless dharmadhatu is sameness-practice!

2 General Sermons of Chan Master Dahui Pujue (K2 EL#AT I 51): “Members of the scholar-official
class, in studying the Way, don’t get beyond two wrong branches in the road. One is [effortfully] quelling
delusive thought; the other is [effortfully] concentrating mind. Concentrating mind is what the perverse
hogwash teachers call engirding mind. Quelling delusive thought is what the perverse hogwash teachers
call silence-as-illumination. If these two illnesses, engirding mind and silence-as-illumination are not elimi-
nated, you'll never be capable of escaping samsara!” [[- K FREJE . AN “FEERE . —FIEHE . —HF
B. EEERE . HEBEREREER RN . SIS . MRREVIERIUE S . EWHRE R
B . AIARBEHAESE . | (CBETA 2019.Q3, M059, no. 1540, p. 961b17-19). Thus, the term guandai (&
#7) = to keep the mind secured, as with a girdle. See Broughton with Watanabe, Letters of Dahui, 17-19.
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[8]

Living in the mountains eliminates suffering—there are no human
relationships.

I'm not living in the mountains: I'm training to be a recluse in town.

A new bondage: my sitting cushion invades the visual forms of the
marketplace—

A shift in routine: my Chan backrest is near the smoke of kitchen
chimneys.

The sun is warm among the flowers in the courtyard, embracing the birds
of spring;

The wind is strong in the eaves and trees, agitating the evening cicadas.

The begging bowl is common to all monks: [as a monk in town] I'm like
snow out of season—

[In town] who will have in common with me the watering of the
mind-field?

(9]
Living in town, I don’t need to spend money to buy mountain land—
The scenery here is more than the eye can take in, and my mind is
at ease.
A roan horse with a black mane and tail: the trample of its hoof beats;
A butterfly playing in the cloudless sky: the effortless glide of its wings.
I experience the forgetting of sense-objects: there is no need to
effortfully banish them;
Grasping is fading away, and my mind is always fused with the natural.
For how many eons have I been going back and forth in samsara
this way?
It’s certainly hard to transmit the true state to others!

[10]

The town marketplace, at a site selected by divination, is near to the Way!

Every single aspect tallies with Original Reality.

If you have the slightest thought of “getting something,” you’re pulled in
by Mara:

If you intend to preserve any “fixed thought,” demons are in your
neighborhood!

In the monastery, a prohibition against nocturnal walks: the temple bell’s
ringing is nearby;
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In the alleys of town, a hastening of the coming year: the drum rolls are
urgent.

The discourses on dharma characteristics of the tathagatas of the three times

Are at one time new, and then new all over again!



Translation 10
Selections from Zhongfeng Dharma
Talks in Zhongfeng Record B

[1] Instruction to a Chan Person

Superior person! If you want to leap over samsara, in your daily activities di-
rectly execute that chess move!' Do not ask whether you are gaining energy
or not gaining energy.? For ten thousand eons, a thousand lifetimes, just be
like this. When you can't raise [the huatou] to awareness, fiercely rally [the
huatou]! When you can’t lift [the huatou] to awareness, you simply must lift it
up! Whatever you do, don’t remain in a state of ease: ease is not the purport for
which Bodhidharma came from the West. Don’t even care about losing your
life! As soon as you care about losing your life, you've lost the correct prin-
ciple. You must not sit inside such dichotomies as stillness/noisiness or idle-
ness/busyness. When you are hearing, seeing, and being aware, just constantly
make a single thought [i.e., the huatou] sever every support you have. It’s not
only a matter of forgetting any anger: you must also forget any delight. But
being ordinarily in tune with this forgetting is itself to be forgotten! With feet
of confidence tread over the waters of the Eastern Sea! Denial does not deny;
affirmation does not affirm. If you are off by even a tiny bit here, you'll be
missing by a thousand miles!

%%

! Broughton with Watanabe, Letters of Dahui, letter #16.5 (p. 134): “I imagine that you are meeting the
Participant in Determining Governmental Matters [Li Hanlao] on a day-to-day basis. Other than the board
game of chess, have you been discussing these sorts of things with him? If you're merely playing chess and
haven't talked about these sorts of things—right when the black and white stones are not yet divided up,
overturn the board, and scatter the stones! Then question him. Seek out that single chess move!” [ZBA1E
HEAMEE . FRERES, REEGZEERES ., HRER. NEHEEME. AEARDE.
T8, BT T. AR, REGE—3 . (T 1998A.47.924b1-5). Mujaku Décha, Daie Fukaku zenji
sho koroju (Kyoto: Zenbunka kenkytijo, 1997), 209 (a commentary on Letters of Dahui) glosses that single
chess move (na yi zhuo #i—3) thus: “That single chess move of Aah!” [[\E] . I F—Z 1], Aah!is the
sound one emits upon awakening.

2 Gaining energy (de li 7577) is another Dahui term. See Broughton with Watanabe, Letters of
Dahui, 31-32.

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/050/9780197672976.003.0011
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[2] Instruction to a Son Person ([Korean] Head
Librarian Ung)

Doing practice-work only involves a mind of confidence: knowing with con-
fidence that there is this great matter.? Raise to awareness the huatou that
you are practicing, and day and night just go on practicing in that way! At
the very moment you are practicing, there are no such principles as pure one-
ness/no pure oneness or gaining energy/not gaining energy. Pure oneness and
gaining energy are both forms of false awareness. It is not the case that this
matter “really” exists somewhere within the borders of your practice-work.
When you are raising the huatou in your practice, it’s just a single there’s-
no-alternative! There should be no “backup” object of sense perception. If
today youre not able to practice, today there’s-no-alternative. If tomorrow
you’re not able to practice, tomorrow there’s-no-alternative. Down to: if for
thirty years you’re not able to practice, it’s just one big theres-no-alternative.
Perhaps you’ve not yet reached the point of awakening: if you have even a
half of a speck of a thought of, how do I do it, the whole shebang falls into
delusive calculation—this isn’t true practice-work! This matter must face oft
against the great matter of samsara. [Chan’s this matter] is not a mundane
thing that can be studied, or sought after, or to which you can apply mental
effort. Practicing Chan is like chewing on an iron spike: At the very moment
you are chewing, where is there any how-do-I-do-it? If you can endure quite
a bit of there’s-no-alternative, then you will immediately possess the tenacity
of a Way-person of strength and application. Head Librarian Ung of Korea
asked for a few words of a “warning whip,” and so I impart to him these
words with my writing brush.

%%

[3] Instruction to a Chan Person

Practicing Chan involves no karmic effort whatsoever! All you need is a single
correct thought for the great matter of samsara. With genuine earnestness
raise to awareness the huatou you are practicing. There’s no need for zeal, or
torpor/distraction, or comparing. Get rid of mental evaluations, which trans-
form into distraction. Just seek out stability and abide therein. Don’t ask about
the passing of the years or months. If you have just one day’s worth of spirit,

3 Ungis unidentified.
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then practice for one day: Over a long time, don't change, don’t alter. When
unconsciously you naturally come upon awakening, it will be like before you
attained awakening! You absolutely must not employ the storehouse con-
sciousness, defiled mind, and sense consciousnesses to conjecture about any
principles of the buddhadharma. Don’t be worried about your not establishing
karma in line with [advancing in] the Way. Strive! Old Man Phantasm delivers
this teaching.

6%

[4] Instructions to Head Seat Yon of Korea

In practice-work* we speak of giving rise to the sensation of uncertainty.” You
should know that the sensation of uncertainty, right from the start, involves
no guidance, no specific posture, no specific awareness, no “handle;” no per-
sonal inclination, no updya, no effortful doing or arranging things: it involves
no separate rationale. If you can get rid of [all these approaches], it will enable
you to produce [the sensation of] uncertainty. What is called uncertainty is
nothing other than the single great matter of samsara that you have never clar-
ified for yourself: just uncertainty about this great matter of samsara. Why
[does samsara] come from innumerable eons in the distant past, flowing
down to the present? What is the clue? From today it will flow into the future.
Does it have any definite end? Just this is the locus of uncertainty. From of old,
the buddhas and patriarchs all conformed to this uncertainty: their uncer-
tainty about [samsara] was neverending. When spontaneously your mind-
road is severed, delusion melts away, intellectual knowledge is exhausted,
doer/done is forgotten, and without being aware of it, you undergo a sudden
yoking-up: this is the time when the sensation of uncertainty is smashed. The
ancients of olden times never discarded the pattern of keeping an eye on the
huatou, practicing the gongan, and getting up on the sitting cushion [for
cross-legged sitting]. This is of the utmost urgency! Just bring your uncer-
tainty to bear upon the great matter of samsara! After going three thousand or
five thousand miles [on pilgrimage], you encounter someone. Before you've
even taken off your straw sandals, you instantly ask him: “I [am on pilgrimage]
for the sake of samsara is the great matter, and impermanence is swift”

4 Yon is unidentified.
> This is a major theme of Dahui’s letters. See Translation 3, n. 25.
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Thousands upon thousands of people have left home like this, walking on pil-
grimage like this. They have sought out people [as guides] like this. They have
studied the Way like this. They never acted for the sake of any sort of “backup”
matter. Even if there had been [such a “backup” matter], they would not have
acted for the sake of such a thing. Later generations of the Chan school should
not have a lot of announcement bulletins [i.e., clear-cut, obvious statements]
or kudzu vines [i.e., entangling verbiage]. Often, before a Chan monK’s feet
have stepped through the gate [of a Chan monastery], he is seduced by some
type of verbalization and has fallen into the stereotyped formulas of kudzu,
calling it the “buddhadharma” or the “Chan Way.” He washes into the net of
intellectual knowledge and is unable to extricate himself. He learns more and
more, and this becomes a hindrance to knowing. He has never really had any
true relationship to the Way! The eyes of honored Chan monks of recent times
cannot bear to look at this sort of corrupt practice in the Chan community.
Before you have even opened your mouth, just use the huatou that has no
meaning or taste® to sweep away what is right in front of your face! All that is
needed is for you to throw away all your mundane objective supports and
miscellaneous thoughts, including “Chan Way;” buddhadharma, “spoken and
written words,” and so forth. Just make yourself produce the sensation of great
uncertainty about this huatou and go on practicing! At the very moment you
are practicing, there’s no need for you to practice by clarifying the
buddhadharma. There’s no need for you to practice by coming to under-
standing the Chan Way. There’s no need for you to practice by seeking for an
all-encompassing intellectual knowledge. As for the application of your mind
to practice, there’s no alternative: you yourself have the great matter of the im-
permanence of samsara. Therefore, when your practice reaches the point at
which the huatou is smashed, then the great matter of samsara will be smashed
right along with it. [When your practice reaches] the point at which you are
enlightened about the great matter of samsara, then you’ll be enlightened
about all examples the written and spoken word right along with it. Beyond
samsara no separate huatou; beyond the huatou no separate samsara. Though
the ancients of the past awakened to the Way by having the [sensation of | uncer-
tainty about samsara, today’s [Chan] people awaken to the Way by having the
[sensation of | uncertainty about the huatou.” The things about which they en-
tertain the [sensation of] uncertainty are both similar and different. But in the
case of the Way they awaken to, there is no ancient or present: no real differ-
ence whatsoever. At the very moment you are having [the sensation of]

6 Zhongfeng’s typical phrasing for the huatou.
7 This italicized line is one of Zhongfengs insightful generalizations about the huatou.
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uncertainty about the huatou, don't seek for any upaya. You must believe that
practicing Chan involves no upayas. And don't seek for something to which
you have a personal inclination. You must realize that practicing Chan doesn’t
involve personal inclination. And don’t seek for any “handle” You must re-
alize that practicing Chan involves no “handles” What we refer to as upaya is
precisely the huatou. Upaya is the huatou. Personal inclination [is the huatou].
“Handle” [is the huatou]. All you need is to have enough confidence to rest in
stability. In this lifetime practice of the huatou: decide that you need to
hammer home penetration of this huatou! If you've not yet hammered it
home, there’s never been any obstacle to your doing so. It’s just that you your-
self lack a sort of fierceness, lack a sort of firmness, lack an attitude of non-
retrogression, lack enough confidence. Grab [the huatou] tightly! If you can
just grab tightly this correct thought of practicing the huatou, pay no heed to
any torpor/distraction. Pay no heed to [such dichotomies as] movement/still-
ness and talk/silence. Pay no heed to birth-old age-illness-death. Pay no heed
to pain/pleasure and what goes along with you/what goes against you. Pay no
heed to achievement/no achievement, and so forth. Down to: eliminate any-
thing beyond this correct thought of practicing the huatou. Even if the
buddhas of the three times and the Chan patriarchs down through the gener-
ations simultaneously appear right in front of you, even if the truth of the
highest meaning and the essence of the unexcelled dharma pour down into
you mind, you must at that very moment vomit them out. Pay no heed to
them: this matter does not lie with the buddhas and patriarchs, does not lie
with sense-objects, does not lie with the written word, does not lie with intel-
lectual knowledge. It lies only in your having sufficient confidence in the ulti-
mate locus of the great matter of samsaric impermanence. Therefore, there is
no alternative to this samsara. Practice the huatou of the ancients: get rid of
anything beyond the single thought of practicing the huatou of the ancients.
And ifyou intend to investigate any “backup” thought [i.e., thought other than
the huatou], this will be like trying to sweep away the waves to get to the water.
An ancient said: “[If you understand,] the secret is at your side.”® Also: “There
is not a single dharma to give others® As for [any sort of] learning and
maintaining [what you have learned], all I am teaching you today is to keep an
eye on this huatou! You must not stop! If you detach from this huatou and

8 A saying found in many Chan texts. For instance, Foguo Keqin chanshi xinyao ({#5% 5 £)18HT.C>
Z): “If you understand, then the secret is at your side” [{&# & RIZX7EILiE % . ] (CBETA 2019.Q3, X69,
no. 1357, p. 471¢8).

® A common saying in Chan texts. For instance, Yuansou Xingduan chanshi yulu (JC5 173 {8l 55
#k): “Our Chan school has no verbalization. And it does not have a single dharma to give others.” [F¢7= M

FHA] . JRE—VEERLA . ] (CBETA 2019.Q3,X71, no. 1419, p. 531al4).
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produce some other thought or calculation, you’ll roll right into a situation
where you have no relationship [to awakening]. After some time, when your
practice-work [on the huatou] has ripened and the appropriate time has
arrived, the sensation of uncertainty will be smashed. You must realize that un-
certainty and practice, in combination with this huatou, enact a return to self.
Further, there is not a single dharma that confronts your deluded feelings;
there is not a single dharma for you to understand or not understand.
Therefore, it is said in the teachings: “The myriad forms are sealed by the
single dharma'% But there is no way to inquire into this single dharma: this is
the reason why the huatou exists.!! Just possess a mind willing [to plant
buddha-seeds], and you certainly won't be deceived.!? Son person Yon of
Korea daily resided in the Monks Hall. Because he has not yet penetrated to
keeping an eye on the huatou [i.e., has not yet attained proficiency in huatou
practice], he produced writing paper for an instruction by me. I directly took
my writing-brush to provide this answer for him.

%%

[5] Instruction to Head Fu

According to what you have said, twenty-four hours a day you are unable to
function as Head.!® [This is because] you do not know how to eliminate eve-
rything beyond the huatou that you are practicing. And, for that matter, what
are you referring to with your phrase functioning as Head? You should know
that this huatou is [functioning as Head)! Just constantly make this huatou that
you are practicing inseparable from your thoughts: then you'll immediately
be able to function as Head. And you shouldn’t produce any notion of being
able to function as Head. In the great aspiration of the ancients there was never
any discourse about functioning as Head. As Guishan said: “Forcibly function
as controller; don’t fall in with human feelings.”!# Recycling other people’s talk
about zeal is not the Way!

19 Yanshou's Zongjinglu (7 $§%): “As the verse in the Dharma Lines Sutra says: “The myriad forms are
sealed by the single dharma.” [UIVEFASRE = . FREEMLER . —VEZFTEN . (T 2016.48.584a25-26).

1 This is another of Zhongfeng’s generalizations about the huatou.

12 A saying favored by Dahui. See Broughton with Watanabe, Letters of Dahui, letter #16.2 (p. 131): “Just
possess a mind willing [to plant buddha-seeds], and you certainly won't be deceived” [{HHfF /0> . ANHH
fit . 1(T 1998A.47.92426-7).

13 Fuis unidentified.

14 Guishan jingce zhu (V1112 5K 5%; CBETA 2019.Q3, X63, no. 1239, p. 229¢20).
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Also: The discourse of keeping an eye on the huatou in the midst of
torpor/distraction, yes/no, things that go against you/things that go along with
you: this discourse has never involved any difficult-to-fathom principle.
It's natural that you can’t understand it since you forcibly try to produce
knowing. For instance, at the very moment you are keeping an eye on the
huatou, you should rouse your spirit and, in the middle of torpor/distrac-
tion and things that go against you/things that go along with you, keep an eye
[on the huatou]. Over time, torpor/distraction, things that go against you/
things that go along with you, and deluded feelings will melt away. There
are people who, when they see appear before their eyes these situations of
torpor/distraction and things that go against one/things that go along with
one, quickly give rise to false doubt, saying: “After all, is there any other
upaya, by which I might remove these habit-energies of torpor/distraction
and so forth?” [This reaction] puts the blame on the capacity of faculties,
karma inherited from the past, and all sorts of sense-objects. As soon as
they produce such a thought, they’'ve immediately added another layer of
torpor/distraction to the torpor/distraction already present. In the middle of
the things that go against one/things that go along with one, they’ve increased
the things that go against/things that go along! Therefore, I teach you the
following: at the very moment you experience torpor/distraction, right on
top of that very torpor/distraction, just keep an eye on [your huatou]. But
there’s no something that you can keep your eye on. It’s also not the case that
you keep your eye on torpor/distraction as if it were a something. I also don’t
teach you to try to find some handhold in the torpor/distraction and things
that go against you/things that go along with you. I only teach you: on top of
the torpor/distraction and so forth, simply raise to awareness the huatou and
keep an eye on it. Never let it go! Also, don't falsely produce any “backup”
discriminations: “This is torpor/distraction, things that go against me/things
that go along with me, and so forth; this is not torpor/distraction, things that
go against me/things that go along with me, and so forth.” In general, all that
is necessary for doing practice-work is to awaken to the huatou. There is no
need for you to push away torpor/distraction and so forth. You should merely
painfully remember the great matter of samsaric impermanence and simply
raise the huatou to awareness. Produce the sensation of great uncertainty'®
to seek for correct awakening. Merely be earnest in thinking about sam-
sara: spontaneously your huatou practice will be meticulous! When your
keeping an eye on the huatou is meticulous, torpor/distraction and so forth
will spontaneously fail to appear. Whenever you are doing practice-work

15 This is a major theme of Dahuis letters. See Translation 3, n. 27.
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and you see the existence of torpor/distraction and so forth, it is precisely
because your thought of samsara is not urgent enough, and you are not inti-
mate enough with keeping an eye on the huatou!

Also: When on top of the huatou you produce [the sensation of] uncer-
tainty, I fear you may fall into a discourse of mental reflection. That would
be an error! When the ancients had not yet resolved this great matter of
samsara, for twenty or thirty years, for thousands and thousands of miles
[on pilgrimage], they would immediately say to whomever they met: “I am
acting for the sake of the great matter of samsara!” What about keeping an
eye on the huatou and producing [the sensation of ] uncertainty? Though [the
ancients] didn't keep an eye on the huatou nor produce [the sensation of]
uncertainty, their single thought I've not yet resolved the great matter of sam-
sara was their very own locus of uncertainty! In recent times, people training
[in Chan], sad to say, don’t consider samsara to be the matter. The situation
is exacerbated by the fact that this Chan school of ours is flourishing and its
sayings multiplying. When [a Chan monk’s] feet have just walked through
the gate [of a Chan monastery], the first thing he does is to assign himself
the job of memorizing Chan sayings. There is a yawning gap between him
and grasping the correct thought of acting for the sake of [the great matter]
of samsara. Honored Chan monks of recent times have not been able to do
stop doing this. Take this huatou that has no meaning or taste'® and in the
blink of an eye put it into the field of your eight consciousnesses: this will
make you remove all your intellectual knowledge. Simply focus your uncer-
tainty upon the fact that you do not understand this huatou! The uncertainty
you experience will be like colliding with a silver mountain or iron wall. You
won't be able to advance even one inch. As soon as you produce any “backup”
thought, you've fallen into mental reflection. Not producing any “backup”
thought: that alone is the sensation of uncertainty. In the middle of this sen-
sation of uncertainty, spontaneously sever all the illnesses of knowing and
intellectual understanding. Suddenly, at the very locus where you experience
this uncertainty, you’ll do a flip, and then you’ll know what these sayings and
phrases of the ancients were talking about. Truly, you’ll have [at your dis-
posal] a great ball of fire or a sword than severs a falling feather. You mustn't
commit an infraction. Just muster a mind of confidence. You’ll understand
everything!

%%

16 Zhongfengs typical phrasing for the huatou.
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[6] Instruction to Zen Person Gen (Dwells at
Shinnyo Monastery in the Capital. Name
Kosen. Dharma Successor of the Master)

This mind in delusion becomes samsara, and in awakening becomes nir-
vana.!” However, the delusion of samsara is assuredly difficult to banish.
Little do you imagine: the nirvana of awakening is like gold dust in the
eyes. You should know that prajaia is like a great ball of fire, allowing
nothing to approach! The mind with which you are doing practice-work
is unwilling to be truly urgent. From your very first thought-moment, you
are incapable of the complete chopping off shown by a palm-tapping blind
one. Twenty-four hours a day he firmly goes “tap-tap” like someone who
has undergone the great death. Rely on the huatou that you are practicing,
and everything will be chopped off. But you are always in a non-chopping-
off state, so you produce strange calculations, or the notions difficult/easy.
You are inducing distinctions, delusive feelings, and confused interactions
to enter your heart. Unable to cut off wherever you are, you immediately
set up ten heavy boulders, hoping to rely on this boulder-power to cut off
floating thoughts and illusory notions. This is like using stones to press
down grass. You set up a thousand heavy boulders, but they still cannot
press down the grass. When you turn around, you notice the grass is
burgeoning wildly!

You never think about the fact that the impermanence of samsara is
beginningless, you want to yoke up with the most efficacious karmic causes
[i.e., practice] —but there is no special upaya. There’s only a single huatou to
practice. Just immediately acquire it! It is a single definitive correct thought
that does not retrogress, does not change, does not shift: in life same as life
and in death same as death. Suppose that, at a time when you are not yet
awakened, thousands of Sakyamuni Buddhas and Maitreya Bodhisattvas
were to pour the buddhadharma equal to the four great seas into your
ear-faculty, it would all be delusion and defilement! None of it would be
ultimate. If your reliance on a single correct thought [i.e., the huatou] is un-
steady, then this perversity and falsity will [relegate you to] thousands of
ruts in the road, and there will never come a time when you’ll be able to stop-
to-rest. Be careful! Be careful! Zen Person Gen: Strive!

17 Kosen is Kosen Ingen (7 5EHIIT; 1295-1374, a Rinzai Zen monk. Ingen crossed to Yuan China in
1318 in the company of Mydsd Saitetsu (HH 52 75 7;2-1347) and Gokai Honjo (i 4<{5%2-1352); obtained
the dharma of Zhongfeng and later went on pilgrimage visiting many teachers. Returned home in 1326 in
the company of Muin Genkai (ff&7TH;2-1358) and Myoso Saitetsu.
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[7] Instruction to Zen Person Tetsu (Resides
in Shinnyo Monastery in the Capital. Later Called
Myoso. Dharma Successor to the Master)

Of old, a monk asked Mazu: “What is a buddha like?”!® Mazu said: “Mind is
buddha’!® This single phrase is truly soothing on the outside and sly on the in-
side. Every single person can understand this teaching. But when one comes to
ask this person: “Which one is your mind?”—he’ll point to the east and point
to the west, approve of forms and approve of siinyata, talk about the Way and
talk about principle, going round and round with no relationship to much of
anything. Moreover, since mind is already something than cannot be zeroed
in on, what is it that is called ‘buddha?’ There simply are no clues by which to
investigate this. You simply must come to know this matter! Only then can
you decisively awaken. If you haven’t awakened, even if you exhaust the world
in trying to discern the significance of this saying mind is buddha—and do
so right up until the point at which the glint in your eyes drops to the ground
[and you die]—your search for this mind will never lead to your perceiving
it! You will be voluntarily undergoing samsaric wheel-turning. Remorse will
surely befall you. If you call this being a Chan practitioner, you are a village
bumpkin, and you’ll always be one. You won't be capable of taking up why
Zhaozhou spoke the huatou wu i, standing still upon it, and, at one go, getting
on with your practice like a palm-tapping blind one. If you don’t personally
reach the stage of great penetration and great awakening, undoubtedly, you'll
never be able to fake a rest. If you can make this sort of firm determination to
investigate and, in the course of time, all-at-once awaken, then you’ll come to
understand the saying mind is buddha. With this word wu &, everything else
becomes superfluous talk. Zen Person Tetsu of Shengmen Monastery sought
a warning whip—OIld Phantasm wrote one out.

[8] Instruction to Superior Person Dinglin Liaoyi

If you are [named] Liaoyi [Understands-Oneness], then you are finished
with the myriad affairs.?? Now then, how do you understand oneness? If you

18 My6s6 is Mydso aitetsu (]85 ¥7;2-1347). The Rinzai monk Saitetsu crossed to Yuan China in 1318
in the company of Gokai Honjo and Kosen Ingen; trained under Zhongfeng and received his dharma;
returned home in 1326 with Muin Genkai and Kosen Ingen.

19 Mazu Daoyi chanshi guanglu (F5 1038 — 8T EER) Si jia yulu 1 (MK FESA—): (CBETA 2019.Q3,
X69, no. 1321, p. 4a19-20).

20 Liaoyi is unidentified.
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want to seek out this sort of understanding, all your effortful applications
of mind are ‘rough seas on level ground’ [i.e., will get you sudden unfore-
seen troubles], and you’ll end up with no understanding at all! Just all-at-
once put why Zhaozhou spoke the word wu & into your breast and silently
press on it for a whole lifetime, fastening it firmly to your body-mind.
Keep on pressing hard with [this huatou wu JE]! At the very moment you
are pressing hard, it won’t be possible for you to understand and won’t be
possible for you to not understand. Understanding/not understanding are
both false views. If you take up residence inside these false views, you’ll go
round and round, without your attaining any understanding. Just spread
this huatou you are practicing throughout your breast. Today: just prac-
tice in that way; tomorrow: just practice in that way. Right at the locus of
your practicing, all sorts of extraordinary, rare sense-objects will appear
in front of you: all of them ‘weirdnesses’ of Mara [to be ignored]. You must
not acknowledge any “backup” thought or the removal [of any “backup”
thought], down to: you must not take discrimination or seizing/abandoning
as your standard. All these thoughts fall into the stage of conceptual con-
sciousness. You must jettison those sense-fields of samsara: [they bring]
great calamities. If, for twenty or thirty years, you do not attain awakening,
merely add more firmness to your pressing on [the huatou]: in life same as
life and in death same as death. Resting in a single thought of the huatou
you are practicing, bring forth a calm stability: no moving, no shaking.
In the course of time, delusive feelings will cease to arise, false thoughts
will smooth out and sink. When you are aware of nothing at all, suddenly
there will occur a fierce awakening. You’ll then come to know the Way’s
ultimate Oneness [i.e., the Oneness of your own name]. Before you even
embarked on pilgrimage [at the beginning of your Chan career], you al-
ready understood completely [i.e., the Understands of your own name].
Truly, you did not have to wait until there was some other thing you un-
derstood in order to understand: that’s why you are called Dinglin [Settled-
Forest]! If you have not really awakened in that way at least once, then you
cannot in that way be called by the name Understands, and you cannot be
called by the name Oneness [i.e., your name Liaoyi]. And you want to be
called Dinglin. But that is far off! I am not speaking empty words here.
Chan Person Yi: your thoughts of the Way are scrupulous, your years filled
up. You are fully endowed with the form to transcend the patriarchal Way.
Just possess a mind willing [to plant buddha-seeds], and you certainly
won’t be deceived!
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[9] Instruction to Chan Person Yin

Just have confidence in yourself and raise to awareness the huatou that you are
practicing.?! Stretch out your journey: go on with your practice of pressing on
[the huatou] for eternity, and spontaneously there will come a time of awak-
ening. You must not, as you are practicing, produce any stirrings of doubt.
And you must not produce any thoughts of seeking a quick awakening. All
this is like walking on a road: if your energy is at maximum, you’ll spontane-
ously arrive [home]!

While you are practicing the huatou, that is, doing practice-work, all the
rare and extraordinary things you see or hear or become aware of: they are all
Mara sense-objects. Merely refrain from any thought of chasing after them,
and, after a long while, they will spontaneously loosen their hold. If you, even
for the blink of an eye, produce a thought-moment of attachment, from that
point onward you’ll have fallen into Mara’s realm. You may dub it “enlighten-
ment,” but it will actually be a kind of insane confusion!

Awakening to the Way is like arriving home. All the sense-objects right in
front of you are your old home: every single one of them is natural, reliable,
and obvious. You won’t have even the tiniest thought of doubt. If you do pre-
serve even a half-dot’s worth of doubt, then it certainly isn’'t your old home!
You must go on with your practice of pressing on [the huatou]. Otherwise,
you’ll be hoodwinked into a heterodox view.

In practicing the wu # huatou, all you must do is raise the sensation of un-
certainty?? upon the wu . Practice: why did Zhaozhou say wu J#? Twenty-
four hours a day, just practice in that way. While you are practicing, do not
inquire about whether you have mental reflection and discrimination or do
not have mental reflection and discrimination. [The dichotomy] mental re-
flection/not having mental reflection belongs to false thought. Right now,
you must only raise the sensation of uncertainty upon the huatou that you
are practicing, down to: you must not produce discriminative thought con-
cerning sense-objects. Merely divorce from everything beyond the huatou
you are practicing. If you raise any thought other [than the huatou]—even a
buddha-thought or a dharma-thought—all of them are incorrect thoughts,
seeds of samsara.

The person who is doing real practice-work, twenty-four hours a day,
thought-moment after thought moment, is like someone trying to put out a
fire on his head. He is like a lone individual facing an enemy of ten thousand.

2! Yin is unidentified.
22 This is a major theme of Dahui’s letters. See Translation 3, n. 27.
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Why would he explore any leisurely sort of practice-work? Upon encoun-
tering mundane conditions where your life is at stake, what sort of [leisurely]
practice-work could there be? If you want to enlighten others, what sort of
leisurely practice-work could there be? If you want to question a student who
is searching for Chan sayings and understanding, even if that student were a
first-class person, in three days you couldn’t bring him to enlightenment—his
mind would be at a loss, and you would have no skillful expedients to employ.
All this is pursuing false samsaric turnings. This isn't doing practice-work!
For the most part, a person doing practice-work is like a thief who wants to
filch the gold and silk of others. When walking, he walks to filch things; when
sitting, he sits to filch things; when at leisure, he’s at leisure to filch things.
When busy, he’s busy at filching things. How could he be willing to reveal his
intention to filch things? The person of distinction sees that, the more urgent
the desire to filch things, the more secretive the mechanism of concealment.
Thought after thought he’s like this; moment after moment he’s like this. Over
time, he does not retrogress, and he is guaranteed to reach the rank of the
ancients. During the twenty-four hours of the day, how could his making
himself master prove to be anything less than fixed? You just want to follow
someone else’s false-thought-turnings in samsara. Force yourself to be a di-
rector of things! Run to the sitting cushion and serve as a model! But if from
moment to moment you run around seeking and are unwilling to stop-for-a-
rest, you'll never come to a time of yoking up. Remember! Remember! Time is
like a flow: quickly engage in self-reflection!

[10] Instruction to Chan Person Ran

In practicing Chan just have confidence in your single huatou and only prac-
tice this single one.?* Only this is correct practice. Suppose you're using the
huatou why Zhaozhou said wu #; and another huatou like to where does the
One return comes up, you must not adopt it! Before long, it will spontaneously
go away. Right now, your only job is to throw off your single long-term body-
mind. Go practice! And absolutely do not seek for quick success. If you main-
tain any thought of quick success, for along time you’ll be stuck inside the net of
intellectual understanding. Practicing Chan involves just maintaining a single
correct thought of resolving the painful great matter of samsara. Guard the
huatou you are practicing for twenty or thirty years, down to the point where,
for a whole lifetime, you just keep on doing things in that way. You must never

23 Ran is unidentified.
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through all eternity produce a single thought that seeks for quick awakening. If
such a mind should arise, it is false thought: never yoked up with the Way.

You must not seek quick awakening. Your practice-work will ripen, and
the time will arrive. It is like walking on a road: without any expectation of
arrival, you just keep on making steps without stopping, without break.
Spontaneously, you will arrive. Chan Person Ran! Just keep on having confi-
dence in that way. You must not study somebody else’s quick awakening: that
would be going down a perverse road. You should confirm what I have said by
talking to a lot of people in your “hometown.”

[11] Instructions to Chan Person Ying

In the Chan line there is a type of sharp person who, at the very first time he
hears the words of the teacher, seems to be able to comprehend: immediately
understanding and “owning” the words.?* At the time, the teacher doesn’t
study the question of whether this student has awakened or not: the teacher
just waves the student through in an instant. Thereupon, the student pivots
and proceeds to teach others based on what he has perceived for himself. He
feels no need to produce uncertainty concerning the huatou, valuing only his
own ready-made comprehension. He’s become entangled and has entered the
net of [useless] knowing. Every time he speaks it sounds the same; his actions
are unrelated [to awakening].

There is a type of dull-witted novice. He hears it reported that “in the prac-
tice of Chan one must keep an eye on the huatou and arouse a great sensa-
tion of uncertainty,”> and only then will one attain all-at-once awakening.”
Thereupon, [this sort of dull-witted novice] firmly pecks away for twenty or
thirty straight years on the huatou that he is practicing. Consistent from be-
ginning to end, he is unwilling to let go [of his huatou]. After a long while,
his false delusions do dissipate. However, after he has awakened [to some de-
gree], whenever he encounters students requesting instruction, he invariably
wants to make them do the practice-work of keeping an eye on the huatou and
rousing the sensation of uncertainty. Seemingly, this sort of master is acting for
the sake of others. However, though he speaks of the “difficulty of advancing
into [the sagely realm],” he always fails to embrace empathetically the varying
innate characters of students.

2 Ying is unidentified.
%5 This is a major theme of Dahui’s letters. See Translation 3, n. 27.
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Though the Chan school has always spoken of direct pointing to the human
mind, the approaches it has offered for accessing awakening have involved in-
numerable wheel tracks: every one of them has been different. Chan teachers
have relied on the single principle of direct pointing. They have followed
people’s innate characters. Since everyone’s own way of awakening is different,
ways of enticing them [employed by teachers] are different. Once you plumb to
the source of this ultimate principle, it is to be expected that all [methods will
lead to] escaping from the great matter of samsara. How could it be otherwise?
The consciousness-natures [i.e., personalities] found in sentient-beings show
many differences: [Teachers] cannot just do a single piss and leave it at that!
Also, some people have the theory that, after awakening, one necessarily sees;
there’s also the theory that, having attained access to awakening, one neces-
sarily puts it into practice. All this has to do with the state of awakening. But
it's impossible to reach the bottom [of awakening] in one stride! One will still
be engirded by mistaken views and attachments. No teacher can give others
the way to dissolve glue and remove bondage. They’ve got to put it into prac-
tice. A single awakening is awakening for all time: cut off any such talk! Though
the ancients did not have the practice of keeping an eye on the gongan [i.e.,
huatou] and rousing the sensation of uncertainty, merely before awakening
they would assiduously apply mental effort. This is utterly different from
people at present. If you teach people of the present not to do practice-work,
every single one of them will sit down inside the net of perverted thinking!

An ancient had a saying: “If you rely on someone else to create your un-
derstanding, you will block your own approach to awakening”?® The Perfect
Awakening Sutra says: “Sentient-beings of the latter age hope to complete the
Way. Do not order them to seek awakening. That will only increase their intel-
lectual learning and reinforce their self-view.”?’

[12] Instructions to Librarian Rong

You talk of no-taste at the time of rallying the huatou to awareness, but what
do you intend to call taste??3 But let’s set aside this talk about taste for a mo-
ment. Just where are you progressing to, step by step? Your wanting to look
for taste and your wanting to progress by steps are both fundamentally false-
thought. You intend to maintain this mind that wants to do practice-work

26 Chanlin baoxun (FEFREF; T 2022.48.1026a16-22). The speaker is Fayan Qingyuan (BRI i%;
1067-1120).

27 T 842.17.920a8-9.

8 Rong is unidentified.
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to clarify samsara, but this mind of yours goes around and around with no
relationship [to awakening]. You want to know taste right this very moment?
Just go on being continuous and unbroken on the huatou you are practicing!
There is no need to look for some other upaya. Able to do [practice-work]/not
able to do [practice-work]: just keep on practicing [your huatou] to the very
end. This is precisely the principle behind taste; this is precisely the principle
behind making progress. Wanting to seek out some other taste or progress
beyond this is utterly perverted thinking. You’ll never finish in ten thousand
eons! The ancients, in their study of the Way, acted only for the samsara is the
great matter and impermanence is swift. Though they did not have the huatou
by which to practice, they instead asked how and instead looked for how. To
slash at the backs of their students, they hit with the stick; to pen up the jaws
of their students, they slapped with the palm of the hand. That already was the
mind of [excessively kind] old-woman Chan. What further measuring could
they possibly have employed? What further could they possibly have said? The
self-confidence of the people of today is inadequate. There’s no alternative!
I bestow upon you for your practice this huatou that has no meaning or taste.
Disliking no-taste and trying to seek to make progress are like talking about
your dreams after you have opened your eyes [in the morning]. Superior Rong
is part of the assembly at Mt. Shuangjing. His attitude to the Way is firm and
dedicated. He brought writing paper to ask for warning-whip words from me.
I directly took my writing-brush and instructed him as above.

[13] Instructions to Chan Person Su

In practicing Chan, from the outset there are no updyas.?> All you must do
is press on the correct thought [i.e., the huatou]: a single slice of reality that
serves as the great matter of samsara. Lift to awareness the huatou you are
practicing. Pay no attention to whether it takes twenty or thirty years. Do it
at one go, without ever changing direction. At the locus where you are un-
able [to generate the sensation of] uncertainty, go on with generating uncer-
tainty! At the locus where you are unable to press hard [with the huatou], go
on pressing hard! In both cases—where you cannot [generate the sensation
of] uncertainty and where you cannot press hard—there is no need to pro-
duce some “backup” thought. It’s necessary for you to ask: How do I go about
[generating the sensation of] uncertainty? How do I go about pressing hard
[with the huatou]? Uncertainty is just uncertainty concerning the huatou you

29 Su is unidentified.
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are practicing; pressing hard is just the necessity to press hard on the huatou
you are practicing. Except for the huatou you are practicing, don't make some
other ease or stillness, rarity or extraordinariness, numinous efficacy, and so
forth into a “nest” [i.e., stereotyped formula or conventional usage] for your-
self. As soon as you become aware that the huatou you are practicing is failing
to appear right in front of you, then immediately and meticulously raise it to
awareness. Go on practicing it unceasingly thought-moment after thought-
moment. Just possess a mind willing [to plant buddha-seeds], and you cer-
tainly won’t be deceived!

[14] Instructions to Layman Nakaura of Japan

What is your original face before your father and mother conceived you?*°
Nakaura [F77f], have you once and for all yoked up with the principle of the
ultimate middle [naka = ]2 If you have not yet been able to do so, this matter
is not something you talk about and then take a rest. You must merely lift to
awareness the above huatou [original face]. Press on this huatou for an entire
lifetime: be a solitary, quiet body-and-mind with a vacant kind of determina-
tion. Be silent, like someone who has undergone the great death. Even if you
fail to bring about awakening, most definitely do not take a rest! If you just
manage a mind of firm understanding, then, with both body-mind and sense
objects, you'll hit the target without even trying. What further doubts could
you have? What further doubts could you have?

[15] Instructions to Layman Chichoku, Buddhist
Name Straightness Hut, Imperial Bodyguard Taira
of Japan

Of old, Layman Pang asked Mazu: “The one who is not a companion of the
myriad dharmas—what person is that?”*! Mazu said: “When you suck up all
the water of West River, then I'll tell you!”3? These words are as straight as
the strings of a musical instrument. But, if you intend to wade on through
mental pondering, you’ll be unable to bear the crookedness of the place
you are right now. Also, Layman Pang said: “Difficult! Difficult! I've spread

30 Nakaura is unidentified.
31 Chichoku is unidentified.
32 Pang jushi yulu (FEJ& 1358k CBETA 2019.Q3, X69, no. 1336, p. 131a19-21).
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uncountable amounts of linseed oil on the wood of this door-screen!” His wife
said: “Easy! Easy! As easy as taking a nap without taking off your clothes”
His daughter Lingzhao said: “Neither difficult nor easy: the intention of the
patriarchs is on every blade of grass!”** Although these three people spoke
of difficult/easy, they didn’t realize that, at that very moment, their straight-
ness was like the strings of a musical instrument. You are intending to look
for the extremes of difficult/easy, and so are unable to overcome crookedness.
The Old Man of Vaisali [Vimalakirti] said: “Straight mind is the site of the
awakening** Because he was divorced from all winding crookedness, it was
as if he resided in this principle of ultimate straightness. If you are unable to
open your mind and understand, there’s no need at all to come up with any
“backup” thought. Just install in your mind the huatou what was my original
face before my father and mother conceived me? Silently practice! Diligently in-
vestigate! Assiduously bring a sense of uncertainty to bear [upon the huatou]!
Perform courageously! Perform until you reach the state of deluded feelings
forgotten and consciousnesses exhausted. Suddenly you will have a fierce awak-
ening. Then, for the first time, you will enjoy confidence that the time of de-
lusion is straight, the time of awakening is straight, the time of attainment is
straight, the time of loss is straight. You will ascend to the halls of the heavens,
descend to the hells, sit on the lotus pedestal, enter the sword-pit. And there
won't be a single moment when you are not an integral whole with the prin-
ciple of ultimate straightness. When you arrive here, there is no buddha to seek
out, no sentient-being to discard. You’ll be a person of straightness and more
straightness. Imperial Bodyguard Layman Taira, Buddhist name Straightness
Hut, brought paper to ask me for warning-whip words about entering the Way.
I directly took my writing-brush and answered him as above. I here append an
explanation in verse:

Speech straight, action straight, and mind straight.

If you intend to preseve intellectual knowledge, you’llimmediately hit
perversity.

The huatou is to be practiced in daily activities until penetration is reached.

When you can say [the huatou] is [straight] as an instrument’s strings, you’ll
have “experienced the road.”

3% Pang jushi yulu (58 J& 135 8k; CBETA 2019.Q3, X69, no. 1336, p. 134a18-20).
34 Vimalakirti Siitra, T 475.14.542c10-15.
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[16] Instructions to Chan Person Jia of
Understanding Hermitage

The great matter of samsara is not something that you talk about and then take
arest, nor is it something that you understand and then take a rest.*> What you
can speak of, and what you can understand, all of it is karma-consciousness of
beginningless wheel-turning. You must promptly spit out such things! Only
raise to awareness the huatou you are practicing and press on it with your true
body-mind for an entire lifetime. Sit beneath the three rafters [of the Chan
monastery Monks Hall] and be like a person who has undergone the great
death. In your chest cut off breathing! Forget seeing and hearing and extin-
guish intellectual knowledge. There will be only a single huatou that you are
practicing: stand still on it and go on practicing. Even if you don’t awaken in
one lifetime, this correct thought [i.e., the huatou] that you are practicing will
remain immutable and unchanging. When you pop up in a future birth, you
are guaranteed to reach “upon one hearing, a thousand awakenings.” This is
a settled matter. As the ancient said: “Just possess a mind willing [to plant
buddha-seeds], and you certainly won't be deceived!”*® Chan Person Jia of
Understanding Hermitage asked for a warning-whip talk, and so I instructed
him like this.

[17] Instructions to Lecture Master Jian of Yuxi

The buddhadharma s your own mind.?” This mind is the teachings of the entire
Buddhist canon. Explanations and annotations do not confute [this mind].
Guidance given by the buddhas of the three times does not bring forth this
mind. Looking up at the 1700 Chan patriarchs does not bring this mind into
view. People in every place on earth chase after it but never catch up with it.
From ancient times until the present there have been hundreds of thousands
of interpretations, but they are all nothing more than doing the chashou
mudra “behind the back of” this mind.*® Hence Caoxi [Huineng] said: “If you
speak of this Chan direct pointing, you've already gone on a twisting route far
away from it”?° This is like the type of suma bout where the fighter feels that,

35 Jia is unidentified

3 Seen. 12.

37 Jian is unidentified.

3 A mindfulness hand gesture. The right hand is formed into a circle, and the left thumb is tucked into
the circle. The knuckle of the right hand rests against the sternum. The fingers of the left hand wrap around
the right.

% Untraced.
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if he doesn’t force a fast resolution, he’s in danger: with the blink of an eye, his
life will be in the opponent’s hands. How could you allow a stoppage of your
true functioning while sunk in thought: only comprehending afterward? If,
while pissing, you're unable to make the piss come out, you shouldn’t try to
hurry up and rush the matter. Before any phrase is voiced or after it is voiced,
comprehend them in order: there is no harm in producing a mind of truly
resolute confidence.*® Within your own body, guard the huatou that has no
meaning or taste and rouse a fierce attitude in your ordinary life. Be diligent
and steadfast, like a blind one making his way forward! Do not ask whether it
will take twenty or thirty years: all you have is the time of a single day. Do it for
that one day! If, for a long time, your mind of confidence remains firm, your
ambition secret—and you’re unaware of all this—suddenly you will attain
awakening. Then you will realize that this Way is not something you get from
other people. You will be like a mute who has had a dream [but cannot tell an-
yone of it]! From olden times, whether the teachings or whether Chan, how
many people with extinguished mind and wisdom have here attained instant
liberation? Right when you are doing [practice-work], if you preserve even a
single thought of an external objective-support, a single thought of seizing/
rejecting, a single thought of attraction/revulsion, a single thought [of any
kind], you'll have yielded to discriminative thoughts that falsely follow things
in the samsaric flow. And if you preserve a deluded consciousness consisting
of even one thought of memorizing, retaining, studying, understanding, and
so forth, you’ll be unable to respond with a thought of cutting off. Wishing
for “Jian destroyed, and the light lost” is no different from eliminating steps
while trying to go forward. You'll never manage to come into a yoked-up state.
Lecture Master Jianof Yuxi, asked for a warning-whip, and, despite being ill,
I directly took my writing-brush to respond to him.

40 Translation more than tentative—simply a placeholder for a better rendering of this line.



Translation 11
Instructions to the Assembly from
Zhongfeng Talks in Zhongfeng Record B

Instructions to the Assembly

On the evening of the day before yesterday, the Head Seat and the Rector
arrived at this hermitage and announced [to me]:

The beginning of the [ninety-day] summer retreat is near. We request that you
speak to your general assembly of monks about this, perhaps going as far as
allowing them two or three days of free time. You should request that they pass
through the hermitage and have a cup of tea with you, so you can talk together for a
shorttime and provide a warning whip for them. Unexpectedly, we’ve continuously
encountered dark skies and rain, making the roads slippery and inconvenient. This
has made for the loss of twelve days: human affairs have intersected with our two
monasteries. It will not be possible to achieve Mr. Phantasm’s wish to keep far away
from the world.

Now that I think of it, everybody in this great assembly has “eaten practice to
their fill” Ordinarily, when they arrive at this hermitage, every one of them
has knocked against the experience of the sitting cushion. How could [the
time between] knotting up the summer retreat [i.e., the beginning of the re-
treat] and dismissing the summer retreat [i.e., the end of the retreat] consti-
tute [some sort of special and separate] practice-of-the-Way period? If you
speak of this matter in terms of ultimate principle, the summer retreat begins
as soon as one for the very first time arouses the aspiration for awakening.
Twenty-four hours a day keep an eye on the huatou that has no meaning or
taste.! Before you’ve broken through, it will be the summer retreat! For twenty
or thirty years push toward a state in which your spirit is extinguished and
consciousness exhausted. When, in a still place, you suddenly attain a fierce
realization, that is the time of the ending of the summer retreat. Days of self-
indulgence: how can you consider a trifling ninety days [of summer retreat]

! Zhongfeng's typical phrasing for the huatou.

The Recorded Sayings of Chan Master Zhongfeng Mingben. Jeffrey L. Broughton, Oxford University Press.
© Oxford University Press 2023. DOI: 10.1093/050/9780197672976.003.0012
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to be some sort of restriction or limit? As a rule, in the case of those who do
practice-work without obtaining any numinous efficacy, the real problem is
that their furtive mind is not yet dead. Therefore, they extend their months
and years in vain. There is no other illness at work here. If your furtive mind
dies today, then today you're immediately yoked up! If it dies tomorrow, then
tomorrow you are immediately yoked up! What do I mean by furtive mind? It
you separate from the huatou that you are practicing and see the separate ex-
istence of a self: that’s furtive mind. If, beyond the self that you see, you also see
the existence selfand others: that’s furtive mind. If, when your practice-work is
pure and ripening, you come to know that the Way is pure and ripening: that’s
furtive mind. If, when your practice-work is not pure and ripening, you come
to know that the Way is not pure and ripening: that’s furtive mind. When
torpor and restlessness appear right in front of you: that’s furtive mind. When
torpor and restlessness do not appear, and there is only the huatou that you are
practicing, intertwined with the sensation of uncertainty* in a continuum: that’s
furtive mind. However, if, at the locus of your keeping an eye on the huatou,
you even momentarily produce a single thought, regardless of whether it is
common thought or a sagely thought, a true thought or a false thought: put it
down as furtive mind. If suddenly there is a clever person, who provides a road
that is not connected at all to what I have said—a Way, a principle, a seeing,
a hearing—tbhis is furtive mind inside furtive mind. The buddhas cannot save
you with medicine: you will merely attain a lot of furtive mind! Just in that way
rely on your original allotment and rest in the huatou you are practicing. Be
like a breathing dead one of modeled clay or carved wood. Externally, do not
see the existence of the great assembly; internally, do not see the existence of
a self. In a manner as cold as ice, cut off seeing and hearing. In that way go on
maintaining. You can rest assured that you will certainly be a successful can-
didate [in the exam] of mind-emptiness. This disrespectful piece of writing
will stand in for the tea conversation with members of the assembly [that the
Head Seat and the Rector recommended]. I, this Upper Seat, have spent many
days ensconced in the mountains to avoid human affairs. It is not necessary to
inquire about the whereabouts of Phantasm’s traces. Even if you were to see
me, we would not talk together. Fortunately, the Head Seat and the Rector un-
derstand this!

2 This is a major theme of Dahui’s letters. See Translation 3, n. 27.
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o MWERORE . FEMRE. NPEH. —HTE. A8, Bit
BB E I g . SUABRET . GERTIE . EHEE . SREE . NFER
M. ZEBEEEREZHET . BEBEALXTFHEREND . LAEE
RERHT . MimAEETE . B2 T, KRt . SRINEIHEES
ST A A . WEREM .. AAESRZ A FhE R
fB. MRBRZHEGERES . HIFES . BMEIEE .. 2. EHGEE
. JITRUECE O . R IR+ ERE . BERRRAEZ BEOR
HEF . mHEE . XEZE . PrLUREOIE . SEABE. SR
FIRT B, RUFBTEEmAS B

[2] Bif . BREESNBIE . RAEREZHET . BRESHHIIL. 16
B .
ZIE . MBS B AR . MIRARERED B2 . 85 H ik
HI. RAE . BE—KmER . MAIRNESE. fE—-kzs . A7
BI—t . ROBLL—F L. PR, ik, BETE= . RE
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MR BIER . sEAEEFIZ R . B3 — Mot . BT R—RZ
. MEEKLZL . AEANBE .. HFAGERE . —RZot . &
R B, RG. BE. BESESR. . ELAERE. . DKRE
B2, &, EEZ . HMEEHEEZE . MARERI L
BIEW . FIMEL . R E R RE 0w ORI — K
BBR 2O . R - RATE R O . MR E R
W0 . VP2 AR . BEAFTRE . ARRITAT

BERE . B RE AT A . MRS RIS . AR,

BH . BAERD . FERBEFIMRA . HEMRA. HEHE. AW
B EZAE . SMINER BEZ Y. EHE45 . NERD . BOE
fif o FPEEE . BBEARE . BIAEIE . SO Z A . RE RS
% REUMZ . MEEEESN EZ S . BEEEHER .

[3] BiR. KEELUEEBBURSE . S ERERSR . i ELERETEZ
AL

RHE. KFESET . TRAE. IRBHEZH . ROBUEBIEM . &
HIB TR . CHBREER . ERBOTM . 2EXEY. HKEE
o MEEE RHAE THRA D . OB . MAZIK . HREPERE
. BAESIFHEE. REUM . Hil5HCR . H5 . IME#E .
PO R o O EE . TIRIAGE . AMNEBIE SR . BEEERE O
TRREE . AIRITERE R . ERER . BERZH . KARR. S
KFR . BEREZ=B. BEZINEFE . Tls oz 28, {#
A . HIEE . ERUODE . SAEEERR I . R ELERE
FE. BEH. BEBZHE . fESZ. WEBU=BHESE_
Thim. BB/ \RCAEER T HEE. SIE &, B
REHT BB ERRTRRT . JRE R ELEERTEER M . FhEEH . 7
IR E#. QRIANGRECNIEE .

BiEE . EIRHINER BB S . RER.

BH . BREE . ERMEMARSE. MR RER. @A
PR BT . CTFRBRH LT . REFFET . AZEERL
B . RS . RIFERATZ M1 . R E . BN
R EEMBEMALFE O EREE . THEEE L RRE N O
EM . HOBARMEZE . JREE L — AZFVEE . BIEER R
I B O B EE . W SRR . RS
PIFEZ RSy . HPEE A MRE . FIEBEEZTE. AREED.

[4] 2if . A SHETEK BEIEZHFE . AR . s—UnE. BlG
Bt . S S . AHEE . WEERRE . BEIERED BIZ TR .
WEEIsCERE . JUTEME. BEEE . KEEFSE. A& . WE
Bl . mRsie. MERE. TESO. L. WBEGE . RE
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FIJR . @R . MARILMSE . DIEFESH T . HAELUZEE.
SR . JRERREREETE RN .

ZIH . FART .. WXTFHERHEHL. AAEHE 0 EERE—
| FEREEARRT . HERAEAREZAN . SRR 2 .
REFLERE . HERESME. ZEREWH. RENEZEEEL
HAERE . AU REORERZIb . B ARERAUZEE. &
BAEL . TR RICIERRE B1ET . XLLEBAIRBR . £ . HIX
B2 . a7t . SEEECCT ARIZEENTRCH . Hasfi T .
HZHHZ0 . M85, ERERN. SRER. 2EEX. Bk, A
Bl . k—TLEARG . EAER/NFIH. MFof. ETE
BAYIBH RS . fE A SO TERss . SRS, EE—
ECFH . RBAEL . EREMETAL . WAL . Xz . BB LR .
BEME. BN BIREE. B0 EEARLER. BAFE
Bid. BARER. BANFRE. BABMECH . BES—EE
J . IRREAETE . LZMESRE . ——fEE2E BT . R TR AK
A . tsnEiE — Tt EAl. ERE2EE . kS . SHPEE
Z.6F. WE-FRW L. ARENE. BYLEEMET . 720
ERT . 2RFR . BYIRE . EXRFmH. BRATE. fELESF.
HAESETE . WALTR . BE AT . MRIERMIRSE . IIRRA . HEiR
WEEFE . BORE . EINEEEE . 2R L. AMFREE . BIES
fark . Brarlh. BEES . ARESMERE . REE . Rgt. 5
ALyl EEEE . RAR . IEAEZ L. BPLE /U By
AISF o ERARIED) . (SR WIERE . E T MEREE . Bt
H. AIREAR. XZERREE. FIRKE. B5E. BREHR
B . MHZFMES . HAisEsyE . BlEr. HESHEM. BHE.
B ZAFZRE . S5 EL . MIEEIE. WttEES . BEIm
B, HBZRNGE . RPF—EZ8. Bias 2 A . Fainshg .
HIREARSR . A28 . SIRAOIKERRE . BHGERGEE . R
R . MU E R ZHERLVE RN . 2SR . AMEAREE A
RS A . MRERAE . TESGER . Wt . AR . BERAE
FEZER . NZEHREsN . BAZ . AR, . #
PEVUOE . RUAREE S A . R A . BRI AEEE. EEXR—
AARIEFHRA A . 2RISR GG . BELR. LT EEE
BARETEEE . BRI Z {59 . 2 BE . TSGR 2 R s .
FEAFERA . FRATHRE . PrLARTSEnEE A . BRAZE . WA —
. B—L . WREH . FFER . EREBTHELGR. HUE
IR . SRR PR . DERBEZMER ., HarsE gL .

! Correction in margin = f#.
2 Correction in margin = .
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RYVEZFFLICERY . BILIBE. KRARE . ZEEEEAND
BH. ERAE . WA FRERMGEMALL . B AREE ML . ST . 5%
WE. BECE. ER&S . BEZARE . RAEESHEANFER . IF
AEEXTFHE L85 . EGEAERE . fTB%EE . mke. 5
AEMAUK. MEREEE . ZAER. T —EEEREE . SN
P . WAT TR IR . SCRPIUAERE . A M IR .

[5] Bifi . AKBIMMERSIREE . BEEIAREm L. B EEESR
M. HERER . AR S SRR 2 T .

ZIE .. AR EEHZER LT . HERZE. AMEEEER. BXLE
ERER . MY EmzEKM . HEEANEL . SRR . BRI
. RS . TSR . AREEERINEE . BRI . 5A%
HREERA L)) B R . HARERGE . EAEE. 2
FERISCF 2 S8R FIHE  BRERE . ANBCE BN BB 50 . B
A Z B . A REERE . MEBRZER . HEMZEK.
= F AR . SERBS R . AW . AE TR R
MR . BRI

BiRE . KA . BHEERRE . ERGEZHAR . [MFLr2
H .

RH . DEEZAL . FHEAEEER L. HEAR—OAE
& HBFHGE . RENHED . BHEEZREME ST . JAE
e . BEEZAZETE . HETWIZ . FRSRE. HSRT
AT i R g

A . BRINEAT . AAIAMER .

RHE . EBMTRAEEHEELC. WORH. RNEET. EEH
AMEZiE . BB AIEREMEZ#H . NMERIEBERERSZE.
ARORT . AIBEABEAER . BEEUOBE . EITATU
RZA .

[6] Hlif . +HIFERR . EdAE AN .

ZJH . H I EeE . AR R EmEL . S0 AR
win=E P SEF . JURRERES . BEAHRZ . A LUES . R
LR . BERS TN ERSE . BEMATE . HEEZHE. T
AR OR . BREE ER MR . REAG. ©FER . FRIBIE
TRARG . BUERRAE . RS AR . ST HEE R TR .
el BE AT o AT+ 2 A

(7] 80 . E R R AR Rk . R ERE . FUEEEE . EE
. BIE R . SRR (5 B EE S IR A0 T
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ZIH . IR . R s o A 2 3R . (EERRD IR .
Hongsnmm (. SR HE . BEEHUE. BN . B B . B
BEME . ZEAH ., BoeR ., @F—2mA. AIBERER. 5
ZHR A ER . PFAHE R WAREENE. MEEEARE. T
SIHCRERFE IR MO DR Bl S RRE . WU . SRR .
R iR it . AREEZ SME. ABHER . R A E aRET
B . REPTRRI . EREESUMERZR . WISMICEM . LSRR A & . M
BHEMN . RIEHRIORE N K . HEG . MEIRE. Mt
(RN SRRV T . VR H AR . HA Sk . ZERIEIE AR .
HAFFRE A REE . B AEEES . BEMHEERZAN. B2
. —HIE K ORER . ARG ELE R . F1E G E 2R
HIRREZIER . FR—FZ LM . EAEEERMIEAIE.
REMAERE . LI E . AR I RSFIER . R E
B2l . RDEBROJRARIAGESE . MBS . RERME AR . R
HOBAME T . SR, MEAUR . IEAFIRIETEAR . 4085 E
FHEZ RN TEN . EEATHARMRERT I ZE . iE
HRE . O EEANAETT B 2Bl . SRTEALEERER O EEE .
BEEELET . ZREZEEEERBA. BFRAFE=GNE.
B0t/ . fEEETF. IIBRFABERR . @EEER
B HARE A . BOURLUIIR RBMEAN S UM . SERE. AEEE
BB T O . RAEEEAL . PhUREERL . KIRE B R AATR
—HFSIAERE. PEAXARERBE MR . MHELRER LR
IR ESE . BUERRMTES) . AFELE VAN M . RIEEAE
ERE—ATHRE . BREOEM . WS ER. DHELIE
o PUABERR 2 AL . (E ROR A BEH/ . ANTHEZIH S &
T BHMET-CERIERE. —aR . SEEEE. DIEER. A
FEPRAEANGTREBRY) . FEEAT LB IRR A5 . AIE B 7E R L P
T ARAREEEES . ME/MEERE . A%END . MEFENE
2. EEERWEAN. DEMEERERER. BEAEER. M
DLLLG R . MAMREES L. ZEMEE HaiHREERTEEL)R
R TN BRI, BRPZEA . AZMR . EIRERK
FHLZH . AERH . MR Rk . B EBIATEE . TR T ik . REE
BT FEEAKSHEEE . AEANR . TREER . BIEAE . it
HRMAE . BEPRINESE . AR . BEHEZ AANEE . AR
A SRR 7R - B TES H B NEEROT R B DM E . RIS R FTRZEA
BTKRE. R—EREWEE. B -FRFARWE. fE. ET77

3 Translation follows Noguchi and Matsubara, Sanbo yawa, 58 [ = .
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HAEEHC . WEEEREmER . BESMENL . EREHESIEN
IR . F5 I A —EER LA &S . —Bin LHH TN EFERE .
FRUFBRNRIL . HRAEE, M, HERGEFE—EEE. B
BRBG BEE T . NEBAGRE . BRFEHEEZT . ARA
FRZ RN . HEERR . WELI S BEEME | 5. sEEdE
SEAREE . 4 H ZELA RN . X EMEEZ DT .. 2/ MRE
fnt . PrEEHESk . WHRE RS VIR RBEILELL R . B BRI
BEai 2 & o A S E i R o BB R B

[8] EUERMETE . BFTHE . s SREF L. HiEkE
SE. LIS . KPR R R &M . SR . &
ROEE . AEAERIRAME . TS . BRI . DISOK B AT
AT NI Z#

M. BMEE. FWE. AFLINIEHEER. EREZ. QIfhET
Fo BEFE. ZEFANARMZELE. @AEERIE. RRCA.
AR SR . FOKBIBRAEE - BIUA) . TRl E . R EMSE . E
PPN —IE . 2 PR =B . WREICHEECK B R . 1F
FEA) . BEFRAOEEZ . YIEES. AT . SANBIEAT .
R . AEIERE AR 2 2 BEHBEEZAT ., ZEEARI.
HAEEZ . E . MMM, FLELRER . ERER. SRS
M. AUKR . SERER. BRE . AR . WIEEE IR EF AT
B . MEUKIEFLNABEOE . AREF.

FUEE . HEEPEL

ZIE . FOm . RO . E-TA T . REMES . DIRE
B EEEHEE. UWeHEY. SRHFRR. MEREE. M—ik. A
OEME. X7, REMER . —KZH . BEELOZH# ., IH=F
Hik. BARNR. BUe2E ., VERE. BRERAW L2k, 2FF
B R RTEELRES . Hibe T EER . E—RAER
KEE . BRATEACFERIER . WA AEEEEN . HRMZRRIE D) .
EIERERH IS ABR . FTSRRE R A S . PR R . LR
wBE RS . BIRESR. NG —EE. [M5ME. = THFRE. 3
ZHD . B RFEENT . HERERSEA . WHBHZE .
HSMETA . S EF 2R T . AR, BTEEE.
—ELIR TEILRFR T . RBAESLIREE . MM —FTRA . HAH. 2
RS, ZER. EWEE. BAEHE. REZ . 8ifmt.
RS L . WhEEIR . SUBIBE . EREEM . RITLUAEEEERE

(] oM. EEEFMLIEMEIEE . FHRATASBIRFRE .
. R EE KA. BIALE. MFRNEELR
2B
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ZIH . e hixkdE . hxHEAN . ERFKHEED . WA . fhiHx
%25 . BREE. AmEEzE. IIAEERLE . SUIES
Z. ARER. AEER. ARHES . BBES . FRRES .
FRER—t . MR Z S AR . 8EEAR . KA NFEBEILRTZ
WG . SMES L AR FEE . LUEERE. AVEFHE
—%. BEEXW. EILEFH—F. NEEEEM L. UE R
. W= ANF. MEANAEmMRER . BERE .. BELRZT . B9
IRAT. NDIREE . WA pins. SZ8ExE . I EEREREM
RZ T WRERAN . AR HERMFELZK, BRER . B
IR . A AR RIKH » EESE. 2albl—HBZH. M e
RIE

i . ARZ . PIERAZE. B & E RS AF .

218 . EAFEE . FFRFEIMNER . ZKFAE . AP PE2—E
. z/EE . TEESIRBRE . ibIMZER . BRI .
BRI AR . BFTZ &S . EIRZEM . SHERME. AT ZMH .
AR . sESHREE . LUHEEE . ZE AR . B E R =R .
AR ERME B—RKZE. IINBEEZR. DR . SHREMBHER
2 aEF . SZEREPRE . MERBESZZR/ . EHEER.
R DRZAT . RABEF . EAEERZR .

[10] B . htHtssR . HREAZRE . (THE.

ZIH . ARTIGPAIFZ REW . EZE . MEEZIREL . HR
5o NEDNER-HE .. R MRHRZE2HE . RENCERREL
EXH . VERTE. REEAN . BANE . REBERME. EHH
ARTIRTET R FZAEEW . AZITHIEEM . BIEAHARNE. K
MERIEERR . RBESGE . BZHARTAH® . mFE—AZER .
TEBRFEEYE . BAMER. BE=H"17E THEREZ ZH
. BARTLAZRM . ArTUEE. AATLIGE . ARTLIGRE . g
B, HEEE, AR, BZANE. SE LS EEELD. D
MEBZ BfaE TR . Brdbnos . AHEINIRLIK . EER . BE
P, aHEPriE. RENEE. SFEBEZE. BEMEE0OES.
WRE AN E . GUEERTRER TR = T ROR IR M . B R B\ 5
5. AZ R I EEZ ATE . EIREEEERESLTZE.
—ME—A0 . Iz SR . KR AR . BT R AR . MR . B
AEMEES . ZEHBELL. BT45H . XE1EF—T-LHAlm
Eik. #E. LEELZLE. MUBBEE . BEARAGLRMER
Wit HRREE . WERAFZRES .. HiEEes . AR
BB RZED .. HAERZIR . SRR 2R . R Z A .
MHZRIZ . SRZERE . JifrS fEmR . SmE KR K. Huh
W7 . PIRRE AR . REEZ . SAEHRECHE. &
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DIER BB HIRR W . SR A FERIERRE . HEENE . £
HEiBR . roRAE . ERERE B EREIF 2 218 . HE
BAHEZAR. WNESTHE . BRPER . FHEEHRE. ©F
SRz . AHZ AN SENMFHEPE . DRER AR . 105
BRIBRE T2 . WEHRITEREATER R . TYE . RIZRA
RLURZ . RAZR . AEHEHER 2 BED. BAHBE 28BH .
WrAE LA IR Z R . SREE LI H 2 Mgt . A LAUZ B . fBC L
M. Halii EREZE ., SRt Frif AR . Mk
B HAEEN . BERTEEDI . 1. M2 REE . ABEHE. &
BRI & . ES . EREE. EEEE. BESROE . EUiEE
B2 B . IR RN . RER BB e . PRRARZIREE . B
iH . BUREE. T ARMSE . BRiR . SR8 AN
AFRLE . ISR R ERALLE R TGRS . B . AEAE
HifFZRh . HAalGF.

[11] BERA . HATAZE . ASHREE RS . md AKBROH . WES
ESFENME . FFAGEABEEE . REAME . ills . BoSEE
f). NE—EEN . ZAIERLR AR . AMEETIEE . —F P
Bk BOREREE . BZBAR . IR —EEH .. SZH&KHE
. AR . TSI BB E L — & . QR = TR RARCE S L
R . MERIREGTE . DIBNERT R FEsr R R LR .
BLASRISFIER =X . BRLARERE S AIANIUA) . e . pHERTTRE . ST
CtHEAIAR . ANEL. BFE N M. HAZERBE.

ZIE . MRS . SHRAKSEER LT . R, MERE.
N—H—H. APNEBEREEZE . OANE. BRER. B AZE
Ko RRTEHERZA AR ER . WmiTEEARZEN. PRAEE
g B B, RBFTR . BEREABZIR, MilAE=. HRE
TEHARE . TKEABED . RZHARE . BRREEEREE . B
IR TEER 2 2 M . AUZERARRZSATER LI . Biieids . SJORAT LI
FAOAESHELEZERE. RER-H—H &5 . BEHEH
BE . FEFPTTE . EE . FEEZRE . RARME—EEH ., HEH
JBZ . QAN . MAEE . AZHINEHZIE. B2RE—F . HlH
REBIEEE. ARSI —E . IEFZ5. AMIMBEER . R
PG . WiEd. . A OEMH. WEARENG2EE . JRE
EGE . MoFmEME. MARERINDENEEE . MRRRH
MAECEE(E L . RAERMBEAN . BEZEMENE . BARYEEGHE
F. REBEER. BEUWAS . @ FEEEZHSMAEL. BRE

4 Note: in the Gozanban 9 text of the Zhongfeng Extensive RecordE. sometimes = . or .. Here EL = .
Other instances have not been marked, but they have been taken into consideration in the translation.



262 Recorded Sayings of Chan Master Zhongfeng

REAEE . JE—FAEMIR . NEIRPLH . NG EGHER
NAESEREEAIR T . MELIRMZE . Ml &30 L. A LEES .
WENEGRETSAR . M. BEAT A .. IR E A K&
H. BHAE. ZR—H. BEFELESHER . WEEEAZER .
HEAmeE S & . MEEEGMAG . ERENR . SCEREA. TR
FEEBRF . MEKIEEATZE 0] MBEK . HLAABEL. 8
AEHERMN . HEERERRE . AEER. A ERILER. B
B\ELSHEE . A OEE . RHEE & . EAm. SR
BTHERZIES . BEVEY) . HZ ARSE . BWEREE. 5T
HAIAZ . REE . G . FER . —HBZFH. BRNERAL.
WNEGDIRARRE . AEMEMS . LR ABIR . SEMERIER . HT
BIELURZ . mfEHOIRE . BRZEZ.

1 B

[12] =R . EEEA . FIRME . SHIES. CiEE. ZHITEM
TR . DUAGALTHME . wnsFhed . HARS AT LLARTIS AR . M 0/ R
& .

RH . ABRRM . MzmAImAMEH . R KR . FAAMK
- ARFIROE . BH . R BAEF @AM . T
R3H . APEAEEMMROER . BxEHE . WEAR. LEES
Zo RBRE . DURFIEZ . XRIEERME . X InE Bk L
REERECHE . NEEINE . JeRiBILES . AR . EREME .
AFGES . AZZUNBRITER . WEeE . B A TIR
L. HIFORSF . kAL . BATPTEAL . BEAREE NEE . &
Wk AR TvEE . BfEz2 8 . SBEZEEREZ 5. SZMIRA
k. B-EEANETEER. BONCEREEB—RE. F=
PEREAIC AR EERNT . TR . SERE AR EEE . 77 LiEE
ALTEARIE . HETIHBLAGESE . XABAENBRE SO . BRY.
HREWRE . EReR . FERERAE. AECZAE. TR
PABBYE T MG . BRET S .« 7208 EIERR Al . S5
Ko DG KAME . RENEE . BAETHE . Sl . S LRz
TREEE . iz fr. BHEAEEEZ N, AUBOHE . BURREK
SRS E . AR Bk . HEE0E ANSHRIES . EE—
Bz B THEEEEN AR S . DERKR . @AM, T
SEVM . FEREE . NFEZH . BUKESE . SIRREEZTH . T
BREHEZE. BRI, BR- /. EEEUR . SRR
ZHIFHE. DEONRETEE . BB BEMBON . MEBRR
B HIURAE . AEERH B FALR MR . E IR . KR
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B BBAE. BRER. HAH0 . KERE. UHERERE.
—Raf. TERE. ZTEER. TEKR . HEE DA
ZRER . X AN WE . RIS 2 BAE . BRI RE . AN
MEBKM EA SR . 2 M. MIRJTTALE. B ECEEARCHK . B
REREWE. HRIEFHE. B2 H#. LMHE. BFRHH. &
BEETIRME AT . BRI EFT R RIEEM . BB . i
TREHZ . BEEANDER . EHSE . EEREEEE . 2mEE
IREEB AT . WigE T, MEAZE. HEZIL. AEAHEE
CHAE. AIPEFMEAHEBEL . REMEZE . EANESH
. HEBZ .. HES2FEEZ L. MEEBRSH . ZEETRES
. BfE. B4R . BUSE . S8 MAKE. HAFE
ANBNBE . RRAEILZIER . SRERH . WBAE. Er—EmE.
BL7 3RHE . R EBIINBATE . BEEARENMEEZPIRE . BiF 5=
FREREMEERAWAE . BKFENRZEARREZEMER . EEE
IR . MR—AEMESTEEE . DUBEM. 2T, HEEAH
B2 . BRZEHW. SRR . KFEERIEMEIIE . EAEOE
WL TWIEEAKRERSE . O . MEMELES . —AFE
E. BAEE. UABEEMRES. bl VB . 27882 . 1BHE
1B MEBEBRENHZHE. ERZR . TEEAFEES . MABEE
NEHEZHE .. SFEENREN . KEE. BEEEEM . vk
AR EERAE .. ABRE. RAME . 8ARE . IMTECR.
REAE. BEANZBL . BAELSES. HREEHM . 8535 =H
ik . BB TMATBGE .

[13] =if . AR . BH A EAHEERED . NEREAE .
HASEEEAE . MR EM ., &FE TZHE.

ZIE . RER . HEREACSH NE. ATEAER. IR
FBONARE . Fible . R#EH®E. BHEEE. AAEE. fEERN
EE . IR . SRR . ZRAREEZAEM . TR
B . HIBETTOE . IR o TERE SOARIAESERE . RO EE. MK
HREH . REEEETEREAL. EHLSAR BT, BL
B . IRANED . BEIER N —BEASEAERE . B A ERS .. HENEE IS
HZEHE . SfEER . REFROCES . HREEEEBERNERT
N o HeR sz R B ] . IR O X 2E T . SR ERCER ) \FH
o WEMRAEAT . LA . FIEEAE . S TRAFEE. &
ARG AE . HARFES. FHEF4 . JLHEFIE. ALER—Z
KR . RIREANRIRSE . HFRfs—AEmE . AREAERE . siFk
AP . RESYEZHEH ., ZREHET . BEEEHUKERE .
IS Rt » A5 IR TR . S OF . A B RRE
ffoE . BAAESAK. ERMEN . BB T . AERARE. SEAZEA
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BN e Bl . BEATIE S . XE S5 A EBRYRECT
ANe o REIENBRTZANE—F . REWSHESOZHERE. KX
SEANEIEEE . MELSLRERAAG . ISEHER . KBHMR .
BEBG . BMAERES. MEEH. ABEEZ . AIEHERAER .
Bl Fgh . WEIEAZFTRE . e dEAESE . BEEA . 50
5. BMEEEHELZ ER . BEEERG , FAERRBEEZ L.
BN FBZRIER . BERIER . BHRRZXRMAGEE T . 45 W
FREEVD . AR . IMEE T2 . BZREAINHE. MARLLR
HA . BEEHE.

[14] BGfH . SRS . AERITE . AR .

ZIH . EREAEME . EIRANERE . SSEEREEHEM . B
BHAEZHE . WKAMMEEE . BESTARR . 2R . BERR .
TKRERL . A . BEAKRANG . BHEA . —ETE. &
. MZEERE. MERBF . B AELES . BN ERE. 5%
[ERERR . BT . AR T SRS . i REIBEE .
AEBIRTTE . HOARE . BEHE R . g . RRPRaE L.
SLERNEE . RABCEREFIASLEFSL . sEE=ARE . THEEE. 0
AR . REAK . BRIER . AEKEZATIM  SMECHFE . Kt
RE. EE-SNREL. MFRER. iEfzR. SZ8EZE. 1
RIS . ELEIAE . TSR . SRR . MEAZE. A
R . DI AUmBtsk . B . TR IR BILESR Z AETRE  EE
BTARERERN . ZHERE. AZANR. ZEEEEF=. 8B
O . BHAIRI . BIPRTAA 2 B EARE . EM=E. AEREM. W
ANFAfE . LIFERUSCS « KisiamE . BEE T . ERE= . RAIEOHEA
. mEE. WEEE . R AEEERE . R, BEER
PS5 . RN . BEE RS . RN . R D AR . A
By . MWERRVITE T4 BiMEE. BRI . BRI RIERET .
RN . SRR . BRI, hOFTE .. JESEAE .. KE
TEfT8E . EMER . BEAREE. SMEXH. RIESRE. BH
PEVL. JRAMEAK . BENE. WHPRE. DESET. sEREE. 20l
AR . WREELRE. By, H W, SOUEERE . B
By, ZARBEN . AR . /G . BEENET . —ERE . BIEER
. AlER . BEER . AE=FRE. BESENME . BRERH
o RURIEEE . LVDTIR . HENSERT . RENREE . WHEM . HibE
MRZE . HEH . SE2ETR . AAERENREEA 50 . AR
= AZMAIZA . BRREOZRE . sl R . EHEEE .
REARRIE . RAE . RELEE. 2TE—B. Gtt—. HEANEE
—HERLER. B2 H. AZEER . SEREEEEATLO.
B R R .
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[15] Bif] . T AS ASEFOELEY . BLRY-.

ZIE . WAERE . REDEZREAS . BIEREFE . SSAE RO .
—Hrm B . EAMEE . S AMLMLEE. MIESEHZFER . FIIRA
MR . AL, Sl . MEER. B#HoE. HUEsL.
IR . MHEERRE. ORI . UHESH. 1/E
LRI . Wi S ZFIRE . WHEMNAZH . HEREETE . HAM
AREE . SR NEHMNE . SAHEZREMERZLE . MERE
Him . i Am RaE . FABTEIRHmRR . MMl . JhaiFL
Rt . BEAEEFE LR . BUKERE . BIEMEIE . AR
OE . HERISHEEES . TRSREES . R He=E.
HAMRERE . IBIERCEPIORE . BT aRF AR E . EER
BERBEET. Bk, THZFE. B0 . S .
ERETNZM . MEARRE . PRER AN . BB L ERE
N ERAES . SRS . ERESEHW. ——HEEHE . T
EMAHEEMBSE . S2Z AOANEEBILEER . BCEZAEY)
B, MFSRERZE . MHSRBRZ 8. — R EE R . B
B9 . AIREEL AEER . MRANAS AHERE . DRGERHE
%o BBEEY . VURESE. REAE. ZEEEITMET. LE
PR SEIRE o HANEEITE . TEABRIMBL LT . 25 FHE
WE AR . IEFER . fOms. S ESERRBIERRE . ErE
d. HENMBZER. SHZEK. REMRFROZHES. T
RN

[16] BLf . fPCAYEENL . BB . HERAT .

TH. Y. BT Oz 28E . UERKEZEAEAN
U)o Fhez ik . BEAMOE . WEAENKR . ERERL . TN E
AR BEARE K. EREZSEY .. EERANT —HEZZ
F. AL . MO ARSE . BAZ BAETHEBENA . 8
THZESW . MALEER. T2 AEHM. AIERE. BRI
. B, METEEZERA . BEERAEZOETMER
. EHESHEER. ARHER . HERBFLAIZHE. MHED
WE EE ., REBLAREEMAEREZ ZM0E . k. &
JURREE . B R L. MM OTRRE . EAFAMER .«

[17] BGf . MITRZ BEUTTRRELIE . MEW . FITAEL . EIMR
TRBASETEZ R

ZIE . . EREUIREL . 2R AR . HERE T . &
M. BEAZR . HEVIHEUESTE. MEERE . REEXE
SHEESAEAIEAK . BEME—SAREY . AREE—GA. B
TR IEE TSN NEAETEEY] . TERA. BiRE—
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AR . AMERERBAR . FHEE RV —SEY] . B2 0EHV
ZBf . HEYIZ0 . TAHE . QIS TIRGEL . BAFERR . &
EABEREZS AR . MUETIRELSRS . 2 E ER=EMEC
IRZ GRS E . HUES . BEFEMTRZ A . @R EEIT
HUEL . #8 T, FHESZEFITES UL . SGE Tl . MM AE
MAERME . HEH T, SERFTEESUTAELZ . 1 SRR
. SHZNEEED . BEERIFZA . RAETIRELT R AL .
ALARS S . M H B R E—M . MIAEDBIE . WA H D .

B R AOE AT 288 7 I . e G . BISR B AkEL B A
B2 .

JiEBZHE . AR OA . AIRERGER . & AABUAEL . LAD
AHL . B EREE .

BEE . M A LA . BRI . REERRA .

Z1H . BEREEPECERE O . BESHE . WHERE . FE
Sl R LA . RRRAREUIREL. SRR, RNEESE
fii . SRESTERR . SRIEAED . R E ETIREIRA . BFEEE
. MERLNR . REEEKEERE. ERTIRHELZRA . M4
REHE. SOEFERIES . HEEBEEZN . BRIEE . 25U
BLZARA . (ly)—& . BlABIL . 2RVTAELZRA . E2ME
H . ERTTRELZARA . EAbIEE . 2B IRRLZRA . B K
EORER . R EEEE . R RVTANELZARA . THE A H T e R
F. HHERRECRE. EANTERTHELZRA . HRAGE . R=7T
RS . KE-ZEVEEL. TAE. RAARE.
MRS VTALEL . 2EEWERS . AATEmMAEN. BREALREZD.
[ 2 o PRGH PR ER AR IR AR AT L

[18] BELLEE AR AN EAD L& RS .

ZIH . BT REERE . WPTE R . AZFE, REE45H
o AT RE . BRI E R . RIS EEE . R AHERU
Wz . EEHEHE . REARRBLIERY . S O00EE . J4FhEk .
— AR . BMLEGR . AZERIZ . AZBRIZE ., SFEH.

Eim bt . ZEZHWEEMEE . BEERE . REEEHELNNS .
HiE. BEEAIRZ . DAEEEIARGLEZ=6. 28, HEX "4,
MEBHARLZ =% . HERZUETIETA . FEEEAEE .

REERE . BEERD . UAHEZRR . SEEEN . WETEE
RBmxzE . MM Y. HRER . MIEH%. BALEMm
BZR. JFRERR. BAY RBHEELRS . HEBEX. —5H
H, HrAZR . EREEMED . —BBEIRZA . I3l . %
HAE., B0 EMEEH. REsXT L. —HHE. B8R
FTiAZ . BRAH . PRITE HOR . 2 A . AIFERHUUTE . BHE0REE . A
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MEAREE N KR 2 3 . SRAIET H B BT R ASE 20 . JREREE
R, IGM., BBZE. SRR . ZAIKZENE. MR
AR . BERMERE

[19] 5if . TROZ1Z. BBRES.

Z]H . HHEERE S0 . Tt oE . DAB L. BTG . &
BEASL . OJREED . OEEHLD . RHBEEES . FEES . BER
. ME—ZHRBEWZME. TAIR. RAAERE . EEER.
AEAKE . BEEBE . FRIEE. & 7% BiERW. BEFFE
A E BB .

BEE . FREIAERA . NG . R EEREE . RANEEYE . AFTEEED .

ZIE . DAMEE . ESMEL . HRABEEEARE . IEHOAE
MR . BOCEARE . JEEREREZB . BISLAEERAERH .
HEGETRORSE . EBRZ . Wit mHmR. S AHE. &
LAFIRIAZ . AR R RE . sUREMA AR . Allhz
SUUNE HRF R

Fl o HRAEEEZSF

EH . BALTHUAEBEREERTO . BEINEEK . 2R —mE
ol . HEEZHE. EALUMETHR.

[20] EGf. MEHAEIE. MEE. AEEEERE. NEACER. &8
—MEFEZ R B .

Z1E . WARFAEGRRIMARRD . SEVEFRM . EBMEZ . KiE
BEERE O . ANBELINE TIREI . M OER . BRE . 2
FREESEIREE . e AR . AR AT . M EE . R e TR O
BR. SZ88E . R—0OZEHE . BREA . BUIHEEZ . B
O . ZEUERE . SZUE . BORERE . BIRER. REIERANKR
Bt . HOMEMEBTEEEZRE. ALESE. ERABRHE
Lo FBER TSR . (OERIARE . AR ATE . AATHT . B2 ATE .
AAMESE . B 755 . PrLie Yy s . SEEEEEEEE L.
QB CERE TR . Tz . ABETA DR .

oEE . BEEIANDET LSS o RITT 2 AT EERREF

ZIE . RS . Mt TR mACE . SHEEEE
ANFFELE . USRI OITZ 4 .

BE . SEEEMEESEAL .. BAGTE . JONFT. HEES.
A [ 4] iR 25

ZJH . MERM . BR—VrE¥. MaEE . EEEN . AR
5. HEAT. BEEE L. MUKZTE . AKEEETBIK. 1
OBRE . RIFEZRHFTETE . WKEEH TR . BIRK. BRibK
B. &n. IERMEZE . WEEPHEAE.
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g, FAE. CEEEA. MEESHERG. THES. It
AR,

ZH . WE_f., —FBORE. F2ME. aEE. QIKERE
., —FHEOBEE . AHREE. TWESZ ., RoRBEHE . TR FE
. UEEES. BAM. HEOTREM . EMtiTE hEaNR K
. hnfhiE . BERmmkR,

[21]EiH . NEHEEEE . EEEZ ST . BER.

ZIH . ERATHER .. FBEATINEL .. FREERREE . EA
BBk 2. M Bt . BRBIMEZHE. X2HEAEEE
R, HERE. BEAT. SAREEAZEE. HABALEZ
gl ALIEENEEZ RAN . AEEMAE. MEEREZE. I
BpHAR . AU . NEBRIBZRUEEL . EESNESR
et . RRIERED . FEmEN . BERI . NEEZE
. NERMEZR . ABUELUEY . SEREN R Z AT . B
M . BUERTE . K Z MR REZ Bet . BEEIKE Z#EE .
WIEF LI . EAEERRGMZ Erd . oKER A . B S
. BizE. NEEZEE . AREFEWE . JEEER. BHE
BEAE . MEEE RS . MEHEF . KEWERREEEZE .
BB RaES . HRRHE R . SRR

] B, BETE . CEHR. SEEEZHE . HEUREEHE . B LU
BRBRE. EUREMAINRE BE . SURFTIRARE. LEX
HEMAESBERE . ALZERILEZHERE . DIZFHHR
FEHFF R o

ZJH . e E P . SEEAPRAL . EEEECH . B
€. UESEL . iz s, BANMEES . B AL EE . M
MO ES . FEAETUAA . B EEF . T8l . FHalLAD .
BEZARARIE . B . DU EREHOLL . R . ERE
g . BEEDOE . ERARE . REEEAE. CEEFT.
AAEMAZL . ENBHER . IBRZFEBMALEF. DUH
FiRmEEL —5 . MEEHE. E2ETTFH.

[22

R
ol

[23] Ef. fl&EzE. SEE. BRCEMER. EzE. 58
B, MRNERMER. ARZE . MAFE . MRIFMMER. B
2 E. BEUMEE . SERRAETE . OB ik —AEmE R .
AAE—FT . TARER S KR 28 . SRR . BRI A .

2]H . GREAR . SEER . EEEARE . BETECE . BE—F]
N 2 HE. EEREER . WR=8A. BFRERZE.
MAVE R 2 . BECRYE o AELLDUEE . R T A AT . St
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B . FPAREMR Z BB A LA . W RPERIRSNE S R . MR
AKRIETG T A6 A ST 2 . EEmA . SZHERuE . 24
IO . LSKIERE . BBGERCFRES . MEERRE . MERE
Wl Bl . BEENE . WA . WEZAE . SR AE

[24] Eif. =PI . AEBRESL . DHEEGELE . REREL . 55
MIE . SR . BGEE . FMEEY . SEEERE. MEHE
R MABRK AR . ARt . RGBTSR . iR E 5 R
Bk . BRE. FBEEEE. AT kR . BT, B FBZ L.
BEWEMEE . SMPEMZ .. DEERMER . EAMBEENR. 4
SUIETIFT . THTE . BIRBEEZFERY.

ZIE . et EEERA . KRBT . §-RIEAAR . Bl
THFE. i A . EEEEIAR . BRI .. EHEEBILER. &
RAE . WX EEHEEHE. MEEREAES. fEEREFETH
. RMEBMARLE. —(TINES . SRS . MFER .
RIUEAZZ NERM . SETIRZ & SERRERA L2 E
5P AR

Bl . RAIE MR N REAR . TAEBHESEERW . JEAM
P MiRe 2 F

TH. BErEG. SESES . EEENEB@EDGRY . —BEE
B R R AN . — R . QURIEETRAE . WRRE . BT
FEZSL. BRFEE . Bl 2EREGHE. AHEN. B
G BAFH . BEREANARZEREED . A TEHEE.
INEBEFHNRERZE . NLRE—UTHIRERE .. MHREL
B . WM. R, 5. 2B . .
BB NFRAE . FEEEM . SR L. B .
WEFLIERIR . ABERRE . K5 B FWNAREEEM . BUZEH
% . NEERTG . BEHUEE . S . RBEAMEE . TMER
Ealb. FEEE. EAUBSHZE .. KFEM=aRaEZ
B AR/ IMmEIE A2 B . BEH AP O A E S A H A
FOM . FRUREE. SR, BRGR . SIEREIEZS .
FRRERT 2 M. B— K LB BRE . AAMEE . BEHME . e
WFF . BN BMAFHEZLAER. EEEARCEZEUARY)
H. SRCFEY. ImAE8Y . REBBRESLZER . NBHEE
FEAM . SEELH . HESREACE. WfEER. AKX
. BREMOMS . BAERREZHED . MR,

[25] Bift] . BT RALIR =M S ARRZARSEE . IRFEH
Z2JH . FEFHMERER . FURZZH . M2 M. ShE. A2
o BONGEIERTIIR . B . EBAREEERAEZE . XF
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WAL . X . SREEAEHE . FHES. —B%R. —&R
N BUoRs . EEFEUERBOMER . EHREE. B2 BEAK
. NPRDTRFER . HREWR . SRAER . BAE . JLEE
FIN . B ERAGs 2L . EREREEE BR ERRESE . AW
Ao EAERAEZTZE . RERR . B FESHEZHN . i
EEZE . HPAEM. BEEAT . MRS ASBE . BIiEE
M. REXGRMRIES . W75\ . EEEE. 50EmK.
BMAERE . TR E ZERM . WIREE AT E /05 5E
EHRERMME . TioRFIRERE . SRR 2. M BZHIE . BE
W EEEEROE . EUREE . WA Y @ . B
HEFIN . RPLREM . ’H . BERZM . BEHRT . 2iE
FH . HGEME . ZAELITMEREARI . ROTBRE. EH.
HEOR . BN H . AR . X BEM . R EEFIPEMZE.
. PRER. AT . M. SAEZIEOMRETREE
. Prat@gd . BERREE . MAERNRE. BB . . BROAR
. JIFAEEREM . IR AEE . BATHA R . HERFEE . F
AEF . RETH . B ANPEARE . BEAFE. MMAIE. RE
ARLAERZ o BRERZSE . BRI . SAIE L2 BlER .
HEATRES . BRI . BRAKE. WA AN EREE. K=K
HRRA . HERZHHER . MHEEF . LTS . EFER. R
gL . REPL—FH . BHILORTEREE . RE-PAREITMHER T
B . AN . FEE .. BIERET . BURMES . —4EERA
. ISR . B RAATR . QIBRE SIS . s 20 .
DAtSEREI B —AE . RAOREH Y 23 . fEaliaf . HPREALAE
B, WU AR . AOREL . BERERE. “EEE. —B%F. UK
PrUAfEtR it . MRS . FUBAFRBE . Wa TR LA
BRAETR . FUATHEAREN . BEAARIMEM . WOEBERALZE . 17
FERP . SEE . BERUK . HEREE . AT —HEE . PR
o BERTISMABIEZRA . REBERAMEZER ETE . B
TR NHE . MAOHAERZBIERR . ZIER T NOEET
Ho FRSH . MURRAE . MEZE . Wil <% . BHE
i . ANEFTRIAAR . BEEE L . B . BUBBTRE .

[26] Bif . FEEREE BAE . HE R BB .

ZIE . fHEJRNEERE . IIABEEL . REE . R . 0
JOERH . FELAIE S O/ RE . MEEETZEEmAE . F
BiEEE . AAEM EEEEY . ARED . SARBHEE . EHf
ERETITHRER . MREDES . ERRKEMEmMR . HEAEE
DA . BITZERE . SRS —SsckE .. AIEER—
wREE. fRBHEETE. TRERCHE .. RERKEERRE L
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HOEER . BUORE RIS . MEREERET . MRS TRIR
FOMESE . JREEMEEL . ErEd . i) N8B . B E RN
W ERERRZERED . RHFEAEEL. BIEES . iz
OE . PRBFEAVE TS . BRIl B ATt . BTHER .
FEERT . FEEAGE . BENE . MAEEMEROH . AR
W A EHEEMEE . AR ERKERETE HWEE . [
PAKNZ o sl BRI P55 . SRAMEIE— R B ERERT B2 & . AN

FEIRE .
Bl . PhEpEEE . AR 2 ANBERE . HERABERE . ALK
ITAEER

ZIE . LRPEEZ M8 . JRRE AR . MR KEE. BIREM
ANEFE . BRI EIERRTT . FERRE . e BE . fhE
WH . BIAZTF. b . UARREOTR . dRRREERN . 552
WAL . EAEETRER . AR RE . AR B
HAMR . 2R . WABEGEER. BEREEZEAL . EIFMmE.
RAEH — R HER . RAMEE . FHRE A . REEE.
TIHECZ RS . BEAibE e . MEEYE. REE
. ERACER . REPURES . AN PTEE . BBk .

[27] Eif. BHRZA-CH. BEE. HEEFEHE. BiEED
f . AL EAE . FREE — AN RAZ R .

ZIE . B, RSNE . BEREIERME. S, hEE. R
BT . JEEMEE . AEERIONE . KRB . (LEE. ES
Rl . DiEaiE . SoZEEREEES . BERCHE. PREE—A
FN. REMEE . SRR . BEREE . HARE . U
FBOODRBA . ZBOR. A TZWHEZERN . “HREHAH
Wim&% . NEEELOZ L. BifidmE . AIEER . RAERILT
Bt . ALLER . BIRAOR ., BEEWME . AREI. S22
Fo ARENE. MzE—GHE=RZ0. JNEER. KEERLL
&, HAANGE. HEFEEZERL . DEBEZH . BAE .
AEAK. XHEAN . S2HE.

7RG

[28] sEVITANBRIE . #ERELE. LHHEHEE. WRAE. &
WE S . RE BT . BAREEEN MY . SRR EN
FE . .

2Bl . TEESATAN. MARRERS. B8NS . EENE. 8%
WME. REMZEE. EHMZEE. BHZERE. SmEl—H. 35
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%R, R AIRRIEER . EE A REE . 2R . ZEH
% . GlERdE. AMEHEYR . MNAEA C . 3R AH . MRZ
B, wHEM. UEME . LR . LS EMZF . AR B FLAE .
BRTRHIR . OREAR . TENBED . WEEE . M—U%. ALE
T =SS . AHAE. MERSE. MR, AERE. Xz,
FNZIRNEE . AMETT S . ILEEA . IRICTEA . AR ERE . i
AE. AEHE. WASZR. Bl . LEEE. HERRAAHE
R, NEERE . REBMER . SEREE. X5, KitRE. 4
PE . BAKE. MRl . WREASE. KEREREZNZE
. HZE . MRS . ARIEIR . (R H BRI R . RIET
Fm B Bk . BURRRRFR TR . HOlSOR S 1. REAER . RIZ
PREERAT . B BHRE . CmEEErTE . B . MEAN
[l BNk . BZ WK . BMZinEE  fznds. 2558
BEhEE. 7R AEREE . RELUM . REMF . AT E
JRRER . JIAF L BREE . R Z B SR . D BREL I RGASE o IR AR
RE . BRZIL. AILVEFR. BE#E R . EEEmEET . A~
MR . EANEE . MR AETZFR . TRRERE . M
AR ZIZE . HESRK. RELEE.

[29] Hift . BESS . HEPTILRE . AFREESS UM RS . DU

ZIE . U ZRE . DRGEE. SFkxE . RO, ~E—
UNEHEE I . SR A S AR AR DUNERE B PEm S
EzlF. R —UERER. BEAE. IIENEHEY 2. BFEK
o IHZ A% Wz AUt . AR . R . REER . JEEE
o AR AN . TEIGEE . BEEANE o REIERS . WIEE
. Zem . Remi L. FMEE . BEEREHE . EES RIS .
MAAZRER . BENF . BEhES . ARIE AR . BE
Bk TRTCEE . WS, BEEN . THELME . REKRE. B%
ik . HIPHTIK. BEESH . BREL. BUETRE . RESE . it
e . FEEETR . RER R . REEER. ETH. BREE. i
PEGE . REPASEFT . REBNSRAR . REVHIE . MEESESZE. BEE
B. 528N, BEHERRSE ZES . EAESN MR
s/ DBEREN . B TERE. BHED . DBEE . BEANFRE.
HEIRER . MEEERPZEA . AT miEd . fRIZEGR
MREESS P . JyRPGk % . FHRESE . HHRERE . APAE
B, BAER. RAERE. TAEER. Fk. AEEAR. B
ER . AINEr R Z B RFE) . FrtZ A REFT . FrEZ 2K
MBS . BB B R GRS A BN EmERS . E 52
B . M EmaEs . EARMSITEZ S . ARES. REHER
ZEESETA . HHEZ BB TR . UONEIE LOE . EARTERHZA . R
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BANEAK. NENEE . UEEERREFRZE L. TEEFRPA
e, —AFRH . E\EES . B\ERE. SUkFEs . AR
. ARARBEE. WETEBOZI . HIRE—IARESE.
SRR LS. EELES . BITEIEBEET . DR
FERObE 2 — MBI . EANREEESS MK . SREESS MEDUL . FREESS M
BE . RESEMN . HESESMME. R L. ESEAE.
—UIRCER . EEDEZ R . AIAEES . AIEBEFEE. EHAE
B BEATIHE . R, EIFES RES . B
FIME . MARZ . EBRENEIEE. BN, WHEL. B
S . e SR . Z/ANREREL . HESBRYHE
B PELVE TITARBEIREESS . B M B lE . JRUEHREESS . 1
ER R . B OEEZEZE . AKRIENE . B —UERMB N EE . Ik
R 8O

[30] Bl . FOEE. BERANE. HAMRGAL—M . FERL. D
SRR 20 . BB/ . A AR . HAERRBIEH ZIRAEL
2. HEARZE . HEEE . RALDERRLLE . B
B. BERERAZE. HEmi. BESFmARS. AREFI A, &
k. EHEERBAZE . JIWCRHES . BHEMBREZ . N
AZZARF . AAEF . BAR . A2 ESFABZIE. I8
. AL . MAHE R . EMRNZ . EFZE. A=H
Jro BRAAEMWE., —EN. Z&. Z8 . EOEE. R
. AHEmMHREA. MRz . BUEAHE. EBEAEE . F
HOEfEEE . A THE. gL . o M. BEE. 25
. M. BRRZ . HENER. BALHm. HEFRR.
AR T HF . RINVHIHZE. BUNEE . SEEZESZEHE.
FrfeeE . BHAGER. BEAEET. = 1+F. EOEKEL
Bl FAKGEEARD . BHEHE . ARAEAG . AR—EEE. A
HidgmAg). mdd. M. \BRE. @B THERZ L. N
MBE. NABE. Ba2ess. s ARHER . BARS . i
SERRBEFTREMMET . RRIEEZE . BORET . HIHRERZ
. BEm . EREMEER AL . BEEZE. MARERLD .
ML ERARER . HREEZE. RmMAR. miomaEzE. 8
HARBEEFE. ZHEMEANTEZE. DB AGEEER. -
Bz P RGIK . FRESAE Z AT .

FH. BEWESR . HSIFEE . HiEEWE . AAZA. 8%
HSNRHBEHEF

5 Translation follows Noguchi and Matsubara, Sanbé yawa, 233 H. = H.
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ZIE . FRIEEE. AR . &&=k K& BAZH . 85
BEA S . BT 2B
AR K.

[31] =if. BERAE. BIFERZE . BB 2. FEEYZA
i BEUEFZZRE. Bt . BALAFIR. BAER
AR, MAMEHZEE. BEZER. BERES Y. 8ibF
ARG . RIEATERE NS . S4E LA . RUZHR.

Z2JH . MARZEZY . IxXEZHE . R TZ24. REIGEMZ
. EHEmMESS . AZHEE . MR AR MRS
AR AP RSEW . FrnEE . REZFEN . WL 4. UREPZ
. EREZ4. WRHERZE. BHYAGRZ 4. UEABEHR
HFIER . SEAEZERED . FELE. AAREEmRY . 5%
MHFARE . SO MEMGESR . ORREMAHGTRR . 250N
MIER@RER . FRFEL . WEAERZT . SRR . RIAZREA
B, BEEMYIM . Mg .. Sdemat . JIriasd . DIaH
W AR . FREERAN . SRASEL 0. SEFL. B
BER . BAMIE) . BORSEAEEL. TEEEEEM . MESIRAE . MIEAER .
AEANIEE . R RER S, . RezEEE . BEM ., EES . HIKA
ThAIH . CEIRAIE RS . BRI . BEEUEL . BHE
UEZ . ORI . RARI0 . Tt e .. 2HEHEE8.
HoEHs . BRI EAZE . QISR . MR o . HA
PR ARG . RSB A . K. R E AR, —
B, ARz, BSHZEN. 282 . MEGE. #HE
Bz 4. R B4 . FRENRSEK. FETT .
Bz EHNERER] o BEREE . ISR MmREIR E .
BN . FE L, BEREMBACEZED . ZAkRe . Wi
Bl . TYBURIER . MAEEYZEH .. RETH—E. KEPOE. TiELO
ElL. Dlasde s B 25 A ThT. EDIE. B A AEEER
B APL . AR R . BRI . BTSN EETHIRE .
AR . EBERAE. BEEBEZIES. READ. LHEEZ
7. BB . HFREITR A\ EEIDIR , MR . B .
BARMESR . FEA. BE-ZTE. AIREAR . fHETH
BIEV B . BERE . MERZZAZ. REZZHAT I .
HNEREZANF . FEEZIAE. BEMEIAZHE . R TS .
REBHEMEHAE . IaHFcE8. MED. BREBZEEE. I
FrEtHZ . WHECZES . SNEARZHERE . AUBEmEEL .
ALLBMERZ . ALUEME . ALLETRE . LIPS, BEYER . &
PrEB s . BB & . AHERNE. ERMEZ . M
B o RAATRI . BB 2 ELEEE . e Bkt . B
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NEMBEZ AR . BEZ. BMSRAE. BUERERZL . A
RKEZ% . BAFRMEER . BERACK .. HEFZRL . HEH
. HiuERR . BAREE . BUEGRNZA . BmSZ . S EE
H. BHTHRE . ST RN MFIZH5R. iREZEE. 47
B . EAREINRILR

[32] B/A LAEER RS

2JE . AR EFER =T . PEREZ—R. HEEFRR. $H
TEE. MAERFR. REABEEAE. EREE. BIEIE. A
ANEEEHEEH . BREIEITR. —E—R. MEERE. FERE. BE
AR . HELLUERIEET LI . HORADUE R EBT DU . HO
IRZIH . MERITIE. TSRS . BrZ ASMERTES . s, HeliTo
BEE. BER-CZHE . ERIESEE . RASEE . 24285, Bl
mIR. RIRZH. BRER . EARER. EAEES.

[33] BEfH] . ABAFL . SRR . A Z BFEM .

ZIE . WAL . WEz#Es . MEHZ . S ANE. AZ—F. N
R AU . EREY . BB . MARHERERE . B
Bl WMPL. BELK. BRALK. AME. EQ0EEDS. X
NEHM . PNAEYBS . BMSCEAN . REWE . BE . #ik. ®
EEFWACE SIS . PRI EREALFREE . RECES. hEA
ZE . RIERE . CM=AE . BERES . REORE . XFEE
. R IRAZE . RAR I . KELTAKR . SEHE
H. BEEER. WERRE . WhAYBZHReEn . REEUER
2o FHEELUEEYE . FOBELIGHE .. =% . FAHRNEH
& EHHPHEERARLZ A . BRGEmMMEE . BERNE
EENCER. REEAZENZEM . MAREHERER=R. WE
TE. B-SEmARRZED . SHBAI=RT MR . BTN
FEZ Mgl . RIRERS . NME-RENFEFIMAL . FHEYES RIS
REBZBHRE . BEEE AR . M— R 5 DB H W
B2 ENETMAR A . AZFTUAZMHEERZHE . EAFFAE.
AAEFA . BEFEE . BH-FmE. SRR TE. R
HIEE . om=% . #EHEEs, ZRFa8BZH. REBOZN
Al iEEsE . WEREEZ . AT RN AEERED .
U EAZIL . AMEANMZ . MCZENZ T . AL LEE A
. WEAZEN . MAMEESREA . EEANZIN. mAKE
HEEEAM . MEANZHE . MAMRBEETR A .. ABEEAL
T —2 DR . . EATEEAZEMMAHEL . KA ZHLUE
Hb . BMAZPBLIERL . OEARZMERESL . RAZE
B, AR, AR . HEER . EEEESR . R -EZED.



276 Recorded Sayings of Chan Master Zhongfeng

WERZRH OO . DPSBAAAR . MEERZEL . 82
M2 . REBBELRE . LACOEE . MREME. EREL . AHH
BB . M EEAE . EEEA . TEHRELE .. AROZA
M. BEARBAIEASEH . FRIEASER . DEEBEMRFY)
B BAKRHAR, I . NBEKSEFTAIMNRZ . RIJRENZ
it . HARZMEEZ . IBRREAZE . DAEHAL . BRAZH.
DUBRHEAL . Ri/NVAZYIES . DOEHA . FTEEmREERT I .
NAEFR B . EHEREETRE . —BOENME. HETE.
FRYEGEER . SHERTZ . A RERIES . SMEERS .
MM . BHRE. BHEZ . WESIEZE. TERE. &
AIMGRZ . B—HREH . EEREL . SERBEDB LA . IR
AERBEE D . FERSTRBER. TALEEEES . B FEERE .
FPEVPPTE . BRI TIEL . BREGSH . R . it
BR . &% . WRRAZH. BIk#EE T .. XERMEIE .
FIVEHERE . SEFEREE. TAEAE . = BEH T T
i B ANER. WEAE. FEE. REAZE. EEEE.
BREA T Z . REEFERBAMSAEE . EAEL. DI Z/N
F.BZREE. B LS. BEYE . AREEEE T
3o HEZAR. BEZAE. BREER. SReRE. TERNT. A
MBI A . HERFOEZ B . AZHFT . RINEEZEE . A
MEF . AIAEYF.

[34] BUR LLEURS R -

ZIE . BZARNEZ. i3 .. AiEfEZ g . S . EE
ZEHRR . ESZ B . IR REIREL . R AEIREIEE:
IRIREOZ B . ANRFBZN . EEITE B ZIMREL o AR R
SH . MEBEEEMZ TIREZR . MUFER . il EREeE. 5
NIBHGEE, . (MHEERZ . EAEHOR . MOUKBERFNEH . AR
HEEF . BIRANOZ B —HIRER . EERZHE . INEZESBINN
HEWH . REEZE . NORIRE R . B EEEEM LR
No HINSEIRZ & . HiEfEZ % . BEMAGEELRA . mHZkE
FETEMI S . B AR . WERERH IEAZAB R . TEZE
IRES L B . HEREARAZFEINEZIE. . OE AR . HAEEZ I 51&
BB o ANFFABEBZ N B1R . AR . BoEHBEURZ BiL Sz . Al
HEMAZED . #. ATHZE. SFENBRREZM. EEMEEN
BEOZRARTIEAZ R . BN . BRSNS .

HE . ERERNZL . EERES. ERRE . EAES. TR
HEEER . HEEER. SEAZANEK. AL . fTF.

ZIH . HHAEIR . HERE Y . SRR . EES M. R TR
AFAIZ AT o B ERSRELETRE . P REGEFSAESS . EPIEHIRIIN. 1M
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MNAZE R . ZHEE . BN B . BHAME. MEREEE. &
/DR GHEL. RALZER. AHEEZATE . MEERURE . MEAFFEL
WLIERAE . DRRS . #5IEMRERELR . BERZ.

[35] Bift] . EVAZEINE . IMRFIAT . TR AMBE ERE 2
ZIE . EHAIATE . B AIPRAIEAT . MRAIFEERERH . VIR EE
ZRmLRZ o REEEER . FEGENZ EU 52 . HERE . FEAK
JRZHAR . P2 EBEA . SR ERMTIRA . AAfHEZ . X
CZHEENU S . BEEMRZEF . MHEHEEEE. Ra—
. BHW . BAERRINED . LUETEAREE . BIERE JhEm
ifFZ . ZBRE . NECZERBWNM . DTRE R . FHEEM
TRESNE . SRR, RIEZ B . ERE . BPIZR . FRE.
AEMFACH . SHEZ ISR .

[36] Hift . FEEYIEH FTEIRTTS S . 7P

Z1F . HELRPRREBZM . BEEANERZE . BiFRNS
8. WREAT A2 . BEH IR . FEERTE . X AFIH . TR
THF . AW B2, BAERREE. MEEDIEZH . AIRE
1B . REOHEE . AMESE. dE T8 . 2R, TEEBT.
FeRg PR R PR AN . B EEA R . BAE R AR
AFH . WEAEE/SE . BAEL . (LB . TREME AR . 5
SCRM . QIBBRECE . BAAIE . BRI . &1 e B 18
. SZVH. RFER. BEEE. WHEK. WhthZ 1. 5
ZUMURY , BEH LY . BB . BTS2 . BRSO
AR . EENMESER . SRAMEES . BUTEFE-SIEZHE
A IRAR . THEFE. HEESEE. BERN . LpriEmts
BR. BRREEATH . RMBMENA. BEHUERES . BHERE. H
SR

[37] Bift . A2 BRI . DIHNIEE R FBIRT . HER.

Z]H . FRESCRIORE . SRR S HARE . RGN . JUUNERE
Mo HIEAER. BEEVE . FHZH0 . mEM. NEERE.
AHBIE . ABERE . AR—IEM . MBRHES .. XEFHTT
FoAMRE BRI . WFEERE. REREEE. DUMERSIE. AErEE
Fro UREERHRITE . fEXEEX . DIOBEHIE. JIRE/ SRR
20, BHES . BREE =1 28R . 2R RERMAIEASE. |
HETE . ZHiER . EARRIEREE. Wi L#EEZEX . B,
M. 5855 . BRILIET . LELD . BEENER . SRR
RWARBNEFAALEZIR . MARRAEEREZE . T, M. 5
5. MEE. JlEEE . WKEEAE. B4RE . THEH PR . REE R



278 Recorded Sayings of Chan Master Zhongfeng

MEEEN. THREH. TiReZE . SUEWEE . HRlERRE .
OFFE . ERHETRENERZT . RENZEENR . BiH7E
B o RIANFETE . BESR D AR . BIRAIR . BAEEE . B
. OEMEE. Mae . RS . $H5IRE . BZHENE .
B . EIETHHE .

[38] EfH . HARE 2R . BilEmlE . BETF AR . SoREIRE. 5
BRRIES. BirER=E. SifE— A BiREER . sU3ETE . 58
B . B SRR . MRS DR AR R 2B . .
ZIH . 5FFA%E. AFZEEEEZAEEEOH . 5 FEE. BRE
o7 FRZIGE . DI . ARSIl =815 . JE R
ANBEFA . EEMARTED . RIESTIEEFIH . #EH7HrTE
AEd. BEYMETIREYT . RS EERIEHED .. RBETEE
WM. ERRMWEE. AR . DElEREZ . AR
BEE . ZREBHBEMIIEZ S5k . PTLBERTRE . B4, B
SRES . TEHAE . EBFIGE . —IRERISR . AAEREEL o QIARE
HERR AR A

[39] EGRH. BRATOLE . AUHBEIL . RRBALIER . SRR .
WAL T o MUBRANET . BREERE . SRZZER . KB REL.
TR L FHEIRED

ZJH . BAZE . HEHRER . FHEENH . BRRRZER. AP
. WREZER . 2. AREMBRER . FEHE . REER
H. ORBCEZEEE . LHTRR . EFREERARE LR . AR
EFENR. EAXFTHZE . REEZH . ZREENE . FiHlt
PRE . MAEME . 868 . BEEHER . BARY . REREE. &
RN . HANf . . KBAEAE . BERE. B . AKX
Jattbt o BERR . ANIERREESETE o IRETRAE . JRIBRREZ B . SRR
RZBAALE . AEFOEM . CEALE . EETIKE . 2 S
B2 BTy . UBHIMEIE . 2OIAERS . YIRS . IS, Lt .
BT EHEMEAR . RN, SEn. BEEZEM. MAE
BHHENZ G . A E#EBEPNZ# . BAENE . AAMAETE . m
P2 . W ZEFT . BHERBREE . MEEEARS & . #E
S N . EHEREL . ETEEE . RSHHTR .
HZ . EMUEERS . ERERZE . REEEEAA . EEEFT . I8
S . B RAXZEM R E . BRI BB 3 . ZH
BNBR B Z B A HE

[40] B . BRERAE = . FRIBUEAR . EEFTAREE . PORIES . BUERIE .
EAH[EH . AE S REE . BfEE. MHEE . EERE .
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Bran bt . B ZBAAIE . IMARBIMERED . Si82EZR
5. AIHZUE . UEEHZEE . MRAZZE . ZAEAE.
ZIH . WHEREER . DB HREE A E . DEEHEEE .
HEEZZH . ATHR . a2 . EE B . EBE-ASER .
FErd HRE =R . FFEEOAE . ZEMENS . WhE. ke, HEM
ZHT . B VAR . BAREER . SOBEEM . BRI RS
Hdw . BUE RS . AN SCERBRAG . SRESR. KRR EANEHE
& BT . SRR . SERURE . AR . REAIME
E . WREUEZ SRS . HUESEMEARIEL . KBk
M. BRI . REFRE . BRCOHE. BEARE. A58
TERLLRESS . DA LB . Tt . BIRE N . iliAE:. =
——FE SR . BEEAINE . EZME . AHERAIKIEZ D . &
WNRANEZ 238 . HAlflF . HAF.

[41] Bif . BEEERACALET . BURRERS . AFFE LU TSFAL -

ZJH . EERTSF . B REE . AR . RIEOZE. BiH. 5
o R . T . WIALULR Y . HEERAC N BRRTE KR . AT
T BB . RATIEE . BMESR. HitEASEEBITZA.
IR A - TIREBEUL . SLHEARR . AR . NLELEZ
L. ANGEOE. HERRAGEEL . ZAHKH . MBI EE
F. AE—TESNE . SREFTEMA o SWTHRIRET . /EREE S . 7k
AFH. BEIE . MAZE. @i, HEEEHROZ L. WA
hEE. SRR, SARRER. BRNUREES . —FREt. mMHEFEE
71, AEEEE . (BRBFFIES . URHE. RENEZHIAH . F
B2 B . B E RN . SR ALUT R . BisRAE—& . B
. ARIEANME . RSP EETE . LR . BEEAN. REXR
S . BEARRRE . JOLHE . SFE. 2FEEME. MIZE. &
BUSRAE . AL EERMEALT . LESEE . RBEA
R . RO . JRESEERMR . B0 . A RIE . BT
Bt . E—ERERINEDL . RTPRERZRER .

[42] BUR. RETEATR . BEFREREASE . JERED . THRRE . BE
EBN . BTEEET .

RHE . FEENFE TSRS . AN FIERET L . HIMRR . BN
HELEE MEE . AZIFBETE . #FRABHEER

MR BN . HAWH . REES . FREE . DHEHER.
BERTR . BARL—F . BET . 2. HLURR . RRME
ZE RERERE . WHTRERAORAGR . B .



Chinese Text for Translation 4: House
Instructions for Dwelling-in-the-
Phantasmal Hermitage in Zhongfeng
Extensive Record

(Gozanban 9, 350d-356a; CBETA, B25, no. 145, p. 873,b1-p. 877,a13.)

ZIEFG

(1]  ZIA—HIRLEMRLEARLI T . BB TEKERE. 5. 2
IE . BURTH . SBEMH . SERMZ. 2 ABREHTEARA.
LI . BB B RANMEE . BONARE . IRZJMRE . FEAEH.
LI « BANBE L. RLIWA. @it . BE+T . RE=FE.
SERPAREE . BEERARRE . RRRRIERL . AURRIRAR. W TAN. TR ARG .
R . KZE . BRIRZIH . BBIRLIH . RIRLATX . BRILATR . AR
EE. BOUEM . SEAA . BIL . ERLAE . WEIRIRAE .
)RR . B2 h . REARM . FEEAEX . WAt TRIERE
£ BEEESERAES. 2] HRRKEFLAVFT . RAMR . 77
g . AR . BEMT . BfER . KEME. REET
BENTEKS 8 . RE SR L RS . FWETH
N . BHRANE. THEINEA. EEME. BERER. —BiITR. &
RN R MR G LI  HR NG —ELS . ERETFE=ZE
PRE . ILAZIR . RLZ)E . SORREE . S EEE . HLJTHA)H 4] (W
2)H . BEZ 7 . K ELLZFHEZIE . BEFEERBIERDL .
HiF. ZHOLEMLIE. MBEAH. BM— ANEEEAGE . 244
W. X AE. 3] ZOW. WL, 2400 . He9R. Ra)d. [
200k FHe)E . B . #AE . B4 BLAE . EML)E. Bs
e B R R — 200 . N B R . ELIMAIN . LJFAIE . HE
BACHR . EENT . RTINS . RREHE. G5 T ERAZLE .
HEFIRE IR . AR . BE—ZTROFT . BEELIR &S . XHFT
Hig. mEEGHE. RESRER. BEF - AGRHELE . 4]14]
o HEE . HEE. HIgA. HAHE. EeEkE. MEnK. HE
PRl AT FARAE THRZINERZEE . SRR
AR B AR B S . BRI R . BRDLBRRSIHIR . BB ANEE .
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PRI . PR . FBAL. MEEmNZ . MEAmEL . &l
BRRIIRZYS . BEEREREZ . REHE. 2IEHEE. KFEH
e, HEHEE . BRAK . BIEFRERLZ L. At —gEl—<% . Hif
Bt E2]) . BVEHREL] . maE4]. MEdgs]. 2EERETE.
FBRATSE . BB RAL T . th4)im—E . ksl . RUEAT
2o L. TSR . RS . ROEERRE . I AN B
BIBFEZIG . BRI L . ASEMESELI R . S H B
B . (5] HEAAGGEEMT . FEEERL . ACZHEREARE . HIE
TR . ST . BIREANOZE . R TR . HREEZEE
BERZNER . MiE2 B BN . B NEE—HERRE . AR .
ISR . VAT A MGE . —P1E4) . AR . BEHE L
. ERIEEE TRATMMIBRE K. RRIERE . FRMIKERH. B
FEEE . B NBREY . NERHER . RJnERET. B
k. KRIEREA . FLGRK . IR R OIRAR « BoVE Rf% . BERT
. HRER . e KoK, BAREM . Z3FmE . TR
AFIANEEE . BV AREE . HIRGEBENR . AR . LR AR
MOIERIS B R . IR o BRERR DR TE  fEE R
Ao BBER . G ANBFRERZE. MEZEZHAE. R
M. 45 HBEREREA . EERFE . AR T {EIK. (6] FHHA
SREEREDUAHEK . FRIBTEITEER . NS E A . 1R
AR EE R . MR E i E ] . HE—EL)T . B
THEZZIE. A AIRER. AEEH. Ba&8. G8%
. ThEnmEHOER I BIRE . BERS SRS ER . R
P E AR B IETRAR . A BERE 0 . &4 AEEE IR 1575 EHEN
L. EREEGE. HEESER . FEE - AAMKILZJE RS
MEEEE . RAFENKH . JTREMm . BEFaget . ME N . J5A
H1E . fRE M. FESER TR . B HBITEZ R
., SHRRR. BEEERMELY . WEfTs. FF28EA. B
H—VaRhE M . — VRS R . B O EEUE . REREF
HER . A MY SRR . T ABES . mThaiE . (715452
o E— B HAHR LA . MEERBRE . BEER.
. |IEAN . EHES ., HEFEES . 0F -9 MRIEEKEZ]
R MEEEREE . FEERE. B, 2EEL. 2B .
TR ERAREERER . ERAREEERE . —VZ4]E
AR BERIEET . JEREE . AIE D . AEURIL . REE
BiH B aE A . EARZBEERE. BN FEn 50 . #—
A (8] M T RRERIRGEE L. HEE . T . OEE
B fRIEAT L . IEERIERY . AR ZLM A BLE ik LIRS . A
FE R L EEEARLL . PRENEBOR AR RIRAEE S . HEE TR
AL HER OIS RN AR L. FMRE N EERE . &
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W . EEPFIEEE R . APUULRIEE . (9] EHRLNAM
FEARIIER . ANEB o —#2 . AfFIREHEREEDEE . AlRKER
o A LLEK 2 BREET . ATRRR . B . FEEFIE T AR K LIER .
—BGE . AEBLE. Rtk MEEBAF. AF—GEHEZ
Do REBIEH 2K . BRIRM . HEARHR THEK. PAER T HE
ko BZRIRRSIR . AR —KEE . TREMARKEZAEHEE. #
PAEEATE . NORE . BRIERE. UL AKEE . HAVHEE. £5
—RERE A . HanASea iR . AR R ERMTIRE R A . —HE
FEERRET . ABFAE. TR . REEE . (WRTES . [10] K
FEEEAEE A . HERANE BIRAREIER . ML N EAE L .
BB RAEENEA R A EL . BRAGEEAN . T IEEE
Al SZFIF . UK. REEFRZT . RAEEEUHFE . &
BEBER . RZVEFT . RjARMIE . RAANERMA . RIERE LT . 5
HAE . AR A R4 . EETA . EEmAL . BEM
7. EEMA. BBER. —UIEHE . wE#F A . Higflsk. EH
O . TMAREER . R—VIR . B ZINFFIEHE . TR BLIRT
. LUERTAL . RIS . LIRS . Rip#xE . —B—UE .
B SR . 2T . TERE . EEAE . BACCTES
fi . SWEAREEEZ 8. DIEME . HENEM . DIFEFT . A
. WEERE . RERE . FEMGE. EBOKRE. HaPH. ¥R
R HrEsRErR. (11] RungdEmy . RSRVGEME . BRI
W . P R BEEMCRAE . E TR . S NMERBTEEENEZ S .
MANFIEAREER 2 8. AAEE . IS AZS .. REANZ S . H
AFIEEE . BE A2 5 . REBEHR . EEZIIABUBET .
HAENZARE . WhEIZMEFEE . A AEEZS . B2 . W
SRR . R HRBZE. SEEZS . ABE. B
FZE . RRER . OE—ERT . AMES AZEE . Ty EIRR
EAEE. DIHERZZE . FreUGHEE . B Tk .. HEmRE .
RRBAESLEE . MEREHZ L. WREER . RE—-ATWEZ
B HF. WAZAER . IS ANZERM . S ANZESE . HIHAZE
R, EHAGEBIMEHE. TUEHES . S AZEZMELE.
D5 o BRI —AF o BEFAEL] . AR EEARTUE .
SR B . NS . [12] —RFBESIER I . FEARRER Y L
MAVEE N . JRAEIESRA . TRAEERAN . RIEREEENIERR . 4 B
BEAEE W . RIS 2 M T RIREA . A5 ABEZH . BRDP
BE. SRERER. ZENREH . HEBEZL . AEAH.
AEAY . BEEEE T . RES . BAWEIEA . ([TERKEK
o [13] Ak . S ERE .. EEEEDr. EEREE.
HWRBZE . SERKMTERR. BREZE . THEW . A1t
B o S NTHERIE . BT . AR EIRE 28R . RILE
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Z. A5 ZBZHARE . ZJNRL)%E . BREE. S HEREAN
o REARUALL . [14] FLEE . RUEMFETBERALNAN . HREHE
£, BEREEZL]. RAERHNZA], RIEAMSELZL] . — Kl
FURZIMR . T-EE R ERER2ImA  SRIERRLAMAL. Zan
BCE R AITME . ZAEER AL ME . NEETBLIMIL .. =R+
2)MSEE . #HOE BEEERKEESS BH AILFIR LM . LIZEMRE 6
=EEBM . REARELMES . SERERBEESZEL] . T
ERULE . #LILJE . BLILAE. BLULAE . BELIZIAL. 2FLI4]
H. KUZJEE. FBLZ15 . LA . BLVZIE . SREBER—Z2
Bl . L RZIENA . FERAERE . RIZAFHHT . B4 EZE L
FIEEEAS . HiE . B2JH8. dE2JEL. AHiERE4]. WRLIN. BEL]
A . BRIMAE . HEARA) . SERAREREE . HAREETHE .



Chinese Text for Translation 5: In Imitation
of Hanshan’s Poems in Zhongfeng
Extensive Record

(Gozanban 9, 356b-365d. CBETA 2019.Q3, B25, no. 145, pp. 877b1-886a5.)

BEEIFy

AERTMHE . ERFEERME . HEE ARSI . ER2—
T o R . FHEL .

TH. fra®dE . Jif NEROEE. THCE . ArIARZ & . 1
ZOEIRVE SR KB R . S DRERIR . B A .
EVRERTRAE . ERMNBZ R . RHahE, HEh e REZz %,
BEOMmEZ . —5 A%, NERENMEL . SFERIK. ERT
5. BEERWNEZZA . WELELRE . HRZE . AR
B, BFER. BRELZE. ER/E . MRELL. WX EEEIR A .
B HAELEE . AT HERAE AR . AZBEER . ZREE.
FEARARRIGE - ARR . SO MEseh . DI BRI . AT
PRl A —— o, NEFREE . ERt. SEHTE. AL
REE . BFBLET . AR . ORISR . JES . BURSEER . RLIE
Wik . B LEP . WIOEECE . YRR . ER. BmEz. BE
. BEBENAELZIES. SBFMERREBNZT . BURPHERNE
RZA . BRI TRCEZ . FEFTEERBR .

HXHE . EREEENEREEN . Bh A —RIERREE . g
®F.

TH. FE#EE. $ERE. URHSERBEERFMNESE . RH
Wiz . AL . MEREEY. BESLZL . HAREY . IR
R, BUEHER . HMEBATAE . AEE . M EERIREE . BHEFR
A o EARERE AT o B AN . SCEOTIT . SHAET AT . QAR 1L
B ARFEHEUER S . HIEAA . BEESE . OBENE . NMEAH.
UZHEN . BERIAEEEE . PRz HE. SR, iE2ENE

! Note: in the Gozanban 9 text of the Zhongfeng Extensive RecordEL sometimes = T or .. Here E = (L.
Other instances have not been marked, but they have been taken into consideration in the translation.
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DISEA R SRR . RIRTEE EAORE . FBHE . BiEihig. 85
Fhk . RAEEIMEE . &5 5. MAEERLF A8 . FHEE. &
DI BN B8 - IR . RV O L H .

B . APTREAILA] . 2R . WM. SEEEELZH,
IANEERHZ . BUATR o T AR DL BEVA SR ER .

TH. HERETEZD . M&AS A EESENE . TAMEH.
BEHAEZA . BHRZAZ . EZER. E8RE. T 2.
BHE . fHEBREH AR RZRE. A E 5 . (ERET . Ay H B
BHAEZRTEY . MINERT . GRS BEEIMTRIE . EH.
ke i e % . HEEEEZ . AIE M. S5 AEHR
BEH T . madRh . EANEEE

e A

[1]
RE—HT
BEGEALT
2]
e e
HAESDT
(3]
e sl il
BEFLH
(4]
e i (R
IS

SHE e

TRIGARE
(6]
RS
RHEE N A
[7]
RS
B BB R,
(8]
REFEEIL
PSR 2 HE
(9]
R IRE
— B

1T 2 R
WAL EEEALT

AL TSR S i

E MERE AR5

M2 AR EE
RIS

BN
SR B

AR E R
P 7 B

B BEE AR
RRESE AR

REIRTTE
e i

BIRAE B
ERALNE

SR E RS
=HEWA

g R H
RS A 45

A U 27
DI H B

NRIEET
fEEAIUE

ARE 1 EE
MFEME

JEREL SR
FAFREL

AH i
el 2

DEEENEp
AR f1E 2 2

IEILBAT S
7 BE R B

AR
Bk diSpalE)

BRI IR
W

IR QIE

o fof R

REEERIR

BERR R

SRAER
HEIFHE (R

NIEZH 3
i [ SARK

REHBEL
12 (e B E AR

o N
BEL B
B2

YERA R R

(ER=PiEEN
HACH R
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RAEHER
T R E L
(14]
RAEHENE
A A AR B
[15]
REHEHSEN
HICAE
(16]
RAE R
g B2
(17]
RAEE KR
BRI RE
(18]
RAEEIEK
P EEATRS
[19
RAEIRE
B8R T IbAE
(20]
RAEE I E
A EE
[21]
RAEFLAR P
EFENER
(22]
REEETE
EHETTET

BHAEHM
YIRS

B
TR

O EEAT NI
AR AR AN

JEEMARE
JERR R A G

FNEL B R
B

B ML 7
T SR AL

HIE B
T B R

RS
LR BT

VIR G
TTI R 2

5 AR

T S

AR LRI
B T A

RO ERS
HRAT L RS

—UIERIA
ESSERIED

TREMEE
A H #E e

ANEEEREE
B R

i — i
WEESIR

T E AR
IR

W= WE
—R B F5E

WET &
1 IR TH

T TAEEL
Fous R SER

TR IN

TRF AR E

AT
— B R

HRTHE PR
U — 25

REMEE

FHBZAE B
£ LK

G ENERE S
B H

SRR

B3 = R A
HEBAM

iR SR

% JBE[C @]

RFEZJH
EHFHETT

([PE- PN

AT B e R

JEE JE& 28 OO
EEJEE B AHIE

LI {7
S A )

EHME AR
EEEE(R H sk

RIRIER T
il

A JHE R R
JERHENE

WEREHRE
I EAER

SRR 5> A
B4 /] —



23]
RWLIIR
FOH B
[24]
R
SR
[25]
REATRE
BT
[26]
RAEE
SER
[27]
R
TERBT
28]
RS
TUTL LA
[29]
RAEILE
TBHE
[30]
RAEZR(S
R
[31]
RABLIE
L L
[32]
KB
PR
3]
R BB
BRI R
[34]
R R
1L TR
[35]
RAEAIE
R A

AN FE AR
EED M

Al H T
HREAE

mAFEk R
4 L

(EPIANS NV

HRERE
T H DI

B M
S ISEIE S

AP B
HESEQIK [
EMN
PES AR AT

SEREET
T {UBE £ EfY

SRS E
W I L

SERE B R
HREITZ %%

KA
R )

AN ON
FTIEE SRR

HAEHME
KRS
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JR S T A 3
BT

EHEET
R —AREE
B B IK
JESBERERE

B 3
S

REHZSE
W T T

= R ESE
—RiFRE

H H T = B2
WET R S

HHEE R E
EIRTFELL

IR E R
4 H HERE

SHHEEIT
L

ST
Bl FEAE

e
] B 2

g i 2

[REEEIRE

AR RS
PRI H R H

EYEHD
T A7

T AnE AR
YR A

A
R 9

AEHRE 7]
JRK ZE B2

tH LTI A5
N BAETEE

ARG
HFER R

B R
iR JE R

15 2 25 B A
RS 55N

—IERLEE
RIEE B i 55
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[36]
REBETE
LR
[37]
REBCHE
NEPBRE
[38]
RS EH
—ILREN AR AR
[39]
ARG
BEMED
[40]
RIS
LDETEHES
[41]
SRR
EETA (S
[42]
R 4
BTN
[43]
PRI RS
JER 7 5 17 25
[44]
R ST 4F
HEZCEP !
[45]
R
E Ve
[46]
AR =
HASEHUT
[47]
FRAIERDRR
FERAMK
[48]
R
TR A5

RELOLER
TEARFL K

AR
HARIRE

SR

Z AR S A

BHE RS
Sa A

EANEHGE
BRI

HAEERH
HEHED

BI15M5 5
IHIRAETRIR

BEARDR
B2 S aEbRR

MEE /O HERK
SRTEC A HE BT

FERIRIEHE
FEEE R
A REARIE
(iDIN -3l

HREARY)
TEBETT AL

PN &
FT BEZ5 3K

B R BT
PRI

TFREEE
T B

EMNEEIS
FH f5E L o
R
BT AR

BRI
L Pl

WIEAERSE
— BRI ZF

J& LI
FTHH B 60

e AE
TEALDIR 2

55 15
BT

HEERAEYER
g JER PR R KT

IR E TN
T AR R

O N REERE
iR AR B

— IR A
BT T

TR
AP

AR RS
IR A f LE

SEEHS
A% I

RANE) =
REBTINAETS

RE e g
PR

EIIEIFIH
BRI AR T

IR

REZHE

FERHMER S
MR

R
5 E

LU RS fLER
HIfRENSE

FEEATER
b (S

HIR 7 7 I
i [ S5 G
BILHHZ
FERE R A



[50]
R IR
VNSRRI
[51]
RIEAEFER
— R
[52]
AR N
—ia— VI
[53]
FRAEAEAT R
EREEL
[54]
AR AT
AEISHEE
[55]
RAEAR BN
— SR
[56]
R
B ZE L
[57]
REIER S
AR HEH
[58]
REAEEFF
CaE Y1
[59]
AR
RN
[60]
AR
KA ER
[61]
RAEABFTRA
JRIE R IAAR

REE B
R

BTG E
BRI

BT I
TREETE

Tl B
—T—9I7

Al FLEE T
B F

A 1 5

JEE i 1K 47 e

G IIRA
BERAAE

BIEE—A)
BN A KRR

L= bR
EmARETE
EHGES
FIFTIE PR

ETELR
PR

UINEE O
Vi B

AAE B
RS AR EEE
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BB ZM
fhE—%e e

[ 55 I A
B R AR A
BT B ER
2 1 2 B
HEHS AR
i IR
5 B B
IS

PRI
REEHOE

HERZE H /L
VR U

I ARER
i 5 46 7R

BT R
H R

FEEAENE
BEERE
RILEEE
— R

B
IS I

B Y 1
FEARAF L

BN
BAARE

YE B P
TR — 2

BRATH 2|

FEGH 2 ARAE
FiE 2 IS IR,

EL T P E
R AR 1

BIREH
FEEE H T

B AR
BRI
HIAE B G
5

G Bl
PR FRE

AN (i
EEEERETT (8

RAAER
PRI AF R

By N VKA
ERADNE i

—IE R
HABEK

HIERER
FIP GG
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[62]
RAEERERT
S RHEECE
[63]
RAEAEE L
BEFER
[64]
RAABLE AR
= ABILAE
[65]
RIEAE AT
B BEER
[66]
REETE
ANE R E
[67]
REE R
BB WARR
[68]
RIS
fim SE S
[69]
REERE
R TR
[70]
REER
T 5 B L B
[71]
BRI B
A& LA
[72]
e e d i
WER 2 B R
[73]
e e L)
(B e e A

BTERR
ZIMEAIR

= FHR B
R A M

HECFE
B BHORTR

U I
FETIE R

EUNDI
A& FHPR

AR E AL DL
BNH AL

IR E
SRR I

AR B
T

AR
AR

DB A

T AR

R ER

SRR

TEAFRERER
WRAAER

BRI
i EaREIECEC

e E e Rk

(RN

B k5
SBUEZ

ey 1B i P
B —EE

EHRERLT
AEREEAIANE

2] 42 TEE T i
RIELIENR

= HzlE
HE—EH

BN A2k
P URNER)
FHETEmES
PN

AMESHIZ
BIXfTE R

[ AR AR RE
ber T AR ST P

AR AR
FE L P

(EEANIE
BeRU DA

TEAE B i

AEHFAEE

HE LR
R SORAE

R SR
M F#R o 1
B REMT
EFEILTR

ZEREAE—IR
TNTRE RGeS

THEK B
B F & M

BT & %
(SES
g
HeAEFERL
PR M
EIE T
EE B
CEINFET

AFE B 3 B T
ANHIRANEG

2 Translation follows CBETA 2019.Q3, B25, no. 145, p. 883al6: %= = .



[74]
R ]
HBEE AR
[75]
EN AT ON
RN HERL
[76]
AR E
e 3 3 R A
[77]
TR M
Ry HI g e
[78]
EN g s
— e
[79]
R
IRRARHL 22
[80]
EN e T
ZdLIENENE:
[81]
e NS
SRR ER 7
[82]
REATO
(EN=F
[83]
RENGE

JERERIENEE -

TiE v LA ATE

TR
L A
i T

KA EEHA
RIS

IS IN
S (e

AR EEAE
TR

FIN B
LIS ET A

TRERR

TRERE

AR A7 R0
i [ B A

i ELR
NEEER

SRS B
LSRN

A PR
MEEEE

ST
N4 BUEE 22
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it T
[ & R4

ME+HZE
R A AEE

BB =0y
) % N0

PN
B

AR R
55 21| gy e

JUICSF LR
O HEH

PH R EF A
BIFERZE

FHE 2 E
AR R AR A

I BEZELL
HEIREIT
NRAGCRF

(A

REH=H
PELEIISRE

Hil AL
R T

RS
B (5

BE=AR
(CEIANE

JBCH 7S B

REAE R

TR
XN

IR ARIEIE
FH 2K B #E
A R
AN R S I

R
RCRH

[ BN 1
HARETEE

AR T
W S I 5

Fl 2 R
LM i

E-RGEZI R
—GHEHE

TR
—IERE

3 Translation follows CBETA 2019.Q3, B25, no. 145, p- 884a5: F=F.
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[86]
R
PRI 2 %
[87]
e NTIF
SR L
[88]
REAED
TEER
[89]
RAEAKE
iR ldiiine
[90]
e R
AR
[91]
RIEE—F
i AR
[92]
4 =FREr
[93]
AR R
Fe B H
[94]
REMEE
REEETE
[95]
RIAR R
TRIEGHE
[96]
EN PN
25 H it R P
[97]
AR
HBERR KV
[98]
R T
BEteh %

IEREUI
K TEXRZ

H/LZEH H
B 2 MY o

NR SR
EEHE

5 B
irzps R

AR
HAER —1)

B EG
o JRR S S

B S
B i

ELARRE
oA

5 RN
EapZ AL

TR B2 M)
R RIS

L&}
FE B PR

DERME
SRR AR

BTEEAN
IS

EOERPICE 20N
— AR E

i oM AR
HE b B R s

A
RENFEATHR

i
5L AR

U2 UPN

(Bl 2

EEIAEER

% )

DEERA

SEBLE

HE T 1Lk
EEIFEE T

ERKL
G R
RIS
BT

ZINESTE-gE!
AR EREHR

BERRAE B
HHEPLRE

HREME—H
TEFIR R

HEREEIL
F DS

BRI <
It AREIR S

EN N T
IR

UG
YRR A

85 2 AR
HAEFSHEA

it T2 5 #K
s A R

2 [ FIR
i [ 7 ]

FRH P B Pk
P AN

1B [E]/) N 5
Bk
T RE T
3 i A R

TEAEH R
T F—E
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[99]
REEER VIsOiEs REBREE REAE®
AR L EAERRE KEFWHE =ER=
[100]
FERAR REERR BUERE FREKH
ARG R EMMEMN FAERE BXRMES



Chinese Text for Translation 6: Song of
Dwelling-in-the-Phantasmal Hermitage in
Zhongfeng Extensive Record

(Gozanban 9,452d-453b. CBETA 2019.Q3, B25, no. 145, p. 949al1-b7.)

ZIEAHK

ZUEBEDHLVE . BBLORBRELIN . ORLBE L) 6 . 2VBL)#IEL)
o NEGRLER . AVBASKLNL - AMEFATEL . FELIE
LR ORI . EEZIARES 2] o R . \EZIBRRIER . L
R, —BAOZRFUE, G . JERFZL0E . GREE. 2006H
HZIR . AIHIRE 2080 - RINZIAGRZE . FeAIn 2] 20 8 . 204
ZVEL)EER . FAENEE . ELEPREL. FE-AZAR.
ZIBAMEZH T . B85 T, AEELINE] . B AKERZ]
Wi . BRSO AR . 2OERAELIE . ABRARELR . GRS
HohEMh . REMFERSY . GHLRAE. EARLEMEZ. 2R
HHAEN . RBEKANRANE .



Chinese Text for Translation 7:
Cross-Legged Sitting Chan Admonitions
(with Preface) in Zhongfeng Extensive
Record

(Gozanban 9, 460a-d. CBETA 2019.Q3, B25, no. 145, pp. 954b15-955a19.)

SRR

RAEREALE o ARARANE . MERBIMEAL . THARTIAE . FEADALZ B4 . A TY
BRI . Z— A BAL. BIRRRAE. s, MiERLE. &
SHIRE . R x . SRR . SN AEET BUE . TANED
VO LR

TRl . HE .

REEEIPLE . SLEATRREE . ZHAFITTH . BRI
st . BEEAREZESTAL . INRER RAanE#E . n— NBE . ARELE
TUARIGE . BEEREAZEAL . BB E AW E . BT HITES .
FEAHRR RS . AT AL AN . BERR RIS 2 55 0% . ST HEEIH B
H o Dz BB o ANMTTALRERY) . TR AR . S R
ELOEA: . BRAPNEAEID . dnRAk . A EIREEE . "HEAL
BRRESE . fEE AR =4 . Qg . WH-CECE . 18
GRS . FIES OV . EEEAALRIE . B2 T HEZER.
AR EILECE . B ER . MR AEAB ORI . 5 H
At . FREMACSLR .. —EEHRIR. BENMALEE . A5
ke —RIHR . ZRBANMAKE . HERSEILE. LRSI R/ES .
RICIRILEE R . TLaAlEER . AR OREE . A ARSI
2. MEFREOME . REES M . REOFOCE . S
JHERRE . EANIAOENE . R A th R . KFERGIENAT . B
BEVEARTRAR . ANFF B BORZ .



Chinese Text for Translation 8: Ten Poems
on Living on a Boat in Zhongfeng Extensive
Record

(Gozanban 9,471a-472b. CBETA 2019.Q3, B25, no. 145, pp. 963a13-964a3.)

MfE T E (S A RE)

[1]
JENECE SR N
IR =
2]
KT B
&lmlfr AL
3]
NG AT
T ERIR bR
[4]
RIZ AR A T
i RIR A2 E
[5]
FAEMGT AR
N REZ
(6]
—H— SRR
IR ISR e
[7]
PEREZ 1
WL BRIE & )
(8]
R EERE
SRR T LS

R
TR YL RS

SRR RA M
EARVILCE i)

IKEEAERIAT
— JIJE A

FUN— &/ M H]
T R

AR R AR
FEPEAHTH

BEILERE EH
NEEEFILR

B 7 B
HEBL 7B K

{1 1
JRCREHER — =K

S ALZE
IR AN

SR EREER

& BRI

RPN B
ESEEI P e

bETRRETRY A
FEAEENEL 7 5

R mAIETR
EEARES

SRR TR
HEK R

P AN 2L
PHPE NE RS TAT

fimAEE
TEFURAERE L

AR HE
TEFLH KBTI

TR & B
BT EANE 2k
AR EERIRFT T
R B HVE AR

iiGezi aezegeall
SRR LR

ik SRSV
ERt R E B

Bl A H e
HFRE A T

E AT FE AR
R E PHRIE

P 2R SRR
SHE=TT B



[9]
MR ==
FER 7K BB =i
(10]

P VAT O
TR HZE=3

S e e
HEETT R

BT AE S
SRRV LI — =5
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BAETELE RGNS
BRI  SEMEAN A g

BRI EN R R
REFES AR AEUEIE I IE s8R



Chinese Text for Translation 9: Ten Poems
on Living in Town in Zhongfeng Extensive
Record

(Gozanban 9,474c-475. CBETA 2019.Q3, B25, no. 145, pp. 965b6-966a16.)

BT HEIRE)

i)
LN o
ST S
2]

KK FLL AR
I en
3]

EREHRIE
U
)

(LB TR
PURE 746
51

e S
B ATk
6]

BT R R
o
7

LR
T8 e
8]

(LB 4
R F R

eGSR E L
IR

LA AT R
RIS B

BRI A EES
BUPRAL i 3

B OREE I
BB AR IPR

AR
HILRETIES

[Efi ek BN
BT EINER

FetbRs fanE R
B EEE

BEAVE LSRR
e s

5 ORI
HLEF RS

REHE B ERE
FRA R

PR R E
REAMBAE &

FRGE R LI
HH S EE

RIB R =2
EENASKEIE). ol

RPN WETE
HILIMTRE R,

UN-Z il

HEIECE

HEREERT S
— RIS

RHEBSMEEE
TETERER B

HAEERER
ZARHNER
SRER AT EERR
HEba B E

RS SIASHAT S
ELRFI S MiETE )

AR — AR
(SEGIPN GG

FKFLERT FIL
R ST

T RELECTEH
B R TR

/R 2t TSN C
B R OO



[9]

BEARHE L
ASHAVESRE
[10]

T SEE TR
FRRES AR

i B EOCE H &
EAEAINGEEZINES

LY 2 NN
B SR
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2 H B s
U AL

ER LB AT
= REE LA

577 A L
L NAERSYZYN

B R
— BT —E



Chinese Text for Translation 10:
Selections from Zhongfeng Dharma Talks
in Zhongfeng Record B

(Seventeen excerpts in Gozanban 9: 506¢; 506¢c-507a; 507c—d; 512a-513c;
514a-515a; 516d-517b; 517b—c; 518b-d; 519¢-520b; 520b—c; 522c-523a;
524a-c; 525b-c; 526b-c; 526¢-527a; 530d-531a; 533a—c. CBETA 2019.Q3,
X70, no. 1402, p. 729a2 to CBETA 2019.Q3, X70, no. 1402, p. 743b16-17.)

(1] =N

EAFEBE . HHABERIEF . ZMEIANE. BHTER
iy . R REE IR . BAEREEE . PEERY . BEAR
B E . PEEGT . SEGTREH ., F/ENMSALERFRHA
fod, REMEE ., EREH—SENK. HERETEE . &
PAFIE SR G . 5 BSEREK . ERTEENRE . EZZERY
TH,

%%

[2] RHE (HEREE)

IR RE—EFEL. BRER—BAE. BEMSHE. EK)
AREBESZE , BESEK ., BEA— A M—. BHOAEHKE
B, M—BhikErR. FLREEFIE. REFESE. R
E—ERAM . BEB ERT . SHEANE . SHARM.
BHS2AG . AAEM. IE=1TE2AG . = TERAE—
BT . BRBIEAZER . HEFERMZL . FHEET.
FEETRW . WEEEATERE RS . AR AT E KA H
ODZE . SBVCHERK L, BERR . HERRR .
MfREF 2R . (BRA NERIRE NREE . R K
ARER. NENUSZ.

%%
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3] RTEA

S —YNE(E . RE—EHAEILREILES . BEUIRERT25E
. AEEEESREES D . BOBREBEREE. D . BE
SEBEEET . MIFEEAZE. HEE—-HEM. 28—H.
AANEARR , NAAE . BRWERECR . IARERE. )
TSR OEH . m—U e b N E . NMAEEASSE .
2o LM .

%

[4] 765 SRl B
TR EHUESEE . EAEEB ORISR . REAE . TRIERR .
JREESER . JREEERE . JREETOE . JRIEMUIELHESE S . AR
HEH . FLARERS . BURERSE . HATREREE . (HEARIRRE
AT —BAERKRE. REMWT . BEARRLAESAE. K
HEEEEEL . fgas . BEEDA . WHRERE. (£5
H. WMABRAEE. REFETH. AEEEE5E . (¢ L
o BIEHEE. ZAD . HRODHE. BEH. MR, 68
PRt ARZIRMIE . EREEBTIRRHIWE . Rk A, B
BEEME . A% . LEEEEE. ETY). AR KE
b —TEATE. EREAN. RNEEFEEERN . Ik
HIEEA . R MGE . TAENACEI R . it T .
BESR . antbELE . WIRRSECHE . AR AN . BRLL
K. FFT . AEEFZBRAAER . EERARERN . Egut—
FHEE A RE . EAEEBREAT . BIEMRE . MIEEE . R
AR . NMEHE. R IPAE . NEEAEE
W o PREERETE o AN LB AT R . FriroRbE
HRF . (B RE—RIBESRREETE . WES A m AT . RERE—
IS OGRS . HFREEE 50T . REURM s
. BRERSIE. EESR . WAEEWAME 2. B
AREGHE T2, UARISR—YHE T2 . RFAO2
% . HEARARHCOHEEISLER KEM . P S2EEHE
B . RIASEREE . BLZRAR . AR RFEUR . Al—UEES
Fo BLZ AW, BESEAESN . BUBESETH . BERSEESN. BIMEAIE.
BEAGE Lo N o REEAIE T1RE . S22 AN RSEREEE T 1HiE
Hirgtz %= . PEER . HifFzE. REESES . BEHE
Fth, IEESERIARS . HESRTTHE . A B S E . HEK
BRI o ZEANSRAEER . WERIEH . RIS . AT
SEE . BEREE. R . RVERREE . R . FR
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. (BEREGES . BEE. IWESERRE. U EmILaER
BH AT WTRMA. WIERERE . R E K . R—HEEH . K
—HEEXE . R—RARE . R—HEEGK. B5EE . HEEE
BRESFERESE. BEETEVERL. HRETHEE

B MEETEZRIL . HEETHERIEY . hEEERA
Rt . JIZEPRAVE SRR BERIESZSh . S = 1 R U ]
WPBRT . LASR—2ear . B LIRS AFOOAES . TR E Ry e
WA, JREEE .. mUENERE L. NMESER L. NMEXT
b AERfELE . BERER-EES . BEEKFWE . B
A EAIE . 25 NG . BREISE A GREE—& T
FERER SR P AT . RRHEBCRIIN . i AE . BRI
ATEE—EEN . R R BT . S HBUREERLE . 7
RO . EEERIEREESN . BIVE MR . RE S .
MBI R FFEIZE . BEBER . BRREESE . JIEMERS

. fTREC. BERER. MMEERTRAT . HET
AH. RREENG . —VAZPTEN . HE—A. JRERTEE . HARETH
ZE® . BHEO . SRR EBREEA . BEBET . B
AL EREAR . HASKIER . NEEUREZ R .

%%

[5l7RKRLEE

BARTE « T TRPEEAS . ABEA BT 255N . R
PEE . EFHERRE . T HEQHTSKEEE . N
. BREIERE. PATEESER. " AKEL. 1A%
AIEEZH . Wik . BIEESE. ZEMARE. H—REAZ
W F . JEE .

NEEEUTHEL . ZARINESE L. BRRIHZ . R ) EEE R E
B, BRRENS. BmEmR . BUEEFHEZE. ZWEEE
WL . EEERE . ERIRETE . AASEUESE
ZHHEE . AN, RERURSE SR . FE AR . 8RR
BTG . AL EREEE . BRI IRAS 15 36 M
B o RO . ANERUEENER. NS GBS H . frbl
FORFUTHGELR A &AL LE . WARBIEMYIFE .. A4
TR B UTEELEMY) . BRI BRI SR SE & . H#
IREEEERSE L. BMEIERNHE R . ANEE .. AR ES
Bl R ERUEYSE . AERRUEYESE . KU R REHE
AREH . NERHBERASE . IRERSAJC R NS . BEERIRER
BH . EAREEELORIEN . M40 . BIRGREEMNE . NER
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TRAREE . BAFEAAE . LR IRE . REEHE. AR
IRSEILZOAY) . BiEEZ S AEH

NE . REhsA ke REBEZH . ZR. HARSEEILK

HRR, ZTEF. ZTE-EER. EAEM. BBEIEX
. MEAEMBEEROR . $EAEREE . 1 —EEILRFRR
L. ERHEANGR . ERSEZ L. WALESRE . IR
M. L . MRBMCLERES M. LRI
ER—fRbEE . RRLNEEAGE . FEEERGE . EER
JGBHF o BUREA—RIfE . B Q[ IHEE 2 F R REEE
Hprie i R L SREERALL . AT E MDA . SRR
CRERERE . BARE SRR . HEEET . BRE

Wi — IR AR SR . BUNRTPTRER RN . A A -
f]. RERAICRRER . AAEH . EHEL. EBEAT .

%

[6] 7% H AT (B R AT . 5l e . TRmIFRAm . )
BOCRRAESE « PEAREE . RAIEZ K . ERERE . PR . 1
IR WRAREE . ERBEIARICR . NeF—UHEH.
REIRZL . NEEY. NERESYI—& L. HELR . +
TR AR RGN ASEARE L . SEE P 2EE . — U0 . R AL
AW . AR . (EEAE . (ESME . SIEERIF R IRacH
TR AHEREREBTIT . SLHRREGE . LAURILEE . BT
8. WA BRE . (AL TREE . MBS . R .
IRANEEIEEE R R BEAART . — B RRAR o DAHANE . ARAESER
i . MR BTS2 B MEF. —ANRE. NS . A
BRRREIER . AL, JLEFIE , SENAREZE . TR
W, B . MRS . AMREAR . IRREEES . Bk
HE. HEF-EES. B, HEEER . TRES. 7§
PREGH .. TAITAT. JTTRARLZ .

%

(7] REEFIE N (B B AT . RS IIEE . VAR TAM)
EEREA. 2. . RO . t—a0EE . EEW0H.
—UINEH . EEERSE . MEMPE . FRERRL . IRER

! Translation follows CBETA X70, no. 1402 = 4.
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fEPTE . RO . FUESHE . RETE . HOBAATTE.
PR MAECERV RS . RIERETHIE . AR S . mi 2615 .
REAEIEE . R . RRERLRM . MEREEH .
AHEOHEAR . SRR . HimiE . MR . e
SR URIREN . IR . PR ER A EE E A
SLREMER . —RIHE - BIAEIE .. HAREIEAEZ . RE
AR BEIRRILESF . AZIEE . AFIHVLE . BEEET
TERGREE . BEFTERCKERER . 24 (& .

%%

[8] REM T — LA

HI—. BERE. B1FBAET . BERE TR, VL. B2
bR . EREEIR T BR . (B BN A E Y . R .
BEIFI —4 . BE SO, B R . BE RN . MER
TE. PMRRATE . TEAT . #ERR. FEfEtzRA .
JRESEEIR T B . [BRCREI TSRS . BT . S HEEES . UH
W2 SR . BE VRS RN . IR .
AR R KEERR . RS BEEUAAL. ARG EE
i, ERTCAEIUREE . KRR ER=THETHE. ANEEY.
MEDNER . P B EALEARIIE . RPN SaE — o T REEURNANG
. AEINE . AZEBENE, . REFRNE. 2
. TRE—ZE. WORTHER . 5T 7. BUNEER T
T RN KA NS RERE LS (FEERE T
AT BWE—. G . BEEMYWEEN ., K. TR, —#
N B . FETRE . BEREDEZE. EFE0. RAHE
ik -

%%

[9] 7R A
BEHAECKRERSH .. REER . HFRAESE. BREA
TEANZI o AAIRRIESN . E— VISR 0 . AR E—TNE
KEATEZ L. BIITH . IBHIE T .

IESEE0H . MLREF . HE V)RR . SRR R .
BRERES . BAF0NEZE . AR, REEE—SEEZ
. (EHEABS . BRE5% . JIAUEEL -
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B8 . WARIR. HaSEEESER . — 8%, BEWNA. ®
BASZSRZ W . AIFFREER . REARMRK . HHEFER
2. BAVRARBRER R .

BT . ARAMET DRSS . EEMEEEEEY . Tk
hREES, EESE. NHERES R . BEESR . BE
2. BEE. BxM. w5 RERERRI2E LERES. )
BIRAE VIR LR AR . (EREEIET S5 . Bl —& .
AR SES . BREEES. BELET .
HEMIREN . TR S nREER . n— A5 AR
Lo AR TR . Hanttig LER . IFEETIR . ZRAR
%, BHENTIR. ZMANEA. aHE. FE-FA. =
HARABE S . (00 NEsR . BT TS . EEIRER
B, RNRMTREA . REMTARIEA . BERE R A £ 5
Lo ATHEITEE M . ALIFAL B fey . PANFRRZ2fa . ATRMT 2 .
AETHERZL. EAER . BEMHHY] . QIAEERSGE .
VDR o« RUR . AZANER . EEENE AMAL . SRR TR
Fo MEAE . REECEENE . SBIFESE . ELERE MR
B AUtk . ANHIREK . AREHEIERIE . SR RGO . R
it . EHER .

=

%

[10] 7R IR

SHEEHR—EHEE. MEAZ—E. BERE2KRDE . FHEMNHE
EEEET . SNEE—BREEHE . REEXE . AZH
Rzt . FUSEFN—ARESD. £2 . VIAFERE
AL . EFERM LS . AATIAFEAES 0. 28 ERF
T—EREAEERERES . FEMZE=TE_1T5. =
—HE R L KBRS REE L . DA R
o AKNELEAEE .

MBS TR . RIE LR . RRETR . B2A78 . AT,
BATH . TNEHCNHT . BARZM . RN . HEBEEE. ZEE
BINSKHEEIE . AL . IRATIFIEE . BEaRBLIRET 290
ANHIZ

2 Translation follows CBETA X70, no. 1402 = T..
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%%

[11] 7R AN

MR, A—FRAMZAN . IEIRIIRGES T . HEEMAL. ER
RE . ERR . AREEEAE . s . g —LED
PN . FRHN . RRAEEEEHE . RAEBNEE . AW
R AFIRMET . SFHEUUR . 78R T B .
A—SURES . RASBAERE . BASERE. HEHEA. 1
KR . =+ " ERNE SR ERE—H. INF
g . AZTEZHERE . KRB . NBZAGFR. LS
NEREBHESEEM IR . DU B A . SEEEIEN . H
SRR AR .«

HAERMEK. zEHEAL . HBEAME. TERE#. &%
AR SRR E-EERRZHE . AR . XEFEAZHEAN
Ao FTESIAE . FEEER T d. —& T RLERER
. SERTRE . REBIESE . AE—RER. XHEERERX
BRANZHR . BERENEERELS . LWERIEE . N
—EREIR . MR AR EE . NERRNEE .
HR KRS . W AR . T ABEANE A RESEN . ER
RIERF AL . S NBURAR « HEHS AARIR . EEARLL
FERABIEE

TANET . REEHREEER . BELE. RIERERERE . &
RNRIME . MERmEH . HREA.

%%

[12] /2R

PRHEETERE . SR . RETRERRE . SWEE . 7RI
BEAEE 5 . FEORLR D . RN . REEF O
W TRFAIEAE . BEER T . (RIS EHREE . (BTS2
b msREmE L . NERIRTE . MM . HERFE
N N P24 S N P -y i =B O S s [ - . e
. BREAEE. BEHERTE. T AZE. HEBEET
FHAMEF T, HESIESS . BRI . BT . BEE
. WIREE. CREZEL., FEEEESD .. INEEEFES .
SEENBEAK . NEMRE . EEEREREE . ER25 . B
R . FEEESE . KUBHIRRE . R+, BEREK,
FIE B . HACREEEE. NEZELRZ BN .

%%
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[13] REMA

S48, WHESE . REREN— R EERERAFRIES . FHEE
s . NHETHEZ 4, —FAAEEE. SEMHREESEN . EA
FRAER ., EEENMG . AL BAERREE A, EUASE .
WTHE . JRREEIN RS E T2 G . TR R EERE TR
FhOH . PRULE T2 RAEIE . B R . SRR . R
&, BRMEER .. AEI2EEAEAT . B E FERRE . S8
Wrk . (HHFEO . TR .

%%

[14] 7~ H AR H R R L=

LERAFIE R AKEH . HHEE Y B ERE .
WERRE . LEARS TEK . EEBERRELHE . HR—
£ RESL. ZRER . BRERWKITEAAML . GAREUE .
REAK ., (BP0, BB BL B B (BN B i e
2, BAEE . 1B EES .

6%

[15] /R H A PRI EE A E+

H. BELMEBHE . NEEEAES . 2EFEAN. #He. F
— O ETETK . BlAiRE . a2 N . EEWE .. R
e, RIERCABEMZ . WREELRE. 8. a0
. BEUGE. 55 . SR8, ELERE. A
B, S . HEIEDHAE . = A A#ERER S . IR EEH
ENEEINIZAM . REENEE S8 E UM 2 o FTRIEEERE
N. BELOAES . AR . mENNEEZ . R
BESETT . IAANERISE & . H RIS E BRI E R AR
M HGE . HERS . BRERSE . AORFE . FZRZIRGEEN
BRI . MBS SRR . BARY . IWEXFtHE . 15
b E . S E ., R E. ERE. THRE. BEEZE, A
RI5E . FEE -WEAEEEHZ BPRES . 2. HEM
Ko WERERF ., B2 NEHER . ifEFEL. 5iEE. &
METUBENEZE. NEELUBMZ . fRAHRE.

= EATHE/O Y E BUE AN B 555E H 28R & iz e g

%%
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[16] & =M

FCERE . AR THER. N2g THER. EGEgEE. 82
AR SR R . SZHRE AT, (HE BRI T2 EEEE . 1HE
—HEEE L. RN RIEAMM . BHERE .
o R HEIRAEE . A —E T2 . e, REFERE ., 4
fi—HENE ., EF22ZIEE. NMERG . KRIEHIEK . EH—
5. WERERSE. HIEEHEL . A, 9ERE
BN . KEBEE. Th9NRZ

%%

[17] R EREHET
AR D . WO—RJEE . RERE A . =i fbieds Al . T
tEHE. MERR. RRMA . BENK. 65245, £AE
TXfE. ERAOERYTF . HEEERE. HEERE. B2
T T WERZ N . AR . BHZIRIE . A CAET A
FHE. WEFERTE . MREEI . sCRFERRFT RIS 5
Ao UINAI BV EE  MERIAR .. RUORE . AEE—R
HEREELD . MO8 FFEERRE . B FEEAN 0. )
BOCIL . FE BRI 8 . A =TE 8. BE—HXE
o M —H . ARFLOE . LEE . AR ZRFEE. TT
FIEAENS . T2 . [ LEEERE DIRBEEE .
ABEE R . BRI . RSN R lE . R
W, —&7. EEIEZBYIRE . BF SR SERSE
. NEEESRIE . MBTCEBOET . BEAPKE . RER
FEZRHE . EEMEEEL . FLUEH. JHRREEUEL .



Chinese Text for Translation 11:
Instructions to the Assembly from
Zhongfeng Talks in Zhongfeng Record B

(Gozanban 9, 542b-543a. CBETA 2019.Q3, X70, no. 1402, pp. 716c3-717a6.)

TRIR

B H 220 . EEEMETREIE S . MEAL. SRARERE T .. KEET
FEZW HAR . EFRLUBERR M. ke, DURIBHAESRE .
NEEEEET I AE . @ T ZH . AW AERLHE . T
BLINGEREZ L. BZaERREES L. SHEIERE AHE L
FARI . WAKHBEZ BIFERH . FURESFZ . RO LR E
F. WECHEE T, TR EEMSRERRGEE . KRR T .
AL ERF . = TE T ERESIERE . RHRZNEEEE . #
EMEZE. HEZH . SUEEH BRSE . BT RAER
& HEREMORIE . BTLUEIERL A . BIECH . H2HOENRS
H. B4 HEMEE. JERWE . AT H AR . (R . (RS,
FiZRaEs . BIRA s HE . Zfid . RTRZBE . BIRBEANE
oo ML . AT . FIEAR . R0 . MOSKIRE . FEA
A, Bfl . AR AR UL . B0 . ARESUIREL. M
A 2R . BEEHR AR . 2L . (HEEEHEE. BE
—BT. AHELEE. ZEEMR. BEZEHEOM. BH 7 &7
N B TFHEBERBAMET . JIE 8. REAE. HEMHE. G
O ZML . BBIRATTREE . ERGFZM0 . REBERR D R
P2 e . R AMRAERIEAN . SMEERR. NARFED.
RUKUKIAE RABR . tEsT % . AZEBRLZE MEBEH LR . BEILL
ERERREE . AR LR AEHE . EAHSMPEMN . B
g RIRAIE . EEEEIA L .
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abbot
must attract monastery patrons with
Way-virtue, not blandishments, 157
taking on name of, 148
three energies essential to serving as, 146
Wuzu Fayan as exemplary, 152
accomplishments, stagnation in, 173
admonition (zhen &) genre, 2-3, 19, 20, 22,
23,141,214-15
admonition, self-, 141. See also warning whip
(jingce T 3K)
Amitabha as huatou. See under huatou
“Amitabha Buddha is not anything beyond
the confines of your own mind,” Chan
Master Konggu Jinglong (%5 4 5 f&
R, 57
“Amitabha in your own mind,” Chushi Fangi,
Chan Master (F&/£ R,
Poems of Longing for the Pure Land
(Huai jingtu shi {87% 1-5¥F), 56
Amitabha’s Pure Land Sukhavati, “going to be
reborn in” (wangsheng 7£4£), 100
little mention of in Linji Ming Chan, 61
no different from our own world, 102
Ascending-the-Hall (shang-tang )
discourses, lack of, in Zhongfeng
Extensive Record, 21-22
aspiration for awakening, 119, 135-38,
245-46
authority
two types of, 155
wielding, as abbot, 156
autobiography within huatou Chan
as Chan sermon, 9
Dahui Zonggaos, 7
examples of, 7-9
as found within Xueyan Zuqin-Gaofeng
Yuanmiao-Zhongfeng Mingben
lineage, 7-9
history of, 7
perseverance emphasized within, 9

as psychological portraits of huatou
practice, 9
of Zhongfeng Mingben, 10-13
Chinese text of, 13n.50
chronological not psychological, 10, 13
no mention of social contacts in, 10,
13-14
purely chronological tone of, as distinct
from predecessors, 7, 10
as a warning to himself, 10-14

awakening

atleast one time, 64-66, 127
destruction of sensation of uncertainty as
tantamount to, 5
dispersed by master’s shout into true
awakening, 68-70
do not order sentient beings of latter age to
seek, because they will only increase
intellectual learning and reinforce
self-view, 176
do not take a rest even if you fail to bring
about, 241
dying without, while firmly maintaining
correct thought 115
emphasizing by a truly awakened person, 97
equated with finding of lost pearl, 68-70
examples of, 172,174, 175
as extinguishing furtive mind, 172
afierce realization, 245-46
impossible to reach the bottom of in one
stride, 239
is not a truly existent dharma, 125-26
as lantern is lantern (buddha is buddha),
68-70
as lantern light is lantern light (mind is
mind), 68-70
likened to
arriving home, 236
before you attained awakening, 226-27
space fusing with space, 172
throwing water into water, 172
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awakening (cont.)
must be awakening on one’s own, 115

not everyone who has attained it reveals
it, 164
remembering what was long forgotten,
likened to, 80
as single laugh, 85, 85n.5
smashing ball of uncertainty as tantamount
to, 8-9, 28
talk of a single awakening is awakening for
all time must be cut off, 239
teachings are Chan with, 175
as time of the ending of the summer retreat,
245-46
traces of, must not linger in the mind,
32-33
as true knowing, 141
without any expectation of arrival,
spontaneously you will arrive, 238
you must not seek quick awakening, 238
Zhongfeng Mingben’s self-professed lack
of, 10-13,32-34
“Ialso am in the dark about true
knowing,” 141
Iam certainly not someone who has had
a real awakening, 19
I am lacking in awakening, 146
I have no more than a confident
understanding that comes from
ordinary language and books, 146
I have not yet been able to understand the
Way, 146
interpreted as upaya by disciple Tianru
‘Weize, 34
as very nature of his “not-awakened
Zen” (migo Zen HRIEH), 34
axes and saws, 148

“backup”
discriminations, do not produce, 230
matter, other than great matter of samsara,
227-30
thought
as aversion to the medicine of the
huatou, 77
engender none apart from huatou, 53,
71-72,174,227-30, 240-42
must not acknowledge, 234-35
must not remove, 234-35
not producing, that alone is the
sensation of uncertainty, 232

bad, defined as wanting to benefit self, 130
ball of uncertainty, 50-51, 205. See also
sensation of uncertainty
smashing, 9, 28, 89, 108
Ban-la-tuo-yin (FX I/t A]). See Layman
“Sameness Hermitage”
Bassui Tokusho (P 75/5), 53-54, 53n.133
beginner’s mind, 125, 135-38, 180-82
being greatly indignant, Gaofeng Yuanmiao’s,
4n.12
bell, huge, 89
“big bug,” 72-73,72n.5
bird-tracks in the sky, 96, 104
black lacquer
bathing in, 179-80
bucket, 183
Black Mountain, ghost cave of, 51-52, 64n.3,
123n.98
blacksmith, 32-33, 146
blade of grass, 99-100, 102, 241-42
blind
fellow, 58-59
one, 23-24
be diligent and steadfast like, 243-44
complete chopping off shown
by, 233
have the unswerving determination of
a,214-15
holding a torch in daytime, 141
stand perfectly still like a, upon the
huatou that has no meaning or taste,
28-29,174
students, 199
blindness, phantasmal, 212-13
Blue Cliff Collection
cannot add to or subract from that
ready-made gongan, 133
equivalent to “myriad forms are always
speaking dharma,” 134
printing blocks, Dahui Zonggao's legendary
burning of, 132-33n.104
of the ready-made gongan, 134
removal of from Buddhist canon would
not change anything, 134
boat, the. See also houseboats
anything is life on, 217
has hawser of tortoise hair, 217
has mast of rabbit horn, 217
boats
living on, emphasized in Zhongfeng
Mingben’s autobiography, 13-14



living on, Zhongfeng Mingben’s poems
concerning, 216-19
standing with a foot in two, concurrent
Chan practice (canchan 218) and
Pure Land nianfo (& 1#) as, 36-38
Bodhidharma, 19, 72-73, 80-82, 84, 89, 94,
102,103,111, 112-15,127,162
Chan of
does not rely on explanations in the
sutras, 84
as seeing the Nature and becoming a
buddha, 96
as separate transmission outside the
teachings, 84
turns its back on expounding “the Real;’ 96
Daoist Treatise on Fetal Breathing falsely
attributed to, 83, 83-84n.1, 84
did not possess supranormal powers, 140
did not speak of precepts, 135-38
didn’t know while facing a wall for nine
years, 58-59
direct pointing of, 83, 83-84n.1, 84, 87, 88,
89,103,104, 171, 239, 243-44
direct transmission of, 108
“Externally, cut off all objective supports;
internally, make the mind free of
panting. With the mind like a wall, it
will be possible to enter the Way;” 87,
87n.12
facing a phantasmal wall, 24-25
laughs at everyone he meets, 195
meeting Zhongfeng Mingben likened to,
45-46
never gave any instruction, 133
not establishing the written word and direct
pointing to the human mind of, 84
people who read widely in Chan books to
tally with intention of, 171
personal realization of, as spitting out
words until they cease, 214-15
pointed to one mind is Chan, 25-26
portraiture of Zhongfeng Mingben
possibly as, 15n.55
purport of, 25-26, 112, 135-38
purport of, was not ease, 225
as response-body of Avalokitesvara
Bodhisattva, 140
single lamp flame of, 103
single transmission of, 135-38
taught how to directly clarify your own
mind, 87
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boulders to press down grass, 233
brambles depend upon phantasm (huan4))
to be tangled, 168-178
brow-mite, 194, 194n.15
Budai (i £¥)
big belly of, Zhongfeng Minben depicted
with, 14-15n.53, 15-17, 15n.55
Gaofeng Yuanmiao’s generosity in
teaching likened to, 138
legend of, 15-16, 16n.57
buddhadharmas, none outside your mind,
79-80, 243-44
buddha-nature, likened to water and its
physical states, 66-68
buddha-nature sea, never freezes, 66-68
buried by other people, 97
Buttressing the Teachings Compilation (Fujiao
bian % 4), Fori Qisong ({# H 32
), 94,94n.31

calculation
cut off, 71-72
delusive, “how do I doit” as, 225
you must throw off, 75-76
you must transcend, 104
if you produce, other than the huatou,
227-30
strange, 233
verbalization as, 75
calligraphy
metaphor of
“even before brush has hit the paper,’ 71-72
using huatou phantasm (huanZ]),
Zhongfeng Mingben’, 29-30,
172n.6,173
willow-leaf style of Zhongfeng Mingben,
14-15, 14-15n.53
Caodong school of Chan
five ranks of, 112-15
during Yuan, 2
catch your breath, 71-72
Chan and Pure Land, four alternatives of. See
Yongming Yanshou
Chan in Yuan dynasty, two geographical
spheres of, 2
“Chan is another name for sitting,” 214
Chan practice (canchan 21#). See also
practicing Chan (canchan 2:1#);
huatou (F59H)
beyond one lifetime, 50-51, 112-15, 117~
18,135-38, 165, 174, 225, 243
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Chan practice (canchan 2:18) (cont.)
dullness in, 238

if you have just one day’s worth of spirit
for, then practice for one day,
226-27
incorrectly said to be an effortless dharma
method, 117
likened to
chewing on an iron spike, 226
alone individual facing an enemy of ten
thousand, 236-37
putting out a fire on one’s head, 236-37
a thief who conceals his intentions,
236-37
no need to practice by coming to
understand the Chan Way, 227-30
no need to practice by seeking for an
all-encompassing intellectual
knowledge, 227-30
and Pure Land nianfo (:%13)
both are methods for ending samsara,
35-38,38n.93, 80-82, 102, 239
one should practice either but not both,
35-38, 60, 102
requires no karmic effort, 226-27
sharpness in, 238
Chan style (18 JE), 2-3,3n.8
Chan Whip, 55-61
Chan/Zen/S6n Studies, 2, 2-3n.7
chestnut, burred, huatou is like swallowing, 89
chopped off, 233
Chuagan Engetsu (F EZ[El A), Japanese Zen
poet, 46,46n.113
Chushan Shaoqji, Chan Master (£ 11| 44 ¥4 18
filf), 59
Chushi Fanqi, Chan Master (% # # 1#
fili), Poems of Longing for the Pure
Land (Huai jingtu shi % 15, 56
completely imagined nature arises from
phantasmal (huan%]) seeing, 168-69,
169n.2
confidence, 53, 59-60, 66-68, 71-72, 78-79,
108, 112-15, 120, 226, 236
deep, 190
great, 174n.9
only in the single huatou, 237-38
produce a mind of truly resolute, 243-44
as ultimate locus of the great matter of
samsaric impermanence, 227-30
correct eye looks on without rejoicing,
73-74

“cosmopolitan Chan,” 1-2, 1n.2, 38-40,
38-39n.94, 43-45, 43-44n.106,
44-45n.108

couplet free of involvement with awakening
or delusion, 68-70

cross-legged sitting, 26-27, 30, 35, 49, 51,
111, 214-15. See also sitting

do not become attached to in Chan
practice (canchan ), 183
dying in posture of, 165
not connected to exertion, 165
not important, 165

crow depends upon phantasm (huan#]) to
be black, 168

cut off, 233

Dadu (Beijing), 2
Dahui Zonggao

Blue Cliff Collection printing blocks,
legendary destruction of, 132,
132-33n.104

huatou practice of, 28

huatou practice of, summarized, 5

huatou-practice Chan of, pervasive in
Ming, 60

intellectual sharpness not conducive to
huatou practice, 28

“keep on pressing hard” (ya jiangqu %
FIsi yaFi/si yalfi ), 28

knowledge not conducive to huatou
practice, 28

“mind of samsara will collapse” (shengsi
xin po éEﬁE)L‘,‘ﬁBZ), 28

“neither tensed nor slack” (ji 75/ huan 5
or jin 2 huan £%), 28

“pass through” (touqu 7 Bl /toude 7 1%),
28

as possible beginning of autobiography
within huatou Chan, 7

Recorded Sayings of Chan Master Dahui
Pujue (Dahui Pujue chanshi yulu X
B AT BR)

as compared to Zhongfeng Extensive

Record, 21

“saving on the expenditure of energy is
gaining energy” (shengli bian shi deli
chu ye & 215 T1 @), 28

tasteless (mei ziwei {2 14WK) huatou of, 28

dead person, breathing, be like, 245-46
dead word, 166-67, 182



death
cross-legged sitting posture and, 165
not connected to exertion, 165
not important, 165
huatou is single correct thought, in life
same as life and in death same as
death, 233, 234-35
huatou practice and, 77-78
as transcendent escape alone, 165
deep entrance into one approach, 131
deer ahorse, calling a, 75-76
dementia in late life, possible, Yuansou
Xingduan’s, 5
Deshan’s whack of the stick, 73-74
detaching from the phantasmal (li huan BEZ])
determination, lack of ancients, in huatou
practice, 112
dharani as ultimate principle, 88
dharma talk, Zhongfeng Mingben’s
autobiography as, 13
diabetes, Zhongfeng Mingben’s, 10-13,
12n.45
Diamond Sutra
Chan Master Jiefeng Ying’s ({4 2 Z i)
dialogue concerning, 58-59
Deshan’s burning of commentary on,
41-43,42n.102
Zhongfeng Mingben’s early understanding
gained from reading, as “not
awakening,” 10-13
difficulties of the ancients prior to awakening,
176
easiness after awakening better noticed by
present-day people than, 176
examples of, 176
direct pointing, Bodhidharma’s, 83, 83-84n.1,
84,87, 88,89
dithering, 6, 23-24, 171
donkey year, 184, 202, 222
“do not ask whether it will take twenty or
thirty years: all you have is the time
of a single day: do it for that one day;,”
243-44
dragons
and elephants, 104, 177
Ye Gong’s painted, 112-15, 114n.78
dried turd (ganshijue ¥ JRHK). See under
huatou
drum
great, 89, 108
smeared with poison, 104
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Dufeng Benshan, Chan Master (AR EE
fill), who is this one doing the nianfo
& A35) huatou, 57
dullness in Chan practice, 238
dust-travails (Sanskrit klesa), 143
do not emerge from everyday affairs, 143
in Huayan Sutra, 143
overturned by buddhas and patriarchs,
made into buddha-events, 143
rooted in delusion, 143
Dwelling-in-the-Phantasmal (huanzhu
%]f¥) Hermitages, Zhongfeng
Mingbenss, 10-13, 23,175
genuine state of phantasm is stored in,
212-13
“here I am not a teacher who preaches and
guides others,” 175

easiness of ancients, present-day people only
focus on, 176
energy, saving on the expenditure of. See
“saving on the expenditure of energy
is gaining energy” (shengli bian shi
deli chu ye & 11{5 215 71 a )
everything is a phantasm
Jakushitsu Genkd’s summary of Zhongfeng
Mingben’s teaching, 47-48
as synonym for ready-made, 24
exertion of mind
to avert torpor and distraction is a mistake,
124
getting free of dualities not connected to,
80
Extensive Record of Preceptor Tianmu
Zhongfeng (Tianmu Zhongfeng
heshang guanglu K. B H 22 1 &
#%). See Zhongfeng Extensive Record
eyelids will fall off, 72-73

failure
seeing another’, and not questioning our
own, 112
students blaming current decline of
buddhadharma for, 112
false knowing, as intellectual understanding,
141
famous name and high position, 120
farmer who blames lack of plowing on
weather cannot expect autumn
harvest, 112-15
fetal breathing, 83, 83-84n.1, 84
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fierceness, 227-30

filial piety, 75

finger, burning off, Gaofeng Yuanmiao’s
upaya of, 135-38, 135-36n.109

fire

burning, to dispel cold, not as good as state

of balmy room, 130

consuming both pieces of wood that
kindled it, metaphor of, in Perfect
Awakening sutra, 26

Guifeng Zongmi’s explication of, 26-27

great ball of, 104, 232
prajid islike, 233
that burns up wood, 122

trying to put out, with armful of firewood,

127

upayas of Chan patriarchs likened to a ball

of, 141

firefly’s light added to sun’s illumination, 172

fishing net, trying to inflate, 108, 177
“Five Mountains, 1-2, 1n.1
five ranks of Caodong school, 112-15
five schools/houses/lineages of Chan, 103,
104
flip, 8,36n.91, 64n.6, 107n.63, 122, 134, 191,
196, 203, 232
flour
grubs infesting, 122
oil getting into, 89
flower, Sakyamuni’s holding up a, 24-25, 68,
104, 141, 148, 169, 193, 212-13
flowers, Zhao Chang’s painted, 33, 112-15,
114n.78
Fori Qisong (¥ H 32/&), Buttressing the
Teachings Compilation (Fujiao bian
), 94, 94n.31
four alternatives, Yongming Yanshou’s. See
Yongming Yanshou
four seasons comprising a year function
because they are inseparable, 85
four tenets, none separate from the one
buddha vehicle, 85
fox slobber, 89, 90-92n.26
furtive mind
chopping in two, 120
as deluded consciousness, 120
dominated by, present-day people, 120
extinguishing, as awakening, 172
inside furtive mind, 245-46
not yet dead, 245-46
as samsara, 120

as ultimate essence of the Tathagata’s
wondrously bright original-mind, 122

gaining energy/not gaining energy
do not ask whether you are, 225
is a form of false awareness, 226
no such principle at the moment of
practicing, 226
Ganges, numerous as grains of sand in the,
68-70, 143, 148,170
Gaofeng Yuanmiao (f=I&JH L), 4
autobiography of, 7-8
great confidence of, 4n.12
main huatou, to where does the One return
(yi gui he chu — 571 iZ), 135n.108
Three Essentials of Chan, 4n.12, 174n.9
upaya of ordering students to burn a
finger, 135-38, 135-36n.109
gaohuang illness, 77-78
ghee, 89,104,171
ghosts and spirits, 152
Gokai Honjo (31 4%%), Japanese Zen
disciple of Zhongfeng Mingben, 44
gold dust in the eyes, 89
gongan (AZF),3n.9,30-31,111. See also
huatou (F59H)
boring through a string of, 115
as crucial element for complete
transcendence, nothing surpasses,
104
definition of, 104, 104-5n.59
employed by buddha mind to reveal, 104
employed by Chan patriarchal mind to
illuminate, 104
getting taste from, Dahui Zonggao’, 64n.3
just your spreading your lips and teeth, 183
keeping an eye on, 239
nianfo (1), 55, 60
old, necessary to be finished with the, 199
phantasmal, 212-13
practicing the, 227-30
prohibition against memorizing as topics
of conversation, 104
ready-made, 49, 133, 133n.105, 134, 222
ripening, 206
as a standard, 104
good, defined as wanting only to benefit
others, 130
goose, 134
goosefoot vegetable, dining on, 31-32
grass pressed down by boulders, 233



grass roots don't give birth to pine or camelia
trees, 117
great confidence, of Gaofeng Yuanmiao, 4n.12
great death, 233, 241, 243
Great Functioning, 38n.93, 97, 148, 204
great matter
confidence is the ultimate locus of,
227-30
confidence that there is this, 226
of impermanence of samsara, you yourself
have, 72-73,227-30, 231-32
is not something you see and then take a
rest, 175
is not something you speak about and then
take a rest, 175
karmic causes behind, 214-15
mind of, should never retrogress, 53
one, of causation, 112-15
of samsara, 51, 53,72-73, 80-82, 97, 115,
118, 227-30, 240-41
ancients and, 232
called uncertainty, 227-30
Chan practice is only for completely
clarifying, 36-37
escaping from, 239
is not something you talk about and
then take a rest, 243
lacking the correct thought of, 179-80
original purpose of producing the
aspiration for awakening is to settle
the, 118
as part of Chan practice, 35, 237-38,
240-41
single correct thought for, 226-27
smashed when huatou is smashed,
227-30
take as one’s own personal grave
responsibility, 30-31, 57, 115, 180-82
this matter must face off against, 226
uncertainty is nothing other than,
227-30
will be smashed when huatou is
smashed, 227-30
samsaric impermanence as the, 86, 112-15
shouldn’t be of concern, bear small matters
one by one, 71-72
great meaning, 171
great phantasm (huan %1, 171. See also
phantasm (huan %J), phantasmal
(huan %))
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accords with karmic propensities of
sentient-being vessels, 171
cuts off logical arranging and selection
process, 171
dharma gate of
all buddhas and patriarchs have relied
upon, 173
all sentient beings have relied upon
for endowment of arising-abiding-
changing-ceasing, 173
give a swift kick to, once awakened, 174
lies waiting right under your feet, 174
realize, by entering with your whole
being, 171,173
you should not rush to enter, if you are
not after awakening, 175
teachers who understood, 170
style of, a phantasm (huan £J), 171
great sameness, 104, 131
Guifeng Zongmi, 25,93n.28, 142n.126
explication of Perfect Awakening sutra,
26-27,27n.76
numinous knowing, as core of Chan,
142n.127
“red meatball” of, 200n.18
Guyin Jingqin, Chan Master (7 &3 5% 1#
fifi), 59-60

habit-energies accumulated over eons,
inability to discard, 85

hair, sword that severs single, 89

Hangzhou, 1-2

Hanshan’s Poems (Hanshan shi FE L1 5F),
93n.28, 180-82, 181-82n.5, 201n.20,
212-13,212-13n.1

Head Librarian Ung (HEf#{F). See Ung,
Head Librarian (FE5# £)

Head Seat Yon (Jil & J%). See Yon, Head Seat
(B )

Heart Sutra, 63-64

heavenly crown and dirty sandals, 120

hell is not a real dharma, 140

horse

calling a deer a, 75-76
restraining, by restraining a picture

of, 86

hot water, unavailability of to blame for
decline in practice-work, 112

houseboat living not uncommon in Yuan
dynasty, 4
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houseboats, Zhongfeng Mingben and, 4,
10-13,12n.37,33
how do I do it, thought of, leads to delusive
calculation, 226
House Instructions of Dwelling-in-the
Phantasmal Hermitage, 28-29
huan (%]). See phantasm (huan %])
huatou (F535) 3n.9, 5. See also gongan
(A%)
after I'm dead and cremated, what will be
my original nature, 52
A-mi-ta-bha, 36-37
Amitabha as huatou
Chan Master Chushan Shaoqi (& LI 43
EF AT, 59
Chan Master Guyin Jingqin (7 & 155
TR, 59-60
begging bowl, 108
beyond samsara no separate huatou;
beyond the huatou no separate
samsara, 227-30
at birth where from and at death where to
(sheng cong he lai si cong he qu -1
IASEHRE ), 8-9

chewing to pieces a single, 119-20

constantly make it sever every support you

have, 225

cypress tree in the front of the garden, 104

definition of, 5

discern mind in forms, 97

do not stop keeping an eye on, 227-30

dried turd (ganshijue 57 FRK), 7-8,
61-62, 103,104, 104-5n.59, 108

eliminate anything beyond this correct
thought of practicing the huatou,
227-30

examining the old woman, 108

falling into words, 108

“functioning as Head” in daily life, the
huatou is, 230

in that way keep an eye on, 72-73

just in that way rely on your original
allotment and rest in the huatou you
are practicing, 245-46

keep an eye on the huatou, 7-9, 57, 59, 62,
72-73,78-79, 80,97, 180, 230-32,
238,245-46

in life live together with, in death die
together with, 118

lift to awareness the, 225, 241

like meeting an enemy, 84, 112-15

like swallowing a burred chestnut, 89
mind is buddha, 97
must not seek out another upaya other
than, even after twenty or thirty years
without awakening, 118
must stand your ground against, 118
near to the very meaning of practice, 180-82
nianfo gongan (7 f# /A %; using nianfo as
a huatou) common in Ming dynasty,
55-61
no something you can keep your eye on, 230
not different from updya, 181
original face (benlai mianmu ZX 3K H ),
29,52,111,112,241
Chan Master Xueting (55 JE 1#AT),
59-60
periodic changes of, during course of
practice, 9
phantasm (huan %]) calligraphic
metaphor, Zhongfeng Mingben, 29-
30,172,172n.6
phantasm (huan %)), Zhongfeng
Mingben, 29-30
as phantasmal, 29-30
press on huatou for an entire lifetime, 241
raise to awareness the huatou, 7-8, 36-37,
59,112,152, 225,226-27,231-32,
236,240-41,243
rally, 225
reciting out loud, 60
as road of no meaning, 104
sensation of great uncertainty over, 227-30
simply focus your uncertainty upon the
fact that you do not understand this
huatou, 232
single phrase, 78-79
as sun of wisdom that melts ice of delusion
and turns it back into buddha-nature
water, 66-68
tasteless (mei ziwei 12EWR), 72-73
that has no meaning or taste, 64-66, 180-
82,227-30,243-44, 245-46
as medicine, 77-78
placed in field of your eight
consciousnesses will remove all your
intellectual knowledge, 232
as that which you can get nothing from
another, 97
there is no way to inquire into this single
dharma: this is the reason why the
huatou exists, 227-30



three catties of linen thread, 103, 104
to be practiced in daily activities until
penetration is reached, 242
to where does the one return (yi gui he
chu — ), 8-9,237-38
as Gaofen Yuanmiaos main huatou,
135n.108
today people awaken to the Way via
sensation of uncertainty over the
huatou, whereas the ancients did
so via sensation of uncertainty over
samsara, 227-30, 232
uncertainty and practice, in combination
with this huatou, enact a return to
self, 227-30
up in a tree, 108
visualization of huatou phantasm
(huan %)) as calligraphy, Zhongfeng
Mingben’s, 29-30
what was my original face before my father
and mother conceived me, 80-82
what we refer to as updya is precisely the
huatou, 227-30
when smashed, the great matter of samsara
will also be smashed, 227-30
when the four elements are falling apart,
where is tranquility and stability, 80
when you die, at what locus will you calm
your mind down, 52
who is doing the nianfo (&), Chan
Master Konggu Jinglong (%5 & Sk
TR, 57-58
who is this one doing the nianfo (&)
Chan Master Chushan Shaoqi (3 L1 4#
TR AT, 59
Chan Master Dufeng Benshan (F: 27~
AR, 57
Chan Master Tianqi Benduan (R4
By AT, 58-13
wu 3, 7-9, 234-35,236,237-38
huatou (F558) practice. See also Dahui
Zonggao; huatou (F55H); sensation of
uncertainty
things that go against you/things that go
along with you and, 230
torpor/distraction and, 230
Yuansou Xingduan’s apparent avoidance of
recommending, 5
Zhongfeng Mingben’s instructions on, 28-29
Zhongfeng Mingben’ lifelong steadfast
teaching of, 5
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Huayan Sutra, 89
“every sentient being is endowed with the
merits of tathagata wisdom,” 134,
134n.106
dust-travails (Sanskrit klesa) deployed by
good teachers as updyas in, 143

Lam certainly not someone who has had a real
awakening, 10-13,19, 32-34, 141,
146
I'merely map out truth/reality to manage
ordinary life, 175
“If you have just one day’s worth of spirit,
then practice for one day;,” 226-27
ill, Zhongfeng Mingben writing while,
243-44
illness, 148
is like an illusion, 74
is opportunity for huatou practice, 75-78
“impossible for a buddha to become a
buddha,” 96
In Imitation of Hanshan's Poems. See
practicing Chan (canchan 1)
in that way, 99-100, 174, 214-15, 234-35,
245-46
in that way go on maintaining, 245-46
indolent Chan monk, 218
insect venom, 141
instructions to the assembly
intellectual knowledge, 80
do not use in Chan practice
(canchan 31#), 183
sharpness not conducive to huatou
practice, 28
understanding as false knowing, 141
iron-and-stone body-mind attitude for a
lifetime or two, 174

jade
of Bian He, 157
flawless, 112-15
Jakushitsu Genko (B ZE JT)t), 44-53,
44-45n.108, 45n.110
preference for secluded life like Zhongfeng
Mingben’s, 48-50
summary of Zhongfeng Mingben's teaching
as everything is a phantasm 47-48
Ten Necessities for Zen, as an echo of
Zhongfeng Mingben, 51-53
“the wato that has no meaning or taste (mu
gimiwato BEFEIREETH)) 50-51



324 Index
Japanese disciples of Zhongfeng Mingben,
43-54
jar of water, glibness likened to, 160
Jiefeng Ying, Chan Master ({422 S {8,
58-59
Jineng (¥ §E#AM), Chan Master of the Qing
dynasty
Horned Tiger Collection (Jiaohu ji AR 5E),
61-62
practice of nianfo (& 1#), singular,
as recommended by Zhongfeng
Mingben, 61-62
Jingshan, Mt.
Gaofeng Zonggao and, 8-9
0Old Man of, Wuzhun Shifan, 7-8
Youansou Xingduan and, 3-4

Kaifeng, 12n.39, 220n.1
karma, accumulation of, shrinks one’s Way-
power, 63-64
“keep on pressing hard” (ya jiangqu %2/
siya % /si ya B EE), 28
kettles and cauldrons, 149
knowing
intellectual knowledge a hindrance to,
227-30
three kinds of, 141
knowledge not conducive to huatou practice, 28
Konggu Jinglong, Chan Master (BB FEHE
fili), 57-58
Korean disciples of Zhongfeng Mingben,
38-40
kudzu, 32,40-41, 97, 178, 196, 214-15, 218,
227-30

lack of awakening, Zhongfeng Mingben’s

self-professed, 10-13, 32-34

“Ialso am in the dark about true knowing,”
141

Iam certainly not someone who has had a
real awakening, 19

I am lacking in awakening, 146

I have no more than a confident
understanding that comes from
ordinary language and books, 146

I have not yet been able to understand the
Way, 146

interpreted as updya by disciple Tianru
Weize, 34

as very nature of his “not-awakened Zen”
(migo Zen ATERL), 34

lamp, holding up in a dark room, not as good
as being in a state of brightness, 130
language barriers of Japanese pilgrims
visiting Zhongfeng Mingben, 45-47
Lantern Festival, 68, 68n13
lantern is lantern (buddha is buddha), 68-70
lantern light is lantern light (mind is mind),
68-70
lantern is the light, 68
lapis lazuli, 70, 103, 192, 192n13
latrine, burning incense to cover the stink
of, 130
Layman Pang, on “difficult” or “easy,” 241-42
Layman “Sameness Hermitage” (Tong’an
[F] % J& 1= = Ban-la-tuo-yin A I A
Mongol), disciple, 38-40, 79-80
laziness, as human nature
once alack s fulfilled, 125
whether in teachers or followers, in
seeking intellectual understanding,
175
“let go and bring things to closure,” 175
lifebuoy, physical body as, 151
lift to awareness the huatou, 5
LiLou, 152, 153n.140
Linji, 24-25
Linji Chan
dominance of in Yuan, 2, 162-63
in Five-Mountains system, 2
in Ming, 55-61
Linji’s shout, 73-74
lion cub, 89
live word, 166-67, 182
living in town, 220-24
as mixing one’s traces with differentiated
mundane world, 112-15
losing one’s life, caring about, 225
Lotus Sutra, 64-66, 89
laziness of old monk who forgot once
ordained the only four fascicles he
had memorized previously, 125-26

Mahakasyapa, 88, 148n.137
“maintain”
in that way continue to, 245-46
loosen your belly-skin and simply, 214-15
nothing to, 165
practice in order to die in cross-legged
sitting posture, 165
Maitreya, 112
Mara sense-objects, do not chase after, 236



Master of Dwelling-in-the-Phantasmal
Hermitage, Zhongfeng Mingben,
212-13

matter of self, 134

matter, this. See this matter

Mazu, 108

meaningless and tasteless huatou, 28-29,
77-78

medicine, 6, 77-78

“backup thought,” as aversion to, 77-78

buddhas cannot save you with, 245-46

good, found at residence of good
physician, 158

grasping at becomes a disease, 99-100

as huatou that has no meaning or taste,
77-78

oral teachings of buddhas and patriarchs
as, for curing illness of samsara 120

simply speaking of will not cure illness, 89

melons, Yuetang’s overwatering of, 162-63,
163n.161

mendicant without any plan, 221

“Mind is buddha,” Zhongfeng Mingben on,
234

“mind of samsara will collapse”
po ALK, 28

Mind-Mirror Record, Yongming Yanshou’s,
93,93n.28,94

as “dharani gate of the written word,” 94
as seawall that protects Chan, 94

mind-substance, 129

Ming Chan Masters, 55, 56-61

Ming-dynasty Linji Chan

characteristics of, summary, 60-61

entangled with Pure Land nianfo (2 1#),
61

nianfo gongan (7% > 3; using nianfo as
a huatou) common in, 55-61

Tianru Weize’s Chan style influential
throughout, 61

Zhongfeng Mingben’s Chan style
influential throughout, 55, 61

Mingjiao, Preceptor. See Fori Qisong
(b H 22 &)

Mingzhou, 1-2

mirror, ancient, 146

Mongol legacy, 1-2

moon

reflection on water of, 104
seeming to move as viewer moves while
remaining in place in sky, 108

(shengsi xin
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mountain, each who goes up makes effort on
one’s own, 63-64
Mr. Man-in-Charge
being, to lose secure grip on, 118
falsely recognizing shadows of six sense-
fields as, 99,115
Jakushitsu Genko on, 51-52
Zhongfeng Mingben on, 51-52, 97
Mr. Phantasm, 38, 83, 168, 178
multiethnic nature of Mongol Yuan, 1-2
mute person, dream of, 127, 164, 243-44
“myriad forms are always speaking dharma,”
equivalent to Blue Cliff Collection,
134
myriad good practices, cultivation of, second
after enlightened mind, 95
name, 148
actualities beckon, 148
actualities behind, 148
attachment to, most extreme of five desires, 148
gaining, only possible via practicing
actualities behind, 148
sage practices actualities, not 148
sincerely carry out actualities behind, 148
what one says and does is only striving for,
148
will turn into shame, 148

Naong Hyegtin (M52 5))), 1-2, 12n.42, 56
native village, fields of, 79, 89
nectar, 171

“neither tensed nor slack” (ji &
jin B Thuan §%), 28

2 /huan 5% or

nest
sitting in a, 63-64
of stereotyped formulas, 80-82, 84, 97,
108,171,175, 240-41
New Year’s Eve, 63-64
Ni Zan ({7 78), 4, 4n.13
nianfo gongan (712 3; using nianfo asa
huatou) common in Ming dynasty,
55-61. See also Pure Land nianfo/
nembutsu ()
nianfo/nembutsu (&), Rinzai Zen bias
against in Zen practice, 55. See also
Pure Land nianfo/nembutsu (:=13)
nianfo (&), two types of, in Ming Chan
practice, 60
as a huatou (nianfo gongan H A% =
canjiu nianfo 2 ﬁﬁilu\ﬁ% [“problng or
“practicing” nianfo]), 6
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nianfo (7% 1#), two types of, in Ming Chan
practice (cont.)
as “ordinary nianfo” (pingchang nianfo
FH &), 60
can be used if nianfo as huatou is
inappropriate/inconvenient
(bu bian M), 61
nianfo (%) and Chan, concurrent practice
(jianxing #1T) discouraged, 60
Night Conversation, 2-3, 20, 22, 38, 40-41,
83-167
night sitting, 83
nirvana as absence of furtive mind, 120
no easiness! argument of the ancients, 177
nosebleeds, Zhongfeng Mingben and, 10-13
no taste, huatou and, 239-40
“not awakened,” Zhongfeng Mingben as,
10-13,32-34
“not cutting oft bad, not cultivating good;” 127-28
nothing-to-do, tiny closet of, 115, 119-20
number of Chan monks active in Yuan,
Caodong, 2
numinous knowing, 209
as core of Guifeng Zongmi’s Chan,
142n.127
possessed by mind from the outset, 141
as the Way, 141

oil getting into flour, 89
old age and huatou practice, 76-78
old and shabby Chan masters of great
comprehension, 89
old granny Chan, 177
one day’s work accrues one day’s results,
63-64
one-house transmission, as incorrect, 104
one-mind dharmadhatu, 127
one-pointedness of mind, 35
only my form and shadow consoling each
other, 159,161, 179-80
ordinary life, rouse a fierce attitude in,
243-44
original allotment, 189, 245-46
origination-by-dependence, time and, 63-64
ox
getting from student and returning a
horse, 104, 159
iron, whip with empty stick, 200
look for at Jade-Green River village, 211
phantasmal, 212-13

Paeg’'un Kyonghan (HEF ), 1-2
“passing through” the barrier of
verbalization, 30-31
Pax Mongolica, 1-2, 38-40, 38-39n.94
pearl
lost, finding of equated with awakening,
68-70
of the Marquis of Sui, 157
people on duty, 120
Perfect Awakening Sutra, 97
Gaofeng Yuanmiao and, 135-38
metaphor of fire consuming both pieces of
wood that kindled it, 26
Guifeng Zongmi’s explication of, 26-27,
27n.76
as probable source of Zhongfeng
Mingben’s phantasm (huan %])
teaching, 25-26
perfect-and-sudden, Perfect Awakening Sutra
and Siramgama Sitra as essential
discourses upon, 135-38
perfect-and-sudden vehicle, 96, 135-38
phantasm (huan %7),23,175. See also great
phantasm (huan %1); phantasmal
(huan %] ); Song of Dwelling-in-the-
Phantasmal Hermitage
1,700 Chan standards arise from, 178
awakening and nirvana come into being
rooted in, 178
bodhisattvas never separated from, 173
buddhas of the future will open correct
dharma-eyein, 173
buddhas of the past realized nirvana in,
173
buddhas of the present completing correct
awakeningin, 173
dependence upon, 168-78
as delusion, 178
entire Buddhist canon speaks in
dependence upon, 178
as equivalent to provisional, 175
everythingis a, 23-25
has no duality, no dichotomy, 173
has no sages or common persons, 173
has no this (arising-abiding-changing-
ceasing) and that (awakening and
nirvana), 173
as huatou, Zhongfeng Mingben’s, 29-30
kindness, compassion, joy, equanimity
generated by, 178



Linji’s successors of, none able to go
outside of, 170
other Sanskrit synonyms for, 23n.68
as part and parcel of buddhas and
patriarchs, 170
relied upon by limitless sages and
worthies, 173
searching for your single person in the
middle of, 175
six perfections and myriad practices are
established in reliance on, 178
as synonym for Sanskrit maya, 23
tathata and prajiia rely on, 178
three vehicles and ten bodhisattva stages
rely upon, 178
visualization of character for, as huatou,
29-30
Zhongfeng Mingben’s teaching of, Perfect
Awakening sutra as probable source
for, 25-27
phantasmal (huan %1),23,24-25. See also
great phantasm (huan %) ); phantasm
(huan %)); Song of Dwelling-in-the-
Phantasmal Hermitage
awakening, 212-13
Chan, 212-13
dependence upon, 168-78
detaching from the (li huan BEZ])
(see detaching from the phantasmal
(Vi huan BE2]])
dharmas
all perfect, 63-64
people who have never really awakened
in, 177
Sakyamuni’s teachings added to the
“screen” of, 169
fly whisk, 24, 168, 170
huatous as, 29
ox (see under Song of Dwelling-in-the-
Phantasmal Hermitage)
seeing, completely imagined nature arises
from, 168-69, 169n.2
seeing, as discrimination, 168-78
shadows, an entire lifetime’s, 31-32
shadows of numinous luminosity, 97
stories of buddhas and patriarchs as
Baizhang’s shout that deafened Mazu’s
phantasmal ears, 170
Bodhidharma sitting facing a
phantasmal wall, 170
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Hongren asking Huike’s phantasmal
name, 170
Huairang’s polishing a phantasmal tile,
170
Huike pacifying phantasmal mind, 170
Huineng composing phantasmal verses,
170
Linji
phantasmal function of, 170
phantasmal giving and snatching
away of, 170
phantasmal guest and host of, 170
phantasmal killing and giving life of, 170
phantasmal shout of, 170
slapping Huangbo with his
phantasmal palm, 170
Shenxiu composing phantasmal verses,
170
teaching methods
dangling phantasmal feet, 170
drooping a phantasmal fly whisk. 170
pilgrimage and huatou practice, 78-79
pilgrims, Chan, from all over East Asia, 1-2,
2n.3, 18, 38-40, 38-39n.94, 43-45,
43-44n.106, 44-45n.108
pilgrims, Japanese, language barriers to
visiting Zhongfeng Mingben, 45-47
pine tree depends upon phantasm (huan %))
to be straight, 168-178
piss, 239, 243-44
poison pit, 89
pond, discarding, yet expecting moon to
shine upon it, 158
porridge
morning, unavailability of to blame for
decline in practice-work, 112
smell of, and of pre-noon meal, 167
practice (can ), 179-80
practice after awakening, 126, 179-80
practice-work. See Chan practice
(canchan Z48#)
practicing Chan (canchan 21#) in In
Imitation of Hanshan’s Poems,
182-211
as-soon-as-possible is proper, 187
Chan has an aim, 209
cuts off any instructional materials, 201
cuts off both true and false, 201
cuts off cultivation-and-realization, 201-2
cuts off doer/done, 199-200
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practicing Chan (canchan 21#) in In
Imitation of Hanshan’s Poems (cont.)

cuts off illumination-and-awakening, 202

cuts off knowables, 199

cuts off sage/ordinary person, 200

cuts off stages, 200

cuts off the two extremes existence and non-
existence, 201

cuts off unreal reflected images, 202

discarding-and-carving-off is proper, 187

do not activate thoughts, 184

do not allow habitual laziness, 184

do not become attached to cross-legged
sitting, 183

do not engage in choosing, 184-85

do not go along with self, 185

do not use intellectual knowledge, 183

do not violate the precepts, 184

do not wade through objective supports, 183

does not guard self, 206

does not seek fame, 208

does not seek to be superior, 208

does not stick to things, 207

does not take the body into account, 207

does not try to understand concepts, 206-7

exerting energy is proper, 186

has no state or condition, 210

having the eye is proper, 186

how does one practice?, 210-11

impartiality-and-fairness is proper, 187

involves an unyielding self, 207-8

is a matter of karmic conditions, 209

is direct pointing of Bodhidharma, 192

is for the sake of clarifying the Chan
personal realization, 193-94

is for the sake of completing the Way, 191

is for the sake of cutting off learning, 192

is for the sake of jumping over, 191-92

is for the sake of the matter of self, 193

is for the sake of perfect-and-sudden, 193

is for the sake of samsara, 190

is for the sake of seeking awakening, 193

is for the sake of the ultimate, 192

is most efficient in saving energy, 203

is most pleasureful, 204

is most simple-and-quick, 203

is not a matter of exhortations and
guidance, 198

is not a matter of having a high opinion of
oneself, 198

is not a matter of hogwash-talk, 193-99

is not a matter of outside-the-teachings, 199

is not a matter of rational study of
meanings, 196-97

is not a matter of stopping thoughts, 198

is not a matter of strategy-and-tactics, 198

is not a matter of things that can be heard,
197

is not a matter of things that can be seen,
197

is not joke discourse [praparica], 209

is not step-by-step trivialities, 197

is the broadest, 203-4

is the easiest thing to do, 202

is the highest meaning, 208

is the most illumined, 204

is the most quiescent, 205-6

is the most ready-made, 203

is the most withered-and-pale, 204-5

is the quickest liberation, 204

is wanting to awaken to your mind, 209

it is necessary that the eight consciousnesses
be smashed, 189

it is necessary to arrive home, 188

it is necessary to be a person of the original
allotment, 189-90

it is necessary to be of high elegance and
antique simplicity, 189

it is necessary to be solitary and obstinate,
190

it is necessary to clarify principle, 188

it is necessary to have deep confidence, 190

it is necessary to have zeal, 189

it is necessary to shed-and-delete, 188-89

it is necessary to take the direct-and-quick,
188

practice the inexhaustible, 211

resolve is proper, 187

self-assent is proper, 185

should not be slack, 207

should not measure, 206

simple-and-direct is proper, 186

simple-and-plain is proper, 186

stepping backwards is proper, 185

there are neither monks nor laypersons, 196

there are neither stupid persons nor wise
ones, 196

there are no limits, 195

there are no secret instructions [just for
initiates], 195

there is neither stillness nor noisiness, 196

there is no noble/base, 194



there is no observing the precepts, 206
there is no past/present, 194
there is no rare-and-special, 195
there is no sharp/dull, 194
there is no such thing as skillfulness, 195
who is performing the song-and-dance?, 210
why the big hurry?,210
prajiid is like great ball of fire allowing
nothing to approach, 233
press hard with huatou, 174
no need to ask how to, 240-41
proofin texts and sayings, modern-day
people constantly seizing
upon, 132
Pure Land nianfo (&)
and Chan (f#) are both mind, 102
and Chan (f#) are one, but in name dual,
102
and Chan practice (canchan Z:#) are
both methods for ending samsara,
35-38,38n.93, 80-82, 102
or Chan practice (canchan 2:18#), one
should practice either but not both,
35-38, 60, 102
derivation of nianfo (;&1#), 35
in Poems of Longing for the Pure Land
(Huai jingtu shi {#7% 1.5F) by Chan
Master Chushi Fanqi (5 7 Fai 18
i), 57
who is doing the nianfo (& #) huatou of
Chan Master Konggu Jinglong
(24 FRFEAEA), 57-58
who is this one doing the nianfo (&)
huatou of Chan Master Dufeng
Benshan (2= A4l 57
Pure Land nianfo (7%1#) and Chan (1),
four alternatives of. See Yongming
Yanshou (7K BAZESS)

Qianyan Yuanzhang (T @& ), 38-40,
39n.95,43-44

Qing dynasty Linji Chan’s concern with Pure
Land/Chan practice, as legacy of
Zhongfeng Mingben, 61-62

rain, sound of, 89
rational-concept scholars, 83, 85
ready-made

enjoyment is, 173

everything is from the outset, 23-24
ready-made gongan
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every sentient being has underfoot the
single, 133, 133n.105
as landscape, 49
Zhongfeng Mingben's dharma approach of
great phantasm as putting an end to, 24
Real, the
Bodhidharma Chan turns its back on
expounding, 96
don’t search for, 112-15
students of the Way who don’t know, 99-100
wherever you stand is, 141
recluse(s), 48, 79n.22
Great, of the Snow Mountains
(Sakyamuni), 158
Great, who lived in town (Sékyamuni),
220,220n.1
Hanshan’s Poems considered to be written
by shadowy, 181-82n.5
of mountain, laughable, 222
preserving the high integrity of one’s
possession of the Way by
becoming a, 146
remaining one is not as criminal as reeling
in a reputation, 146
in town, training to be a, 223
Zhongfeng Mingben not a total, 4
reclusion, 50, 146, 151, 161
Recorded Sayings of Chan Master Gaofeng
Yuanmiao, 7-8
Recorded Sayings of Chan Master Xueyan
Zugin, 7-8
“red meatball,” 200, 200n.18
reverse examination, 119-20
Rinzai Zen bias against use of nembutsu
(& 1#) in Zen, 55

Sakyamuni

gave phantasmal (huan £]) answers to
phantasmal (huan %]) questions, 169

held up phantasmal (huan %]) flower with
phantasmal (huan %]) hand, resulting
in Kasyapa’s phantasmal (huan %)
smile, 169

his one transmission of a falsehood
became ten thousand persons’
transmission of fact, phantasm
(huan %7) in turn the cause of
phantasm (huan %J), 170

“Sentient-beings are endowed with the
merit-characteristics of tathagata
wisdom,” 152
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sameness
dharma nature has always been, 188
emerging from and disappearing
into, 173
of a single taste, dharma gate of, 102
wisdom of, 64-66, 64n.6
“Sameness Hermitage.” See Layman
“Sameness Hermitage”
sameness-practice, 222
“Samsara is the great matter” See great matter
and impermanence is swift, 227-30
Jakushitsu Genkd, 51
Zhongfeng Mingben, 51, 97
sandals, straw, 78-79
sarira, 165
“saving on the expenditure of energy is
gaining energy” (shengli bian shi deli
chu ye'& T1{E 215 71 R 1), 28
sea of venomous poison, 175
seeds
of beans don’t produce hemp or wheat, 117
for the Way, 117-18
seeing the Nature, 97
semblance dharma, 120
semblance prajia, 119, 119n.91, 176
semblance talk as dependent power of
intellectual knowledge, 179-80
sensation of great uncertainty. See also
sensation of uncertainty (yi %¢1%)
of Gaofeng Yuanmiao, 4n.12
over the great matter of samsaric
impermanence, 230
over the huatou that has no meaning or
taste, 227-30
sensation of uncertainty (yi FE1E), 4n.12, 5,
7-9, 28,59, 60
at beginning of Chan tradition, no one had
heard of keeping an eye on the huatou
and producing, 180-82
collapse of (yiging po S¢1757%), as synonym
for “mind of samsara will collapse”
(shengsi xin po AEILILK), 28
in Dahui Zonggao’s huatou practice, 28
destruction of, as tantamount to
awakening, 5, 28
involves
no arranging things, 227-30
no effortful doing, 227-30
no guidance, 227-30
no “handle;” 227-30
no personal inclination, 227-30

no separate rationale, 227-30
no speciﬁc awareness, 227-30
no specific posture, 227-30
no upaya, 227-30
locus of producing, 240-41
over the huatou
do not seek for any upaya, 227-30
today people awaken to the Way via
sensation of uncertainty over the
huatou, whereas the ancients did
so via sensation of uncertainty over
samsara, 227-30
separate transmission outside the teachings,
41, 84, 85, 86, 87, 104, 132-33n.104,
180-82
Shan-da-mi-di-li (EEZRIH).
See Zhaotang Ciji (&2 2455
sharpness in Chan practice, 238
Shi Miyuan (SH3HIE), 1n.1, 73-74
shoulder-to-shoulder and heel-to-heel in a vast
crowd, 180
sickbed, 73-74. See also illness
single laugh, 85, 85n.5
single person, searching for your, right in the
middle of this phantasm (huan%)),
175
single phrase. See under huatou
single taste, 7-8
single transmission
of Bodhidharma, 85, 96, 127, 135-38,
214-15
of Chan, 100, 220
sitting. See also cross-legged sitting
don’t worry if it gains a lot, 214
immovable for one single thought-
moment is, 214
is another term for Chan, 214
reach the forgetting of sitting, 214-15
sixteen-foot body of a buddha, 99-100, 102
smashing ball of uncertainty, 9, 28, 89, 108.
See also sensation of uncertainty
snowflake in a flame, 59
snow goose depends upon phantasm
(huan %)) to be white, 168, 178
snowy day, three types of Chan monks on a,
66-68
Song of Dwelling-in-the-Phantasmal
Hermitage, 179
as usual is incorrect, 212-13
“does not exist” of “[ Managing] does not
exist” is phantasmal, 212-13



gongans (huatous), phantasmal, 212-13,
213n.2
used to manage phantasmal realization
and cultivation, 212-13
“I am phantasmal; you are phantasmal;
phantasm is bottomless; phantasmal
birth; phantasmal death; phantasmal
nirvana,’ 212-13
if wheel of true phantasm is not
comprehended, 212-13
phantasmal blindness will impede
phantasmal eyes, 212-13
phantasmal mind will suddenly produce
phantasmal Maras, 212-13
must not say managing itself is
phantasmal, 212-13
phantasm of awakening, 212-13
phantasmal bodhisattva, 212-13
phantasmal dharmas, 212-13
phantasmal ox [unchecked mind of student]
goes to sleep, 212-13
reined in by phantasmal rope, 212-13
will become active, 212-13
will become still, 212-13
will come to a stop, 212-13
shadows will die down in light of
phantasmal magical-transformations,
212-13
student will reside in four dhyanas upon
a single awakening to phantasmal
dream of, 212-13
phantasmal people, 212-13
phantasmal things
likened to holding a tortoise-hair fly
whisk, 212-13,212-13n.1
likened to the Serpent King’s daughter’s
holding a mud-ball in the palm of the
hand, 212-13

sound of waterfall, stream, thunder, wind, 134
speaking dharma
are not only talks given from the high seat
in the Dharma Hall, 159
is outside of verbalization, 159
non-verbal examples of, from the Chan
patriarchs, 159
spirits, monks drinking, 135-38
state of no-feces-and-urine, 130
stone woman giving birth to a child,
prohibiting, 133
stopping-to-rest, 68-70, 183, 184, 236-37
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summer retreat
rules of, 64-66, 64n.5
Zhongfeng Mingben’s instructions to the
assembly prior to, 245-46
sumo, 243-44
sun of wisdom melts ice of delusion to turn
it back into buddha-nature water,
66-68
Sinyata, 186
phantasmal (huan %]),212-13
supranormal powers, 138-40
ordinary persons have always possessed
them, 140
Sammgama Siitra, 21,61, 87,89,97,97n.39,
99-100, 108, 109n.68, 143, 159,
160n.154, 164, 206
Gaofeng Yuanmiao and, 135-38
Zhongfeng Mingben and, 25-26, 122,
122n.97
sword, 73-74, 89, 130, 152,177,190, 241-42
ancients’ whole body was like a sharp,
32-33,146
Daoxun braving Yao Junsu’s, 152
Gaofeng Yuanmiao’s essential of being
greatly indignant, likened to wish for
vengeance using, 174n.9
long, wield the, 52
of old and shabby Chan masters, 89
sharp, 146
that severs a fallen feather, 232
Sword, Taie, 141, 143n.133

T’aego Pou (K i % &), 1-2
talking about a meal does not cure hunger,
68-70
talking Chan, present-day teachers’ reliance
on, 89
tasteless (mei ziwei 12 5K huatou, 28. See
also huatou (F55H)
Zhongfeng Mingben’s, meaningless and,
28
tea, 111,245
ten bodhisattva stages, 96
“Ten Monasteries,” 1-2
Ten Poems on Living in the Mountains,
Zhongfeng Mingben’s, 49-50
there is not a single dharma
that confronts your deluded feelings,
227-30
to give to others, 227-30, 229n.9
to understand or not understand, 227-30
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theres-no-alternative, today, tomorrow,
for thirty years if you’re not able to
practice, 226
thief, person doing practice-work is like,
236-37
thirtieth day of the twelfth month, 63-64,
63n.1
thirty whacks of the stick, 7-8
thirty-years practice, 30, 31
this matter, 4n.12, 7-8, 25-26
does not lie with
the buddhas and patriarchs, 227-30
intellectual knowledge, 227-30
sense-objects, 227-30
the written word, 227-30
lies only in your having sufficient
confidence, 227-30
must face off against the great matter, 226
not a mundane thing that can be sought
after, 226
not a mundane thing that can be studied,
226
not attained through verbalization, 97
not something to which one applies the
mind/mental effort, 89, 226
this mind, 77-78, 126, 233
in delusion becomes samsara, in
awakening becomes nirvana, 233
“thorn in the heart,” 99-100
thorn, level of understanding with a, 141
Three Essentials of Chan, Gaofeng
Yuanmiaos, 4n.12
three types of Chan monks on a snowy day,
66-68
thunderclap, 141
Tianmu, Mt., Zhonfeng Mingben succeeding
to Gaofeng Yuanmiao’s, 4
Tiangi Benduan, Chan Master (X ¥ 23 18
fili), 58
Tianru Weize (R UMHER!), successor of
Zhongfeng Mingben, 17-18, 24, 43-44
Chan style of, influential throughout Ming
dynasty, 55
interpretation of Zhonfeng Mingben’s “not
awakened” as upaya, 33-34
Pure Land nianfo (&%) or Chan practice
(canchan 2#8), one should practice
either but not both, 36-38
two boats, standing with a foot in, 36-37
quoted by Chan Master Konggu
Jinglong (%54 5P f#A), 57

tiger, wanting to painta, 127
tile striking bamboo, awakening at sound
of, 111
time and origination-by-dependence, wasting,
63-64
torpor/distraction, 123-24
do not keep an eye on, 231-32
do not seek another updya beyond the
huatou to remove, 231-32
enters if Chan huatou practice is not
genuine and earnest, 123
exerting mind to repel is a mistake, 124
keep an eye on the huatou in the middle of,
231-32
no need for you to push away, 227-30
raise to awareness the huatou on top of,
231-32
as scenery of your native land (=your
original face), 123
seeing, then thinking to ward off, is a
mistake, 123
will fail to appear once huatou practice is
meticulous, 231-32
tortoise-hair fly whisk, phantasmal things are
like holding a, 212-13,212-13n.1
transmission of the flame of the lamp, 103
“treading onward,” 31-32
tree, discarding, but expecting birds to flock
to, 158
true mind, 89
True Nature, 142n.127, 143
True Person, 97, 108, 175, 184, 200n.18
true state of being awakened, 68-70
turn the light backwards and take a step
back, 134
two boats, standing with a foot in, concurrent
Chan practice and Pure Land nianfo
(1) as, 36-37, 57

ultimate standard, 85, 85n.4
uncertainty (yi %E). See also sensation of
uncertainty
about great matter of samsara, 227-30
about samsara, unresolved, 179-80,
227-30
buddhas and patriarchs all proceeded
from neverending, 227-30
just this is locus of, 227-30
simply focus your uncertainty upon the
fact that you do not understand this
huatou, 232



understanding the phantasmal (zhi huan
H140),23-27
understanding/not understanding are both
false views, 234-35
Ung, Head Librarian (15 ), Korean Son
disciple of Zhongfeng Mingben, 38-40
Unreserved Functioning, 64-66
upaya, 25-26,30-31, 34,53, 53n.133, 61-62,
84, 85n.4, 88, 97,100, 104, 115, 118,
119,123n.99, 134, 141, 148, 177,
180-82, 184,197, 198,217,221,
227-30,231-32,233
from the outset there are no, 240-41
Gaofeng Yuanmiao
on ordering students to burn a finger,
135-38,135-36n.109
on receiving the precepts as, 135-38
urgency, 177

vehicle, perfect-and-sudden, 96
verbalization
incorrectly relying upon, 97
within wordlessness, deployed as an upaya
by the buddhas and patriarchs, 104
vessel giving shape to emptiness which has
not fixed shape, 108
Vimalakirti, 241-42
visualization of huatou phantasm (huan %]),
29-30

walking stick, 78-79
warning whip (jingce Z ), 13-14, 226, 234,
239-40,241-42,243-44, 245
wasting an entire year, 63-64
way home, the, 66-68
Way, the, 31-33, 40, 46-47
as extreme impartiality, 152
is not something you can get from other
people, 243-44
one who lacks understanding of cannot
become abbot, 33
weeds, 96
what was my original face, 52. See huatou
(R EH)
wheel of true phantasm, 212-13
whip, 29, 59, 112, 127, 180-82, 200
willow-leaf style calligraphy, Zhongfeng
Mingben’s, 14-15, 14-15n.53
wings, Shishi’s installing on his disciples,
162-63,163n.162
winter-melon seal, 115, 116n.84

Index 333

wisdom of sameness, 64-66, 64n.6
wu (). See huatou (5 3H)

Xiaoyan Debao (5 B P8 BT 1l =Yuexin

HiLy), 60
Xingyuan Huiming, Chan Master (14 R ERRA
TR, 59

Xuanjian (ZEE) of “Nanzhao” (Yunnan),
successor to Zhongfeng Mingben, 40-44

Xuedou’s Verses on Ancient Standards, 132

Xueting, Chan Master (B FETERT), 59-60

Xueyan Zuqin (5 fEH£0), autobiography
of, 7-8

Yama, King, 33, 112-15
Ye Gong’s dragons, painted, 112-15, 114n.78
yi ju (—H]). See huatou
“yoked,” 77-78, 89, 236-38, 243-44
Yon, Head Seat ({l & &), Korean Son disciple
of Zhongfeng Mingben, 38-40
Yongjia Collection, 87, 87n.8
Yongming Yanshou (7K FH3EZ%), Preceptor
four alternatives of Pure Land and Chan
practice, 80-82, 100
have Chan no Pure Land, 81n.27, 100
no Chan have Pure Land, 81n.27
have Chan have Pure Land, 81n.27
no Chan no Pure Land, 81n.27
Mind-Mirror Record, 93,93n.28, 94
Zhongfeng Mingben’s high esteem for, 93-95
your old home, 236
Yuan dynasty, 1-2
Yuan-dynasty Chan, 1-2
Yuansou Xingduan (JC 2 17¥), 3
angry (%) style of Chan, 5-6
Chushi Fanqi (& #%), in lineage of, 56
dementia in late life, possible, 5
huatou practice, apparent avoidance of, 5
as one of two most well-known Linji-Chan
masters in Yuan, 3
“stick and shout” freely applied, 6-7
successful career, 3-4
yulu (FEFR), 7. See also autobiography within
huatou Chan
Yunmen Kuangzhen, Chan Master
(EME B HEHN)
dried turd and, 104-5n.59
go out and meet glare of, 201
lofty antiquity of, 104
“would have struck Sakyamuni dead with
one blow of my stick,” 169
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Yunnan School of Chan, Zhongfeng
Mingben as founder of, 40, 41, 43
Yunqi Zhuhong (E#E#7), 55, 55n.140
Chan Whip (Changuan cejin 1R 55EE),
55-56
Ming Chan Masters (Huangming mingseng
jilite 5 H 44 (4 HEAR ), 56-60

Zhao Chang’s flowers, painted, 112-15
Zhao Mengfu (8 #J¥), calligrapher/
painter, disciple and close friend of
Zhongfeng Mingben, 38-40
Zhaotang Ciji (## % 248 = Shan-da-mi-di-li
=#E %1 H; Uighur?), successor to
Zhongfeng Mingben, 17-18
Zhejiang, 1-2
Zhongfeng Extensive Record. 4, 5
Zhongfeng Mingben (22 7R), 2-3, 4
abbot, refusal to serve as
owing to disinterest in cultivating fame
or reputation, 146, 151
owing to lack of awakening, 146
on advancing (to abbotship) or retiring (in
reclusion), 151
as Assistant to the Prior, 10-13
atypical career of, 4, 10-13, 22
autobiography, 10-13
Chinese text of, 13n.50
chronological not psychological, 10, 13
no mention of social contacts in, 10,
13-14
as a warning to himself, 10-14
avoidance of human affairs, 245-46
Budai (%), depicted as, 14-15n.53,
15-17,15n.55
symbolic of freedom from monastic
administrative responsibilities, 16-17
calligraphic metaphor using huatou
phantasm (huan 4]), 29-30
calligraphy of, willow-leaf style, 14-15,
14-15n.53
calm and gentle (EHF) style of Chan, 6-7
Dharma Talks of Preceptor Tianmu
Zhongfeng National Teacher Puying
(Tianmu Zhongfeng heshang Puying
guoshi fayu K H 7 2 M1 I JEE
fili % 3E; abbreviated as Zhongfeng
Dharma Talks), 17
Diamond Sutra, early understanding
gained from reading as “not
awakening,” 10-13

dislike of administrative affairs, 10-13
disrespectful piece of writing, 245-46
Dwelling-in-the-Phantasmal (huanzhu %)
) Hermitages, 1013, 23, 175
“here I am not a teacher who preaches
and guides others,” 175
“everything is a phantasm,” 23-25
Extensive Record of Preceptor Tianmu
Zhongfeng (Tianmu Zhongfeng
heshang guangluX: B 7 2= Fl1H & §%;
abbreviated as Zhongfeng Extensive
Record), 17-18
as compared to Recorded Sayings of Chan
Master Dahui Pujue (Dahui Pujue
chanshi yulu XEL B EATEERR), 21
compiled by devoted disciple Zhaotang
Ciji (FE 2 = Shan-da-mi-di-li
T HE; Uighur?), 17
complete contents of (list), 18-21
contents of, representative, as selected
for current volume, 22
lack of “abbacy yulus” 21
lack of Ascending-the-Hall (shang-tang
%) discourses, 21-22
literary cast to, 21
Gaofeng Yuanmiao, studying with, 4
Gokai Honjo (Z£i4%F), Japanese Zen
disciple of, 44
honesty and humility of, 13, 32-34, 146,
152,182, 245-46
houseboats and, 4, 33, 151
House Instructions of Dwelling-in-the
Phantasmal Hermitage, 28-29
on huatou practice, 28-29
influence of, in Ming period, 55
influence on Japanese students who never
met him, 53-54, 54n.135
Jakushitsu Genko (= JTHE), Zen poet,
disciple, 44-45, 44-45n.108, 45n.110,
53
Japanese disciples of, 43-54
Kao Sonen (AT H529K), possibly Japanese
painter Kao, disciple, 44-45, 45n.109
as key figure of Linji Chan in South during
Yuan, 2
Korean disciples of, 38-40
Layman Feng Zizhen (BFIR), disciple,
38-40
Layman “Identity Hermitage” (Tongan [7]
# Ji - = Ban-la-tuo-yin I
Mongol), disciple, 38-40



little finger missing from left hand in
portrait of, 135-38, 135-36n.109

Master of Dwelling-in-the-Phantasmal
Hermitage, 212-13

Mr. Phantasm, 38, 83,151, 168, 178

Even if you were to see me, we would
not talk together, 245-46,

Night Conversations in a Mountain
Hermitage, 2-3, 20, 22, 38, 40-41,
83-167

“not awakened” claims of, 10-13, 32-34

“Talso am in the dark about true
knowing;” 141

I am certainly not someone who has had
a real awakening, 19

I am lacking in awakening, 146

I have no more than a confident
understanding that comes from
ordinary language and books, 146

I have not yet been able to understand the
Way, 146

interpreted as upaya by disciple Tianru
Weize, 34

lack of claims of awakening do not mean
no awakening

“Chan craftsmen (the real thing) do not
have to quote the story of their own
awakening to convert others,” 164

“Chan craftsmen (the real thing) relate the
story of their own awakening only at
need, as updyas,” 164

“many in the past concealed their
awakening, lacking any desire to
reveal it,” 164

“many in the past did not give outward
form to the content of their
awakening,” 164

a teacher’s revealing his own awakening
could be detrimental to students, 164

as very nature of his “not-awakened
Zen” (migo Zen RAEHE), 34

as one of two most well-known Linji-Chan
masters in Yuan, 3

one’s own personal grave responsibility
(ji zhong ren T ELE), 30-31

“passing through” the barrier of
verbalization, 30-31

Perfect Awakening sutra as probable source
of phantasm (huan %]) teaching,
25-26

personality of, 4, 6-7, 13
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phantasm/phantasmal (huan £]) (see
phantasm (huan £]), phantasmal
(huan £)))
phantasm as huatou (huan 4), 29-30
portraits of, 14-15n.53, 15-17, 15n.55
Pure Land nianfo (&) and Chan
practice (canchan S:18)
both are methods for ending samsara,
35-38,38n.93
enter deeply into one gate, 61
one should practice either but not both
concurrently, 35-38
Purity Rules for Dwelling-in-the-
Phantasmal Hermitage, 6-7, 31-32
Qianyan Yuanzhang (T 0 ),
successor, 38-40, 39n.95, 43-44
reclusion
ancients did not esteem, even if they
lived in anonymity, 161
having only my form and shadow to
console each other, 159, 161, 179-80
if mind is identical to the Way, even
isolation in caves and wastelands
is equal to spreading the teachings
before an assembly, 160
if mind is not identical to the Way, no
official position or its honors will turn
itinto “speaking dharma to benefit
beings,” 159
reclusive tendencies of, lifelong, 4, 10-13,
146
“stick and shout” of, 6-7
Sﬁmmgama sutra, 25
Talks of Chan Master Tianmu Zhongfeng
Guanghui (Tianmu Zhongfeng
Guanghui chanshi yu X B F 22 &
LLMHATEE; abbreviated as Zhongfeng
Talks), 17,23
Ten Poems on Living in the Mountains,
49-50
Tianmu Recorded Sayings (Tianmu yulu K
H #&8%), non-extant possible source
for Zhongfeng Record B, 22-23
Tianru Weize ( FUnE AIl, successor, 17-
18,24,43-44
interpretation of Zhongfeng Mingben’s
“not awakened” as upaya, 33-34
Pure Land nianfo (;&1#) or Chan
practice (canchan 24#), one should
practice either but not both, 36-38
“treading onward,” 31-32
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Zhongfeng Mingben (* %2 B ZX) (cont.) yearning to “retire and take a rest,” 10-13
Xuanjian (% %) of “Nanzhao” (Yunnan), Zhao Mengfu (8 #J#), calligrapher/
successor, 40-44 painter, disciple and close friend,
disciple and Chan pilgrim from 38-40
Yunnan, 40-43 Zhaotang Ciji ({5 2 # = Shan-da-
Yunnan School of Chan, as founder of, 40, mi-di-li 3252 213, Uighur?),

41,43 successor, 17-18





















