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In the HKSC (667), the picture becomes more complex
(see Table II).m While the overall style of.the HKSC is
similar to that af the KSC, and the number of categories in
which eminenf monks' biographie§ are—Fecorded'is fhe same
{ten), the cdmpiler Tao-hsiian altered slightly. both the
categories listed and the order in which they are )
prese;ted. Most significant in the changed order of p:eseh-
tation is the elevation of the category of Meditators to the
third position, immediately following Translators and
Exegetes. This indication that activities other than those
of Translators and Exegeteé are beginning to ga;n in favour
is further confirmed by comparing the total numbers of monks
mentioned in the different categories. While 246 (34.9%)
are recorded as Exegetes, only thernames of 49 (7.0%)
Translators are mentioned. This means that the activikies
of Exegetes are still most highly esteemed as the pathway to
eminence.lbut that translation has given way to other, less
scholarly oriented activities. Of the biqgraphies recorded,
134 (19.0%) are entered under the category of Meditators, or
ch'an practitioners, and 135 (19.1%) are listed as Miracle
Workers according to their ability t5 inspire miraculous
events.® Viewed from this perspective, the message that
the HKSC containg is clear. No longer do scholarly oriented
activities completély dominate the scene as the accepted

activities of members of the Buddhist community. In

addition to these, other activities pertaining to the
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religious practice and spiritual proclivities of the
community are gaining wider currency.

This trend is further confirmed ‘through examining
the data derived from the SKSC (988) (see Table III). 1In

comp111ng the SKSC, Tsan- nlng observed the conventions

established by Tao-hsian as regazgg the name§ and order of
the ten categories. Within.this'conventionai fdrmat,
however, Tsan-ning records the bioéraphies of monks in & way
E:at suggests that the scholarly orlentatzon of early -
Chxnese Buddhism has been overshadowed by other act1v1t1es
in the Buddhist community. Meditators (20.1%) and eracle
Workers (17.1%) have become the principal paths to emlnence;
Exegetes are still thlrd (at 14.3%), but the overall Shlft
has been away from such activities. The benef1c1ar1es of
this shift seem to'be dispersed over a variety of
categories. * |

Inraddition, what can this data tell us about the
nature of Buddhism during Yen-shou's own iifetime?

-

Tsan-ning was a contemporary of Yen-shou, and by isolating
those monks mentioned in the SKSC that lived during_the Five
‘Dynastles and early Sung period, an interesting picture of
the contemporary S1tuat10n of Buddhlsm emerges (see Table
IV). The data chgrted from this period indicates that the
paths to eminence, the activities that monﬁs could gainfully

engage in to win that status, had become even more diverse.

Whi}e there are no Translators who gained eminence during



this périod, Exegetes have saga become the most high{y
répresented_(18.7%). In spiteLS}~tﬁis, the overwhelming
emphaSiS‘iS on a wide variety of "practice-oriented"
categories rather than the "scholarly-oriented"” activities
of philosophers and exegetesf. Five categories oiher than
that of Exegetes each‘command roughly 10% of more of the
total number of monks listed (Meditators 16%, Miracle-
Workers 15%; Promoters-of Works of Merit 14%; Self
Imhélators 11%:7 and Various Categories of Invokers of
Virtue 10%).

Judging from this dafa, Buddhism during the Five e
Dynasties period _can be céaf&cterized by the variety of
activities that monks wére engaging in. While high vahﬁi
was still being accorded to the work of the exegete, a wider
variety of practice-oriented religious activities had gained
in prestige. Some of these activitiés (those of Self h
- Immolators and Promoters of Works of Merit) were
unpreceéented in the acceptance that they were given.
Through the increasing tendency toward variety, more and
_diffe;ent cétegories emerge as likely gﬂtivitieg'£hrough

which & monk might achieve eminence, with no one category or

combination of categories clearly dominating.
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APPENDIX TO A.1l
SHIFTING PATTERNS IN THE CATEGORIES OF EMINENT MONKS

 TABLE I: KAO-SENG-CHUAN (c. 520)*

Major Subordinate
Category Biographies Biographies Total % of Total

J ,
1. Translators 35 28 63 12.6

{i-ching)

2. Exegetes ) 101 168 269 53.9
(i-chieh)

3. Theurgists/ - : ’ :
Miracle Workers 20 10 30 6.0
(shen-1) '

4. Meditators 21 11 32 6.4
(hsi-ch'an) =~

5. Disciplinarians 13 8 21 4.2
~ {(ming-113)

6. Self Immolators 11 3 la 2.8
(wang-shen}

7. Cantors 21 12 33 6.6
(sung-ching) '

JE

8. Promotors of
Works of Merit 14 2 16 3.2
(hsing-fu)

9. Hymnodists 11 0 i1 . 2.2
(ching-shih)

10. Sermonists 10 0 10 2.0

(ch'ang-tao)
257 242 499

*¥While agreeing with the number of major biographies
as 257, Wright, op. cit., p. 387, mentions the number of
subordinate biographies as 259. Since he does not give a
breakdown, it is difficult to tell where the differences
lie. It does not appear to be in the first two where he
gives as 196 the number of subordinate biographies, which
corresponds with my total for these two categories. My
figures are based on th information provided by the KSC
table of contents (T. 50-2059, pp. 419-22).



TABLE I1: HSU KAO-SENG CHUAN (667)*

Major * Subordinate
Category Biographies Biographies Total % of Total
1. Translators 15 34 49 7.0
(i-ching)
2. Exegetes 161 ~ 85 - 246 34.9
(i-chieh)
3. Meditators " 95 39 . 134 19.0
(hsi-ch'an)
4. Disciplinarians 28 13 41 5.8
(mine-111) ¢
5. Dharma Protectors 18 7 25 3.5
(hu-fa)
6. Miracle Workers 118 17 135 ©19.1
(kan-t'ung)
7. Self Immolators 12 4 16 2.3
(i-shen)
8. Cantors 14 S 22 3.1
{ tu-sung)
9. Promotors of
Works of Merit 12 5 17 2.4
(hsing-fu) - h
10. Various Categories
of Invokers of 12 8 20 2.8
Virtue :
(sheng-te)
485 220 705

*Kenneth Ch'en, Buddhism in China; A Historical
Survev, p. 248, n. 3, mentions the number of biographies in

the HKSC as 485 major and 219 subordinate, for z total of
704.
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TABLE III: SUNG KAO-SENG CHUAN (988)

16

‘ Major” Subordinate-
Category Biographies Biographies Total % of Total
1. Translators - 32 12 44 6.7
{i-ching)
2. Exegetes 72 22 94 14.3
(i-chieh)
3. Meditators 103 29 132 20.1
{hsi-ch'an)
4. Disciplinarians _ 58 10 68 10.4
(ming-14)
5. Dharma Protectors 18 1 19 2.9
(hu-fa)
6. Miracle ¥Workers 89 23 112 17.1
(kan-t'ung)
7. Self Immolators 22 2 24 3.7
{i-shen)
8. Cantors 42 -8 50 7.6
(tu-sung)
9. Promotors of
Works of Merit 50 6 56 8.5
(hsing-fu) . -
10. Various Categories .
of Invokers of 45 12 57 £.7
Virtue
(sheng-te)
531 - 125 656

[
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TABLE IV SUNG KAO- SENG CHUAN*
Blographles from the ﬁlve Dynasties- and Early Sung Dynabty

) Major Subordinate .
Category ° Biographies Biographies Total % of Total
1. Tramnslators - 0 0 0° 0.0
(i-ching) ' )
2. Exegetes - 20 3 23 18.7
(i-chieh) . .
3. Meditators 15 5 20 16.3
~ (hsi-ch'an)
4. Disciplinarians 6 2 8 6.5
(ming-1i) ' ’
5. Dharma Protectors - -2 _ 0] 2 - l.é
(hu-fa)
6. Miracle Workers 13 5 18 14.6
(kan-t'ung)
7. Self Immolators 13 0 13 10.6
(i-shen)
8. Cantors 7 ' 3 10 8.1
( tu-sung)
— =
9. Promotors of , )
Works of Merit 186 1 17 13.9
(hsing—-fu}
10. Various Categories
of Invokers of 10 2 12 9.8
Virtue

(sheng—-te) .
102 2 21 123

*The material for the maJor biographies is taken
from Makita Teiryo, Godai shukyoshi kenkvu, pp. 161-62.
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2. The Compbnents of Tsung-mi's Synthesis: ~Thé Nature of
Chinese Buddhism prior to the Hui—ch}ang Suppression

.Tsung;mi (750—841) was a‘Buddhist{thinker whose -
analysis of the Buddhism of his day had a monumental impact
on the development of Chinese Budéhist thought. Although
esteemed in the lineages of the Ch'an and the Hua-yen
Schools, his'attémpt to harmonize Buddhist sectarian
conflicts of his day was based on principles of analysis
that went beyond pﬁrely sectarian demafds. In his
recognition of the validity and compatibilit& of all known
schools of thought an;‘practice of his day, Tsung-mi's
thought invites comparison with that of Yen-shou, whose aim
is much the same. In preparation for such a comparison, I
shall here summarize the salient aspects of Tsung-mi's
&nalysis.8

Tsung-mi's analysis represents an assessment of the
salient features of Buddhist pf&ctice and doctrinal.
teacﬁing, and of Buddhist teaching and that of Confucianism
and Taoism, rendered in syncrefic h&rmohy by a leading
Buddhist scholar and practitioner of the early ninth |
century. The assessment can be régggged as a fairly
reliable reflection of the state of Buddhism at that time,.
and of the issues and agenda that characterized it. Worth
noting here is that in Tsung-mi's assessment, the issues of

Buddhist practice focus exclusively on ch'an contemplation,
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suggesting that the Buddhist ﬁractice of—is day was fairlf
uniférm in its basic orientation. The trend toward ch'an is
supported by the "Biographies of Eminent'Monks“.materials
reviewed earlier, aé well (see especially Tables II and IIT,

q
following section A, above).

The components of Tsung-mi's synthesis can’ be
characterized as follows: (1) the classi{}cation of Ch'an
Bﬁddhist schools:; (2) an analysis of the three schools of
Buddhist philosophy; (3) the relationship between tlhe Ch'an
schools and the schools of Buddhist philosophy; and (4) the
relationship between the téachings of Buddhiém.and those of
Confucianism and Taoism. '

The necessity for Tsung-mi's synthesis can be seen
as follows: by the ninfh century, the Ch'an movement in
Ching had proliferated into a number of schools and sects
that were at variance with each other with regard to such
matters as doctrine and practice. One of the ﬁrincipal
achievements of Tsung-mi's work was to provide some
coherence to this diversity. This was done through an
insistence upon the metaphysiéﬁl foundations of Ch'an
practice. Thus, of the seven principal Ch'an schools of the
day are divided into three groups according to their
philosophical foundations.

Summarized briefly, the position of the first Ch'an

school, which—%aught the stopping of falsity and the

cultivation of mind,9 is that while sentient beings possess
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fhe enlightened nature of a Buddha, they ire hindered by
ignorance and wrongly understand the nature of worldly
phenomena. leeratlon is achieved by extlnguxshlng the
faise-thoughts that arise from such wrong_understand;ng.
The means employed are concentfatioh and contemplation. . The
position of -the secohd Ch'an school, which taught absolute
annihilation 10 is that everytling,, whether profane or
sacred, is completely émpty aﬁd devoid of any existence
whatsoever. In reality.'there is no enlighteﬁed nature;
liberation and the means to achieve it are both delusive and
false. Instead, one should be unattached 1in everything that
one does, inactive and spontaneous: According to the third
Ch'an school, which taught direction revelation of the
. Mind-nature,ll all dharmas, whether existent or non-
existent, const;tute the absolﬁte Dharma-nature iﬁself. The
substance of this absolute -nature is compleﬁely unrestricted
by the manifold ways through which it is manifest--the
profane and the sacred, good and evil, cause and effect, in
material formspand formlesg, and so on. The absolute is the
spontaneous and effortless activity of the Mind itself.
Liberation is characterized in terms of awakening to tﬂe
wisdom of the_;elf-knowing Mind.

The second component of Tsung-mi's synthe51\\is his
analysis of the three schools of Bgddhlst ph;losophy. The

aim here, as we shall see more clearly below, is part of his

" larger analysis of Ch'an Buddhism, and to provide it‘with

3
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solid philosophicalhfoundations. ‘For Tsung—mi,‘the first
school is principally répresented by the'tgachings of
"Consciousness Only". The second school is répresén;ed by
the emptiness ;eaching of the Madyamikas. The third school,
Tsung-mi's "Perfeét School", is based on the teaching of an
empty and tranguil absolute Mind.

The third component of Tsung-mi's analysis is the
synthesis of the Ch'an schools and Buddhist teachings based
on a comparison of the first two compénents above; the
classification of Ch'an Buddhist Schools, and the analysis
of the three schools of Buddhist philosophy. Through this.
comparison, the fifst bh'an school is equated with the
teachings of "Consciousﬁess Only"; the position of the
second Ch'an school with the teachings of Madhyamika; and
the third Ch'an school with the perfect teaching of the
Mahayana. In this manner, the priﬁcipal scﬁools of Ch'an
practice of Tsupg-mi‘s day are distinguished and brought
into line with the philosophical positions of the leading
schools of Buddhism. . In.this way, the once fledgliﬁg Ch'an
movement is legitimately recognized in accordance with
‘acceptable Buddhist positions. The marriage between the
Buddhist establiéhment, the long-standing schools of
Buddhism, and the popular Buddhist'practice of the day,
char&éterized in the various schools of Ch'an, is completed,

and the issues’between‘them largely_resolved._

In addition to harmonizing the Buddhist practice of
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his day, ch'an contempla;?on, with the teachings (chiaé) of
the main Hoctrinal séhools, Tsung-mi also harmonized thg
teachings of Confucianism and Taoiém with those of
Buddhism. This aspect of Tsung-mi's synthesis was
precipitated by a resurging Confucianism, in p#rticular as
expressed through thé anti-Buddhist polemics of Han Yd
(768-824), a contemporar§ of Tsung-mi.l2 Here, as before,
the syncretic character of Tsung-mi's thought is apparent.
Confucianism and Taoism are valid schools 6f thought. ‘
Confucius and Lao-tzu ﬁere perfect sages along with the
Buddha, and Buddhist and non-Buddhist teachings are
complementary. In each case, their teachings benefit
people, and encourage tﬁém to perfect all good deeds.
However, this is not to say that there are not substantial
differences separating the doctrines of these three
teachings. Accordiﬁg to.Tsung—mi, Confucianism and Taoism
aré,provisional doctrines, while Buddhism possesses both

real and provisional doctrines. Thus, in the estimation of

Tsung-mi,

....In that they encourage the perfection of good

deeds, punish wicked ones, and reward good ones, all

three teachings lead to the creation of an orderly
society; for this they must be observed with
respect. In going to the root of things,

Buddhism--since it examines all phenomena and, using

every means, investigates their principles in an

attempt to reveal their nature--decisively leads 'the

other schools.

Thus, the teachings of Confucianism and Taocism, along with

those of Buddhism, have a utilitarian value in proﬁoting the

Y



welfare and wgll—being of society. AFor awakening to the
'true nature o}Tthings, the teachings of Buddhism alone
suffice. '

| The most significant event standing between the
Buddhism of Tsung-mi's day, and that of Yen-shou's was the
anti-Buddhist suppression of the Huiéch'ang era

(841-846).14 Based on the economic and moral excesses of
Buddhism, this government sponsored suppression-forever
altereé the nature of Buddhism in.Chiné. Economically, it
desproyed the supremacy of the large Buddhist establishments
and the doctrinal schools that khey represented. After tHe
Hui—ch'gng supppession, the institutional lives of the
Hua-yen school, the T'ien-t'ai school, and the Wei-shih
school, were at best a pale reflection of their former
glory. While the doctrines énd teachings of their masters
continued to inform subsequent developmenfs, they lacked the
" authority and respect of living, aqtive tradition. Instead,
the moﬁentum toward emphasizing practice increased. No
longer wa§ practice so exclusively confined to issues
surrounding ch'an contemplatioﬁ. Thus, many of the
precedents estab}ished by Tsung-mi continued to be

employed in the synthesis of Yen-shou over a century later.
However, certain circumstances changed dramaticélly. These
precipitated the need for a new synthesis in the first
place. The synthesis of Tsung-mi provides a useful place

from which to chart the new features in Yen-shou's thought



and to assess them.
B. The Five Dynasties‘ﬁéribd and Wu Yz‘iéhl Buddhism
- 1.. The Five:DQnasties.Per;od

“The life.of Yen~shou (904-975) generally corresponds
to the Five Dynasties ;;eriod of Chinese history (907-960).
The situation duriﬁg this period naturally had a largé ™
impact on Yen shou's life.

“"Five Dynasties” 1nqlcates the perlod of 8001a1 and
pOllth&l chaos between the formal end of the T' ang Dynasty
(618-906) and the rise of ‘the Sung Dynasty (960-1279). It
'indrcateslthe rise and fall in quick éuccessign of five
ruligg housgs that goyerned Nortthhina'during this period.
The na@es and tenures of'ruie'of the Five Dynasties are:
Liang (907-923); Later T'ang (923-937); Chin (937-946); Han
(947-850); and Chou (951-960).

Through the cenventional implgmentation of the
Chinese dynastié cycle, the Five Dynastieslappéar as
legitimate imperial rules, but in reality they are little
more than the reigns of military warlords. Already in the
middle of the T'ang, imperial rule exhibited signs of decay.
The rebellion of An Lu-shan (756-737) marked‘the beginning

of decline in central authority, and signalled a change ine

the chieh-tu shih system.l5 Originally, the chieh-tu

shih, or military governors, were commissioned by the T'ang

rulers to guard and defend the frontier border regions of
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the T'ang empire. However, by the second half of the T'ang,

the chieh-tu shih operated with considerable autonomy in

administrafive as well as military matters. They acted much
in the manner of regional commanders, g;ving only nominal
support to the T'ang and the institutions of the central
government. With tﬁe formal end of the T'ang in 906, the

rulers of the Five Dynasties inherited much of the styfe and

many of the features of the chieh-tu shih system.16

‘ As a result of this state of éffairs, one can point
to two general influences on Yen-shou's life. First of all,
there is the fact oﬁ'the chronic milit#rism and social and
political chaos that characterize the period. This ‘did not
represent a new state of affairs; at the time that Yen-shou
lived, it would have charactgrized\?he_Chinese scene for
nearly two centuries. Judged against this baékgréund,.the
past and present, as we}l as the outloog of the fu¥ﬁre,
provided little in the way of certainty. Secondly, as
indicated in.the above, the political state of affairs.
during the pefiod aliowed for considerable regional

autonomy, including regional control over policy.

The policy toward Buddhism in the Northern dynasties-

tended to vary from ruler to ruler, depending on hgq_the

" religion suited the needs of their political strategy.l?

Measures calling for the suppression of Buddhism were issued

in each of the Five Dynasties, so that a great deal of

uncertainty and ambiguity surrounded the contemporary state



26

of Buddhism there. Anti-Buddhist policy in the North
reached its culmination with the suppression enacted Sy Shih:
Tsung in 955, commonly regarded as one of four.majof |
Buddhist suppressions in Chinese history.l8 A

contemporary document.records the reasons for the
L3
suppression as follows:

" A, . . . L]

Buddhism is the true religion, and the miraculous
way of sages. In assisting the world and
encouraging good, its benefits are extremely
abundant. Since former eras it had continued to
maintain & cohereant system (of belief), but recently
(Buddhist monks) have corrupted the social order.
with alarming frequency. According to a report
received from a recent investigation of the various
provinces, monks are continuously violating the law.
1f they are not punished and prohibited from doing
so, it will turn into a serious matter. Privately
ordained monks and nuns daily increase to confusing
proportions. The temples and monasteries that they

..have built to practice in have gradually become
widespread. Among the villages and towns, their
improprieties have become profuse. (Some) are
fellows who flee the law or turn their backs on
military service and illegitimately shave their
heads in order to escape punishment. {Some) 4re \
rogues who engage in licentious practices or commit
robberies and conceal their evils by conspiring with
chief priests. When one tries to make the teaching
of the law prosper, one must distinguish good from
evil. Appropriately, and in accordance with former
precedents, we undertake to rectify ths
improprieties mentioned in the above .1t

As a resulf of provisions stipulated by Shih Tsung,
33,336 temples are said to have been destroyed (2,694 were
allowed to remain);20 In addition, provisions‘were
established governing the existence of Buddhist temples and
monasteries, and controlling tightly the circumstances by

r
which one could become a2 mohk or nun.
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. The Hui-ch'ang suppression (c. 845) had dealt a blow
1o Bﬁddhism from which it had yet to’}eéﬁver. Witih another
major suppression by Shih Tsung just over a g¢entury later,
Buddhism in the Nobth‘was further decimated. ' Thus,
throughout most of China during this period, the dilemmas

facing Buddhism_Qaralleled”those of the social and political

realm.

2. Buddhism in.the Wu Yﬁéh Kingdom
Yen—-shou himself did hot 1ive in the North, but in;_’
6ne of the $emifautonomou3'states of the South, the state of
IWu Y{ieh. Wu Yieh constituted one of the so-called "Ten
Kingdoms", a term used to indicaﬂe the general autonomy of
the several southern states during the period of the rapid
rise and fall of "dynasties" 1in the-North.21 As a result
of the Huang-ch'ao rebellion (875-884) and the troubles
which preceded and followed the fall of the T'ang, regions
situated to the south and southwest of Ho-nan forméa
independent or quasi-independent states. As an outgrowth of

the regional autonomy provided by the chieh-tu chih system

mentioned earlief, the southern kingdoms were more or less
exempted from the chaotic situation which characterized the
North. Most notable for this contrast with the state of
affairs in the north is the state of Wu Yieh (897-978).
Politically, the situation in the state of Wu Yiieh

was stable. In this, it was fortunate to capitalize on the
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"autonomy that the age afforded. In adﬁition, the sitpation
of Wu Yiieh was fﬁrther assisted by the fact that the state
of Southern T'ang (937—9733 lgy bétween it and the chaos in'
the north.22 Thus, while most of China was subjected to

an everchanging political climate, rule in Wu Yieh extendéd.
over eighty yvears, and ended only.when it ceded its

authority to . the Sung.

p
Within the state of Wu Yiieh itself, the ruling

Ch'ien family was largely responsible for the political
stability and economic ﬁrosperity that prevailed.23 The
climate of stabilify and prosperity there.produceq a culture
in the region that sugpassed that of the rest of China. One
of the principal ways in which the Ch'ien family encouraged
the growth of this culture was through its éupport 6f
clerics and religious institutions. The primary.
beneficiaries of such support proved to be the monks and
institutions of Buddhism. Thus, v}hile Buddhism and Chinese
cuiture in general were. being continually undermined by the
anti-religious peolicies gnd rampant militér;sm of the north,
Buddhism was being actively revived as the central cultural
foundation of the Wu Ydeh state. The main .features

associated with the Buddhism that flourished there can be

summarized as follows.

(1) The Influence of Religious Taoism and Folk Religion.

Buddhism was not initially the dominant force in the
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Wu Yiieh region during this period. Ch'ien Liu (Prinde
Wu-su), the founder of the Wu Yﬁéh grate, originally had
closest religious associatiéns.with Taoists, ©r people fond
of religious &aoist and folk religious practices;z4 Chief
among these was Lo Yip, the famed Taoist poet who occupied a
prominent position in the Wu Yﬁ?h,governhenF; In addition,
the biographical recoras of Ch'ien Liu .are filled with
stories in which these practitioners play a dominant role.
A study_of these stories, along with those Eontained in the
biographica; records of the other rulers of the Wu. Yieh I
state, suggests that the religious practices and political
infiuence that Buddhist monks came to display in the region
are derived from thé role that practitioners of religious
Taoism and folk religious arts had earlier.?® While this
data cannot be interpreted literally, it undoubtedly
reflects a situation where practitionérs of religiocus Taoist
and folk religious arts wielded considerable influence over

the style 'of Buddhism that developed there.26

(2) Temple Building Activities of Wu Ylieh Rulers.
Erecting stﬁgas, and the building and repairing of
temples constituted & central policy of the :ulers of the Wu
Yiieh state. This policy was instituted early in the rule of N
Ch'iea Liu, and was vigorously continued by his successors.
By the time of the reign of Prince Chung-i (reigied

948-978), this had become an important feature of domestic
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policy. This policy had a'd%rect bearing on the career of

-

Yeh-shou. In 960, with the completion of a new monastery on

"Mt. Ling-yin, Priace Chuhg—i appointed Yen-shou to serve

-

there as abbon,'or chief priest. In the ﬁollowiﬁé year, he
requeséed Yen-shou to.serve in the same capacity-at_ihe
recently completeé Yﬁhg%ming'Temple.27 It is apparent,
thén, that-the &onséruction of Bﬁddhist tempIeé in thé Wu--

Yiieh state was undertaken under the supervision of Wu Yiieh

rulers, and that they used the temples that they built as

state institutions, appointing and ;ransferring‘monks TO

-

positions as they saw firt.

In addition, _teachers at certain templés gained fame

outside of China. Yen-shou himself is said to have

) attractedithe atténtion of the King of Korea, who

sdbsequently sent him gifts and_diSpatched monks to study

.under him.28 It is also apparent, .then, that certain

aspects of the Wu Yieh Temple system were instrumental in

the conduct of international affairs. As has been briefly
—
indicated here and will be seen more clearly later, Yen-shou

was tn important respects the product of this system.

(3) The ASokan Model and the Rulers of Wu Yieh
: A :

Initially, Ch'ieh Liu;was-attracted to Maitreya
(Mi-le). In the first year of Ching-fu (892), he built
Jﬁiéhiijfg Temple and installed a stone image oI Maitreya in

o ,

it.2 n Buddhist teaching, Maitreya represents the



coming Buddha of the future and the successor of éﬁkyamuni
Budqha on earth.30 In China, Maitre&a was often
associated with miilenarian cults who used Maitreya
esdﬁatology as a basis for their ideology and practice. The
" Maitreya cult'was_particularly bopular during the late
‘T'ang, Five Dynasties, and Northern Sung, and ambitious
rebef leaders capitalized on it in two ways. Some claimed
. to be the incarna;ion of Maitreya himself; otheré'claimed to
be the virtuous ruler who would welcome Maitreya when he <
descended to earth.3l Ch‘ien Liu, as a fairly young,
regiénal commander seems to have associated himself with the
Jdatter model in those da?s prior to the consoliéation of his
" hold over the region. |

’Hawever, after his reign was well established, he
Began to spow a preference-for the model of the Indian
monarch Aéoka. In the second year of Chen-ming (916),
Ch'ien Liu built a stupa comtaining reiics of the Buddha 1in
the manner of King ASoka.32 According to another source,
) Cﬁ'ién Liu is said to have dispatched hi; younger brother o
together with & Buddhist monk to the stupa in the region
housing relics of Sakyamuni on Mt. A-yl wang (King ™~ ~
aéoka).33 Thus began the emulation of the Indign monarch
faméﬁ%?or his.spppoft §f Buddhism by the rulers 6f Wu-Yﬁeh.
Hereaffer, th; coqst;uction of temples and stupas are
attributed to Ch'ien Liu and his successors .in gresat

numbers.34 In particular, the grandson of CH'ien Liu,

%
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Ch'ien Ch'u (Prince Chung-i), is said to have erected
eighty-four thousand stupas, obviously after the memory of

the Buddhist King ASoka.35

———

rd

(4) The Revival 6f T'ien-t'ail.
’ Owing to its rich spiritual hisrory, Mt. T'ies—t'ai
served as the spiritual centre for :eligious aspirants in
the Mu Yiieh region. Much of the enterprise of Wu .Yieh
rulers for rebuilding the physical institutions of Buddhism
in the region was naturally aimed at restoring Mt.
T‘ien-t'ai, which had fallen into decay as a result of
neglect and the disturbances of war. In the third year of
T'ien-yu (908), Cﬂ'ien Liu (Prince Wu-su) built a temple'
there.3® This seéms to mark the first attempt in this
'diréction. ‘However, the greatest achievement in the
restoration‘of T'ien-t'ai is attriputable to Ch'ien Ch'u?
(Prince Chung-i). Besides Ch'ien Liu, Ch'ien Ch'u was the
other dominant force in the rule of the Wu Yiieh state. Both
riuled for thirty or more years,:Ch‘ian Liu as founder, and
Ch'ien Ch'u as the'culmination'of Wu Yiieh rule. During the.

_ . \
second year of his reign (in 949), the twenty year old

~ e

Ch'ien Ch'u.initiated & vigorous construction programme on
Mt. T'ien-t'ai. Altogether, thirteen temples were built
there by him.37 In addition, Ch'ien Ch'u was responsible

for retrieving texts of the T'ien-t'ai school which had

become lost owing to the Hui-ch'ang suppression and the



-gdisruptions of war. The Buddh%é;ﬁmonk I-chi (919-987}
I*Mented the fact‘fhat sources for the study of T'ien-t'ai
were no longer avai;able. When the opportunity arose, I-chi
convinced Ch'ién Ch'u t; dispatch envoys to Korea and Japan
to retrieve fhe lost works.38 1In this way, the rulers of
Wu Yieh played a direct role in tﬂé resforation of" the-

temples of Mt. T'ien-t'ai and the teachings and doctrines of

the T'ien-t'ai school.

(5) Relations between Monks and Rulers.

The revival. of Buddhism in Wu Yﬁeq and its
subsequent progperity there was to a large extent the direct
outcome of warm relations between Buddhist monks and the
rulers of fhe region. Initially, Lo Yin, a Taoist, served
in the capacity of close personal advisor to Ch'ien Liu. As
time passed, however, this role was increaSingly taken over
by Buddhist monks. Three, in particular, are noteworthy for
thir contribution to the development of Wu Yﬁéh Buddhism:

Te-chao (891-972) of Mt. T'ien-t'ail was the
spiritual leader of the Wu Yueh state.39 Ch'ien Chtu
firét came to know Te-chao, it Seems, as a young préfect of

the district in which Mt. T'ien-t'ai is located. Shortly

after assuming the throne, Ch'ien Ch'u summoned Te-chao to
the capital and installed him as "National Teacher"”
(kuo-shih) of the Wu Yieh state. At the time, Ch'ien Ch'u

was twenty-one and Te-chao fifty-nine. Until the end of his

g
-
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life, fe-chao served as the'ruler's close personal advisor.
Ch'ién Ch'u himself is said to have practiced with the many
students that gathered to study under Te—chaq. As a fellow
st;deni, Ch'ien Ch'u developed élosé ties with many of
Te-chao's disciples and associates. In facet, it was largely
dye to the influence of Te-chao that the Prince undertook
such large temple building projects on Mt. T'ien-t'ai. It
was through the intercession of Te-chao as well that
resulted in envoys being sent to ﬁrocure lost T'ien-t'ai
texts. Though his famé and influence are known to us, his
_teachings are not. None of his texts or doctrines have been
trahémitted,to’us. He is réputed to be the student of
Fa-yen Wen-1i (885-958), the founder of the Fa-yen sect of
Ch'an, and the feacher of Yung-ming Yen—shog, his successor
in the Fa-yen lineage.
" While Te-chao was the spiritual leader of the Wu

Yieh state, and most responsible for the'style of Buddhism
that flourished théfé, the legacy of Wu Yiieh Buddhism was .
preéerved through the efforts and writiﬁgs'of'others.
Tsan-ning (919-1001) was one such monk.who had é large .
impact on the deveiopmenf of‘Buddhism in the Sung Dynasty.
Trained as a vinava master, Tsan-ning attained prominence in -
¥u Yieh for his scholafly and literary accomﬁiishments,'and
for his official'service to the state in positions relating

to monastic affairs.40 He was originally'awarded rank by

Ch'ien Liu's successor, Ch'ien Yuan-kuan (Prince Wen-mu).
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A; his 1itérary fame grew, his influence over the ruling
'classes of the state spread. Members of the ruling house,
the Ch'ien clan, cultivated their literary talents under the
guidahcé of Tsanfning. Soldier-officials of the region
fofﬁéd a poetry group with him, whereby thematic verses
(ch‘ang-ho) were compqsed as a means of social ‘intercourse.
In turn, he served as Ordinaq}on Supervisor (chien-t'an) and
Supervisor of Monks (seng-t'ung) for the state.
Furthermore, Tsan-ning played an important role in the
transfer of authority from the Wu Yiieh s£ate back to the
imperial rulers of the Sung in 878. It was‘Tsan-ning who
accompanied Prince Chung-i (Ch'ien Ch'u) to the Sung
capital, and offeréd stupa relics procured from Mt. A-y4,
w;ng (King Agoka) to the Sung ehperor. Symbolically, this
is meant to répresent that the Asokan model of good- Buddhist
rule, a model much admired'by the rulers of Wu Yiieh [see. (3)
above], is being suggested for the rulers of the Sung as
well. While there is little to suggest ‘that the Suné
Emperor T'ai Tsung aspired to this model, he was greatly
impressed with the learning and administrative expertise
that Tsan-ning had to offer. As a result, Tsan-ning was
greatly admired for his expertise in literature and
extensive 1earhing by members of the Sung court, and
formally served the Emperor in such positions as Director of
Monks (seng-lu). -In fhis way, as well as through his

_extensive writings on both Buddhist and non-Buddhist
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matters,4l Tsan-ning transmitted the cultural legacy of Wu
Yiieh to the Sung. Even tﬁough the Sung court was less
sympathetic to Buddhism than the Wu Yiieh court had been, the
regard.with which Buddhism was held in this early period of
the Sung Dynasty was largely as a result of the efforts of
Tsan-ning.

The other major figure responsible for the
development of Wu Yieh Buddhism, and for the transmission of
its legacy beyond its borders and to future generations, was
Yung-ming Yen-shou (204-975). The details of his life and
one of his major works constitute the substance of this
thesis. As é result, my remarks herg are neéessarily

general ones, as a prelﬁde to the detailed ‘discussion’ to

‘follow.

As mentioned above, Yen-shou was very much a product

of the institutionalized Buddhism of the Wu Yieh state which
developéd under the patronage of the ruaing Ch'ien faﬁily.
Though he never attained the‘title of "National Teacher"
that Te-chao had, his fame and teachings spread as a result-
of being abpointqd to prominent temples in Hang-chou, the
capital of the Wu Yieh state. From this base, the legacy of
Wu Yién Buddhism, as interpreted through the eyes of |
Yen-shou, spread. Judging from later opinion, the impact
was large.-‘Many of the subsequent trends of Buddhism in
China are traced from Yen-shou. 42 In addition, Yen-shou's

thought had a significant impact on the development of

N

T
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Korean Buddhism.43

\Like Te-chao, Yen-shou was an active practitioner of
‘Buddhism. He was also an eclectic thinké; and learned’
scholar. His greatest achievement consists in the
harmonization of disparate tendencies in:BQthism into a
unified system of conduct aﬁd belief. - As shall be seen from
the following, his efforts in this regard were not the
prédqct of idle speculation‘regarding the nature of Buddhist
doctrine.  They represent génuine concerns about the nature

of contemporzry Buddhist practice,'and its relation to the

traditional teachings and doctrines of Buddhism.



CHdgTER I1: THE>LI?E OF YUNG-MING.YEN-SHOU'

A substantlal portlon of the source materlal
pertalnlng to Chinese Buddhlsm is written ln the form of
biographies of Chinese Buddh;st monks. A strong tendency‘
persisté in modern scholarship to view those biographical

records as contaihing historically reliable material. As a
consequence of this tendency, the biographical records of
Chinese Buddhist monks are often read without é&fficigpt ’
critical reggggvfor ﬁhe circumstaﬁces in whigh pafticular

" records were written, and'thé aims of thé Buddhist community

whlch sponsored them. The case-of Yung-ming Yen-shou is no

exception. A recent study of Yen-shou's life in Shih

Heng-ching's thesis, The Ch'an-Pure Land Synthesis in China:

With Special Reference to Yung-ming Yen-shou,l demonstrates

thé inadequacy of viewing Chinese biographical records in
this manner. While not entirely undiscriminating, Shih
Heng-ching reads thé Yen-shou biographies largely as
indicating historical facts regarding Yen-shou the man, with
little critical evaluation of the historicity of the
documenté in question; With this appng&ch, even later
historical embellishments are read_as 1f they contain
reliable information on the words and deeds of Yen-shou the
man. There is 1ittle appreciation for the role that the

38



iater Buddhist commﬁnify may ha?e had in shaping the "facts"
recorded in these biographical records. In the end, this
approach does little éoré'than repeat the coloured view of
Yen-shou that the tradition has developed. ‘ -."

The renditions of Yen-shou's life must be examined 1in
light of the aimé of its compilers. ’There is no other way
té come to terms with the contradictory array of data and
interpretations associated with-his life. In. the case of
the compilérs of Yen-shou's biographies, all employed a.
commonly accepted chrondlogy of events in which to cast
their image of hih, but ét the same time exercised a
considerable amount of choice in select;ng from an evolving
- and widely varying array of'legendary stories to interpret
the.significance of his life. Thus, to a significant extent,
the 1ive§ of Yen-shou form images tﬁgz-reflect the
aspirations of the Buddhist community contemporary with the
respective compilers: his images were cast after models
suitable to confeﬁporary-religious needs.

The Sung dynasty (9260-1278) was an important period

in the development of Buddhist histo‘riography.2 The
forces motivating tﬁe massive output and development of
Buddhist historioéraphicallmiterials during the Sung need to
be carefully assessed in accordance with the renewed
struggle for dominance within the Buddhist schools and sects,
thriving at the time. This deserves a study of its own, and

is outside the scope of fhe present work. It will have 1o

~—
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" suffice .here to iﬁdicate the obvi&us-lines of tension wpich
existed between the vﬁrioué chroniclers, and how these may
hafe helped to contribu;e to the imageg that they have
récorded in the case of Yen-shou.

“Yen-shoﬁ was a guiding figure for many of the-
developments that camé to characterize post-T'ang
Buédhism.3 .His importance was widely gccepted, and his
legacy was long to remain at the centre of sectarian
controversies. Thus, a study of the evolving renditions of
feﬁ—shou's "biograhical ima.ge"'4 may reflect conflicts at
the core of post-T'ang Buddhism itself. In the'Ease'of
fen—shbu, the éonflicts centre on & debate regarding hb&
best to come to terms with the data of'Yen—shbu‘s life; to
determine what kind of Buddhist, in essence, Yen-shou was.
The debate is often contained withim the conveﬁtions' .
govérning Cﬁinese Buddhist historiography .and the

‘legitimizing functions for which ihey were used, but it also
had the potential to e;hpt into sectarian based, ¢open verbal
hostility.5 " In this way, the biographical image of
Yen-shou often became subjected to the demands of future
chroniclers in an atmosphere where Buddhist historiography -
was used as & battleground to substantiate the legitimacy of
one's own school or sect.

To substantiate iheir claims, chroniclers relied on
two means, both of which are closely connected with

- biographical writing in China. Chinese biographical



writing, generally speaking, utilizes two elements in tﬁe
formation of an individual biography. The_finsp‘is
chroﬁolégy;—the record of significant, historicafly based
facts that‘forﬁ the bare skeléton‘of an individual's life.
The second is comprised of legen&ary materials designed to
draw.atténtion to the significant aspects of that life.
Rather than_fabrication,.these 1egeddary stories often
represent thé arbitratioﬁ‘of cqnflicf. Differing accounts
of Yen;shdu's lffe refiébt contemporary attemptg to come to
‘terms with what-tne tradition considered essential. Thus,
“those stéries‘frequently indicate the truth of the matter at
hand in’a highly stylized, more abstract, and symbolic (and
thus to the compiier and his audiénce, more real and
substantial) form.®

The compilers of Yen-shou's life relied on both
means-to create his image. On the one hand, they tended to
emphasize one period, or certain periods, in the
chronological life of Yen-shou as containing the events
crucial to an understanding of who he was, while af the- same N
time disregarding others. In a similar manner, they
selected from among the legendary materials at their
disposal in a discrimipatory manner so that they both
coincided with the chronological part of his life that Had‘
been deemed as most important, and emphasized personalized

attributes suitable to the kind 9f image and model that they

wished to promote. Using these means, biographers drew up
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contradictory appraisals of Yeﬁ-shou's 1ife,'&nd_feliéq upoh_

increasingiy diverse stories and legends from which to do

s0. .
In the foilowing, I have attempted to trace the
developmént of these diverse stdriesland legénds, gnd show
___how they pelpéd contribute to a certain view of Yen-shou
accepted by resbgctive compilers that were very much limited
by'conteﬁporary needs and aspirations. In this manner, I
have reconstructed the ongoing debate in Buddhist circle ﬁs-
to Ywhat kind of Buddhiét, in essence,‘Yen-shou really
was?", and the varioﬁs means by which a solution was sought,
as wéll as ceftain criferia géverning such sblution. In l
addition, it will be seen how the image of Yen-shou became -
manipulated to serve Buddhist sectarian needs, and how the’
manipulation of Yen-shou's image in such service has
significantly coloured tLe view of Yen-shou down toqthe .
present day. Howevep, before such a taskrm&y be properly

undertaken, it will be necessary to consider such

preliminaries as the sources from which acocunts of

)
[

Yen-shou's life derive, the generally accepted chronology of
events associated with his life, and the list of works
attributed to . Yen-shou himself.

A. Preliminary Considerations

1. Sources for the Study of Yen-shou's Life

The sources for the study of Yen-shou's life are
[
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numerous and varied. Chinese sources which include an

account of Yen—ﬁhou's life begin shortly-after his death,

with Tsan-ning's Sung kao—séng chuan in 988, and extend down

to the present, with the publication of volume two of

—---—Chung-kuo fo-éhiao by the Chinese Buddhist Association in

-

1981.7 Between these there are frequent and persistent

attempts to record the significant events of Yen-shou's

life, attesting ‘to the ceontinuing. importance of his image.

The sources which I have consulted are representative in

this regard. While not completely exhaustive, they include

.‘ =~ -
the principal sources from which the images of Yen-shou have

been constructed.

follows.

(988)
(1001)
(1029)
(1061)

(1123)
(1160)
(1183)
(1200)
(1230)
(1237)

(1252)

Listed according to period, they are as

Sung (960-1279)

Sung kao-seng chuan, ch. 28. .=

Ching-te ch'uan-teng lu, ch. 2§.

T'ien—sheng kuang-teng lu.

Ch'uan-fa cheng-tsung chi, ch. 8.

Ch'an-lin seng-pao chuan, ch. 9.

Lurig—shu ching-t'u wen, ch. 3.

Lien-teng hui-vao, ch. Z28.

Lo-pang* wen-lei, ch. 3.

Jen-t'ien pao-chien.

Shih-men cheng—-t'ung, ch. 8.

Wu-teng hui-vao, ch. 10.

-t
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(1269) . Fo-tsu t'ung-chi, ch. 26.

(c.1270) ‘Hsien-ch'un lin-an chih, ch. 82.

—

~ ' yuan (1279-1367)

(1305)_. Lu-shan lien-tsung pao-chien, ch. 4.

(1341) Fo-tsu liétai t'ung-tsai, ch.}%ﬁ.

{¢c.1350) Shih-shih chi-ku lueh, ch. 3.

Ming (1368-1661)

(¢c.1420) Shen-seng chuan, ch. 9.

(c.1600) Ling-vino ssu-chih, ch. 3A4.

(1606) Yung-ming tao-chi.

(c.1625) Ching-tz'u ssu-chih, ch. 8.

{c.1650) Szu-ming shan-chih, ch. 2.

+

. ‘ Ch'ing (1662-1911)
(1669) . Shih-kuo ch'un-ch'iu,‘bh. 89.
(1681)  Hsueh-t'ou ssu-chih, ch. 3.
(1744) - Yin-lin ssu—chih, ch. 4.

(c.1790) Ching-t'u sheng-hsien 1u, ch. 3.

-

Hang-chou fu-chih, ch. 171.

Che-chiang t'ung-chih, ch. 198.

. As will be seen in detail below, certalin sources
reflect significant attempts to fashion an image of Yen-shou

that is compatible with the aims.of a particular biographer



and the_aspirations of the community that he.representg.
Others merely reiterate the details and patterns of
Yen-shou's life established 1in earlier sourées. ‘Because of.
the marked tendency in #11 these sources to fashion the
image of Yen-shou in a.likeness that reflects contempofary
‘needs and to maniﬁhlate';nd fabricate details of his life in
order to suit those needs and agpirations, it 1s not
possible to separate the images of Yen-shou from the.
historical facts from which they are derived. 1In other
words, the nafure df the sources is such that there is a
basis in historical fact, but it is futile to try to
extricate the historical facts from the aims of the image or
- model being propounded. éuch Being the case, 1 did not make
the historical reconstruction of Yen-shou's life my aim.
Instead, I have looked at the sources with an eye for tﬁe
images or models of Yen-shou that they propose, showing how
a particular image is demonstrated through the‘selectioé and
arrangement of inc%dénts pertaining to him. Particularly
important are the unique developments in these sources;
tﬁese,enable one to chart therevolution of Yen—shou's-
image. Because the evolu£ion'of this image is'inextriéably‘
bound to the sources in which it 1is recordedJ the nature 6f
individual sources will be discussed in conjunction with
specific images of Yen-shou prgsented. At this boint, it is
useful to oufline the generally acgepted chronological

evénts of Yen-shou's life.
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. 2. Chronology. of Eveéts-ih Yen-shou's Life.

The f&éhionefs_@f Yen-shou's image relied on a
generally accépted framework of events around which his life
‘was modelled, This framework consists of Yen-shou's
hssociatidns.wifh specific teachers_ﬁnd temples. It
provides a reasonably reliable sketch of‘the chronélogy of
Yen-shou's life. This framework may bg described<in'terﬁs
of six periods. The firét consists of his youth, dnd_his
civil career.as é young-adult p}ior to entering a Buddhisfu
monastery. The hexthfour periods derive fr&m_the temples’
and teachers with'which he became associated. fhe f;ﬁal
period is associated with the years prior to his deaph.

Such a chfonolégical division is apparent from the

contemporary accounts of Tsan-ning and Tao-yiian, recorded in
the SKSC and CTCTL. This chronology may be reconstructed as

follows.8

(1) Pre—monastiﬁ Period: Birth, Youth, Officialdom

Yen—shbu was born in the first vear of T‘ien-yu,__'
(904). His original surname was Wang, énd he was a native
of either Ch'ien-t'ang or Yﬁ—nang.g Incidents relating fo
his childhood and youth gre either unreliable or recorded
fairly late. The significant ones among them will bé
considered in conjunction with Yen-shou's image, below.

He undoubtedly received-training suitable for one

who would embark on a civil career, and probably



demonstraéed éarly skill in pbetry. ﬁeic&n be fairly
certain that he did serve as an off101al. According ﬁo the
CTCTL he served as an offlcer under the general who guarded
the southern border town of Huaat ing. According to the
SKSC he held a position as & governmental official in cﬁgrge

of military provisions.

{(2) Study under Ts'ui—yen: Lung~ts'e Temple Period.
Considerable mystery surrounds Yen-shou's transition

from official to monk. It becomes the subJect of intense

drama in later renditions of Yen—shou's life. It poses

problems in the reconstruction of—¥ THronology as well.

"According to the.CTCTL, Yen-shou served as an officer at the

-

age of twenty-eight, but was moved to study under the Ch'an

master Ts'ui-yen who propagated his teaching in the Wu Yieh
5 ' _

region at the time.10 No‘date is given for when Yen-shou

made the transition from official to monk, but at the end of.

the biography we are told that he had been ordained as a

-monk . for forty-two years. This suggests that the transition

was made around. the year 932, when Yen-shou would have been

about twenty-eight years of age. The problem could thus be

easily solved were it noe for the claim of the SKSC that

.Yéh-shou‘s tenure as E monk was thirty-seven years, not
forty-two years as the CTCTL states. The discrepancy may be

accounted for by different criteria accepted by the

individual authors of each work. Tao-ylian was a Ch'an monk

~
Y
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who accepted the internal crlterla of the Ch an school as
suitable bggxs for ordlnatlon. For reasons that w111 become
clear later_ this was probably not initially acceptable by
govern%ént st;ndards in the qase of Yen-shou. Tsan-ning, -
compiler of the SKSC, was a bureaucrat-monk in the ﬁu Yieh
state who was personally csnnected with the Wu Yﬁeﬁ rulers.
For this reason; he.probably-accepted the official
go?ernment criteria for Yen-shou's ordination. In 937,
Yen-shou's teachér. Ts'ui-vyen was invited by the feigning
prince of Wu Yieh to succeed Tao-fu as the chief priest of
the recénfly built Lung-ts'e temple. At'thé time, Yen-shou
would haté been around thirty-three or thirty-four,
accounting for the five vyear discrepancy in the number of
yvears that he was ordained given in the SKSC. Following the
government criﬁefia for ordination, Yen-shou's tenure as a
monk was probably‘only ofEicially accepted after the .
appintment of'hié ‘teacher Ts‘ﬁi-&en to the Lung-ts'e temple
in 937. This reconstruction, though hypothetical, serves
to sgpport the otherwise differing claims‘of both the SKSC
and CTCTL reéarding the number of years spént by Yen-shou &as

“a monk. In addition, this soluticon seems to be confirmed by

the account of Yen-shou's biography recorded in the

Ch'an-1lin seng-pac chuan.11

(3) Study under Te~chao: Tenure on Mt. T'ien-t'ail

It is impossible to determine at what point



Yen—shou left the Lung-ts'e temple to study at Mt.
T'ien-t'ai. According to both the SKS8C and CTCTL, Yen-shou
first med;tated for'a'ninety day period on T'ien-chu peak,‘
and then met with Te-chao who ponfirﬁed Yen-shou's
realization. Later'biograbhers will record many significant
incidents from this period, all desighed to'demonstrate |
_Yen—shou‘s preference for Pure Land practice, but the

earliest sources record nothing that might substantiate such

claims.

(4) Period as Teacher on Mt. Hsilieh-tou (Mt. Szu-ming)
According to the Szu—ming shan-chih, Y2 Yen-shou
A ) 7 ) .
first dwelled on Mt. Hslieh-tou in the second year of

Kuang-shun (852) when Yen-shou was around forty-nine years
of age. If this can be trusted, this would mark the end of
Yen-shou's early association with Mt. T'ien-t'ai.

As a teacher on Mt. Hsleh-tou, Yen-shou attracted

-
¥4

large numbers of students. Accordiﬁg to the SKSC, in
addition to teaching others, Yen-shou practiced chanting
while sitting (tso-feng) and silent meditation (ch'an-mo),

and led a simple, austere life.

(S) Period as_Chief Priest at Ling-yvin and Yung-ming Temples
Yen-shou's nine year period as a tacher on Mt.

HsGeh-tou ended in the first year of Chien-lung -(960), when

he was summoned by Prince Chung-i to serve as chief priest

of the newly re-established monastery on Mt. Ling-yin, near

LY

-
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the capital city of Ch'ien-t'ang (present day Hang-chou).

The appointment to & prominent temple in the capital

<

signalled the rising fortunes of Yén—shou and his teachings

b .
in Wu Yieh. Yen-shou would have been about fifty-seven

yeérs of age at the time of the appointment.

In the following year (961), after serving as the
fi;st generation chief priest at the Lung-yin temple for a
yvear, he was again réquested to assume the same duties at
the recently built Yung-ming temple, also in the capital.
Here he succeeded Tao-ch'ien, who had served as chief priest
upon the-comple;ion of the temple in 954. According to the
CTCTL. Yen-shou hefe attracted students in quite large
numbers. In addition to Chinese students, Yen-shou's
teachings attracted the attention of the King of Korea, who
sent gifts in his honour. As a result of this, thirty-six
Korean monks were ordained by Yen-shou, and returned to
Korea to teach. Thus, through his iong tenure at the
Yunnging temple, the prestige of Yen-shou and his teachings
rose. Along with this prestige, Yen-shou had close
connections with the rulers of Wu Yieh. According to the

Hsien-ch'un lin-an chih,l3 Yen-shou was largely

resbonsible for erecting the Liu-ho t'a on the banks of the

Ch'ien-t'ang river at the request of the ruling Ch'ien
family.  The stupa was erected in the third year of K'ai-pao

(970) in order to quell the errant tides of the river.



(6) Death on Mt. T'ien-t'ai

| In the seventh year of the K'ai-pao era (974),
Yen-shou returned to Mt. T'ien-t'ai. During the twelfth
month of the followihg year (975) on the tweéty-sixth day,
Yen—-shou passéd away at the age'of.seventg;two. On the
sixtﬁ day of the first month of the following year (976),
his body was interred dn Mt. T'ai-tzu. Emperor'T'ai Tsung

of the Sung dynasty (reigned 976-997) conferred on his

temple the title: shou-ning ch'an ssu (Ch'an Temple of

Everlasting Tranquility), and granted him the posthumous

name: c¢hih=-chueh—ch'an-shih (Ch'an Master of Wisdom and

Enlightenment). According to & note appended to the end of

Yen-shou's biography contained in the Ling-vin ssu—chih,14

Yen-shou's remains were moved to the Ching-tz'u (i.e.
Yung-ming) s#mple, in back of the Tsung-ching Hall, and
given the title: "§tﬁpa of shou-nina‘(Stﬁpa of Everlasting
Tranquility)" during the reign of Emperor Shen Tsung of the
Ming dynasty (1573—1619).-

Based on the above data, the chronology of events

pertaining to Yen-shou's life may be reconstructed roughly

as follows:

Year | Event

204 O;igin in Yi-hang or Ch'ien-t'ang

+?-831 ‘ Service as Government Official

932 Leaves Government Setvice to study under

Ch'an Master Ts'ui-yen
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960

" 961

970

974
975
976

976-997

1573-1819

52

Moves with Ts'ui-yen té Lung-fS'e Témple
Leaves Lung-ts'e Temple for Mt. T'ien-t'ai;
meégs Te-chao'

Takes up fesidence on Mt. ﬁsﬁeh-fou; Life as

Teacher commences

-

Takes up residence at Ling-yin Temple as First

Generation Chief Priest; at request of Prince’

Chung-1

Succeeds Tao—ch'ien'as Second Generation Chief
Priest of Yung-ming Templé, af request of

" Prince Chung-i

Erects Liu-ho t'a on banks of Ch'ien-t'ang
river |

Returns to Mt. T'ien-t'ai

Passes away on Mt. T'ien-t'ai

Body interred on M;. T'ai-tzu

Granted Posthumous Honorific Name by Sdng

Emperor T;ai Tsung

Stuipa moved to Ching-tz'u Temple

3. List of Yen-shou's Works

Yen-shou was & prolific writer. This fact is noted

by nearly all chroniclers of Yén-shou's life. According to

the SKSC, chief among his'writidgs were the Wan-shan

t'ung-kui chi and the Tsung-ching lu (listed in this order).

He is also said to have had a fondness for poet}y. In the



* practices listed there, Yen-shou authored some sixty-one
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CTCTL, only the Tsung-ching lu is listed by name, but it is

dilso stated that he composed numerous poems, gathas, and

SONgs. ' The discrepancy is undoubtedly ;elated to the.

intentions of the respective compilers of the SKSC and
CTCTL, Tsaq—ning and Tao-yﬁén, as shall be seen in the
following section. -

In addition, a list of Yen-shou's worgs is provided

at the end of the Tzu-hsing lu, 19 a work which purports

to account for Yen-shou's dally regimen of‘lOS practices.
The work stems from the monk Hsuan-chu, but was re-edited by
Wen-ch'ung in the Sung.16 It is mentioned by Hui-hung in

the Ch'an-lin seng-pao chuan (1123),17 indicating that an

edition of the Tzu-hsing lu was current at that time.

‘According to no. 108 of Yen-shou's daily regimen of 108

. L )
works, amounting to one-hundred ninety-seven chuan 1in

total. Listed in the order given in the Tzu-hsing lu, these

are as follows:

1. Tsung-ching lu (100 ch.)

["Records of the Source Mirror"] .

2. Wan-shan t'ung-kuei chi (3 ch.) L.
["Treatise on the Common End of Myriad
Good\Deeds" )

3. Ming—tsung 1un'(1 ch.)

[“Treatise on Illuminating Fundamental

Principle"]



10.

11.

12.

13.

14.

15.

16.

-
Hua-ven .pao—-vin sung (3 ch.)

. ["Hymn to the Treasufe—Seal of Hua-yen"]

Lun chen-hsin-t'i chileh (1 cﬁ.)_

["Discussing the Secrets of True Mind-Substance” ]

Wei-ming chiieh (1 ch.)

["The Secrets of Illumination"]

Cheng vin-kuo 1lun (1 ch.)

+ ‘.
["Preatise on True Causes and Conditions"]

Tso-ch'an liu-miao men (1 ch.)

["The Six Wonderous Gates of Sitting-Meditation"]

Ling-chu tsan -(1 ch.)

- ["In Praise of the Spiritual Pearl"]

Tso-ch'an i-kuei (1 ch.)
["The Formal Rituals of Sitting-Meditation"]. @&

Hua-ven lun vao-liieh (1 ch.)

["The Essential Outline to the Hua—yen lun]

Pu-chin ko (1 ch.)

["Song for Giving Money"]

Ching shui-mien fa (1 ¢h.)

("The Methods for Guarding Against Drowsiness"]

Chu-hsin vao-chien (1 ch.)

["Essentials for Calming the Mind"]

Wei-hsin sung ®1 ch.)

["Hymn to Mipd-Only“I

Huaz-ven shih-hstan men (1 ch.)

{"The Ten Mysterious Gates of Hua-yen"]



17.

18.

19.

20.

21.
22.
23.
24.
25.
26.

27.

S5

Hﬁa—yen 1iufhsiang'yi (1 ch.)

["The .Meaning of the Six Ways ofIViewing_Form in
Hua-yen"} ' ' ' 7 —_—

Wu-ch'ang chiebh (1 ch.)

["GAthA on Impermanence"]

Ch'u-chia kung-te chieh (1 ch.)

-["GatH& on the Meritorious Virtue of Leaving Home (to

become a Monk)"]

4
Ting-hui hsiang-tzu ko (1 ch.)
—— £3

["SoBg on the Mutual Assistance of Meditation and
Wisdom" ]

Shih-shih wen (1 ch.)

["On Offering Food"]

Wen-chu ling-i chi (1 ch.)

[ "Record of the Miracles of Mafjusri®)

Ta pei-chih yiian (1 ch.) »

["On the Vow of Great Compassion and Wisdcem" ]

Fang-sheng wen (1 ch.) '

[“On Releasing Lives"]

Wen-chu 1li tsan-wen (1 ch.)

["Hymns of Praise for the Manjusri Ritual"]

Lo-han 1i tsan-wen (1 ch.)

[ "Hymns of Praise for the Arhat Ritual"]

Hua-ven 1li tsan-wen (1 ch.?

["Hymans of Praise for the Hua-yen Ritual")



28.

29.

30.

31.

32.

33.

34.

35.

O

36.

37.

38.

39.

Ching-shih wen (1 ch.)

"

["Warning to the World™]

Fa erh-pai shan-héin. tuan efh—pai wu-hsin wen (1 ch.)

["On Issuing Forth a Mind of Two Hundred Goods, and

_Eliminating & Mind of Two Hundred Evils")

Kuan-yin 1i tsan-wen (1 ch.)

["Hymns of Praise for the Kuan—yin Ritual”]

Fa-hua 1i tsan-wen (1 ch.)} .

‘["Hymns of Praise for the Fa-hua Ritual"]

Ta-pei 1i tsan-wen (1 ch;)

("Hymns of Praise for the Great Compassion Ritual"]

‘Fo-ting 1i tsan-wen (1 ch.)

{"Hymns of Praise for the Buddha's Crown (?)"]

P'an-jo li tsan-wen (1 ch.)

{"Hymns of Praise for the Prajna'Ritual"]

Hsi~fang 1i tsan-wen (1 ch.)

["Hymns of Praise for the Pure Land Ritual"] ‘

P'u-hsien 1i tsan-wen (1 ch.)

["Hymns of Praise for the Samantabhadra Ritual"]

Shih ta-yianr wen (1 ch.)

{["On the Ten Great Vows"]

Kao-seng tsan (3 ch.), 1,000 hymns

[“Hymns in Praise of Eminent Monks™ ]

Shang-t'ang vi-lu (5 ch.)

[y .
["Lectures and Sayings")
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40. Chia-ch'ih wen (1 ch.)’

L"on Incfeasing qupopt~(for'Buddhism?)“] . )

41. Tsa-sung (1 ch.) |
',[“Miscellaneous'HymnS“]‘

42! Shihﬁﬁgan (1 ch.)

{"Poems and Hymns of Praise"]

43. Shan-chu shih (1 ch.)

["Poems of a Mountain Dweller"]
44; Ch'iu-pu (1 ch.) .
["Verse on Sadness™)
45. Wa—wai chi (10 ch.), 500 items

["Treatise on Transcendiqg Things"]

46. Wu-viieh ch'ang-ho shih (1 ch.)
["Wu Yiieh Couplets"]

47. Tsa-chien piao (1 c¢h.)

["Miscellaneous Notes"]

48. Kuang-ming hui ving-shui shih (1 ch.)
&

["Poemﬁron the Auspiciousness of the

Wisdom-Illumination Society (2)"] -~

49. Hua-ven kan-t'ung pu, 1 verse .

["Verse on the Miracles of Hua-yen"]

50. Kung-vang shih-ch'iao lo-han i-shih huil hsiang-
shui-shih (1 ch.)

["Poems on the Auspiciousness of the Ten Societies for
Making Offerings to the Arhats of the Stonébridge

(?)"]



Sl.

52.

53.

S54.
55.

56.

57.

58.

59.

60.°

61.

58

Kuan-yin ling-yen pu, 1 verse

["Verse on the Miracles of Kuan-yin"]

Shih-chung ching-ts'e (1 ch.)

["Announcing Various Warnings"]

Shen-hsi an;yang pu, 1 verse

["Verse on the Peace and Nourishmenf of the Gods'
Roost"]

Hsin-pu, 1 verse (7,500 characters)

f"Mind Verse"] -

Kuan-hsin_ hstian-shu (3 ch.)

["The Essentials of Mind-Contemplation"]

Chin-kang cheng-ven pu, 1 verse

["Verse on Diamond Realization"]

Fa-hua ling-shui.pu, 1 verseé

. . p -
{"Verse on Fa-hua Miracles"]

Tsa-ko {1 ch.)
["Miscellaneous Songs"]

Ch'iian-shou p'u-sa chieh wen (1 ch.)

["On encouraging the Reception of the Bodhisattva
Precepts"]

Shou p'u-sa chieh fa (1 ch.)

["The Method of Receiving the Bodhisattva Precepts™]

Tzu-hsing lu (1 c¢h.)

["Record of Practiceg"]

4



.
w .,

&

-

Even & cursory glance at the tiﬁles of these works -
gxposes'the diversity of Yen—shou's~intérest§. Works of a. _
poetic nature abound.-‘?here are man&_works:which show his
devotional'tendencies as well, but interestingly, fhefé.are

. references to the Pure Land in only two of the titles, the

Hsi-fang li-tsan wen and the Shen-hsi ah—yang pu,‘ In

-~

contrast to this, Hua-yen appears in six titles, while -

Fa-hua and Kuan—-yin appear in four titles combined. ~The

title of a Pure Land sutra or the name of Amitabha fails “to
gppear in any of the titles in this 1ist of Yen-shou's

works. In addition, while terms relating to mind and.mind

-

cultivatibn‘(tso—éh'an, kuan¥hsin, and so on) appear in the
titles of at least a half—ddéen works, there is no tréée of
khe term nien-fo. This would nap negﬁte the existence of

Pure Land elements in Yen-shou's thought, but suggests that
we should re-efaluate the importance of Pure Land practices
in Yen-shou's thought.emphasized in the later tradition down

to the.present day.

The number of works listed in the Tzu-hsing 1lu

equals its initial claim, but if one c¢ounts the total number
of chian of the listed works, the total given in the list is
short of the total number initially claimed. The issue
would not be a serious one were it not for the existence of
R .

nine additional works attributed to Yen-shou but not

mentioned in the Tzu-hsing lu. If we add the number of

chiian in these titles, we come much nearer to the professed
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total in the Tzu-hsing lu of one-hundred ninety-sevean. The

‘issue is furthef complicated: if one looks at the list of the

additional works.18

1. ‘Hsin-pu chu (4 ch.) - ' -

2. Wei-hsgin chiieh (1 ch.)

3. San-shih'hsi—nienéfo-shih (1 ch.)

4. San-shih hsi-nien-i-fan (1 ch.)

5. Cn'uan-jen nien-fo (1 ch.)

6. Nien-fo cheng-vin shuo (1 c¢h.)

7. Chih-chiiet ch'an-shih ch'ui-chieh wen (1 ch.)

8. San-chih pi-liang i ch'ao (1 ch.)

9. Hsin-hsing tsui-fu vin-yuan chi (3 ch.)

There is no easy way to evaluate the validity of these
works. There are many titles here directly associated with

nien-fo practice, but this does not suggest- bias against

"nien-fo on the part of the compilers of the Tzu-hsing lu.

Other works of Yen-shou mentioned in the Tzu-hsing lu list

pertainm to Pure Land practice.

-~

Of the sixty-one works attributed to Yen-shou in the

Tzu-hsing lu, eleven are extant. These constitute the more
reliable sources from which to investigate Yen-shou's
thought. hThe eleven are: 19

1. Tsung—-ching lu (100 ch.)

2. Wan-shan t'ung-kuei chi (3 ch.)

3. Ting-hui hsiang-tzu ko (1 c¢ch.) -

4. Ching-shih wen (1 ch.)
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5."Shan;chu shih (1l '¢h.) - °

6. Shen-hsi an-yang pu, 1 verse T

7. Hsin-pu, 1 Verse (7,500 characters)

8. Kuan-hsin hstian-shu (3 eh.)

@. Chin-kaneg chéng-ven pu, 1 verse

10. Shou p'u-sa chieh fa (1 ch.)

11. Tzu-hsing lu (1 ch.)

Yen-shou's authorship of the Tsung-ching lu and

A

Wan-shen t'ung-kuei chi, his two most important works, is

confirmed by the testimony of Tsan-ning in the SKSC, as
mentioned breviously. No publication dates accompany any of
Yen-shou's works,'making it difficult to determiné at what
point in Yen-shou's career individugl wdrké_were written.
Yen-shou's biograph;es, whether early-or late, fail to

provide an§ real clues either. There is speculation that

the Tsung-ching 1u dates from Yen-shou's tenure on Mt.

Hsiieh—-tou (952-960) as a Ch'an teacher,20 and that the

Wan-shan t'ung-kuei chi dates from his tenure at Yung-ming

temple (961-975),2% but there is no reliable evidence to
support it. Unless some other evidence emerges in future,
the situation is such that there is no satisfactory way of

determining when Yen-shou wrote his respective works.
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B. The Life of Yung-ming Yen-shou: Conflicting Images

1. The Earliest Accounts:

The Sung kao-séhz chuan {SKSC) (988)

Ig

and the Ching-te ch'uan-teng lu (CTCTL) (1004)

Preliminary Considerations @5

The portrayal.of Yen-shou in the SKSC and the CTCTL
“is in each case shaped.by the oréintation of the respective
compiler. Both the SKSC and CTCTL biographies were compiled
by authors who were eonteAporaries‘of Yen—shou-apd knew of
himfpersonally.zz Tsan-ning and Tao-yian, like Yen-shou
himself, were both products of the Buddhism that flourish;A-
in the state of Wu Yiieh througﬁ the genefous support and
encouragement of the ruliqg Ch'ien family.23 They were
intimately aware of the details surfounding Yen-shou's life
59& the situation of Buddhism in the state of Wu Ydeh. In
,a@dition, the biograﬁies that they compiled, written shortly
after the death.of.Yen-shou, are the earliest renditjons of
Yen-shou's biography that we possess. “As such, they are
responsible for establishing important features of the
Yen-shou biograpﬁy that will influence the considerations of
future chroniclers. Most important here.is who’, in the
opinion of Tsan-ning and Tao-yiian, Yen-shou really was.‘ In
each case, thefe are significant criteria bearing upon their
judgement. | -

The SKSC was commissioned by the Sung Emperor and
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compiied without any clear séctarian.biasl in its
categorization of monk§, £he SKSC employs a format ihherited
from .its predecessors, the KSC and HKSC, whereby'the lives
of eminent monks are recorded in e&éh of ten categories.24
Within this system, Yen-shou is awarded eminence.under the
category of "Promoter of Works of Merit"” (hsing-fu), and his
biography recorded‘ﬁhere. The significance of this
classification will become clear as we proceed. In
classifying Yen-shou as a "Promote;“of Works 6f Merit",
Tsan-ning passéd over sucn categories as "Meditators"
(hsi-ch'an), the categofy at Tsan-ning's disposal mos£
befitting # ch'en practitioner, and that of "Exegetes” :
{(i-chieh), the categéry most befitting a pr&lific writer. ﬁb'
Instead, Tsan-ning placed Yen-shou under the category of

. L
hsing-fu, a category whose numbers were on thé rise during

the. Five Dyﬁasties périod. Thus, rather tpan indentifying
Yen-shou wiéh c&tegofies that characterized?khe'major
aétivities of Buddhist monks in the past (i.e., "Exegetes”
and "Meditators") and represenfed focal points of Buddhist
activity prior to the Five Dynasties, Tsan-ning saw Yen-—-shou
as a represéﬁtative.of different forces and placed him in
one of the categories that represented these new forces. 29

Unlike the SKSC which has no clear sectarian
affiliation, the CTCTL is written for the express purpose of
vérifying the correct lineage of the Ch'an school. In it
are recorded the activitie§, master—disciple relations,

-

.
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discourseé'and dialégues of some 1700 ch'an practitioners,'
maklng it one of the prznc1pal sources for the study of.
Ch'an Buddhism. "The identity of Yen-shou here is closely
connected with the aims of the CTCTL's compiler. Tao-yﬁan
compiled the CTCTL in order to promote the fortunes of the
Fa-yen sect among the so-called "Five House55 of Ch'an
Buddhism current at the time. Each of the Five Houses
claimed ﬁo represent the correct lineage of the Ch‘aﬁ school
descending from the legendary Sixth Patriarch, Hui-neng.
Slgnlflcantly, the CTCTL counters the earlier claims of the

Tsu-t'ang chi (written in 95%)‘§ﬂ:;h1ch favoured those

masters geriving from Sixth Patriarch through Nan-yleh
Huai-jang and Ma-tsu Tao-i.27 In the' CTCTL, Yen-shou is

given a prominent place in the linage of the Fa-yen SGCELi
. . \

which traces itself through the disciples of

another student of the Sixth Patriarch, Hsing-ssu. Yen-shou
is placed as the third’master in the 1%neage of the Fa;yen‘
sect, following the founder Fa-yen Wen-i, and the latter's
successsor, Yen-shou's teacher, T'ien-t'ail Te—chao.zs- As
the third patriarch in the Fa-yen lineage, Yen-shou had a
high profile among later adherents of the Ch'an school.

This profile was in marked contrast with the way in which ne
nad been classified by Tsan-ning in the SKSC. How, if any,
is this contrast reflected in the image of Yen-shou recorded

in the SKSC and the CTCTL?



The Biography of Yen-shou in the SKSC

The sketch of Yen-shou in the‘SKSC is brief. The

e :
in
oo

style is that of a documentation of significant evénts‘
outline form, rathgr than a personalized porérayal or
detailed explanation of those events. The SKSC biogfaphies
are generally based on tomb inscrip}ions (ming-t'a) Qrittén
tb accompany. the stupas, or tombs, of deceased monks;29
Yen-shou's biogqﬁ%hy in the SKSC appears to be based on such
an inscription ﬁlaced inside a pavillion erected at the site
where he was interred on Mt. T'ai-tzu.30

‘ Other than the fact that his family name:was Wang
and that he hailed from Ch'ien-t'ang, the SKSC has nothiné
to say about the eafly ﬁearS‘of Yen-shou's i;fe; Régarding
his transition from official to monk, it has considerably
more to say. It states that he held a poéition as a
governmental official in dharge of military provisions; that
he was honest by nature; and that he recit?d'the Lotus Sutra
ceaselessly. At that time, it states, the teaching of the
Ch'an master Ts'ui-yen Ling-ts'aﬂ flourisﬁed, and Yen-shou
left his wife and child to become his disciple.S: Nothing
further is said of his study under Ts'ui-yen; the Lung ts'e
temple is not mentioned. Instead,'the'account moves to
Yen-shou's period of tenure on Mt.'T'ieh-t‘ai.- ¥hen he -
practiced meditation for ninety days on T'ien-chu peak,

birds are said to have built nests in the folds of his

robes. When he met with Te-chao, Te-chao is said to have
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confxrmed Yen shou s reallzatlon. The SKSC then stafes ;h&t'
Yen-shou'retreated-tq Mt. Hsueh tou. during his tenure
there, we are told that aside from teaching, Yen—shou
practxced chantlng whlle $1tt1ng (tso—feng) and silent
med;tation (chfan-mo).- in front of a waterfall, and that hlS
‘clothing_ and food were simpie to the point of being
~eustere. No specific mention 1is ﬁade in the SKSC of
Yen—shou‘slqppointment to the Ling-yin and Yung-ming
temples. though his residence at phe latter temple is
confirmed as Yen-shou's‘main place of residence by the title
of the biography itself. The biography proper merely sfates
that the'priece (cf Wu Yﬁeh).greatly revered Yen-shou and
encouraged his charitable and compassionate ectivities,
specified as theuperformingqof the mathEna r%tual for
repentance32 and the buying oflliving ereatures and
setting them free. Following this, there is the steﬁéﬁ%ﬁﬁ
"to the surprise of some, Yen-shou's facial express£on dld
not change." This sentence seems curlously out of place

here but has cons1derab1e bearlng upon the descriptions of

- Yen-shou's change from off101a1 to monk in later accounts.

This is followed by statements of a general nature supposed

to be indicative of Yen-shou's character: he recited the

Lotus Stitra more than 13,000 times throughout his life; he
encouraged the faithful to construct Buddhist étupas and
images; he lived without possessions; was fond of poetry;

hY
and wrote extensively. His two major works, the Wan-shan
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t'ung-kuei‘chi and the Tsung-ching lu, are mentioned by name

(in this order). The‘biography.cbncludes by, noting his.
connections with the king of K&rea, his age, number of years
as a monk, and place of interrment (see section B, above).
The imagé.of Yedtshou in the.SKSC, though brief, is
balancéd. It contains references to almost all of the
signific;nt periods in the chronology of Yen-shou's life. -
Though it highlights Yen—shou as & "Promoter of Worké of
Merit", and recounts many of the deeds and prac;ices
associated with him:-ineaccordance with this
categorizat;on—écharitable andécompassionate'activities
(performing of fhé.mahivina ritual for repentancé, the
buying of living creatures and-setting them free},
eggouraging the faithful to consfruct Buddhist stupas and
images, and fecitation of the Lotus Sutra--this is not done
at the expense of his stociatibns‘with Ch'an masters and
his affinity for meditation: (ch'an) praétiqe. Hiswdecision
to become a monk is closely associated with the Ch'gn master
Ts'ui;yen; his realiz;tion is confirmed by Te-chao following
a long period of meditation on Mt. T'ien-t'ai; and suitable
representation is given to his ch'an meditational activities
on Mt. ﬁsﬁeh—tou. Thus, according to the SKSC image, though
Yen-shou may bgsﬁ be regarded as a "Promoter of Works of

4
Merit" and engages freely in compassionate activities, this

in no way denies his ch'an practice and associations.
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o . . _ .
The Biography of Yen-shou in the CTCTL:

In contrast to theASKSC, the CTCTL is clearly
written as a tribute to Yen—shou the Ch'an maéter.33 In
keeping with its assertion-éo tr#nsmit the essence of Ch{an
{hrough'master-disciple reiations, the étress of the CTCTL
is on the dialoéues, poems, and short discourses thatlafe
supposed to charaqterize the Ch'an teaching of a particular
master. The CTCTL account was clearly written after that of
the SKSC. Aside from the respective compila;ion dates -
associated with each collection, the CTCTL recoras
posthumous namés and titles awarded to Yen-shou and the
Yung-ming temple by the Sung emperor where the SKSC is
silent. Certain phrases in the CTCTL are clearly borrowed
from the SKSC. On the whole, the CTCTL accouht represents  a
later, more embellished image of Yen-shou than the SKSC, an
image that is styled to meet the demands placed on it by the
collection as a whole.

Concerning Yen-shou's youth, about which the SKSC is
silent, the CTCTL has many things to say: that he was
devoted to Buddhism from hié early childhood; that at the
age éf twenty he began to abstain from meat and eat only one

meal a day; that he read the Lotus Sutrz at exceedingly

great speed and in sixty days could recite the entire text;
and that a number of sheep were inspired by this and knelt
down to listen.

With regard to Yen-shou's transition from official
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to monk; and his tehpré with Ts'uiA§én and at the Lung-ts‘é
temple, the CTQTL has additional things to say. In this .
biography, we are told that he served as a military official
in ﬁua-t'ing; as with the SKSC, that Ts'ui-yen propagated
hié teachings'at this time; and that lafer, Ts'uifyqn came
to réside at the Lung-ts‘é temple and spread his tea;hings
far and Qide; ;ﬁat because Prince Wen-mo of Wu Yieh realized
Yen-show's -devotion to Ch'an and sympaghized with hig strong
faith in Buddhism, the prince peleased Yén—éhou from his
government Service and permitted him to Secome a monk; and
that thus, Yen-shou became‘Ts'ui—yen's disciplef Following
this, Qetails regarding Yen-shou's life ﬁp the Lung-ts'e
temple are given. He worked as a laborer in the temple, "
entirely forgetting himself in this and his service to the
other monks. Statements regarding thé simplicity and
susterity of his food and clothing appear here. These
statements are virtually identical to those in the SKSC, but
—-&ﬁ'?ée SKSC they are associated with his life on Mt.
Hslleh-tou rather than at the Lung-ts'e temple.
At Mt. T'ien-t'ai, the story that Yen-shou meditated
for ninety days Qhereb& birds nested in his robes appears .
hére virtual;y unchanged from the SKSC. The meeting with
Te-chao, however, is more fully developed here than in'the
SKSC. It‘is through Te-chao, we afé told, that the essence
of Ch'an is transmitted to Yen-shou. Such elaboration here

makes sense in teras of Tao-yian's -intention to verify that
el

-



the correct 11ne of transmxssxon passed- from Te-chao to -~

Yen—shou, Moreover, durlng thlS encounter Te-chao predlcts'

that Yen-shou will cause Buddhlsm to flourish in the future
owlng to his close relationship Wlth the Wu Yueh rulers, and
”secretly predicts that he will attain Buddhahodd in the -
future. o ‘ , _
On Mt. Hsiieh-tou, we are told that.Yeh—shpu,first
dwelled as a Ch‘an!master, and that ﬁé attracted many
studedts.5 It is hére as well that the CTCTL begins to

-

record the poems and exchanges with students, conventional

& ' -
requiremeﬁté of the Ch'an tradition at this time, that were
supposed to represent the ynique character ot Yep—shou's
Ch';n teaching. .

These poems and exchanges are practically all that
is recorded of ‘Yen-shou's life at Yung-ming temple, which
the CTCTL account assérrs was the centre for Ch'anm
training. These poems are undoubtedly included as
expositions of'an enlightened Ch'an master, and intended as
the "fount of truth" around which the whole biography is

structured.

Upon Yen-shou's return to Mt. T'ien-t'ai, we are

1

informed that he engaged in the following activities: that

he ordered that the Bodhisattva precepts be given to the
general public; that he made offerings of food at night to
ghosts and spirits; that he set many captive birds and fish

free in the morning; and that he spread flowers six times
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during the day and n}gpt.

In addition, it is asserted that he recited the

Lotus Sttra 13,000 times, as in the SKSC. References to his
prolific writings, his poetry, and his associations with
Korea are related here in a manner familiar to us from

3

before, as are details Eurfounding his death and in%errmeqt

-+
a
on Mt. T'ai-tzu.

The CTCTL provideéwa relatively thorough portrait of
Yen—shqd by a sympathetic cbntemporary. The'essenceuqﬁ the
image drawn by Tao-yiian is that of an eﬁlightenéd Ch'an e
ﬁaster whd engage$ in pithy dialoéues with other Ch'an monks
to test one another's understanding of Ch'an. While such an
image is quité understandable in terms of Tao-ylian's aims;
in Yen-shou's own writings this stylé of debaié plays only a-
minor part. As we shall see later, there is not much, if
any, evidence to suggest that Yen-shou held the Fa-yen sect
in pargicularly high regard among the branches of- the Ch'an
school. The reason for placing Yen-shou ;n the Fa;yen
lineage was his association witﬁ'Te—chao. In this regard,

even the SKSC.concurs that it was Te-chao that confirmed

Yen-shou's realization.

Conclusion

Even though Tsan-ning regarded Yen-shou as

essentially 2 "Promoter of Works of Merit" (hsing-fu), he

classified Te-chao under the category of ch'an practitioners
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(hsi-ch'an). -AS'We:s&w_apqye, even though Yen-shou, in

keeping with his image as "Promotér.6ﬁ‘Works of Merit", was

. most noted in the SKSC for the various practices he engaged

in and encouraged, his activity as a Ch'an master was also
readily admitted. In the CTCTL, a balance in Yen-shou's

practices and activities is equally ascertainable, thOugh_

‘the emphasis is just the reverse of that in the SKSC. Thus,

in tne CTCTL diverse practices and activities are ascribed |

2 . . . '

teo Yen-shéu upon his return to Mt. T'ien-t'ai--making £
offerings of food a;‘ﬁight to ghosts and spi;its, setting
captive birds and fish free in the morning, spreading
flo@ers (as an act of worship) at specified times'througEPut
the day and n;ght, conferfing the Bodhisattva preqepts on ;
the general pbpulacer and his fondgess for.reciting.the

- o

Lotus Sutra. . ' Lot
o

Both biographiggbascribe diverse practices and .

* 0 .

activities to Yern-shou; only the emphasis is different in
each. Furthermore, there are many things in which the SKSC

LY
r

" and CTCTL accounts of Yen-shou are in basic agreement. They

>

-both stress his fondness for'the Lotus Sutra, the impqrtdnce

. -
of hlS Che an practlce and associatigns, and the empghsxs
that.he1p{aced on performing compassxonate wcfEs and deeds

¥ p‘

in_order to save sentlent belngs. Whlle the image of

o 'ngtshou'in edEﬁ/;dseﬂis drawn so‘as to suit the aims of the

. - ' - . . . : . - 7
s N . > . 4 . .
respect}ve‘comp;lers, the images recorded are not openly
. - : -

. -
5 .

o



contradictory. They are drawn from two different aspects ofi
Yen-shou's life.. But in the SKSC and the CTCTL, no
disharmony 1is sdpposed to exist between these two aspects.
Laﬁer sources see -conflict between these aspects ahd draw
diffefent pictures of ;en—shou's life. Each aspect becomes
fuel for sectarian debate in the later Buddhist tradition.
The basic identity of Yen-shou becomes a matter of open.

debate.

- .. . -

There are certain probleme_with placing Yen-shou as
a Ch'an patriarch in the ;a-yen lineagéf“‘The obvious one
hes beeh pointed out above and is clesely conﬁected with the
reasons why Tsan-ning did not fegard Yen—shou as.essentially
a ch'an practitioner. A less obvious oneshas to do-with the )
cfiteria by whichra Ch'an lineage is usually established as’
opposed to the way in ineh Yen-shou rosc to & position of
prominence in Wu Yieh Buddhism. Traditional Cﬁ'an.lineage
is based exclusively on the ﬁaster—disciple relatioqﬁhip,f
through which the essence of Ch'an is transmitted. While
bath the SKSC and the CTCTL assert the role played by
Telchao in affirming Yen-;hou's realization, Yen-shou's rise

to prominence seeme to have little to do with Te-chao or

Mt. T'ien-t'sai,. bﬁt is‘substantially based on Yen—spou's

»

relation with the rulers of the Wu Yiieh state. LIt is a Wu
Yieh rullng prlnce who reallzes Yen—shou s devotion to Ch'an
and Buddhist f&lth and consequently releases hlm from
,'government servéce to-becqme a monk. It is & Wu Yueh ruling
. | YN

~ o a \
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prince as well that honours Yen-shou by appointing him to
'prestigioﬁé templés in the_c&pital, and ehcourages ﬁis
cha;itable and compassionate activities.

Following this line of thinking, there is the
iradition of regarding Yen-shou according ‘to his position in
the Yung-ming temple iineage. Thus, while the CTCTL aims to
cast the imaée of Yen-shou in the form of a traditional
Chian master, there is much to suggest fnat he may not be so
comfértably rendered in such a guise;§4 ‘

Later biographies of Yen—shouAthat deviate from the
SKSC and CTCTL generally do so on two accounts. On the.one
hand, there is a tendency to stress certain kinds of
activities that Yen-shou éﬁéaged in according to the image
being broﬁoted. There is also a stress on the place that
these 'activities are engaged in, in accordance with the
sectarian affiliation for Yen-shou Being promoted.'.This
sometimés entails the shiftihg of details of fen;shou‘s life
;6 the context appropriate to the sectarian aims of a
particular piographicél collection. More importantly, it
also involves the incorporation of previously unrecorded
materials that have a crucial bearing upon the determination
of Yen-shou's identity. These new materials are closely
connected with the aims of a respective compiler aad the
Buddhist community that he represents.

Secondly, considefable ambiguity surrounds

Yen-shou's change from his career as an official to that of

LA



a monk. This ambiguity is already apparent iﬁ the SKSC ahd
CTCTL. .The SKSC states simply that Yen-shou left his wife
and child to become a disciple pf Ts'ui-yen. The CTCTL
claims that because the reigning prince of Wu Yieh realized
Yen—shou‘é devofion'to Ch'an anq_ﬁxmpathized with his. strong
faith in Buddhiém, the prince released Yen-shou ﬁ?oh his
government service and allowed him to become a'monk. Later
sources mak; much of this transition ana see it as the
result of conflicting circumstances. The explanations that-
they provide deviate widely from those provided by either
the SKSC or CTCTL. The explanations of later sources for
Yen shou's career change are closely assoc1ated Wlth the
determination of his identity in phose sources; the
explaﬁations,involve a story, intenée and dramatic, whiéh
purports to ingicéfe the most crucial juncture in Yen-shou's

life around which the meaning of his life revolves.

5. Later Ch'an Biographical Developments:

The Ch'an-1in' seng-pao chuan (CLSPC) (1123)

. and The Jen-t'ien pao-chien (JTPC) (1230) v

Preliminary Considerations

. The CTCTL, in advancing the cause of the Fa-yen sect
of Ch'an, furthered the ongoing sectarian struggle over the
correct lineage of the schqol. Likewise, subsequent Ch'zan
historiﬁns were eager to promote the causes and 1ineagés of

their own sects. In this context, it is not difficult to
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uﬁderstand-why the biography of Yen-shou fails to appear in
.some later Ch'an collections of biographies [e.g. the

Chien-chung ching-kuo hsii-teng 1lu, compiled by Wei-po in

1101, and the Chia-t'ai p'u-teng, ;ompiled by Cheng-shou
(1146-1208)].36 This merely signals the subsequent

decline and eclipse of the Fa-yen sect, and the flourishing
of others (e.g. Ylin-wen and Lin-chi). But’ft is difficulﬁ

to understand why Yen-sho's biography is not among those

collected by Li Tsun-hsii entitled Tt'ien-sheng kuang-teng lu
{1029),37 compiled soon after the CTCTL. In it the Fa-yen
sect ig recorded, but Yen-shou is not recognized as a
member .38 Nor is he included among any of the other Ch'an
sects -recorded there.l Ia this cage, his absence suggests
much more than secﬁarian.conflict. The very. nature of
Yen-shou's iQentity as a Ch'an master islhere being -
questioned by one who represents the interests of the Ch'an
school and recognizes the legitimacy of yhe Fa-yen éect,
Howe§er, this assessment was not universally accepted. The
%a-yen sect, including Yen-shou, again appears prominently

in the Ch'uan-fa cheng-tsung chi (1061) of Ch'i-sung.39

The question of Yen-shou's identity as a Ch'an
master was initially raised.‘as we have Seeg, when Tsan-ning
classified him under the category qﬁ'"Promogers of Wérks'of
Méerit" in the SKSC. The issﬁe of this identity was brought

.to the fore in Buddhist circles when Hui-hung, in his '

Lin-chien lu (1123), openly challenged Tsan-ning's-




77

categorization.40 .

Tsan-ning compiled the extensive Sung kao-seng
chuan, utiliziong ten categories for the purpose of -
- classification. He placed Exegetles at the top.
This is laughable. Moreover, he presented the Ch'an.
master Yen-tou Huo as a "Practitioner of Ascetism”
and the Ch'an master Chih-chiieh (Yen-)shou as &
"Promoter of Works of Merit". The great teacher
Ylin-men is chief among monks. He is contemporary
with these people, but surprisingly (Tsan-ning) does
not even mention him.

Ferthermore, as if to further restore the tarnisﬁed image of
Yen-shou the éh'an,master, Hui-hung wrote an extensive
biography in his behalf. It is in this biography fhat we
find significant development 1in ﬁﬁb biographical image;of
Yen-shou deriving from the later records of the Chfan'
school. |

Most biographies f Yen-shou recorded 1in Ch'an
sources are hedvily indebted to the materials collected by

Tao-yilan in the CTCTL, and add nothing new to the

biographical image of Yen-shou. Ch'i-sung's work, the

Ch'uan-fa cheng—tsung chi (1061), generél}y»pggmides no-
biographical data for Cn'an’masters after the Sixth ‘
Patriarch, but merely clarifies the genealogy of the Ch'an
s;hool by asserting the relation between &ésterhghd disciple
in generations numbered from Hui-neng. The Lien-tung
hui-vao (1183) of Wu-ming41 was formed for the purpose of
kung-an study, and includes no biographical information.

The material it records is either takén directly or derived

from the dialogues, statements and poetic utteranées already
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_ attributed to Yen-shou in the CTCTL. The Wu—teng-hui—yao‘

(1252) of P'u-chi4? is a collection which edits materials
concerned with transmission records’in the Ch'an school. In
the case pf Yen-shou, it merely repeﬁts the biography
recorded in the CTCTL add thus provides no new material.
Amonﬁ laterVCh'an coflections, only two biographies furnish
us with new materials regarding Yeh-shou. éne was written
by Hui-hung in connection with his interest in Yen-shou

des?;ibed above, &nd recorded in his CLSPC (I123) and the
\

- Ling-yin ssu-chih.43 The other is the portrait of

Yen-shou cdmpiled'by T'an-hsiu in the JTPC (1230).44

The Biography of Yen-shou in the Ch'an-lin seng-pso chuan
gCLSPC)

The materials 'collected in the éLSPC accouﬁt of
fen—shou afe fai;ly extensive, but only a émall portion of
them relate to the biography of Yen-shou. Most_of_the' T

. .

materials recordéd/hppear to be taken directly from Yen-

.shou's own writings, particularly from the Tsung-ching lu.

We noted previously that this was the only work oleen—

shou's mentioned by name in the CTCTL. The use of the

-

Tsung-ching lu in the CLSPC serves further td confirm the

association of this work with the aims of the Ch'an school.
Briefly characterized, the work is employed in the CLSPC to
demonstrate the essential harmony between Ch'an and ‘tradi-

tional, doctrinally based Buddhist schools. The discussions



focuses on the natdre of mind. The maierialsorééorded.are
structured around a question‘and answer style of debaté
similar to that qommonly employed Pyiph‘an masters. Of the
biographiéal materi&lg recorded, most are derived direcily
from the CTCTL. The noteable exception is‘the explanation
provided here for Yen-shou's abandonment of his official |
career and decision to become a monk, which cohstitﬁfes.the
pivotal event of the CLSPC biography.

In the CLSPC, we are informed that when XthsQoh was
returning to Ch'ien-t'ang by boat, he saw a fishing boat
with numerous fish gasping for air in agony. He _bought them
and set them free in‘the river. As a result of this
incident, we are tolad~ Yen-shou ripped off Eis officiai robe
and went to study’under Ts'ui-vyen. When he moved with ‘ s
Ts'ui-yen to take up residence at Lung-ts'e temple, Prince
Wen-mo got wind of the incident. He admired Yen-shou and
allowed him to discard his household duties and become a
monk. From here the story continues in an alreédy familiar

-

manner.

In addition to the graphic portrayal of Yen-shou's
passonality that this story purports to reveal, thi§ acocunt
of_the circuﬁstances surrounding Yen-shou's change from
6fficia1 to,ménk is of interest in comparison to the early .,
biograhies of Yen-shou. Setting fish ffee, it:will be
recalled, was & practice ascribed to Yen-shou in the CTCTL,
.although it was there connected with his activitics on Mt.

o S \

r

[ O

PR
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T'ien-t'ai near the end of his-life. Furthermore,
interesting parallel §tatements'appear in his own works.
Fbr'example} in Chapter I of thé WSTKC, Yen-shou states: 49

The overturning of birds in a cage or fish ina
sacrificial vessel is called joyful. bliss.

Among Yen-shou's non-extant works, there 1is an essay

entitled "On Releasing Lives" -(Eang-sheng wen).

More importantly, this stéry has paraliels with an 
earlier tradition regarding the life of Chih-i, founder of
the T'ien-t'ai school.%® According to this tradition,
"Chih-i greatly lamented the'suffering‘result;ng from those
living around him ﬁho engageq‘in fishing .for a living. As a
consequence,'ﬁe sold his clotges énd with the money bought

the captured fish and set tﬁem free, and c¢reated podds for

the special purpose of setting such fish free in (fang-sheng

chih ch'ih). \It is also said that associations ffang—sheng

hui) became widélyxgg¥ab1ished to carry 6ut this practice as
8 result of Chih-i's advocacy of setting fish free. In this
regard} the CLSPC version of Yen-shou's change from éfficial
to monk serves to further connect the image of Yen-shou with
the gxample of Chih-i. Stories about setting fish free 1to,

Ay
demonstrate Buddn;st‘compassion have strong associations
R
with T'ien-t'ai tradition. The inclusion of Yen-shou in
this genre of stories is intended to affirm his association

with that tradition.
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The Biography of ¥en-shou in the Jen-t'ien bao—chien {(JTPC)

' The CLéPC incident recounted above does not appear
in the biogfaphy of'Yen—shou récofded some one hundréd years
later in the JTPC. The image of Yen-shou as a Ch'an master
was.being inc;éasingly questionéd; the details associated
with Yen-shou's life had yet to reach a stabie form. The
JTPC, like the CLSPC, is written primarily in recognitioh of
the doctrinal harmony that Yen-shou promoted, specifically

mentioning the Tsung-ching lu. But though the two works

share this common aim\ there are many aspeéts which set-them
£
apart. Many of the dedails attributed here in the JERC to
h T nE )

Yen-shou had not been documented in the CLSPC.. Crugiq; toﬁg

the story of Yen-shou presented in.the JTPC is an incident%gi;
relating to his childhood, § portion of gfn—shoh‘s life :
aboﬁt which almost nothing has been said until now.

In the JTPC, we are informed that h;s ancestors
hailed froé Tan-yang (in .Chiangsu). His father came to Wu
Yiieh as a résult of joining the military, and eventually

’ T

settled in Ch'ien-t'ang. To the.master (1.€. Yen-shou)

himself, are attributed unique talent§ from birtp. A
curious story is recorded. to Hemonstrate this.- It is said

that when his parents were ha?ing a quarrel and would not

stop even at the urgings of others, Yen-shou threw himself

to the ground from a high bed. Both parents, overcome with

fear, embraced Yen-shou with tears in their eyes. As a

- result of this, they stopped their quarrel.

|
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Tﬁe point of the JTPC story Is to demonstrate just
how intrinsic Yen-shou“s'ability to'settle disputes is to
his chgracter. This.stéry, recounted at the outset of
Yen-shou's biograph§ in the CLSPC, sets the stage for the
view 6f Yen-shou &s a harménizer of Buddhist doctrine which
is the aim of the biography as a whole. Thus, the story
serves as an éffective prelude to these conéerns.-

The .line following this story suits the motivée of
the JTPC to present f;n—shou'as a harm&n;zer as well. We

are informed that when Yen-shou grew up, he became a student.
ey N

i

of Confucianism. This is to hint =t the fe&fure in Yen-

shou's thought that expands beyond Buddhist conceras to
- w—— T
incorporate non-Buddhist teaching. The promotion of this.

concern appears throughout the JTPC. ' .

The subsequent chronology of Yen-shou's life given

»

in the JTPC follows an already established pattern.
Following his return to Mt. T'ijen-t'ai in 9?@, three other
stories pertaining to, Yen-shou's life are documented. All

relate to his tenure on Mt. T'ien-t'ai, but make little
sense as events occurring at the end of Yen-shou's life.

[ 4

The first tells of how Yen-shou, while at a high resting

place on Whife Cloud peak, read the Hua-yen ching. As a
consequence of reading the line proclaiming that if
Bodhisatfvasﬁdo‘not issue forth great vows they commit the
deeds of Mara, two thing§ are attributed to Yen-shou.

~

First, he compiled passages from the Great Vehicle
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pertalning to vows of co@pasSion and wisdom.. Secondly, he
tompleted daily practices‘for the benefit of deluded
sentient beings.

Ehe second story tells of an event that occurred
wﬁen.Yenﬂshou was perfd:ming repentance at the Kuo—cy‘ing
temple on Mt. T'ien-t;a{. While cirqumambulating the image
of P'u-hsien (Samantabhadra) in the middle of the night,
Yen;shou witnessed a lotus flower that had been offered to
P'u-hsien suddenly appear in his hand. As a result of this,
Yen-shou is said to have scatte;ed flowers as offerings
throughout his life.

The ;hird sto;y tell§ of how Yen-shou perceived
_fKuan—yin annointing his mouth with sweet dew, and that as a

result of this, Yenwshou obtained great eloquence. This is

obviously intended to account for his literary talent.
-

Following this, Yen—shoﬁ's authorship‘?f the Tsung-ching lu

is mentioned. This is in turn connected to Yen-shou's

cardinal achievement, the harmonization of diverse elements

-

of Buddhist doctrine.
By the time the JTPC was written, versions of these
stories had already appeared in Pure Land sources. Thus,
these stories appeﬁr to be included in the JTPC biography as
La concession to the image of Yen-#hou being promoted among
Pure Land adherents. The examination of what is§§ignificant
about these stories is best deferred until the discussion of

Pure Land inspired accounts of Yen-shou's life. Their
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connection with & Ch'ﬁn inspired biography is thus a éurious.
one. Here, let us simply note the following: the last two
stories attempt ta explain how the two propensities of
Yen- shou S llfe, one towards practice and one towards .
scholarshlp, are the result of divine lnterce831on and the
%;rst story sugges;s that the harmonization qf these two

propensities grew out of Yen—shqu's,reading of the Hua-yen

S
ching (which replaces the Lotus Sutra- in this biography as

{

the main scrip?ﬁral influence on his life).

Conclusion

Later Ch'an sources continue the debate over Yen- -

»

shou's identity inspired by the SKSC and the CTCTL. In the -~

T'ien-sheng kuang-teng lu Yen-shou is not mentioned, even
though Te-chao and five of his students are recorded in theiéb/
Fa-yen lineage. His status as third patriarch in the Fa-yen

lineage 1is res;ored by Gh'i;sungrin the Ch'uan-fa cheng-

tsung chi, but the continuation of this debate is still

detectable in the comments of Hui-hung in the Lin-chien lu.

Developments in the image of Yen-shou recorded in
later Ch'an biograhies are connected.to the debate over
‘Yen-shou's identity. HMost sources that include a biography
of Yen~shou are content to follo&’the characterization put
forth ﬁy Tao-yian.in the CTQTL. Yet, in some new documented

developments, an altered image of Yen-shou emerges. Both

the biography of Yen-shou compiled by Hui-hung'in the CLSPC

. %

( \\ | |
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and.that recorded in the JTPC are inspired by a view of
Yen-shou in his‘capacity‘as d doctrinal_harmooizerl ¥hile
both of theée sources are\concerned‘with upholding -
Yen-shou's integri;y as a Ch'an mastef, neithor is concerned
with his image as ; patrioroh in the Fa-yvyen lineage. This
suggests the formation of a new basis.from which to

.
. - -

appreciate Yen-shou in Buddhist circles, and one that need

not be restricted to the Ch'an school alone. Lt is
important to note, however, that this new appreciation is
1ntr1n51cally linked to the identity of Yen-shou as a Ch'an .

master, although one w1th strong scholarly procllv1t1es. In

borh ;he CLSPC and’ the %IPC, it is the Tsung—ohlng lu alone

aﬁoﬁg Yen-shou's works whioh figure prominéntly,. an
assooiation detected earlier in the CTCTL. 1In the end,
then, Ch'an soﬁrces preserQe two images of Yen-shou: the
Fa-yen sectarian dmaée and & non-sectarian image of Yen-shou

as doctrinal harmonizer.

The need to recast.Yen-shou's image itself suggests
PN

that the earlier lmage was no longer accepted by everyone.

- The manner of re—shaplng dxrectly reflects the nature of the_

.

Lo

contemporary Buddhlst communlty. In both the CLSPC.and the

[y

JTPC dramatic elements are 1ntroduced lnto the narr&tlve of

-

Yen-shou's life.  In both cases, the 1mpu151ve behaviour :

that Yen-shou displays is intended to reveal somethidg

special about Yen-shou's character. This is.a new feature

in Biograhies of the<Ch'an school, This feature has close

~
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and significant parallels in fhe biographies of Yen-shou
traceable to Pure Land inspiration. The JTPC Hiography is
particularly noteworthy in this regard, as it_records
elements that directly reflect the Pure Land trend to focus
on stories of two tvpes: those containing dramatic épisodes
which ;nfluence the course of Yen-shou's life, and those
which ascribe the motivation for his work to divine
intervention.

lTﬁe reasons why the re-shaping of Yen-shou's image
Was necessary are also suggésted in the JTPC. The legacy of

\
Yen—-shau had been forgotten among Ch'an masters. Prior to

the Hsi-ning era (1068-1077), many Ch'an masters did not

even know Yen-shou's name. The JTPC then attempts to
doéument the revival of Yen-shou in Ch'an c¢ircles,
¢onnecting it sblidly with his scholarly acumen. In the
re-shaping process, it is only natural that new elements
became pronounced, reflecting the proclivities of the age.

It is the changing proclivities of the age that
guided the formation of a new image of Yen-shou. These
proclivities are detectable in later Ch'an sources (the
CLSPC and JTPC), but the new image of Yen-shou emerged most
clearly in the fecords of the Pure Land movement. We shall
now turn to an examination of Pure Land inspired

biographies.
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3. Yen-shou and the Pure Land:

The Lung-shu ching—t'u_wen (LSCTW) (1160),

The Lo-pang wen-lei (LPWL) (1200),

The Shih-men cheng-t'ung (SMET) (1237),

and the Fo-tsu t'ung-chi (FTTC) (1269)

Preliminarvy Considerations

That the old image of Yen-shou was no longer
adequate 1§ most clearly documented 1in sources of Pure Land
inspiration. In later Chinese Buddhism there developed a
movement which identified Yen-shou as essentially & Pure
Land practitioner. The effect of this identification was &
new image which attempted to distance Yen-shou from his past
Ch'an sssociations and that eventuslly resulted in
Yen-shou's being elevated to the status of patriarch in the
Pure Land lineage.

While devotees of thé Pure Land appear early 1n the

a

history of Chinese Buddhism, 7 it was not until after the
decline of the scholastically oriented Chinese Buddhist
schools in the laté T'ang that the movement Became a central
force in the development of Buddhism in China.%8 There
are two major factors which made Yen-shou an attractive
model in this movement-

First of 2ll, from the beginning there had been an
acceptance that Yen-shou's range of activities extended
bevond the range of what is commonly associated with a Cq'an

master. Thus, Tsan-ning identified Yen-shou as a "Promotler
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of Works of Merit", and even Tao-yifian, who saw Yen-shou as &
Ch'an master, admitted to the wide range of activities that

1 .
Yen-shou engaged in. Furthermore, the ambiguity of

Yen—shou's-identity is reflected in his own writings.
Secondly, during the Sung dynasty (960-1278), the
Pure Land movement was fostered in particular by historians
of the T'ien-t'si school with which it seemed to exhibit a
special affinity. It was by historians from this school
that biographies of Pure Land masters were usually written,
and that the lineage of Pure Land pafriarchs waS
established.  Previously, we witnessed the revival of Mt.
T'ién—t'ai as & Buddhist centre during Yen-shou's lifetime.
Through the efforts of Yen-shou's teacher, Te-chao, the
"leader of Buddhism in Wu Ydeh, and the rulers of the Wu Yieh
state, Mt. T'ien-t'ai again became a prominent -Buddhist
centre and the teachings of the T'ien-t'ai school
flourished. As & result of this, many significant events in
the life of Yen-shou are closely associated with Mt.
T'ien-t'ai. In Ch'an sources, his enlighteament 1is
associated with his period of meditation here and his
meeting with Te-chao. It is to Mt. T'ien-t'ai that he
returns to die as well. The influelice of . T'ien-t'ail
teaching on Yen-shou_is readily apparent from his almost

constant dssociation with the Lotus Sttra, the most highly

regarded scripture in the T'ien-t'ai school. Finally, the

dFamatization of Yen-shou's transition from an official



career to that of a monk parallels closely a genre of
stories well established in the T'ien-t'ai tradition.
The image of Yen-shou that emerges in Pure Land ’
‘biographies is closely alligned with the mifaculousfﬁgﬂ-‘\\\\.
Miraculous stor;es and other incidents afe reported around
t;e stupa of Yen—shoﬁ, suggesting that his image 1n the Pure
L.and movement grew out of pilgrimage accounts. It is
characteristic of the Pure Land inspired biographies of
Yen-shou to record both dramatically embellished stories and
stories in whicéh crucial issues are resolved through miracu-
lous intervention. In addition, most of these stories are
connected with Yen-shou's tenure on Mt. T'ien-t'ai. The
embellishments and fabrications of these stories reflect the
popularity of the figure of'Yen—shou as an object of
admiration, gmulation, and worship in the Pure Land
movement. —_—
There are several sources which are important for =
their contribution in documenting the tendencies described
above. The motivation from which each is inspired is
evident in the way the biography of Yen-shou is presented 1in
that source. The LSCTW,49 an early source in which the
tendency to view Yen-shou &s & Pure Land practitioner is
documented, is a work designed to promote Pure Land doctrine
and faith. Iu it, exemplary biographies are put forth to

demonstrate the efficacy of faith in the Pure Land. The

work criticizes the Mind-only Pure Land doctrines promoted



by Ch'an practitioners, and attacks contemporary Pure Land
practitioners who émﬁhasize salvation in an gfterlife to the
neglect of beneficial practices in the present world.50

His biography appears in the chapter entitled "Records of

Communion (with the Pure Land)" (kan-ving shih-chi)--one of

thirty-biographies included here.Sl

Further prOmbtion of Yen-shou as a Pure Land
practitioner is closely connected with efforts in the
T'ien-t'ai school to create. lineayes both for their own
school and for the Pure Land movement. These efforts
represent & reaction to the confiictrnn claims of Ch'an

historiographers to document the correct lineage of the

Ch'an school. Up until the LPWL, %22 there had been no
mention of a patriarchal tragition in Pure Land, nor
treatment of Pure Land as a éeﬁarate. i-ndependent school.
Though Yen-shou's biography is not included among those of
the Pure Land patfiarchsArecorded, it does occupy &
prominent place.93 Yen-shou is one of only fourteen monks
selected to have their biograhies included.54

The FTTC,35 2long with the SMCT,96 represents
the culmination of efforts by the T'ien-t'ai school to
counter the claims to patriarchal lineage put forward in the
Ch'an school. Both of these works are regarded zas
significant developments from the viewpoint of Buddhist
historiography.27? The main purpgks of the FTTC is to

document the lineage and record thé biograpﬁ;es of the

-
-
-
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patriarchs and non-patriarchal masters of  the T'ien-t'ai

school, but, like the SMCT, it also reco;ds biographies and

masters of other Buddhist schools. In the FTTC, the
tendency to regard Yen—shou as Pure Land master culminated
Ln the recogn1t1on of Yen-shou as a Pure Land patrlarch

reflecting the high.status he had come to hold among the

adherents of that school.

™" The Biographv of Yen-shou in the Lung-shu ching—-t'u wen-

(LSCTW) ' -

From the ou£§et: Yen-shou's identity as & Ch'an
master (ch'an- Shlh) is made cy?gr. His place of origin is
given as Tsn-yang; later he moved to Yi-hang.. The most
significant event;pf the biography recorded here is the
explanation of Yen—shou's transition from official to monk.

In his capacity as a governmental official, he often
took publié funds in order to buy and release living
things. The penalty for sucﬁ & crime was death. When
summoned to receive his judgment, the Prince sent a person
“to gauge Yen-shou's reaction. If his countenance changed,
then he was to be executed. If it did not change, the
person was to return and repogt it to the throne. When his
execution was announced, Yen-shou's Efuntenance did not
change, and as a result, the Prince pardoned him and excused

him from his government service. Yen-shou proceeded to

become a monk.



The incident, as it is related here, has intereéting

parallels with earlier accounts and to the writings of

Yen-shou himself. 1In the SKSC account above, there is an

eniématic expression: "Yen-shou's facial expfession did not
change". In the LSCTW, fhis statement is directly tied to
the judgement of Yen-shou. If he reacts when the death
penalty is announced, this will be interpreted as an
indicstion of his*guilt. If he does not react, this will
indicaté that his intentions were sincere.

In this way, in the rendition of Yen-shou's conver-
sion from secular official to Buddhist monk recorded here,
new elements have been introduced which expand and alter not
only the image of Yen-shou, but also the role of the ruler.
The transition here revolves, as before, around the buying .
of living things and setting them free, but in this instaﬁce
it is in violation of Yen-shou's official capacity that he
does so. Subsequently, the proscription of civil law
figures prominently in the story as it is presented here.
This becomes the océasion for depicting the dynamic tension
between the compassionate Buddhist in the person of Yen-
shou, and the prime arbitrator of secular matters, the
prince.58

"Yen-shou's own writings contain vague, yvet
suggestive, references to details included in the account of

- ~

his transition in the LSCTW. 1In the Wan-shan t'ung-kuei

chi, it is recounted how one may be severed from the
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misfortunes of burning in hell and may comp}ete the primary

cause of the life of wisdom by setting fish and birds free

-

and saving people from the death penalty with a._payment.59
" This loosely parallels deeds ascribed to Yen-shou and
relatiné to the prince’'s pardon in the LSCTW account. In

.other places in the Wan-shan t'ung-kuei chi as well,

'reference is made to facing the death penalty, and such
things as pardoning prisoners and rescuing people facing
execution are encouraged as good deeds.60

"It is not clear what relation these detzils recorded

in Yen-shou's Wan-shan t'ung-kuei chi have to the
biographical accounts of Yén—shou's transition from an
official career to that of a monk. What is clear is that in
the biographies, the reason for Yen-shou's transition .
appears as & mystery in need of a suitable explanation.

Many stories developed around this, reflecting the different
orientations of the biographies. The details recorded in
many of these stories, particularly the one recorded in the
LSCTW, suggest that Yen-shou's own writings provided =z basis
around which explanations for the pransition could be
constructed.

After‘yen—shou's pardon and his entrance into
monastic life, he receives a visitation from Kuan-yin, the
Bodhisattva of compassion. During ch'an contemplation
'(ch‘an—kuan)_ﬁé saw Kuan-yin (Avalokitedvara) sprinkle his

mouth with sweet dew. As a consequence, he obtained the



-_eloquenéé of Kﬁan—yin.

\ 7

This story appears to be a further confirmation of

the validity of'Yen—shou's experience and the veracity of

. .his deed by d Buddhist'déity of sdbreme authority. ‘ghe

appearance‘of Kuan-y;n is o: interest for a number of
reasons. Kuan-yin, as the representative of Buddhist
compassion,. serves to further affirm Yen-shou's sincerity
and the Qeracity'of his former deed. The sprinkling of
Yen-shou's mouth with sweet dew serves to also indicate his
future role as a leading Buddhist spokesman. This is
confirmed in the LSCTW biography by mention of Yen-shou's

role ‘as & prolific writer. Both the Wan-shan t'ung-kuei chi

and Tsung-ching lu are mentioned by name.

r————

The appearance of Kuan-yin is also significant in

connection with other aspects of Yen-shou's biography.
BN

Kuan-yin appears prominently in the Lotus Sutra, which

Yen-shou was particularly fond of. The other principal

———

scriptural basis for information regarding Kuan-yin is

contained in the SukhEvatIvyﬁha Sutra (Wu-liang shou ching),

one of the main scriptures advocated by those seeking
rebirth in the Pure Land.®l Thus, the appearance of
Kuan—yin‘woulq serve to affirm Yén-shou's connection with
the Pure Land.movement. ‘This event, which was to become &
permanent feature of many later biographies, was initially
recorded here; |

Though Yen-shou is initially identified as 2 Ch'an



master.in ége LSCTW. the purpose of the biography is:to
demonstrate the influence of the Pure Land. In this regard,
it is important to nbte that it was during Yen—sﬁou's’éh'an
contemplation that the visitation by Kuan-yin occurred.
Symbolically, this indicates the harmony of ch'an
contemplation and Pure Land belief, but it is 0ot a harmony
of equal parts. The purpose of ch'an céntehplétion‘here
stems from the benefits of faith in the Pure
Land--Yen-shou's literary accomplishments are directly
attributed to this act of divine intervention.“ Hereafter.
in his daily routine of 108 practices, he assidﬁoualy
cultivated Pure land practices. Thus, the incident
invelving Kuan-yin might almost be considered a "second
conversion" for Yen-shou. The first was the conversion from
official to monk. The second, precipitated here by the
incident involving Kuan-yin, is the acceptance. of Pure Land
beliefs, and the impact that this had on his Buddhist
practice. In this manner, the identity of Yen-shou As a
Ch'an master is not denied in the LSCTW, but it is suggested
that the value of his ch'an practice be understood in terms;
of the aims of Pure Land aspirants.

Evidence of Yen-shou stupa worship in the LSCTW

———

"The latter half of the record contained in the LSCTW
confirms that Yen-shou's biogfaphy was rewritten by
followers of Pure Land practices. Furthermore, it indicates

how the new and elevated role Yen-shou has come te occupy
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for Pure Land adherents 1s connected to ﬁhe existence of a
cvlt devoted to the worship of his stupa. The story related
here is about & monk who daily worships the stupa of
‘Yen-shou. When asked his reason for do%ng this, he réplies
that in a previous life, while dwelling in the underworld,
he noticed the image of a monk in the corner- of the palace.
King Yama himself came to and p;ostrated himself before this
image. Upon asking the caretaker of the palace about the
identity of this monk that even King Yama worshipped, hé is
informed that this is the Ch'an master Yen-shou of Yung-ming
temple. the caretaker further informs him that whiie the
common people regularly have to pass through this place,
Yen-shou, as an excépt;anﬂ was able to a;tain directly a
most favourable rebirth in the Pure Land. The episode
concludes with a statement to the effect that striving for
the Pure Land is deemed valuable even in the underw%fld.

This episode 1is interesting'in that it explains the
logic whereby Yen-shou became the object of a cult that
_worshipped his stupa. Earlier in the LSCTW, we saw that
because Yen-shou was able to face death without fear,
secular 1&@, ajudicatéd by the éarthly ruler, had no power
over. him. This theme is here reiterated more forcefully
'with Yama, ‘the king of death, actually submitting to
Yen-shou. That Yen-shou did not pass through the

underworld, the region of death, indicates that Yen-shou did

not die. Thus Yama has no power oyer Yen-shou, who has

-
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‘conquered death utterly and completely. Having achieved

this‘status, Yen-shou is honoured not only as an object of

admiration, but assumes the role_of a recipient of the

.

suppli'cations of others sr:rivinp&’for rebirth in the Pure

Land ag well. - \d

The Biography of Yen-shou in tJe Lo-pang wen—-lei (LPWL)
\
The biography og,Yen-shou in the LPWL further

affirms'the tendené;kg? the LngW‘fé view him as a Pure Land
practitioner, and to assert his preference for Pure Land
practice over ch'an.contemplation. Its emphasis is~on
stories involving miraculous events to explain decisive
changes in Yen-shou's life. Most of these mirscle-events
are recorded here for the first time, and are associated
with Yen-shou's tenure on Mt. T'ien-t'ai, before the
beginning of his actual teaching career. Versions of some
of these stories were reviewed briefly earlier, in the
context of their appearance in the later Ch'an inspired
“account of Yen-shou, the JTPC. The reason for their
inclusion_in the JTPC, as well as the way in which they have
been recorded there, wili become clearer in relation to the
.

’Jénd for which they have been used.in the LPWL account here.

(\ As with the LSCTW, the identity of Yen-shou as a
Ch'an master is not denied in the LPWL, though the émphasis

is not in stressing Yen-shou's associations in this

direction. Thus, aloang with the ordinafy chronology'of

P
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events that have Tara ly:;3cgmulated around the life of
Yen-shou, his associations with Ts'ui-yen and Te-chad are
mentiofed here as well. The mention, however, in both cases
is brief, an&\}he meetiog with Te-chao is nOJlongér
presented gs the culmingzaon of his ekperienée on Mt.
T'ien-t'ai. In the LPWL sccount, Te-chao is no longer
credited with occasioning or affirming Yen-shou's
'enlightenment, as had been the case in the early accounts,
the SKSC and CTCTL, and had continued to be asserted in
Cﬁ'an sourées. Here in the LPWL, it is merely asserted that
through Te-chao, Yen-shou started to awaken to the
essent> 1; of the mind (hsin-vao). It is subsequent to the
visit with Te-chao in the LPWL, rather than before it as in
‘the earlier sources, that Yen-shou embarked on his ninety
day period of meditation which is said to have resulted in
birds negting in his robes. The place of meditation is
given differently as well. In the LPWL it is given as the
cavé of Chih-i rather than T'ien-chw peak. These
alterations reflect the overall tendency in the LPWL account
to further strengthen Yen-shou's association with Mt.
T'ien-t'ai and the leading exponent of the T'ien-t'ai
school, Chih-i, so as to demonstrate the precedence of Pure
Land s>nctice over ch'an contemplation in Yen-shou's life.

- According to the LPWL account, the-above events

—

constitute only = prelude to the culmination of Yen-shou's

experience on Mt. T'ien-t'ai. The culmination occurs
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through three episodes involving divine intervention. In
these threeé.stories, Yen-shou's "conversion” to Pure Land
practice is e*blained. This "conversion" experience
cons£itutes the Pure Land equivalent to the énlightenment
experience_ascribed fo Yep-shou in Ch'an accounts. The
altered emphasis and arrapgemént of events, as well as the
addition of hitherto unrecordkd features of Yen-shou's life
on Mt. T'ien-t'ai, must be unders;ood with this perspective
in mind.

The first of these episodes tells of an incident
that supposedly occurred while Yen-shou was performing the
Lotug penitential rituals®2 at Kuo-ch'ing temple. During
the night, whiie performing the rituals, Yen-shou is said to
have witnessed s éod-like man enter crutch;ng s halberd.‘ In
surprise, Yen-shou asks the intruder what suthority permits
him to so interrupt? In response, the intruder claims that
he has come as a result of Yen-shou's long accumulation of
deeds, by which Yen-shou's rebirth in the Pure Land is
assured. The implication is that the inéruder is a guardian
deity designated to communicate that assurance. -

The second episode is familiar to us from its
appearance in the JTPC. The point here, however, is
somewhat different. According to the LPWL, Yen-shou, while
circumambulating the image of P'u-hsien (Samantabhadza) ;n

the middle of the night, witnessed & lotus flower that had

been cffered to P'u-hsien suddenly appear in his hand. In
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the JTPC, we are told that as a result of this Yen-shou

»

séattered flowers as offerings throughout his life. 1In the

LPWL, Yeneshou recalls two vows which he has made for his

life. The first is to recite the Lotus Sutra throughout his
life. The second is to devote his life to benefitting all
varié;ies of sentient beings.

As a result of the above episode, we are told in the
LPWL, Yen-shou yearned to carry.out these two vows, but he
also enjoyed the tranquility of meditation (ch'an). He
became hesitant, and was unable to decide which éounse he
should follow. Consequently, in.order to resolve his

dilemma, Yen-shou is said to have climbed up to the

meditation hall of Chih-i (Chih-che ch'an-vuan) and written

out two divination lots. On one was written: ‘“practice

ch'an-ting with singleness of purpose™; on the other:

""recite sutras, perform myriad good deeds, and solemnly
adorn the Pure Land". Through deep reflection, Yen-shou
resolved that if there were one among these two alternate
paths necessary for him to carry out, he would draw the same
lot seven times in succession. After prayiog to the Buddhas
and p}triarchs, Yen-shou is said to have drawﬁ the second
lot the required seven'times. Clearly, this was an
indication of the inine will. Yen-shou's prayers had becn
answéred and his dilemma resolved. In accordance with the
lot he carried out sutra recita:ion and the myriad good

deeds for rebirth in the Pure Land.
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Following this decisive event, it is said that

'?en-shou séread flowers on T'ien-chu peak and recited sutras
for three years, as if to carry out the letter of ﬁis
divinely sanctioned—vow. However, Yen-shou's asgociation
with ch'an practice has not been completely fofsaken. Itlis
at this point in the LPWL biography that the story ﬁbout
Kuan-yin annointing Yen-shou's mouth with sweet dew during

ch'an contemplation (ch'an-kuap), & story mentioned above in

relation to the JTPC, appears. Thouéh the point of the
story is here the same, i.e., toO assert that Yen—-shou

déveloped the eloquence of Kuan-yin as & result of this
experiencg. none of his works is here mentioned by name.

Still, the purpose of the story is to associate Yen-shou's

vast scholastic and literary achievement with a divine
inspiration. | -

The conclusion of the LPWL biography\is designed
with the interests of the Buddhist faithful in mind as well.
Yen-shou's career on Mt. Hsilieh-tou, which figures
prominently in Ch'an accounts, is mentioned only in passing
here. Yen-shou's appoiﬂtment to the Ling-yinlssu, a Ch'an
temple, ig not mentioned at all. Instead, atfention is
focused on his activity at the Yung—miné temple, and
accordgng to the LPWL, Yen-~shou's activity here is quite
different than that attributed to him in Ch'an sources.

First of all, we are told that Yen-shou here performed daily

his routine of one-hundred and eight practices.

~
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It is also.reported in the LPWL biography that when
students asked questions to Yen-shou in his capacity as the
chief priest‘of Yung-ming temple, Yen-shou pointed to the
mind. as the'fundamental;source (tsung) and emphasized the_
crucialness of enlightenment. But this emphasis reflecting
his ch'an thought is oversﬂadowed by his more
straightforward Pure Land practice. Each day at dusk, we

are told, Yen-shou went to an isolated peak to practice

ambulatory (hsing-tao) nien-fo. Those within hearing -

distance are said to hav rd the sound of heavenly music

on the mountain. Moreover, _ccording to the LPQL.
Yen-shou's Pure Land efforts djd not escape the attention of
earthly.autﬁorities. Prince.Ch ng-i admired Yen-shou,
‘sayiﬁg that since ancient tim no one had sought the Pure
Land as fervently as him. Cé&nsequently, the prince is said
to have constructed for Yen-sho special hall for adorning.
and worshipping the Pure Land. In this way, the seéular
authority is made to figure prominently in the LPWL
biography as well. It is the prince who ultimately confirms
the validity of Yen-shou's experience. In the LPWL, this

experience rests ultimately in Yen-shou's Pure Land

practice.
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‘The Biographv of Yen-shou in the_ Shih-men cheng-t'ung

(SMCT) and the Elevation to Pure Land Patriarch in the

Fo-tsu t'ung-chi (FTTC)

The SMCT and the FTTC represént the culmination of
T'ien-t'ai historiographers to write Buddhist history.  1In
the case of Yen-shou, they represent a culmination of
efforts to regard Yen-shou &as g Pure Land master. Both

woTks indicaté.thé acceptance of biographical features that

—were recorded in earlier works of Pure Land‘inspiratfgn. ~In
the SMCT and FTTc; we see thége'new features becoﬁe,acqepted
in a standard form.

In the SMCT, Yen-shou's biography is included among

"the ranks of "Dharma Protectors" (hu-fa), thus furthering
the debate over and ambiguity of his identity. The details
of Yen-shou's life are here given most systematic treatmept
to date. New details are added regarding his early life.
After.the famili;r story of Yen-shou gquieting his quarreling
parents as a baby, we are given a picture of Yen-shou as a
‘'diligent student. At sixteen, Yen-shou presents a poem to
Prince Wu-su. At twenty-one, he is said to realize the
impermanence of the world and devote himself to the Lotus

" Sutra. At tﬁirty—four, he becomes a monk at Lung-ts'e
templé. While the drama-filled accoun% of Yen-shou's
transition from official to monk is not recorded here, his
life on Mt. T'ien-t'ai is fully documented, mucﬁ as before

s

in the LPWL. Of interest in the SMCT account is the list of
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works cited after Kuan-yin annoints 'Yen-shou's mouth with

sweet dew: five works in verse form (Shen-hsi én—yang pu,

Fa-hua ling-tuan pu, Hua-~yen kan-t'ung pu, Kuan-yin

ving-hsien pu,63 and Chin—k'ang cheng-ven pu} and the

‘Wan-shan t'ung-kuei chi. Obviously, this list reflects the

basis of Yen—shou's current esteem.

This basis is also reflected in the new use to which
his career dn Mt. Hsﬁeh—top\£§ put. Instead of Yen-shou the
Ch{an_aaster, the SMCT account records an imagé of Yen-shou -
the Pure Land practitioner. Af night, it is said here,
IYen—shou invoked (nien) the Buddha Amitabha and practiced
circumambulation .(hsin ;tao). It is 6n Mt. Hsilieh-tou ﬁs
well, according to té;f;;;T, that Yen-shou first issues
forth his vow to practice his daily routine of 108 deeds.
The transférmation of events here is natural when one
considers the gap left in Yen-shou's Pure Land image &s
recorded in the LPWL. Once the early association with Mt.

T'ien-t'ai becomes the focal point for Yen-shou's "cohver?
sion" to Pﬁre Land practice, the problem of Yen-shou's
éareer on Mt. Hsiieh-tou naturally arises. To this problem,
the SMCT records a solution which is compatible with the
image of Yen=shou t£;£ has now developed.

The current image of Yen-shou is also confirmed

through further events, recorded in the SMCT for the first

-

time. On a rocky shore line of West Lake (in Hang-chou),

Yen-shou is said to have carved images of Buddhist saints.
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He is also pictured performing the Fa=-hua repentance in the

celebrated Lotus Hall., After being named \to head the Ling-

—vyin and Yung-ming temples, Yen-shou is med "Master of Com-

passion who Saves the Living". Thus, in those instagces
where the SMCT deviateé from the previou
of Yen-shou's life, itrsEyengthens the image of Yen-shou
that has developed out qf Pure Land interesté of the Bud-
dhist faithful. The remainder of the SMCT biography, inclu-
ding non-biographical materials recorded there, coincides
with an image of Yen-shou arising from thesg intereéts:
It is not until the FTTC that Yen-shou is designated
as a Pure Land patriarch.64 The details of Yen-shou's
life recorded in the FTTC follow closely earlier accounts,
especially the LPWL. The FTTC biography also includes the
story of Yen-shou stipa worship seen in the LSCTW. The
significance of the FTTC biography of Yen-shou is not to be
found in any of the details associated with his life.
Rather, one need turn to the place where Chih-p'an has
" recorded Yen-shou's biography--among those honoured as
patriarchs in the Pure Land school. 1In this regard, the
FTTC represents the culmination of efforts by the Buddhist
faithful to transform Yen-shou's identity.
Conéﬁusion‘
In contrast to the image of Yen-shou that had

developed in the Ch'an school, a new image of Yen-shou

emerged in conjunction with the rising popularity of the
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Pure Land movement. Under the influence of the aspirations

of pafticipants in this movement, many new stories and-

incidents became associated with Yen-shou's life. The

purpose of these stories and incidents is to reveal an

intrinsic relation between the chafacter of Yen-shou and the
é;él of Pure Land practice. These newly recorded incidents
are largely associated with Yen-shou's tenure on Mit.
T'ien-t'ai, and it is in records cbmpiledﬁgy |

historiographers of the T'ien-t'ai school that they are most

‘readily asserted.| Thus, one of the main features of

Yen-shou's n;;“fﬁage as practitioner of the Pure Land, is
the strengthening of his association with Mt. T'ien-t'atl.
The story of Yen-shou's transit}bn from official to
monk, the crucial juncture in many earlier accounts of
Yen-shou's life, is supplemented and eventually overshadowed
by this series of events occurring on Mt. T'ien-t'ai. The
stories which tell of these new incidents on Mt. T'ien—t'ai'
are told from a devotional point of view. Divine
intervention is a key feature innthesg sfories, around'which
the sequence of events is made to proceed. The culmination

~

of these events comes with the clear, divinely annointed i
decision that Yen-shou's Pure Land practice h#s precedence/
over his fondness for ch'an contemplation. In this, the

basic identity of Yen-shou is re-shaped yet agaln—-thls time

clearly_in-favour of the Pure Land.

The LSCTW points to a possible source from which
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this new image took shape. Tﬁé LSCTW account of'Yen-shouﬂs
life suggests that Yeﬁ—shou's stupa became ‘the object of
pilgriﬁage. The formation of é Yen—shoﬁ §E§§g cult was

based on the_beiief that'Yen—shou: through his unique ﬁawer
and influence, had special access to. the Pure Land, and that,
throug@iintercession by Yen-shou on their behalf, believers
could gain access to the Pure land as well. It is most

likely that the stories asserting Yen-shou's relation to

divine favour grew out of the interests of pilgrimage

devotees. We might recall in this connection that e

A

\

Yen-shou's sfﬁga Qas originaliy 1ocatea on Mt. T'ien—t‘a&.

The culmination of Yen-shou's rising status in the
Pure Land movement occurred when he-was named &s a patriarch
of the Pure Land school in.the FTTC. Despite the unanimity
- with which chroniclers of the T'ien~t'ai school assert the
image of Yen-shou as a PufelLand practiticoner, however,
there is no consensus among them regarding his status as
Pure Land patriarch. In fact, Yen-shou is not customarily
listed as a patfzgrcﬁ‘in Pure Land documents.

The Pure Land movement had a significant impact on
Yeh—shou‘s subsequent reputation. Even a work like the
JTPC, as witnessed in our discussion qf later Ch'an
develqgmghts of Yen-shou's biography, recorded many of the
incidents in the new, Pure Land inspired influence on

Yen-shou's image. This Pure Land influence has coloured our

impression cof the man down to the present day.
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c. Conclusiop:_ Changiné Images of Yen—shéu
. ~ Due to the'nafure of the sources for the study of
Yen-shou's biography, the life of Yen-shou is sﬁrouded in
Qbscuri;y. There is no satisfactory method to remé:y.this
gituation. Furthefmore. the circumstances surrounding
Yen-shou's biographies are not unigue. Great caution must,
be exercised in the reading of Chinese Euddhist biographical:
records. The case of Yen-shou suggests that what is
recorQed in these biographical records is sigﬁificantly
coloured by the aspirations of the contemporary Buddhist
. community and that the community itself generated much of
the material that is rééorded in them.

The writings of Yénwéhou display a diversity of
interesis. As & doctrinalist, Yen-shou was interested in
creating a syncretic harmoﬁy that encﬁmpassed a variety of
philosophies and practices in the Buddhist tradition.
Yen-shou tendedrto disregard the sectarian oppositions_which
the teachings of different Buddhist schools had ‘promoted.
Those sympathetic to this aspeﬁt of Yen-shou's work

continued to promote it, especially as it was revealed in

his magnum opus, the Tsung-ching lu. Yen-shou's diversity

of interests extended .beyond the domain of Buddhist

doctrine. Some of his writings, particularly the Wan-shan

t'ung-kuei chi, display a sincere interest in Buddhist

practice in_addition to & non-sectarian concern for Buddhist

doctrine.
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Judging frdh-the liét of works attributed to

Yen-shou in the Tzu-hsing lu, concern for the Pure Land did

not play a major'role’in YenvshouLS‘ﬁfﬁétice. The most
prominent feature of this pracfice,hjudgiﬁg from the titles
of these works,-;;hld appear to be.its diversity.- The list
of 108 practices.engaged in by Yen-shou according to thé

Tzu-hsing lu also suggests that Yenashou's practice was

diverse, and that Pure Land practice was not prominent.65

Among this diversityf the most apparent influences on
Yen-shou's thought and practice derive from the Hua-yen and
T'ien-t'al schools, the most brOminent Buddhist schools of
the T‘ang_dynasty.

This situation, however, is complicated by the

existence of & number of works attributed to Yen-shou, but

not inclddéd among'his list of works in the Tzu-hsing lu.
Many of these works exhibit Yen—shou‘s_ihterest in Pure Land
devotion, and are especial;y concerned with the practice of
nien-fo. These works suggest ;hat‘Pure Land devotion and
-nien—fd prac;ice formed a cehtral feature of Yen-shou's
devotion.

In whatéver way Yen-sfiou and his work were valued,
however, it ultimately created problems for his acceptance
in the sectarian based Buddhist community. In the sources
which record biograhies of Yen-shou, there is a genuine

ambiguity regarding the "image" of Yen-shou promoted. In

spite of his obvious importance as a major scholar and a
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'Buddhist 1eader, Yen¥shoﬁ was a mixe;\had{an amorplous
—~figure, ref}ectipg the confused and transitory state qf -
_:_guddh'i-sm in his life time. This is reflected in the

diversity of interests exhibited in his works, and accounts

for the feason why His biograhical -image fluctuates so
widely.
In'thé SKSC, Yen-shou is identified as a "Promoter )
of Works of Merit“.(hsiné-fu), but his affinity with the
Ch'an school is not denied. 1In the CTCTL, Yen-shou appears

as the third patriarch, the successor ¢of Te-chao, in the

Fa-yen lineage of the Ch'an-school; but his affinity for a

wide variety of practices is still apparent. .Thus, from the .

beginning, in accouﬁts by contemporaries, there is bisic
disagreement over who Yen-shou essentially was. .

Neither of these early attempts to type Yen—shéu
was very successful. Mést surprising is the omission of

Yen-shou's biography from the T'ienésheng kuang-teng lu, a

work devoted to the biographies of Ch'an masters written
shortly after the CTCTL. The Fa-yen sect is inciudeq in

this work, but Yen-shou does not appear as a patriarch or
eveﬁ among the ranks of Te-chao's students. The fact that
Hui-hung attgmpted to redeem Yen-shou's tarnished Ch'an

image by criticizing thé way in which he was regarded in thé.
SKSC indicates how critical the problemrof.Yen-shou's'image
had bedomg at théf time. |

Anotﬁer indication that Yen-shou's identity as the

\ .-

&

®
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third patriarch id the Fa-yen lineage failed 4o gain wide

acceptance even 1in the-Ch‘gn.school is the image of Yen-shou
developed in ‘later Ch'an sources. This image disregards the
issué of Ch'an sectarian lineage, and focusés on Yen-shou as
a doctrinal harmonizer. His value to the Ch}an school is
not based on sectarian affiliation, but rather, on his
ability to transcend sectarian-based disputes, particulafly'
as‘they pertain to relations betweeq Ch'an and the
doctrinally-based, scholastically-oriented Buddhist
schools. This is particularly evident in Hui-hung's
biography of Yen-shou in the CLSPC, and the account of

—r

_ s Y
Yen-shou's life in the JTPC. There is evidence to suggest

that the image of Yen-shou put forth in these sourges,

parficularly the JTPC, be viewed not as a development solely
reflecting the aims of the Ch'an séhool.- Embellishments in
the account o Yen-shou's life have obviouS'pgzgllel with
anti-Ch'an biographies of Yen-shou, suggesting that the
development may be in part a reaction to a new image of him
being promoted by other elements within the Buddhist
community that are not sympathetic to the Ch'an school.

The image of Yen-shou as a Pure Land devotee is in
part traceable to Tsan-ning's categorization of him és a
"Promoter of Works of Merit" in the SKSC. 1In the hands of
the Pure Land movemeﬁt, this aspect of Yen-shou's practice-

was made to focus around Yen-shou's devotion to the -Pure

Land.- In pﬁg;hzggbggts, this involved a new reconstruction

f'

~»
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of the pertinent events in Yen-shou's lifé, compatible to
the needs of-Pure‘Land devoti&halism and culminating in the
divinely sanctioned assertion of the precedence of Pure Land
over;Ch'an practice. Central to this new reconstructioﬁ of
events in Yeﬁjshou's life is the role of Mt. T'ien-t;;i.
Higtoriographers of the T'ien-t'ai échobl were most
respoasible for affirming and documenting the new image o{
Yen-shou as Pure Land practitioner. The culmination of this
movement can be seen in the biograé%y of Yen-shou recorded
in the SMCT, and the elevation of Yen-shou to the status of
patriarch in the Pure Land school in the FTTC.

Thus, Yen-shou's reputatioh as a leader of the Pure
Land movement is a late development, and has no justifiable
basis in the earliest accounts of his life. That Yen-shou
engaged in & wide variety of Buddhist practices in addition
to ch'an contemplation is asserted from early on, but the

™

connection of this tendency with Pure Land practices is a
late dévelopmept which seems to reflect more the concerns of
the later Buddhist community than the life of Yen-shou
itself. nNien-fo practice is never encountered in accodnts
of Yen-shou's life until Yen-shou has been taken up to serve
as a model for Pure Land devotees. The new record of
incidents occurring in Pure ﬁand inspired accounts of
Yen-shou's life bear little relation to historical
circumstance and are in fact stories imagined by Pure Land

°

devotees on pilgrimage to Yen-shou's stupa. The same forces



113
2

in Buddhism that were responsible for creatidg the Pure Land
" "school,”complete with lineage, out of a popularly based
%

"Buddhist devotional movement, produced a new'im&ge of

Yén-ghbu as & model devotee in that movement, and ultimately
honoured him as a patriafch in the Pure Land school.

Many of the biographies of Yen-shou show that as the
image of Yen-shou the Ch'an master recedes, thgt of Yen-shou
the Pure Land practitioner emerges to take its place. It
was through this process, we may recail} that‘Yén—shou's
‘reputation as a harmonizer of ch'an. contemplation and
nien-fo practice rosé. On what éround,does this reputation
rest? Does it havé-;ﬁy actual validity, or is it merely a
fabrication resultiﬁg from the image-making process? In
other words, does it have any basis in fact, or is it merely
a -development further reflecting the situation and
aspirations of the later Bu&dhist communit&?

These are Qery important questions for the study of
Yen—shéu. The later Buddhist tradition, down to the present
day, has accorded Yen-shou a high §osition based on his
reputation as a synthesizer of ch'an meditation and ?ure
Land prgctice. We have already seen that the authenticity
of most of the Pufe Land_ﬁased writings ascribed.to Yen-shou

needs to be regarded with caution. However, it is from one

of Yen-shou's majbr works, the Wan-shan t'ung-kuei chi, that

his reputation as a harmonizer of ch'an and nien-fo

K

»
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essentially derives. ,When the contemporary Buddhist

tradition speaks of Yen-shou's reputation in this regard, °

L

they almost always dg so in relation to the:Wanbshan

t'ung-kuei chi.

"

In the following chapter, we will explore ihe -
suitability of this assessment of Yen-shou as & Ch'an-Pure-
Land synthesizer through careful exmination of the Wan-shan

t'ung—-kuei chi text itself. Through this examination, we

will determine to what extent Yen-shou's reputation can be
substantiated. Priér to this, are ﬁppendices examining.
Yen—-shou's image as it is recorded in later Buddhist
sectarian biographies and temple records, and in

non-Buddhist biographies and notices.
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D. - CHAP'I:—ER TWO APPENDIX I
LATER BUDDHIST SECTARIAN BIOGRA?HIES

Biographies of Yen-shou compiled after fthe Sung
dyhasty, while soﬁetimes unique in their selection and
arrangement of materials, rely almost éxlusively on the
stock of data recorded in earlier biographies. Through
examining their selection  from this data,.one can often
determine which tradition respective biographers preferred
in their reconstruction of”tne‘iifeJﬁf Yen-shou. For
eiample, the compilers.of Yen-shou's biography in the

Lu—shan lien-tsung pao-chien (1305)1 and the Shen-seng

chuan (c. 1420)2 obvicusly drew from those earlier
chroniclers sympathétic to the Pure Land in their selection

of materials. The former follows the Shih-men cheng-

t'ung3 to reconstruct Yen-shou's early life. It is unique
in attributing the conflict which led to Yen-shou's entering
the monastic life to the refusal by his parents to grant him
permission"to do so.% It borrows heavily from those
episodes of Yen-shou's mounting crises and ultimate resolu-
tion concerning his allegiance to the Pure Land recordéd in

the Lo-pang wen-lei. It also refers to the story of "Yen-

shou worship" which was recorded in the Lung-shu ching-t'u

wen. The Shein-seng chuan® offers no account for Yen-

shou's entrance into the monastic life, but is distinguish-

able by its almost verpatim inclusion of the Mt. T'ien-t'ai,
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Kuo-ch'ing ssu episodes involving divine intervention and

- . -

other'subSeqﬁ;nt materials found in the Lo-pang wen-lei. On

the other hand, the biographies of Yen-shou contained in the

Fo-tsu li-tai t'ung-tsai (1341)% and Shih-shib chi-ku liieh

q -
(c. 1350)7 are largely verbatim borrowings from the

Ching-te ch'uan-tené 1lu.

The culmination of biographical writings came with

the lafé Ming compilation by Ta-huo of the Yung-ming tao-chi

(1606),8 where the events in Yen-shou's life are recounted
in thirfy-fwo sections with accompanying verses. For the
'“Lmost part, it is a comprehensive synthesis and elaboration
of eveﬁts recorded in earlier soﬁrces. Above all, it is =a
tribute to Yen-shou. Through its status as an independent
text and employment of edifying literary embellishment, it
serves to indicate the degree to which the interest and-
’ admiration for Yen-shou had risen, as well as the extent of
his influence. In this manner Yen-shou's biography was

distinguished from the biograhies of other Buddhist monks,

and in the Yung-ming tao—chi singled out especially as a

source of inspiration for others.®
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CHAPTER TWO APPENDIX II: TEMPLE RECORDS

Preliminary Considerations

. ) 'T;rning to temple records, biographies of Yen-shou
appear in the records of the Szu-ming temple, the Ling-yin -
temple, and the Ching-tz'u temple (known as the Yung-mihg.
temple in Yen-shou's day). It was at thé Szufming temple
(on Mt. Hsileh-tou) that Yen-shou first became a monk. The
Ling-yin and Yung-ming temples were both of 'some repute, and
important to the government policy of the Wu Yiileh state.
Yén—shou §erved és the chief priest of boph_temples at the
bequest of Prince Wen-i, the ruler of Wu Yieh. The Ling-vin
temple was an old temple which had fallen into disrepair
following the Hui-ch'ang suppression of the T'ang.
Yen-shou's appointment to the office of the chief priest was
part of a government pelicy to support Buddhism through the
building of new templeé and the reconstruction ana revival
of old ones.l0 After serving at Ling-yin sgu for a brief
period, Yen-shou was transferred to the -newly built
Yung-ming temple, ag&in at the request of thé Prince. He’
served as chief priest there for some fifteen years,
attracting the attention of the King of Korea, who sent both
gifts in his honour and monks sto study under him.11

. The records of these temples themselves, while
undoubtedly containing eafly materials, ‘are comparatively

later .compilations. The record of the Szu-ming temple was

3
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compiled by Huang Tsung-hsi (£61041675), probably in the
early Ch'ing. The rgcofd of the Ling-yin temple.was
published in 1888. ' However, it contains materials from an
earlier compilation dating from the wan-li period of the
Ming dynasty (1573—1619). The re?ord of the Ching-tz'u
temple was compiled by Chi-hsiang Chu-yiin and published in

1805. 'It too contains materials Trom an earlier collection,

the Nan-p'ing ching-tz'u ssu chih by Ta-huo dating from the

t'ien-ch'i period of the‘Miﬁg (1621-1627). Ta—huo, it will

be recalled, was alsc the author of the Yung-ming tao-chi.

Temple Record Biographies of Yen-shou

The biographies of Yen-shou in these records contain
little information that has not already been reviewed in
connection with materials which can be dated much earlier in
Buddhist collections. ,The brief biography of Yen-shou in
the Szu-ming ssu recordl? is almost entirely derived from
the CTCTL account of fén—shou's early life and tenure at Mt.

Hsieh-tou.

The biography eontained in the.record of the
Ling;yin temple is also rglatiuely brief.13 ' 0f the
informatién collected here, of some interest is the last
line and a compiler's note appended to the biography. After
the death of Yen-shou we are informed that he was cremated,

and his remains formed a multi-coloured fish-scale pattern

in the ground. A stupa was erected on Mt. Ta-tz'u. The
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compiler's note adds that. during the Wan-li period .of the
Miné dynasty (1573-1619) the remains were mo?ed to the
Ching-tz'u temple, iﬁ back of the Tsung-ching hall, and
é;;en the title "Stupa of Shou-ning". This suggesks that’
the Yen-shou stupa cult remained active during this peridd,
_and draws attention to the value with which his SIllpa was

regarded.l4 1In addition to Yen-shou's biography, the

Ling-vin ssu chih also contains a“record of the deeds and

activities of Yen-shou written by Hui;hung. As noted above,
this record corresponds to the biography of Yen-shou

contained in Hui-hung's Ch'an-lin seng-pao chuan, and has

already been discussed in that context.

The biography contained in the Ching-tz'u ssu chih

is fairly long.}® It represents a composite of the
information gathered in both the Ch'an and T'ien-t'ai/Pure
Land biographies, and thus would seem to be a fairly late
compilation, written after Yen-shou's biography had arrived
at a fairly stable form. As such, it records only

information already mentioned in earlier sources.

Yen-shou and the Yung-ming Temple Lineﬁae

A compilI®Tr's note at the end of the Ching-tz'u ssu
biography lists Yen-shou as the first generation abbot or
chief priest of the temple. His is the second bilography

recorded, after that of the founder Tao-ch'ien, whom

Yen-shou succeeded. Each biography is recorded in order
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generation in the lineage of chief priests/abbots that_a
particular biography occupies.16 It is this arrangement

which'is the major contribution of the Ching-tz'u ssu chih

to the development of the Yen-shou image. It iandicates a
strong tradition at Yung—miﬁg SSu régarding its lineage of
chief priests, and raises.once again the issﬁe of how
Yén-shou is best to be regarded. Thus, in addition to being
con;idé}ed as a'patrigrch in the Fa-yen sect of Ch'an and
being honoured as a Pure Land patriarch, there is evidence
here that Yen-shou also held a place in the lineage of the
chief priests of Yung-ming temple. Without more information
on the origin and use of this system one cannot arrive at
bonclusions,17 but it raises_some interesting quéstidns
regarding the natﬁre of Buddhiém after the T'ang. 1t
suggests that while the sectarian traditions of Ch'an,
T'ien-t'ai, and Pure Land are still meaningful during this

period, they may not be completely compatible with the new

‘style of Buddhism which is more dependent on, and

subservient to the state. One must bear in mind that

Pt -

Yen-shou éttained the leadership of both the Ling-yin and
Yung-ming temples as a result of an official request (i.e.,
appointment) by the reigning prince, whose desire it was to
rebuild and regenerate i role for Buddhism within his

State. Again, the fact that this lineage was determined by a

decision of the ruler rather than a Buddhist master, leaves
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no doubt fékarding the usurpation by secular authority of

matters spiritual. This suggests that lineages were formed-

in association with one's official appointment to a

~ particular temple{'in addition- to traditioinal sectarian

allegiance or allegiances.l8

. . . ‘

3'.)
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CHAPTER TWO APPENDIX III:
THE SECULAR IMAGE OF YEN-SHOU
(NON-BUDDHIST BIOGRAPHIES AND NOTICES)

"The Image of Yen—shou in-the Shih-kuo c¢h'un-ch'iu (SKCC)

Though'the imdge of Yen-shou was of primary interest
to those who fostéred it in the Buddhist community, his
biography is also found among more obviously secular

records. The dates of these records are comparatively late.

The Shih—kuo chun-ch'iu was compiled by Wu fen-ch'en during
the K'ang-hsi period of the Ch'ing dynasty (1662—17225. The
biography of Yen-shou recorded there obviously relies on
earlier, Buddhist accounts for its compilation.19 Yet,
while the information recorded here is already familiar to
us from dedhist sources, there is obviohs gmphasis on
Yen-shoufs “gsecular" zccomplishments. The main flow of
Yen-shou's life here is developed around his presenting a
poem to Prince Wen-mo as an adolescent, léter receiving
pardon from ﬁim after misusing government funds to express
his Buddhist compassion and culminating with the prediction
verse _from Te-chao regarding his special affinity with the
prince and how he.-will in future use this to eshance the
position of Buddhism. Aléo mentioned are his subsequent
appointments to head the Ling-yin and Yung-ming temples by -
Prince Chung-i, as if to confirm the validity of the Te-chao

prediction. Finally, to further affirm this, Yén—shou's
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iﬁfluence upon the King éf'Korea and his training thirty-six.
‘students from thdf country are menfioned; .

What is unique about the SKCC portrait of Yen-shou
is not what is récorded, but the assumptions operating in'
the selection of details to be included.- No longer do we
encounter a picture of Buddhism that is assumed to We
independent of the state. The value of Yen-shou can be
portrayvyed concretely in‘te}ms cf the very real fdﬁction that
he performs for the state. He heads.the affairs of ﬁajor
temples in.the kingdom at the request of the head of state
much like a c¢ivil minister of the state. He conducts
foreign-affairs with the'heads of other foreign states in
the manner of one in charge of that branch of gqvernment.
With the picture that‘emerges here, the pardoning of
Yen-shou for his crime and grantidg him permission to become
a ﬁonk on the part of the King is treated as a transfer.of

positions in the civil service rather than a matter of

removing Yen-shou from his secular duties.

A Notice concerning Yen-shou in the Hsien-ch'un Lin-an chih

_ _Finally, there are secular sources which contain

records of deeds or stories attributed to Yen-shou, but do

not record a full biography. The Hsien-ch'un Lin;an chih

(1265-1274) has a notice relating to Yen-shou in the
information given there connected with the "Liu-ho t'a".20

Here we are told that the pagoda was situated on the
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- Yiieh-1lun peak of Dragon Mquntain, the site of the old
Shou-ning -temple. In the third year of the K'ai-pao éra
(871), Yen-shou initialiy opened the mountain, construét;ng
a pagoda in the soﬁthern'o£chard of the Ch'ien family, the
rulers of the Wu Yﬁeh kingdom. As a result, a temple was
built on this gite in order to queli the tides of the
Ch‘ien—t'ang'raver. Within it were stored relics of the
‘Buddha. On occasions, a fire was ignited En the tqp of the
pagoda so that passing boatmen might look‘up and guide

-

themselves by it.
‘ The compiler of the Ching-tz'u templelrecorq, it'

should be recalled, noted that Yen-shou's own reﬁdiﬁs were
moved to the back of the.Ching-tz‘u temﬁie during the Ming
dynasty (Wan-1i period; 1573-1619), and given the title
"Stﬁpa_of Shou—ning“,21 indicating the close connection
that this loéation eventually had with the Yen-shou stupa
cult. The reasoning for this connection is not hard to
imagine. The cult of Yen-shou came to be based on the

supposed power of Yen-shou's stﬁga to subdue the flooding

tides of the Ch'ien-t'ang river. The above Lin-an chih

notice maintains that after the pdgoda was destroyed, the

river overflowed its embankments, engulfing both boats and

boatmen.



.CHAPTERWSIT
THE MEANING OF MYRIAD GOOD DEEDS IN THE .

WAN-SHAN T'UNG-KUEI_ CHI (WSTKC)

Introduction

»

o p
0f Yen-shou's works, the WSTKC is most often

heralded for the Ch'an-Pure Land synthesis that it
advocates._ Modern Japanese works describe YenfshOu's
_reputatidn as a harmonizer of ch'an meditational cﬁltivation‘
and nien—fo practice largely on the basis of the WSTKC, and
gitg & summary of.the conte:;s qf the text in light of its
reputation as a text promoting Ch'an and Pure - Land

synthesis.1 This viewpoint has recently appeafed'in'qutern

scholarship, in the thesis of Shih Heng-ching entitled: The

Ch'an-Pure Land Syncretism in China: With Special Reference

to Yung-ming Yen-shou. 2 This thesis traces the

interaction between Ch'an and Pure Land prior to Yen-shou, (f

and presents the thought of Yen-shou as & watershed in the

T~

development Ch'an-Pure Land syncretism.

The instrumental figure for the promotion and-
popularization of Ch'an-Pure Land syncretism is
Yung-ming Yen-shou (904-975), who was an enlightened
Ch'an monk and a Pure Land Practitioner....A careful
study of Yung-ming's life, works and thought is
necegsary for a better understgnding of the movement
of Ch'an-Pure Land syncretism. }

The translation of chapter one of the WSTKC text is

125
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presénted as an appendix,.as an example of Yen-shou's
¥ - : .

®Ch'an-Pure Land syncretic thought..

—-T
.

“In the present chapter, I wili‘exﬁmine the text of
the WSTKC in its entirety. Yen—shou's writing COvers a wide
array of topics and 1ssues, so that a part1a1 reading of the
WSTKC might well be nmisleading. The questlon that I w1$h to
address is the extent to which there is a consistency that
holds‘toggther the wlde array of issues and OplCS addressed
by Yen-shou in the WSTKC, Furthermore, I am concerned with
the extent.xo which such consistent features of the WSTKC
conform with the traditional reading of the text that has
been appropriated by modern Buddhist scholarship. In other-
woras. ﬁo what extent is the view commonly held of the WSTKC
warranted by & study of the content of the text itself?

With this end in mind, my study of the WSTKC is
structured in the following manner. I will first discuss
the bibliographic background of the text and the arrangement
of itsrtontents. S;nce much of the space of the WSTKC is
devozgzcto material cited from other authoritative sources,
I will then chart these sources as a guide that might reve;I
the most conscioud influences on Yen-shou's thought in the
WSTKC. In addition, I will iden@ify the major issues
addressed in the WSTKC and describe the common theoretical
position employed in the text. .

The study of Yen-shou's biographical sources

revealed considerable ambiguity. Most notably, we saw that

-
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=z -

Yen-shou's image as a Pure. Land pra%:itioner was a later

-

developménf.' Given this situation, one may ask the
following question: what efféct has the traditional image,

of Yen-shou as Pure Land. practitioner ﬁad‘on.the'

-~

conventional assessment Jf the WSTKC? 1Is the WSTKC really
so singularly devoted to the resolution of Ch'an ﬁqvaure';
Land bonflict'as the c?mmodi; held view ;eads us to'believe,f
"or is the text indeed a much more comprehensive one,
inéorporating.a wide variety of concerns? Tﬁe present .

chéptqr attempts to answer this question, and present a view

of the: WSTKC text as a whole. -

&. . The Background of the WSTKC Text and the Arrangement
of its Contents -
Details of ‘the historical background of the WSTKC

text are provided by Takase Jogen in his introduction to the

Japanese translation of the WSTKC in Kokuyaku issaiky3.%

Based on this, as well as other sources,5 the main points
.may be summarized as follows.

The WSTKC text has been passed down to us in two
versions, a'threé chﬁ#n version and a six chilan version. The
confents of the two vgrsions are actually the same-—they‘are
of equal 1ength,‘differing only 4n tﬁe number of chiian that

they are divided ;nto.' The oldest capy 6f the three chiuan

version is dateable to the fourteenth year of the Ch'eng-hua

era of the‘;EQSLdynaSty (1478). It 1is coﬁtained in the
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Hoenzo edition possessed. by .the Zojoji temple *in Tokyo.
This edition is the version reproduced in the modern Taisho

publication of the Buddhist canon (Taish® Shinshu daizokyd,

'Tokyo 1922—33). There are several copies of a three chapter
version datlng from -the fourth year of the Shoho era (1647),
lncludlng ones possessed by Otani University in Kyoto and
Komazawa Universxty in Tokyo.6 The Otani University

version was used to provideAthe variant readings for
characters in the Taisho edition of ths WSTKC text.

Finally, there is a three chilan version in the private Abe
collection.” Its date is around the middle psriod of the
~Tokugawa era (1603-1867). Tﬁis version served as the

primary text for Takase's Kokuvaku issaikvo translation of

the WSTKC.

. 0f the six chuan versions, the oldest cone is the

-

ﬁorthern Ming edition reproduced in the Shukusatsu-zokyvo

(Tokyo Tripitaks, 1880-85). Othér_versions in six chiian
include an undated entry of the WSTKC in the Dainihon
zokuzokyd collsction.7 'Finally, . a copy of the "six chuan

* version is contained in the collected works of the Pure' Land

school, the Jodoshu zensho. No bi-bliographic information 1is

provided for the WSTKC text entered there.

Of@e three chiian and six chian versions of the
‘WSTKC text, whlch should be regarded as the more a;thentiﬁ
arrangement of its chapters? The sarliest mention of the

WSTKC by Tsan-ning in tkhe SKSC provides no indication of the

".

4
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number of chilan into which it is divided. However, in the

list of Yen-shou's works given in the Tzu-hsing lu, thg
WSTKC is said to be a bek.of three chitan.8
. - .

In both the three and six chilan versions, the WSTKC
is arranged according to sections based on an initial
question and Yen—shou's‘answef to that gquestion. Though the
questions‘are Yen-shou's own, they undoubtedly reflect
genuine concerns of the age. In addition to these question
and answer sections, each chﬁﬁn begins with an introductory
statement by Yen-shou. Thus,- in the three chﬁﬁn version of
the WSTKC, chﬁén one is comprised of ad introduction,
followed by 33 question'ahd answer sections; éhapter two of
an iﬁt;oduction followed'by 27 question and answer sections
(éections 34 to 60); and chilan three of an introduction and
54 question and answer sections (sections 61 to 114). In
the six chilan version of the‘WSTKC, eéch of the chapters of
the thneé chilan version has been dividgd into tw§. Thus,
chiian two of the six.chﬁan.version ends ‘at the same point as
chiian one of the three chian vérsion, and chéan four and six

likewise end at the same point as chilan two and three,

respectively- ' .

"

Although both the three and six chiian versions of

the WSTKC are comprised of 114 question and answer sections,

there is slight variation in the way that these sections are

enumerated. Sectiod 60 of the three chapter T (Taisho) text

3

is divided into two séct;ons (sections 60 and 61) in the six
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chapter HTC (Hsii-tsang ching) text. Li ewise, question and
answer secfion 63 of T is divided.into two sections (64 and
65) in HTC. On the other hand, two_sectio&s in T (103 and
104) are combined in & single éection (105) in HTC.

Fina%ly, question and answer sections 106 and 107 of T are

united in a single section (107) in HTC. ‘Other variations

to - note in the arrangement of the two versions are that the
' - 0

latter part of guestion and Qnswer section 14 of T consti-
tutes the introductién‘to chiian two of the HTC version.
Similarly, the latter part of question and ansWEF'seé;;on 50,
iQIT coﬁstitutes the introduction to chian four in HTC, and
the latter paré of question and answer‘séction 74 in T
codstitutes the introduction to chiian six in_HTC;

As mentioned above, tgére are virtually no differ-
'enceé in the actusal contents of any of the versions of the
WSTKC that we possess. There are, however, variant readings
of characters to Sg considered, but these variations seem to
have more to do with copyists' errors and individual‘
misunderstandings. than any inherent differences between the
two‘Qersions of the WSTKC text based on'the‘division of its
chapters. It has been suggested that the-variant number of
chéan into which.the WSTKC is divided is attributable to the
" interests of later people who found it convenient to arrange
its contents with-an increased nomber of chapter

o
divisions.2 1In the following di§cussion, I have referred

td the three chapter T division unless otherwise noted.

- .
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B. Sources Cited or Referred to in the WSTKC

The method and motive set out by Yen-shou in the

introduction to the Tsung—-ching lu (TCL) applies to the
WSTkC as‘;ell. "To detail the underlying motive of the
- Buddhas and Patriarchs, and what is-correct and fundamental.
in the sutras and tfeatises?" Yen-shou aims, first of all,
.to establish'what is fundamental and correct; secondly, to
re@ove feelings of doubt through using a guestion and answer
formatr and thirdly, to substantiate his c¢laim through
citink orthodox sources.lo. As'a consequence, citations
from orthodox sources play an important role in Yen-shou's
thought, and-a considerable amount of space in the WSTKC is
dévoted to such citationé. Yen-shou is well known for ﬁis
_encyclopedic knowledgé of BuddpiSm, but his devotion to the
past was not yncritical. By enumerating the sources cited
and referred to b}.Yen—shou in the WSTKC, one-é;n éxamine
the formative influences on his thought.

| Altogether, fﬁere%afe over 450 references to 1§0
different works and masterﬁ‘in the WSTKC. Tne’follow;ng
chart indicates the number of times an individual wbrk is ”

cited or referred to in the WSTKC.1ll Those works

appearing less than three times are not listed.
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- Hua-ven ching 51 Hsien-yii ching S5
(Avatamsaka Sutra)
Fa-hua ching _ .29 Pao-chi ching 5
(Saddharma-pundarika, (Maha-ratnakuta sutra)
or Lotus Siitra)
Ta—chih—tu'lun 21 Ch'iin-i lun 4
(MahZ-prajnaparamita
sastra -
Wei-mo/Ching-ming ching 13 Hsui kao-seng chuan 4
(Vimalakirti-nirdeSasutra) (Further Biographies:of

Eminent Monks)

Ta nieh-p'an ching 12 -~ Ta p'an-jo ching 4

(Maha-parinirvaga sutra)

T'ien-t'ai chiao 10 Ta pao-en ching 4

Fa-chil ching .9 Chac-1lun 3

(Dharmapada) ‘

Ta-chi ching . _ 9 Cheng fa-nien ching 3

(Mahg-samnipata“sutra) ' (Saddharma-smrtyupasthana
sutra)

Ch'i-hsin lun 7 Fan-wang ching 3

(Awakening of Faith) ) (Brahmajala sutra)

P'an-jo ching l -7 Huan-yian kuan 3

(Saptasatika prajfia-
paramitd sutra)

Chin-kang san-mei ching 6 P'i-vu ching 3

(Vajra-samadhi sutra). :

Shou-leng-ven ching 6 Ch'eng wei-shih lun 3

(SUrapggama sitra) (Vijnapatimatrata siddbi
Sastra)

What stands out when one glances at this list is the

overwhelming importance of works valued in the Hua-yen and
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T'"ien-t'ai schools. What is even more surprising is the
scant attention given to works valued by either Ch'an or
Pure Land adherents. This is odd for a work whose
reputation has largely been associated with the -

harmonization of these two schools. Of the works listed,

only the apocryphal Chin-kang san-mei ching12 and

Huai-kan's Ch'din-i lunl3 were of special value to Ch'an

and Pure Land adherents, respectivély. Furthermofé, when
the list of mas$ters cited or referred to in the WSTKC text
is provided, this situétion does not change
significantly.l% This list can be, enumerated as .follows.

Those who appear less than, twice are not listed.

Chin-i _ 7 Chen-chiieh o 2
Tsung-mi 5 Lao-tzu _ ' 2
Confucius 3 Niu-tou Fa-jung 2
Fa—-tsang ‘3‘ Ch'an Mas£er Man/Ching-pien .2
Hui-ssu | 3 Tzu-min : 2

Seng-chao | 2

Again, masters of £he Hua-yen and T'ien-t'ai schools
appear most prominently. With the appearance of both
Tsung-mi and Fa-tsang, major masters of the Hua-yen school
are represedggd. T'ien-t'ai is represented in references to
Chih-1, Hui—ssu; and Ch'an Master Man and Ching-pien, who
are mentioned toggther. In addition, there is a'reférence

to the T'ien-t'ai master Chan-jan. Once ageain, Pure Land

and Ch'an masters do not appear to be so well represented.
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Among Pure Land masters, théée is only Tzu-min. No other
Pure Land master is singled cut by name in the WSTKC. 1In
the case éf Ch'an, the situation is not so ciear. Aside
from the ambiguity sﬁrrounding Tsung-mi's identity and the
appearance of Niu-t'ou Fa-jung and Hui-neng's student Chen
(or Hsuan)-chiieh, a number of Ch'an masters names and views
are cited in the WSTKC. Mentioned only once are Hui-neng,
his student Hui-ehung, Ch'an master Pao-chih, and studénts
of Ma-tsu Tao-i: Nan-chuan P'u-yuan, Pai-chang Huai-hai,
Layman P'ang, and feng Yintféng. The apﬁérent prominence of
Ch'an masters in the WSTKC shéuld be fempered by the fact
that they'sometimes appear as représentatives of positions.
that‘Yen—shou either criticizes or re-interprets. What is
really surprising in the case of Ch'an, is. the total
omission of any reference to the Yen-shou's supposed Ch'an
teachers, Ts'ui-yen and Té—chao, or to the founder of thg
Ch'an lineage with which he is associated, Fa-yen Wen-1i.

Also noticeable in the WSTKC is the mention of and
reference to non-Buddhist masters. Most siéhificant here _is
Confucius and Lao-tzu, although the Taoist work/master
Lieh-tzu appears once in the ﬁSTKC as well.

Given this state oflaffairs, and because the
reputation of the WSTKC has been so closely connected with
the Pure Land, one must inquire further into what this
reputation is based upon. This can be accomplisned by

<
enumerating specifically all works and masters pertaining to
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the Pure Land mentioned in the WSTKC.15 These may be

listed as follows.

Ch'{in-i lun by Huai-kan - 4
- Tzu-min , _ 2
Ch'eng-gsan ching—t'u ching 1

(Sukhavati-vyuha sutra)

Ching—t'u_san—mei ching : 1
(Sukhavati-samadhi sutra) )

Kao-sheng nien-fo san-mei pao-wang lun by Fei-hsi 1

Kuan wu-liang-shou ching 1
(Amatavur—-dhyinag sitra)

P'an-chou san-mel ching 1
(Pratyutpanna sutra)

Shang-tu. i by Shan-tao ' 1

Shih—i lun by Chih-i \ . 1
Tilp'an nieh—-p'an ching i-chi by Hui-yian - 1
Wang—sheng lun 1

15

In total there are 15 references. Classic
scfiptures of the Pure Land school are mentioned only
twice. Iq addition, the 1ist contains a few other
surprises. Tzu-min ig‘regularly regarded as the formative

influence on Yen-shou's Pure land thought;1€ in the WSTKC

it is the Ch'ln-i ‘lun of Huai-kan that is most frequently

cited as the authority. And, along with such noted Pure
Land masters as Shan-tao and Hui-yiian, there appears Chih-i

of the T'ien-t'ai school and his treatise on ten doubts
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o
1

concernifig ‘the Pure Laad (Shih-i lun)17

Mqre importantiy, however, is.thg location Qf these
refefences in the WSTKC text itself. All but three of thé
fifteen Pure L#nd-referenéés in the WSTKC are to be found in
chiian one. _This suggesté-thaé the WSTKC's reputation as a
Pufe Lan? text is probably based on tﬁe reading of the first
chiian alone. A closer examination of the contents will bear
oﬁt this assertion.. Since this is the c#se, &hat is to be,
made of chiian two and three of the WSTKC? If the entire
work is not devoted to Ch'an and Pure Land syncretism, what
is to be made of the WSTKC as a whole? If the WSTKC's
reputation as a work intended toubiend Ch'an and Pure Land
.prgctice does not bear scrutiny, how shqyld we interbret the
message of the work taken iﬁ its entirety? What was
Yen-shou's own design in writihg it as he did? Theée
questions cannot be answered simply; furtﬂer analysis of the
manner in which.authoritative soufces‘are referred to in the
WSTKC will bring us closer to a solution.

As indicated in the case of references associated
with the Pure Land movement ;bove, specific kinds of séurces
are quoted together in certain pOrtioﬁs_gg_;he WSTKC. But
is it the case that these Pure Land workg overshadow other
references and sources cited in chiian one of the WSTKC?

What are the dominant sources, if any, cited in each

respective chiian of the WSTKC, and what might the use of

such sources tell us about the pattern of the work as a



137

whole° In order to:dnswer these questions, I charted'the
gccurrence of most frequently cited sources in e;ch chuan of
the WSTKC.. In -erder to fac111tate this ana1y51s 1 grouped

. different sources'according to kind, as was done in the case
of the Pure Land sources 1isted above. Only thermost-
numerous groupings of sources are accounted for here.
Generally, the categorles I used to group the sour ciced
in the WSTKC gorrespond to méjor Chinese Buddhist schools.
This is possible because of the way in which the different
schools rank Buddhist scriptures as well as the authofship
of Chinese commentaries, and so on. In this mannef, most of_'
. the sources cited in the WSTKC may be attributed to the

different Chinese Buddhist schools. 1 have categorized the

sources according to the following headings§

CT Works relatipg to the Pure Land (Ching-t' u.;? + ),
as listed above.

. Len

C Works relatlng to Ch'an (£4 ).

TT The Saddharma-pugqarika sutra (Fa-hua ching % §a~§_),
or works collected around it, the NirvEpa sutra and
other works relating to masters of the T'ien-t'ai
school.

. . T ’ . e o ?-I:(
HY The Avatamgsaka sUtra (Hua-ven chlﬂgf?lﬁi:hj_ y—and
. works relating to it and the masters of the Hua-yen
school. -

PP Works from the coliection of Prajﬁigﬁramifﬁ sutras;
_1nciud1ng the Ta chih-tu lun, etc. Works generally
assoeciated with the Madhyamlka or San-lun_ (= -—-@ )
school . >

. i —— . . Ly

WS Works relating to the Yogacara, or Wei-shih (Eﬂ_aﬁt)

school.

X Non-Buddhist sources.
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Based on the above classification, sources’'cited in .

respective chapters of the WSTKC may be charted as fpllbws.n

: CHURGAN
Classification - 1 11 Irr Total
ct . 12 P 1 as
c 7 6 4 17
TT - 28 41 - 18 §7
HY 18 28 20 . 66
PP R .16 20 ' 12 48
WS . B T 10
X | o _3 15 18
" 83 104 74 ' 261

(*Including Chih-i's Shih-i lun, which is also listed under

CT.)

The total numbers of references to works in the
deésignated categories further confirms some of the
tendencies suggested earlier. Séurces relating to the Pure
Land (CT) are not cited often in the WSTKC. They are hardl}
cited-at all cutside of chapter one, and eveg there they are
only one of several groups of works drawn from. Sources
pertaining to Ch'an (C) fare no better. While referéncé to
them is §pfead mo¥e evenly througgout the WSTKC, in no

~

chapter do they constitute what might be considered a major

source of reference. 1In relation to other groups of sources

&
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of Ch'an works,and figures would appear to be Min{ﬁal.

Instead of Ch'an and Pure Land, there are Otheri'

groups of sources that play a significant role in the makeup

of the WSTKC. Mostlimportant of these are the sources

related to the Fa-hua ching and the T'ien-t'ai_schdol (TTQ,

including the Nirvaga sutra, and tﬁose relating to the

_Hua-ven chihg and the Hua-yen school (HY). Works from these

two groups are cited most often and most consistently
throughout the WSTKC. |

In addition to the importa&cé.given to TT-and RY
sources in thé WSTKC, other groups of sources also play
significant roles. Works from the colléctiod of

~ - - . _ ‘ .
Prajnaparamita sutras (PP) are referred to frequently and

consistently throughout the ﬁSTkC. Furthermdre; works
classified as part of theréanon of the Small Vehicle and not
attributable to any. of the ﬁrincipal Chinese Buddhist
schools are also mentioned with considerable frequency in
the WSTKC, particularly in égggg_one.and tw6.18

From the above chart it is apparent that Pure Land
and Ch'an sources are by no mean§ unique in the WSTKC. All
of the groups of sources listed (with tﬁe poséible exception
of WS) can claim equal, if not better, representation in the

WSTKC. 1Indeed, even the Nirviﬁa Sutra alone can-

legitimately claim equal status with Pure Land and Ch'an

sources based on their respective number of appearances in
..
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~the WSTKC.19 Certain Small Veliicle sources, namely Jatakas

. ) -—
and sources cited from the Suttanipata collection, can

legigimately claim to have a profounder impact on thé WSTKC
following this criteria.

- From the above chart it is glso appafent that
certain sources appeéring frequently in one chiian do not
‘always appear with frequency in the others. As noted above,

the frequency anq consistency with which sources from TT aand
.HY are cited, a&d also those from PP, make these the %ost
considerable and consistent influences on Yen-shou's thougné)
i: the WSTKC.. The influence of_other.sources is confined
more to individual chiian. Appearing less frequently than

TT, HY, and PP sources; but still;a significant feature of

chiian one, are sources from CT (which has been noted above)

and the Suttanipata collection. In chiian two, sources from

the Suttanipata collection and the JEtakgs appear frequéntly
alod With those of TT, ﬁY, and PP. In chilan three,
non—Buddh;st sources are prominént, as well as those of TT,
HY, and PP.

The distribution of these quo%ations must reflect,
to somé degree, the content of each of the three chiian.

>

Issues and concerns pertaining to the Pure Land dre

C—
prominent in chiuan one, but have little to do with the

discussions of chiian two and three. The relation between
Buddhist and non-Buddhist ideology is of major concern in

chian -three.
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The concerns and 1ssues of individual chian are
based upon an underlylng structure inspired primariy from

sources and masters of the T'ien—t'ai and Hua-yen schools,

ﬁnd to a lesser extent from the Prqjﬁﬁpiramitﬁ literature of
the Chinese Madhyamika (San- lun) school. This is at least,
the direction that the sources cited in the WSTKC sug st.
The fundameﬂtal poéition and theoretical outlook of Yen-shou
in the WSTKC are de%eloped most cloéely in refe;ence to
these sources ra;hér than those of Ch'an or Pure Lanq. In

terms of Yen-shou's position on issues of practice as well,

thiese sources, rather than Ch'an or Pure Land, are most '

1 ‘-0

responsible for influencing his basic conceptions. A closer
examination of the issues and orientation of individual

chapters in the WSTKC will bear this ég;¢

C. «.The Nature of the WSTKC Text: . _The Relationship between

-

‘the Myriad Good Deeds (wan-shan) and Their. Common End

(t'ung-kuei)

1. Introductlon

The nature of the WSTKC text theAéain purpésé for .
| which tbe WSTKC was written, is close;y related to its
title. According to the title, the WSTKC is'concerned with
the myri&d'good deeds (wan-shan) and their common end, or
basis (t'ung-kuei). Thus, the nature of the WSTKC text is

ostensibly connected with the meaning of these two terms and
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.. the relitionship between theh- -The basic idea of wan-shan

t'ung-kuei is that every good deed that human beingg
endeavour to perform all arrive af one fealm, the
absolute.zd_ The‘route to Buddhahood is diversé and allows
‘for innumerable ways and combiqatidns of practicing good
deéds. The implication of'this'Eagic idea is to dissolve

sectarian tension resulting from different emphases on

-~ . . : . N
practice. Wan-shan.-t'ung-kuel also has a more specific

sense. In the ﬁa-hua hsiian-i, Chih-i uses wan-shan

t'ung-kuei to indicate the teaching of the Fa-hua ching

(Lotus sutra).2l Given the prominence with which Chih-i,

the_ Fa-hua ching, and T'ien-t'al teaching in general appear'

in the WSTKC, the association of this term with the teaching

of the Fa-hua ching by Chih-i is important. In the WSTKC

itself, there is evidence that suggests that Yen-shou was

dwére of Chih-i's Fa-hua hsilan-i and the association of the

teaching of the Fa-hua ching with the meaning of wan-shan

t'ung-kuei. In the WSTKC, Yen-shou states at one point

that, "The Fa-hua (ching) combines three (vehicles) and
reduces them to (kuei) one; the myriad good deeds (wan-shan)

all lead tQ\bodhi."22 Since the Fa-hua hsiian-i is cited

directly by Yen-shou in the WSTKC,23 we know that Yen-shou
was familiar with this text,.

However iastrumental Chih-i's use of this term may

be for understanding the meaning of the WSTKC, it is

apparent that Yén-shou had another conceptual structure in
9.

4
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mingﬁas‘well when he wrote-the_W§TKC.' The evidence for tﬁis,

can‘be_seen'in the abundant, use of_concepts and terminology
from the.Hua—yenﬁscﬁdol in the WSTKC text. Most prominent
ﬁmong these is the tnginolog& %nd stﬁndpoint inherent in-
the Hua—yén doctrine bf thé relétiénship of ;1 fthe
principle;of universal or Absolute_Truthj and shih (copcrefe
par;iculars or pheﬂomeﬁa), which ié ;itéd throughoﬁt the
wlSTKC.z4 As we shall see shértly, in the WSTKé Yen-shou
has associated fhe'meanidg of wan-shan with the Hua-yen |
concept of shih, and the me&ning of t'ung-kuei withfthe
Hua-yen concept of 1li. In this way, Yep—shou has dpviseﬁ é
- conceptual structure in'which.T;ien—t'ai ﬁnd ﬁua-yen
doctrines éomplement each other. This complementary
structure - may be said to be the common thread running
th;ough the WSTKC.

We shall diécuss in more detail below the meaning“
and relationship of the above mentioned ;erms as they are
set forth in the WSTKC. As the first step in our

discussion, it will be useful to examine concretely what the

myriad good deeds referred to by Yen-shou in the WSTKC are.

2. The Myriad Good Deeds in Fhe‘WSTKC
Yen—-shou makes repeated reference to good deeds
(wan;shan) in the WSTKC. The promotion of these is the real
'point of the treatise. The'good deeds advocated by Yen-shou

in the WSTKC cover & variety of activities. A survey of



these‘activities &ili'reveal much of Yen;Shou;é inééntibns
in fhe'ﬁse,of_the'tefm wan-shan. Iﬁ ordef to surgey éhese
actiQities, I have considered‘them under_the fol}owfng
headings: Buddha wéfshib,'Dharmaﬂp£éacﬁing, Sutra chanting,
Stﬁpa wbrship, ﬁepéntance, General,Bﬁddhist practice,
Contemplation; ﬁien—fo.practice, Seif—immolatiod ﬁractiéet
Temple building activitiés;'Public ybrks'projects,
Buddhist-inspired altruism,-and Non-Buddhist ipsﬁired

activities.

(1) Buddha worship .

In the QSTKC, Yen-shou advocates a&orning,
worshipping, and adoratidn ;f Buddhas and Bodhisattvas.
This includes such activities as worshipping the Buddhas of
.the ten directions with prostrdtions, and making offerings
to them witﬁ incense and flowers.f'Such'provisions for
worship and making offering may at times include
Bobhisatfvas—-Manjusri and the Medicine King are mentioned

by name.

(2) Dﬁarma.preaching'
| As well as preaching the.bharma,‘Yenfshou advocates
listenink to‘;he-Dharma and prométing Dharma Assemblies.
(fa-hui). 1In additioq, the~WSTKC also promotes such related
activiéies as lecturing on the great vehicle, ﬁriting
treatises (igg), COmpoging essays (wen), commenting on the

\

N
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sutras, translating and interpreting the great vehicle,

- d
T ——

explaining the meaning of the Dharma, journeying to the west
to procure sutras for translation, and generally proclaiming.

-

the virtues 5f Buddhism and prais;ng the great vehicle.

(3) Sutra chaating

Sutra chanting activities include lecturing on the

'sutras, frequently hearing the sutras, extensive reading,

regular study, and the 6emorizing of the sutras, in addition
to chanting the sutras themselves. -Related activities
incude uttering gathas in praise of the Buddhas, sinéing and
chanting Sanskrit hymns, and the recitation of dh3Erapis and
mantras. Among those sutras to be chﬁnted, the one

especially singled out in the WSTKC is the Fa-hua ching.

Throughout the WSTKc;'Yen—shou urges his readers in such

Fa-hua activities as: chanting the Fa-hua ching,

cultivating and mastering the Fa-hua ching, -listening to the
-

Fa-hua ching, rejoicing at hearing & gatha of the Fa-hua

‘ching, preachiang it to others, and copying it (or getting

others to copy it).

(4) Stuﬁa worship
The WSTKC advocates the construction and maintenance

of stupas. These activitiés include erecting stupas at

crossroads, covering sfﬁgas with jewels, constructing stﬁgas

even the size of a thumb or finger, sweeping and washing old
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stupas, hanging banners from gtupa spries, circumambulating
the stupa as an-act of worship, and worshipping the stupas

of bone relics themselves.

(5) Repentance
In the WSTKC, Yen-shou advocates supporting the

precepts and practicing repentance. Particularly mentioned

in this regard are the five kinds of repentance practiced at

the six times during the day and night according to the

Fa-hua samadhi of the T'ien-t'ai school. The five are:

confession, putting forth requests, -accompanying joy,

transfer of merit, and issuing forth vows. /

(6) General Buddhist practice

General Buddhist practice advocated in the WSTKC
includes the paramitas, the eightfold pafh, the four
all-embracing virgues (1o§ing speech, assuming the same form
as sentient beings, compassion, and preaching the Dharma),
the four stages of mindfulness, and the thirty-seven kinds
of practiée (the thirty-seven conditioq$ favourable to
enlightenment). It may alsc be made to include such
activities mentioned in the WSTKC as establishing formal
rituals,-convertihg and saving §entient beings, 5efending
orthodoxy and prohibiting ﬁeterodox teachers, causing others

to issue forth an mind intent on bodhi, harmonizing disputes

between monks, freeing others from binding attachments so

LY
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they,may become monks, completing the good deeds of others;
ignitinguwisdom-lamps, and pouring Dharyma-rain; etc.

. {

‘ y

(7) Contemplation

In- the WSTKC, contemplation. practice is mentioned in

the following contexts: gazing upon the images of Buddhist

deities, and reflecting upon the teaching of emptiness. In
terms of actual meditation technique, in addition to the .
pervasive Buddhist techniques of breath counting, tso-ch'an,

and ch'an-ting, methods advocated by Yen-shou display an

obvious influence from T'ien-t'ai techniques associated with

chih-kuan and the practice of fhe four kinds of samzdhi.25

{(8) Nien-fo practice
Nien-fo (Buddha innvocation) is one of the practices

advocated by Yen-shou in the WSTKC for rebirth in the Pure

‘Land. As such, it is mentioqsd in conjunction with cultiva-

ting gnd traininé in contemplation‘practice,'the doing of
good deeds, transferring merit, vowing and making appeals
(to be reborn in the Pure land), facing west when sitting or
liing down, circumambulation, supporting the precepts, and
practicing the paramitas as means to achieve this end.

Thus, nien-fo appears in several contextslin the WSTKC: in
conjunction with stlpa worship and sutra chanting, as the
practice of calling out a Buddha's name durihg circumambula-
tion, or the practice of envisioning the Buddha during

contemplation.

o
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(9) Self-immolation 5ractice

dne of the more ﬁnusuai pracﬁices advocated- in the
WSTKC is that of'suicide, eSpeéially by self-immolation; .In
the WSTKC, surrendering one's body gé an act of worshib may
be regarded as the .supreme act of almsgiving. In this |
regard, Yen-shou promoted and defended setting fire to cne's

. body, arm, or finger as an act of giving alms: In

particular, self-immolation is advocated as an offering to =

the Fa-hua ching, and é§ an offering to the Bodhisattva
Samantabhadra: burning & finger, toe, or foof is described
aé an offering to a Buddha stupa. Also connected‘to this is
the surrendering of oﬁe‘s flesh to tigers, wqyygs, }ions,
and hungry ghosts, and exposing one's marrow and gouging
one's body as an offéring to birds ﬁnd wild beasts.

>

~

»
(10) Temple building r

In the WSTKC, Yen-shou advocates several activities
associated with the construction and maintenance of
buildings used in Buddhist practice, and those implements
instrumental in that activity. First and foremost, this
includes the building and repairing of temple buildings,
storehouses and meditation rooms themselves. In addition,
it includes the previously mentioned activity of
constructing and maintaining stupas. It also involves the

erecting and maintaining of monks' lodgings, as well as

providing and caring for the monks themselves.
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(11) Public work§ projects _
Aside from temple pualding*aétivities, the WSTKd
also calls for p&rticip&tion in.general public works
projects. Those mentioned by Yen-shou in.the WSTKC include:
cLearing‘roadways and leveling and repairiig pits and holes
in the road, con;truéting boats and rafts and setting up
bridges to traverse waterways, planting flowers and trees
and constructing hills for parks, building public wells and
latrines along the roadside, and providing facilitiés;
clothes, quarters gnd medicines needed in caring for the

-

sick.

{12) Buddhist-inspired altruisﬁ

There are & number of activities advocated by
Yen-shou in the WSTKC that dappear to have been inspired out
of Buddhist virtue. Incuded in such activities are;
setting fish and birds free, refraining from fishing and
_hunting, avoiding the killing and injuring of sentient
beings, rescuing people from the death penalty with a
payment, releasing prisoners, welcoming those fleeing to
avoid taxes and conscription, desisting from setting up
defense garfisons, releasing people from commercial taxes,
providing reliefrfor the destitute ana sick, comforting the
orphaned and friendless, having compassign for and
protecting all life, and acting to assist the refinement of”

humankind.
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(13) Non-Buddhist inspired activities

Finally, in .the WSTKC Yetd-shou at times refers to

‘virtues and activities which have no connection to Buddhism,

n

but aré insﬁired from non-Buddhist.sog;ceS; In this regard,
Yen-shou calls on his readers to practice loyalty, establish
fiiiél piety,-ﬁéoaid and reform the kingdom, to ofder and .
protect:¥he household, and to respect and sustain one'é'

father and mother. These virtues, and the activities

supporting them, reveal influence from the native Chinese

. fradipion, namely Confucianism.

Yen-shou's purpose for writing the WSTKC was to

‘prbmote‘&nd advocate.the myriad good deeds (wan-shan) in the

manner of those listed above. A survey of these good deeds

revegals three things which have an important bearing upon

our discussion regarding the problem addressed in the WSTKC

——

in its entirety, and.the dominant influences on Yen-shou.
Firét of all, nien-fo practice is only one of hany
activities advocated in the WSTKC. Onrthe basis of the
activities promoted}'there appears to be little reasocon to
isolate this as central to the text as a whole. The concern
of tﬁe text, taken as a whole, is all of the éood deedsT

\ .

Secondly, the focal point aroﬁgf which the myriad good deeds

are advocated is often connected with the Fa-hua ching and

T'ien-t'ai tradition. It is the principal sttra mentioned
in connection with suUtra chanting; Dharma-lectures are to be

based on it. It is the basis for repentance practice, and
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figures prominently in contemplation practice as well. It

provides pfihcipal inspiration for self-immolation practice, -
and as we shall see later, Yen-shou's nien—-fo practice is -
based on it as well. No other scriptural tradition figures

80 brominently as that associated with the Fa-hua ching in

Yen-shou's promotion of the myriad good deeds in the WSTKC.
Thirdly, the emphasis on many, forms of braétice'in xhe'WSTKC
refleéts the changing emphasié.in Buddhisﬁ during the Five
Dynasties period sur@eyed earlier. Yen—shou is clearly

trying to respond to this situation by providing a doctrinal

.justification to the new and emerging form of Chinese

C
Buddhism. Twon

It is important to note that Yen-shou's question in
the WSTKC is a theoretical one: how to justify the.new and
diverse combination of good deeds that he promofea. This

issue returns us to the problem of the relationship betwe9n

the myriad gobd\deeds and their cémmon end.

3. The Meaning and Relationship of li and shih,
t'ung-kuei and wan-shan in the WSTKC
The diversity of the myriad good deeds promoted by

Pl

Yen-shou in the WSTKC did‘:ot fit well with the sectarian
concerns of established Buddhist schools. Thus, the problem
for Yen-shou was how to justify thé inclusion of such
divérse practices in cne system. Previously, we noted the

propensity in Yen-shou's work to justify his position
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"fhrough scri;turalhauthérity;  Ih this.ménner, scriptures .
from th? Hua-yen and T‘ien—t'ai'tfaditions appear |
brohinentiy throhégput tﬁé WSTKC, supporting the.aséuhption
that these traditions Providéd_tﬁe principal baéis in- which
Yen-shou's cohsidération of the myriad géod deéﬁé is set.
It will be ugeful at -this point fo reviéwlsome'of Ehe ﬁey
fgcefs entailed_in the theoretical structure fhat these
ﬁraditiéns profided for the WSTKC.

. The theon&tica} structure that Yen-shou has adopted
in the WSTKC is not ﬁovel. The iﬁcorpdration of terminology
and concepts frém the Hué-yen'tradition was pervasive and
well-established in Buddhist circles by this time. Fa-yen
Wen-i, the founder of;fhe Fa-yen. sect of Ch'an'in which
Yen-shou is ofteq included, is commonly appreciated as é
synthesizer of the.tenets of Hua-yen ani Ch'an.26
Furthermore, Yen-shou's concern fér the myriad"good deeds
and the ﬁethod with which many of them &re to be carried out
is attributable to the T'ien-t'ai tradition. T'ien-t'ai
Te-chao, the successor of Wen-i in the Fa-yen 1ineage and
the master of Yen-shou, is commonly regarded as a
synthesizer of the methods and practices of T'ien-t'ai and
Ch'an.27 How do the influéncés from these two traditions
display themselves in the_WSfKC, aqd what 1is the
relationship between them?

Significantly, the WSTKC begins with a spgtement to

the effect that 2ll good deeas (shan) are ultimately
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based on (Egg;) the absoluterlthe Trﬁe Form (éhih-héiaqg)
ki.e;‘the ;rue,realify-of all fbrhg; trué éuchneéé,_the
ultimate) of fundamental principle (tsung)l.-28 ‘Thus, the
notion that it is the péopensity of good deeds to naturally
tend toward khe‘ﬁbsolute‘is immediately invoked; and the

' prominence of T'ien—f'ai conceptions'immediatel& evident.
*Thé point is that'extensie and active pr?ctice'is necéssary,
and that_one should‘ﬁot-cling Ioolishly to aimless sitting

and thereby'hinder trué cultivation.292 The reason. for

this is provided in the structure Szlthe interaction of -1i
and shih, notions‘cenﬁfal to the Hua-yen tradition.
According to Yen-shou, "If one desires tﬁe myriad practices
to uniformly prosper, one must at all costs rely on li and
shih."30 In this way; concepts from Soth the T'ien-t'ai

- and Hua—yeﬁ traditicas are featured prominéntly‘from the .
outset oflthe WSTKC. How are tﬁey té be understqod, and
.whg% is the reiatibnshib between them in the text?

It is a common theme in Mahayana Buddhist writings
to ‘discuss reality in terms of two levels of truths. The
tainted phenomenal world of concrete particulars that is
closely associated with our ofdinary percept‘;o? of reality
is held to be disﬁinguishable, but in reality ﬂot distinct
from the purelnoumenal realms of what is unalterable and

Ly i .
true. " In the NMua-yen tradition, the theory of these two

levels of reality was developed and expressed in terms of
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the concepts of 'li &nd shih. In the héTKC. Yen-shou employs )
xheSe.chcepts }iberally, ané in:éommonly‘accepted waySs.
.?or example,

If one discusses li and shih; their profound intent
is difficult to clarify, but if one examines them
carefully,” they are neither identical nor

different. Therefore, the powers and functions of
1i, whose nature is real, and of shih, whose form is
empty, are mutually interpenetrating....

.

...Shib is established through li and vet shih is
created without obscuring li. ET is revealed

through shih, and yet-1li is s manifested without
destroylng shih. When mutually supporting
‘ (h51ang-tzu), they are each established. They are

mutually absorbing (hsiang-she), and are both

empty. Whether obscured (as li) or_manifested (as,

shih), they promote each other....

. .

Throughout the WSTKC, the li/shih formulation is.
often used in cdnjunction with othef'common Buddhist
formulations. Such usage helps us determlne the
pervasiveness of the use of these formulatlons in the WSTKC,
and the nuances with which Yen-shou employed the li/shih
formulatlon. Manfysuch nuances are provided by Yen-shou
himself in his exp{;natlon of "the«ten things that his

.
treatise the WSTKC reveals." These may be listed as
follows. ‘ \
1. The "non-obstruction of li and shih."
2. "The combined pfactice of the expedient and the

real." The real is, in other words, the True Reality;
ﬂ/expedients are, in other words, the gateway of .

transformation.

3. "The equal decimination of the two truths,” i.e.,
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the Aﬁsolufé Trutﬁ and £he mundane, worldly truth.

4. "The harmonization of‘naturejand-form." These fefer-
to that.wpich is_ unchanging as opposeé to that which adabts |
to conditions.

. 5. "The complete freedom of substance (t'i) and
funcpidn (yung)." These refer to the prlnclple (1i) of
Dharma—néfure and the activity (shih) of responsive wisdom.

6. "The mutual féalization of emptiness and existence."”

7. "The combined cultivation of the primary and the
assisting (practices)." These refer to primary and
aécompanying practiceé. -

8.' "The single reality of identity and differencef" Iﬁ
. other words, wﬁgn there is identity, on account of 1li there
"is no change; when there is difference,. in terms of shih
there is compliance with'condftioné._  .

9. "The non-duality of cultivatieh and nature." Here,
the original existence (pen-yu) is‘"ndture" aéd'the work of
manifesting it is. "cultivation”.

10. "The nbn—diffefentié&ion of cauée and effect."33

Here, Yen-shou describe§ different aspécts of the
ﬁahayana theory of two lévels'of reality that developed iﬁ
C@inese Buddhis; thought. As these ten aspects are provided
by Yen-shou as an explanation for the theme thaq his
treatise, the WSTRC, addresses, there is also an implied

relationship between _them and the key terms wan-shan.and

t'ung-kuei which constitute the title. For Yen-shou, the
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meaning'of fhe ﬁyriad good deeds_(wanfshaq) is dlésely
connected to tﬁe mezning of §gi§,lexpedients;.mgndanei
worldly trﬁth, férm, function; existepce,'&SSisting; |

(pract;ces), diffefence, cultivéﬁibn; and effect. The

meaning of their common end (i'ung-kuei), the realm of the

absolute, is closely assdgiated with the counterpdrts to the

ébove ten categories:.fli, True Reality, Absolute Truth,

8-

nature (as'opposed to form), substance, emptiness, the

-

primary (practice), identity,_nature (as opposed to -

cultivation), and cause. These categories represent, but do

" not exhaust, the aspects in which the dusal relationship

implicit in the title of the WSTKC are discussed.

The implicit parallel between the t'ung-kuei/

wan-shan dichotomy and those between such concepts as

li/shibh and t'i/vung, is app;rent throughout the WSTKC, and
forms the theoretical basis from which Yen-shoulestablishes
his position. The promotion of fhe mygiad good deeds
(wan-shan) is dependent upon Yen-shou's use of this
dichotomy. According to Yen-shou, the relationship bét&een
fhese two aspects of reality is one of identity, but because
Buddhist practitioners insist upon stressing the li side of
the equation as the real source of enlightenment, the myriad
good deeds, or the shih side of the-equation, have fallen
into disrepute and tend to be either discarded or neglected.
It is the aim of the WSTKC to rectify this misguided

state of affairs. Rather than as activitjes which are by



_to enlightenment.34 The myriad good deeds all lead to
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nature of the realm of illusion, Yen-shou promotes the.

.myriad good deeds as prbvisions for Bodhisattvas to enter

the sacred, and as methods for the Buddhas to assist the way

' bodhi, and the many prabtices end in all-knowing ‘isdom.35

Rather than disgﬁrbances-tO‘the reélkaf Truth, the activi?y
of the myriad good deeds‘should be regarded as -
manifestations of pne's realization, and confirmation of

enlightenmen£ attained. In the correct relationship between

theorj and practice, both are awarded equal emphasié and

neither is neglected at the expense of the other. The basis

L]

for this relationship is implicit in the structure of

realfty‘itseif. Thus, the equal emphasis acéorded theory
ﬁnd practice represents a refleétion of ;he same
relationship which exists between the absolute and-fhe
myriad good deeds, 1li and shih, and go on. This is the
basic justification given by Yen-shou in his defense and
prohotion of the myriad good deeds in the WSTKC.

There are numerous ways in which Yen-shou's basic

position regarding the activity of the myriad good deeds is

drawn in the WSTKC. One instructive way likens then

" relationship between li and shih to the process of

fashioning vessels from gold.36 In this analogy, the
original wisdom which exists in everyone is compared to the
material gold. After this, two kinds of practice and.

cultivation are necessary in the process of refining it:
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,bractice which cuitivates{li is comp@:ed to rehoving.xhe
brimstone; practice which cultivates shih is compared te

- fashioning tﬁe gold métal inéo a véssei..rln this way, the -

" wisdom which Seeks Buddhahdod is.éoﬁpa:able to forming the'
gold vessel. Tne'meaning is that in the process'of
'nttaining Buddhahood (forming the gold vessel), ‘-both 1i

practice and shih ptractice. are equally necessary for

‘;efining.and developing the human.character (removing the

brimstone and fashioning gold metal}.

‘:ﬂéz% The theoretical basis for the explanation and
jus#ification of the myriad good deeds in the W3TKC is not
uniqﬁe. The myriad good deeds promotied, howeyer,'

'particdiarly the combination in whiéh they are arranged, do
make the WSTKC uﬁique. In fhe'WSTKC, Yen—-shou develops his
argument for the promotion.of myriad deeds by addreésing‘

himself to several topics. We shall now turn to an

examination of those topics.

D. The Propensity of Myriad Good Deeds {wan-shan):
Topics Discussed Exteﬁsively in the WSTKC
Wnile much.of Yen—shéu's work is devoted to more
theoretical and doctrinal concerns, and many of his writings
are better appreciated in terms of practice and devotion;
the WSTKC, of all Yen-shou's writings, best bridges these
two pillars of Buddhism, and best representé\Yen-shou's

advocation of them both in harmonious relationship with each

.
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‘" other. Furthermore, Yen~shou's reputation as a harmonizer

.is commonly attributed to his contributions in three areas

of Buddhist syncretic thought: as a harmonizer of Ch'an

school practice with established Buddhist doctrine

+

(ch'an-chiao 'synthesis); &s'a harmonizer of Ch'an and Pure

Land_practice'(ch'an-chinz synthesis); and as a harmonizerﬁé
of Buddﬁist teaching with that-of Confucianism and Taoism
(san;cﬁiao syhthesis)}37 This reputation is substantiated’
in ﬁll three areas in the WS?KC, not just with regard to the
Ch'anfpure Land synthesis as ié’éommonly asserted. * l

. Yen—sﬁou's concern for harmonizing disparate
tendencies in Buddhism is set in the context of his
discussion involving certain issues régarding.the nature and
tendency of Buddhist pracfice. Set in the format”of
questions and‘answers, it is usually easy to detect in the
WSTKC the/issues being.addressed. Thus, in addition to.
providiﬂé & record of Yen-shou's views on specific matters
-of Buddhist practice, the WSTKC also offers us an insighg
into some of the central concerns of its time. For a
detailed analysis of these concerns and Yen-shou's respohse
to them, one mﬁst consult the text itself. At present it
will suffice to provide the reader with an inprodu;tory
analysis to the main issues addresed, as weil as Yen-shou's
response to them. ‘

Some of the main concerns addressed in the WSTKC

text, listed in the order of their appearance, are as

&
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-follows: . |

(L) The‘re}étionship bethFn'éﬁlég meditation and the

| practice of wan-shan (ch. 1).

(2) The relﬁtionship bétween gglggfmeditatibn and
nien—fo_practice (ch. 1).

(3) | Self-immolation (ch. 2).

(4) Cénveqtional forms of practice:(cﬁ:_Z).

(5) The relationship bét&een Buddhist“peaching and that
of‘Canfucianism and Taoism (ch. 3). |

1. The Relationsﬁip between Ch'an Meditation and_the .

Practice of Wan-shan
Much of the initial concern of the WSTKC ié to ﬁb
-

impress upon the ch'an practitioner thé_necessity of ]
practicing the myriad good deeds (wan—éﬁan) as weil. In the
eyes of the Buddhist practitioner devoted exclusively to the
method of ch'an meditation, cultivation of the my;>gd rood
deeds contradicts the teachings of former Ch'an patriarchs,
and has no basislin Buddhist teachings or scriptures:
Indeed, many of the phrases cited in defense of exclusive
ch'an cultivation by hypothetical guestioners in the WSTKC
are-reminiscient of the Sﬁyle of Ch'an that denies any neéd
to rely on formal methods in one's practice; For example,
'Everything is annihilated and there is pokhing to

rely on'; 'The realm of objects and the wisdom of

the subject are both empty,' is the fundamental
teaching of the Buddhas and Patriarchs, and the
essential path of sages and worthies. 1If one
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discusses ﬁétivity; mind ('subjeét‘) &nd the realm

of objects are left as they appear to us (rather

than being ‘empty').” On the basis of what textual
sgurces of the teach?ng (chiao) do ggu extensively
discourse on the myriad good deeds?

The implications of the debate here are more
significant than they might first appear. At issue in the
di§cussiod of the relationship between ch'an meditation and
the practice of wan-shan is a traditional source of tension
between many feacpings of -the Ch'an 'school and the teachings
and doctrines of traditional Buddhist schools. Thus, in
addressing the issue of ch'an vs. wan-shan pfactice,
Yen-shou is redressing a central point df%Eoﬁtention tﬁat
has alienated adWerents to the Ch'an schéol from the more
formal and ritualized Buddhist practice common to adherents -
tc traditional Buddhist schools. In this manner, the ch'an Kj
vs. wan-shan issue in thé WSTKC should best be understood in

the context of Yen-shou's promotion of a ch'an-chiao

-

synthesis.
¥e noted earlier that Tsung-mi played a major role

in promoting & ch'an-chiac synthesis over one hundred years

prior to Yen-shou. Tsung-mi's synthesis had an obvious

impact on that of Yen-shou. Indeed, Yen-shou's contribution -
here would be slight were it not for the changing nature of
Buddhism at the time that Yen-shou lived. With the decline
of the major doctrinally based Buddhist schools after the
Hui-ch'ang suppression, the main issue of Yen-shou's day no

longer centred on reconciling the meditation practice of the
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Ch’an school (ch'an) with the docgrihai positions (éhiao) of
the major.Buddhist'échools.' For Yen-shou in.the-WSTKC. £
-.doctrinal concerns remain important, but are secondary.
Doctrine bécomes, in the WSTKC, the means to justify the
correct Buddhist poéition on specific issues. It is called
on to_arbitrate dispute rather than serve as one of the
sides in the dispute.. Thg ma;n issue has s;ifted to the
nature of Buddhist practf%e itself, namely the status of the
‘myriad good deeds (wan-shan) in ;elation to ch'an
_med;Fation, Thus, in the WSTKC, Yen-shou attempts to
harmonize the posifion of the Ch'an school regarding
pfactice with the promotion of myriad good deeds.

- What is Yen-shou's response 'to the objections of
ch'an practitioners, particularly those well-supported by
‘the widelylrepeated utterances oflpatriaréhs and masférs of
the Southern School (in particular, the Lin-chi sect) of
Ch'an? While caréful not to counter the authorityvof
masters cited to upbold the primacy of Ch'an, Yen-shou's
sympathies clearly lie on the side of'praditional Buddhist
doctrine and the practice of myriad good deeds. In
-Yen-shou's view, .

; Nowadays, many peoplé piéce great emphasis on such
nihilistic sayings as 'Not Mind, not Buddha!', 'Not
1li, not shih!' and consider them as profound and
subtle. They do not know that they are only phrases
for curing disease by cutting off indirect
explanations (che-ch'uan). Attached to this
skillful means, they deem it as their goal

and,...they at once relinquish the true ground (of
enlightenment),....They only trust in their shallow.

-
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superficial emotions,‘and do not seek the deep,
hidden teaching.

Instead, according to 2 correct appraisal of the

intention of Buddhist teaching, the myriad good deeds are

“provisions for Bodhisattvas to enter the sacred," and the

many'précticeé are "methods for all Buddhas tq assist the
way (to enlightenment)."40 The myriad good deeds are
nothing more than the inherent activity of the Bodhisattva.
They are his skillful means while based in_the state of
freedom where nothing is- to be attained; they are the
transforming activities that he generates while relying on
Ultimate Reality.4l As such, they are a necessary
activity for anyone who claims allegiance 1o the Great
Vehicle. v
Finally, performance of.myriad good .deeds reflect
the two levels of reality itself. The tendency of many //’i:)
Buddhist practitioners to equate ch'an céntemplation with |

the quest for fundamental enlightenment and the practice of

wan-shan with engaging in inherently deluded activities was

widely countered by Yen-shou in the WSTKC. Such practice
would be based on erroneous dualistic notions that the realm
of 1i and the realm of shih are separate and distinct, and
that the enlgéhtened realm of 1li can only be penetrated
through gglgg_contemplation, while the practice of wan-shan
in the deluded realm of shih is only indicative of and

prolongs one's ignorance. . Theoretically, such a distinction
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does not Correspond to the intrinsic nature of the two
realms; the realms of 1li and shih are mutually
complementary, and represent two aspects of the same

- ) ) : : :
reality, the Dharma realm. Thus, the existence of the
Absolute, the realm of 1li, does not contradict the myriad
methods of practice amidst causeé and conditions, the realm
“of shih.42 Indeed, the two naturally complement each -
other. One is guided in one's practice (shih) by 1i, and
perfects 1li by means of‘praqtife.43 The teachings of fhe
pgtriardhs make cletr the relationshipsof ﬁutual iﬁéntity
between li and shih.%4 The equal emphasis on the
performance of wan-shan and ch'an at once reflects and
confirms this'relationship of mutual identity Qetween these
two realms. To perform otherwise, and focus exclusively on
the realization of li, constitutes a biased adherence to
Buddhist practice, and drowning in the river of erroneous
views.%d

L

2. The Relationship between Ch'an Meditation_and Nien-fo

Practice
Long—standing antagonism existed between Pure Land
adherents and those of the Ch;an school. In the Ch'an
tradition, appropriatiéns of nien-fo practice éan be seen in
the teachings of Tao-hsin (580-651) and Hung-jen (601;674),

the founders of the so-called East Mountain (t'ung-shan)

-

style of Ch'an; as well as certain students of Hung-jed;46
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However, these may be viewed as‘little more than reluctant
concessions to rising intérests by studenfs toward Pure land
teaching, as a result of the popularity of Pure Land masters

Tao—ch‘o.(5624645) and Shan-tao (613-681) who flourished

around the same time. But as the Southern School gained

wide appeal within Ch'an circles, such concessions were

deniéd. This is amply evident in the Platform Sutra

(T'an-ching), the classic text establishing the teachings of

the Southern School and the legitimacy of Hui-neng as heir

to Hung-jean as the correct Ch'an lineage.

The prefect bowed deeply and asked: 'l notice that
some monks and laymen always invoke the Buddha .
Amitabha and desire to be reborn in the West. 1 beg
of you to explain whether one can be born there or
not, and thus resolve my doubts.' '

The Master said: 'Prefect, listen and I shall
explain things for you. At Sravasti the
World-honoured One preached of the Western Land in
order to convert people, and it is clearly stated in
the sutra, "[The Western Land] is not far." It was
only for the sake of people of inferior capacity

- that the Buddha spoke of farness; to speak of
nearness is only for those of superior attainments.
Although in man there are naturally two types, in
the Dharma there is no inequality. In delusion and
awakening there is a difference, as may’ be seen in
slowness and fastness of understanding. The deluded
person concentrates on Buddha and wishes to be borp
in the other land; the awakened person makes pure
his own mind. ’

To later masters of this chool, the denial of the
Pure Land as a viable goal reached the point of open
contempt. .

So, by creating the Pure Land and Buddha-deeds

(fo-shih), one.also, in both cases, creates (demon-)
karma; hence they are called Buddha-hinderances.
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. Because they hinder your mind, you are subjected to
the bondage of causes and. condltlons and propelled
toward a stateé devoid of freedom. 48

Within main -stream Ch'an circles, the Pure Land as a

-

éoal and'the methods designed to achieve iﬁ were at best
_?elegatéd to the status of lower-level understanding. In

" this regard, -Pure Land‘gdherents were denig:ated'along with
other Buddhists Qho oﬁtwardly sought after blessings through

the performance of good, merit-producing'deeds." In the

Platform Sutra, Hui-neng claims:
Building temﬁles, giving alms, and making offerings
are merely the practice of seeking after blessings.
One cannot make merit with blessings. Merit is in-
the Dharma-body, not in the field of
blessings....Merit is created from the mind;
blessings and merit are different.4®
Furthermore, such attitudes on the part of ch'an
practitioners were not appreciated by Pure Land masters.
Tz 'u-min (680-749) was highly critical of the ch'an
practitioners of his day who disparaged Buddhist precepts,
doctrines, and good works, and instead relied exclusively on
their own radical interpretation of the meaning of
ch'an.59 Tz'u-min's style, inherited by Yen-shou,
incorporates ch'an meditation within a broader Buddhist
context, and places it within the overall concern of the
aims of Buddhist practice.
According to Tzu-min,®l the practitioner of
correct ch'an~ting acts to stimulaté himself and his

practice as the situation warrants it. This may be
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accompllshed in the follow1ng ways bf invoking the Buddha'

(nlen fo) and chantlng autras by performlng prostratlons _‘
and c1rcumambu1at10ns, by lecturlng on the sutras and
preaching the Dharma and by convertlng sentient belngs ‘and

performing the myriadrpractlces without neglect. Indeed
R
this is the style of ch'an-ting that imitates th&t of the

Buddha himself and is in harmony with the teachings of the

-

Sacred One.
: {

Thus, for Yen—shou who clearly follows Tzu—min's

position here, the harmony of nien-fo and ch'an- tlgg is but

one aspect of hlS proposed harmony between the myrlad good
deeds and ch'an medltatlon. Nlen—fo is nothlng more than an
aspect of wan-shan, and is besf considered in the context of
the larger debate in the WSTKC cohcerning them. It is the
larger concern regarding the status of wan-shen practice N
that overshadows the narrower.aspect‘qf this concern, the
status of nien—fo practice, rether than the other way
around.

The fact that thie is the case, namely, that nien-fo
is not_the major issue emerging from a reading of chapter
one of the WSTKC, and that nien-fo is best appreciated "in
the Eontext of the larger concefn for wan—éhan, is apparent
from the way nien;fo is Eiscussed by Yen-shou in the WSTké
itse}f. In the context of issues pertaining to general Pure

Land practice, the scriptures of the Pure land school do not

play & dominant role. For example, to the concern that mind

R
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itself is Buddha,'making it.unnecessary to seek the Buddha

outside the mind, Yen-shou cites the T'ien-t'ai master

.

Chinh-i in defense of his position.

Those people who exclusively contemplaﬁp the unborn

. nature of phenomena only believe in the benefits of
the mind, and do not believe in the benefits
(provided bg% the external power and protection of”
the Buddha.

4 1 -
This brings us to the question of what kind of

nien—-fo prac%ice did Yen—shou actuaily advocate in the

WSTKC, and what were the main influences on the style of‘wxﬁ
. "\‘

nien-fo that he advocated? Formal nien-fo practice for:
Yen-shou is based on the teaching of the fourfolq.samﬁdhi of

the T'ien-t'ai school.®3 This teaching makes proviéions

-’

for the practice of.nien—fo.eithér while sitting in
meditation (tso-ch'an), or while circumambulating the image =
of the Buddhg. in addition, there is good indication that

Yen-shou intendéa nien-fo recitation and contemplation to be

used as an integral part of the Fa-hua repentance ritual.

"In the text of the Fa-hua Repentance, cifed by Yen-shou, it

is stated that thg;e are two kinds of cultivation:24
"cultivation amidst shih," which involves worshipping (1li)
‘and invoking the Buddha (nien-fo) while circumambulating
(hsing-tao), and "cultivation amidst 1li," contemplation
which recognizes the non-duality of mind and nature and
shows that everything is an aspect of the mind.

In the same manner that T'ien-£‘ai includes nien-fo

practice in its teaching of the fourfold samadhi as a



169 .
s . .
praCtlce harmonlous with the alms of contemplation and:
medltation Yen-shou views niern- fo practxce s compatlble

with the aims of ch'an-ting. . For Yen-shou, the aims of

ch'an-ting are understood in terﬁs of Buddhist ideational
theory, .which claims that all realms of existence are |
o -creations. of Mind-only gwei—hsin). .Nien~fo is analogous to
- what Mind-only creates;S55 the Pure Land of Mind-only .

(wei-hsin ching-t'u) is the creation of the

store-consciousness.®® “Thus, what is created through the
~

,cultivation of Pure Lénd practice is analogous to any
existence that Mind-only creates.

Eg ' " In this way, Yen-shou is able to emphasize the

-

positive function of the mind which, of its nature, is able
Y . . ' ) )
e ’:to create provisional existence. Though provisional and

. < .

ultimately unred{, a Pure Zanahthus cr%gg?d is of positive
value in the queét for éﬁiighteqment. As a state of exis-
tence, it is neither more pdr'less real than the external
condition of the physical world. 'As sucﬁ, it can be

.  utilized in a similar manner to f;rpher the.aim of

-Buddhism; This is not to suggest, however, that the exis—

hY

tence of the Pire Land b® taken literally. Yen—shou-is .
&

> ' quite exp11c1t §n stating *hat in reference to the fune&men—
- -

tal ab301ute, ‘one sﬁould never ‘Suggest that Buddbas and

5 7 ' Buddha lands actua11y~e</;t much less talk about arr1v1ng
3 -
- v

therd.97 The exlstence of the Pure Land repreSenta a

‘

provr/zonal existence for the a331st&ncehof sentient beings

Y

7 .
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in their quest. for enlightenment. As sdch,'it'represents a
skillful méan% as  is the case with the practice of
wan-shan generally in the WSTKC.

When contemplation is shallow and the mind wanders,
sense~objects overpowering and the force of habit
oppressive, one needs to be reborn in the Pure Land.
By relyifig on the excellent circumstances there the
power of endurance is easily attained, and_one
quickly practices the way of Bodhisattvas.

Ch'an cultivation (ch'an—ting, tso-ch'an, chih-kuan,

kuan-hsin, etc.) constitutes the cornerstone of traditional

Buddhiét practice. It aims at enlightenment in this life
g

'through the realization that all objects are but

manifestations of mind. With this realization, the
practitioner aims to curb o; extinguish his mind‘s
mgnifestidg power, thus emptying himself of mind:Bbjects,
and nullifying the causes and conditions which life and

death (i.e., saméﬁf&)‘&épend on. It is the cultivatioq‘bf

this realization that breeds enlightenemnt, wisdom, and

—

eventually Buddhahood.

For Yen-shou, the cultivation of wan-shan operates
r

within the same set of assumptions, but utilizes them in
different, somewhat coatrary ways. Nien-fo practice -
reprgéents a concrete expression of wan-shan cultivation.’

Instead of suppressing the manifesting power of the mind, °

. Y
the practitioner is encouraged to utilize it to create "those

causes and conditions which will result in favourable

circumstances (i.e., the Pure Land or some other Buddha.

My
oo ot | CQ

0

AN
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land) in one's next incarnation. These circumstances are
designed to assure'one's salvation in the next life. The
Pure Land, tﬁen, is none other ;hén the favourable
circuﬁstances éreated by the manifesting power of one's own
mind in this life. |

By stressing the positive function of ;he Mind
rather than curbing its -manifesting power, Yen—~shou is ablé
to-sﬁﬁply a structure that supports the activity of
the myriad gdod deeds and validates practices designea for
attaining birth in the Pure Lénd. In doing so, hé tends
to regard provisional existence in a very positive and
‘meaningful way despi?e its essential provisionality;

The theoretical basis for the relationship between
ch'an-ting and-nién—fo and sutra recitation is stated by
Yen—-shou in terms of the silence of meditation and the sound
of recitétion, motion (Eggg).and tranquility-gching), words
and silence.”9 The poiht here is again the same as for

P
the relationship between ch'an-ting and wan-shan.” These do

not représent a duality, but complimentary aspects of the

same reality. In the words of Yen-shou, "How can one deny

one ahd emphasize the other, and seek thé Truth while
disfegardipg foém?"ao "Sound is the repository of all

meaningl and a1l words'are the gateway to liberation."61
.Mot}on and tranqﬁility derive from a common source. %2 /Nﬁ“

Conditioned activities in the realm of shih are

complimentary and harmonious with the unooﬁditioned realm of
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li. The sound of recitation and the silence of meditation,
the activity of wan-shan and the tranquility of ‘ch'an-ting,
when‘cultivated together with equal emphasis, reflect the

harmony and equilibrium between these two realms.
' ka/P :

3. The Issue of Self-Immolation _ b

A:ter chapter one, nieﬁ—fo and Pure Land préctice
are seldom mentioﬁéﬁ in the WSTKC. At the outset of chapter
two, concern guickly turns to issues associated with the
practice of self-immolation. For Yen-shou, the practice of
immolating either part or all of oneself, or otherwise
offering one's body as an.act 6f Buddhist devotion or
compassion, is a praiseworthy activity if done under proper
circumstanceé; and to be encouraged.

The position of suicide in Buddhist teaching is
charaaterized by a certain degree of ambiguity. sSometimes
condemned and sometimes tolerated in early Buddhism, it had
a kind.of scriptural validity in later Buddhism with the

appearance of the Fa-hua ching.®3 The ambiguity is

further maintained in the Chinese tradition. Hui-chiao and
Tao-hsiian, aﬁthors of the KSC and HKSC respectively, are of
‘the opinion- that although suicide is wrong from the point of
view of the monastic rules, it is admiggple if one takes
into account the sentiment and courage of the doer. 64
Though qualified, their acceptaznce of this activity is

apparent from the fact that "suicide" (wahg—shen or i-sﬁen)
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is included among the categories by which 2 monk may achieve

eminence.

By the tenth century, self-immolation, or the’

practice of sacrificing an arm or a finger, seems to have
becpme widespread. Tsan;ning, guthor of -the SKSC,ﬁfecorded
ﬁ ﬁugh higher number of monks engaging in this activity
during the tenﬁh century than for any other period.65

Though motivation is varied, the‘scriptureé of Pure Land

Buddhism, in addition to the Fa-hua ching, inspired monks to

-~ - -

suicide as an act of supreme devotion.®6 And as the
practice gained wider acceptance, it tended to become more

staunchly defended. Tsan-ning was of'the opinion that as

far as desirimg death for purboses of rebirth is concerned,

N

the destruction of cne's body is fruitful.87 = .
Yen-shou's own position -on the issue of

self-immolation practice is harmonious with that of his

contemporary, Tsan-ning. To the objéction that ppactices

such_as igniting a finger or setting fire to the body are

denounced by the vinava rules of the small vehicle and

criticized in the records of eminent monks, Yen-shou
responds,

When one relinquishes the body (wang-shen) or

terminates one's life in order to reciprocate the -

kindness (en) of the Dharma, one is_in subtle accord
with the great vehicle and in deep harmony with the

correct teaching.

-For Yen-shou, surrendering one's body is justifiable

as an act of almsgiving, one of the paramitas of Bodhisattva

3
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practice. As Yen-shou explains,®9 there are two kinds of
‘almsgiving: ioaward almsgiving and outward almsgiving;‘the

dana oflli and the dana of shih. The implication is that

ordinary almsgiving is outward, the danaz of shih, and that

sacrificing one's body constitutes inward almégi%ing, fhe'
dZna of 1li, which according to the essential teaéhing of the
Buddhas is “fofémost“, and "greatly emphasized."70
ﬁn other words, .one knows that clever speech aﬁd
"frivolous words are easxly uttered; (but) the
valuable treasure of one's entire body is’ difficult
to sacrifice.

Furthermorg, for Yen—shou'the-pfactice'of
surrendering one's:body imitates, rather than opposes, the
exahple of Buddhas and eminent monks who surrendered
innuﬁerable'physigal lives by oRfering their bodies to
hawks, feeding their bodies to tigers, and so on.72

The crucial eriteria for determining whether such
activities as self;immoiation and surrendering.one'é body
are justifiable rests in the attitude and undérstaﬁﬁing of
the practitioner at the time the act is committed. If one's
act is accompanied by sincerity and devotion to the tqQEe .
freasures; if it is'based on the illuminatioh of wisdom, it
serves as & ﬁeans to exchange one's mortal body for an
-immortal one, and is certainly superior to meaningless
births and senseless deaths in the,worldc73'_ThUS. when
approached with.proper sincerit& and devotion,.the

surrendering of one's body becomesrthe occasion of great °*
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liberation. - ' : ) .

Theoretically, surfendéri:;\oneself in such a manner .

is viewed in terms of the interplay between grajﬁi;wistm
and skillful means. When prajRa-wisdom is without skillful
meaﬁs, one d}owns in the.pit of non-activity; when skillful
means are without grajﬁﬁ-wisdom, one falls into the'ngt of
illusory change. When the two are not obstructed, the way
of oneness has rothing lacking; only when expediencies and
the_tfuth are(ﬁracticed as a pair, is the fundamental source
of reality (tsung) revealed.’% It is in this regard that
self-immolation is viewed as fhe epitomy of enlightenment
itself, an act in which prajfa-wisdom and the realm of 1li
are pérfeétly fused with skillful meaﬁs and the realm of
shih--an act which dramatically represents ‘the perfect
harmony characteristic of the enlightened state. Thus, it
is an activity that 1is pfaiseworthy as an expression of the
enlightenéd, butxgnéitQat mug& be_denigra%ed when abused 5y

the ignorant.

4. Conventional Forms of Practice

The position of formal Buddhist cultivation and
practice in the Ch'an tradition was at best an ambiguous
one. Influengial masters of fhe‘Ch'an school had long
claimed that "there is no Buddha, no Dharma, nothing to

practice, nothing to prove,"’/® and insisted that Ch'an

realization was an internal affair of the individyal -and had

-

~
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nothing to do with outward seeking.

...25 to Buddha-dharma, no effort is necessary. You
have only to be ordinary with nothing to .
do--defecating, urinating, putting on clothes,
eating food, and lying down when tired....
A man of old said:

To make work on the outside

Is just being a blockhead.
Just make yourself master of every situggion. and
wherever you stand is the true (place). -

Positions such as this one teﬁded to undermine the validity
of conventional g‘rms of Buddhist practice and the material
objeéts—-sutr&s, images, and sd_on—-which accompanied thyg‘\\ -
pracfice. .
Theoretically, this Ch'an position was based on a

denial of the distinction between the realm of the‘saéred

.and the secular. The pargdox of the nirvapa-sapsara,

enlightenment-delusion paradigm constitutes the fundamentél
problem of Mahayana Buddhism. The problem issues from an
insistence ubon ident%fying samsﬁra with.nirvﬁga from a
theorgticgi standpo{nt, against the need to éifferentiate

the two from a practical ope., The assertion that one
inherently possesses' the atened nature of a Buddha is
bouqd to the identification of the two realms; the
legitimac§>ﬁhd effi?acy'of Buddhist directed activity and
cultivation is dependent upon their difference. The
tendency.of thg Ch'an schodl was to take the identification
of nirvﬁﬁa'and samsETa,‘thg sacred and the seculg;,

seriously, and to extend .the implications of this position

into the arena ‘of Buddhist practice.

'3
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. The implications of fhe identification of the sacred
and the éecular were drawn'in radical ways by thg Ch'an
school. The tendenéy of the Ch'an school in medieval China
was to radically affirm the significance of-the world of -
concrete barticulars,.and emphasize a definition of
meditation tha£ stripped it of its formal character and
expanded it to something -more akin to & mode of being in the
world at large, devoid of any overt Buddhist context or
content gove?ning it.77 In é;aditional Buddhist practice,
Buddha;nature Qas understood in terms of scriptural
authority, and the path to salvation invoived act;vities
undertaken at the direction of‘Buddhiét temples and
institutions. To ch'an p;actitioners, these established
Byddhist supports ﬁere not only deemed superfluous to the
enlightenment quest,.they actually constituted obstructions

to it. Practices aimed at reﬁirth in the Pure Land, for

instance, are karma producing activities and .

. Buddha-hinderances. They obstruct the mind, and drag one

back into the unliberaféd state.’8 Thus, in essence, the
realization of one's Buddha-naturé has nothing to do with
the "outward seeking"” characteristics 6f conventional
Buddhist practipe. Instead, Bﬁddha-nature is é matter of
individual discernment rather:  than anything like éextﬁal
study or institutional practice. ‘Buddha—natgre, the highest

truth, is devoid of anything objective whatsoever; it must

‘be discovered-individually; it is perfect and complete just
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.as it is, and nothing need be added to it.7° '

Numerous questlons raised in chiian two of the WSTKC

presume. the position of the Ch'an school outllned above. -
While not denying the Ch an tendency to affirm the world of
concrete particulars, Yen-shou is quite sensitive tp the
dangers involved in an individualized view of the Buddhist
path devoid of the conventional framework to govern one's

practice.

If one conceives views by complying with words,
constructs liberation by arranging letters, forgets
the point (of the teaghing) by grasping at i
explanations (of the ching),” confuses the mind by-:
pursuing the teachlng, and if the finger and the ~v7

- moon are not discriminated, then it is difficult to,,
see (self-) nature. (But) if one awakens to the Way' ~
by relying on speech, understands fundamental
principle (tsung) by depending on the teaching, and
deeply investigates the meaning of the Buddha
through the entrance to the Truth and perfection of

* explanations, then one realizes_the treasure
storehouse by frequent hearing, and accumulated
learning is considered as the sea of wisdom.

' Entering the sacred from the common in every case
depends on the power of "dark learning" To obtain
calm while residing in danger, one exhaustlvely
supports the meritorious deeds of "wonderous wisdom.
Words constitute the ascending stages for,enterlng
the Way. Teachings are regulations for explalnlng
what is correct.... 0

ek

.
T

.Fbr Yen—éhou, the position of Southern School Ch'an
represented a way for destroying.thg‘gdtwgrd seeking of -
people who failed to recognize the Buddha-nature in
oneself.sl However, in Yen-shou's case, this bosition
does not imply the denial of formal Buddhist'practices. The

dual character of the Perfect Teaching allows for such

things as recitation and chanting as well. The ranking
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Bodhisattva listens to the Dharma without loathing; by
hearing i;, he gains the bower%for assisting.contemplation;l
and by studying it, he éttains the effects of all-knowing
wisdom.82 Thus rather t?an denying the efficacj of the
traditional forms of Buddhist practice, Yén-shou asserts
that it is through these that one's real Buddha-nature is
awékéned. -

.s«wWhen oné adorhs the place of practice

(tao-ch'ang) by scattering flowers and making

offerings, one completely creates the conditions and

cause of bodhi, and the “carrect practice for

becoming & Buddha.83 T

el o

For Yen-shou, Buddhist practice has more to do with
sincerity than with spontane€ity. In otbgr words, instead of
revealing Buddha—natﬁre in the world through the highly
individuaiistic and idiosyncratic behaviour that '
characterized many Southern School Ch'an masters, Yen-shou
seeks salvation within the more easily recognizable. aims and
formal practices of the fradition as £ whole. Truth, for
Yen-shou, is less bouﬂd to a'personal experiepce resulting
from a search for enlightenment in'unique circumétahées, and
more closely associated with a personal expérience framed by
Qigéere and devoted performance of traditional-Buddhist
practices.

as a consequence'of this basic position, readers of

the WSTKC are encou

P

f&ged to institute a number of projects
designed to promote formal Buddhist practice. These include

building and repairing Buddhist temples, mcnasteries, and

- I's
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places ghere Buddhism is practiced; the erecting of stipas
‘and casting of large bells; and copying and engraving the
Buddhist canon.84 The merit that such activities produce
extends far beyond the individuall it does not stop with
the éaivation of other individuals as such, but extends even
to the public realm viewed in the widest possible sense.
;- When the Buddhist Way has long flourished, as
© external results (wai- -kan), rains are accommodating
and winds favourable, households are tranquil and
the country at peace; as internal rewards, the Way

thrives and staing_perish, effects are fulfilled and
causes perfected.85

Furthermore, this teidency in Yen-shou's thought is
revealed in hié support for public welfe}e projects:
road- bulldlng¢ creatlng parks and roadside facilities,
erectillg hospltals and facilities for the sick, and so on.
.These activities extend the-responsibility of the Buddhist
anctitioner beyoed the tradifional domain of the practice
hall, and relate the act1v1ty of his good deeds to the

v

welfare of the world at large.

5. The Relationship between Buddhist Teaching and that of °
\ -

- LY
Confucianism and Taoism

Within Buddhism,'syncretic tendencies among'the
various Buddhiex schools were apparent ie'the T'&ng, where -
leaders Qf;fhe ﬁain branches of the tradition advocated
_ basic heggbnies ahd stressed common elements between their
teachieés. Thus, the Oxhead sect of Ch'an and the

T'ien-t'ai school maintained close relations; similarities
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between the mantric features-of the'Esotefic school and que
Land nien—fb practice were streéea;rand Hua-yen and Ch'an
masters began to show considerable in;eres£,in each‘other's
teachings.85 In particular, the syncretic tendency became
an import@nt feature of the Ch'an movement. Motivated as it
was by'a reaction to the prevalent Buddhisf schqolé and

their doctrines and canonical texts, it was susceptible to a

‘wide array of ideas +which it bridged together to form the

#enets of the Ch'an séhool.s7 As an extension of this, it
was also from the Ch'an school that‘syncretic tendencies
emergéd to encompass major schools of thought of the
on-Buddhist, indigenous Chinese tradition. Tne‘leading
figure to éxhibit this tendency.was Tsung-mi (780—841);
whose work "Oﬁ the'Ofiginal Nature of Man" (Yiian jen

lun),88 was written to counter the claims of his

contemporary Han Yid, whose views were expressed in an essay
Nm X

of the same title as well as in one entitled, "On the Tao"

It was through the efforts of such noteworthies as
Han Y4 (768-824) and Li Ao;(fl. 793) that the nafure énd
direction of a Confucian.resﬁrgence was, first defined.§9
?art of this definition involved ﬁ severe attack on
Buddhism,'ﬁﬁsed on its being non-Chinese ("ﬂo more tihan a

cult of the barbarian peoples"), subversive of public

- morality ("our 0ld ways [will] be corrupted, our customs

violated"), and superstitious ("How then,,when he (the
. . . .

LY
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; Buddha] has long been déad; could his rotten bones..,ﬁe

rightly admitted to the palace?").90 Taoism, on the other -

~

hand, - had throughout the T'ang vied with Buddhism for thg
favours of the emperor and the dinfluential. However, as it

became clear that the intellectual domination'which Buddhism

had enjoyed was suffering, the Taoist threat loomed mdre

seribusly as well. ' : -,

Chapter Three of the WSTKC continues to develop
earlier themes and issues, but the unique concern addressed
by Yen-shou here involves the incorporation of good deeds

]

completed under the authorlty o% non-Buddhist teachlng into
“
the Q\Hahlst arena of wan-shan. .
In addition to the syncretism of Buddhist schools

and practices, chian three of the WSTKC addresses the ‘issue

‘of how to assess non-Buddhist teachings, Confucianism and

Taoism. A question in the WSTKC points out that since .

Lazo~tzu also expounded the gateway. of practice, and

N

Confucius greatly ehhancé&hthé inducements for doing good,

L -

why be biased in praising ‘the teaching of the Buddha alone?

As for Lao-tzu, he destroyed sageliness, and
abolished wisdom. He embraced the One, and kept to
the feminine. He considered the_ pure void,' and
tranquil quietude to be chief. Te strive for good
and detest evil coastitutes his teaching.
_Rec0mpense exists in the span of a single llfetlme,
and supports only the life of a single body....I¥s
‘meaning contradicts the Way which impartially saves
otheérs, and it is without blessxngs and benefits.

<

s
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As for Confucius, he practiced loyaTty (chuag) and
established filial piety (hsizo). He elucidated
virtue (te), and imparted humanity (jen). (But) he
only spread worldly good, and was not able to forget
words and liberate the spirit. Thus, his is not
great enlightenment. Consequently, Confucius
replied to Chi-lu: "Life inaugurates the service of
man. You do not even Know this. Death inaugurates
demons and spirits. How is one able 1o serve
“them?"

These two teachings above have yet to trinscend the
pillars of the mundane (worldly truth), and still
are limited to the cage of dust. How are they able
to penetrate the subtle fundamental principle
(hsian-tsung) of the Dharmiu-realm, and cqonvey
wonderous practices which are unlimited?

Thus, while Yen-shou recognizes that the teachings

of Lao-tzu and Confucious have merit, he considers both as

P

“"Tnferior to the subtle fundamental principle of the

Dharma-realm taught by Buddhism. More specifically,

Yen-shou points to the worldly limitations in Lao-tzu's and
Confucius' general understanding.

The fact that Confucian and Taoist teaching is
ultimately inferior to that of Buddhism, however, docs not
deter Yen-shou from demonstrating the basis for fundamental
harmony between them. According to Yen-shou,

Our former ancestors who were Confucianists and

Taoists all were Bodhisattvas who assisted,

promoted, and equally praised the Buddha-vehicle....

One clearly knows that from the past to the present,

2ll those who possess benefils smong men are

Bodhisattvas who have been secretly transformed.93

In this menner, Yen-shou shows how the teachings of

Leo-tzu and Confucius are subsumed under a Buddhist

context. They represent, as it were, a phase engineered by
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Bodhisattvas in the guise of Lao¥pzu and Confucius in
preparation fof‘the arrival of the actual teachings of the
Budaha. As such, not only do they present no possible
threat to the supremsey of Buddhist teaching, they fit
comfortably into a srand design based on a hierarchy

ordained by BuddhistVQOctrine. Furthermore, and perhaps

most importantly, Yen-shou here indicates the basis for

harmony rather than conflict between Buddhism and the

non-Buddhist tradition. Through this harmony, the values
cherished in the teachings of the Chinese tradition may be
legitimately accepted as congruous with Buddhist teaching.

Consequently, the Buddha-Dharms is comparable to the
ses--there is nothing whatsoever that it does not
contain. An li is similar to the sky--one can enter
it from any gate. The various philosphers in the
remote depths encounter the Dharma-realm, and the
thousand sages associate with and base themselves on
it. The Absolute (Truth) and the mundane {worldly
truth) are implemented with respect to their
arranged (hierarchical) order; foolishness and the
wisdom shine forth in unison.

When initiating the mundane worldly truth, in other
words, one encourages subjects with loyalty;
encourages sons with filial piety; encourages the
country with imperial decrees; and encourages
households with harmony. To spread good, one miakes
known the bliss of heaven. To chastise wrongdoling,
one reveals the pain of hell. Not only is the "One
(Teaching)" (i.e. Buddhism) considered as
praiseworthy. How could one encourage (the
observation of) the precepts by eliminating the five
punishments?

When propagating the Absolute Truth, affirmation and
negation are both eliminated; the subject and object
are both empty. One apprehends the myriad phenomena
as One Truth, and bases (the teaching of) the three
vehicles on the Perfect Ultimate. If not for the
arranged order of the two truths, how could the

—



"hundred schools" be incorporated?94

"In the contéxt of the WSTKC, the implication is that
the good deeds promoted and encouraged by Confucian and
Taoist teaching may be equally included with those
encouraged by Buddhist teaching as constituting true
wan-shan. According to the hierarchical arfangemeﬁt of the
two truths in Buddﬁism, every good deed, regardless of its
inspiration, is equally praiseworthy. This applies té rood
deeds encourage&.by teachings of the non-Buddhist, Chinese

tradition.

E. Conclusion: The Meaning of Myriad practices

in the Wan-shan t‘ung—kuéi chi

The central theme of the WSTKC is not a simple
svnthesis of Ch'an and Pure Land. This may be counted as 4
sub-theme of the text, but this like-other sub-themes
-addressed in the WSTKC should be understood in terms of the
overriding theme of the WSTKC as a whole. in the WSTKC,
Yen-shou's primary concern is the promotion of myriad gddﬁ
deeds (wan-shan); and to provide doctrinal, authoritative
justification for them. The need for such justification can
probably be best understood in the context of the changing
nature of Chinese Buddhism during the Five Dynasties
period. The title of the work itself suggests this concern
for the promotion of wan-shan through the implied

relationship between the myriad good deeds (wan-shan) and
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their common end (t'ung-kuei). This relationship is
represeﬁtative of such standard Buddhist doctrinal
formulatioins as.the two levels of truth of .Mahayana (more
specifically Madhyamika or San-lun) which asserts tpef*—“w\\\
existence of truth on an Absoluﬁe level and é mundane
worldly level, and the two intq?dependeqt realms of 1i and
shih of the Hua-yen school.
The real inspiration for the encouragement of the

practice of myriad good deeds, however, is derived from the
“position of the T'ien-t'ai school. The meaning and orienta-

tion of the phrase wan-shan t'ung-kKuei is based on its usage

in texts of the T'ien-t'ai school, most notably the Fsa-hua
hsiian—-i of Chih-i. The meaning and intention of the WSTKC
text, likewise, is based on this earlier useage.

Individual practices promoted in the WSTRC should be
understood within the context of the myriad good deedst-
These deeds may be classified under the following headings:
Buddha worship, Dharma preaching, Sutra chanting, Stupa
worship, HRepentance, Genéral Buddhist practice, Ch'an
contemplation, Nien-fo Practice, Self-immolation practice,
Temple building activities, Public works projects, -
Buddhist-inspired altruism, and Non-Buddhist inspired
activities. Like the other activities promoted in the
WSTKC..Eh'an—tinz and nien-fo are to be understood within
the contexf of the myriad good deeds. There is ns reason to

suggest that these particular practices override others in
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importance.

It is reasonable to assumé-ﬁhat there is a
connection between the traditional assessment of the WSTKC
in terms of Ch'an and Pure Land synthesis, and the rewritiang’
of Yen-shou's biographicgl image in Pure Land inspired
sources discussed earlier. Yen-shou's biography was
rewritten by biographers sympathetic to the Pure Land
movement, wishing to make Yen-shou into a Pure Land
practitioner. This was a comparatively late development.
It would be réasonable to assume. that the re;ding of the
WSTKC élmost exclusively in terms of Ch'an-Pure Land
synthesis was another aspect of the same development.

Today, such.& reading of the WSTKC is difficult to
sustain. We know that the development of Pure Land as a
school is late and no{ belonging fo the time in which
Yen-shou himself lived;fﬁnd that the scriptures prized in
the Pure Land school appear infrequently in the WSTKC. A

notion of the Pure Land not directly tied to that of the

Pure Land school, but one derived from the position of the

Fa-hug ching and the T'ien-t'ai school, more accurately
' represents the WSTKC conception.

In his recognition of the validity and compatibility

"of all known schools of thought and practice of his day,

Yen-shou's thought in the WSTKC invites comparison with that

of Tsung-mi, whose aim was\much the same. In Tsung-mi's

synthesis, the issues of Buddhist practice focus exclusively

t
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on ch'an contemplation, suﬁgesting that- the Buddhist
pfactice‘of his day was quite uniform};n its_b&sic
orientation. hy the‘time 6f Yen-shou, over a céntury later,
the situation of Buddhist practice haq become more varied
and complex. The situation of Buddhism in Yen-shou's day
was much more ambiguous; the survival of the T'ang Buddhist
schools was questionable, and their abiliﬁy to direct and
define Buddhism had "been severely undermined. the nature of
Buddhist practicé in the Five Dynasties period had become
much more cohplex. Thﬁs, the main issue of Yen-shou's day
no longer centred primarily on reconciling the meditation
practice of the Ch'an movement with the doctrinal positions
of the major T'ang Buddhist schools. In the WSTKC, doctrine
is called on to arbitrate dispute rather than serve as one
of the sides in the dispute. It ;epreSents the means to
achieve harmony rather than one of tﬁe disputed aspects of
the issue to be harmonized. The issue itself has shifted
more to the side of Buddhist practice, how it is to be ‘
undertaken and what is its meaning. At stake 1is the extent
to which the practice of myriad good deeds should be
incorporated into the Buddhist path, the quest for
enlightenment. Thus, Yen-shou's synthesis of wan-shan and
Buddhist doctrine (chiao) extends far beyond that of
Tsuﬁg-mi in his concern for establishing ch'an in terms of
-:chiao.
Finally, the ambiguity of Buddhist doctrine and

~



practice in the Five Dynaéties period;;s reflectgd.in the
WSTKC. The direction of Buddhist practice is unclear--all
Buddhist practice should‘bé;promoted.- The status of the
Chinese Buddhist establishment is unclear--the memory of the
-great T'ang Buddhist tradition'remaih§, even without the
influence of their institutions. In the end, Yen-shou's
synthesis in the WSTKé is neceésarily ambiguous as well.
For theoretical justifica}ién, the influence of the past
Buddﬁist tradition prevails; this aspect of Yen—shou}s work
clearly belongs in the tradition of those massters who
preceded him. 1In Yen-shou'§ promotion of the combined
practicéigg mvriad good deeds, we see clesr indication:- of

‘the style of Buddhism that will prevail ian the future.



CONCLUéION"

The importance of the harmoniziog teéndency in
Yung-ming Yen—shou's'thouéht nhas long been recognized. The
significance of this tendency hés_traditi&nﬁlly been
conceived'in terms of the synthesis of Ch'an and Qure Land
doctrine and practice. The basis for this conception rests
in the biographical records:of Yen-shou, and the
interpretation_Qf one of his major works, the Wan-shan

t'ung-kuei chi (WSTKC) ("Treatise on the Common End of

Myriad Good Deeds"}.

I;—;he previous three chapters, I Have shown that
such an appraisal of Yen-shou and his WSTKC is simplistic.
The period of the "Five Dynasties and Ten Kingdoms", in
whieh Yen-shou lived, was a chaotic period in Chinese
historv. Many aspects of Chinese society, including 1ts
central institutions, were called into question and forced
to seek a renewed basis for survival. The jnstitutions of
the Chinese Buddhist establishment were also forced to
confront this crisis. As a result, the nature of Chinese
Buddhism begﬁg to change; new forces and hitherto peripheral
practices and activities began to compete for centre stage.

This change is reflected in the shifting patterns of

categories of eminent monks as recorded in the three

190
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kao-seng- chuan collections, particularly in the SKSC of

Tsan-ning. Ultimately, the nature of Buddhism during this
period is quite complex._ Yen-shou's writing in the WSTKC
reflects this complexity, as do the repeated attempts in the
Chinese Buddhist tradition to come to terms with the';ature
of Yen-shou's basic identity.

As has been demonstrated, Yen-shou}s biographies in
fact refleét the history'of the later Buddhist tradition.
The aspirations of the la;er communities determined the
nature.of Yen-shou's basic identityf these same individual
communities were responsible for generating stories about
Yen-shou suitable to their own purpose. In this regard,
Yen-shou's association with Mt. T'ien-t'ai and the
traditions of the T'ien-t'ai school proved instrumental.

The elgygtion in status of the Pure Land movement and the
establishment of the Pure Land sect with an established

}ineage of masters, was largely the work of later T'ien—t'éi
historiographers. In other words, the making of Yen-shou

into a Pure Land master and the forming of his image as a
Ch'an-Pure Land synthesizer were relatively late

developments historically. None of the earliest chroniclers ~— —
of Yen-shou's biography, those who knew of him personally,
indicate that fen—shou had any special interest in Pure Land
practices or Ch'an-Pure Land synthesis. The records show

that Yen-shou's association with the Pure Land and his

identity as a Pure Land master developed strictly in
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accoF&anée with the "aspirations of later Pure Land
adherents. '

As has also béen demoanstrated, the text most often
cited in‘connection with Yen-shou's reputation &s a -

Ch'an-Pure Land synthesizer, the .WSTKC, has traditiongally

been inte;;reted from a narrow, biased perspective. Oniy
\this nﬁnrow sectarian reading of the text confirms the
reputation that Buddhist adherents sympathetic to the Pure
Land had accorded Yen-shou. A critical examination of-the
te;t shows that such a reading does not beaf scrutiny.

While there is some justification for reading chiian one of
the WSTKC in this wayt_chﬁan two and three have virtually
nothing to say _on the subject of the synthesis of Ch'an and
Pure Land.

In interpreting the text, one must look elsewhere
for suitable criterié to évaluate the meaning of its
contents. Thus, the meaning of the text 1is begt understood
within the context of its times, the Five Dynaséies period
and the changing nature. of Buddhist practice, rather than
the concerns that the later Buddhist tradition has accorded
it. The aim of thé text is to prombte the practice of
myriad good deeds {wan-shan), and to provide appropriate
Justification for such promotion; The method used rélies
heavily on esyfblished Buddhist doctrine énd scriptural
— authority to substantiate both the theoretical justification

for the practice of myriad good deeds, and the legitimate
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&uthorizafion of iédividual'pracﬁices promoted., Iﬁ the
WSTKC, theoretical justification for the praétice of myriad
good deeds, and-the‘légitimate authorization of individual’
practices prqggféd,'are conceived i& terms of the Mahayana
theory of two interpenetrating levels of reality. The
establisﬁed Buddhist doctrines relied on and the'scriptural
authority referred to are those centr&l to -the T'ien-t'ai
and Hua-yen traditions of Chinese Buddhism. The doctrines
and scriptures central to these traditions are the most
numerous and consistent authorities referrgg to by Yen-shou
throughout the WSTKC. These, rather than the doctrioes and
scriptures of Ch'an and Pure Land, are the principal
influences on Yen-shou's thought in the WSTKC.

Yeh-shou's promotion of the combined cultivation of
ch'an meditation and nien-fo practice in the WSTKC shohld -
thus be understood in terms of the overall aim of the text

and the main influences upon Yen-shou's thought displayed in

it. In terms of the actual practices promoted in the WSTKC,
Budﬁha¥ﬁorship, Dharma-preaching, Sutra-chaating,
Self-Immolation, and‘so on: including nien-fo practice and
ch'an contemplation, the teachings of the T'ien-t'ai school
play the most dominant role in their promotion. This
connection is best viewed in terms of specific influences
upon Yen-shou's life, and the revival of T'ien-t'ai teaching
and the re-emergence of Mt. T'ien-t'ai as a major centre of

Buddhism during Yen-shou's {ifetime.
/
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.. Finally, the meaning of qufshou's'promotion of - ..

Buddhist practice, to be understood correctly, should be

understood in terms of earller attempts to reconclle the -
practice of Buddhism with ddhist doctrlnal theory. Over

one hundred YEears prxor to- Yen-shou and before the

Hui ch'ang suppression that ended the dominance of the

established T'ang Buddhist schools, the practice of ch'an
contemplation flourished outside\of the direction of the \‘w‘.
Buddhist establishmentd As the movement became iﬁcreasingly
widespread, Tsung mi endeavoured to proxlde a theoretical
justification thqt would incorporate the erCCLCEb ot the \
then ill-defined Ch'an movement. In Tsung-mi's day, it was °~ /
possible to provide this justification by reconciling the
practices of the Ch'an movement with the doctrinal teachings
of the established T'ang schools. During the time in which
Yen-shou lived, changes in Buddhism necessitated a revision
of the Buddhist synthesis of Tsung—mf.

Ch'an contemplation alone no longer served as the
primary practice of Chinese Buddhism. A variety of other
practices flourished, aad the%r status increased. 1In the
WSTKC, Yen-shou acknowledges the current richness of
Buddhist practice, and attempts to provide a framework in
which the practice of myriad good deeds may be legitimately
encouraged. In his promotion of myriad practices, Yen-shou
stresses their }egitimacy in terms of the Mahayana Buddhist

theory of the two levels of truth. Individual practices are

P
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may be found in Appendix I, following. The oi‘igins of

sourcég cited in the WSTKC are listed in Appendix II,

-

following _Appendi_:& I. . <
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APPENDIX I

SELECTED PASSAGES FROM THE WAN-SHAN T'UNG-KUEI CHI

{'Treatise on the Common End of the Myriad Good Deeds')

- CHAPTER I -

Introduction*
[T 48, p. 958a-c] : ﬁf¢'

All good deeds (shan) are (ultimately) basedtyn

{(kuei) the True Form (shih-hsiang) of fundamental principle

(EEHEE)-I Like space, it surrounds and encompasses every-
thing; like the earth, it generates and creates everything.
Therefore, if one accords with Ab3olute Suchness (i:lg),z
one possesses all virtues. Moreover, the myriad practiéeé
are constantly engendered without disturbing the Realm of
Truth (chen-chi). The Dharma realm (fa-chieh) is perma-
nently manifested without destroying that which is born of
causes (vuan—sheng).3 Tranquility does not obstruct
activity; the Mundane Truth does not oppose the Absolute
Truth. Existence and non-existence are uniformly contem-
plated; they are of a single reality and indistinguisnable.4
*(Notes to the translated pasSS&ges appear at the. end of the

Appendix.)
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Thqs,rthe myriad phenomena are Mind-only {(wei-hsin), and one
must extensively practice all the paramitds.d Oqe.should ‘
not*cling foolishly to aimless sitting {(in medffation)'and
thereby hinder true cultivation.

If one desires to let the myriad practices uniformly
prosper, one must at all costs rely on 1li and shih.® when
1i and shih are free from obstruction, the Way itself
consists therein; subséquently one will obtain (the
qircumstances where) oneself and others are bofh benefitted,
and perfect compassion toward all beings who are of the same
substance:! everything is included and one performs
practices without iimit.8

If one discusses li and shih, their profound intent
is difficult to clarify, but if one examines them carefully,
they are neither identical nor different. Therefore, the
powers and functions of 1i, whose nature is real, and of
shih, whose form is empty, are mutually interpenetrating and
simultaneously present and absent.

Substance, pervading everywhere, is undifferenti-
ated; its traces, having subject and object, appear
differentiated.? Shih is established through 1i, and yet
shih is created withou% obscuring li. Li is revealed
through shih, and yet 1i is manifested without destroying

shih. When mutually supporting (hsiang-tzu), they are each

established. They are mutually absorbing (hsiang-she), and

are both empty.l0 ¥hether obscured (as 1li) or manifested



(as”shih), they promote each other. ' Free from obstruction,

they-uniformly»appear. Even though they are not identical

with each other nor negate each other (hsiang-feil

hsiang-to), they are neither existing nor empty. Even
though they are mutually identified and'mutually generated

(hsiang-chi hsiang-ch'enz),ll they are neither eternal nor

annihilated.-

If one examines li in isolation of shih, one falls
into the foolishness of $ravakas;l2 and if one practices
shih in isolation of li, it is the same as the attachment of
coﬁmon people. One ghould know thaty apart from li there 1is
no shih--water entirely is waves; apart from shih there is
no li--waves entirely are water.l3 Li itself is not shih;
the motion (of waves).and wetness (of water) are
dissimilar. Shih itself.is not li; subject and object are
differentiated. Without 1i and shih, the Ahsolute truth and
the mundane truth both perish. With both 1i and shih, the
two truths are permanently established;14 When the pair
are illuminated in images, these images are provisional, and
they exist as illuéions exist. When the pair are concealed,
they are emptf; they are indistinct and the dream-world (of
illusion) disappears.l® Neither empty nor provisional,
the Middle Way is constantly clear and does not distﬁrb

causes and conditions.l® How can it lack the substance of

11217

Therefore bodhisattvas, while based in the state of

9



freedom where nothing is 'to be attained,l8 perfoém
skillful meanss while involvéd in existenée. do not oppﬁse
emptiness; while relying on Ultimate Reality {shih-chi),
generate gateways of tfansformation (hua.-men);19 and while
walking in Absolute Truth, do not obstruct the Mundane
Truth. They cénstantly ignite the torch of wisdom, and do
not extingﬁish the light of the mind. Like clouds they
spread the teaching of compassion; like waves they promote
the sea of practices. Accordingly, they are the same as

dust20 and free

om obstruction; spontaneously free and
in acecord with conditilons; all their practices are none
other than Buddhist activities (fo-shih).

Thus, the P'an-jo Ching Bays:

Absolute Mind2l /is replete with myriad
practices. i

The Hua-ven Ching says\

4

The elder, Enlightened, told Shan-ts'ai (Sudhana),
"If I desire to see the Buddha Amitabha in the World
of Peace and Happiness, 1 can see Him as I wish, and
so on with other Buddhas. All the Buddhas of the
ten directions that I see are all results of my
own-mind. Son of good family, you should know that a
‘Bodhisattva cultivates the dharmas of all Buddhas,
purifies the lands of all Buddhas, acquires
expertise in wonderous practices, rggtrains (the
mind) and converts sentient beings, issues forth
great vows (to save them). All these things without
exception are the result of (what he cultivates
with) his own-mind. On account of this, son of good
family, you should assist your own-mind by means of
good dharmas; you should refreshen your own-mind by
means of the (cleansing) water of the Dharma; you
should purify your own-mind by means of the realm of
objects;24 you should strengthen your own-mind by
means of vigourous practices; you should sharply
clarify your own-mind by means of wisdom; you should
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develop your own-mind by means of the unrestricted
_power of the Buddha;2 you should expand your
own-mind by means of the equanimity of a Buddha; you
should clearly examine your own-mind by means of the
ten powers of a Buddha." :

An old master27 commented:

L]

"The mind encompassSes myriad dharmas.” This means
that not only does contemplating a Buddha with
single thought28 result from one's own mind, the
myriad practices of Bodhisattvas and the substance
and function of Buddhahood also are not apart from
the mind, and this statsgent 4lso removes the faults
of deluded attachments.

It is s2id:30 "The myriad dharmas are nothing but

mind, and allowing it (the mind) to reigp free is

the Buddha. Is it not useless exertion, to hurry
oneself chasing the myriad practices?”

1 now clarify that although “he mind is none other
than Buddha, it has long been concealed by the dust of
mental afflictions.3l Therefore, I increasingly cultivate
it (the mind) with the myriad practices and make it clear
and lucid. 1t is only stated that the myriad practices are
based on Mind. It is not stated that it 1is correct not to

cultivate. Furthermore, since the myriad dharmas are none

other than the mind, how can cultivation obstruct the mind?

.
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QUESTION AND ANSWER
Section 1

[T 48, pp. 958c-959a] -

Quéstion: A patriarch said: "When things. are not judged as
good or evil, one naturally gains entrance to the substance
of the mind (hsin-t'i)."1

The Nieh—p'an\nhing says: "All conditioned things

(hsing) are impefmanent. This is the law of birth and

death."2

¥hy recommend cultivation which intentionally

contradicts the teaching of the patriarch?

Answer: The meaning of the patriarch3 is based on fundamen-
tal principle (tsung). fhe wvords of the téaching (chiao)
sunder attachments. In the Suddeq Teaching of the Ch'an
school, one eliminates form and is free from conditioned
existence (li-vuan), emptiness and existence together
perish, and substance and function are both tranquil_.4 In
the Perfect Teaching of Hua-yen,® one is endowed with all
virtues at the same time, 1li and pracfice are uniformly set
forth, and compassion and wisdom support eécn other.
Consequently, when Wen-shu (Manjusri) approves practice with
1i, tge principle of distinction is not lackisg; and when
Fu-hgien (Samantabhadra)6 adorns 1li with practice, the

teaching of the fuqdamental is not forsaken.
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The root and branches are a single reality; commdg
people and Sacred Ones are of the same source.’! Without
destroying the Mundane (i.e. Worldly Truth), {Bodhisattvas) .
indicate the Absolute (Truth); without being isolated from .

the Absplute Truth, they -establish

he MAandane Truth. Being
endowed with an eye of wisdom, they db not'sink into birth
and death; by generating a mind of compassion; they do not
adhere to nirvEga. They consider the gxistence of the three
worlds as the function of bodhi;8 and placed in the sea of
illusions, move freely in: the ferry of nirviga.9

Myriad good deeds (wan-shan)-;re the proﬁisions for

e

Bédhisattvas to enter the sacred; the many practices are the
methods” for all Buddhas to assist the way (to
enlightenment). . If one has eyes but no feet, how can one
reach the pure, refreshing pond?lo ;f one attains what is
“real but forgets what is expedient, how can one ascend to
the region of complete freedom? Consequently, skillful
means and gfajﬁi constantly assist each other; true
emptiness and wonderous existencell always constitute and’
support each other. The Fa-hua (ching) (Lotus Sutra)

’

combines the three (vehicles) and reduces them to (kuei)12

one; the myriad good deeds (wan-shan) all lead to bodhi.

The Tap'in (Prajhaparamit@-sitra iﬂ‘ES,OOO lines),13

teaches that everything is non-dual, and the many practices

are reduced to (kuei) all-knowing wisdom. 14

Thus the Hua-ven ching says:k
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© At the seventh stage, 'proceeding far', (a
Bodhisattva) should cultivate the ten various excel-
lent ways of the wisdom of skillful means. These
are: 1) although he skillfully cultivates the

" (three) samadhis of emptiness, formlessness, and
desirelessness, he is still compassionate and does
‘not abandon sentient beings; 2) although he attains
the teaching of equanimity of all the Buddhas, he
still enjoys constantly making offerings to the
Buddhas:; 3) although he enters the gate of wisdom by
contemplating emptiness, he still diligently accumu-
lates blessings and virtues; 4) although he is far
removed from the three worlds, he still adorns the
three worlds; 5) although he has completely extin-
guished the flames of all illusions, he still is
able to generate- and extinguish the flames of the
illusions of greed, anger, and stuipidity for the
sake of all sentient beings; 6) although he knows

t all dharmas are like illusions or like dreams,

e shadows and like echoes, like flames. or -like

\\Bpantoms, like the moon in the water, like reflec-

tions in & mirror, &and that their self-nature is
non-dual, he still actsl® in accordance with the
mind and its innumerable distinctions; 7) although
he knows that all lands are just like empty space,
he still is able to adorn Buddha-lands with pure,
wonderous practice; 8) although he knows that the
Dharma-body of all Buddhas is in its original nature
without body, he adorns their bodies with special
marks;16 9) although he knows that the voices of all
Buddhas are by nature empty, tranquil and ineffable,
he still is able to comply with all sentient beings

- and utter all variety of distinct, pure sound; 10)
although he still complies with all Buddhas, 17 and
fully realizes that the three ages (the past,
present, and future) are only of a single thought,
he complies with the comceived distinctions of
sentient beings, and he cultivates all practices in
81l varieties of forms, on all varieties of
occasions, and in various numbers of kalpas.18

The Wei-mo_c¢hing says: ‘\7
/

Although a Bodhisattva practices in emptiness, he still
plants the roots of many virtues--this is
Bodhisattva practice. Although he practices form-
lessness, he still delivers sentient beings--this is
Bodhisattva practice. Although he practices "not
doing", he still appears in reborn bodies--this is
Bodhisattvae practice. Although he practices non-
arising, he still gives rise to all good —
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practices--this is Bodhisattva practice.
According to an old master:

Question: The myriad practices-all are only

"no thought".20 Now, when one sees good and sees

evil, by desiring to free oneself (from evil), _and )
desiring to perform (the good), thus exhausting both

one's body and mind. How on earth can this be the
Way?

Answer: If one thus frees oneself from thought?l
and tries to seek "no thought", one will never
attain true "no thought". How can one who has not
attained "no thought" think (the thought of)

"no thought", and still be free from obstruction?
Furthermore, "no thought" is only one example of
practice. How can one know &in this way) sudden
perfection in "one thought"? .

As it has bheen gquoted, the teaching of the Buddha
shines clearly. How can one have a high-mind but an empty
stomach wﬁich can be satisfied with limited accomplishment?
1. wish to compare this with a frog's dislike of the vastness

of the ocean or a firefly that tries to outshine the sun?
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QUESTION AND ANSWER
Section 6

[T 48-2017, p. 960b-c]-

Question: The Dharma-body‘(f&—sheng) of the Tathagata is
serene and pure. Since all sentient beings are covered by
alien dﬁst, it (the Dharma-body) cannot manifest itself. If
now, one only refrains from becoming entangled in condi-
tions, the still water ;f meditation (ting—shui)l becomes
pure. Why does one need many good deeds? Turning 6;;;ardly

to dash about, and turning one's back on true cultivation,

only creates exhaustion and worry.

Answer: The tranquil manifestation of "no-mind" (wu-hsin)
--this is the cause of realization. Solemn adornment
(chuang-yen) with blessed virtues (fu-te) are the necgséary
corollary of conditioned arising.(zuan-—ch'i).2 ¥hen
equipped with both (these) caﬁses, the substance of Buddha-
hood (fo-t'i) becomes complete. All the Great Vehicle
sutras record this in detail.

The Ching-ming ching says:

The Buddha-body (fo-sheng) itself is the Dharma-body
(fa-sheng). It is born from wisdom of immeasurable
meritorious virtue; it is born from compassion and
joyful renunclation; it is borm from almsgiving,
supporting the precepts, enduring disgrace amiably,
diligent practice and spiritual progress, ch'an-ting
liberation and samadhi, and often listening to
wisdom, the various paramitas....From severing all
evil dharmas and accumulating all good dharmas, the
Tathagata-body is born (ju-1lai sbeng).3
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It (the Ching-ming ching) also says:

Becauée the Bodhisattva is endowed with blessed
virtues, he does not abide in the 'unconditioned’
(wu-wei). Because he is endowed with wisdom, he
does not exhaust the ‘conditioned' (xu—wei).4-
Because of great compassion, he does not abide in
the 'unconditioned’'. Because he fulfills his
original vow (to save all beings), he does not
exhaust the 'conditioned'.
This {(way of thinking of'yours) then, by turning
"its back on the Perfect Teaching and not following the words
of the Buddha, tries to seize the chgins of nirvEgas and
desires to drown in the pit of 1iberation;7. If one desires
to seek the flower and fruit of bodhi by planting & lotus
blossom on & high plateau or planting orange seeds8 in the
sky, how can one succeed? Tﬁerefore, I say-that those who
enter the (so-called) true rank of "the unconditioned", do
not exhibit the Truth of the Buddha at all! To illustrate
further, if one -does not submerge oneself in the vasl sea,
one cannot obtain the'priceless treasure-pearl. In this
manner, if one does not enter into the great sea of
illusion, then one cannot o™ain the treasure of complete

--wisdom.
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QUESTION AQE_i?SWER

Section 10

[T 48, p. 96la-b]

-

—

Question: Everything that comes into contact with the eyes

is in the state of bodhi,l and whatever one comes into

contact with with the feet is the Way. Why must one
separately establish a place for concrete practice

(shih-hsiang tao-ch'agg)z to enslave one's thought and to

wear out one's body? How can this be in harmony with the

subtle meaning (of Buddhism)?

Answer: There are two kinds of places ‘for practice (Iao-
ch'ang). The first is the place for the practice of li.

The second is the place for the practice of shih. The place
for the practice -of 1i pervades worlds as innumerable as
grains'of dust (ch'a-ch'en). The pléce for the practice of
shih is a well adorned (yen-shih) pure place (ching-ti).3
Nevertheless, one manifests 1li by ﬁepending on shih, and
completés shih by relying on 1i.  Since shih, being void
(hsi), is in full possession of li, there is no shih which
is not li. Since 1li, being yeal, responds ToO cqndition§,
there is no 1li which obstruéts §Eiﬁ. Therefore, to illumi-
nate li in terms of shih, one must provisionally (practice)
adornment (chuang-yen); to enter the Absolute Truth from the

Mundane Truth, one exclusively relies on these established

1
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adornments.4 This is the foundation for worship and
adoration (kue1 ching), and constltutes the method for
encouraging others (ts'e=fa). 5 .When one adorns the - m1nd by

gazing at forﬁ, Pnesglf-and others are both benefitted
. - i

~

(tzu-t'a chien-1i).

The (Mo-ho) chih-kuan says:

In the mlnd of the beginning practitioner of the
Perfect Teaching (yuan-chlao),6 even if the _
contemplatlon of 1li is penetrating, Dharma-endurance
(fa-qen) has vet " to be completed; one must adorn
and construct a place for practice (tao-ch'ang) in 2

_. pure place (ching-ti). Six times during the day and
night one should perform the five repentances,8 and
confess crimes committed with the six senses. Upon
entering the practice of contemplation, they
progress quickly in the teaching and the precepts
(ch'eng—chieh)9 and li and shih are free from flaw.
The majesty, protectlon, truth, and lllumlnsflon of
all the Buddhas suddenly issues forth. Having at
once arrived at the initial stage of practice
(ch'u-chu),10 the stages for one's life-long
progress are thus arranged.l

~ The Shang-tu i says:

For those who take refuge in the three treasures, it
is necessary to point to the western direction and
erect the form of Amitabha (shih-fang li-hsiang),l2
and to apprehend the realm of objects by fixing the
mind (chu-hsin); they do not illuminate "freedom
from form" (wu-hsiang) and "freedom from thought"
(li-nien). The Buddha beforehand knew that common
people cannot even concentrate their minds, so how
can they be (expected to be) free from form
(li-hsiang)? It would be similar to people without
special skills (i.e. supernatural powers) 11ving in
the sky and building 2 house.

By depending on the three-fold contemplation of the
Buddha's treasure image (pao—hsi&gg)l and so on,
one certainly will be beyond doubt. The Buddha

said: "After my passing into pirvaga, the image
which one is able to contemplate is not different
from me."



The Ta chih-=-tu lun states:

Bodhisattvas never weary of three activities: (1)
they never weary of making offerings to the Buddha,
(2) they never weary of listening to the Dharma, (3)
they never weary of providing offerings for the
Saggha.

According to Chih-che, master of the T'ien-t'ai

school,

Question: .In the world, there are practitioners of
emptiness that, in their ignorance, are attached to
emptiness (ch'ih-k'ung)16 and do not accord with
what the sutras teach. Upon hearing of this
'contemplating mind' (kuan-hsin),l? they denounce it
saving (the followidk) if one contemplates that the
mind is equal to the Dharma-body, everything that
one comes into contact with must equally be the

: Dharms-body. Why-do they treat sutras and images of

' the Buddha with respect and paper and wood with

S .disrespect? Because respect and disrespect are
~ different, there is inequality. And because of the
inequality, the principle of the Dharma-body -is not
established. ]

Answer: 1 only wish to reveal the True Form (of all
dharmas) by contemplating this form from the stand-
point of common people and nothing more. Venerating
the sutras and images of the Buddha causes the
unfettering of wisdom. Making innumerable people

-

revere good and cast off evil causes the unfettering

of expedieng means. How can it be the safie as what
vou claim?l :

So, if one promotes Dharma assemblies (fa-hui),
extensively, establishes formal rituals (t'an-vi), ascer-
tains the benevolent protection of Buddhas and Bodhisattvas

with the hands (shou-chiebh chia-ch'ih), and adorns these

‘excellent activities (sheng-shih), as a result one obtains

enlightenment (hsien—cheng) in one's place of practice, and

the majesty and protection of all Buddhas.1® These are &ll

things that the Great Sacred One has conferred by his
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compassion. Thus he indicated the essential rituals: some

- LY

- .
gaze upon the form of incense and flowers, and the virtues

of foilowinz the precepts (cﬂ?eh—te)zo afe esteemed for
their purity; some look upon the body of P'u-hsien
(Samantabhadra), and thé sources of sinfulness are
completely cleﬁnsed.

. Because of this, Buddhist practice (fa-shih) is’
-perfectly arranged, and the Buddhist Way has long.
flourished. (Thus), when one exhibits these miraculous
workings, the trustworthiness of fheir effects have been
well-substantiated (?).. On the -basis of this, one must
abide by what has been laid down by past sacred ones to -
verify which activities (shih) the canon has stipulated.

One must not trust in the void (hsii) and out of some
personal idea demolish virtues (te) and destroy good deeds
(éggg), in turn Jalling into evil transmigratidns. By -

denying existence and being absorbed in emptiness, one

throws oneself intd an evil net to no avail.

L/
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QUESTION AND ANSWER
. "Section 18 _ R
JRELE N 963a-b]
Question: The sutras'only praise that cultivatron and
practice which is in accordanée with Buddhist
teachingl--deeply understanding the purpert of its
doctrines, diligently seeking "no-thought," and técitly

harmonizing with its profound source. Why encourage

cultivation that widely promotes chanting?

.

Answer: In terms of the most perfectly endowed

{shang-shang-vian ken), their great capacity is pure and

mature, and they are Iree of any hinderance whatsoever.
They understand suddenly, and cultivate suddenly. If
deluded thoughts do not arise, why avail oneself of those
T ——
practices which assist the Way (chu—tao)‘?2
Generally speaking, ve;} fine disturbances in
thought disappear only in the rank of Buddhahood.

Thus, the preface of the An-p'an shou-i ching says:

In the time that it takes to snap the fingers, the
mind changes nine hundred and sixty times. 1In one
day and one night, (there are) one billion
three-hundred million thoughts. Each thought

. contains one body but the mind does not itself know

. it:; it is comparable to the farmers planting seeds,

(not knowing the amount of product they will reap
from them). '

Hence, one knows that défilements of the senses

hinder seriously, and total purification is truly difficult.
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I1f one does not institute the. assistance of the myriad good
deéds (wan-shan), one's own power (tzu-li) in all
probability will become stagnant. But, in terms of good
conduct which prdduqes blessings (fuevéhI; wherever the -mind

[

is active (p'ien-hsing men) adorn the myriad practices

rl

without the exception of even a éingle dharma; with every
one of them-one is able to perform that practice which
assists the Way (chu-tao), and manifest great bodhi. By
compieting the ten Kinds of offerings (éﬁih—chunz
shou—ch';h), one in addition is freed from any obstruction

whatsoever.

The Fa-hua ching says:4

At that time, innumerable Bodhisattva-mahasattvas
equal in number to the dust-particles of a thousand
worlds issued forth from the earth, and all in front
of the Buddha with one-mind ( i-hsin) joined hands,
looked reverently at the face of the
{world-)honoured one and addressed the Buddha,
saying: "World-honoured one, after the parinirvaps
of the Buddha,® in those lands wherein are the
emanations of the World-honoured one, in those
places of his parinirvana, we will. widely preach
this sutra. For what reason? (Because) we also
wish to gain this truly pure, Great Dharma for
ourselves, to support it, to recite it, to expound
it, to copy it, and to make offerings to it.”

Thereby, one knows that even Bodhisattvas who have

advanced through the Bodhisattva .stages do not only expound
(this sutra) for the sake of others, but alsoc issue forth

vows to recite and support it. How can it be that beginning

-

practitioners (ch'u-hsin) should not accept it? They should

initially seek entrance to enlightenment by faith
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{hsin-chieh wufjhi, and afterwards, practice in accordance -

with the teaching of the Buddha (ju-shuo erh hsing). By

performing with their mouths and contemplgting with thei}
minds, they assist in instituting correct wisdom. If one
hasqyet to master the meaning of fundamental principle'
‘(tsung), but nevertheless follows the words (of the
teaching), -even though one does not personally understand =
them, one is still permeafed by the root.of their goodne#s.
The power of grﬁjﬁ? secretly aids both beginners and
advanced practitioners. While situated in the correct
teaching, even the slightest thoughts which‘emerge, in‘ﬁgch

and every case, are the initial causes (of enlightenment),;

never & single one is rejected.
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QUESTION AND ANSWER
Seciion 34.

. fT 48, p. 969b-c]

Question: The body is the origin of the Way (i.e. the basis
of relivionus practice); and bondage is the cause of
release. How can one ignite a finger or set fire to the

body, (and thus) cultivate the Way by turning one's back to

the Way?! Within the Kao-seng chuan, and amongst the vinaysa

rules of the small vehicle, it is clearly denounced. How

can you make it fit the canon of the Sacred One?

Answer: When one relinquishes the body (wang-shen) of .
terminate; one's life in order to reciprocate the kindness
(en) of the Dharma, oné is in subtle accord with the great
vehicle and in deep harmony with the correct teaching.

The Ta-ch'eng fan-wang ching says:

If a son of the Buddha should practice with a mind
of goodness, -he should first of all study the
conduct, scriptures, and vinaya rules of the great
vehicle, and extensively understand their méaning.
Afterwards, seeing that there are novice Bodhisat-
tvas coming from a hundred li or (even) a thousand
1li to investigate the scriptures and vinaya rules of
the great vehicle, he should, in accordance with the
Dharma, preach for their behalf all the practices of
austerities (k'u-hsing), such as setting fire to the
body, setting fire to an arm, or setting fire to a
finger. 1If they do not provide offering to the
Buddhas by setting ffre to the body, arm, or finger,
they are not Bodhisattvas who have renounced the
householder's life. And to hungry tigers, wolves,
.. and lions, and.to all hungry ghosts, one should
surrender the flesh, hands, and feet of one's body,
and present them as offerings. Then, afterwards, to

3



each and every one, in sequente, one preaches the
True Law for their behalf, and makes their minds
begin to understand. If one Yoes not do like this
one commits & minor offence (of the vinaya rules).2

The Ta-ch'eng shou-leng-yen ching says: -

The Buddha told Ananda: 'If after I pass away,
there is a bhiksu who conceliyes the idea and is
determined to cultivate sagpddhi, and in front of an
image of the Tathagata j& able to personally ignite
a torch, burn a joint Of one finger, or burn a stick
of incense on one's body, I say that the unrequitted
debts from the beginningless pasts of this person
will be completely repayed in a single instant. He
will forever take leave from the world, and
eternally escape all outflows (lou).S Even though
he has yet to understand the path of supreme
enlightenment, this person has already fixed his
mind on the Dharma. If one does not carry out’ this
symbolic renunciation of the body, even if one
achieves the state transcending conditions (wu-wei),
one will have to be reborn as a human being and
repay previous karmic debts--exactly as in the case
where the person hdd to eat horse-straw to repay his
previous karmic debts' .4

Consequently, the small vehicle grasps forms, and

lays down rules instead of opening up. understanding. The

teaching of the great (vehicle) is comprehensive and open,

and essentially free of fixed laws.

The P'u-sa shan-chieh ching says:

The precepts of the sravaka are urgent matters,
"those of the Bodhisattva are flexible. The precepts
of the sravaka block one; those of the Bodhisattvas.
open one up.

- In addition, the (above?) sutra says:

The upholding of a precept by a sravaka ig the
breaking of & precept by the Bodhisattva.

This is what it means. If one relies on sutras’

that reveal the whole truth, all the Buddhas are delighted
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and approve. If one adheres to sutras spoken accoﬁding to
the'capacities of the audieﬁces, the Sacred dnes 1ament and
disapprove.? One should only esteem the great (vehicle) and
honour the perfect (teaching), and oneself and others will
both be-EEnefitted, How can one tolerate grasping
_expediencies, adhering to the small (vehicle), énd being

confused by both the origin (Een)'and its traces (i)?



217

QUESTION AND ANSWER
Section 50 T
(T 48, pp. 975b-976b]
, ~
Question: Why isn't the Dhgrma of Oneness suddenly awakened
to and the myriad practices naturally perfected, instead of
going the long way around on a gradual route and striving:
exhaustively after trivial good deeds? 1In the Ch'an school,
when & single thought (i-nien) does nOt'arise, a particle of
dust does not appear. If you rush after flaming water, and
compete to snatch up flowers in the sky, this amounis to
cultivating what is unreal with something unreal; one will

never realize li (in this way).

Answer: The Buddhas, through understanding illusions, are
able to save illusory sentient beings. Boqhisattvas
illuminate emptiness, and thereby establish (myriad
practices) in accord with empfiness.

The Nieh-p'an ching says:

The Buddha said: 'All dharmas without exceptlon are
like illusory forms. The Tathagata exists in the
midst of them, but on account of the power of
skillful means there are no stains that can stick to
him. Why is it so? The Dharma of the Buddhas is
like this.'l '

The Chung-lun says:

Because there 1is the doctaine of emptiness,
all dharmas are realized.

Consequently, "suddenness" is like what a seed
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already contains, and "gradualness" is similar to the bud
subsequently sprouting. Furthermore, it is comparable to
when one views a nine-storied tower: one can see it
"sudgenly" but one must go up the stéirs in order to ascend
t(the tower). When one suddenlf realizes the Nature ‘of the
mind, the mind itself is Buddha. There is no nature that
does not possess (Buddhahooé), vet one must accumulatg\?erit
and everywhere cultivate the myriad practices. Also, it is
comparabie to polishing & mirror: one polishes it all over
at once but its luminous pu;ity is obtained gradually. When
one "suddenly" cultivates'the myriad pr;ctices, awakening
gradually gains supremacy. This 1is known as "perfect

- gradualness” (ylian-chien), gnd not as "gradual perfection"”
(chien-zﬁan).; It also is that rank which is in the midst of
. "no—rank", and.that'practice which is in the midst of
“no—practiée"-

Consequently, effects are benetrated up to their
causes. From the subtle to the obvibus, all good deeds
utilize the power of compassionate good Toots and are
thereby able to benefit both oneself and others. The nine
storied tower began with the first bamboo basket (load of
earth). A journey of a thousand 1i commencgs with the first
step. Vast flowing water starts from its initial source.
And the trees offgreat forests afe praduceg from minute i

things. The Way does not dismiss trivial practices;

darkness doesrnot oppose the first light. Thus, when a
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'single phrase (whiéh févedis the Truth)3 colours the

spirit, it endures through kalpas without decay. W¥hen a

single good enters—the mind, (through) myriad ages it is not

forgotten.

The Nieh-p'an ching says:

The Buddha said: 'Destorying the ‘hundred kinds of
evil through cultivating a mind of a single good is
comparable to being able to bring down Mt. Sumeru
with a few diamonds. It is also comparable to being
able to destroy everything with a small fire, and
comparable to being able to harm sentient beings
with 2 small amount of poisonous medicine. The
slightest good is also in this way able to destroy
the greatest evil.' '

The Jih ma-ni pao ching says:

The Buddha told the Bodhisattva K&syapa: 'I
contemplate sentient beings: even though they are
covered by the sins of thousands of countless
myrisads of kalpas of involvement in desire and
passion, once they turn away and reflect on goodness
upon hearing a Buddgist sUtra, their sins will be
erased completely.’

The Ta'chih-tu lun says:

When the Tathagata completes .the Way, he
contemplates the world with ten kinds of smiles.
There are great effects from slight causes, great
rewards from slight conditions. If one seeks
Buddhahood, with one gatha of praise, by once
calling out 'nama Buddha',6 or burning one clump
of incense, one will certainly become a Buddha. How
can it .be that after one has heard and knows that
the True Form of all dharmas is neither born nor
perishes, and is neither "not-bora" nor does not
perish, karma still does not disappear when one
practices the causes and conditions (for
extinguishing it)? Because of this he smiles.’

(The words of) an old master8 say:

Question: 'Bodhidharma did not speak about the
causal conditions of meritorious deeds with the
Liang Emperor, but (only) said: "No merit!"9



220

Bodhisattvas renounce city and state, and build
pagodas and halls. How can it be that they
construct them to no avail?"®

Answer: ‘'These words of the Great Master
(Bodhidharma) do not destroy the causes and effects

.of blessed virtues. The emperor did not understand

that the merit and virtue of conditioned activities
are limited but that the forms and blessings of
emptiness and non-existence (wu) are beyond
conception. These words destroyed the Emperor's
coveting and grasping. If one does rot covet and
grasp, everything is "unconditioned™ (Egzggi).
Bodhisattvas, furthermore, are wheel (turning)
kings. In this manner, their blessings and rewards,
and causes and effects are clear and apparent. Can
it.be that they have no merit? Those who understand
the Truth desal with these merits as being the same
as the Dharma-realm; none of these blessings and
rewards are exhausted. For those who do not
understand the Truth these merits are nothing more
than the retribution of conditioned activities in
transmigration; one should not covet and attach
oneself to these.' )

The National Teacher (Hui-)chung said;

Buddhas and Bodhisattvas are all endowed_with the
two adornments of blessings and wisdom.

How can it be that we reject and deny causes and . .
effects? Do not obstruct shih with 1i, or hinder 1i
with shih. One practices throughout the day without
contradicting (the realm of) 'no-practice’

(The words of) Dharma master Sheng say:

Question: 'What does it mean that snapping one's
fingers and joining one's palms are none other than
the cause of Buddhahood?'

Answer:. 'All dharmas; without exception have no
fixed Nature (of their own), and so by whatever
means suitable, they comply with conditions. If

‘covetousness is the condition, one goes for the

reward of rebirth as a man or a god. If one
approaches Bodhisattvas as the condition, one will
realize Buddhahood as the reward. Even True
Suchness does not keep to its own nature; how much
less will (the effects of) these subtle good (deeds)
do so.'
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It has been said:

The principle (1li) behind the myriad good deeds is
the same; this principle is freedom. from outflows.
These myriad good deeds receive their original being
from li. .Since li is without differentiation, how
can good deeds admit duallty° The basic nature of
the Womb of the Tathagata 13 constitutes the cause

of the myriad good deeds. It is also known as the
primary cause; it intimately generates the myriad
good deeds. 14

The (T'ien-) t'ai teaching says:

If one makes light of trivial good deeds, one will
not become a Buddha. This destroys the seeds of
Buddhahood in the world.l®

Also iw (?) says: ' . T

There are two possibilities for: good (deeds). The
first is perceived in the 'flower-rewards' of men
and gods. 6 The second is perceived in the
"fruit-reward' of the Buddhist Way.l? If one,

with the eve of Buddha-wisdom, perfectly illuminates
the riad good deeds for sentient beings, one will
ulyimately become a Buddha. (This is) the correct
intention for the Great Event of the One (i.e. the
Buddha) to appear in the world.

The honourable one of Ching-ch'i said:

A tiny root of goodness (i.e. good deed) proceeds to
bodhi. It is comparable to wielding a sword or
holding & torch; to do this it is necessary that
they have a handle.l® Aas for contemplation,
(hsiang-hsin), it is comparable to grasping the
blade or clutchlng the fire (directly, without a
handle). 20 -

In the Fa-hua ching it is clear that by invoking the

Buddha with a scattered mind, by sinéing his praise with a

frail voice, by drawing his image with a fingernail, by

making a stﬁba by collecting sand, one gradually accumulates

merit and virtue, and in every case achieves Buddhahood .21



' ' 222

a .
s L [¢

..— .. The Ta-pei ching says!: . .

The Buddha told Ananda: 'If there are sentient
beings who even gnce issue forth a believing mind 1in
the presence of the Buddhas, the slender good root
which they plant will never perish. Even after an
eternity of hundreds of thousands of ten-thousands
of hundred-millions of nayuta kalpas, 1 with that
single root of goodness one will surely attain
nirvapa. It is comparable to a drop of water that
falls into the ocean.. Even though it passes through
an eternity, it Wlll never be lost.'

Consequently, when the Great Sacred-One'complies
Qith the cﬁpacitiés of sentlent beings, he responds with
'great care; neither what is important (i.e. fundamental‘
principle) nor what ‘is trivial (i.e. expedient goéd deeds)
are .neglected. He welcomes experienqed-practitionér§ and
spurs on beginners. aHow can he rej ct either those who héve
completed their practice or those who have not? Sometimes
he praises those with small capacities, and 1éads them to
the profqund ultimate. Sometimes he scolds thqse who have
not completed their practice, fearing that they will stop at

the beginner's ééte. How can vellow leaves be gold? How
cﬁn an empty hand have anything real? In each case, through
the intention of promoting or censoring, those are expedient
displays of Eindness which lure séntient beings to
salvation. HoweGer, thée who do not get.the point of the
teaéﬁing only-cling to the words of those skillful means,
and by alternatively affirming or denying them, they grasp

or renounce with absolute certainty. Some cling to the

small vehicle and obstruct the great vehicle; they -violate

=
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ofiginal; fundamental prfhciple (Ega-tsung). Some depend qﬁ
the great vehicle and hinder the'saall vehicle;‘phgy lack
wisdom of expediencies (ch'ian-hui). Agaih,'evén_though
fundamental prigcple is of the great vehicle, how could‘its
meaning be clarified,(without the small veh%q}e)? Thesé

- people say "thoropghly refect the insignifican; practices of
the small vehicle that lead astray". But.when they apply
this notion, they accept what is unreal and entrust meaning
to ‘what exists provisionally. When uttering words, they are
excessive. They destroy the wheel of the True Law, and |
slarler great- prajna. Nb other deep faults an; extreme
transgressions are greater than this. Even though they pass
through kalpsas, ho@ will they understand, the truth? They
will forever fall into.ggigi hell. . |

The Ching-ming ching says:

Wisdom without skillful means binds one; wisdom with

skillful means liberates one. Skillful means

without wisdom_bind one; skillful means with wisdom

liberate one.

How can one criticize what is real by clinging to
expediencies, and reject non—eiistence by violating what

<>

exists? One. should propagate the great vehicle and the small
vehicle as.a pair, and implement both emptiness and
existence; the three contemplations of one-mind weuld then
. be free from transgression.24 Consequently, when one

accords with the Dharma-subsiance (fa-t'i), not even the

slightest thing is established; but when one complies with
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the function of wisdom (chiheyung), great deeds are
éonsf&ntly generated. Because substance iS not separate

from function, it is tranquil and yet constadtly luminous.

A -

Because function-is not separate from substance, it is’
luminous and yet constant1§ tranquil. Thls is why sﬁbstanqe
which is permanent 20d function which is permanent are

always 1uminou§,and‘a}gégﬁ_tranquil. 1{ one, understands the,

‘meaning of and basés oneself on fundgmental-principle

(kuef—tsung), then one is separate from'botn substance and

function. (As such), what is luminous or tfanquil? Why,® in

" other words, hinder function by clinging to substance, and

destroy conditions by grasping Nature? When li and shih are

not in harmony, and (Absolute) Truth and the mundane (truth)

become separated,. then the sympathy resulting from having a

common- essence (with sentient beings) ceases to operate, and

the benevolence which saves (sentient beings) regardless of

conditions does not ensue. When good and evil have not been

equally contemplated, how can enemies and friends everywhere

be rescued? It is the worst of transgressions! Of errors,

there are none greater that this.

Also, an earlier master?® said:

These good friends, even though they clearly see the

Buddha-nature and are. the same as a Buddha, if we

are to discuss their-merit, they are not yet equal

to the various Sagred Ones. From this day onward,,

should be assisted bg permeating infuences in every
-3 step that they take.<6 .

A1
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And an old master said:

The bhiksu T'an-tzu repayed the debt and even though

he did not:realize li, he still possessed the

methods of practice. At the present time, many are
the students neglectful of both of the two
activities (shih).

Thus one knows that "seeing (one's) nature," is not
yet the Truth. If one understands by only following the
wordé, when it comes.time to actually investigate his .
attainments, all primary and assisting.methéds of practice
have been forsaker;.28 This is why former Sacred Ones never .
'destroyed the stages (of pfactice)l How can one regard this
as eésy when he touches his heart and. examines himself? (7)
.Consequently, the "six étages for unification"29 are for
pointing out abuses, and the “teﬁ stages of Bodhisattva
praétice;3q are for discriminating respective achievements.
in terms of unifigation. fwhy should one determine) which
are the common people and which the -Sacred Ones? But in
terms of the six (stages), the common heople and Sacred Ones
are by ﬁature distinguished. ‘Furthef;ore, in terms of 11,
the beginner's stage 1is at once'endowed'}ith all stages.

Bup in terms of practice, the later stages succeed the~
former ones step by step. &he numerous kalgas in the lower
stages do not compare with that benefit producéd in a single

thought once one has reached the eighth stage.
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QUESTION AND ANSWER -

Sectiog 62~
\\_-—‘-’
T 48, p. 983a-b]
Yo

s

Question: The Fa-chii ching says:!

.« 1f one enables the mind not to arise, that
constitutes boundless spiritual diligence.

Why promote the mind by establishing activities
{shih), and contradict the Way which is free from

conditioned activity (wu-tso)?

Answer: The mind itself is "no-—mind",2 and shih does not
! ) '
hinder 1li. TO act is to be free from activity; Nature

{hsing) does not obstruct conditions.

Thus, the National Teacher Hsien-shou (Fa-tsang)

-

said:

Because the substance ¢of conditioned-arising is
tranquil, what arises never arises. Because one
embodies substance (t'i) and complies with
conditions, what does not arise always arises.3

-

The Ta-chi ching says:

The Buddha said: 'There are two kinds of spiritual’
diligence: firstly, initial issuing forth of
spiritual diligence; and secdndly, final completion
of spiritual diligence. Bodhisattvas, by means of
initial issuing forth of spiritual diligence, learn
to complete all good dharmas; by means of the final
completion of spiritual diligence, they discern
that.sll dharmas do not possess self-nature.'%

In the Chin kuang-ming ching,® even though one

i ‘ ' . v :
obtains Buddhahood, spir1tuql progress does not cesse.

=

Thus, those in the assembly arise and worship the bones of
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the (Buddha's) body, not to meﬂﬁ%on how the remainiang common
and lowly people perform with upright posture and folded
hands.® - Thus, among the eighteen unique characteristics of

2 Buddha, spiritual diligence is not subtracted.?

The Ta(-chih-tu) lun says:

Bodhisattvas know that all spiritual diligence .
without exception is unreal, and yet they constantly
accomplish it and do not retreat from 1t. This is
known as true spiritual diligence.8

L]
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. ' o : QUESTION AND ANSWER
. Section 78

- (T 48, p. g88a-b]

Question: The practices of Buddhism arelunsurpassﬁble, and
all philosophers esteem them. The two teachings of
Confucianism and Tacism respect them wholeheartedly. Why,
among later generations, afe there those who reviie

-(Buddhism), and not believe?

Answer: Our former‘ancestors who were Confucianists aand

Tao_ists1 all were Bodhisattvas who assisted?, promoted, and

equaiiy praised the Buddha—vehicle.- |
‘Laﬁ—tzu said:

My teacher is é&lled the Buddha.‘ He enlightens all
, peoples.

The Hsi-sheng ching says:

My teacher transformed himself and wandered to
India, where he entered nirvEQa.4

The Fu-tzu says:

-

The teacher of Lao-tzu was ca.lled‘S'ikya.muni.5
The Lieh-tzu says:

Chief minister P'i of Shang asked Confucius: 'Is
the Master a sage?' Confucius replied: 'T have
extensive knowledge and a strong memory, (but) I am
not a sage.'

Again he sasked: 'Were the Three Kings sages?'
(Confucius) replied: 'The Three Kings were good at

employing wisdom and courage, (but) they were not
sages. ' -
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‘Again he asked: 'Were the Five Emperors sages?’

- (Confucius) replied: " '"The Five Emperors were good
at employing humanity and righteousness, still I do
not know (whether they were sages Or not).

Apzain he asked: 'Were the Three Highnesses sages?'

{Confucius) replied: °'The Three Highnesses were
good at adapting themselves to the times, still I do
not know (whether they were sages Or not).

Chief minister P'i was greatly amazed. 'If so, then
who is a sage?' The Master changed his expression,
and said: 'I have heard that in the west there is a
sage. He does not rule, yet there is no disorder;
He does not speak, yet he is trusted spontaneously; .
He does not convert, yet his influence prevails
spontaneously. He is so great that none of his
people can give a name to -him.'

The Book of Wu says:

The lord of Wu, Sun Chuan dsked the prime minister
K'an Tse: 'As for Confu€ius and Lao-tzu, can they
compare with the Buddha ?' K'an Tse said:
'If one takes the two schools of Confucius and
Lao-tzu and calculates their distance from the
Buddha-Dharma, it is farther than far! The reason
is as follows: the teachings which Confucius and
Lao-tzu. established are modelled on Heaven (t'ien).
These teachings do not dare disobey Heaven. As for
the teaching which the Buddhas established, Heaven
(t'ien) respects and practices it; Heaven dogs not
dare to disobey the Buddha. Put in this way, it is
indeed clear that they do not compare!’

The master of Wu was overjoyved, and emplgyed K'an
Tse as the tutor of the imperial prince.

The Ch'i shih—chieh ching says: e

The Buddhea said: 'l sent two sages to China, to
practice converting. The first, Lao-tzu, is the

Bodhisattva Kafyapa. The second, Confucius, is the

Bodhisattva Ju-t'ung.

One clearly knows that from the past to the present,
all those who possess benefits among men are Bodhisattvas

-
- who have been secretly converted. It 1is only something
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that Great Warriors (Bodhisattvas) understand, not something
that can be fathomed with ordinary emotions. As a conse-
quence, many who are ill-informed and have only superficiai
knowledge produce slande; in the manner that (fire produces)
smoke. All of these, furthermore, are from not understand-
ing the original, fundamental principle (Eén—tsung) {of -
Buddhism); this.deludedly giveSrise to foolish attachments.

- Those who worship Lao-tzu enthusiastically rely on
talismans and written codes(?). They forge stone and melt
gold (in their search for eternal life); They make
offerings of freshly killed an;malsﬁand fish at religious
services, and study the deceptions of (Taoist) gods and
hermits. | -

Those who enter the gate of Confucius willfully

contravene sincerity and simplicity, and intentionally

-~

hénour their —vane elegance. They lend wings to the
maddeﬂiﬁg talents of a parrot, and speéialize in .the petty
skiils of a spider. All tﬁese oppose (the'teachings of)
former masters, and natufally miss (the intentions of) thé
ofiginal: fundamental principle (of Buddhism). 1f these
people are not‘crithized, how would'one reveal the
profﬁhdity of Buddhism? 1f inferior scholars are not
laughed at, how would one realize the Wﬁy of Buddhism?
Consequently, the Buddha-Dharma is comparable to the
sea--there is nothing whatsoevéf fﬁat it does not contain.

And li is similar to the sky--one can enter it from any
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gate. The variou$s philosophers in the remote depths
encounter the Buddha-Dharma; the thousand sages associate
with and base themselves on it. The Absolute (Truth) and

the mundane (worldly truth) bgth prevail; foolishness and

wisdom shine forth in unison.

- When initiating thé mundane truth one encourages
.subjects with loyalty; encourages sons with filial piety;
encburageé the country with decrees; and encourages
households with harmony. To .spread good, one makes known
the bliss of heaven. To chastise wrongdoing, one reveals
tﬁe pain of hell. The'words for "the One (Teaching)" (i.e.
Buddhism) should not be the.only ones considered as
praiseworthy. How could one encourage.(the.observation of)
the precepts by eliminating the five punishments? (?)g

ﬁhen propagating the Absolute Truth, affirmation and

negation are both eliminated; the subject and object are
both e;pty. One apprehends the myriad phenomena as One.
Truth, and cansummates (the teachings of) the three vehicles
in the Peffect Ultimate; If not for the arranged order of

.tne two truths, how could (the teachings of) the "hundred

schools" be incorporated?
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UESTION AND ANSWER
Section 97

[T 47, pp. 980¢c-991a]

— -

Question: If one widely cultivates the myriad good deedSé

in every instance one esteems comafégfbﬂ1* If one only

accepts the teaching of Absolﬁté Truth, there are
hinderances Fo worldly truth. 1In other words, if one
managed & kingdom, he would relinguish control of his
kingdom; or if one were a householdeg, he would fgil to get
married. Even though one would_claim to benefit others, oﬁe

would yet to realize total excellence.

~

‘Answer: The many good deeds of the Buddha Dharma invigorate

things everywhere without limit. The power (of .good dee&S)
saves the living and the dead, and the Way (of the Budaha
Dharma) includes both the Absolute Truth and fhé-mundane
(worldly truth). lWhen there are good (deeds) in a kingdom,
then the kingdom holds hegemony. When there are good
{(deeds) in a househﬁld, then the househqld is affluent.

They benefit extensively and abundantly, and their merits

are not small.

Therefore, a book says:’

The household which accumulates good (deeds) will
inevitably have future felicities. The household
which accumulates evil (deeds) will inevitably have
future misfortunes.l =

Alsc, (the Book of History) says:
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On_the doer of good (deeds), (Shang-ti) sends down
all blessings. On the doer of evil (deeds), he
" sends down misfortunes.2

In the Canons of the Sung (420-479), the Emperor
Wen, during the Y{ian Chia era (424-453), asked Imperial
Secretary (?) Ho: , - -

. 'Fan T'ai and Hsieh Ling-yin said: "The six
(Confucian)'classics3 basically are for aiding the

. common world (by promoting good conduct). To the
true essentials of the spiritual nature, Buddhist
sSutras are considered as one's guide." 1f,
throughout this land, everyone were true to this
guiding influence, then I, while seated (on the
throne), could bring true peace (to the kingdom).'

The Imperial Secretary replied: 'When, in a village
of a hundred households, ten people observe the five
precepts,4 then ten people are sincere and

reverent. When, in a c¢city of a thousand households,
& hundred people cultivate the ten good deeds,5

then a hundred people are harmonious . and
considerate. When this is spread through
proclamaticon and has been spread into houses
everywhere in a land of ten million, humane people
will (number) one million. When one is able to
practice a single good (deed), then one removes a
single evil (deed). When one removes a single evil,
then one halts a single crime. When one crime is
halted in the household, then ten-thousand crimes
are halted in the kingdom. This, your majesty, is
what is meant by "while sitting (on the throne),
bringing true peace (to the kingdom)."'

Consequently,lthe all-inclusive Dharma-realm
perdades and fills fge sky. With the practice of even a
single good deed one benefits everywhere. In other words,
(the myriad good dees) provide tge necéssary‘framework for
rectifving oneself, assisting transformation, reforming the

kingdom, and protecting the household. 1If one, on the basis

of these, rectifies oneself, (it follows that) everyohe

~d



234

‘eould 'pe rectified; and on the basis ‘of these _réforms the
kingdom, (it follows that) every Kkingdom éould. be reformed. -
In the near (future), there will be -fortunes ‘to menjand
go;is. In the distant (future), one will ascend to

Buddhahood.
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QUESTION AND ANSWER
~ Section 98
(T 48, p. 991la-b]" ' o
=
Questiqn: Wha; do thoée who cultivate the myriad gpod deeds
consider as their fundamental origin?
- Ansver: The mind is théroriginlof all 1i and shih. As for

-

1i, a sutra says: -

When oné contemplates .that all dharmas are none
. other than the self-nature of mind, one realizes the
body of wisdom.l One does not awaken to this by
attributing them to other causes.
The mind of True Reality, therefore is the
foundation of the cohfemplation of True Suchness.

As for shih, a sutra says:

Mind, like the Master skilled in drawing, is able to
depict all worlds. The five aggregates a2ll arise in
accordance with it. There are no dharmas that it
does not create. ’

The rational cogitating mind (which discerns the
realm of_objects) therefore, is the foundation of the.
contehplation of (different states of) mental consciousness.

The mind of True Rea{;ty is the "substance"”, and the .
rational cogitating mind is the "function®™. Function is
none o£her than the aspect of the mind as "birth and
dea;h". Substance is:none other than the aspect of the mind.

.as "True Suchness".4 In ferms of substance and function, it

~

is divided into two, (but) there is really only one mina\
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’

Function, which is really the-fuhctionigg of subsfaﬁcé;-iS'
not éeparéte from substance. Substaﬁce, §hich is_réally the -
substance of,functioning, is ndt_separateif:om funcfion.
7 Whethef:sebaratedhor joined, even‘tnough they are distinct[
True Nature is undisturbed. ' - L

The mind is able to create Buddha, gdd the mind
creates sentieﬁt b;ings. The mind creates heavéna and the
mind creates hell. When the mind differentiates, a thousand
differenées.arise in competition; when the mind is at peacét
the Dharma-realm is in a state of calm. When the mind, is
ordinary, the three poiéons§ gntangle oné;‘wheﬁ the mind‘
is éacfed, the six sup;rnatdral poweré6 operate freely.

‘ When the mind is empty, Ehe Way of Oneness is pure; when the
mind exists (conditionally), the myri#d objec;s teem in
competition. It is comparable Ep the sound of echoes in a
valiey: when the words are loud, the echq is great. It is
similar to reflected images in a mif&br: '§hen the_shapes
are distorted, the images are disproportionate.

Because the myriad practices depend on the mind,
they all depend on oneself. When internaily {the mind) is
void, external (objects) are never real. When internally
{(the mind) is-subtle, externazl (objects) are never coarse.
Good causes will eventually result -in gaod conditions. When
evil is practiced, it is difficult to avoid evil ‘

circumstances.

Treading upon the ¢louds and drinking sweet dew is

»
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not something attributable to others. Lying down in smoke
and flames and sucking pus and blvod is something that one
is resonsible for oneself. The one 1is not something that
Heaven grants, and the other is not something that Hell
causes. It is one's most basic thought, and nothing else,
that brings about such rising (to Heaven) or descent (to
Hell).

If one desires peace and “harmoay outwardly, one must
be inwardly peaceful and quiet. When the mind is void,
objects are tranquil; when thoughts arise, dharmas are

- T e -
born. When water is muddy’, waves are dark; when deep water
is clear, the moon {reflected in it) is bright. The
essentials of cultivation and practice are no different than
this. One can term this the gateway of many wonders, the
hall of collected spirits, the origin of rising and falling,
or the source of misfortunes and blessings. 1f fne only
rectifies one's own mind, what in the separate realm of
objects will there be fo,perplex one?

A sutra says:

Whether one does good ﬁdeeds) and blessings

accompany one, or one practices evil (deeds}) and

misfortunes follow one, it is like the response

of an -echo to sound. Good and evil are like the

sound. They are-.not something that heavenly dragons

or demonit spirits grant. They are not something
that a former aficestor's departed soul or his later
descendents create. What creates them is the mind

alone. What brings them about is the body and
Speech.7
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The Buddha uttered a gatha:

The mind is the origin of dharmas.

"The mind honours them and the mind causes them.

As soon.-as one thinks evil in the mind,

One speaks it; one practices it.

Sins and pain will naturally follow one,
(like) pebbles in the wheel tracks of a cart.

The mind is the origin of dharmas.

The mind honours them and the mind cause them.
As soon as one thinks good in the mind,

One speaks it; one practices it.

Blessings and joy will naturally follow one,
like shadows accompany forms.

The‘Hua—yen ching says:

The Bodhisattva Chih-shou asked Manjudri: 'How does
one become devoid of transgression in the karmic
deeds of the body, speech, and thought...thus to
attain the supreme; the 1nsurpassab1e, to attain
,rank; to transcead rank?’

A

Manjusri answered: 'Son of the Buddha. If all

- Bodhisattvas use their minds well, then they will

obtain all excellent and wonderous merltorlous
v1rtues.

-

The Mi-ven ching says:

As the earth does not distingnishing anything,

All things depend on it in order to be-born

The storehouse consciousness 1s also like this.

It is the foundation of the many objects.

It is comparable to a person, with his own hands,

massaging his own body.

It is also comparable to an elephapt with its trunk

fetching water and washing itself.:

Furthermore, it is similar to all infdnts

sucking their fingers with their mouths.

In this manner, within one's own mind ‘

one manifests objects whlch in turn, conditions
oneself.

This is the objective realm of the mlnd

that everywhere pervades the three exlstences.lo

Those who cultivate, contemplate, and practice for a
long time,

are able to penetrate and move freely in them.

The various worlds, whether internael or external,

are nothing more than manifestations of the mind.'11
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On the basis.of Qhat is said here.bhow c;h (thé
mind) be the origin of the myrigd good deeds alone?l?2
¥hether seantient Bgings or insentient Beingé, common people
or Sacred Ones, the objective realm oriemptiness, the myriad -
phenomena all make mind their origin. .It is also said that
*"the absence of a %asisvzs the root (or origin of the myriad
phenomena)."13 When the root is established the Way

flourishes. This is what is being referred to here.
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 APPENDIX I - FOOTNOTES = .

Introduction

I-1. This is & difficult passage gramatically. I follow.

Takase's -translation in KK. The term "True Form"
(shih-hsiang/ﬁﬁ ), indicates the real state of
things; .the universal and eternal truth applicable to
21l things; ultimate existence; the essence of all
things; the one reality. As a term which translates
such sanskrit words as dharmatf and bhuta-tathatd, it
means the truth inherent in the enlighteament of the
Buddha. Yet, as & different name for such things as -
Absolute Suchness (i-ju), True Nature (chen-hsing),
Nirvana (nieh-p'an) or the unconditioned (wu-wei), it

4includes many meanings.: After Kumarajiva used it as a

meaning for emptiness in his translations of Nagarjuna,
this meaning was emphasized. Generally, in the
Mahayana it appears in the expression "the True Form of
all phenomena" (3% :£##3 ) as a fourth characteristic
of Buddhist teaching in addition to those three '

(impermanencesg % , no self &£ 4 , and anirvana
@ } proffered by Hinayanists. Its meaning varies

somewhat according to different schools. In the San-
lun School, it expressed the principle of emptiness
which transcended and destroyed attachment to both
emptiness and existence. 1In the case of the T'ien-t'eil
School, it expressed perfect personal realization. In
it there is no distinction between 1li and shih, and all
things are in perfect harmony¥. . For deluded common
people, it expresses the means by which they can see
the Buddha directly. In this regard, amd in
conjunction with the nature of the WSTKC generally,
special notice should be made of its meaning in the
T'ien-t'ai school. (For usages, see the Wei-mo ching,
T. 14-475, pp. 54la, 544b, and 551b; the Chung lun,. T.
30-1564, 18-9; the Ta chih-tu lun, T. 25-1509, p. 297c;
Hua-yen ching, T. 9-278, p. 755¢). The term tsung (%_
), here translated as "fundamental principle” is also
an important one for Yem—shou. "It appears in the title
of his major work, the Tsung-ching lu, and appears in a
line of the Leng-chia ching quoted at the outset of
Yen-shou's Hsin-pu chu: "The Mind which the Buddha
spoke of constitutes tsung; the gate of non-being (wu)
constitutes the Dharma-gate." (HTC 111, p. la). It
refers to the essential feaching of Buddhism, for
Yen-shou, the teaching ¢f mind and mind cultivation.
Early usages of the term tsung can be found in ch. 4 of
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the Tao—-te ching, and in the Lun-yii, 1.13. ' As for its
usage in Ch'an, in the Sung Dynasty it acquires a
meaning similar to chiao (%/z )., except that tsung is
used to refer specifically to Ch'an teaching, while
chiso is used to indicater the ‘various teachings of -
other Buddhist schools. ' ' '

The “term Absolute Suchness (i-ju/ —%a ) indicates.the
indivisible and absolute uanity of the tathatz. Oneness
(i); being non-dual, is the meaning of the Absolute.
Tathats (ju, the Chinese translation for 'the Sanskrit

.term) is said to be without difference or distinction.

Yen-shou often employs the terms and language of

"“oneness," and non—-differentiation/distinction in

relation to this context. The term i-ju is used to
describe the fundamental‘principlé of true suchness
(chen-ju) which is inherent in all things; it is
synonymous with the term.shih-nsiang, "True Form," as
well.

 Most simply,‘the_world/realm of dharmas/phenomena (Fa-

chien/:E 3% ). In the Mahayana especially, it acquired
the meaning of a religio-metaphysical "first principle”
as the source or origin of the phenomenal world. - 1ln
viewing the entire existence of the universe as
phenomena,'and.namely the True Principle operating
through them, it was used as a term equivalent to True
Suchness (R «= ). And, as the True Principle (f +& )

—

itself, it has the samg meaning as Buddha, er Dharma-

- kava. In the Hua-yep”School, Dharma-dhitu is a key

term used in relatjydn to several contexts. According
to ch. 18 of the Hua-ven ching t'an-hsiian chi by Fa-
tsang (T 35-1733), it has three meanings: (1) the
cause which produces the teachings of savants; (2) the
True Substance-Nature of phenomena; and (3) the fact
that all phenomena preserve their individual
uniqueness. Furthermore, .as the pure mind which is the

.origin of the Buddha and sentient beings, it is known

as the "Dharma-dh@tu of One-Mind™ and "Dharma-dh&tu
where Absolute Truth, is free from obstruction." . As &ll
phenomena are herein mutually identical (%31 8¢ ) and
mutually nharmoniouse(¥ X\ )}, the causal arising of’
Dharma-dhZtu is known as the "non-obstruction of shih

~and shih” and the "inexhaustible intertwining (of all-

phenomena)."

The term, p'ing-teng (ﬁzk ), literally ,indicates
equality, or things of equal rank. It is the world of
non-distinction, the absolute principle penetrating all
phenomena. ’

~N
O
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The paramitds, often numbered at six, are practices by
which Bodhisattvas are able to attain enlightenment;
the list of six paramitds includes: dan¥, donation or
giving; €7la, keeping the precepts; kginti,
perseverance; virya, assiduity; dhvi&na, meditation; and
prajna, “wisdom. .o

The term Mind-only: (wei-hsin/efi rcr ) is & principle
indicating that everything is but a manifestation of
mind, and that apart from mind things have no
existence. There are various examples of its use, but
perhaps the most representative one appears in the
DafabhUmika—sUtra in the line: "This triple-world is
Mind-only, "™ frequently cited as evidence of the
principle of Consciousness-only in Hua-yen thought.
For Yen-shou, this term includes the notion that such
things as the Buddha and the Pure Land do not exist
apart from the intrinsic self-nature of one's .
own-mind. . (See the Wei-shih erh-shih lun, T. 31-1590,
p. 74b, etc.) .

Generally speaking, li is the principle of universal or
absolute truth, or noumena. - Shih denotes concrete
particulars or phenomena. In ch. .25 of the .
Abhidharmakoda of Vasubandhu, the truth of the Buddha's
teaching, namely the Four Noble Truths, is rendered as
1li, while false phenomenal objects are rendered as
Shih. 1In the Wei-shih (<ft 32 ) School, shih is
regarded as phenomena which rely on others to arise,
and 1i is the true suchness of that which is perfectly
true. Their ‘relationship is regarded as neither
identical nor different.(ﬁ1%f=f§ﬁL ). They are
distingusihed in such a way where li is said to be
"unconditioneéd" (wu-wei/4& 8 ) and shih is
"conditioned” (vu-wei/ﬁ!' . In the Awakening of
Faith, True Suchness (li) is activated by conditions,
and is manifested as the myriad pheonmena (shih). 1In
T'ien-t'ai, li and shih form the two concepts of the
origin and its traces, whereby the origin is the
principle of absolute truth (li) and the traces are
phenomena of worldly truth (shih). Finally, in

. Hua-yen, they are central concepts. Li and shih are

mutually interpenetrating and harmonious, and are
ultimately indistinguishable. For a_giscussion of the
relation of 1i and shih to Dharma-—dhatu in Hua-yen

“thought, see Garma Chang, The Buddhist Teaching of

Totality, pp- 141ff., and for a translation of Tu .
Shun's On the Meditation of Dharmadhatu (Fa-chieh kKuan)
T. 45-1884, see pp. 207-23 of the same. For Yen-shou,
the Hua-yen use of these terms is most important; the
T'ien-t'ai use is also significant.
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(t'ung-t'i chih pei/Aqe z /. ). This generally
refers to the compassion of Buddhas and *
Bodhisattvas.

Wu-chin chih hsing (ﬁ@ég_i;ﬁf). As a’ technical

term, this refers to number four of the ten

- practices, which constitute stages twently-one to

thirty of the fifty-two stages in the process of
becoming a Buddha. However, it here indicates a
general, rather than technical meaning.

. The "substance" Ef}i) here takes the place of the

word "origin" (pen), the term usually used in
association with chi, 'traces”, especially in the
T'ien-t'ai school. For their meaning in the context
of 1i and shih, see note I-6 above. '

The term hsiang-tzu ( 1?3?% } indicates the
production of effects, outcomes, etlc., through
mutual assistance. Hsiang-she (#§ ) indicates
that one rank or aspect of semething includes all
others. (See the Wu-chizo chang, T. 45-1866, pp.

482a, 502a.) Regarding the doctrinal background of

the Hua-yen School generally, see Francis H. Cook,
Hua-ven Buddhism.

“Not mutually identical and mutually negating"

- (nsiang-fei hsiang-to/ T4 ¢ TR }, is in contrast

with "mutually identified and mutually generated"”
(hsiang-chi hsiang—ch'ena/:ﬁﬂ%ﬂfﬂ)’i{ ). Li and shih
are both distinct (hsiang=fei) and identical
(hsiang-chi). If li is distinguished from sghih
(hsiang-t‘o), then what you have is no longer 1li,
and shih cannot be shih without 1i (hsiang~-ch'eng).

FaN .. . s
A SrEvaka was originally considered as a practi-

tioner who listens to the teaching of the Buddha.
However, in the Mahayana it became a derogatory
term, along with pratyeka-buddha, used to refer to
practitioners of the Hinayana. Here the ides
probably is that Hinayana monks seek salvation (1i)
apart from the world (shih); and ordinary beings
only know the world of shih.

The water and waves metaphqr: through its appearance
in such works as the Awakening of Faith and the
Lankavatira Sutra, was frequently used by Chinese

Buddhists, particularly those of the Ch'an School™
For a discussion of its use, see Whalen Lai, "Ch'an
metaphors: Waves, Water, Mirror, Lamp" in Philoso-
phy East and West, no. 3, July 1979, pp. 243-53.
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Generally, the ultimate aspect of truth and the.

mundane aspect of truth. Usually, as seems to be
the case here, these can. be regarded as different
names for li and . shih, resped¢tively. For a descrip-
tion of different understandings of the.two truths
in the Chinese context, see Bukky3gakujiten, pp.
345¢c~-348d. ‘

What exists as an illusion (huan-ts'un) is compar-
able to the confusing of human eyes -through.the use
of various occult or esoteric arts; when the dream-
world (of illusions) disappears (meng-chi), the
unreal notions which existence is predicated upon
are empty. These serve as metaphors for phenomena
that have either a provisional existence, dependent
on causes and conditions, or are essentially empty
and unreal (see the Chin-kang ching, T. 8-235, p.
752b). '

Emptiness (%2 ), provisionality ¢ ), and the Mean
or middle (% ) are three terms used in T'ien-t'ai
to represent three viewpoints established in that
school. Emptiness refers to the fact that the
fundamental essence of all phenomena 1s. empty and
tranquil. Provisionality refers to the fact that
all phenomena have an apparent existence, as they
are produced according to causes 'and conditions.
The mean is the Absolute Truth which is neither
empty nor provisional. (See the Chih-kuan fu-hsing,
T. 46-1912, p. 208.) i

The "substance of 1i" (1i-t'i/28 42 ) indicates the
original substance of myriad existence (see the
T'ien-t'ai szu-chiao i, T. 46-1931, p. 780a).

(wu—suo—te/'ﬁiﬁﬁ”ﬁﬁ ) indicates the state of
unrestricted freedom. As all phenomena are empty,
with nothing being fixed or permanent, there 1is
nothing to be attained. Within the mind of true
principle where substance (t'i) is free from form,
there are no distinctions whatsoever, and nothing to
cling to; this is the state of wu-—suo-te. It is the
wisdom of emptiness; the wisdom free from distinc-
tions. In the Nieh-p'an ching (ch. 17) it is
contrasted with the state where one has attalinments
(xu—suo—te). Thus wu-suo-te is likened to wisdom as

- opposed to ignorance (yu-suo-te); and the condition

of bodhisattvas who have severed all birth and death

‘as opposed to the wheel of birth and death of common

people (T. 12-374, p. 464a-b). 1In the Ta-chih-tu
lun (ch. 18) it is said that one should only seek
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the Buddha-way and not other recompense through
almsgiving. Those who utilize wu-suo-te {in their
almsgiving) obtain the True Form (shih-hsiang) of’

.21l dharmas and the spirit (¢ch'i) of the

PrajX-paramita (T. 25-1509, p. 395a).

"Ultimate Reality" (shih-chi/ X ) is another term
for the True Form of all dharma$; equivalent in
meaning to Dharma-nature, True Suchness, and Empti-
ness. It is regarded as the foundation by which all
dharmas come into being (see the Ta chih-tu lun, T.
25-1509, p. 297c). "Gateways of Transformation”
(hua—men/*ﬁgﬁﬁ ) refer to act1V1t1es for saving
sentient beings.

(T'ung-ch' enf]ﬂJgE ) is a term which appears in ch.
4 and 56 of the Tao-te ching. In Buddhism it
indicates the. activity of being born in the world in
order to save sentient beings.

(I-hsin/ — s> ) The Absolute, non-dual Mind which

is the fundamental principle of the universe and the
substance of the myriad phenomena. (See the
Ch'i-hsin_lun, T. 32-1666, p. 576a and 576c.)

MahEprajﬁEpEramifﬁ-sﬁtra T 5-220, untraced.

Arranglng one's existence with a proper attltude, S0
as‘fo restrian and ellmlnate evil. By restraining
one's body and mind, one dispels evil, and by
converting, those who are antagonistic, one causes
them to discard their evil intentions, and causes
them to overcome that which brings about hinderances
(see the Hua-ven ching; T. 9-278, p. 395¢). This,
according to Nakamura, Bukkyogo daijiten; 760 c-d.

"Realm of objects™. (ch1ng—ch1eh/£¢ 5% ) refer to
the Sanskrit terms v1§aza meanlng “"the region to
which the result of .one's conduct reaches"; and the
term gocarsa, meaning "the sphere where one performs
one's activities as well as_ the world where one is
born and lives according to the result of his former
conduct" (Japanese-English Buddhist Dictionary, pp.
189-90),.

Tzu-tsai (ﬁii ); (see. the Wei-mo_ching, T. 14-475,
p- 553a). '

Avatamsaka—sutra, T 10-279, pp. 339b-340a. The

quotation in the WSTKC is an abbreviation of the
original. To summarize, in the original the elder
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enlightened arises from samadhi and. proclaims that
he entered the gate of liberation of unhindered
adornment of -the tathagata. Furthermore, he

" proceeds to say that when he ‘entered that gate of
liberation, he was able to see each Buddhaland of
the ten. directions and innumerable tathAgatas.
However, the tathagatas of those lands did not come
to the place where he was at, nor did he go to those.
lands. It is at this point that he states that if
he desires to see (in the original) the tathagata
Amitabha in the World of Peace and Happiness, he can
see Him with his own ‘thought. He then proceeds to
make the same assertion regarding the tathEgatas
Golden Light, Precious Light, Precious Lotus Blossom
Light, Serene Light, Aksobhya, Lion, Moon-
Enlightened, and Vairocana- -in their respective
worlds. He repeats that they did not come to his
place,.nor did he go to visit them there. He then.
continues, "I know that all the Buddhas extend to my
mind, and are without exception like dreams. I know
that all the Buddhas are similar to reflections, and
my-ewn-mind is like water. I know that the marks
that all the Buddhas possess depend on my own-mind
and are, without exception, like illusions. I know
that all the Buddhas depend on my mind itself, and
are, without exception, like echoes. In this manne
I am able to know them, and in this manner I am able
to recollect them. To see the Buddhas of the ten

~ directions, I always depend upon my own-mind...."

. What follows from here is, with minor abbreviation,
the same as that quoted in the WSTKC.

(This episode is contained in the "Entering the
Dharmadh&tu" section ( X\ £ & 4  /Gandavyuha-sutra)
of the Hua-ven ching. This section relates the
story of the spiritual quest of Shan-ts'ai
(Sudhana). In his quest for enlightenment, he
questions some 53 people--monks, nuns, gods, lay
people, etc., as well as Bodhisattvas. In the end,
upon hearing the ten great vows issued by the
Bodhisattva.P'u-hsien (Samantabhadra), he vows to be
reborn in Amitabha’'s-Pure Land of the western
direction. The WSTKC quotation is taken from the 80
ch. translation of Siksananda in 695-699. For a
discussion of the Gagngdavyuha in English, see D. T.
Suzuki, On Indian Mahayana Buddhism, pp. 147-226.)

In the Hua-yven ching, the full list of aids to the
mind is given as follows: (1) good dharmas; (2) the
{(clesansing) water of the Dharma; (3) according to
realm and region; (4) vigour; (5) "yvou must make

<
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your own-mind contented through patience”; (86) "you
must make your own-mind immaculate with the '
assurance of wisdom":; (7) wisdom; (8) the
unrestricted power of the Buddha; (9) the
impartiality of the Buddha; (10) the ten powers of

.the Buddha. Nos. (4), (5), and (7) are included -

among the paramitas. According to the Chii-she lun
(T. 1558, p. 140b), the ten powers which a Buddha
possesses give complete knowledge of: 1) what is
right or wrong in every condition; 2) what is the
karma of every being, past, present, and future; 3)
all stages of dhyana, liberation, and samadhi; 4)
the powers and faculties of all beings; 5) the
desires, or moral tendency of every being; 6) the
actual condition of every individual; 7) the-
direction and consequence of all laws; 8) details
pertaining to the past lives of oneself and others;
9) when beings will die and where they will be
reborn; 10) the destruction of all illusion.

The terms ku—-te (translated here as "old master”)

and hsien-te) translated as an "earlier master")
appear frequently in the WSTKC. As these references
are unclear, they present a considerable problem. I
have treated them as references to actual Buddhist
masters; as material quoted from the records and
texts of particular masters. But as the reference
to them is such a general one, it is nearly
impossible to trace the sources from which they
derive. [The term ku-te is a general appelation
referring to past Buddhas and Patriarchs {see the
CTCTL ch. 28, Ta-mo Wu-yeh biography; T 51-2076, p.
444¢) ] '

(i-nien; -~ ﬁ; Y. An extremely short period of

time; the time that it takes to think one thought.
In Ch'an it indicates the instantaneous attainment
of complete knowledge (see the Li-tai fa-pao ghi,
Yanagida Seizan, "Shoki no zenshu II", Zen no goroku
3, p. 251). As I have not been able to trace th?\_/
Source, the translation here is tentg}ive.

Untraced. Wh‘re the quotation ends is
uncertain. Paxt of it may in fact be Yen-shou's own
words. Yen-shou regularly cites from other sources -
to verify his position, without marking the point

where the quotation ends and his own comments

resume.

The meaning of wei-yu chi yin in the original is
unclear; the translation is tentative here.
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(ch'en-lao/%%-) refers to the dust (ch'en.-)——o'f the
mind which cAuses mental fatigue (lao). "Dust” refers/fh*

" to the "six dusts" of form, sound, smell, taste,

1-1.

touch, and (mental) phenomena; when the six )
_sense=organs, -the eyes, ears, nose, tongue, body, and-
thought, perceive these "six dusts” and produce the
six~ consciousnesses, it’ results in various kinds of
painful fatigue. : S

The sentence quoted here is with slight-variation the
same as that which appears in the biography of Hui-neng
contained in the Ching~-te ch'uan—-teng lu, ch. 5, T 51,
p. 236a. It appears in the context of a discussion
between Hui-neng and Hsieh Chien, a palace .attendant
dlspatched by the Emperor Chung-tsung to invite
Hui-neng to the capital in order that the Emperor might

‘question him.concerning the Dharma. It is said that as

a result of this conversation, Hsleh Chien attained
great awakening. The first portion of the sentence,
"when things are not judged as good or evil..." appears

. frequently throughout Ch'an literature, especially in

selections relating to the Southern School. 1In_the
Ch'uan-hsin fa-vao, of Huang-po it is used in aépassage
which purports to relate the incident which occasioned
the enlightenment of Hui-ming by Hui-neng when the
former sought to steal the dharma-robe from the latter,
but was instead enlightened. The words which
occasioned this enlightenment, “"when things are not
judged as good or evil, just at this momeént, what is
your original face before your mother and father were
born?", later became the basis of a famous k'ung-an
(koan). It also appears in the Wan-ling 1lu, where

Huang-po states: "When things are not judged as good
or evil, at that time, one immediately transcends the
triple-world." (see Iriya Yoshitaka, Zen _no Goroku 8,

p. 85 and 133). Though the wording is different, a
somewhat similar sentiment can be seen in the biography
of Ma-tsu Tao-i*in the Ching-te ch'uan-teng lu, ch. 6,

-T 51, p. 246a;: "Do not choose what is good, nor reject

what is evil, but rather be free from purity and
defilement." 'Furthermore, the term mind-substance
(hsin-t'i/s> ) appears prominently in the works of
Bodhidharma. In the Ching-te ch'uan-teng lu, ch. 3,

p. 220a,-~it becomes & term Ior the unspeakable essence
of the traditlon which 211 the Buddhas have
transmitted. It is also seen in the work attributed to
him entitled: Two Entrances and Four Practices (see
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Yanagida Seizan, Zen no goroku l, pp. 175 and 188). It
is a term which is important in the Ch'i-hsin lun ,
(Awakening of Faith, T 32-1666, pp. 576D, 578a), and
appears in such Ch'an works as those of Huang-po
(Iriya, op..cit., pp- 7, 2, and 134~5) and Tsung-mi,
(Kamata Shigeo, Zen no goroku 9, p. 336).

The Mah@parinirvapa-sutra, T. 1-7, p. 204c. This
appears in the first couplet of a four line verse

attributed to the Buddha before his passing into Eari4

nirviga. This verse is considered to represent the
fundamental outlook of Buddhism. The complete verse
there is quoted as: "All things are impermanent; /They
appear and disappear./When an end is put to this
appearance and disappearance,/Then the bliss of nirvaga
s realized.™ Although "all conditioned things" is
app;oprigie/as a translation for the term chu-hsing (ig
4(0 in this context, it should be noted that it is the
same term that is translated as "all practices” in the

. context of Yen-shou's thought, and serves as & general

equivalent to the "myriad practices,” or "myriad good.
deeds." ’ S

The term hsu-i (3R %.. ), désignates the special meaning
of the Ch'an school as opposed to the doctrinal studies
of other Chinese Buddhist schools (see the CTCTL, ch.
22, biography of Pa-ling Hao-chien; T. 51-2076, p.
3864a). : :

Substance and function (t'i—zung/fﬁﬂ/ﬁ } became ,
frequently used terms in Chinese Buddhism and later in
Neo-Confucianism. They are first mentioned together in-
Wang Pi's Commentary on the Lao-Tzu, ch. 38, (see Rump
and Chan, Commentary on the Lao Tzu by Wang Pi, p.
112). In reference to non-existence (wu), Seng-chao in
the Chao-lun discusses them in relation to .
stillness/tranquility (f{# ) and movement/activity Ciﬂ-)
(T. 45, pp. 1l5la-c, 154c). As forerunners to the '
t'i—-vung model suggested by Seng-chao, the ching-tung
model can be found in the "Yieh-chi" chapter of the
Book of Rites (Li-chi), and the Analects (Lun-vii),
V1.23.  For interesting discussions of the meaning of
t'i-vung in Chinese Buddhism, see Hirai Shunei,
"Chugoku bukkyd to taiyo shiso" Riso, no. 549, Feb.,
1979, pp. 60-72; and Shimada Kenji, "Taiyo no rekishi
ni yosete," in Tsukamoto's festschrift volume entitled:

. Bukkyd shigaku ronshu, pp. 416-430. For a brief

discussion in English, see Wing-tsit Chan, A Sourcebook
in Chinese Philosonhy, pp. 791 and 322-3. It 1s also
discussed by Liebenthal, Chao-lun, pp. 17ff. An
example from Ch'an Buddhist sources, {the Tun-wu
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vao-wen/Essentials of Sudden Enlightenment, ch. 2),
speaks of this pattern an the following manner:

"purity is. or1g1na1 substance (pen -t'i). What is. named
is. the functioning of its traces (chi-yung). From
original substance emerges the. functioning of traces.
From the functioning of traces there is returaning to
(kuei) original substance. Substance and function are
not two, and the .origin and its traces are not
distinct" (see the text and translation in Hirano Sojo,’
Tongo yvomon, Zen no goroku 6, Ppp. 168 69).

These are undoubtedly references to. the Hua-yen
classification of Buddhist teachings. In its fivefold
division, the Sudden Teachlng.occuples the fourth
position-while the Perfect Teaching is fifth.
According to Kamata, op. cit., pp. 31-2, after '

._Ch eng-kuan (738- 838) the Sudden—Teachlng became

1“60.

associated with the Ch'an school. In the Hua-yen
scheme it corresponds tw® the teaching of the
Vimalakirti, while the Perfect Teaching is expressed. in

the Avatapsaka (see the Wu-chiao chg_g, ch. 1, T.
45-1866, p. 4381lb).

The Bodhisattvas Manjusri and Samantabhadra are often
contrasted with each other. Manjusri represents
meditation or supreme wisdom, and is regarded as the -
idealization or personification of the wisdom of the
Buddha. While he is not mentioned in Pali sources, he
appears prominently in various Mahayana sutras. He
appears in tie Vimalakirti as the Bodhisattva who is
willing to pay a housecall to the supposedly ill
Vimalakirti. In the Lotus, the Bodhisattva Maitreya
seeks his instruction. In the Laflkavatara he is one of
the two main questioners of the Buddha. And it is from
Manusri that Sudhana first hears the teaching, ahd
conceives the thought of enlightenment in the
Gaggavguha. Samantabhadra, on the other hand, typifies -
the teaching, meditation, and practice of the Buddha.
He also appears prominently in the Gandavyuha. He is
initially introduced “there by Manjusri as the -
Bodhisattva which -all other bodhisattvas model
themselves after. In the end, Sam®ntabhadra himself
appears to-Sudhana and gives him final instructions on
the way of the Bodhisattva.

"The root and branches" is a common Chinese metaphor
used to indicate what is primary and fundamental as
opbosed to what is secondary and peripheral; or, the
unchanglng as opposed to that which undergoes changes
(original term, pen-mo/¥E ). For a discussion, see
Liebenthal, Chao-lun, pPp. 19-20. "Common people and
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.contrast those who have entered the initial stages

sacred ones," (tan-sbeng/ L% ), 'is a térm,uzﬁd to
1

of either the 'small vehicle or the great vehi
with deluded, ordinary folk.

e

The three.worlds refers to the threefold world of
unenlightened men: 1) the world of desire, whose
inhabitants have. appetite and sexual desire; 2) the
world of form, whose inhabitants have neither
appetite nor sexual desire; and 3) the formless
world, whose inhabitants have no physical forms.-

"I1lusions" here refers to the term fan-nao (ﬁﬁ'ﬁi
y.It is defined as those mental functions which
disturb the mind, divisible into basic and
derivative types. The fundamental or basic
illusions are enumerated in"the Vijnanavada as
covetousness, anger, ignhorance, arrogance, doubt,
and false views. There is no fixed list for minor
or secondary illusions. The Abhidharma lists
nineteen: idleness, indolence, unbeleif,
low-spiritedness,‘restlessness, shamelessness,

. non-bashfulness, anger, concealment, parsimony,
envy, affliction, injury, enmity, deceit,..

fraudelence, arrogangce, drowsiness, and remorse.

The term "pond of purity" can also be founa

in the Tun-huang text, the Ta-ch'eng ju-tao tz'u-ti
k'4ai-chieh T. 85-2823, 'p. 1208b. There, the four_
kinds of unhindered speech and the various dhdrapis,
because they are able to quench the burning anguish
of sentient beings, are likened to attaining purity

'bxmgntering a pond and taking & bath. Conseguently,

they are analogous to a pure pond. According to
Nawimura, BukkyBgo daijiten 721b, the term for

purity here (ch‘ing—liangjiﬁ'ﬁi ) is an adjective .
for Nirvaga, so that “pond of purity" mus$ mean
Nirvinz. A similar usage for the term can be found N
in ch. 13 of the Ta-chih-tu lun (T. 25-1509, p.

153¢). In ch. 3 of the Fa-hua hsiuan-i, it says:

"With the eye of wisdom and feet which practice, one
arrives at the pure, refreshing poad" T. 33-1716,

D. 715b).

"True emptiness and wonderous existence”, refers to
the denial -that everything is empty, and affirmation
that all things as they are possess a wonderous
existence. The state of true emptiness is attained
through removing all erroneous imagination. The
state of wonderous existence is the state which is
permanent and unchanging. It is a state attained
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when all phenomena and forms of existence are

observed in their real nature (see the Hua-yen

yu—hsin fa-chieh chi),. T. 45-1877, pp. 649c-6502).
) 3

This sentence also appears in Chih-i's Fa hua

hsiian-i, T. 33-1716, p. 80lb. It appears in the
same section of this work that the Fa-hua wan-shan

.t'ung-kuei chi is discgssed.

The PaﬁEaviméﬁtisEhasrikE—prajﬁEpEramitE (T. 8-223).

"All-knowing wisdom" is defined as eguivalent to
Buddhidhood; the wisdom which knows all varieties of
things; Buddha-wisdom which knows myriad existences -
individually; complete wisdom, oOr simply the wisdom

‘of the Buddha (see the Ta-ch'eng hsiian lun, T.

45-1853, p. 55a). :

N -

The term here for "activities," is tso-yeh ({Fi? ), -
which more literally refers to karma-creating
activities--good and evil deeds and behaviour which
serve as primary causes for receiving joy and

suffering in recompense (see the Chung lun, T.
30-1564, pp. 1l2b-c, 21c).

“Special marks," (hsiang-hao/#H 43~ ) refers to tke
32 principal (hsiang/laksana) and 80 subsidiary

'(hao/anuvyaﬁjina) marks or characteristics said to

adorn a Buddha’'s- body.
Variant reading -has fa (:¥ ) instead of fo i) -

From the "Ten Stages" section of the Hua-yen ching
(Daé&bﬁﬁmi-svaro nama mahavana sutra) T 10-279, pp.
1968-196b. The quotation concerns the seventh stage
of the ten stages for developing Buddha-wisdom.

T. 14-475, p. S545c. 'It appears in the context of a
teaching expounded by Vimalakirti to Manjugfi on the
occasion of the latter paying & visit to the former,

who is supposedly ill (see Etienne Lamotte, The

Teaching of Vimalakirti, pp. 129-30).

Practicing "not doing," (wu-tso) refers to
"non-activity", natural or spontaneous activity.
Practicing "non-arising," (wu-ch'i) refers to
refraining from causes that might produce karmic
effects (see the Wei-mo ching, T. 14-475, p. 538b
and p. 554c).

"No thought” (wu—nien/'ﬁ\ﬁ; ) is a term which is
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widely used in Ch'an literature. . According to
Yampolsky (The Platform Sutra, pp. 137-8, n. 69),

"it is considered one of the most important and .
characteristic elements in the teaching of the Sixth -
Patriarch." It also appears prominently in the

works of Shen-hui. 1In the Platform Sutra, -it e
appears in the following context: "Good friends, in-
this teaching of mine, from ancient times up to the
present, all have set up no—-thought as the main .
doctrine, non-form as the substance, and non-abiding
as the basis. Non-form is to be separated from form
even when associated with form. No-thought is not

to think even when involved in thought. Non-abidiag
is the original nature of man,".as well as in other
places. *In the works of Shen-hui there are the
following references. In the T'an-vi (Hu Shih,

-"Hsin-chiao~ting te Tun-huang hsieh-pen Shen-hui ~.

ho-shang i-chu liang-chung” Chung-Kuo chung-vang
yen-chiu-vian li-shih yii-yen ven-chiu-suo chi-k'an,
XXIX, Feb. 1958, p. 832) it says: "True Reality 1is
the substance of no-thought. For this reason I ‘have
set up no-thought as the main doctrine.”™ In the
Hsien-tsung chi (Hu Shih, Shen-hui ho-shang i-chi,
p. 193) it says: “Thought 1is to concentrate on True
Reality." Yampolsky also points out that “wu-nien
is used in the Ta-ch'eng ch'i-hsin lun, T. 32, p.
576b, the apocryphal Chin-kang san-mei ching, T. 9,
p- 369a, and in the Li-tai fa-pao chi, where it is
dealt with in detail (T. 51, pp. 185a, 192a-b,
195ab-¢c)." It also appears prominently in the
literature of the Prajhaparamitiz (see Lamotte, Op.
cit. pp. LXXVII-LXXXI). A useful discussion of
wu-nien and li-nien (note 1-21 below) is found in.
Yanagida Seizan, Mu no tankyu.

(li-nien) This is a term which plays an important
role in the literature of Northern Ch'an. It is
listed as one of the five expedient means of that
school in the Ta-ch'eng wu-sheng fang-pien men (T.
85-2834) and the Ta-ch'eng wu fang-pien pei-tsung
(Ui Hakuju, ZenshUshi kenokyu, v. I, pp. 468-511 and
D. T. Suzuki, Suzuki Daisetsu Zenshu, v. IIl, pp.
190-212 and 221-235). The meaning of the term
derives from its usage in the Ta-ch'eng ch’i-hsin
lun (Awakening of Faith): "The substance otf Mind is
free from thoughts. The charactenistic of that
which is free from thoughts (li-pnien) is analogous
to that of the sphere of empty space that pervades
everywhere...(Since the substance of Mind is)
grounded on the Dharmakava, it is called original
enlightenment.” (T 32-1666, p. 576b; the '
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,franslatioﬁ, with minor variation, is according to

Hakeda, The Awakening of Faith, p. 37). For

“Northern Ch'an adherents it 1ndlcatpd the pure

undefiled mind which is free from conceptualizing
activities, and thus the state of mind which is able
to respond without reifying reality--enlightenment
itsel? (see Robert Zeuschner, "The Understanding of‘
Mlnd in_ the Northern Line of Ch*an (Zen)"

Pnllosophy East and West 28, no. 1, Jan. 1978, pR.
69-79). The term was used polemiCally by adherents
of the Southern School who championed wu-nien in its
place (For a discussion, see Tanaka Ryosho and
Furuta Shokin, Eno, pp. 225-230). ‘ -
Source unknown. Regarding "one . thought", see note
I1-28 above. ' '

NO. 6

(tlng—shull %\ ). This is a-‘term which likens the
calmness of the mind in meditation to still water.
External conditions are likened to waves which
disturb .the stillaness of the water (see the

Ch'an-tsung yung-chia chi, T. 48-2013, p. 389c).

The point here is that one needs both. the tranguil
practice of meditation and the active cultivation of

-conventlonal Buddhist virtues (i.e. the myriad good

deeds) in order to fulfill the requisites of true
Buddhist cultivation. )

Vimilaekirtinirdefa—sutra, ch. 2; T. 14-475, p.

.539¢. Slight variation with the T. text.

e

(Vu-wei/aﬁjﬁ» ) refers to all phenomena produced
through causation {Sanskrit, §§m§5;33), as opposed
to wu-wei, that whlch is not created, i.e., the ’
eternal, unchanging, and pure (gggmgg;gg) That
which is created or produced by caus€s is perforce
impermanent and therefore connected with suffering.
Thus, wu-wei refers to such Buddhist ideals as
nirvaga, bodhi, Buddhahood, the tathata, etc. (see
the Chin-kang ching, T 8-235, p. 752b).

-~

Op.cit., ch. 11; T. 14-475, p. 554c.

(nieh-p'an chih fu/3:3 {& 2z %/ ). This expression
describes those who fo low the small vehicle, as
they desire to attain nlrv&ga without bhenefitting

-
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sentient beings. ~In the Chin-kang san-mei ching

(T. 89-273), the Buddha is reputed to have said that
"to constantly dwell in nirvaga is to be  chained to
nirvaga (nieh-p'an fu)." (Ting Fu-pao, Fo-hsiieh ta
tzu tien, 9201b.) :

.-,

. ' ,... T L
(chieh-t'o chih k'eng/fg Ji 2 tiL . Y. This term
is used to describe those practitioners who firmly

-cling to the state of. liberation, and so are .unable

to engage if” those practices which might assist
others. _In ch. 13 of the Ta-chi-ching ‘
(MahB-samiipata-sutra, T. 13-397), the Bodhisattva
Bu-K'o-shuo says: "Good sons! To illustrate, it is
like a man falling into a deep.pit. This man is
incalpable of saving oneself in order to save ,
others. Sravakas and pratyeka buddhas are like this
as well. They fall into the pit of liberation, and
are incapable of saving themselves and thereby
saving others" (Ting Fu-pao, 1219b-c).

_Reading‘ﬂ' as fﬁ , according to Chung-hua ta

tzu-tien, p. 1151d.

NO. 10

o _ =
(ch'u-mu p'u—ti/% E:—“é:}é ). This is a Ch'an
Buddhist term, appearing in ch. 9 of the CTCTL, T..
51, p. 356b.

" (shih- hs:.ang tao- ch ang/é*ﬂ;ﬁ £z ). Shih- -hsiang -

refer to concrete practices, confession, recitation,
etc., necessary for understanding and actualizing

.one's realization. The term is intended to contrast

with ch'u-mu p'u-ti referred to above (see the
Chin-kang ting vu—chla chung lueh ch'u nien- sung
ching, T 18-866, p. 25la)..

(chlng—tll,ﬁhiﬂ, Y. There are different nuances to
this term. h the Szu-fen 1lii. c¢h. 43 (T 22-1428,

p. 874c), it is regarded as the place where one sets
food (for offerings?). According to Ting Fu-pao,
Fo-hsiieh ta-tzu-tien, 992b, the place where bhikgus
dwell in a state free from sin is termed ching-ti.
There is also mention of a teaching which {nstructs
bhikgus to purify this place. Thus, 1 take the term
to refer to the place (i.e., temple or monastery)
where monks reside and keep~”in a state of purity by
following the precepts, worshipping, practicing,
etc.
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(chien—li/é:ﬁ_ ): According to Nakamura,
Bukkyogo daijiten 424b, the term designates the

 Conditions or situation for encouraging the supreme

aspiration.

A ‘ C A L .
I read the term ts'e-—-fa (§§§§ ) as similar :in
meaning to ts'e=chin (?Eﬁi Y- 3

In the T'ien-t'ai school, the "Perfect Teaching"
represents the fourth and final phase, ‘the.
completion and perfection of Buddhist teac@%ng, as
comparéd to the three .earlier phases: the SBan-tsang .
chiao, or hinavana; the t'ung-chiao, or

Rproto-mahazxna, and the.pieh-chiao, or mahaxana.

The "Perfect Teaching” itself has two divisions in
its teaching. The "unrevealed" Perfect Teaching was
preached in the Hua-yven ching, the Fang-teng ching,
and the P'an—jo ching, while-the "pure" Perfect

Teaching-is said to have been preached in the Fa-hua

ching according to the T'ien-t'ai school (sSee the
Mo-ho_chih-kuan, ch. 5B; T. 46-1911, p. 6lb-c).

(£ a—gen/,x,k_ ). This term may possess a wide
variety of nuances according to the context of its
usage. It may indicate the decisive mind which
perceives with certainty, occurrlng prior to
attaining Dharma-wisdom (dharma- -ksanti). It may
indicate the repose obtained in true enlightenment.

Or, it may refer to the enduring of austerities. To

the first meaning here, Ting Fu-pzo, op. cit., 696D
adds that it constitutes the ranks of those severing
delusions and is included in the cause (of
enlightenment), while wisdom is of the ranks of
those realizing 1li and included in the effect. The
implication is that in order to realize li, the:
enlightened effect, one must engage in those
activities which serve as the -cause.

(wu—hu1/§L+ﬁ Y. The "five repentances" are
practlced by those who cultivate the "Lotus samadhi”
in- the T'ien-t'ai school. They are: (1) exposing
one's past sins and forbidding them in future, (2)
appealing the tathagatas of the ten directions to
turn the Dharma-wheel, (3) rejoicing over 'all the
good deeds done by oneself and others, (4)
transferring all the good roots which one cultivates
to~gsentient beings and the Buddha path, and (5)
issuing forth the four universal vows of a Buddha or
Bodhisattva (to save all beings; to put an end to
all passions and delusions; to study and learn all
methods and means;” to perfect the unsurpassable law
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" of the Buddha), and initiating the four practices

(enlightenment, good deeds, wisdom, and worship)
(see the Mo-ho chih-kuan, T. 46—1911, ch. 78, p.

According to Nakamura, 751lb, the "teaching"
(literally vehicle, ch'eng/ jg ) is the teaching

for ‘realizing Truth, and the precepts (chieh/#F = )

are for the purpose of extracting evil (see the
Mo-ho chih-kuan, T. 46-1911, ch. 4A, p. 39a).

(ch'u-chu/A7] 'f,%_ ). Specifically, this indicates the
initial stage of the ten stages of Bodhisattva
cultivation. These ten are: (1) attainment of the
truth, (2) seeing Sunyatd, (3) performing good
deeds, (4) seeing selflessness, (5) doing good, (6)
obtianing prajfia, (7) never sliding back, (8) having
no more illusions, (8) becoming a son of the Buddha,
and (10) annihilating life and death. Among the
fifty-two ranks of practice, the ten stages
constitute numbers 1l through 20. ’

Untraced. The Mo-ho chih-kuan (T. 46-1911), along
with the Fa-hua hsiian-i (T. 33-1716-) and the Fa-hua
wen-chii (T. 34-1718), form the three principal tex%i_
of the T'ien-t'ai school. These works contain the
teaching of Chih-i, as recorded by his disciple,
Kuan-ting. The referemte here would appear to be a |
summary rathqg than & direct citation.

(shih-fang li-hsiang/ 357 = 78 ). The
literal rendering of the term is " recognize
geographical direction and distinc form". I follow
the way in which it is understood in the Pure Land
Schoel, in reference to the location of Amitabha's
paradise in the West (see.the Kuan wu-liang-shou fo
ching-shu, T. 37-1753, p. 267b). :

"Three-~-fold contemplation” is interpreted
differently according to Buddhist schools. The most
widely known is the interpretation of the T'ien-t'ail
school as the means to realize the three kinds of
truth in T'ien-t'ai doectrine: (1) that all
existence is non-substantial and void (kung), (2)
that all existence is non-substantial, but
nevertheless has a provisional reality (chia), and
(3) that all existence is neither void nor
provisionally real, but has a truth transcending
this dichotomy, the truth of the Middle Way

(chung). However, neither those nor any otherr
definitions of the "three-fold contemplation™ that I
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am aware of seem to fit the context of the
contemplation of the Buddha's image, as the term is
‘used in the WSTKC text. - -

-

The Buddha's treasure image is simply an image of
the Buddha formed from various treasured materials
(see the Fa-hua ching, T. g-262, p. 9b).

The Shang-tu i is an abbreviation of the Shang-tu
yiin-hua szu vang-tzu ta-kuan fa—shih feng-ta
huang-t'ai-t2u suo-wen chu-ching liao-i, which seems
to be no longer extant. For a reference, consult
the Nipponkoku showa gonen nitto kyuho mokuroku (T.
55-2165). A similar quotation appears in Shan-tao's
Kuan wu-liang-shou fu ching-shu, ch. 3, T. 37-17533,

" p. 367b. This quotation, 2S it appears here, is

also cited in ch. 8 of the Hsi-fang ho-lun, T.
47-1976, p. 4llc, except for the last paragraph,
which has been tentatively included as part of the
quoted material owing to its consistence with the
preceding. T T

ghtraced.

(ch‘ih/jEEL ) is one of the three poisons in

Buddhism, listed as covetousness, anger, and

ignornace or stupidity (ch'ih). = Ki
Y

-(kuan-néin/%ﬂiju;), This refers to the general

mental /meditative discipline employed in Buddhism to
understand and illuminate the original nature of
one's own mind. It is especially used 1in the

 T'ien-t'ai school (see the Fa—hua hsuan-i, T

33-1716, p. 685c).

This quotation also appears in the Hsi-fang ho-1lun,
ch. 8; T. 47-1976, p. 41lle. It is difficult to
ascertain where the quotation should end. What is
incuded here corresponds to the Hsi-fang ho-lun, but
portions of what follows may very well be incuded in
it.

Dharma assemblies are either gatherings to recite
sutras, or gatherings to provide offerings to the
buddhas and bodhisattvas, to give food to monks or
common folk, to conduct preaching, and so on, for
carrying out Buddhist activities and essentials for
maintaining the Dharma (see the Shih-sung lu, T
23-1435, p. 220a). “"Ascertains the benevolent
protection of Buddhas and Bodhisattva with the
hands," refers most likely to ritualized prayer
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undertaken by the faithful in order to evoke the .
symapthetic, compassionate response of Buddhas and
Bodhisattvas (see Nakamura l146a-b, esp. no. 4).

Translation of chieh-te (JFI 4#. ) according to
Nakamura, Bukkyvogo daijiten, 165b. Virtue makes
following the precepts possible. C

NO. 15

{ju-shuo hsiu—hsing/fﬁ=§ffﬁé'4T . This statement
appears in ch. 18, "The Merits of Appropriate Joy",
chpater/f the Lotus suUtra (Fa-hua ching). (T.

9-262, p. 47a.) '

Specifically, secondary aids for the purpose of
attaining fnlightenment.

Anapana sutra; T. 15-602, p. 163a. This is from the
preface by Kan Seng-hui, who makes an analogy
between the thoughts reaped by the active,
unrestrained mind and farmers planting seeds with no
idea of the amount of produce they will reap from
them.The translation has been augmented on the basis
of this. : :

Ch. 21; T. 9-262, p. 5lc. Hurvitz, p. 286.

(mieh-tu/3% /4 ) literally, extinguishing
(illusion) and passing over (to nirvﬁga). {(See the
P'an ni-vian ching, T. 1-6, p. 183c.)

NO. 34

Judging from contemporary historical documents
(Emperor Shih Tsung's proscription of Buddhism in
955 (WTHY 12/CWTS 115/HWTS 12), materials collected
in monk's biographies as well as Tsan-ning's own
opinions in the SKSC), self-immolation was more than
an idle issue for Yen-shou and his contemporaries.
For Tsan-ning's, as well as other Chinese Buddhist
views on this issue, see Jan Yln-hua's article:

. "Buddhist Self-Immolation in Medieval Chinsa,”

34-2 -

History of Religions 4 (1965).

T. 24-1484, p. 1006a; ending abbreviated from T.

version.
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; lou/.‘,% ) is that which flows. ceaselessly Quﬁ from

the six sense-organs; another name for fan-gao
(klesa) (see the Weific ching, T. 14-475, p. 542a2).

ch. 6; T. 19-945, p( 132h. \The last sentence here
seems to be referring to an episode of the Buddha in
a previous life. I have been unable to trace such
an occurrence; the translation is tentative.

Untraced (T. 30-1582/1583).

Source uncertain (perhaps from the same source as -
above). ’ :

"Sutras that reveal the whole truth" and those
"spoken according to the capcaities of others”
translate contrasting technical terms, liao-i ching
and sui-i shuo. i

NO. 50
Ch. 2; T. 12-374, p. 375b.

The "Middle Treatise" of Nagarjuna, ch. 4; T.

-30-1564, p. 33a.

I-chii (— 4] ); this is a term used in the Ch'an
school. I have translated it according to Nakamury,
Op. cit., 56c¢c. . B ‘ f

Ch. 19; T. 12-374, p. 477c.

Source unknown. (Ono, Bussho kaisetsu daijiten, has
no mention of this.)

"I pay homage to the Buddha."

Ch. 7; T. 25-1509, p. 1ll2c. the first sentence in
the WSTKC quote does not appear in T.

See note I-27.

The story of the meeting of Emperor Wu of the Liang
Dynasty with Bodhidharam derives from the sources of
Shen-hui (See Hu Shih, Shen-hui ho-shapg ji-chi, p.

160). It also appears in the T'an ching, attributed
to Hui-neng, as follows:

b

(The prefect said): "I have heard that, when
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Bodhidharma:was‘convérting Emperor Wu of Liang, fﬁe'
emperor asked-Bodhidharma:" 'l have spent my whole

" life up to now;building_temples,‘giving alms, and

making offerings. Have"I gained merit or not?' - and
that Bodhidharmsa. answered -saying: 'No merit.' Then
the emperor was greatly disappointed and banished
Bodhidharma across the border. 1 don't understand
this story and beg of you to explain it.".

 The Sixth Patriarch said: _"Indeed he gained no

merit. Do not doubt the words of Bodhidharma. The
emperor was attached to a heterodox way and did not
know the true Dharma.”

(From Yampolsky, The Platform Sutra, sec. 34, p.
155.)

Source unknown.'

This“line, with minor alteration, appears in the
biography of Hui-chung found in ch. 5 of the CTCTL
(T. 51-2076). The remainder of the quotation is

~untraced. Hui-chung (?-775) was a student of

Hui-neng.

Source unknown. A person referred to as Dharma
master Sheng appears in the biography of Chen-kuan,

HKSC ch. 30 (T. 50-2060, p. 702a), but takes part in

no conversation there. The meaning of the original
is obscure in places and thé translation tentative.

- —
(ju=-lai tsang/‘fuﬁ_;ﬁi ). Tathagata-garbha; the
Buddha-nature inherent in all sentient beings (see
the Pao-hsing lun, T. 31, p. 82la, etc. )

Source unknownl
Source unknowne.

L 4 " «
(hua~gao/i?’i§\ Y. Flower-rewards" refer to
recompense received in this world (see the Kuan-ting
ching, T 21-1331, p. 534a).

(Kuo-pao/ %&5 ). "Fruit-rewards" refer to

. recompense received in future as a result present

acts and deeds (see ibid.). '

Source uncertain.

The meaning of the original is obscrue here. I take
it as indicating that one gains control over bodhi
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»

- with good deeds in the same way that one controls a

sword or torch. by grabbing on to their respective
handles. . :

Ching-ch'i is a reference to Chan-~jan (711-782),
patriarch in the T'ien-t'ai school. His biography
is recorded in ch. 6 of the SKSC; T. 50-2061, pp.
739b-740a. The lines cited here are untraced. The
rendering of hsiang-hsin (fq /= ) 2as "contemplation"
is according to Nakamura, op. cit., 867c. ’

A nayuta kalpa is an Indian unit of time, of
inconceivably long duration.

T. 12-380, pp. 958¢-959b (WSTKC summarizes T.
version here).

Ch. 5; T. 14-475, p. 545b.

The three contemplations of one-mind refers to the
teaching of contemplation in the T'ien-t'ai
school--simultaneous realization of the three
contemplations in the mind. See note 10-13.

See note I-27. : -
Source unknown.
Source unknown.

The meaning of the original is obscure here; the
translation is tentative,

The "sif stages for unification (with Oneness)" are
stages that Bodhisattvas must pass through during
their progress toward enlightenment. By name, the
six are: the principle of li, the principle of
names, the principle of contemplation-practice, the
principle of form-appearance, the principle of
partial realization, and the principle of ultimate
realization. See the Mo-ho chih-kuan (T. 46-1917T,
p. 106), and the Fa-hua hsuan-i (T. 33-1716, p.
693a). )

The ten Bodhisattva practices are: pramudita (joy

at benefitting oneself and others), vimala (freedom
from all possible defilement), prabhakarin (emission
of the light of wisdom), arcismati (glowing wisdom),

sudurjaya (overcoming utmost difficulty), abhimukhin

(realization of wisdom), duramgama (proceeding far),
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acala (attainment of immobility), sadhumati )
‘(attainment of expedient wisdom), and dharma-megha i

(the ability to spread the teachings.over the
dharma-dhatu as clouds overspread the sky). (See

the Shih-ti section of the Hua-yen ching, T. 10-279,
chapters 34-39, pp. 178-210). o

NO. 62
T. 85-2902, p. 1435a.

(chi-hsin wu-hsin/ EF !L‘:ﬁ’i—‘-‘ ). This phrase also

- apears in the TCL (T. 48-2016+ -pp. 68lc, 939¢c),

where it is attributed to Bodhidharma.

These lines are cited from Fa-tsang's Hua-yen

ching-i hai-pai men, T. %5-1875, p. 627h.

Ch- 14; T- 13_397, po 98&0

T. 16-663.

‘The meaning of this sentence is‘unclear; ‘the

translation tentative.

The eighteen unique characteristics of a Buddha are:
1) faultlessness in body, 2) faultlessness in
speech, 3) faultlessness in meditation, 4) no
partiality in leading people to perfection, 5) the
mind always being in a state of profound meditation,
whether walking, standing, sitting, or lying down;
6) omniscience, 7) never growing tired of leading
people, 8) no cessation in helping people, 9) no
cessation in meditating on every law in the three
periods of time, 10) unceasing maintenance of
perfect wisdom, 11) being emancipated and always
free from all attachment, 12) clear and free
function of intelligence in emancipation, 13)
excellent bodily function preceded by wisdom, in
teaching people and bringing them to perfection, 14)
excellent oral funection preceded by wisdom, 1in
preaching to people with wonderful and pure speech,
15) excellent mental function preceded by wisdom, in
preaching with a stainless mind and cutting away the
veils of affliction, 16) unrestricted function of
mind in knowing the past, 17) in knowing the future,
and 18) in knowing the present.

Untraced.
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78-2.

- 78-3.

78-4.

78-5.

78-6.

78-7.

78-8.

78-9.

L NO. 78
v . - R

A variant reading has "Confucianists, Taoists,
hermits, and ancestors”.

‘Reading chu (A7 ) for lieh (;5 ).

Source unknown; but obviously-from an apocrgphal
Buddhist source. ‘ __—

Untraced; tje Hsi-sheng ching is a Taoist text.

_ Untraced. A no longer extant work compiled by Fu

Lang #of the Chin Dynasty (265-420) referred to in

‘the Y@-han shan-fang chi i-shu 88.

From ch. 4 of the Lieh-tzu; see the Lieh-tzu
hsuan-chi san-chupg, pp. 111ff., pp. 388ff., or pp.
644ff. (Chung-kuo tzu-hsueh ming-chu ch'i ch'eng
#064). Following A. C. Graham (tr.), The Book of
Lieh Tzu, p. 78. The last lines ‘here can alsoc be .
found in the Lun-yd, Bk. VIII-19.

Untraced. The Wu-shu comprises the last twenty
chapters of the San-kuo chih {chapters 46-65). K'an
Tse's biography is found in Wu-shu ch. 8. Sun
Chuan's is in Wu-shu ch. 2.

Source unknown. The Ch'ing-ching fa-hsing ching
(quoted. in ch. 13 of the Hai-lu_tsu-shih) also
claims: "The Buddha dispatched three diseiples to
China to convert. As for Ju-t'ung Bodhisattva, he
is ‘called Confucius. Ching-kuang, he 1is called
Yen-hui. Mo-ho-chia-she, he is called Lzo-tzu."
Ju-t'ung is Manavaka. -

After the Sui Dynasty, the five punisliments
throughout pre-modern china were: (1) the death
penalty, administered either by hanging or
beheading; (2) banishment, of distances of either
1,000; 1,500; or 2,000 1i; (3) imprisonment, of ‘
terms renging from 1 to 3 years; (4) caning, with
the number of strikings ranging from S0 to 100; and
(5) flogging, with the number of strikings ranging
from 10 to 50 (Sui-shu, "Hsing-fa chih" chapter).
The meaning of the last sentences here are unclear;
the translation is tentative.
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L)

NO. 97

This passage (see Gokyo :sakuin, p. 39) found in the
I-ching '21-43. ,

"The Books of Sﬁang“,'Bk. IV, ¢h. 3-8 (Legge, p.

. 198; Gokv® sakuin, p. 59). "Shang-ti" is the "God

on high" of the early Chinese tradition.

The six classigs of Confucianism refer to the Books
of Poetry (Shih-ching), History (Shu-ching)s Rites
(Li-ching), Change (I-ching), the Spring and Autumn
Annals (Ch'un-ch'iu), and the no longer extant Book
of Music (YGeh-ching). . .

. The five precepts are: not to take.life, not td

take what is not given one, not to commit adultery,
not to tell lies,and not .to drink intoXicants.

The ten good deeds are the counterparts of the ten
evil deeds, and are thus characterized: 1) not to .
kill, 2) not to steal, 3) not to commit adultery, 4)
not to lie. 5) not to use immoral language, 6) not
to srander, 7) not to equivocate, 8) not to covet,

9) not togive way' to anger, and 10) not to hold
false views. ’ )

Untraced. The biography of Emperor Wen is in ch. 5
of the Sung-shu (I have been unable to find
reference to this conversation there).

NO. 98
(hui-shen/%&}%' ). The collected body of wisdom;
one Qf the five aspects of the Dharma-body (Wu-chiao
chang, T. 45-1866, p. 505¢).
Source unknown.
Source unknown.
The aspects of the mind as "True Suchness" and

"hirth and death" are discussed extensively in the
Ch'i-hsin lun (T 32-1666, p. 576a ff.).

For the three poisons, see note 10-16.

The six supernatural powers gained by a Buddha or an
Arhat through meditation and wisdom are: free

activity, eves capable ¢f seeing everything, ears
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. 98-12.

- 98-13.

‘A gatha in ch. 2; T. 16—682, p. 757a-b. Some
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capaﬁlé-of:hearing\everything, insight int¢o others

thinking, remembrance of, former states of existence,
and perfect freedom. T .

Source unknown.

Scurce unknown.

The three states offexistence-(san—xu/iiﬁ% ) here
refers to the three worlds of unenlightened , beings,
the worlds of desire, form, and formlessness,
equivalent in meaning to san-chieh (see the M1 le

ch’ enz—fo chlng, T 14-456, p. 428¢).

Yy
alteration from T.
Reading chih ( .£ ) as chih (8 ).

This statement appears in the Wei-mo ching, T.
14475, p. 547c¢c, in the context of a.dicussion .
between Vimalakirti and Mangusrl {the Wei-mo chfhg
passage is cited by Yen-shou in the TCL, T. 48-2016,
p. 4556¢c). There, "the root of distorted perception .
is the absence of a basis’, (Lamotte, p. 160); I have
altered the tP*anslation of the passage to better
suit the. context in whf®h it appears in the WSTKC.
It is al®o possible, that the sentence following this
should be incqﬂgd in the quotaticon, but-I have been
unable to trace this to a source that would-allow me

-to do so.

. ’ -
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APPENDIX II

The Origins of Sources Cited in the Wan-Shan T'ung-Kuei Chi

958b

-

958c¢

+ Chiuan One Intfoduction_(T. 48, p. 958a-c¢)

Ed

P'an-jo ching T 5-220, untraced.

Hus-ven ching T '10-279, pp. 339b-340a.

Ku-te, Source unknown.

NO. 1 (pp. 958c-95%a)

Tsu-shih, see CTCTL, ch. 5, T 51, p. 236a.

Nieh-p‘an ching F 1-7, p. 204c.

~Fa-hua..., see the Fa-hua hsiian-i, T 33-1716, p.

P

801b.

 Ta-p'in..., T 8-223.

95%a

Wei-mo ching T 14-475, p. 545c.

Ku-te, Source Unknowh.

O

'NO. 2 (p. 959a)
re: the Questibﬁ statement, see the Ch'an-yiian

chu-ch'dan-chi tu-hsii, T 48-2015,. p. 402c.

. Ts'ao-hsi, see the Ch'uan-hsin fa-vao (Iriya

Yoshitaka, Zen no goroku 8, pp. 85-90.

"fei-hygin fei-fo" ("Not mind, not Buddha"), see T

51, p. 246a. ,

8

1

-

- . ' >
-
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959b°

859c¢

- 268

The foolish man of the state of Ch'u incident is

found in the "T'ien-tao" chapter of the Yin-wen

tzu.

The small lad at spring pond incident is untraced.

NO. 3 (p. 959a-b)

The teaching of a “"single-flavour" appears in the

"Medicinal herbs" chapter of the Fa-hua ching.

Hua-ven ching, untraced. (This would seem o refer

to the "Hﬁa—tsang shih—chieh“_secfion (T 10-279,
ppa 39-53) where the “lotus treasure-world" is

discussed). o

NO. 4 (pp. 959b-960a)
Ching, untraced (the latter part of the second
reference is found in the "Skillful Means" chapter

-

of the Fa-hua ching, T 9-262, p. 7a.

Ching-ming c¢hing, T 14-475, p. 545a.

Chin-kang san-mei ching T 9~273, the guotation as

cited here does not appear.

Ch'i-hsin lun, T 32-1666, pp. 580¢c-581a.

AN

Niu-t'ou Fa-jung, untraced.
Hsien-te, Source unknown; (also found in the

Hsi-fang ho-lun, T 47-1976, p. 412b).




960a

960b

960¢

961a

Hsien~-shou (Fa—tsgng); untraced; (also cited in

Hsi-fang ho lun, T 47-1976, p. 412b).

r

Hua-yen ching T 10-279 \_p?? 185¢, 127¢, 132a,’ 225c.
. -

Ta-chih-tu lun T 25-1509, untraced; p. 249b.

NO. 6 (p. 960b-c)

" Ching-ming ching T 14-475, p. 539c, 554c.

NO. 7 (pp. 960c-96la)

Hua-ven ching "li-shib chien" chapter, T 10-279, p.

285b.

NO. 8 (p. 96la) .

(Shou-) leng-ven ching T 18-945, p. 122b.

Fa-chii ching T 85-2901, p. 1432 b-c.

Hua-ven ching T 10-279, p. 217b.

- NO. 9 (p. 961la)

"jen-yiin t'eng-t'eng wu-hsin"; see the Wan—lihg lu

(Itivya Yoshitaka, Zen no goroku 8, p. 135)..

Ku-te, untraced.



961b

961c

' NO. 10 (p. 961 a-b)

“eh'u-fu p'u-ti"; see the CTCTL, T 51, p. 356b.

Chih-kuan T 46-1911, untraced."

Shang-tu vi, no longer extant (Similar quotation

appears in the kuapn wu-liang-shou fo cning-shu
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T

37-1753, p. 367b and the Hsi-faneg ho-lun T

47-1976, p- 4lle).

Ta chih-tu lun, untraced.

T'ien-t'ai chih-che, untraced; (also cited in

. Hsi-fang ho-lun T 47-1976, p. 411lc).

NO. 11 (p. 961b-c)

Chin-kang p'an-jo ching T 8-235, p. 752a.

Hua-ven ching, untraced.

Fa-hua ching, T 9-262, p. 27b. —

Ta nieh-p'an ching T 12-375, p. 392a.

NO. 12 (pp. 961c-962a)

"chi-hsin shih fo", see the Ma-tsu vid 1ii, HTC 119,

"p. 407c.

Ku-te, source unknown . )

Ching-ming ching T 14-475, p. 9537a.
Chih-che ta-shih, untraced.

Ching, source unknown.



962a

962b

962¢c
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NO. 13 (p. 962a-c)

ching, source unknown.

ching, source unknown

ching, source unknown.

¢ching (Fa-hua) T 9-262, p. Ya.

ching, source unknown.

Pao-chi ching T 11-310; untraced.

Wen-shu p'an-jo ching T 8-232, umtracede

Ta chih-tu lun, untraced.

Ta- "in, untraced. ,p

Tseng-i a-han ching, see T2-125, p. 740a.

Hua-ven ching T 10-279, p. 334c.

a
Kao-sheng nien-fo san-mei pao-wang lun T 47-1967, p.

134sa.

I
Yeh-pao-ch'a-pieh ching T 1-80, untraced.

Ch'iin-i lun, see T 47-1960, p. 38b:$< also p. 72ff.

Ta-chi ching T 13-397, p. 285c.

P'an-jo ching, see T 8-232, p. 731la-b.
. . r\ - .

NO. 14 (pp. 962c-963a)

Mo-ho lun T 32-1668, untraced.

Ta chih-tu lun T 25-1509, p. 369b.

(T'ien)-t'ai chiao, source unknown.

Fa-hua ching, see T 9-262, p. 46¢c.



963a

963b

a

964a

T 272

ching, source unknwon.

Nan-shan Kan-t'ung chuan T 45-1898, untraced.‘

P'u-hsien kuan cning, see T 9—2?7, p. 393b-c.

Ta p'an-jo‘ching T 8-231, p. 698c.

Hsien—yﬁ ching T 4-202, p. 373a-b.

NO. 15 (p. 963a-b)

An-p'an shou-i ching T 15-602, p. 163a.

Fa-hua ching T 9-262, p. Slc.

NO. 16 (pp. 963b-964a)
Ching, source unknown.

Tzu-min san-ts'ang, untraced.

(T'ien-) t'ai chiso, see the Mo-hro chih-kuan T
46-1911.

Chin-kan san-mei ching T9-273, p. 368a.

_Faléhi ching, T 85-2902, p. 1435a.
n K , . f . . '

Ch'i-hsin lun T 32-1666, pp. 582c¢-83a.

Nan-vieh Fa-hua ch'an, see the Fa-hua an-ho héing—i

T 46-1926, p. 698b.

Chih-che, see the HsSi kao-seng chuan, ch. 21.

NO. 17 {p. 964a-b)

Ta chih-tu lun T 25-1509, p. 137a.

Szu-shih-erh chang ching, see T 17-784, p. 724a.




1}

4]

964b

964c¢

[
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Nan-chuan ta-shih, also cited in the Hsi-f;ng;
‘ho-Jun T 47-1976, p. 4llc.

Pai-chang ho-shang, also ciged in the_Hsi-fang”

" ho-lun T-47—1976, op. 41lc-412a. |

Fa-hua ch'an, see the Fa-hua san-mei ch'an-i T -

46-1941, p. 950=z. -

P'u hsien kuan ching, summary.of T 9-277, h. 393b-c.

ching, source unknown. o ‘J”“\\

" Jao-t'a kung~te ching, see T 16-700, p. 802b.

Hua-ven ch'an, untraced.

Nan-shan hsing-taoc i, untraced.

ching, source unkpown.

- -

NO. 20 (p. 964b)

ching, source unknown.

. “ﬂ (p. 964b-c)
lun, sourcee unknown.

‘chieh, source unknown.

Yeh-pao ch'a-pieh ching, T 1-80, p. 894c.

San-ts'ang Le-na, source unknown.

Wen-shu, Source unknown.

4

Fa-hua ch'an, see T 46-1941, p. 950b.

!’i. S ) \

- \\5



274

NO. 22 (pp. 964c-965a)

- Wen-shu, source unknown.

NO. 23 (p. 9652)

ching, source unknown.
L]

NO. 24 (p. 965a-b) \

|
Y -
(Shou) leng-yen ching T.19—945. p. 130b.

Fa-chi ching T 85-2901, p. 1435a.

Ching-ming ching T ;§—475, p. 545b.

Ta p'‘an-jo ching, untraced.

Hua—-ven ching T 10-279, p. 72c.

-

965b , Sa-che-ni-ch'ien-tzu ching T 9-272, p. 359a.

'Yuéh—teng san-mei ching T 15-639, untraced; also

cited-in—the Szu—fen lii-hsing shih T 40-180%4, p.

S5a.

Ta chih—tu lun T 25-1509, p. 153b and 153c.

Ta nieh-p'an ching T 12-374; also see the T'ien-t'ai

szu-chisao i T 46-1931, p. 775c¢.

ching, source unknown. . . ,
.
NO. 25 (pp. 965b-966a)

Tsui-sheng-wang ching T 16-665, p. 4l4c.

965¢ ching, source unknown.



O

966a

966b

H
/

S

Mi-le suo-wen pen-ving ching T 12-349, p. 188c.

. Ta-chi ching T 13-397, p.-123c.

"ching, source unknown..

lun, source unknown.

Pa-sha lun (T 28-15467), untraced.

Kao-seng chuan, T 50-2060, ch. 20 (under the

biography of T'an-ying).

275

Hui-ssu, Hsi kao seng chuan, T 50-2060, p. 562c.

Chih- che, Hsi kao-seng chuan T 50 2060' p. 564b.

Tao-ch'ao, éﬁu hao-seng chuan T 50 20860, p. 472b.

Ying fa- sh;h\\untr&ced. " ' L§:

vt

Hui-ch'eng, see Fo-tsu t'ung-chi T 49-2035ﬁ¥p.

ching, source unknown.

ching, source unknown. R

’

Nan-yileh ta-shih, untraced.

NO. 27 (p. 966a-b)

Ching-ming ching T 14-475, p. 541b.

Tsu-shih, source unknowr..

-

chigo, source unknown.

Nan-shan szu-fan ch'ao, see T 40-1804, p. 6a

NO. 28 (pp. 966b-967a)

Ju-lai fu-szu-i ching-chieh ching T 10-301, bp.

195B.
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81llc.



. 966¢

967a

967b

967c¢

968a

276

-

Ch'i-hsin lun T 32-1666, p. 583a. ,‘

Wang-sheng lun, see T 26-1324, pp- 230c-233a.

S
Shih-i lun, see T 47-1961, p. 78a-b.

Ch'iin-i lun, see T 47-1960, p. 38b-c.
ching, source unknownm.

ching, source unknown.

Mo-ho yen, untraced.
Hua-ven chieh T 9-278, p. 487c.

e )
S —.

NO. 29 (p. 967a)y.. — .

Na-hsien ching, see T 32-1670, pp. 70lc-702s.

——
Ta chih-tu lun, untraced.

NO. 30 (pp. 967a-968D)

P'an-chou san-mei ching, see T 13-418, p. 905a-c¢.

Wei-shih iun T 31-1590, p. 75c.

Ta chih-tu lun, untraced.

An-kuo ch'ao, no longer extant.

“Ch'iin-i lun, see T 47-1960, p. 6la.

Mu-lien suo-wen ching, passage not contained in T
24-1468; untraced.

Ta-chi yieh-tsahg chigg,"T 13-397 (15)f untraced.

-
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NO. 31 (p. 968b)
“968b  P'ang chu-shih, untraced.

Ta~-chi ching T 13-397, untraced.

Chih-che, see T 50-2060, p. 567b.

Ch'eng-san ching-t'u ching, see T 12-367, p. 350a-c.

NO. 32 (p. 968b-c)

Wei-mo ching T 14-475, p. 553a-b.

NO. 33 (ppﬂ.968c-9693)

968c¢c kuan wu-liang-shou ching, see T 12-3865; pp.‘340446.
. A} ; ]

969a Wei-mo ching T 14-475, untraced and p. 541lb

¢ Hua-yven ching T 10-279, p. 5Slc.

Ta-chi ching, untraced.

[

Chilan Two Introduction (p. 969a-b)

969b Huan-vian kuan T 45-1878, p. 638b-c.

——

" (Seng-) chao, untraced.

NO. 34 (p. 969b~c) s

Ta-ch'eng fan-wang ching, T 24-1484, p. 1006a. .

. 969c¢ Ta-ch'eng shou-leng-ven ching T 19;945, p- 132b.

P'u-sa shan-chieh-ching, untraced.

ching, source -unknown.



970a

970b

970c¢

N ‘
NO. 35 (pp. 969¢-9702) .

Ta chih-tu lun, untraced..

(T'ien-) t'ai chiao..., see the Fa-hua wen-chu
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chi,

T 34-1719, p. 354c.

Wen-shu wen ching, see T 14-468, p. 503a.

NO. 36 (p. 970a-b)’

e

ching, source unknown.

Hua-ven ching T 10-279, p. 30%a.

Ta—chi ching, see T 13-397, p. 164a.

P'u-t'i lun, untraced.

ching, source ynknowi.

Ch'i-hsin lun, untraced. -

(T'ien-) t'ai chigo, untreaced.

NO. 38 (pp. 970b-9712)

Ta chih-tu iun, see T 25-1509, p:s 140a-b.

Liu-hsing chi, source unknown.

L

Fa-hua ching T 9-262, p. 54a.

Ta chih-tu lun, untracea, but see T 25-1509, p.

570sa.

Fa-hua ching T 9-262, p. 3a.

\W"-\ .
.
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971b

971c

972a

972b
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NO. 39 (pp. 971a-972a)
ching, source unknown.

P'an-jo 1ﬁn,‘untraced.

Kao-seng chuan, T.50-2060, p. 627b.

Seng-yai, T 50-2060, /5. 679c.

T'ien-t'ai tsung M&n ch' an—shlh,_untraced.
Ching-pien, untracec (blography in HKSC T 50-2060,

pp. 676¢c-677a). &
Shuang-1lin Fu ta¥shih, untraced (appears in

biogriphy of Hui-yin, T 50-2060, p. 650b).
. . ~

ching, sdurce unkfiown.:
1

-]

Shu(-ching?), untraced.

Ta-chih—-tu lun, T 25-1509, p. 114b.

L4 -
ching, source unknoOwn.

Chao-luan;45 1858, p. 153c.

Ta chih- tu lun untraced but see T 25-1508, p.

484b.

Leng-chia shan-ting ching, uatraced. . l'k .-

NO. 40. (p. 97éarc)
Ku-te, source unknown.'

ching, source unknown. . v

Pao—chi ching, T 11-310,.pp. Sc-6a-.-



973b
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ching, source unknown.
L

ching, source unknown.

Shou-leng-ven ching, see T 19-945, p. 132c¢.

Wu-sheng i, no longer extant.

Pao-chi ching T 11i-310, untraced.

Fe-hua c¢hing T 9-262, p. 13b.

o]

NO. 41 (p. 972¢)

ching, source unknown.

NO. 42 (pp. 972c-973c)

Wei-shih lun T 31-1585, p. 39b.

Chin-kang ching, T 8-235, p. 752a.

ien-shou kuo-shih, untraced.

S
—

Chin-kang san-mei ching, untraced.

Hua-ven ching, untraced; T 10-279, p. 308b.

{T'ien-) t'ai chiao, untraced

Ch'ing-liang kuo-shih, untraced.

Ku-te, source unknown.

Tzu-min san-ts'ang, T 85-2826, p. 1241s=.
Ku-te, source unknown.

Husn-vian kuan T 45-1876, p. 637¢; p. 639b.

Tsu-shih chuan fa chieh, untraced.
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NO. 43 (pp. 973c-974a)

4

Ssu-i ching, see T.15-586, p. 36¢.

Leng—chia ching, see T 16-671, b. 51%c.

-

Ku-te, source unknown.

e -
974= P'an-jo ching, un-tr‘ed.
!
NO. 44 (p. 974a-b) .
ching, souﬁce unknown.
ch'i-hsin lun T 32-1666, p. ST74a.
Ku-te, source unknown. )
Ch'ang-che, source unknown. .
a74b Paso-chi ching, see T 11-310, p. 5Sc.

(T'ien-) t'ai chiao, source unknown.

Niu-t'ou Fa-jung, see Chiteh-kuan lun, ch. 2

NQ. 45 (P. 974b)
Wen-shu, source unknown.
-]
Lung-shu, source unkoown.

Cheng-fa nien ching, untraced.

NO. 46 (p. 974b)

Fa-hua ching, T 9-262, p. 3=.




9™c
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NO. 47 (p. 974b-c)

Hua-ven ching T 10-279, p. 187c.

Fa-hua ching, untraced.

ar

lun, solrce unknown.

NO. 48 (pp. 974c¢-975a) ~-

Fa-hua ching T 9-262, p. 5b; p. 60c.

Hua-ven ching, T 10-279, untraced; p. 225b.

Ch'i-hsin lun T 32-1666, p. 578c. ~ .

Fa-ch@t ching T 4-211, p. 583c¢.

Shou-leng-ven ching T 19-945, p. 108b-c.

NO. 49 (p. 975a-b)
(T'ien-) t'ai chiao, untraced.

P'an-jo ching, untraced.

ching, source unknown.

Mi-hui vu ching T 17-754, p. 577c.

Ta fang-kuang tsung-ch'ih ching T 9-275, p. 380c.

ching, source unknown.

NO. 50 (pp. 975b-976Db)

Nieh-p'an ching T 12-374, p. 375b.

Chung lun T 30-1564, p. 33a.



3975c

[{e)
~]
[#7]
™)

g76¢

Nieh-p'an ching T 127374, p. 477c.

Jih ma-ni pao ching, untraced..

Ta chih-tu lun T 25-1509, p. 1l2c.

Ku-te, source unknown.

(Hui-) chung kuo-shih, CTCTL ch. 5, T 51;2076-

Sheng fa-shih, untraced.
(T'ien-) t'ai chiao, source unknown.
Ching—-ch'i, untraced. —_—

Fa-hua ching, untraced.

Ta—oei‘chinz. see T 12-380, pp. 958c-959b.

Ching-ming ching T 14-475, p. 545b.

Hsien-te, source unknown.
L]

Ku-te, source unknown.

NC. 51 (p. 976b)

Ch'an-men p'i-vao ching, untraced.

Hua-ven ching T 10-279, p. 10ls.

NQO. 52 (p. 976b-c)

Hua-ven ching T 10-279, p. 307c.

(T'ien-) t'ail chiao, source unknown.

Fa-hua ching, T 9-2862, p. 36c. ’

Fa-hua ching, Wei-vin wang fo, see ch. 20
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» ' - ~
Fa-hua ching, Devadatta, see ch. 12.

Shu (ching?), untraced.

NO. 54 (p. 976¢)

Nieh-p'an ching, untraced.

Hua-ven ching; T 10-279, p. 122a; untraced.

NO. 55 (pp. 976¢c-977a)

Nieh-p'an ching T 12-374, p. 537 a-b; p. 538b.

NO. 56 (p. 977a)

9774 P'an-jo ching, untraced.

lun, sSource unknown.

No. 57 (p. 977a-b)

lun, Source unknown.

NO. 58 (p. 977b-¢)

a77h Ta-chi ching, untraced.

Ching-t'u san-mei ching, no longer extant.

Kua-ven ching, see T 10-279, p. 387¢, for similar

paASSage.

Fan-wang ching T 24-1484, p. 1009a-b.

Hua-ven ching T 10-279, p. 95a; p. 429b-c.
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977c

Ku-te, source unknown.
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i
Y

NO. 59 (pp. 977c-978a)

P'an-jo ching, untraced. -

Shang-shou p'u-sa, source unknown.

Ta pao-en ching T 3-156, p. 156b-c.

Fa-chii ching T 4-211, p. 575a-b.

Mu huan-tzu ching T 17-786, p. 726a-b.

NO. 60 (pp. 978a-982c¢)
Chih-kung, untraced.
Shen-k'ai, untraced.

Hua-ven ching, untraced.

Hsien-vii ching T 4-202, p. 339b-c.

Chen-chiileh ta-shih, T 48-2013, p. 395b.

Shou-leng-ven ching T 19-945, pp. 148¢c-149s.

Hsiang-fa chieh-i ching, see T 85-2870, p. 1336Db.

lun, source unkpnown.

Hua-ven ching T 10-279, p. 75c.

P'u-kuang ching, no loager extant.

Shih-teng kung-te ching T 16-702, p. 805b.

Fa-hua ching T 9-262, p. Sa.

Ta-szu-weil ching, untraced. -

Hsien-vid ching, See T 4—202, p. 358%a-b.




979b-

980a

980b

ching, source unknown.

lun, source unknown.
L
ching, source unknown.

Pai-vian ching, see T 4—200.‘p. 200b-c.

Kuan-fo san-mei ching, see T 15-643, p. 688b-c.

Fa-hua ching T 9-262, p. 10a-b.

Hua-ven ching T '10-278, p. 76c¢C.

4

P'i-ni-mu ching, untraced.

Shih-sung 14, untraced.

Fa-hua ching T 9-262, p. 9=a.

Ta chih-tu lun, see T 25-1509, p. 109b-c.

lun, source unknown.

Hus-ven ching T 10-279, p. 309=a.

/
Ta chih-tu lun T 25-1509, p. 108b; untraced.

Ta chuang-ven lun, untraced.

Fa-hua ching T 9-262, pp. 8c-9a.

Tso-fo hsing-hsiang ching T 16-692; summary of

contents.

Hua-shou ching, see T 16-657, pp. 193b-194a.

Wu-shang—-i ching, see T 16-668, p. 46%a.
.

Nieh-p'an ching T 12-374, p. 491b.

Fa-hua ching, untraced.
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Ch'u-chia kung-te ching, see T IS~707,'p.§813.

Pen-yiian ching, untraced. Y

Seng—-chih 1lii, untraced.

980c¢. Nieh-p'an ching, untraced. o

Ta pao-en ching T 3-156, p. 165a.

L

P'ugsd pen-hsing ching, see T 3-155, p. 112b-c.

Cheng fa-nien ching, untraced.

Fu fa-chuan, see T 50-2058.

Ta pao-en ching T 3-156, p. 165a.

.

981a Ta fang-pien fo pao-en ching T 3-156, p. 165a.

Fg-t'ien ching T 16-683, p. 778b.

Pai-viian ching, see T 44200, p. 200b-c.

Hsien-vit ching, see T 4-202, p. 354b-355a.-

ching, source unknown.

Kao-séng, chuan, T 50-2059, p. 353c.
*

981h ching, source unknown.

Ta chih-tu _lun, untraced.

Hua-ven ching T 10-279, p. 76b.

Hua-ven ching, ibid.

Fa-chili ching, T 4-210, p. S6lc.

ching, source unknown.

P'i-sha lun, untraced.




981c

982a

982b

983a

» .
Hsiang-fa chueh-i ching T 85-2870, p. 1336a.

Chang-fu lun, source unknown.

Hua-ven ching, untraced.

Ta nieh-p'an ching T 12-374, p.'454p.

Fan-wang ching T 24-1484, p. 1006b. : e

L}

Hua-ven ching T 10-279, p. 149b-c.

Nieh-p'an: ching T 12-374, p. 426c.

Ch'an-seng Teng Yin-feng, untraced.

ching, source unknown. -

Tsa a-han ching T 2-99, pp. 340c-34la.

Hua-ven ching T 10-279, pp. 143c-ld4a.

Cheng fa-nien ching, untraced:’

To lan-pen ching, no longer extant. A

Hsien-vii ching T 4-202, p. 356a-b.

Chiian Three NO. 61 (p. 983a)

ching, source unknown.

NO. 62 (p. 983a-b)

Fa-chii ching T 85-2802, p. 1435a.

Hsien-shou kuo-shih, see the Hua-ven ching-i hai-pai

men T 45-1875, p. 627b.

Ta-chi ching, T 13-397, p. 98=a.

Chin kuang-ming ching T 16-663




983b

983¢c

984a
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- Ta _chih-tu lun, untraced. -

+ -

P'an-jo ching, untraced.

Fa-chii ching, T 85-2902, p. 1433c. >

- 'Chin-kang san-mei ching T 9-273, p. 372b.

ching, source unknown.

lun, source unknown.

Lu-shan Yiian ta-shih nieh-p'an ching, see the

Ta-p'an nieh-p'an ching i-chi, T 37-1764, p.

6541b.

Hune-ming chi, untraced.

ching, source unknown.

Chung-lun, see T 30-1564, p. 18c.

__Chin-kang san-mei ching, untraced.

Chao-1lun T 45-1858, p. 150c.

NO. 64 (p. 984a)
ching, source unknown. //
(Seng-) chao, see T 38-1775, p. 406a.

Hua-ven ching T 10-279, p. 134b.

¥
- »

Ta-chi ching T 13-397, p. 106a.

NO. 65 (p. 984a)

Hua-ven ching, untraced.




984b

l 984c

885a

985b

NO. 66 (p. 984a-c)

(T'ien-) t'ai chiao, source unknown.

Hua-ven ching T 10-279, p. 29lc.

NO. 67 (p. 984c)

1

Fa—-hua ching T 9-262, p. 7¢; p. 20b.

Chen chilen ta-shih, T 48-2013, pp. 392c-393a.

Cgﬁu—ching, see V-27.21; untraced’.

NO. 68 (pp. 984c-9851a)
Chao-lun T 45-1858, p. 151lc.

ching, source unknown. .

NO. 69 (p—~9851) ‘

Ching-ming cling T 14-475, p. 537c.

NO. 70 (p. 985a)

Wei-mo ching T 14-475, p. 545c.

Hua-ven ching, untraced.

—————

Fa-hua ching T 9-262, p. 44c.

Hua-ven ching T 10-279, p. 123b. ,j

Fa-hua ching, untraced. - (\

Tsu-shih, source unkobwn.

Fo yian, source unknown. 4



985¢

986a

986b

986¢c

&

NO. 72 (pp. 985b-986Db)

Leng-chia ching, untraced.

L i ' ;
Hua-ven ching, untraced.’

S5c-46a.

Fa<hua ching, T $8-262, np.

Fa-hua ching, T 9-262, p./8b.

Nieh-p'an ching,\hagzgped.

T'i-wei ching, untraced.

1030b=-c.
30b-¢c N

’

{
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P'u-sa ch'u-t'ai ching T 12-384, p. 1047b; p.

Fa-chii_ching, see T 4-210, pp. 572c-573a; pi.sséyi

Hus-ven ching T 10-279, p. 72b.

Ta chuang-ven fa-men ching T 1%3-818,

Hua-ven ching T 10-279, p. 3§§b.

ching, source uncertain.

4

NO. 73 (p. 986b-c)

p. 83B8a.

P'i-vii ching, reference is to a no longer extant

version. -

Ta pao-chi ching, untraced.

' * .
-

NO. 74 (p. 986c-987b)

Fa-hua ching T 8-262, p. 9b.




9871

987b

987c¢

988a
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lun, source unknown. -

chipg, source unknown.

Ta p'an-jo ching, untraced.

Hua-ven lun, no longer extant.

Kuei—feng'ch'&n-shih. T 48-2015, p. 402a; untraced;

p. 406b-c.

NO. 76 (p. 987b-c)

Kuei-feng ch'an-shih, untraced (see T 48-2015, p.

4023 and 407b f£.).

Hua-ven ching, see T 10-279, p. 417b.

ching, source unknown.

Ta chih-tu lun, untraced.

NO. 77 {(pp. 987c-988a)

Chung-ni, see the Lun-vi, Bk. XIi-12.

NO. 78 (p. 988a-b)
Lao-tzu, untraced.

Hsi-sheng ching, untraced.

Fu-tzu, no longer extant.

Lieh-tzu, ch. 4 [see the Lieh-tzu hsuan-chi

san-chung (Shung-kuo tzu-hsueh ming-chu

chi-ch'eng 064, pp. lllff:;i.'



988b

988¢

989a

989b

Wu-shu, untraced.

Ch'i shih-chieh ching, untraced.

NO. 79 (p. 988b)

Han-ming, see the Hou-han shu, ch. 88.7

Wu-t'i, untraced.

NO. 80 (p. 988b-c)

Ta p'an-jo ching, untraced.

Ch'i-hsin lun T 32-1666, p. 583a.

NO. 83 (pp. 988c¢-989z)

Huz-ven ching T 10-279, p. 67a.

lun, source unknown.

Ta chih-tu lun, untraced.

Wei-shih lun T 31-1585, p. lc.

NO. B4 (p. 98%a)

Hua-ven ching, see T 10-279, p. 280c.

NO. 85 (p. 98%a-b)

Chin-kang sean-mei ching T 9273, p. 371lc.

NO. 86 (p. 989b)

ching, source unknown.

. 3€2~ )

U
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989¢”

9904

990b

990¢

-4
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Hua-ven ching T 10-279, p. 66b; p. 66¢c.

NO. 91 (p. 989c¢c)

Fa-hua ching T 9-262, p. 43.

NO. 92 (p. 989¢)

Fa-hua hsiian—-i T 33-1716, p. 748Db.

NO. 83 (pp. 989c¢c-9801a)
Chiuv-mo-lo-tuo, untraced.

lun, source unknown.

NO. 94 (p. 990a-b)

Nieh-p'an ching, untraced.

ching, source unknown.
ching, source unknown.

San-ts'ang fa-shih, see the Ta tzu-en san-ts'ang

fa—shih chuan T 50-2053, p. 277a-b.

NO. 95 (p. 990b-c)

P'i-vii ching, untraced (reference is to no longer

extant version).

NO. 96 (p. 990c¢),

P'i-vi ching, untraced (reference.is to no longer

extant version).



991a

991b

991c

992a

992b

992¢

NO. 97 (pp. 990¢-991a)

Shu{-ching) is actually the I-ching 71-43:

Shu-ching BK. IV, ch. 3-8.

Sung-tien, untraced.

NO. 98 (p. 99la-b)
ching, source unknown.

ching, source unknown.

ching, source unknown.

Hua-ven ching T 10=279, p. 69b-c.

Mi-ven ching T 16-682, p.'757a-b.

NO. 108 (p. 991lc¢)

Wei-shih lun T 31-1585, p. 1lb.

ching, source unknown.
\

NO. 110 (p. 9921)

San wu-hsing lun T 31-1617, p. 872a.

NO. 113 (p. 992a-c)
Jen-wang ching T 8-246, p. 834c.

P'an-jo ching, untraced.

N —

¥u-liang i ching T 9-276, p. 385c.

ching, source unknown.
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Chapter 1 - Footnotes

_ lThese works are found in T. 50, nos. 2059, 2060,
2061, respectively.

2A. F. Wright, "Biography and Hagiography:
Hui-chiao's Lives of Eminent Monks"™, in Silver Jubilee
Volume of the Zimbun kagaku kenkyusyo (Kyoto, 1954), p. 387.

3admittedly, it is not entirely satisfactory to
treat these biographies in this way. the placing of monks
in particular categories appears 1o be & complicated
process, and not necessarily tied directly to the intrinsic
events of & given monk's life. For example, according to an
unpublished ms. by Koichi Shinohara entitled, "Miracle
Stories in Chinese Buddhist Biographies: Three Preliminary
Investigations”, the biographies in the "Miracle Workers”
section of the HKSC owe their inclusion clearly to miracles
arising from the charisma of a monk's relics rather than any
charisma of the monk himself. However, this does not change
much the fact that these biographical collections reflect in
important ways perceptions of the Buddhist community at the
time of their compilation, as viewed through the eyes of
their compilers. Indeed, evidence of this kind of
"manipulation" .should be seen’ as proof of the creative
potential to which accepted historiographical conventions
might be used. And it is through such divergencies that
current proclivities are often revealed in Chinese
biograhical collections. Thus, my analysis of these
collections that follows should be understood in terms of
the search for these proclivities rather than an exposition
that is in keeping with an intrinsic logic operating within
the biographies themselves. 1t can be considered fortunate
that Tsan-ning was a contemporary of Yen-shou. Were he not,
I doubt that this data could be used so easily for my )
puUrposes.

4A., F. Wright, op. cit.

Slbid., p. 406. : -

SThe subject of Miracle Workers in Chinese
Buddhist biographies, particularly by Tao-hsian in the HKSC,
is discussed by Shinohara, op. cit. In addition he points
out the close personal connection between miraculous events
and the biography of Tao-hsian contained in such places as
/SKSC, and his own declared predilection toward the '

miraculous as stated in his Tao hsuan iii-shih kan-t'ung lu
(T. 52-2107).
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7The characterization of self-immolation in the
KSC, HKSC, and the SKSC has been reviewed by Jan Yln-husa,
"Buddhist Self-Immolation in Medieval China", History of
Religions 4 (1965), pp- 243-65.

8The principal source for the study of Tsung-mi's
analysis is his Preface to the Ch'an-viian chu-ch'{ian
(Various Explanations on the Source of Ch'an), T. 48-2015,
of which there is. a2 modern. Japanese translation and study by
Kamata Shigeo, Zen no goroku 9: Zengenshosenshutojo (Tokyo,
1971). For my summary, I have relied heavily on two-
articles by Jan Yin-hua: "Tsung-mi, his Analysis of Ch'an_
Buddhism," T'oung Pao, LVIII (1972), pp. 1-54, which
contaigs translated portions of the Ch'an-viian chu-ch'uan,
and “"Conflict and Harmony in Ch'an and Buddhism," Journal of
Chinese Philosophy 4 (1977), pp. 1-14.

“2The teaching of this school is most commonly
associated with the Northern School of Shen-hsiu, among
others. ‘See Jan, ibid., pp. 37-38.

_10The teaching of this school is associated with the
disciples of Shih-t'ou and the Oxhead (niu-t'ou) school.
For a fuller account of their position, see Jan,~ibid., pp.
38-39. : )

llThe positioa of this school is associated with
teachings deriving from Ma-tsu Tao-i and Ho-tse Shen-hui,
commonly referred to as the Southern School. See Jan,
ivid., pp. 39-40. .

127gyng-mi's views are here drawn.from his
Yian-jen lun (On the Original Nature of Man), T. 45-1886,
translated in de Bary, ed., The Buddhist Tradition, pp.
179-96. Han Yi's anti-Buddhist position is summarized 1in
his Yian jen (On the Original Nature of Man) and Yilan tao
{(On the Tsao0).

13v3an-jen lun (On the Original Nature of Man), de
Bary, ed., ibid., p. 181.

140n the Hui-ch'ang suppression, see Kenneth
Ch'en, "The Economic Background of the Hui-Ch'ang
Suppression of Buddhism," HJAS 18 (1956), pp-. 67-105; Chia
Chung-yao, "The Church-State Conflict in the T'ang Dynasty,”
in Sun and DeFrancis, trans., Chinese Scocial History, pp.
197-206; and E. O. Reischauer, Ennin's Travels in T'ang
China, ch. VII, "The Persecution of Buddhism," pp. 217-271.

150n the rebvellion of An Lu-shan and the
circumstances surrounding it, see BEdwin G. Pulleyblank, The
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Background of the Rebellion of An Lu-shan (New York, 1955).

16This is generally brought out in the study of
Wang Gungwu, The Structure of Power in North China during
the Five Dynasties (Stanford, 1867).

17for example, the proscriptions against Buddhism
enacted by Emperor Ming Tsung of_the Later T'ang dynasty in
926 can in large part be seen as a reaction against the lax
practices and excesses encouraged by his predecessor on the
throne, Chuang Tsung, who openly favoured Buddhism, and had
depended on Buddhist influence in his @scendance to the
throne.

18For a review of the situation of Buddhism in the
Five Dynasties generally, and particularly for the Shih
Tsung suppression, Makita Tairyo's Godai shukyoshi kenkvu
(Studies in the Religious History of the Five Dynasties) 1is
very useful. Record of the original provisions in the Shih
Tsung suppression are to be found in WTHY 12 and 16, CWTS
115, and HWTS 12. The four major suppressions in Chinese
history are: Northern Wei (446), Northern Chou (574), T'ang
(845), and Later Chou (955).

19cWTS 115, p. 1529; Makita, ibid., p. 176.

20WTHY 16: CWTS 115; HWTS 12. The WTHY gives the
number of temples destroyed as 33,036. Makita, op. cit.,
doubts the authenticity of these flgures as they far exceed
comparable numbers given for the T'ang suppression.

21The ten kingdoms are: )
Wu 902-937
Nan T'ang 837-975
Wu Yueh 897-978
Min 909-944
Nan Han 917-971
Farly and Later Shu 907-965
Ch'u 927-951
Nan Ping 925-963
Pei Han 951-878

22For a discussion of the important role played by
the Southern T'ang kingdom in the revival of Buddhism, see
Tsukamoto, "Godai nantd no Oshitsu to bukkyo", Bukkyd bunka
kenkyu, no. 3, Nov. 1953. *

234 chronology of the Wu Yiieh monarchs is as
follows:



(1) Ch'ien

(2) Ch'ien
932-941. -

(3) Ch'ien
941-9247.

) Ch'ien

" /847-948.

(5) Ch'ien
948-978.
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Liu, Ggrinée Wu-su); (852-932) reigned 897-932.

Yuan-kuan (Prince Wen-mo); (887-941); reigned
Tso (Prince Chung-hsien); (928-947); reigned

Tsung (Prince Chung-hsun); reigned briefly in

1

Ch'u~ (Prince Chung-i); (929-988); reigned

Useful work on the history of Wu Yueh, and
translation of important documents pertainimg to the relgns
of individual monarchs has been carried out by Edouard

Chavannes,
1916, pp.

"Le Rovaume de Wou et de Yue”, T'oung Pao XVII,
129-264. The Buddhist proclivities of Wu Yideh -

rulers has been discussed by Abe Ch01ch1, Chugoku zenshushi

no kenkvu,

pp. 81-176.

'The biographical records (pen-chi) of the reigns of
these monarchs are contained in WYPS 1-4; and SKCC 77-82.
Biographies (lieh-chuan) are also contained in CWTS 133;
HWTS 67; and SS 480. These’ latter biographies have been

translated

by Chavannes, pp. 142-226. Because of Ch'ien

Liu's gradual acquisition of power in the region, various
dates have been accepted as the beginning of his reign. For
a discussion of these, see Chavannes, pp. 131-32.

24Eyidence of this can be seen, for example, in
SKCC 89, p. 17a; Abe discussed this at some length; see in
particular pp. 112-13.

25ThlS is one of the principal findings of my
unpublrshed study, "Buddhism and Wu Yideh Government in Tenth
Century China as expressed through Religious -Stories in the
lives of Monarchs and Monks."

26According to Abe, op. cit., p. 130, the death of

Lo Yin in
religious

the year 909 marks a turning peoint in the
interests of Ch'ien Liu. The biograhical accounts

of Ch'ien Liu in the WYPS and SKCC support this assertion.
Mention of buddhism does not become a real factor until a

few years

27CTCTL 26.

later-

281big.

N
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29FTTC 42, p. 389c.

30Accorq1ng to the teaching of the Fo-shuo mi-le
- hsia-sheng ch'eng-fo ching, T. 14-455.

3lKenneth Ch'en, Buddhism in China, p. 428. See
also Daniel Overmyer, Folk Buddhist Rgligion (Cambridge,
Mass., 1976). N

32cere 230.
33FTTC 42, p. 390c.

34Aside from the various individual examples, this
is generally asserted of him in CSTP 122.

35gKce 81, p. 17 and FTTC 42, p. 394c state that
Prince Chung-i emulated ASoka in his stupa bullding.

36SKCC 89, Yu-chang biography.

37These are in addition to the thirteen temples on
Mt. T'ien-t'ai attributed to Te-chao's efforts (see Hatanaka
Joen, "Goetsu no bukkyo", Otani daigaku kenkvu nenpo No. 7,
1954, pp. 318-19,

38JTpPC, HTC 148, p. 99; FTTC, T. 49, p. 206a-c.
See also Hatanaka, ibid., pp. 315=16.

3gBiographies of Te-chao are contained in SKSC 13,
CTCTL 25 and SKCC 89. The circumstances surrcunding his
life have been reviewed by Hatanaka, op. cit., pp. 308-22.

40The most reliable source for the study of
Tsan-ning's life is found in ch. 20 of Wang Yi-ch'eng's
Hsiao-ch'u chi. The most thorough modern study is by Makita
Tairyo, "Sannei to sono jidai," in Chugoku_kinse bukkyo shi
kenkyu, pp. 96-133.

4lFor a list of Tsan-ning's writings, see Makita,
ibid., pp. 10&;}0.

42Yen—§ﬁou's name is generallly cited for his.
contribution in three areas: (1) t harmonization of the
Ch'an school with the doctrinal schpols of Chinese Buddhism,
(2) the harmonization of the three religions--Buddhism,
Confucianism, and Taoism, and (3) the synthesis of ch'an and
nien-fo practice. There will be occasion to discuss the
suitability of these below. In particular, he is
appropriated as a founding figure of the Ch'an/Pure Land
synthesis which domina%gg the Chinese Buddhist scene. As
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such he is claimed as the spiritual forbear of such Ch'an
figures as Ming-pen (1262-1323), Wei-tse, and Chu-hung
 (1535-1615), and the nien-fo. kung-an movement. (On this
connection, see Shih Heng-ching, The Ch'an-Pure Land :
Synthesis in China: With Special Reference to Yung-ming
Yen-shou, PhD (1984), University of Wisconsin-Madison, pp.
246ff.) There will be occasion to discuss the suitability

of this characterization below.

43ven-shou's impact on Korean Buddhism is
deduceable from the fact of the Korean students sent to
study under him. In particular, he is said to have had
great influence on the important Korean Buddhist figure
Chinul (See Robert E. Buswell, The XKorean Approach to Zen:

The Collected Works of Chinul {Honolulu, 1983]).
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Chapter 11 - Footnotes

lshih Heng-ching, The Ch'an--Pure Land Synthesis in
China: With Special Reference to Yung-ming Yen-shou, pp.
132ff., the University of Wisconsin-Madison PhD, 1984.

2Jan Yin-hua has outlined the development of Sung
Buddhist historiography in conjuanction with the schools of
the period in his article, "Buddhist Historiography in Sung
'China", Zeitschrift der Deutschen Morgandlandischen
Gesellschaft 64 (1964), pp. 360-381. See also Makita

_ _Tairyo, "Sodai ni okeru Bukkyoshigaku no hatten," Indogaku

Bukkyogaku kenkvu; v. 3, no. 2, March 1955, Pp. 249-51.

’

‘3The status that Yen-shou achieved within the
Chinese Buddhist tradition will become more apparent as we
proceed. To state briefly, in terms of later developments
within the tradition the aspect of Yen-shou's practice and
work that was most prized was that involving the combined
practice of ch'an meditation and nien-fo invocation. The
dual pillars that these provided to the later tradition can
be evidenced from many sources. For a discussion of the use
of these in the modern period, see Holmes Welch, The
Practice of Chinese Buddhism 1900-1950 (see especially
chps. II and III)-. ‘

4For a discussion of the meaning of this term, see
Frank E. Reynolds and Donald Capps, eds., The Biographical
Process (Studies in the History and Psychology of Religion),
“Introduction”, pp- 27-30. The following discussion quoted
from p. 28, may be of use to the reader. '

...many of those who have studied biographical
images have taken some account of the fact that such
images have both & mythic and an historical aspect.
And many who have concentrated on the study of
individual lives nhve recognized that these lives
have been constituted by an intricate interweaving _
of mythic, paradigmatic, and historical elements.
However, without denying that the more sensitive
scholars on each side of the division have been
concerned with both myth and history, it is clear
that those who have been concerned with biographic
‘images have been primarily oriented toward myth,
whereas those who have been basically engaged in the
study of individual lives have been oriented toward
history.

-
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5The problem of lineage, as it is so closely related
to the establishment of the Ch'an school in China, had
traditionally been the focus of much controversy. Works
like the Chuamr-fa-pao chi, the Leng-chia shih-tzu, the
Li-tai fa-pao chi, represent the efforts of different
factions within Ch'an to resolve the issue of legitimate
lineage in their favour. Useful accounts of the state of
scholarhsip in this area can be gained from the
"Introduction" to Philip Yampolsky's book The Platform Sutra
of the Sixth Patriarch, and his article in Lewis Lancaster
and-Whalen Lai (eds.), Early Ch'an in China and Tibet,
entitled, “New Japanese Studies in Early Ch'an History",
pp. 1-11. Also, in the same book is Yanagida Seizan's
article, "The Li-tai fa-pao chi and the Ch'an Doctrine of
Sudden Awakening," pp. 13-49. The Japanese works in this
field are .too numerous to mention.

6For an introduction to the conventions governing
Chinese biographical writing, see the article by D. C. -
Twitchett entitled, "Chinese Biographical Writing", ch. 7 of
‘Historians of China and Japan, Beasley and Pulleyblank
(eds.), pp. 95-114.

7Chung-kuo fo-chiso, vol. 2, pp. 237-39. -

8Except where noted, the chronology provided here
is derived from Yen-shou's biography in SKSC, ch. 28 (T. 50,
p. 887a-b), and CTCTL, ch. 20 (T. 51, pp. 421c-422z2).

9According to SKSC, Yen-shou was a native of
Ch'ien-t'ang, but in the CTCTL, Yen-shou is said to be a
native of Y{i—-hang. The location of Ch'ien-t'ang is the
modern city of Hang-chou, the capital of Che-chiang -
province. In Yen-shou's day, Ch'ien-t'ang served as the
capital of the Wu Yideh state. Yii-hang is presently the name
of a town situated to the west of Hang-chou. In Yen-shou's
time it seems to have indicated the region of Hang-chou
proper.

10The biography of Ch'an master Ts'ui-yen is
contained in the Tsu-t'ang chi, ch. 10, and the CTCTL, ch.
18.

llch. 9, HTC 137, p. 239d.
12¢h. 2, p. 13.
13ch. 82, pp- 10-12.

l4chn, 34, p. 7a.
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15HTC 111, p. 83b-d.

161 have been unable to find any solid
biographical information on either of these two. The poems
of Hsilan-chu (Hslan-chu shih) appear together with those of-
Yen-shou (Yung-ming shan-chu shih) in a modern collection of
poetry published by the Buddhist Association operating out
of Kuo—ch'ing ssu on Mt. T'ien-t'ai.

17¢ch. 9, p. 24la.

o 18Sources where these works may be found are as
follows: '

Hsin-pu echu, HTC 111, pp. 1-75.

Wei-hsin chiieh, T. 48, pp. 993c-996c.

San-shih hsi-nien-fo-shih, HTC 128, pp. 56-61.

San-shih hsi-nien-i-fan, HTC 128, pp. 61-70.

Ch'uan-jen nien-fo, HTC 128, pp. 70-71.

Nien-fo cheng-vin shuo, HTC 128, p. 7la-c.

Chih-chiieh ch'an ih ch'ui-chieh wen, T. 48, p. 993b-c.
. San-chih pi-liang i-ch'ao, HTC 87, pp. 86-92.

Hsin-hsing tsui-fu vin-yuan chi, HTC 149, pp. 218-239,

The list itself is taken from Hatanaka Joen, "Goetsu no
bukkyo," pp. 34%;349.

193ources where these works may be found are as
follows: ’

Tsung—-ching lu, T. 48, pp. 415-957.

Wan-shan t'ung-kuei chi, T. 48, pp. 953-993.

Ting—hui hsiang—-tzu ko, T. 48, pp. 996-997.

Ching-shih wen, T. 48, pp. 997-98.

Shan-chu shih; according to Hatanaka Joen, "Goetsu no
bukkvo,” pp. 345ff., this work is no longer extant.
It is not to be found in any of the usual collections
of Buddhist works, to be sure. However, on a trip to
T'ien-t'aji shan in the spring of 1985, I was able to
procure a copy of collected poems including those of
Yen—-shou and two others, Shih-shih and Hsuan-chu,
being sold at Kuo-ch'ing ssu. (Also see n. 16 above.)

Shen-hsi an-vang pu, included in Lo-pang wen-lei, ch. 5,
T. 47, pp. 214c¢c-215a.

Hsin-pu, HTC 111, pp. 1-75. )

Kuan-hsin hsuan-shu, HTC 114, pp. 424-435.

Chin-kang cheng-ven pu, contained in the Yung-lo
ta-tien, ch. 7, 543, pp. 18iIf.

Shou p'u-sa chieh-i, HTC 105, pp. 8-11.

Tzu-hsing lu, HTC 111, pp. 77-84.
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20gee, for example, the entry under Tsung-ching 1lu

(Sugyo-roku) in Zengaku daijiten, p. 638b, whrich follows

“ the tradition that Yen-shou wrote the Tsung-ching lu while
residing on Mt. Hsiieh-tou in stating that the work was
completed in the second year of Chien-lung (961), at the
request of Prince Chung-i of Wu Yieh. It is inconceivable
that a work of this length could be completed in the span of
one year, especially under the circumstances of assuming new
duties as chief priest of large temples in the capital.
Thus, the work would have had to be written at Mt. Hslieh-tou
according to this tradition. N

2lsee the entry under Wan-shan t'ung-kuei chi in
Jodoshu tenseki kenkyvu, p-. 118.

227gan-ning (919-1001), the compiler of the SKSC,
lived on Mt. T'ien-t'ai and had intimate connections with
many of the same people as Yen-shou. -From this it can be
safely assumed that he had personal knowledge of Yen-shou's
activities (see Hatanaka Joen, "Goetsu no'Bukkyd--toku ni
Tendai TokushD to sono shi Eimei Enju ni tsuite”, Indogaku
Bukkvogaku kenkvu, v. II, no. 1, September 1953, p. 322).
Little is known of Tao-yilian, the compiler of the CTCTLx> He
is said to have been a fellow stiudent with Yen-shou under
Te-chao, and this would seem to indicate the likelihood of
personal contact between them (see Ishii Shudo, "Eimei enju
den--hogenshu sanso to rensha shisso”, Komazawa daigsaku
daigakuin bukkvogaku kenkvugo nenpo, no. 3, March 15, 1969,
p. 78).

,23The role of Tsan-ning in developing the
institutional status of Buddhism in the Sung should also be
noted here. After serving as the Director of Monks in the
Wu-yileh kingdom, he continued in this capacity at the
request of the emperor of the newly formed Sung dynasty
after the Wu-yieh Kingdom was reintegrated with the Sung in
978. Through his literary talent and knowledge of
Confucianism, he became a respected figure in the Sung
court, and through his influence forged much of the
subsequent role that Buddhism would play in the Chinese
state. His most important work id this regard is the
Seng-shih liieh ("Compendium of Monastic History"), T.
54-2126 (Regarding Tsan-ning, see Makita Tairyo, "Sannei to
sono jidai", Chugoku kinse bukkyoshi kenkvu, pp. 96-133).

247he original model for relating the biograhies of
eminent monks aside from their sectarian affiliation was
provided by Hui-chiezo in his Kao-seng chuan (regarding this,
see A. F. Wright, "Biography and Hagiography: Hui-chiao's
Lives of Eminent Monks", in Silver Jubilee Volume of the
Zimbun~-Kagaku Kenkvusvo [Kvoto, 1954]). This was continued

0>
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by Tao- hquan in his Hsu kao-seng chuan (T. S50- 2059/2060
respectively).

Regarding the conventions followed by Tsan-ning in
the SKSC, the ten categories are: (1) -Translators
{i-ching); (2) Exegetes (i-hsiieh); (3) Meditators
(hsi-ch'an); (4) Disciplinarians (ming-14), (5)
Protectors/Defenders of the Dharma (hu-fa); (6) Diviners (?)
(hsien-t'ung); (7) Self-immolators (i- sheng), (8) Cantors
(hst-sung); (9) Promoters of Works of Merit (hsing-fu); (10)
Miscellaneous, (tsa-k'o).

Rather than nos. (5), (6), and (10), Hui-chiao's
categories included: Theurgists (shen-i), Hymnodists
(ching-shih), and Sermonists (¢ch'ang-tao). See A. F.
Wright, "Blography and Hagiography: Hui-chiao's Lives of
Eminent Monks", in Silver Jubilee Volume of the
Zimbun-Kagaku Kenkvusvo (Kyoto, 1954, pp. 405ff.)

"250n the significance of hsing-fu during the Five ™
Dynasties period, see Chapter I, section A.l: "Shifting
Patterns in the Categories of Eminent Monks", above.

26The Tsu-t'ang chi was originally published in
952. The copy consulted is that published by Chung-wen
ch'u-pan she from a copy from the Korean edition, contained
in the library of Hanszono University in Kyoto, Japan.

27pnilip Yampolsky, The Platform Sutra of the Sixth
FPatriarch, pp. 52-55 discusses the masters who started these
two lineages deriving from the sixth patriarch. “

28The Fa-ven sect of Ch'an is known for its
harmonizing attitude toward other Buddhist schools. The
founder Fa-yen Wen-yi toward the Hua-yen school. Te-chao
toward T'ien-t'ai, aad Yeu-shou toward the Pure Land.

25This is asserted in Tsan-ning's preface to the
SKSC, and confirmed in the preface to Tsan-ning's works
written by his contemporary, Wang Yi-ch'eng. A Copy of the
preface is found in ch. 20 of the Hsiao-ch'u chi.

30T, 50, p. 887b.

311t should also be noted that the SKSC biography
is unique among earlier sources in mentioning that Yen-shou
abandoned his wife and child to become a monk. This, of
course, has an obvious parallel in the life of the Buddha
and has undoubtedly been included here as a device for
associating Yen-shou's life with that of the Buddha.
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 32Tne vaipulya repentance or fang-teng ch'an. The
confession of crimes committed with the six sense-organs.
. L ' .
33For an English translation, see Chang Chung-yuan,
Original Teachings of Ch'an Buddhism, pp. 250-53. -

34g¢e Appendix II at the end of this chapter for a
discussion of Yen-shou's position in the Yung-ming temple
lineage. Furthermore; there are other ways in whith the
Fa-yen lineage proposed by Tao-yuan in the CTCTL poses .
problems. Te-chao's traditional confirmation of Yen-shou's
realization is accompanied by a prediction that Yen-shou
will cause Buddhism to flourish in future owing to his close
associations with the Wu Yfieh ruler, so that even Yen-shou's
\Ch'an enlightenment” is bound together with conc¢ern for the
promotion of Buddhism in the state. In this way, secular
concerns are given an equal place alongside the traditional
religious or spiritual ones pertaining to the Ch'an school.
Furthermore, the supposed transmission from Fa-yen Wen-i to
Te-chao is similarly constructed in the CTCTL. When-Wen-i
occasioned the enlightenment;of Te-chao, Wen-i uttered a
prediction that Te-chao will in future become the teacher
(shih) of a kingdom (kuo-wang) and cause the way of the
patriarchs to flourish. The fact that Tao-yllan preserves
the tradition associating the rise of the Fa-yen sect with .
its connections to secular suthority alcngside the ‘
traditional Ch'an concern further causes one to wonder on
which criteria ‘Tao-yilian's lineage is actually based? Given

_these considerations as well as those raised previously, it
seems little wohder that the way Yen-shou was to be regarded
in future Buddhist chronicles would become a cenire of
controversy, even in those records deriving f{rom the Ch'an
school itself.

wd

35CTCTL, ch. 25; T. 51, p. 407¢c. Prediction
verses connected with the poelitical fortunes of Buddhism
abound in the records of masters of the Fa-yen sect. In
addition to Te-chao's prediction about Yen-shou, he is also
said to have predicted future rulership for Prince Chung-i,
at which time the prince would promote the Buddha-Dharma in
Wu Yieh (SKSC, ch. 13; T. 50, p. 789b).

36HTC 136 and 137, respectively.
37¥7C 135.

38Members of the Fa-yen sect appear in ch. 27, HTC
125, p. 302c¢.

397, 51, pp. 762-63.
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40y7C al48, p. 294b.

41HTC 136, p. 450. " —

42HTC\138._p. 184.

43The CLSPC biography is recorded in HTC 137, pp.
236-41. The material-is the same as that recorded in

Hui-hung'g inscription in the Ling-vin ssu-chih, ch. B4,
pp. 11-16. '

444TC 148, p. 7la-c.
45T. 48, p. 967c.

~ 46see the Chih-che ta-shih pieh-chuan, T. 50-2050;
and the Kuo-ch'ing pai lu, ch. 4 (T 46-1934, p. 822b ff.).

47The most important masters of this movement
predate the establishment of the Pure Land school as such.
Hui-yfiah (334-416) is usually associated with the founding
of a Pure Land Society ian 402, though he never actively
propagated Pure Land teaching. Later figures central to the
movement, T'an-luan (476-542), Tao-cho (562-645) and his
disciple Shan-tao (613-681), and Tz'u=min (680-748) and a
second generation disciple Fa=ghao, all preached Pure Land
doctrine, but their efforts did not result in a school with
an established lineage. The lineage for this school was
eventually established in the Sung, but is more of a tribute
to past masters and does not reflect a master/disciple
transmission lineage as in the Ch'an school.

. 48 This point is also made by Stanley Weinstein,
"Imperial Patronage in the Formation of T'ang Buddhism",
Perspectives on the T'ang, Wright and Twichett, ed., p. 268.

497 . 47-1970.

50Takao Giken, Sodai bukkvdshi no kenkvu, p. 169.

SiT. 47, p. 268b-c..
527. 47-1969.

53T. 47, pp. 192b-193c. Y4 Chin-fang, The Renewzal
of Buddhism in China, Chu-hung and the Late Ming Synthesis,
p. 37, notes that "The Pure Land patriarchal tradition
obviously meant something quite different from that of the
Ch'an schools; it did not denote a lineage relationship
between the patriarchs as it does in the case of Ch'an.”
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54rne list is contained in T. 47, p. 182b-c.

55T, 49-2035; Yen-shou's biography is on.pp.
. 264hb-265a.

56HTC. 130; Yen-shou's biography is on pp. 449-50.
f 57 For a discussion see Jan, op. cit., pp. 370-72;
Makita, op. cit.; and Takao, Op. ¢it., ch. 8.

) 58However, the way in which the ‘drama is played out
in this case is quite-interesting in its deviation from the
norm. Hereé the confrontation is not simply one of secular
authority vs. religious authority. Yen-shou, to be sure, is
depicted as a paradigmatic Buddhist. He is moved by .
Buddhist compassion, and in his Buddhist wisdom, death holds
no sway over him. In his ability to face death calmly, he
is depicted -as one who has conquered death. The prince, on
the other hand, in serving as the supreme authority in
matters where secular as well as religious affairs are
‘concerned, is portrayed not only as one capable pardoning
Yen-shou from his civil offense, but also as oné& capable of
determining the validity of Yen-shou's enlightenment. It
performing this latter function, one has the impressicn that
the prince is assuming a role which is traditionally
reserved for the enlightened Ch'an master who, in accord
with his enlightened state, is able to validate the
experience of Ch'an students. Here the prince is exercisiné
the pardon in such & way that he is still a secular
authority, and vet he recognizes that Yen-shou has
transcended the dictates of secular power. The role oi the
king as arbitrator in affairs secular and religious 1is a
common feature in stories growing out of the Wu-yieh kingdom
of the Five Dynasties period. These stories are examined ‘in
my unpublished study on Buddhism and the Wu-yieh government
~entitled "Buddhism and®the Wu-yleh Government in Tenth

. Century China (as Expressed through Religious Stories in the
Lives of Monarchs and Monks)." This served as the basis for
a presentation at the Canadian Society for the Study of
Religion panel entitled: Religion and Politics in Chinese
Historv, University of Guelph, June, 1984. :

S9T. 48, p. 981lc.
60Ibid., p. 968c and ﬁ. 982b.

6lChapter 25 of the Fa-hua ching (T. 9-262), and T.
12-360 (the Wu-liang-shou ching).

62The Fa-hua ch'an is & ritual whereby one combines
recitation of the Fa-hua ching with the confession of sins. -

,
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The ritual was developed by Chih-i (see the Fa-hua san-mei
ch'an-i (T. 46-1941) based on the P'u-hsien kuan ching and
the Fa-hua ching. :

63Equals the Kuan-yin ling-ven pu (?).

64The patriarchs here are listed in the following
. order: Hui-ytan, Shan-tzo, Ch'eng-yiian, Fa-chao,
Shao-k'ang, Yen-shou, Sheng-ch'ang, and Tsung-tise.

653ee HTC 111, pp. 77-84.

Chapter 11 Appendices — Footnotes:

1T, 47-1973; HTC. 148 (Yen-shou biography on p. 71).
2T. 50-2064. S
31. 47, p. 325a-b.

4pccording to this story, when Yen-shou failed to
obtain permission to become & monk from his parents, he
refrained from eating meat and copied sutras using hs own
blood as ink.

5T. 50, p- 1l0lla-b.

6T. 49-2036, pp. 658a-H.
77, 49-2037, p. 857a-b.
8yTC. 146, pp- 488-94.

91n addition, note should be made of the-relatively
late biography of Yen-shou contained in the Ching-t'u
sheng-hsien chuan (c¢. 1790), HTC. 135, pp- 421-22. This
bigoraphy contains standard information from earlier
sources, and is distinguished by its extensive use of quotes
from the Wan-shan t'ung-kuei chi. This attests to the high
regard with which this text came to be held in the Pure Land
school.

10This becomes evident in various sources pertaining
to the monarchs and monks. of that kingdom. See, for .
example, WYPS and the SKCC (chapters 77-89).

ll7he influence of Yen-shou on Korean Buddhism is
considerable. This is evident, for example, in extensive
quotes from Yen-shou in the writings of the Korean Son
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(Ch'an) master Chinu}. . -

12gzy-ming shan-chih, ch. 2, pp. 12-14. The point
of this biography is to emphasize Yen-shou's role as ch'an
master on Mt. Szu-ming. The only variation from the
corresonding CTCTL portion is in the recording of his gatha,
which is different from the one recorded in the CTCTL.

13Ling-yin ssu_chih, ch. 34, pp. 6-7.

14This is roughly the same period that Ta-huo wrote
the Yung-ming tao-chi, and compiled the Nan-p'ing ching-tz'u
chih.

15Ching-tz'u ssu chih, ch. 7, pp. 2-5.

167he biographies are recorded in ibid., ch. 7-9.
They -end with the 139th generation. )

178ut see very useful comments on this system in
Holmes Welch, "Dharma Scrolls and the Succession of Abbots
in Chinese Monasteries", in T'oung Pao (50), 1963, pp.
93-149. .

18This is a point raised by Ishii, op. cit., p. 81.

19The biography is recorded in SKCC, ch. 89, pp.
1286-87. There is also a biography of Yen-shou recorded in
the Che-chiang t'ung-chih, ch. 198, but it is complied from
other sources directly referred to in the text.

20Hsien-ch'un Lin-an chih, ch. 82, pp. 10-12. 1In
addition, there ar mentions, notices, etc., 0of Yen-shou
elsewhere. The Hang-chou fu-chih (ch. 171) has a brief
notice of the life of Yen-shou, and also relates a story
involving him in the notice of the monk Hsing-hsiu. {The
story is also related in SKCC, ch. 89, p. 6.) The episode
of constructing the pagoda to quell the tide also appears 1in
some accounts of Tsan-ning (see the Te-ch'ing hsien-chih,
ch. 8}.

2lgee-above under "Temple Records Images of Yen

\

Shou."

—



Chapter III - Footnotes

_ 1The best example of this is the summary of the
WSTKC contents provided by Morimoto Shinjun in Ono's Bussho
kaisetsu daijiten, vol. 10, p. 30lc ff. The same summary is
contained in Jodoshu zensho, indicating that this is the

orthodox position toward the WSTKC in the Japanese Pure Land
school. .

2The University of Wisconsin-Madison, PuD, 1984.
31bid., pp. 5-6.

4"Manzen-doki shu kaidai", Kokuvaku issaikyd,
Shoshubu 2, p. 2.

50no Gemmyo, Bussho kaisetsu daijiten, vol. 10,
pp. 300d-301a; Taish® daizdkyd mokuroku, p. 518a; Zenseki
mokuroku, p. 778.

6For the location of other copies, consult Ono,
ibid., p- 302z. : )

7This collection also circulates under the name of
its Taiwan reprint edition, the Hsii-tsang ching (HTC).

8HTC 111, p. 83b-d.

9Takase Jogen, Kokuvaku issaikvo, Shoshubu 9, p.

-

10TCL; T. 48, p. 417%.

llThere are many ambiguous references to sutras in
the WSTKC as well: these have not been included in my
enumeratioin unless they could be connected with a specific
sutra or reference work. My figures vary slightly with
those given by Hioki (?) Kogen, "Manzen doki shu ni
arawasareta jodo kyosetsu", SOtoshu kenkyu kenkyUsei kenkyu
kivo, p. 59-

127, 9-273.
137, 47-1960.
l4aps in the case of works cited, WSTKC references .

to masters is frequently ambiguous. The same principle that
was used in the case of sutra references was also used here.

: 312
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15p¢ain, my figures are slightly at variance with
those of Hioki, op. cit. While Hioki's figures are
basically the same as mine, Hioki has missed their
significance by reading them from only the viewpoint of Pure
Land doctrine. )

. 165ee for example, Ono Gemmyo's series gf arEicles
in Gendai bukkyo, nos. 17-23, "Jimin sanzo no jodokyo",
especially no. 22, pp. 18-51.

177, 47-196].

187 ¢hart consisting of the following Small Vehicle
categories (based on T. divisions) can be made as follows:

J Jatakas or stories of the lives of the Buddhas;
classified as pen-vuan ( £z} ) ching in Chinese
{(T. vol. 3-4).

Sn Works taken from the Suttanipata, the collection of
admonitions of the small vehicle; ching-chi (ﬁg‘gg )
in Chinese (T. vol. 14-17).

-

RK References from the Ratnaklita sutras, either the
Pao-chi ching (£&:3% ) or the Ta—chi ching (K%
= ) (T. vol. 12-13).

cHOAR

Classification - 1 ll' IIT zgigl
J 4 15 6 25
Sn 12 21 7 40
RK 6 - 5 3 14

_ 1915 total, the WSTKC contains 16 references to the
Nirvaga Sutra, 3 in chian one, 9 in chilan two, and 4 in
chilan three.

20Nakamura, Bukkydgo daijiten, p. 1286b.

21See T. 33-1716, p. 805c¢c.
227, 48, p. 958c¢.
23T, 48, p. 989c.

24An accessible source .from which to understand
the meaning of these terms in the Hua-yen school is
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Pa-tsang's Chin-shih-tzu chang ("Treatise én the Golden
Lion"), T. 45-1880, of which an English translation is
available in Wing-tsit:Chan, A Source Book in Chinese
Philosophy, pp. 409-414, and a discussion in Fung Yu-lan, A
History of Chinese Philosophy, vol. 11, pp. 339-359.

25The four kinds of samadhi in the TLien—t‘ai
schoel are: (1) to sit in meditation .for a period of ninety
days without engaging in any other religious exercises; (2)
to invoke the name of Amitabha for ninety days; (3) to
practice seated and ambulatory meditation for a specified
period to remove bad karman; (4) to practice meditation
based on the three contemplations of one-mind, in which one
.views phenomena from three standpoints: as empty and
ultimately having no reality, as existing temporarily and
provisionally, and as the mean—--the true state of thusness.
See the Mo-ho chih-kuan, T. 46-1911, ch. Z2A.

26See Kamata Shigeo, Chugoku bukkySshi jiten, p.

344a.
271bid. .
28T, 48, p. 958a.
291bid., p. 958a.
30ibid., p. 958a.
3libid., p. 958b.
321bid., p. 958b.
33Lg;g., p.-992a—c.
341ibid., p. 958c.
351pid., p. 958¢.

361bid., p. 973b. This analogy is common to the
Hua-yen tradition.

37See for example, Ishii Shudo, "Eimei enju .
den-~-hogenshu sansc to rensha shitsuden", Komazawa daigaku
daigakuin--Bukkvogaku kenkyUgo nenpo, no. 3, March 15, 1969,
p. 76.

38T. 48, p. 95%a..

391bid., p. 959a.
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401bid., p. 958c.
4l1bid., p. 958b.
421bid., p. 959b.

431bid., p. 959b.

441bid., p. 960a.
451bid., p.-960a.

'46Hung-jen's style of incorporating nien-fo in the
Ch'an school carried on in three branches: (1) in the
‘Nan-shan branch by Hsuan-shih; (2) in the Ching-chung branch
by Chih-hsien; (3) in the Niu-t'ou or Oxhead branch by
Fa-ch'ih (Tanaka Ryosho, "Nembutsu zen to goki hokushu zen,"
Tonko butten to zen, pp. 221-24).

47vampolsky (trans.), The Platform Sutra, pp.

156-57.

381riya Yoshitaka (trans.), Denshin hoyo Wanryo
roku, "Zen no goroku, v..8", p. 135. -

49Yampolsky, op. cit., p. 156.

50Tz 'u-min's criticism is most apparent in his
Wang-sheng ching-t'u chi (T. 85-2828, pp. 1236-1242); this
‘eriticism is reviewed by Michibata Ryoshu, “Shinshll yori
mitaru jimin sanzd (1)", Otani daigaku shugaku kenkvd, no.
9, Dec. 1934, pp. 55-70.

SIWSTKC: T. 48, p- 963c (from section no. 16);
this is from missing portions of Tz'u-min's Wang-shang
ching-t'u chi. For more information, see translation note
16-8.

S21. 48, p. 96lc.
53See note 21 above. Reference to this in the
WSTKC is in section no. 16, T. 48, pp. 963b-964a.

—

& °4%T. 48, p. 964a.

531bid., p..967a—b.

>l

561bid., p. 966b-c.

STibid., p. 968b.
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581bid., p. 966¢c. , —
591bid., p. 962a.

601bid., p# 962a.

6libid., p. 962a.

621bid., p. 962a. "

63The  Yiieh-wang pen-shih p'in ("The Former Affair
of the Bodhisattva Medicine King"), chapter of the Lotus
SUtra provided the model and inspiration for many Buddhist
self-immolators. ‘

64The regard self-immolation in China presented
through the records and views of Hui-chiao, Tao-hsian, and
Tsan-ning, is reviewed by Jan Yun-hua, "Buddhist
Self-immolation in Medieval China", History of Religions 4
(1965), pp. 243-65.

653ee Chapter I.A. The Changing Nature of
Buddhism. 1. Shifting Patterns in the Categories of
Emminent Monks, especially Appendix Table 1IV.

- '66Jan, op. cit., pp. 247-51.
677, 50-2061, p. 860c; Jan, op. cit., pp- 264-65.
68T, 48, p. 969b.

691bid., p. 970c.

701bicd., p. 970c¢.

71ibid., p. 970c: -

72Ibid., p. 971la,

731bid., p. 972c.

741pid., p. 972a.

75Ruth F. Sasaki (tr.), The Record of Lin-chi, p.

25.
761bid., pp. 11-12.
77This is particularly evident in the teachings of

masters from the Southern School of c¢h'an, which reached its
most radical formulation in such figures as Ma-tsu Tao-1i,
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Huang-po Hsi-yun, and Lin-chi I-hsuan.

781riya.Yoshitaka (trans.),‘Denshin hoyo-Wanrvo
roku, "Zen no goroku 8", p. 135. .

791bid., p. 19. -
80T. 48, p. 974b-c. ' B

8l1bid., p. 978a.

821bid., p. 974c.
831bid., p. 978¢c.
841bid., pp. 979c-980b.
851bid., p- 980b.

86yampolsky, The Platform Sutra of the Sixth
Patriarch, pp. 55-56.

_87Yampolsky, ibid., p. 114, for example, says of
the contents of the sermon in the Platform Sutra, "one is
struck by the fact that almost all of the basic ideas pre-
sented are drawn from canonical sources; they are by no
means concepts original to the Platform Sutra. For the most
part they are phrases, terms, and ideas taken from the
context of various sutras, and discussed, to a certain
extent, in terms of Ch'an...." :

88T. 45-1886, pp. 707-710.

895ee the chapter devoted to Han Yi and Li Ao in .
Wing-tsit Chan's, A Sourcebook.in Chinese Philosophy, ppe.
450-459. :

90Quotes in paranthesis are from Han Yi's
"Memorial on the Bone of Buddha", from de Bary, ed., Sources
of Chinese Tradition, vol. I, pp. 372-74.

91Though not a direct quote, reference here 1is to

Bk. XI-12 of the Lun-yu, where'Confucius responds: "You are
not able to serve man. How can you serve spirits?” "You do

not understand even life. How can you understand death?®
(D. C. Lau, The Analects, P- 107) -

921bid., pp. 987c-988a.
931pid., p. 988a.
941pbid., p. 988b.
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