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ABSTRACT

Texts within Texts:

The Avatamsaka in Yongming Yanshou’s Records of the Source-mirror

by

Lotus H. Lee

In this project, | use the case study of the monk Yongming Yanshou 7k BB ZEZ (904
976) of the state of Wuyue & i&k to discuss the relationship between hagiographies and

factional categorization, and | examine the ways he understood, related to, and used textual
sources from other Buddhist doctrines in his writing. | extrapolate a definition of Chan
Buddhism for Yanshou’s case specifically, and I argue that the perceived and portrayed
boundaries of Chinese Buddhism during this time, doctrinal, textual, factional, or otherwise,
were much more fluid and dynamic than they were recently understood to be. I argue that our
understanding of Chan Buddhism should be reframed as a polythetic class to reflect the

plurality of Chan and Buddhism in general.
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I. Introduction

“What is Chan Buddhism?” is a question that has held considerable attention in
Buddhist studies in recent years. As a religious phenomenon, Chan thought is described to
have come into being in the religious landscape of early 8" century Tang China, and later
rose to institutional and textual prominence. The study of Chan is an important window into
the development of Chinese Buddhism and Chinese religion. Moreover, due to the
constructed nature of many Chan narratives and hagiographies, critical examination of Chan
texts is particularly illuminating with regards to the goals and motivations of their writers,
how these images compare to actual history, and the lives and intents of the subjects found in
these narratives.

This project follows in the footsteps of earlier works on the formation and origins of
the Chan tradition, such as Bernard Faure’s The Will of Orthodoxy, Wendy Adamek’s The
Mystique of Transmission, and John McRae’s Seeing through Zen. These works problematize
an uncritical reading of Chan narrative, and revise our historical understanding of Chan texts,
their writers, and their subjects. For instance, Faure’s volume discusses the formation of the
so-called “Northern” school of Chan Buddhism during the 8" century CE and problematizes
the traditional narrative of the Northern school as the proponent of incorrect teachings and
the malicious enemy of the supposedly orthodox Southern school. Blindly following this
oversimplification, which was a result of polemic discourse intended to create a narrative
containing an orthodox element and the embodiment of qualities that were to be avoided,
prevents us from seeing the doctrinal continuity that actually existed between the two entities

of “North” and “South”, and glosses over the diversity of Chan thought during that time.!

1 Faure, The Will to Orthodoxy, pg. 5.



Instead, Faure argues that the better approach would be to do away with sharply drawn lines
between factions and frame the discussion in terms of several Northern and Southern schools
to allow for the portrayal of diverse trends and possibilities that existed during that time.
Examining early hagiographies, Faure argues that the very creation of a patriarchal
genealogy was the product of a marginal population’s desperate desire to become orthodox
and to be viewed as such, creating a way to define themselves to others.? Thus, Faure points
out the inaccuracy of a fundamental narrative of Chan thought, and attempts to remedy it by
offering both an alternative view of history and a new framework of thinking about diversity
underneath a larger label. Studies such have these have highlighted the importance of
reevaluating past understandings of Buddhist institutions and examining the external factors
that influenced the compositions of their narratives. Building upon their analysis and
problematization of Chan popular narrative, in this project I begin with a similar suspicious
attitude towards hagiographic portrayals of Yongming Yanshou and apply a similar
examination to Yanshou and the narratives regarding him.

Early scholarship in Chan studies used popular hagiographical literature to describe
Chan historical narratives as linear and possessing discrete lineages. In these hagiographical
sources, Chan monks were organized according to the lineages they were said to have
belonged and were also portrayed as sharing historically consistent frameworks of practice
and thought.® However, recent literature has shown this understanding to be partially

misleading. In reality, during this time, monks that would be considered within the category

2 Faure, The Will to Orthodoxy, pg. 9.
3 As Bernard Faure eloquently describes, the prevalence of Chan hagiographies served to establish a
foundational “tradition,” which implies the presence of something that is transmitted continuously over time;
however, the retroactive creation of a narrative that involves a tradition is often a sign of un-continuity and an
attempt to deny this lack of continuity, an endeavor to close an insurmountable gap between a present whose
significance is undercut and a past whose value is idealized. (Faure, Chan Insights and Oversights, pg. 9, 119)
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of Chan, both from the perspective of both modern scholars and the primary sources which
portrayed them as such, were not always confined to discrete lineages. Nor did they
necessarily even identify with the lineages that were ascribed to them in later times—more
often than not, they were not limited to specific doctrinal or practical traditions, for plurality
in thought and orientation was a widespread norm.

This study takes as its subject the monk Yongming Yanshou sk BHZEZE (904-976) of

the state of Wuyue (907-978). He is popularly known as a Chan master and was active in the
southern regions when the notion of Chan that later developed in the Song dynasty had yet to
fully take shape. Being from a time when the Buddhist religious landscape was marked by
change and plurality, Yanshou is a window into the diversity and dynamism of Buddhism
during this time. This project is an investigation into the nature of intellectual boundaries in
Chinese Buddhism during Yanshou’s time, and also an attempt to rethink the question “What
is Chan Buddhism?” To accomplish the latter, I will examine the idea of Chan as it meant to
Yanshou; to accomplish the former, | will discuss his work the Records of the Source-mirror

(Zongjing lu 5242$%)* and how he utilizes ideas and texts from other Buddhist doctrines. |

argue that Yanshou and his usage of a variety of different sources in his writings was a

manifestation of the fluid nature of Buddhist intellectual thought and writing of this time, for
the format and writing style of the Records reflects the fluidity and plurality characteristic of
contemporaneous Buddhism, before the composition of Song historiographies written with a

fervent intention of streamlining and consolidating historical figures under discrete lineages

4 The Records is a long text and consists of a hundred fascicles in total. A complete close reading of the entire
text would be impractical for the lengths of this project, and so | am using the first fifteen fascicles only. The
amount of external quotations that Yanshou uses in the entire text is proportional throughout, so this section
is used as a sample size for this study. A reading of the entire text will be left for future projects.
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and distinct doctrinal boundaries. In terms of what Chan Buddhism is, to acknowledge its
fluid and changing nature over time, | propose that the idea is made specific to each person or
text that it applies to — describing Yanshou as a Chan master requires us to contemplate what
the notion of Chan meant for him in particular.

In Chapter 1, I discuss the image of Yanshou as portrayed in hagiographies, how
these depictions compare with his own imagination of himself, and how they were influenced
by the possible motivations of the writers of these hagiographies. Chapter 2 builds on the
notion of making the label “Chan master” specific to Yanshou in its definition, and I discuss
various characteristics of Yanshou’s Chan Buddhism as can be observed from the Records.
Chapter 3 is a close reading of portions of the Records in terms of Yanshou’s quotations of
other texts; by looking at the contexts in which he used these quotations, whether he brought
them out of their original context or not, | argue that his example illustrates the fluidity in
which Buddhist writers during this time understood and related to various doctrines that were

later depicted as individual traditions of thought in Chinese Buddhism.



I1. Chapter 1: Yongming Yanshou
A. Introduction

In light of the subject of this project and its author, this chapter sets out to answer the
most basic question: who is Yongming Yanshou, the writer of the Records of the Source-
mirror? The most general answer derivable for this question is that Yanshou was a Buddhist
monk who lived in the tenth-century kingdom of Wuyue, who interacted with and studied
with, albeit briefly, figures who were later considered significant components in the
narratives of certain Chan lineages. This led to the portrayal of his own significance in these

narratives: he is associated with the lineage of Qingliang Wenyi /&35 3 #5 (885 —958) of the
Fayan ;%R school of the Five Houses of Chan, and in addition, is regarded as a significant

figure in both the traditions of Chan and Pure Land Buddhism. The Fayan lineage was said to
have been founded by Fayan Wenyi and was later regarded as part of the Five or Seven
Houses of Chan that were active from the later Tang to the Northern Song dynasty. However,
it has been argued that this formulation of the Five and Seven Houses classification system is
in fact a retroactive labeling that assigned historical importance to certain lineages while
deliberately omitting others.® The presence of retroactive labeling and classification in the
Chan historical narrative is also reflected in the example of Yanshou when one compares the
way he writes about himself to the way that others have portrayed him—while it is apparent
that he aligns himself with a teaching and practice that is firmly based in seated meditation

and subitism, he does not claim a specific membership to any particular lineage himself, and

5 Foulk, Histories of Zen, pg. 106—107; McRae, Seeing through Zen, pg. 79-80; Faure, Chan Insights and
Oversights, pg. 119.
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only subscribes to Bodhidharma’s teaching of the mind that prioritizes the realization of the
nature of the mind, which is equated to enlightenment.®
B. Hagiographies

In order to supply a more detailed answer to the question of who Yanshou was, the
natural starting point would be the various hagiographies that mention him. There are quite a

few, beginning with Zanning’s (&%, 919-1001) Records of Eminent Monks of the Song
(Song gaoseng zhuan 58 = {&{8) written in the late 10" century, and culminating with the

various court-sponsored works compiled during the Qing dynasty (1636-1912).” An
overview of these sources is necessary for the purposes of our discussion; however, in the
interests of brevity, | will concentrate my discussion on sources that were composed during
the Song dynasty. The narrative(s) that were composed in the early Song hagiographies were
a significant influence on later works, many of which often paraphrased or directly copied
from their predecessors. | provide a translation of one selection below, and another in the
appendix.

The first of these hagiographies, chronologically speaking, is Zanning’s Records of

High Sanghans of the Song, written circa 982, after the kingdom of Wuyue had been

8 Yi-hsun Huang, Integrating Chinese Buddhism: A study of Yongming Yanshou’s Guanxin Xuanshu, pg. 57.
Additionally, John McRae’s discussion on proto-Chan discusses the foundational text attributed to
Bodhidharma, the Treatise on the Two Entrances and the Four Practices (Putidamo dashi luebian daseng rudao
sixing guan FARIE BB K BTN 55 K e A\ VU 4T 8] Xuzang vol. 63, no. 1217). He acknowledges the fact that the
authorship of this text is questionable, as is the historicity of Bodhidharma himself, but it was widely accepted
by Bodhidharma’s supposed successors, genuine or claimed, as the embodiment of his teachings. (McRae,
Seeing through Zen, pg. 28) He summarizes the essence of the Treatise—and arguably the foundation of Chan
theory that was to develop afterward—as the equation of the mind to the Buddha-nature, the latent potential
for enlightenment that is present in all beings. Despite its perfect and absolute nature, beings do not perceive
it due to erroneous conceptualization and understanding; therefore, enlightenment is attained by eradicating
the obstacles that stand in the way of perceiving it. (McRae, Seeing through Zen, pg. 29)
7 A chronological list of these hagiographies can be found in the appendix.
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subsumed into the newly established Song dynasty. Since this section is not long, a
translation of the text as follows.

Biography of Yanshou of Yongming Monastery in Qiantang of the Song dynasty

Shi Yanshou's lay surname was Wang, and he was originally from the region of Qiantang.
There was a state established in the regions of Zhedong and Zhexi; at the time, he served as
the chief official responsible for the appointment of the military. His personality was simple
and straightforward, and he never spoke falsely. He recited the Lotus Sutra in its entirety, his
voice never wavering. Yanshou followed the flourishing teachings of Master Can of Cuiyan
and left his wife, shaved his beard, and ascended the precept platform. Once, he practiced
meditation on Tianzhu Mountain in the Tiantai mountains for ninety days, and quails made
nests in his robes. Then, Chan Master (De)Shao confirmed his attainment. He then moved to
Xuedou Mountain, and other than teaching the people, he sat before the waterfall and mocked
the silence of Chan. He did not wear fancy clothes and cloth robes lasted throughout his
years; he did not eat food that was flavored heavily and broke fasts at midday with wild
vegetables. The ruler of the state of Hannan [Wuyue] of the Qian clan respected him
immensely and requested Yanshou to hold Mahayana repentance ceremonies, set free animals
which had been rescued. His care [for living creatures] was vast and he was kind and
compassionate; if approached with inappropriate matters, his countenance remained
unmoved. He recited the Lotus Sutra more than thirteen thousand times. He encouraged the
faithful to build stupas and sacred images; he had no savings of his own and lived simply. He
wrote various texts such as the Anthology on the Common End of Myriad Good Deeds and
the Records of the Source-mirror, numbering in the tens of thousands of words. The king of
Koryeo read his works and sent envoys bearing gifts of precept sashes woven with gold
thread, purple crystals and other kinds of jewels, and basins made of gold. He passed away in
the monastery during the eighth year of the Kaibao era (975), having lived for seventy-two
years and been ordained for thirty-seven. He was buried at Daci Mountain, where a wooded
pavilion was built in his honor.®

At first glance, it is significant that Zanning refers to Yanshou as hailing from the Song, not
his native kingdom of Wuyue: “Biography of Yanshou of Yongming Monastery in Qiantang

of the Song dynasty.”® As Albert Welter points out in his study of Yanshou and the

P RBIEKPFESHE
BES, 4T, ABEAD. WHTEE. BATEMNER. HMAE DE-F. SEEELELRY
Z BREZLBL. SREZHLEN. BREEAEENGEE. BRERSBEETXEF. IE
HMEMAERR., BETEHEL. BRBAN, BHILEER RKELE TR %. BEEK FRkE
F, EHBETHEKEMRE. FETASEBYENENEREE, BB TERAE., FHEET B
=T, SEEANEEEG. BRITERTFE. ZEEZRARRESRUTES. oEETEHE.
EBFESKREMRELKBEHERRSE, UHE/N\ELZRTETF. EHET+Z. EAl=1Tt. T
KEIl, ®B=i£E, (Taishovol. 50, no. 2061, pg. 887, lines a29-b16.)
9 SR IE K HBIEE= {8, Taisho vol. 50, no. 2061, pg. 887, line a29.
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conception of Chan identity, the fact that Zanning took care to make this distinction,
inaccurate as it may have been, indicates some degree of political motivation to annex
Wuyue and everything that had to do with it under the new Song dynasty.*® This is also

reflected in the fact that Zanning lists Tiantai Deshao X & &£ (891-972)* as being from

the Song as well, despite the fact that he was from Wuyue and was reputed to have certified
Yanshou’s attainment — “Biography of Deshao of Tiantai Mountain of the Song
dynasty.”*2As Welter also notes, it is significant that Zanning does not consider Yanshou to
be a Chan master, and places him in the category of “those who generate blessings.”*3 In his
description of Yanshou, Zanning puts a significant emphasis on practices that are more
general in nature and cannot be easily associated with sectarian views, such as conducting
repentance ceremonies, exhorting people to construct stupas and images of the Buddha, and
composing the Anthology on the Common End of Myriad Good Deeds (Wanshan Tonggui Ji

E £ [E85%).1 In addition, while Zanning acknowledges the existence of an important

interaction between Yanshou and Deshao which resulted in the certification of Yanshou’s
spiritual attainment, he does not connect the two monks with the transmission of any
teaching. This stands in contrast to Zanning’s account of Deshao, as well as later accounts of
Yanshou: in his biography of Deshao, not only does Zanning classify Deshao as one of
“those who practiced Chan,” Deshao’s receiving the teaching from Fayan is also an

important component of the narrative: “Later, he saw Chan Master Fayan of Linchuan, and

10 Albert Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 16.
11 Deshao most likely had “Tiantai” appended to his name because he dwelt at Tiantai Mountain during his life,
just as Yanshou had “Yongming” appended to his because he had served as the abbot of Yongming Monastery
in the later years of his life.
2 o X & 111#EERE, Taisho vol. 50, no. 2061, pg. 786, line a20.

B Xingfu pian B35

14 Taisho vol. 50, no. 2061, pg. 887, lines b8—12.



deeply understood the essence of the mind. He then inherited the teaching from him.”*® Later
hagiographies of Yanshou specifically mention him receiving the transmission of the
teaching from Deshao, which is the basis for tracing Yanshou to the Fayan lineage. As for
Zanning, on the other hand, not only does he exclude this sequence of events completely, it
can even be argued that he tries to portray Yanshou as having tendencies that ran counter to
Chan: “Other than teaching the people, before the waterfall he would sit, ridiculing the
silence of Chan[...]”*® From this portrayal of Yanshou, Zanning’s depiction of Yanshou as a
“generator of blessings” shows his intent to exclude him from any Chan lineage narratives
and keep him as neutral as possible in terms of sectarian affiliation. This image of Yanshou,
though the earliest, was later resolutely overtaken by the image of Yanshou as Chan master,
as can be observed in the following biographies.

The next major hagiography that makes mention of Yanshou is Daoyuan’s j& &
(dates of birth and death unknown) Transmission of the Lamp (Jingde chuandeng lu &={Z{&
¥&$%) written in 1004. Unlike the Records of High Sanghans of the Song, the Transmission of

the Lamp was written with the explicit purpose of delineating the independent identity of
different Chan lineages in Song Buddhism.*’ This entry can be contrasted with Zanning’s
hagiography of Yanshou in multiple aspects. For one, Daoyuan has clear intentions of
identifying Yanshou as a Chan monk, unambiguously referring to him as “Chan Master
Yanshou.” He also includes the transmission of the Chan lineage in his hagiographic
narrative. The entry begins with the description: “[Yanshou was] the 10" generation to

receive the teaching of Chan Master Xingsi; he received transmission of the Dharma from

15 9% HEE ) ISEREET, & 7/OE, FARE, Taisho vol. 50, no. 2061, pg. 789, lines a23-24.
16 preg AR AT AL FEER, Taisho vol. 50, no. 2061, pg. 887, lines b6-7.
17 Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 19.
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former National Master Deshao of Tiantai Mountain.”*® Unlike Zanning, who only provides
a brief mention of Deshao’s meeting with Yanshou and then carries on with his narrative,
Daoyuan explicitly states that Deshao transmitted a teaching to Yanshou: “Having gone to
inquire after National Master Deshao, as soon as Deshao saw him, Deshao deeply respected
his abilities, secretly transmitting to him the mysterious teaching.”*® Daoyuan, like Zanning,
also acknowledges the significance of general Buddhist practice in Yanshou’s religious
career, listing such deeds as transmitting the bodhisattva precepts, offering food to ghosts and
spirits at night and liberating animals during the day, and reciting the Lotus Sutra (Miaofa

lianhua jing #b3%3E £ 4%) regularly.?’ However, at the same time, unlike Zanning’s brief

third-person narrative devoid of direct quotations, Daoyuan’s account of Yanshou includes
extensive dialogues between Yanshou and various anonymous disciples. This new
hagiographical format reflects the formulation of a new kind of literature within the
developing Chan tradition. The purpose of literature like the Transmission of the Lamp was
to create an account of Chan history that was based on lineage narratives. These narratives
used the description of concrete experiences of Chan monks to promote the independent
identity of specific lineages and their primacy in the history of Chan Buddhism.?!

The next hagiography, from the Biographies of the Monks of the Chan Tradition

(Chanlin sengbao zhuan &K {Z 2 &), was written in the first years of the Song dynasty, can
be dated to 1119-1120, and is attributed to the monk Huihong 274t (1071-1128). Like

Daoyuan’s Transmission of the Lamp, Huihong also includes dialogues between Yanshou

18 fTEEET S TR & B ETERY, Taisho vol. 51, no. 2076, pg. 421, lines c6-7.
DRI — B MIRSS 2 BI™ XS, Taisho vol. 51, no. 2076, pg. 421, line c17.
20T51n2076_p422a10—14.
21 Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 19.
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and his disciples; in contrast to Daoyuan's hagiography, the dialogues contained in this
particular account are very detailed and not found in contemporaneous sources. They are
found in later sources; therefore, Huihong’s work doubtless served as a source for later
hagiographies written in the Yuan (1279-1368), Ming (1368-1644), and Qing dynasties.
Keeping with the nature of Huihong’s work as a compilation of biographies of figures from
the Chan tradition, he also portrays Yanshou as a Chan master, departing from Zanning’s
portrayal of Yanshou. However, unlike Daoyuan, Huihong does not make any mention of a
lineage that connects Yanshou to Fayan at all. This is a curious departure, considering the
fact that Daoyuan’s Transmission of the Lamp, which predates Huihong’s work, already
includes a lineage narrative that traces a connection between Yanshou and the Fayan lineage.
Thus we may surmise that when this work was written, a coherent lineage narrative of the
Five Houses of Chan like the one presented in Daoyuan’s work had yet to be definitively
established, or was still in the process of being devised.

Much like Huihong and Daoyuan’s works, the other hagiographic collections | have
listed are all products of institutional Chan. They are homologous in numerous aspects and
were all written between 1127-1256. In light of numerous similarities with some of the
sources we have already considered, | will not go through each of them in detail. For our
purposes, it suffices to make two observations: it is evident from the format and content of
these hagiographies that by the late twelfth- to early thirteenth centuries, the development

and popularity of encounter dialogues®? (huowen 3§ &) was well-established and an

important component of Chan literature. For another, three centuries after Yanshou’s passing

22 This genre of texts usually concerned major Chan masters and contained biographical information or
records of anecdotal incidents.
11



in 976, the narrative that incorporated him into the Fayan lineage via his formative
interaction with Tiantai Deshao was also cemented as a defining event in Yanshou’s
hagiography.

The last Yanshou hagiography that was written during the Song departs from the
previous works discussed above in that it places the figure into a completely different
category altogether—instead of being situated in the Chan tradition, he is classified as a Pure

Land patriarch. In this account dated to 1268—1269 from Zhipan’s 5% (dates unknown)
Records of the lineage of the Buddha and the Patriarchs (Fozu tongji {#+#B 4t 4C), written in

1268-1269, the defining features of previous hagiographies of Yanshou are retained.
Yanshou’s meeting with Deshao, his practice of meditation, and his general Buddhist
practices of sutra recitation, repentance, and upholding precepts are all preserved. However,
they are minimized to highlight the portrayal of these features in favor of elevating the
importance of the Pure Land in Yanshou’s life and emphasizing the superiority of its
practice. For instance, while Yanshou’s meeting with Deshao is still a significant event, there
is no lineage narrative in this portrayal of their interaction:

He [Yanshou] further sought after National Master Shao, who enlightened him and
clarified for him the essence of the mind. The Master said to him: “You have
affinities with the commander [of Wuyue]. In the future, he will carry out the
Buddha’s work; it is a shame that I will be unable to see it.”?3

Yanshou is also described to have adhered to meditation practice and other general Buddhist
practices. Simultaneously, his practice was portrayed as being motivated by the goal of
attaining rebirth in the Pure Land , thus elevating the importance of Pure Land in Yanshou’s

worldview.

BIEASHEIMERCE., BREZETAESZ. hEEXERSE. BEARRRE. Taishd vol. 42, no.
2035, pg. 264, lines c4—6.
12



He then ascended to Master Zhizhe’s rock and made two divination lots. One read:
“Dhyana for the rest of this life.” The second read: “Recite sutras, and [practice] the
myriad kinds of goodness for the sake of adorning the Pure Land.” Having cleared his
mind and prayed sincerely, he drew the lot for reciting sutras and practicing the
myriad kinds of goodness seven times. Thus, he singlemindedly concentrated his
practice on karma for the sake of the Pure Land [...] When visited by students, [he
would tell them that] the mind is to be taken as the principle and enlightenment to be
taken as the rule.?*

It should be noted that this event, which cemented the importance of Pure Land practice in
Yanshou’s life, is unique to this hagiography. Its inclusion in this narrative is keeping with
the purpose of this account to establish Yanshou as an important Pure Land figure.

He often transmitted the bodhisattva precepts to the assembly, and taught people to
give ghosts and spirits food in the night, and liberate animals during the day. All [the
merit from this] was transferred to the adornment of the Pure Land.?®

This particular hagiography illustrates a drastic departure from the image of Yanshou as a
Chan master. As Welter argues, such a divergence can be explained by the emergence of the
Pure Land movement during the Song dynasty, which capitalized on Yanshou’s broad range
of practices to depict him in such a way that made him a model of Pure Land beliefs. This
new trend created a significant contrast from Chan-influenced narratives of Yanshou’s life
and erased altogether his supposed receiving of the teaching from Deshao.?® Instead of
focusing on detailed accounts of master-student dialogue, as Chan hagiographies did, the
Pure Land depiction of Yanshou concentrated on his sacred presence rather than the

historical events of his life.?’

“EFIEEEEE—BR—48BE. CHRSESHERE. NRUBESHEEER. DELE. B
E—EBEBFRE [ 8E20, BUAR. MIEARI, Taisho vol. 49, no. 2035, pg. 264, lines ¢10-18.
PEERIREER. FERMRENET. HBEEFIEEFL. Taisho vol. 49, no. 2035, pg. 264, lines
c21-23.
26 Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 27—29.
27 bid., pg. 29.
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C. Interpreting Hagiographical Evidence

From the hagiographical sources considered above, we may reconstitute three
prevailing images of Yanshou: Chan master, Pure Land patriarch, and generator of blessings.
How can these three different representations be reconciled with each other? Historically,
Yanshou has been described as belonging to the Chan tradition.?® This is not an unreasonable
conclusion, as it is also the most popular conception of Yanshou in hagiographical works. A
complete literature review of all existent discussions on Yanshou’s sectarian identity would
be too broad for the purposes of this chapter. However, drawing my own conclusions, | will
discuss the authoritative arguments of two recent scholars: Albert Welter and Keenan Cox,
both of whom have added their own revisions to the original classification of Yanshou as
Chan master. A discussion of Welter’s and Cox’s views, however, must be preceded by an
understanding of the problematic nature behind the wholesale classification of Yanshou as
Chan master. In turn, to understand why this is problematic, it is necessary to examine the
fluctuating meaning of the word “Chan” and its usage throughout medieval Chinese Buddhist
history. Therefore, | will first examine the sociohistorical backdrop of Yanshou's time before
moving on to modern conceptions of his religious identity.

In his study of the development of Chan, Griffith Foulk takes issue with the use of the
word “tradition” in the prevalent practice of referring to the Chan tradition as such, as it
implies a continuity to the patterns of cultural norms, when in reality, they are both
performative and transient in nature.?® He argues that it would be more productive instead to
regard tradition not as the unbroken and unchanging transmission of ideas, practices, and

concepts, but as the reproduction of cultural norms, which acknowledges their changing and

28 For instance, Huang, Integrating Buddhism, pg. 47.
2 Foulk, Histories of Zen, pg. 202—203.
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repetitive nature and does not assume an uninterrupted history of transmission.>® Applying
this discussion of tradition to the development of Chan in Buddhist history, tradition and its
continuation is central to the narrative of Chan history. This is made possible by the active
production of the discourse of lineage, which is based on the idea of an unbroken master-
student lineage originating from the historical Buddha. The legitimization of this tradition
found its basis in the repetition of particular norms and tropes that were valuable due to their
connection to the past. Foulk’s most applicable and general definition of the concept of Chan
is “any historical phenomenon-ideas, practices, or social arrangements—that have been
informed by the discourse on the special transmission of the Buddha-mind through the
lineage of Bodhidharma.”®! This idea of a lineage from Bodhidharma can be traced to the

Tang monk Zongmi 32 %% (780-841), who pioneered the conception of a transmission of a

multi-faceted Chan teaching that, despite its various iterations, served to bring together
different people who laid claim to the lineage of Bodhidharma and to unite different
interpretations of Chan under the umbrella of the single profound truth of Bodhidharma’s
teaching on the mind.%2

Before the Song dynasty, the denomination of “Chan” referred to the general class of
meditation specialists who existed in the milieu of Tang dynasty scholastic Buddhism. After
the Song dynasty, however, "Chan™ became exclusively synonymous with the Bodhidharma
lineage and its teaching of the ineffable Buddha-mind. Due to the new significance of lineage
as the defining feature of post-Tang Chan identity, much of the Chan literature that was

written during the Song dynasty repeated polemical tropes that served to solidify and

30 Foulk, Histories of Zen, pg. 203.
31 Ibid., pg. 8.
32 |bid., pg. 75, 92.
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conceptualize this new understanding. In particular, genealogical histories and
hagiographies were used as a vehicle to disseminate a new ideological discourse about Chan.

This genre of literature, which was also known as lamp (transmission) records (denglu #&§g),

served to delineate the genealogical structure of the Chan lineage. It also created a model of
practice and behavior for contemporary readers, and made use of discrete examples complete
with detailed events and dialogues to illustrate the practice of transmitting the Dharma and
exemplify relationships between master and student.3* In light of the desire to create an
overarching lineage structure, the authors of these works routinely subsumed as many figures
as they possibly could, sometimes even to the point of writing in lineage connections where
originally none had existed (as was the case with Yanshou). From Foulk’s discussion, two
conclusions can be made: first, the various works of Song dynasty Chan literature which
serve as major primary sources for current understandings of Yanshou’s religious
background cannot be divorced from a strong sectarian intent; second, the concept of “Chan”
must be used with care, as it represented different things at different times, and cannot be
applied universally and uncritically in all situations at all times.
D. Contemporary Views

In terms of tying the institutional history of Chan to Yanshou’s retroactively
constructed sectarian identity, scholars have approached this issue in different ways. Welter’s
solution to the discrepancy among primary sources is to first bring to light the sectarian intent
behind them, and then reveals a dimension to Yanshou that removes any hint of sectarian

intent altogether. Referring to Yanshou’s emphasis on the bodhisattva precepts, which is

3 Foulk, Histories of Zen, pg. 236-237.
34 Ibid., pg. 240.
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referenced in multiple hagiographies, Welter argues that instead of “generator of blessings,”
“Chan master,” or “Pure Land master,” Yanshou ought to be considered “advocate of
bodhisattva practice,” a label that is as far removed from sectarian intent as possible that also
incorporates Yanshou into the larger framework of scholastic Tang Buddhism, in which his
writing and practice were firmly entrenched.®® Conceding that Yanshou presented his own
meditative practice as being based in Bodhidharma’s conception of the relationship between
the mind, delusion, and enlightenment, Welter concludes that Yanshou considered himself a
Chan master but specifically held an understanding of Chan in terms of a commitment to the
altruistic bodhisattva ideal of spiritual practice as oriented towards causing both one’s own
enlightenment and the enlightenment of others.*® Thus, Welter elevates the general over
particular criteria in his classification, perhaps due to the fact that it is indeed difficult to
categorize Yanshou according to tradition-specific criteria due to a lack of sources,
conflicting portrayals in said sources, and the overt intentions of the authors or compilers.
With Welter’s proposal of additional classifications, we are left with the different options of
Yanshou as generator of blessings, as Chan master, as Pure Land master, and as advocate of
bodhisattva practice. Welter’s description of Yanshou, while most certainly accurate, can be
overly broad for our purposes. In his effort to avoid the sectarian baggage that is present in
each of the pre-existing classifications, Welter opts for a new category broad enough that it
cannot be claimed within Chinese Buddhism due to the various manifestations of sects and
lineages within Mahayana Buddhism. In so doing, however, the specificity of Yanshou’s

identity, as well as the significant lack of his own portrayal of a specific sectarian

35 Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 34.
36 |bid., pg. 35.
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affiliation,3’ are no longer prioritized. Given the overarching dominance and spread of
Mahayana concepts of the bodhisattva ideal, | suggest that this depiction of Yanshou as an
advocate of bodhisattva practice ultimately does not reflect Yanshou’s conceptions and views
on meditative practice with enough accuracy.

Keenan Cox also recognizes the sectarian nature of Yanshou’s hagiographical
classification as Chan master. However, Cox’s solution to the disconnect between
hagiographical narrative and Yanshou’s portrayal of himself is not to create a new rubric into
which Yanshou could fit, but to question the definition of Chan and redefine the term, so that
Yanshou can still be accurately be described as a Chan master. He argues that for Yanshou
specifically, Chan was completely integrated into Chinese Buddhist scriptural traditions such
as Tiantai and Huayan, as opposed to the image of the Chan monk popularized in flame
history literature who prioritized the value of experiential enlightenment and the practice that
leads to it over the usage of scripture.® Therefore, Yanshou did not see himself as belonging
to a “tradition” with a separate institutional identity based on a lineage-based teaching that
emphasized insight over scripture. His conception of Chan was based directly upon the
unilateral teaching of the relationship between enlightenment and the mind and had a firm

foundation in scriptural tradition.®® By this definition, uncritical identification of Yanshou as

37 In the Records, Yanshou mentions neither the Fayan lineage, which he was supposedly a part of, nor
Qingliang Wenyi, the purported founder of that lineage, even in his concluding section where he provides a
long list of historical and contemporary lineages. (Cox, The Axiom of the One-mind, pg. 30) Throughout the
records, Yanshou's references to himself are minimal and when he does refer to himself, it is usually in the
context of his role in transmitting the teaching of the mind for the benefit of future generations, and he does
not make any mention of himself belonging to any lineage, Fayan or otherwise. Cox takes this to conclude that
Yanshou himself did not identify as a member of the Fayan lineage or any other lineage at all. (Cox, The Axiom
of the One-mind, pg. 31).
38 Cox, The Axiom of the One-mind, pg. iii.
3 Ibid., pg. 12.
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a Chan master erroneously attributes to his worldview a nonexistent divide between
scriptural study and meditational practice.*

Welter’s views on the classification of Yanshou as Chan master and his reluctance to
completely conflate the concept of Chan with Tang scholastic Buddhism are a result of his
reliance upon Chan hagiography’s idealized representation of their tradition. In other words,
he still ascribes to the notion of “Chan” certain qualities that make it notably different from
Tang scholastic Buddhism, while in practice, they were not necessarily very distinct.
However, if like Cox argues, the definition of Chan for Yanshou himself during his time is
considered to have been fluid, and Chan is also considered to be a part of Tang Buddhist
scholasticism, then the identification of Yanshou as a Chan master ceases to be problematic.
However, this portrayal requires a definition of Chan that is different from the idealized
image painted in Chan literature and anthologies. In sum, if one intends to describe Yanshou
as a Chan master, this portrayal must be made in the terms which he understood Chan. It is
also necessary to acknowledge the sectarian intention of later literature and the frequently
inaccurate nature of their discourse. These two ideas are not mutually exclusive but
recognizing them simultaneously requires the understanding that the idea of Chan meant
different things to Yanshou and to the Song authors of Chan hagiographies.

—
E. Conclusion

To conclude, it is difficult to pin down Yanshou’s classification in Buddhism to a

singular aspect due to the retroactive nature of the act of labeling. The definitions of

contemporary characterizations were formed after the fact, frequently with political

40 Cox, The Axiom of the One-mind, pg. 11.
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ambitions, and are not always a completely accurate depiction of history. Even an ostensibly
loose identification of Yanshou as Chan master requires a nuanced understanding and
awareness of the changing definitions of the concept of Chan throughout Chinese Buddhist
history.*! In light of the fluid nature of Chan before the Song dynasty as demonstrated by the
example of Yanshou, | propose that the concept of Chan should be adapted to individual
figures and objects of study. At the very least, it is necessary to dismantle a static,
homogenous understanding of Chan because it meant different things at different times, and
to a certain extent, meant different things for different people, even if those people may have
lived in contemporaneous time periods. In other words, whenever the term “Chan” is used in
the process of reconstructing the identity of a Buddhist figure, it is necessary to ask and
define what Chan meant for them personally, and what Chan meant for their time period in
particular. In the next chapter, I will address in detail the question of what exactly did “Chan”

mean for Yanshou.

41 For instance, in his work on Chan and Zen historiography, John McRae argues that instead of a linear
monolithic description of Chan where periodization occurs on the basis of lineages, a history of Chan should
be written that emphasizes phases of religious activity defined by its particular human representatives, their
geographical location and the times that they were active, and the texts that describe their activities and
express their teachings. (McRae, Seeing through Zen, pg. 12)
In Bernard Faure’s volume on the same topic, Chan Insights and Oversights, Faure argues that it is necessary to
question the use of tradition in the understanding of Chan. Instead of the master-student narrative that is so
prevalent in Chan historical narrative, which controls the proliferation of discourse reinforces a false
impression of linearity, Chan was always a plural, composite structure of diverse and conflicting attitudes that
arose from contact of various worldviews, practices, and institutions. (Faure, Chan Insights and Oversights, pg.
119) He acknowledges that periodization is still required for clear historical understanding and that the
narrative structure and all its images cannot and need not be eliminated. However, it is important to
problematize the narrative and the metaphorical devices that are used in its presentation, and to recognize its
lack of continuity and homogenizing attempts to structure its own multiplicity. (Faure, Chan Insights and
Oversights, pg. 10, 122)
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I11. Chapter 2: Yongming Yanshou’s Chan Buddhism

A. Introduction

As discussed in the previous chapter, | argue that the conception of Chan should be
adapted to individual figures and its definition applied specifically to their perspectives.
Here, | will propose a definition of “Chan” for Yanshou and how it was reflected in the

Records of the Source-Mirror (Zongjing lu Z245£%). | propose that Yanshou’s Chan

Buddhism includes such characteristics as emphasis on meditative practice, a lineage

associated with Bodhidharma*? (puti damo &4 3% ), scholastic writing, and

antinomianism. Before elaborating on these points in detail, 1 will first briefly discuss the
background, content, and reception of the Records, Yanshou’s most significant composition
and the primary source | will be using for much of this endeavor.
B. The Records

The Records is a text of enormous proportions, a hundred fascicles in length. Its
compilation began in 961. The text is based on the teaching of the mind as presented by the
Budha and the legendary Bodhidharma, where the mind itself is said to be the foundation for
both transcendental and mundane phenomena, samsara and enlightenment. Drawing from
different strands of Buddhist thought based on various scriptures such as the Avatamsaka*®

(Dafangguang fo huayan jing X 77 BE{#ZE R L), the Lotus** (Miaofa lianhua jing #b% &2

£%), and the Nirvana® (Foshuo da buo niepan jing {#:8 KA%EIEAZ), Yanshou writes

42 A legendary Indian figure (c. 5*"—6™" centuries CE) said to be 28™ in a direct line of transmission of an esoteric
teaching from the Buddha, who purportedly traveled to China and continued to pass down this teaching there.
43 Taisho vol. 10 no. 279.
44 Taisho vol. 9 no. 262.
4 Taisho vol. 12 no. 376.
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extensively about his interpretations and ideas about the teaching of the nature of the mind.
He equates the mind to an ultimate value*®, the essence of enlightenment, and then compares
it to a mirror that reflects all phenomena. For instance, after listing quotations from various

scriptures and commentaries, including the Awakening of Faith*’ (Dasheng gixin lun & ez
=:@), the Buddhabhumi Sitra*® (Foshuo fodi jing ffsR {#H#h4%), and the Nirvapa Siitra, all

of which provide precedent for the comparison of the mind being compared to a mirror,
Yanshou summarizes his own view:

Presently, taking the mind as the mirror, it may be used to reflect the dharmadhatu.
Furthermore, a bright mirror only reflects the form [of phenomena] and not their
essence; it only reflects arising and ceasing, and not that which does not arise; it only
reflects the worldly, and not that which transcends the world. It reflects only that
which has form, and does not reflect that which is formless. It is like the mirror of the
mind which completely knows and embraces the ground of the self-nature, and
entirely enters and penetrates the source of the mind. It pervades thoroughly that
which does not arise, and extensively understands the true and the worldly. It
examines both existence and non-existence, and penetrates both the hidden and the
manifest. The differences in superior and inferior qualities are briefly compiled in a
few analogies.*°

Another quote that sums up the logic of the mind and mirror comparison is as follows:

Question: This principle, which is like a mirror, reflects extensively, and the myriad
teachings all return to it. Is this the meaning of the mirror?

Answer: Whether they are worldly or transcendent, whether they are the same or
different in meaning, all of them are merely reflections within the mirror. There is

46 As discussed in the Awakening of Faith, a text attributed to the Indian figure Asvaghosa that addresses the
relationship between the unenlightened sentient being and enlightenment, the mind is associated with the
state of Buddhahood and the Buddha’s enlightenment. Since it is equated with enlightenment, the mind in its
purest state is viewed as both transcendental and immanent. Given the Mahayana axiom that all beings are
capable of becoming Buddhas, tathdgatagarbha thought endeavors to explain this ultimate reality and its
relationship to the phenomenal world, as well as its relation to and how it is present within the unenlightened
sentient being.
47 Taisho vol. 32 no. 1666.
48 Taisho vol. 16 no. 680.
PEHMLATE, TRESR, XHRERABERE, AR O RB4AR, ARE4. ERHER[, AREH F
ErR EREAR, Bl Bzttt EROR BT EE BRER, B EESE BRERE BHEK
B 7E /Dy, Taisho vol. 48 no. 2016, pg. 473 lines a25-29.

22



only a singular mirror which reaches throughout the ten directions in its perfection.
Outside the mirror, there are no phenomena; both concepts of the other and the self
disappear. The virtuous ones of old said: “If it is said that the nature of the mind of
living beings is the same as the nature of the mind of all Buddhas, this belongs to the
distinct teaching.” The nature of the mind of the perfect teaching is a single tranquil
ray of light and is without concepts of that and this. It exhausts the bounds of the
Buddhas of the ten directions and three periods of time, and the plane of existence of
living beings. It forms a single great perfect mirror, but it is merely a single mirror,
and has not the concepts of sameness or difference. The Buddha and living beings are
merely reflections within this single mirror.>

In the text, Yanshou first provides justification for singling out the teaching of the mind and
elevating it as the most important teaching in the entire canon. He then uses the massive
question and answer segment which follows and lasts for the entirety of the text to address
different interpretations of enlightenment, Buddhahood, the nature of phenomena, and any
possibly conflicting aspects thereof:

As for the teaching, which illuminates all myriad phenomena, its ultimate principle is
illusory and mysterious—it rejects language of existence and nonexistence, and
eradicates the inherent existence of the self and of others. If there is not a single
phenomenon that possesses an inherent existence, then how can a principle be
established?°!

The essence of enlightenment does not change; it is only that provisional methods of

referring to it are different. Since the common and the sagely are equal, why is it that
living beings are not aware of it? If it is said that there is no confusion, then why does
the teaching speak of the existence of confusion and enlightenment?°?

As for the idea that all phenomena are of the nature that they are created by the mind
alone, how is it that there are the concepts of falseness and reality; the ideas of
existence and non-existence/emptiness; the gates of the mundane and ultimate truths;

PR RBER BARR BRRRERAE BENEE RERRE BRRETHR. WE—R BB+
T SAMEE BREBRL. HER [HFEREOMN FEEBOMESE JI¥t. | BROMH 2806 B
EIL, B+ RREER. N—KEE ER2—% EARED. HERE —HLKE. Taisho
vol. 48 no. 2016, pg. 473 lines c14-20.
T RBPA—DEL, REEX, FREZRBEMZM. HE LB, ZfILR. Taisho vol. 48 no.
2016, pg. 428 lines a19-21.
2R BBTE BREAE. RERS REAAREM? BS5AK, BHRREARERE? Taishovol. 48
no. 2016, pg. 445 lines a8-10.
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and the paths of the nature of phenomena and the characteristics of phenomena,
which both lead to the same destination?°3

These examples show the different ways that the interlocutor expresses doubt at the
possibility of reconciling the nature of enlightenment with the nature of phenomena, if the
two are ontologically identical to each other. In the answers, Yanshou uses the teaching of
the One-mind as an overarching framework to tie together different elements in the vast
spectrum of Buddhist doctrine. Most of the format of the Records follows a question and
answer dialogue with questions similar to those listed above, where a hypothetical
interlocutor poses questions or rebuttals, to which Yanshou provides answers or defenses of
his argument. It is assumed that the insertion of an interlocutor is a rhetorical device because
of the lack of contextual setting and narrative. The answers form the bulk of the text, but the
questions raised in the text are equally significant in that they reflect possible questions or
issues that might have been important enough at the time that Yanshou found it necessary to
address them or provide the necessary justification.

Yanshou establishes the doctrine of the mind as the zong Z=, or the principle, of the

Buddhist teaching. In various works of scholarship on Yanshou and the Records, there have

99 6

been various renderings of this term, including “implicit principle,” “underlying principle,”
and axiom.>* Essentially, Yanshou’s usage of the notion to refer to the teaching of the mind
serves to emphasize its importance; as can be seen from different renderings of zong

mentioned above, he views this teaching as the underlying foundation to Buddhist doctrine in

its entirety. As Welter eloquently frames it, Yanshou’s interpretation of zong is best

SR —UIEEEERMSE, sAFEFE YBuT, ER#HzM, MAEZEZE? Taishovol. 48
no. 2016, pg. 477 lines b20-22.
54 Welter Yongming Yanshou’s Conception of Chan in the Zongjing lu; Huang, Integrating Buddhism; and Cox,
The Axiom of the One-mind.
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understood as “...the underlying theme, message, or teaching of a text...the underlying
doctrine or principle of all Buddhist teaching and the primary indicator of the penultimate
Buddhist teaching or school.” This can be seen in the following passages from the first
fascicle:

Now, I shall illuminate the universal teachings and the separate teachings in detail,
and extensively discuss that which is different and the same; investigate the source of
the single teaching, and look for the beginning and the end of all conditions. Thus it
can be called the source-mirror, which can be used to reflect the mysterious and the
subtle. Not a single phenomenon escapes its appearance, and the thousand differences
meet expansively. Thus, | have woven together the extensive meanings and
summarized the essential texts; having laid them out in a hundred fascicles, it is
encompassed within the One-mind. With it, the incomprehensible ocean of the
teachings can be placed in the palm, perfect and illuminated in thought after thought;
the inexhaustible true principle can be perceived with one's own eyes, and tallies in
thought after thought. It is as if one has a divine pearl in hand, and so can forever
cease one's seeking; it is just as the bodhi tree extends its shade, and traces of all other
shadows disappear.®®

There is not a single gate that does not lead to this Way, and there is surely not a
single teaching that does not tally with this principle. Enlightened sovereigns
[Buddhas] of the past attained Buddhahood because of it; great knights of the future
shall attain the true by relying on it. Thus, what gate of Dharma can't it open, what
principle can't it manifest?®’

Here, Yanshou describes the superiority of the zong in the context of other Buddhist
doctrines, as well as how it subsumes and encompasses all other teachings and transcends

sectarian boundaries.

55 Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 50.
S SRIMMAAAERI, ERER, Wiz Rx, #EGAR, AITTRERE B E—XDOkE,
BlFEmEe. XAGREER BEEX HHERES6H SEE— 0N, fEHEHE £BER
SOEP, ERER BHEMOORE. BWMHERET, KEEK, MEBLER, 2IEFH. Taisho vol.
48 no. 2016, pg. 416 lines b28—c8. For another translation, see Welter pg. 235-236.
Y RE-FIEBENE, PEAARNR. BEEE, BLEMH, KKK, LER. BIET—%Fm
RE? T—=EIBMAIR? Taisho vol. 48 no. 2016, pg 417 lines a9—12. For another translation, see Welter pg.
239.
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Since Yanshou argues that the principle of the mind is the overarching source of
coherence in Buddhist doctrine, as has been discussed previously, the general consensus
among scholars is that Yanshou wrote the Records with the aim of unifying the teaching.
While the unification of doctrine is the predominant theme of the Records, scholars have
presented different explanations for his motivations. Some argue that Yanshou was moved to
create a larger unifying framework for Buddhism because of a strong sense of crisis from his
surroundings. This perceived threat, whether real or imagined, was sufficient motivation for
the Records' composition. Juhn Ahn’s study of the development and rising importance of
Chan literature in the Northern Song dynasty provides some historical context for the text’s
composition. He argues that there was a drastic change in perception of the value of writing
and reading in the Chan tradition due to a crisis in textual authority in the Chan Buddhist
community—although there was an abundance of different styles of Chan, there was a lack
of a unifying vision that could bring them together in a coherent manner.%®

In their studies of Yanshou’s writings, both Chen Quanxin and Huang Yi-hsun
provide context for the development of the Buddhist master’s discourse by discussing the
political and cultural background of his time. Both are of the opinion that the overarching
motivation in his writing was to unify the teaching due to factors in his surrounding
environment. In support of this argument, Chen cites the general social and political unrest in
the regions surrounding the kingdom of Wuyue, as well as fervent conflict along factional
divides within Buddhism. While Wuyue itself was relatively peaceful and its rulers had a
history of a patron-sponsor relationship with the Buddhist institution, surrounding states were

almost constantly at war, and it was possible that this situation led Yanshou to reflect on the

58 Ahn, “Who has the Last Word in Chan?”, pg. 28.
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survival of Buddhist doctrine.>® In the Records, while Yanshou does not name individuals or
detail specific disputes, he alludes to a degree of contention on multiple occasions:
Having attained the principle, one immediately enters the ranks of the patriarchs; who
would [further] debate the merits of sudden and gradual enlightenment?®® Having
seen one’s inherent nature, one attains perfect penetration in that very moment; how

can grades of superiority and inferiority be labeled? In this way, how could there be
any conflict?°!

When one personally attains the plane of perfect brilliance and enters this one
Dharma where all is equal, what Dharma is there that could be considered the
teaching to be left behind? What Dharma is there that could be considered a lineage
to be valued? What Dharma is there that could be considered sudden enlightenment to
be desired? What Dharma could be considered gradual enlightenment to be denied?%?

Like Chen, Huang also views Yanshou as a “syncretist” who was moved to synthesize
different components of Buddhist teaching due to a need for a comprehensive doctrinal
superstructure for the purpose of combining and preserving the remnants of the Buddhist
persecution in the later years of the Tang dynasty.®®

A compelling counterargument to the portrayal of Yanshou as “syncretist” can be
found in Cox’s work on Yanshou, which I cited in the previous chapter for his contributions
towards a more nuanced picture of Yanshou’s religious classification. In the same way that it
is erroneous to view Yanshou as a member of the Fayan lineage due to the posthumous
nature of this categorization and the misleading picture it creates of Yanshou’s own religious

views, the idea that Yanshou was attempting to bring together separate components of

%9 Chen, Yongmin Yanshou yuanrongguan yanjiu, pg. 36.
60 Here, Yanshou’s mention of the dichotomy of sudden and gradual enlightenment is a reference to the
conflict of discourse between the purported Northern and Southern traditions of Chan which were said to
respectively champion the teaching of gradual enlightenment, in which enlightenment is a gradual process
that requires specific practices, and the teaching of sudden enlightenment, in which enlightenment is
instantaneous and is not completely dependent on practice.
SBERAGEML MREFLIT RIUENEEE SENRIA7 HMEE, FHEE? Taishsvol 48
no. 2016, pg. 418 lines a26—28. For another translation, see Welter pg. 246-247.
CEWHREBERZIE, NFI—EFFZR, XHEESHEMUS? ESHEMTE? A2\’
AR 2 TIIE? Taisho vol. 48 no. 2016, pg. 419 lines c13—15. For another translation, see Welter pg. 262.
83 Huang, Integrated Buddhism, pg. 9—10.
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Buddhism reinforces the retroactive perception that there was a discrete movement of the
Chan tradition that was distinct from other teachings.®* In other words, “Chan” for Yanshou
cannot be viewed as a separate disembodied entity that existed apart from other doctrines,
and thus to portray him as a syncretist would be inaccurate. Cox’s rebuttal against the
“syncretist” narrative indeed provides an added nuance to the understanding of Yanshou.
However, Yanshou’s conciliatory undertones when discussing contemporary discourse are
still significant. While there is no way of ascertaining it, we can entertain the possibility that
just because Yanshou did not perceive the ideas that he wrote about as fundamentally
opposed to each other does not mean that he was not writing with an intent to provide a new
synthetic framework due to external circumstances.

Another factor that may have shaped Yanshou’s composition of the Records was the

influence of the figure Guifeng Zongmi £ 1§ =% (780-841), who identified himself as a
member of the Heze fz772 lineage of Chan. Zongmi was posthumously recognized as the fifth

patriarch in the Huayan tradition, writing extensively on both Chan and Huayan doctrine. As
Alan Cox and Jeffery Lyle Broughton argue, rather than viewing Yanshou as part of the
lineage he was later portrayed to have belonged to, it is more accurate to view him in terms
of his intellectual heritage that connected him to Zongmi, for they shared certain
similarities—both were erroneously identified with retroactively envisioned lineages or
traditions, and due to their scholastic tendencies, were sidelined from conventional Chan
lineages.®® In terms of Zongmi’s intellectual influence on Yanshou, Broughton argues in his

study of Zongmi’s writing on Chan that as an intellectual endeavor, it is very likely that the

64 Cox, The Axiom of the One-mind, pg. 3.
55 Broughton, Zongmi on Chan, pg. 45.
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Records is the successor to Zongmi’s Chan Canon (Chanyuan zhuquanji #&;5z5:2%), a

herculean overview and hermeneutical ranking of different contemporary Chan teachings.
Although the Chan Canon is no longer extant, it is still possible to obtain an idea of its

discourse by reading its preface, the Chan Prolegomemnon (Chanyuan zhuquanji duxu 1&;&
s EER%).5 Zongmi and Yanshou differ perhaps in that the latter only presents himself as

a follower of Bodhidharma Chan and does not explicitly rank Buddhist doctrines relative to
each other. However, the two figures shared the basic goal of creating an inclusive
framework to understand the Buddhist religious landscape of their time, so much so that
Yanshou could be portrayed as “a conservator of the legacy of Chan inclusiveness found in
Zongmi’s Chan Prolegomenon.”®” Broughton’s argument for a direct connection between the
Records and the Chan Canon suffers from the fact that the latter source is no longer extant
and as a result, it cannot be compared to the former. However, he still argues on the basis of
the Chan Prolegomenon that insofar as the equivalence that the Records draws between Chan
and doctrinal teachings, the emphasis it places on Chan as taught by Bodhidharma, and its
discussion of sources by condensing them into their main points, it is a continuation of the
Chan canon. In addition to sharing a similar structure and proportional length, the Records
emulates the Chan Canon'’s literary style and borrows terms, phrases, and quotes from it as
well.%8

As for the reception of the Records after its publication, the text was first published
during the opening years of the Song dynasty and reissued about a century later. As Welter

notes, the Records was not well known in the years after its initial publication and only rose

56 Broughton, Zongmi on Chan, pg. 22—23, 26.
57 Ibid., pg. 24.
%8 |bid., pg. 24—25.
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to prominence upon its second publication. There were two reasons for this: first, its
association with the kingdom of Wuyue, Yanshou’s place of origin, gave it a certain stigma
as the product of a region that was politically opposed to the Song state. Even after Wuyue
was subsumed into the Song in 976, Song leaders still tried to minimize their association with
anything perceived to be connected to the former region. Second, state-sponsored and literati-

supported Buddhist textual production at the time emphasized the “lamp records” (denglu &
&%) style of Chan literature of the early tenth- and eleventh-centuries that served as a

foundation for Chan identity. Lamp records®® created a framework of ancestral and lineal
connections through the documentation of Chan masters throughout history and organized
them according to the lineal factions that they were affiliated with.”® Both the its association
with Wuyue along with its particular style, which stood in contrast to contemporary Chan
literature, contributed the text’s initial obscurity during the early Song dynasty. However, by
the time it was reissued in 1091, originally hostile perceptions of Wuyue had faded, and the
Records came to be recognized for its contributions to scholastic Buddhism. By the later
Song, its influence extended widely throughout both Buddhist and literati spheres.” In
general, Yanshou’s efforts to write about Chan doctrine side by side with scholastic Buddhist
teaching was of significant impact on East Asian Buddhism as a whole; as Welter points out,

his blending of Chan with scholastic Buddhist writing remains a large influence on Chinese

59 Also known as “transmission of the lamp” histories, this genre is so called because of the title of its defining
text, the Record of the Transmission of the Lamp [compiled in] the Jingde [period], or Jingde chuandeng lu =&
{EH 5 $% Taisho vol 51 no. 2076. (McRae, Seeing through Zen, pg. 48.)
70 \Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, 49.
1 bid., 93.
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Chan communities, and his writing was an important source of inspiration for Korean Son
doctrine and the early development of Japanese Zen."
C. Lineage

Having discussed some general aspects of the Records, we may now proceed to a
discussion on the characteristics of Yanshou’s Chan Buddhism as seen in this text. The first
of these is the idea of lineage. As discussed in the previous chapter, lineage came to represent
a fundamental part of Chan identity, and Yanshou is typically portrayed as a member of
Fayan Wenyi’s lineage, an erroneous depiction that was retroactively elaborated after his
death. In the Records, Yanshou respected contemporary lineage narratives by frequently
citing and referring to prominent Chan figures. His knowledge and mentions of “standard”
Chan lineage that match with extant transmission record texts shows that he had access to
these texts while writing the Records. As Welter writes, “While championing Chan as the
‘mind school’ that transcended lineage, Yanshou still built his framework of Chan masters
around implicit, if not always acknowledged, lineage affiliations. By admitting the standard
list of Indian and Chinese patriarchs, one could argue, Yanshou had no choice but to also
concede the importance of lineage associations as a major feature of Chan identity.”"
However, Yanshou’s vision of the Chan teaching that was traced in the Records was depicted
as having been transmitted from the Buddha via Bodhidharma. This can be observed in the
text whenever Yanshou tries to support an argument by citing preexisting discourse as

precedents. This is usually accomplished by referring to a specific figure in recent history by

name, or by citing the Buddha, Bodhidharma, or the collective group of Chan patriarchs.”

72 \Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, 93—94.

73 Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 127.

74 For instance, “This is the teaching of Caoxi (Huineng) [said to be the sixth Chan patriarch] which is of a

singular unique flavor and is transmitted by all the patriarchs; it is the nondual principle taught in the sala
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Here, to support his argument that the teaching of the mind has been transmitted
throughout the history of Buddhist doctrine, Yanshou cites the ways in which important
figures emphasized its significance:

Now, according to the words and teachings of the patriarchs and the Buddhas, |
summarize them for the learners of the present. In accordance with the source of
illumination of the all-perceiving nature of the mind, I establish the mind as the
principle. Therefore, Sakyamuni Buddha of India said: 'The Buddha said that the
mind is the principle, and that which is without a gate is the gate to the Dharma.'
[attributed to Lankvatara] In this land [China], the first patriarch great master
Bodhidharma said: 'With the mind, the mind is transmitted,; it is not established on
words or letters.' Thus, in their personal giving of the teaching from Buddha to
Buddha, this very teaching is given; in the mutual transmission of the teaching from
patriarch to patriarch, this very mind is transmitted. This is the establishment of the
principle and the teaching according to the patriarchs and the Buddhas.”

Thus, for Yanshou, the idea of lineages was an important part of his conception of Buddhist
doctrine insofar that it was through the historical members of this lineage that the teaching
about the mind’s relationship to enlightenment was made possible. His emphasis on

Bodhidharma as the source of the teaching of the mind did not prevent him from

forest [the place where the Buddha entered nirvanal, which is described in the sutras.” (Bf 3 EZH—K 2z 8,
HEEE, BEMRA TR, BELIIR, Taishd vol. 48 no. 2016, pg. 416 lines b9—10; for another translation,
see Welter pg. 233-234.
Another passage reads: “It should be known clearly: in their categorization of the teachings of Chan, the
patriarchs transmit the correct principle of tacit reconciliation; in his expression of the gates of the teaching,
the Buddha establishes the great principle of the discourses. Thus, that which is presented by the sages of the
past serves as a refuge for learners of the future. Therefore, | first list and categorize the principle and the
sections. For the sake of those with doubts, questions are posed; to eradicate said doubts, answers are
provided. Because of these questions, doubts receive clarification; because of these answers, wondrous
understanding gradually arises. It is said that this perfect principle is difficult to believe in and difficult to
understand; it is the supreme interpretation which encompasses those of the highest capabilities.” (E£k — 8
R, EREIER BEHM, Y TzKE. AIRIBME, 28R, RRULIIERRE, AF%
iR, WREESE ., AEMmMEEER EEmMWREE, BULEREEHE 25— iz
#_ Taisho vol. 48 no. 2016, pg. 417 lines b5-9; for another translation, see Welter pg. 240-241.)
PARMBER T, WSBAN, BROMEBRAZE, LO0AR. eBERENXXH=: [H#E05
R, EFMAKEM. | LIWHEEZEBEXRE R [RUOMED, AXF. | ABHTFR, 1irs, #3848
& FHib, B LA RE ., Taisho vol. 48 no. 2016, pg. 417 lines b27—c3. For another translation,
see Welter pg. 243-244.
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acknowledging figures associated with other lineal factions, but with the implication that
they were much less significant than the line of teaching that he traced back to Bodhidharma.
D. Buddhist Scholasticism

The Records can be read as an exemplar of Buddhist scholasticism. Early and
widespread scholastic works in Chinese Buddhism included the extensive compositions of
commentarial exegeses derived from scripture. More significantly, they also included
classifications in which scholar-monks from such doctrinal traditions as Tiantai and Huayan
endeavored to organize the enormous corpus of Buddhist texts into a coherent whole by
meticulously classifying texts into distinct categories according to their content,
chronological order, and perceived superiority. Texts affiliated with the author’s own
tradition were usually given priority in hierarchies. A prime example of such a practice is the
writing of Zongmi. From the Huayan tradition, he inherited the practice of categorizing and
classifying various contemporaneous teachings into a framework. In his own taxonomy of
Buddhist doctrine, keeping with his strong affiliation with Chan, he analyzed and ranked in
painstaking detail the teachings of different traditions of Chan, and explicitly placed his own

Heze 3372 lineage above all others.”

Yanshou’s greater endeavor throughout the Records—to highlight the One-mind as
the single source of truth in the entire Buddhist teaching—was, much akin to earlier efforts of
doctrinal classification, an attempt to synthesize canonical Buddhist materials. However,
instead of using a comparative ranking of different teachings, Yanshou minimized doctrinal
differences between traditions by subsuming them under the same umbrella.

Therefore, as for the same principle of the patriarchs and the Buddhas and the
mysterious refuges of the virtuous sages, though they differ in name, their substance

76 poceski, Ordinary Mind as the Way, 130.
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is identical; though the conditions [of their coming into being] are separate, they are
single in nature. Prajiia speaks only of nonduality; the Lotus Sitra speaks only of the
One Vehicle; for the layman Vimalakirti, all places are the site of enlightenment; the
Nirvana Sutra returns all to the secret treasury; the Tiantai tradition concentrates
solely on the three contemplations; the Jiangxi tradition’” raises the concept of the
complete reality of the substance; Mazu argued that the [enlightenment of the]
Buddha is identical to the mind; Heze® pointed directly to the proper principles.
Furthermore, there are two interpretations of the teaching: the manifest interpretation
and the esoteric interpretation. As for the manifest interpretation, examples are the
Lanka Sitra and the Great Vehicle Sitra of the Densely Adorned [Pure Land] and the
discourses on the Awakening of Faith and the Theory of Consciousness-only’. As for
the esoteric interpretation, according to the principles of different texts, different
ways of referring to it are established, just as the Vimalakirti Siitra takes
inconceivability as its principle, the Vajra Sutra takes nonabiding as its principle, the
Avatamsaka Sitra takes the Dharma-realm as its principle, and the Nirvana Sitra
takes the Buddha-nature as its principle. Even if a thousand different paths are
established, they are all separate doctrines of the One-mind.®°

Yanshou recognizes the various traditions within Buddhism, acknowledging their importance
and validity. He departs from earlier Buddhist scholastic works in that he does not rank
specific doctrines and traditions relative to each other. However, he does makes sure to place
the general Chan concept of the One-mind above all other doctrines and reiterate time and
time again their incorporation within this particular implicit truth, thus also elevating his own

tradition above others:

77 A title of Mazu Daoyi.
78 A title of Shenhui #8 &, a monk who is credited with creating the narrative of the conflict between the

Northern and Southern factions of Chan
79 All four of these texts discuss the nature of the mind and its role in the construction of the phenomenal
world.
0 F u%ﬂﬁ%ﬂa BERE HREMER, NEomits. REWEET, AFEER—F, FHREFE

BRI, REEH=8, TAEEELHE, %ﬁﬁﬂﬁm’b‘ EREEIEMR . XBH &R
—%ET%% “WEmS. BT ME, WEmMEEEL, EET*HE‘E%’%“;@, 0 *Eﬁ% BBER, SHER,
MEFEFEURBRAR, SHENEFAR, EBREMDUEAAR EREMUHHAR EIxTr %
E—iyz &, Taisho vol. 48 no. 2016, pg. 427 lines c3-12.
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There is not a single method of practice that does not lead to this path; there is not a
single Dharma that does not tally with this implicit truth.8!

As Welter’s observes, “Rather than bypassing the Buddhist scholastic tradition...Yanshou’s
strategy offered a direct key for unlocking the barriers scholasticism presented. Rather than
denying the scholastic tradition, Yanshou adapted it to new circumstances, and made it
accessible through a simplified code.”®? To this end, the Records can be seen as both a
continuation and development of Buddhist scholastic writing.
E. Tathagatagarbha

Another feature of Yanshou’s Chan Buddhism is the tathagatagarbha (“tathagata-

storehouse,” rulaizang 13 j&) teaching, which can be described as an expression of an

absolute, and it serves as the basic ontological foundation for Yanshou’s conception of Chan

doctrine and practice. His emphasis on the One-mind (eka-citta, yixin —:(») throughout the

Records is influenced by views on meditative practice rooted in the concepts of Yogacara
and the tathagatagarbha.

The word tathagatagarbha stands for the embryo of Buddhahood that implies that all
beings possess the inherent potential for enlightenment. Discourse surrounding this concept
encompasses the relationship between the sentient being and enlightenment on both the
physical and ontological level. It endeavors to reconcile the impurity of the unenlightened
mind of sentient beings with the fact that this very mind is capable of attaining
enlightenment, which is wholly and completely pure and undefiled. The fundamental source

of unenlightenment is said to be ignorance:

8 A H—FIEERENE, ME—ERZLI S . Taisho vol. 48 no. 2016, pg. 417 lines a9—10. For another
translation, see Welter pg. 239.

82 \Welter, Yongming Yanshou’s Conception of Chan in the Zongjing lu, pg. 59.
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Furthermore, following defilement, original enlightenment further gives rise to two
attributes which are not separate from original enlightenment. [...] First, the attribute
of pure wisdom [...] As for the attribute of pure wisdom, it refers to true cultivation
that depends on the power of the Dharma. Because one fulfills all provisional
expedients, one destroys the characteristic of compound consciousness and eradicates
the characteristic of the mental continuum. The dharma-body manifests as a result of
the purity of wisdom. Why is this possible? Because all characteristics of the mental
consciousness are caused by ignorance, but the characteristic of ignorance is not
separate from the nature of enlightenment; it is indestructible yet must be destroyed.
Just as the waters of the great ocean form waves because of the wind, the attributes of
the water and the wind are not separate from each other, but the water in its nature is
not something that is inherently moving. If the wind stops, then the appearance of
movement ceases, for its [original] nature of wetness is not affected. Just as the pure
mind of the self-nature of living beings moves because of the winds of ignorance,
both the mind and ignorance do not possess a physical appearance and are not
separate from each other; the mind in its nature is not something that is inherently
moving. If ignorance is eradicated, then the mental continuum also disappears, for its
[original] nature of wisdom is not affected.®®

As this passage illustrates, the relationship between the three distinct yet unseparated entities
of the mind, the mental functions of the mind, and ignorance are compared to the relationship
between water, waves, and the wind. The water, which is compared to the mind, cannot be
separated from the waves, which are compared to the mental functions of the mind. Neither
the water nor the waves can be separated from the wind, compared to ignorance, which
causes the waves to appear in the water. In other words, the wetness of the water is not
nullified by the wind or the waves, and so the enlightened essence of the mind is not nullified

by the functions of the deluded mind or the ignorance that gives rise to those functions.® In

B8R, ABHEZR, oRIETEE REASIMEREE. AT —F. FIFE ZF. FTEERX
H, §IFEE, BRENERE, WEET WmESER WMEEAE BEECE BRZES 8%
W WERA? M—VI0RZEEEER, ERZEAEEN, FETEERNTE. MAEKERKE,
KIBREABAEIEEE, m/KIESE, EREREMEAIRE, BEAER. IFEEMHERD, BERR
g, (OREREEAR. TR, mOEEMN. SEABREERR SMHAER. ARERERE M
REFRE—VBWRESR, FBESMEZREEEE, BRERBRAEE BEMR, BSFEE
(Taisho vol. 32 no. 1666, pg. 576 lines c5—16. For another translation, see Hakeda pg. 46.
84 Hakeda, The Awakening of Faith, 46—47.

36



sum, tathagatagarbha thought posits a dialectic relationship between the enlightened mind
and the ignorance that creates all experiential phenomena, where the two are practically
distinct from each other, yet mutually inclusive and dependent in the ontological sense.

In the Records, influences from tathagatagarbha thought can readily be observed in
the preface, where Yanshou sets the stage for the foundational logic of the text and presents
the noetic nature of the relationship between enlightenment and the mind. In this following
segment, he outlines the decline from the original enlightened mind to the state of the non-
enlightenment in sentient beings due to an initial moment of ignorance and defilement.

Think about it carefully in this way: the fount of reality is placid and tranquil, and the
ocean of enlightenment is pure and clear. It transcends the bounds of names and
forms and is without the traces of subject and object. In the very beginning, there is
unenlightenment, and suddenly the agitated mind arises. This forms the source of
karmic consciousness and is the downfall of enlightenment and illumination. Due to
illumination, there is reflection, and views and distinctions arise immediately. With
illumination, defilement is established, and characteristics and distinctions are formed
accordingly. Like images appearing on the surface of a mirror, faculties and the
physical body arise suddenly.®

This passage begins with a description of the qualities of enlightenment. Tranquil and pure, it
is beyond the dualities of names and forms, subject and object. Due to the initial moment of
ignorance and defilement, unenlightenment arises and forms the agitated mind. This begins a
domino effect that causes the appearance of duality, defilement, and conception. Keeping
with the text’s primary image of comparison, if enlightenment is compared to a mirror, then
the phenomena that manifest afterwards are compared to images that appear on the mirror’s

surface.

SR -RBIEER, B8RE B8z JEzE. R4S, REEgD, BEszs 220
z%, AAER, RoME, BRIE HoeH. MEHREK, EERS, Taisho vol. 48 no. 2016, pg.
415 lines b28—c2. For another translation, see Welter pg. 277-278.
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Next follows cognition, and the world with all its differences is formed. Later, due to
awareness, different emotions of hatred and love come into being. From then on, the
true nature is lost, and one becomes attached to characteristics and seeks false
designations. One accumulates emotional defilements of obstructive attachments, and
creates waves of consciousness, which follow one after the other. Having locked
away true enlightenment within the dream-like night, one sinks into the three realms;
having blinded the eye of wisdom in muddled paths, one creeps along within the nine
abodes of existence. Thus, one becomes entangled within the suffering of karmic ties,
and loses the gate to liberation. In that which has no body, one takes rebirth in a
physical form; with regards to that which has no destination, one establishes a path.
With regards to the cause, the twenty-five stages of existence arise; with regards to
the result, the twelve modes of being are formed. This is all a result of dispositional
cognition, and with it, the difference between the circumstantial causes and the direct
results are formed. With regards to the unmoving state, one erroneously undergoes
rebirth; with regards to the Dharma that is without the concept of liberation, bonds
and fetters arise on their own, just as a silkworm seals itself in its cocoon in the
spring, and just as the moth throws itself into the lamp-flame in the autumn.

Due to the threads created by views of duality and erroneous cognition, one is bound
to the karma of aggregates of suffering. With wings made of ignorance, grasping, and
emotional love, one flings oneself onto the fiery wheel of death and rebirth. With
words and sounds and words that are as long-lasting as echoes in a valley, one
discusses the attractive and displeasing qualities of the four kinds of birth; with the
erroneous cognitions of the mirror-like mind, the appearances of the three existences
appear. Thus, cognition regarding favorability and unfavorability, like a wind, moves
the ocean of enlightenment. Like water, greed, delusion, and emotional love nourish
the sprouts of suffering. One only knows to grasp defilement and knows not to return
to the source. Bringing forth various views that are confused and chaotic, one blinds
the mind; establishing illusory forms and sounds, one reckons that they are external
phenomena.®®

The description of the domino effect caused by unenlightenment continues, leading to the

formation of emotions, attachments to characteristics, and consciousness. Thus the initial

SORAIRER, MtFRRE, BRAEE, MEEALE. HIEEXLMY, WRERE BHEEZBE, E1HE
ZHoR. SHEBRER, MEX=FHzh, ETRNEH BFILBZN. ZENEERZE, EERZ
FY, RESHRE, ESFIS., IKEISZ+EE, W®IERBE+ T84, BREERE XX
KRIEZR], BABEL, EX@HE, REREZT BERE. nFEEFE OESE. IZREEZ
4%, EERZEYE, AEREEZER HEEIRZz KGR, ARESE, #NUAFE, MU=E0E R=F
Wik, RE-EIEEE, EEE, BEEK, SBEE —LEE BEaRA. BFE2HMR, B
By, M4z eE, :BAME, Taisho vol. 48 no. 2016, pg. 415 lines c2—c16. For another translation, see
Welter pg. 228-229.
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instant of ignorance is the foundational cause of death and rebirth and all erroneous
perception of phenomena.

From this, a single particle causes the formation of a distinction [in the mind] and
gradually forms high peaks that touch even the Milky Way; a single drop of water
creates ripples, which in the end turn into giant swells that swallow vessels.
Thereafter, if one wishes to go back to the initial state and return to the source, this
differs according to the sharpness of one's faculties. In the single realm of true
Thusness, the doctrines of the three vehicles and the five natures®’ of living beings are
developed. Some may perceive emptiness and attain fruition; some may understand
conditions and enter the true; some may practice over three asamkhyeya kalpas and
gradually be replete with the gates of practice; some may perfect their practice in a
single thought and suddenly attain Buddhahood. There may be differences in
attainment, but the nature is singular and is not different.®

Reiterating the initial cause of this process and the enormity of the results, Yanshou now
describes its reversal. Though this may differ according to the faculties of living beings, he
asserts that there is no difference in attainment because the nature of enlightenment is
singular.

Thus, the designations of mundane and sagely are formed, and the characteristics of
true and false are distinguished. If one wishes to exhaust the bounds of the subtle,
reach the source, investigate the teaching, and understand the principle, then [one
should know that] the foundation is free from all, and is ultimately tranquil; it
transcends the differences of rising and falling, and is without the distinction between
bondage and liberation. Since there is no person in the world, there is also not a
person to attain cessation. The two planes are equal, and the singular path is pure and
clear. Both consciousness and wisdom are empty; both the designation and the
substance are tranquil. There is nothing other than the single true mind. Having

87 The theory of the five natures is attributed to Yogacara doctrine and divides the temperaments and
capacities of sentient beings into five categories.
B, —RSE, WREEZSE, BKEEK KEERZER. BEERRVER, HNRFER
B, R—EWNRH, B=FEM. IRTMER HTHEMAR, H=WEBH, HETF H—=EH
&, fEphiE, BrAlRIsEE R, —MIETK, Taisho vol. 48 no. 2016, pg. 415 lines c16—c21. For another
translation, see Welter pg. 228-230.
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attained it, one is known as a person who has seen the Way; not knowing it, it is
called the beginning of death and rebirth.®

The conclusion to this passage restates the qualities of enlightenment: as the ultimate
foundation of all phenomena, it is tranquil and transcends all dualities. Singular in nature, it
is the source of all things; attaining it leads to perception of the Way while not knowing it is
the primary cause of death and rebirth.

From this comparison of tathagatagarbha doctrine and Yanshou’s description of the
creation of the phenomenal realm due to the initial instance of ignorance within the
enlightened mind, we can observe the influences of the tathagatagarbha conceptions of the
relationship between the mind, ignorance, and enlightenment on Yanshou’s understanding of
this trifecta — he portrays ignorance as the fundamental cause of karmic consciousness, which
gives rise to the mental continuum, dualistic views and conceptions, emotional defilements,
and karmic formations that bring about the cycle of death and rebirth. The nature of
enlightenment itself described to be inherently tranquil, singular, and all-encompassing. This
vision serves as the basis for the entirety of the Records.

F. Antinomianism and Views on Language

A final aspect of Yanshou’s Chan Buddhism that deserves closer examination in the

context of this study is his stance on language. The Chan idea of a teaching independent from

language can be traced to an oft-cited quote that is attributed to Bodhidharma:

PRMNEZR, DWDEBZE. EREMELR, RERR. IRAME, EFRR, BALE &
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translation, see Welter pg. 229-230.
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The three realms arise amidst muddled confusion, but they all return to the One-mind.
Buddhas of the past and Buddhas of the future, with the mind, transmit the teaching
of the mind, independent of all words and letters.®

Encounter dialogues written in the Song also attribute this phrase to the Buddha; for instance,

Wuming’s (&, dates unknown) Five Lamps Unite at the Source (Wudeng huiyuan .45 &
JT) says in its hagiography of the Buddha:

In the assembly on Vulture Peak, the World Honored One held up a flower and
showed it to the assembly. The people were all silent; only Mahakasyapa’s expression
changed and he smiled gently. The World Honored One said: “I possess the treasury
of the true Dharma-eye and the marvelous mind of nirvana. Its true characteristic is
that it has no characteristic — a Dharma-gate that is subtle and wondrous. Independent
of words and letters, it is a separate transmission beyond the teaching. | now leave it
in the hands of Mahakasyapa.®*

This saying eventually came to typify the essence of Chan teaching, and by the Tang and
Song dynasties, it was widely cited in various biographies of Chan masters. For instance, the
following passage is from the Tang-dynasty records of Chan master Linji’s sayings, titled the
Record of Sayings of Chan Master Linji Huizhao of the Zhenzhou region (Zhenzhou Linji
Huizhao chanshi yulu $E/1H & 75 2 BR 8 BT 35 $%):
It was not till the twenty-eighth patriarch Bodhidharma brought the secret seal of all
Buddhas of the ten directions and three periods of time to China; only then was it
known in China of the Buddhadharma’s separate transmission beyond the teaching,

independent of words and letters, which points directly to the mind so that people see
their nature and attain Buddhahood.®?

This idea of a teaching that did not rely on words and letters for transmission was based on

the characterization of enlightenment and the experience thereof as ineffable, and the

0 =FUREE, BEEE—L; BB HBLUGELD, RILXFE. Xuzangvol. 63 no. 1218, pg. 2, line a24.
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argument that language, due to the fact that it forces the mind to conceptualize and categorize
in order to express ideas, is inadequate as a medium of description of enlightenment. In this
context, language and attachment to language was viewed negatively as a possible
obstruction to the attainment of enlightenment.

Distrust of language in Chan discourse also manifested in another characteristic of
Chan literature: antinomianism. The encounter dialogues Mazu'’s record of sayings (Mazu

yulu F53H3E$%) and the Transmission of the Lamp (Jingde chuandeng lu &2 {&E &%) are

two representative sources. They did not come together as individual texts until the Song
dynasty, yet Yanshou cites numerous excerpts in the Records. Taking the example of Mazu'’s
Record of Sayings, much of the text consists of dialogues between the Chan master Mazu

Daoyi F5+#H1&— (709-788) and a student or other interlocutor. In the text, Mazu frequently

cites scriptures and authoritative Buddhist figures in order to support his arguments and also
establish continuity between the emerging Chan movement and the dominant traditions of
doctrinal Buddhism.®® In these texts, antinomianism was often illustrated in narrative and
action through unconventionality in dialogue and interaction of the characters in a setting,
such as unconventional actions or replies on the part of a Chan master that went against
normal rules of logic. By the Song dynasty, this image of the antinomian Chan master was
irrevocably tied to Mazu and his lineage, and perceived as an indispensable component of
Chan orthodoxy.%*

Turning now to the Records’ treatment of language, the first of Yanshou’s

discussions on views on language, or rather, rejection thereof, occurs in the preface of the

93 Poceski, Ordinary Mind as the Way, 140—141.
94 Poceski, The Records of Mazu and the Making of Classical Chan Literature, 48.
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Records, in which he details the basic framework of the Chan teaching of the mind, starting
with the fundamental source of confusion and ending with the attainment of enlightenment.
After establishing the superiority of his teaching, he berates what he regards as a wrong
approach to practice:

Furthermore, there are those of wrong faculties and external seed, with trivial
wisdom, expedients, and capacities, who understand not the source of birth and death
and know not the origin of the views of others and self. They wish only to despise
noise and berate movement, destroy attachment to attributes and analyze objects of
perception; though they may speak of the quietude of the teaching that is of a single
flavor, or the emptiness of all things, they know not of the hidden truth and concealed
enlightenment. They are like people who do not distinguish the red spots in their
vision and only try to put out the rings of light seemingly emanating from the lamp;
not exhausting the illusory body within the consciousness, they are like people who
try in vain to flee from their shadow as the sun shines above. In this way, they
exhaust their bodies and exert their minds, wasting effort and discarding
accomplishment, no different from adding water to melt ice, or adding kindling to put
out a fire. How could they know that the rings of light are due to spots in their vision,
and or that the shadow follows the body? Rid the eye of illness and the rings of light
disappear on their own; eradicate illusion and attachment, and illusory shadows
vanish. %

By comparing people who are attached to silence and reject noise to those who mistakenly
think that problems in vision are caused by light instead of their own diseased eyes, Yanshou
argues that people who are overly attached to the concept of emptiness and the rejection of
language miss the forest for the trees and thus practice in vain. Thus, his views on language
were less extreme and nihilistic than some of his contemporaries.

In the brief introduction to the question and answer segment of the Records, Yanshou

sets out his intentions in compiling the text entire:

PIERMRIMNE., NEEHE, FATERZRERE, BAMARZRER, WHREREFRE, WETE. ks
B, ABEES. A FERPZFE, BRELZEY, BEZNZLIS, =BBEYZER. 8
BRER, AR, FAERBKEK, BEHHA. SMEXAES EXKES, BRRRMEXEE, 24
BEmMES EiW. Taisho vol. 48 no. 2016, pg. 415 line c27 — pg. 416 line a5. For another translation, see
Welter pg. 230-232.
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If one does not provisionally establish [explanations based in] words and languages,
there will be nothing with which to eradicate sentiments and attachments. Due to the
finger, one perceives the moon—all things are gates of expediency; having caught the
rabbit, one forgets the trap—one naturally unites with the Way of thusness. Next, |
shall establish the section on questions and answers. Due to the depreciation of
present times, it is rare to encounter those with great capacities; people’s views are
shallow, their minds untethered, their capacities weak, and their knowledge of
secondary quality. Though they may know the goal of principles and the teachings, [it
IS necessary to use] questions and answers to eliminate doubts and gradually eradicate
the obstructions of confusion. In order to strengthen faith, it is necessary to
provisionally rely on proof; therefore, | broadly take from the sincere speech of
patriarchs and Buddhas to esoterically tally with the great Way that is perfect and
eternal. | widely draw on the essential principles of stitras and commentaries to reach
perfect attainment of the definite true mind.%®

In the subsequent passage too, Yanshou’s perspective on language is apparent.

If one truly attains complete enlightenment upon a single hearing [of the principle],
and attains the great dharani, then why would one need to provisionally rely on
words and speech? There would be no need for explanation. The boat and the oar
serve to carry across those who are drowning; the master serves to guide those who
have lost their way. All words and language with regards to that which is taught about
the perfect principle is not ultimate; the fact that words and language are by nature
empty is liberation. As for those who are confused with regards to the true nature of
all phenomena, grasp at phenomena outside the mind, and give rise to interpretations
with regards to words and language—now, one again uses words and language to
counteract them, and show them truth. If one is enlightened to the original source of
all phenomena, then one would not perceive language or have the slightest trace of
perception; thus one knows that all phenomena are identical to the inherent nature of
the mind. Thus, the state and wisdom perfectly interfuse, and both existence and
emptiness are destroyed.®’

% %Tﬁ’jgﬁ EUTE—HI . RIEBA, AEAEZM, BRSE BAREZE. AUHEE
ERFERR FBAE, B2IRBES. BARENARE BEREIEXE, RBEN, ZE
2R, E%]%ﬂﬁzuﬁkm, BEEFzKNE, BREHRZEE, BERARAEZE. Taisho vol. 48 no.
2016, pg. 417 lines b9—-15. For another translation, see Welter pg. 241.
TXEBEFS—HETIE BAER NHEBRS?R BYSBRE. MBRAEXZEZE SMAEASIKBZA. A
B—UE:2 REZRFR® BAKRT, XFHRE, RBIEER. X—UFEFEEZM, O0INBUE, e
XFRE SERAXFEE THREE. BERFHEAE WAREXTF, R&AZEZR, HN—UE
BB, BESE, ®&=185R, Taishd vol. 48 no. 2016, pg. 419 lines c5—13. For another translation,
see Welter pg. 261-262.
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Here, Yanshou formulates his view of language as an expedient for expressing the teaching
of the mind through a more accessible medium—using two well-known analogies expressing
the utility of expedients, he compares language to the finger that points to the moon and the
snare that aids in catching a rabbit.®® However, his reliance on these examples shows that
while Yanshou affirms the value of language as expedient means, he still emphasizes the
non-ultimate nature of language; just as the finger ought to be disregarded once one catches
sight of the moon and the trap should be forgotten once the rabbit is in the net, so too should
language be discarded once the teaching has been understood. His views from these two
excerpts on language as a provisional device can be summarized in the following lines:
“Presently, for the sake of those who delight in the Buddha-vehicle and have yet realize
attainment, | provisionally use this principle which is like a mirror to aid in the manifestation
of the mind. Though it is dependent on knowledge, the wondrous teaching is present

therein.”®® Yanshou’s dialectical views on language are apparent: he simultaneously cautions

% These metaphors are originally found in Nagarjuna’s (c. 2"-3™ centuries CE) Mahaprajfidparamita-sastra
(Dazhi dulun K% FE 5, Taisho vol. 25 no. 1509) and the Zhuangzi. The metaphor on the finger and the moon
is used to express the dependence of the teaching upon the meaning, not the language which conveys the
meaning. “[...] language is used to convey the meaning; the language is not the meaning. It is like a person
who uses a finger to point out the moon to a confused person. The confused person may look at the finger
and not the moon. The first person then says: ‘1 used my finger to point out the moon for you to see. Why are
you looking at my finger and no the moon?’ This is the same — language is the finger that points to the
meaning, and language is not the meaning. Therefore, the teaching should not be dependent on language.”
(FBUER, ®RIFFH. DANEEAMNFRE, XER/EMARA, AFBZE: [RUBEA ST
z, FEFEEMAEA? | IR, FARE FBEHRt. SRIECREMKEE. Taisho vol. 25 no. 1509,
pg. 125 lines b1-4.)

The image of the rabbit and the trap is found in the section of the Zhuangzi that discusses a variety of
miscellaneous topics. The relevant section, which conveys a view on language that is similar to Yanshou's,
reads: “Bamboo is used to catch fish, and after the fish is caught, the trap can be disposed of; rabbit snares are
used to trap rabbits, and after the rabbit is caught, the snare can be forgotten. Language is used to convey
thoughts, and once the meaning is understood, the words can be forgotten. How will | ever be able to find a

person who has forgotten words, so that | may converse with him?” (“Z£EZ M ER, SAamMESE, FHE
FrER, BSRhSE SEMUER SEMSS. BEX8ASsAMEZEE! "HT &
5, 9MN)

PERBUMEN, BABSE, BRURER BB, #EXS, WEHE. Taisho vol. 48 no. 2016, pg.
419 lines b19-20. For another translation, see Welter pg. 259.
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the reader against becoming erroneously attached to words and thus having incorrect
interpretations, while insisting that the medium of language is vital for the transmission of
the teaching to those who are attached to the concept of language. The importance and value
of language as an expedient is affirmed but is accompanied with numerous qualifying
statements about its dangers.

Having insisted on the importance of language as something of a semi-indispensable
provisional means that should never become an object of attachment, Yanshou then cautions
his readers against the dangers of erroneous attachment to silence and an overdependence on
the complete rejection of language.

When [some people] see words and letters on a page, they find texts to be distasteful.
Obsessed with tranquility and silence, they delight in it, taking it to be the essential
teaching. Confusing their minds and becoming attached to the realm of sense-objects,
they turn their backs on awakening and become one with defilement...Erroneously
giving rise to limited views, they are afraid of learning...Because they do not
understand the true nature of phenomena, they become affected in turn by the
transformations of phenomenal forms, and fall into the trap of conceptualizing
existence and nonexistence.1%

There may be people who have yet to bring forth faith [in this teaching] and become
attached and grasp at myriad aspects; following conditions that they encounter, they
become confused and are impeded by phenomena. They view emptiness not as a
potential fetter, and only grasp at it while discarding all that is good; they do not
understand existence for the purpose of bringing forth compassion, and only become
attached to it and thus create negative karma. This is all because they do not
understand that emptiness and existence [come from] the One-mind, which then
causes them to create gains and losses in this way. If one enters the principle that
reflects all like a mirror, even if one has only just brought forth the resolve, not only
are one’s practices perfected, one is also enlightened to the principle immediately.

OERMAENT, HEWE. BERRRES MARE. BEX0EE TEGE [ RERR, #
EEZRE [] URERAEE MR, FEEEE, BE%HE, Taisho vol. 48 no. 2016, pg. 420 lines a5-10. For
another translation, see Welter pg. 264.
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Thus, one is identical to all Buddhas of yore, existing on the same plane without
difference.1%!

In both of these examples, Yanshou singles out two characteristics of contemporary Chan
discourse: antinomianism and the rejection of language in favor of an insistence on the
complete emptiness of all phenomena. He takes these positions to be an obstruction to
enlightenment; that Yanshou was so inclined to mention and rail against such views suggests
that the popularity and significance of the trend of iconoclasm in Chan thought during his
time merited a response of some sort in his mind. Yanshou’s dialectical view of language
encompasses both positive and negative attitudes towards its utility. Both attitudes—the
necessity and therefore validity of language for the sake of transmission of the teaching, and
the importance of nonattachment to language—are important, but they both take a secondary
position to true understanding of the teaching. If one has not attained realization of the
teaching itself, then both positive affirmation of the utility and value of language and
antinomianism are both invalid and an obstruction to enlightenment.

On one hand, by insisting on the expedient value of language as a medium for
transmitting the teaching, Yanshou was able to justify the act of composing the Records. On
the other, by emphasizing the dangers posed by overdependence on language, similar to the
discourse of his predecessors and contemporaries, he was also able to follow the established
Chan precedent. Yanshou’s dialectical view of language appreciated it as a temporary
expedient means, affirming its positive aspect of conveying meaning while simultaneously

warning against the hazard of being overly attached to words and concepts.

***k

0MEREN, BUIEEIR, BEAX, AERE. FBERDER BREmMESE, F=EFMNEE BF
FhEfE. EARTEE D, BZLBER. BEARE, EH08, ElfoR, EEER, EEHMH, —
MR Taisho vol. 48 no. 2016, pg. 425 lines b28—c3.
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F. Conclusion

In conclusion, this chapter set out to answer the question of what Chan meant for
Yanshou according to the first few fascicles of the Records. Drawing on the scholarship of
Welter, Cox, and Broughton, | have also discussed the influences of antinomianism,
tathagatagarbha thought, lineage narratives, and scholasticism. I argue that the following
significant characteristics can be observed in Yanshou’s Chan Buddhism: First, Yanshou’s
foundations of Buddhist practice were based upon meditative and contemplative practice that
can be traced to the doctrinal ideas of the tathagatagarbha and the One-mind as described in
the Awakening of Faith. Secondly, Yanshou identified with the narrative of a lineage, but
contrary to later lineage narratives that portrayed him as a member of Qingliang Wenyi’s
Fayan lineage, he subscribed to a broader lineage narrative that found its source with the
legendary Bodhidharma, and by proxy of Bodhidharma, the Buddha. Third, as opposed to the
image of extreme antinomianism and anti-scriptural views that was depicted of Chan in Song
dynasty encounter dialogue literature, Yanshou’s views were still significantly connected to
Buddhist scholasticism from the Tang dynasty. Finally, at the same time, his writing still
displayed antinomian views regarding the nature of language. This stance grew in popularity
during his time and doubtless contributed to the importance of this discourse in later Chan
literature.

In the next chapter I will briefly discuss Huayan doctrine before analyzing the usages
of Huayan sources in the Records. With this endeavor, it is possible to glean a glimpse of
Yanshou’s understanding of various Buddhist doctrines in relation to each other, and how he

utilized different ideas in the creation of his own discourse.
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V. Chapter 3: The Records and the Avatamsaka

A. Introduction

In the following pages, I will outline the terms and concepts that are typical of
Huayan texts and also appear in the Records of the Source-mirror. This section is a preface to
the textual analysis part of this project, whose overarching theme is the intersection of
Huayan and Chan ideas in Yongming Yanshou’s Records. More specifically, 1 will examine
the usages and contexts in which Yanshou used Huayan sources throughout the first fifteen
fascicles of the text. Yanshou’s usage of sources in the Records manifests most obviously in
copious citations and quotations from different siitras and commentaries.'%? To examine the
ways he used these sources and how and why his usage may have departed from their
original contexts, for each quotation, | will compare and contrast the context of the quoted
portion in its original source with the context in which Yanshou uses it for the purposes of
his own arguments. Through this examination, | will draw conclusions with regards to the
fluidity of intellectual boundaries in Buddhist discourse during Yanshou’s time.

Although Yanshou made ample usage of Huayan sources in both the forms of quotes
from the Avatamsaka siitra'® and its commentaries, | will exclusively focus on citations

from the scripture alone. More pointedly, the analysis will concentrate on Yanshou’s own

102 yanshou also uses Huayan terminology quite liberally throughout; for instance, he might mention the six
characteristics and the ten mysteries in passing like so: “...This unobstructed, vast Dharma door of mine has no
characteristics, like space, yet it does not prevent the manifestation of various characteristics; like the essence
of reality, it has no physical form, but it does not obstruct the immediate manifestation of all forms. Thus, only
through understanding the six characteristics that encompass all phenomena are the views of nihilism and
eternalism severed; only with the perfect interpenetration of the ten mysteries are the dispositions of
rejecting and grasping eradicated.” FC It EREE AL, NETIEAE. FIEEBEE. (UEMES ., BER
#HSWRIE, ADNHERZE. BEZRITE. AT XMRB. X Z1E1R48. Taisho vol. 48 no. 2016,
pg. 419 lines c2-5.
However, the high frequency at which they are used does not make them an optimal object of study for this
project in particular.
103 pafangguang fo huayan jing XK 77 E {3 ZE B& 4%, primarily Taisho vol. 10 no. 279; also Taishd vol. 10 no. 278.
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interpretation of the Avatamsaka in the Records rather than his interpretation of other,
second-order readings of the Avatamsaka. A contextualization of Yanshou’s usage of Huayan
sources and concepts in tandem with Chan writing also requires the examination of the
discourse and arguments of his predecessors who also wrote about the two subjects together.
Here, I will briefly discuss one such example that serves as a precedent for Yanshou’s
perspective to show that though his juxtaposition of Chan with other doctrinal traditions is

notable, it is not unique or particularly innovative. The monk Zongmi 2% (780 841) is

posthumously recognized as the fifth patriarch in the Huayan tradition, but is also perceived

to be an important figure in the Heze 55772 lineage of Chan Buddhism, affiliated with the
figure Shenhui f##& (670—762). In his volume Tsung-mi and the Sinification of Buddhism,

which concerns Zongmi’s writing and discourse, Peter N. Gregory cites the ways that he
revised and reformulated the discourse of his predecessors to argue that an accurate
understanding of Zongmi’s writing can only be attained in the context of his attempts to
provide an ontological basis for Chan practice.' Like Yanshou, Zongmi’s goal was to
formulate a universal intellectual framework that could unite contemporary sectarian
conflicts and disagreements, and depict them as merely different perspectives. While his own
self-presentation of his identity did not depict himself as specifically Chan or Huayan,
Gregory concludes that his own viewpoint prioritized the teachings of the Chan monk
Shenhui, for Zongmi made Shenhui’s rhetoric the pinnacle of his organization of Chan
teachings while he simultaneously tried to incorporate and validate the viewpoints of

others.1%

104 Gregory, Tsung-mi and the Sinification of Buddhism, pg. 11
105 |bid., pg. 25
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Essentially, in his hierarchical systemization of Buddhist teaching, Zongmi departed
significantly from his predecessors who placed Huayan doctrine at the topmost tier of their
hierarchies of teachings. Instead, he subordinated Huayan to the tathagatagarbha teaching,
which he associated with Shenhui’s sermons and not with Huayan doctrine.'% In his
categorization of the Buddhist teaching, Zongmi subordinated teachings that were
conventionally associated with Huayan doctrine in favor of ideas that he associated with
tathagatagarbha teaching. Though, like his predecessors, he used Huayan doctrine and cited
from the Avatamsaka to support his new hermeneutics, he emphasized sections that could be
used in support of the tathagatagarbha instead. Gregory argues that while Huayan doctrine
played a significant role in Zongmi’s writings, he only valued it insofar as it could be used to
support the tathagatagarbha teaching. His case is a clear example of the writing about
different doctrines simultaneously in relation with each other and using specific aspects of
one for the explicit purpose of elevating the other.1%’

B. Huayan Foundations
Before discussing Huayan thought and its various characteristics, | will first provide a

brief overview of its foundations.%® The extensive doctrines and paradigms of Huayan

106 Gregory, Tsung-mi and the Sinification of Buddhism, pg. 149-151
107 |bid., pg. 164-165
198 Throughout this project, | refer to Chan and Huayan thought as “thought” and not “philosophy.” In her
article “Is there such a thing as Chinese philosophy?”, Carine Defoort problematizes the usage of the term
“Chinese philosophy” by pointing out the issues that are inherent in its very existence. On the one hand,
uncritical usage of the words “Chinese philosophy” to refer to the traditions of the old masters implies using
the modern Western concept of “philosophy” to interpret a non-Western culture. (Defoort, pg. 394)
"Philosophy” as defined in the West did not exist in China in the writings of the old masters, nor do their
writings count as philosophy as defined in the Western sense; to use "philosophy" to refer to these traditions
of thought assumes that the concept can be used universally and does not deny that it has a particular
Western origin. (Defoort, pg. 394—-396) Defoort describes the adoption of the term to refer to Chinese thought
as a restrospective categorization. Labeling it as a form of "philosophy," Defoort argues, was a hasty politically
motivated decision that was supposed to make it possible to relate Chinese thought to its intended Western
counterpart and portray the two as equivalent and comparable entities. (Defoort, pg. 397) However, this
required the erroneous assumption that the two were mutually intelligible and could overlap seamlessly with
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thought and literature are founded upon the Avatamsaka siitra, a Buddhist megascripture of
which there are four extant editions: Buddhabhadra’s 420 CE translation in 60 fascicles and
34 chapters; Siksananda’s 699 CE translation in 80 fascicles and 39 chapters; Prajfia’s 798
CE translation in 40 fascicles and one chapter; and Jinamitra’s 9th century Tibetan
translation in 45 chapters.' Though there is no extant version of the text that served as the
basis for all four editions, some early sources such as Zhiyan mention a Sanskrit version of

the Avatamsaka at Great Ci'en Monastery 7 & 3.11° What later became the Avatamsaka in

its most popular iteration of Siksananda’s 80-fascicle version was most likely compiled over
an extended period of time, but Kiyotaka argues that the most likely order of compilation of
the texts are the 60-fascicle version, the Ci‘en Sanskrit manuscript, the 80-fascicle version,
and then the Tibetan version.'*! In sum, the content of the Avatamsaka concerns various
descriptions of bodhisattva conduct and its myriad stages, the state of Buddhahood and the
interfusion and identity of Buddhahood and the state of living beings, and the nature of the

mind in terms of its relation to phenomena.

each other, when in actuality, Chinese terms that were used in these discussions already had their own native
political, historical, and intellectual connotations. (Defoort, pg. 399) In addition, trying to uncritically force the
two forms of thought into conversation presupposes the incorrect notion that discourse flowed freely across
both sides, that the two influenced each other at comparable levels, and that both Western and Chinese
traditions possess a perfect concrete insight on the meanings of their concepts when this is actually not the
case. (Defoort, pg. 401) On the other hand, as opposed to mapping Chinese concepts onto the Western notion
of philosophy, using Western concepts to understand traditional Chinese concepts also causes them to lose
their coherence. It also portrays them as derivations of Western concepts, which themselves are problematic
due to the fact that their definitions are not subject to sufficient scrutiny. (Defoort, pg. 402) Defoort's article is
a preliminary discussion that problematizes the notion of "Chinese philosophy" and does not provide a
concrete solution due to the complicated nature of the issue and the plurality of the voices that would be
required for an adequate discussion involving all relevant disciplines. The temporary lack of a better approach
is unfortunate, but in acknowledgement of this issue, | refrain from uncritical use of the term "philosophy."
109 Kiyotaka, Zhongguo huayan sixiang shi, pg. 1 -2.
110 1bid., pg. 3.
111 Takamine, Huayan sixiang shi, pg. 9—10; Kiyotaka, Zhongguo huayan sixiang shi pg. 9.
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Huayan thought as presented in major commentaries on the Avatamsaka is much
more systematic and consists of various categorizations that serve to describe different
aspects of reality.*'? However, since | will only be discussing Yanshou and his usage of the
Avatamsaka sitra, | will not delve into these in detail. Instead, I will briefly discuss the text
Discernments of the Dharmadhatu: A Meditation Upon the Maha Vaipulya Buddha
Avatamsaka Comprising in Outline Three Levels of Discernment (Xiu da fangguang fo

huayan fajie guanmen & X 77 E{# EE g 3k SR ER FT), ascribed to the monk Dushun #t I

(557-640) who is regarded as the first Huayan patriarch. Though his background is rather
obscure and the authenticity of this work is uncertain, the writings that have been ascribed to
him certainly had a significant influence on the development of Huayan thought after his
time.113 Using some segments from the Discernments, | will illustrate the logic of the Huayan

conception of the mutual unobstruction between noumenon 2 (li) and phenomena ==

(shi).}** This is the very foundation of the Huayan view of reality and also an important
component of Yanshou's presentation of the relationship between the mind and the world.
The Discernments discusses three different ways of observing the nature of reality:

the characteristic of true emptiness, the mutual non-obstruction of noumenon and

112 For instance, these include the four dharmadhatus (PU3%51), the six characteristics (7548), and the ten
mysteries (), which are developed and elaborated upon in such commentaries as Fazang’s Treatise of the
Five Teachings (ZE &g 7o #{Z= Taisho vol. 45 no. 1866) and Chengguan’s Commentary on the Avatamsaka Sutra

(RFFE{AIER LR Taisho vol. 35 no. 1735).
113 Gimello, Chih-yen and the Foundations of Hua-yen Buddhism, pg. 5.
114 The terms noumenon and phenomena, as eloquently described by Robert Gimello, are a reworking of the
earlier Mahayana concept of the relationship between form and emptiness, which is based on the theory of
conditioned arising, the idea that all things are empty because they exist only through external causes and
conditions, and therefore have neither determinacy nor an inherent independent existence. In this context,
“emptiness” is not considered an alternative state of being to form, but rather a descriptor of the nature of
form; therefore, the two concepts are perceived to share a mutual identity, and are not entities that are apart
from one another. (Gimello, Chih-yen and the Foundations of Huayen Buddhism, pg. 8-9).
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phenomena, and the discernment of total pervasion and accommodation.*® As seen from the
name of the second discernment, one way of describing Huayan paradigm in its simplest
terms would be that it views all phenomena to be ontologically identical to each other. This is
because of the noumenon of conditioned arising, also known as emptiness, which is common
to and pervades all things. The fact that phenomena are perceived as identical to the principle
of conditioned arising which pervades phenomena then makes it possible for the self to be
perceived as identical to Buddhahood. Conditioned arising is a concept that had already
existed in Indian Buddhism and in early writings associated with texts that later became part

of the greater Avatamsaka, such as the Sitra on the Ten Grounds (Dasabhimika siitra +3b
#%), which concerns the ten stages of bodhisattva practice; therefore, this idea cannot be

sourced to Huayan alone. However, the two are nevertheless strongly associated with each
other due to its importance in the Huayan description of phenomena.

Conditioned arising is founded on the idea that the existence of all phenomena is
completely dependent upon conditions external to themselves. Since nothing comes into
existence and ceases to exist independently, it can therefore be said that all phenomena share
this quality of conditioned arising, and therefore have no inherent existence that is
completely independent of any other thing. This noumenon of conditioned arising is equated
to the concept of emptiness. Since the noumenon of emptiness applies to all phenomena, it
therefore pervades, embodies, and is embodied by all phenomena. The fact that it is common
to all phenomena supports the idea that all phenomena are ontologically identical. This, in

turn, illustrates the relationship of mutual identity #88[) (xiangji) between noumenon and

usgRE HSEE—, BEEBREC. BREAEE =, Taishovol. 45 no. 1883, pg. 672 lines c20-21.
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phenomena, as well as the unobstructed relationship between phenomena and phenomena.
The new nomenclature of noumenon vs. phenomena was first coined in the Discernments;
with these terms, which already had a history of usage in Chinese philosophical writing,
Dushun built on the preexisting relationship between form and emptiness. By defining
noumenon as the absolute that all particulars are empty, and phenomena as the empirical
form of elements of the experiential world, he broadened the original definition of forms as
the mental constituents of phenomena.'*® Since phenomena are an exemplification of this

principle, the two concepts are regarded to contain, or mutually include #8 A\ (xiangru), each

other.!t’ As for the relationship between phenomena, since phenomena depend on each other
for existence and are all an exemplification of the same noumenon, they are thus said to be
harmoniously related and mutually determinant of each other’s character, or perfectly

interfused [8]gt (yuanrong).!®

The first discernment, the characteristic of true emptiness, is further divided into four
aspects; in the interest of length, 1 will not discuss them in detail, but it is suffice to say that
Dushun uses the first two, the coalescence of forms and their reversion to emptiness and the
identity of emptiness with forms, to clarify the correct conception of emptiness. Using the

formula “Forms are not identical to emptiness* because they are identical to emptiness,”

116 Gimello, Chih-yen and the foundations of Hua-yen Buddhism, pg. 23.
117 1bid., pg. 21—22.
118 This theory of the perfect interfusion (yuanrong) of all phenomena is illustrated with the metaphor of
Indra’s net #7548 (diwang), which compares the universe to an infinitely large net with jewels suspended at
every point of intersection, where the jewels represent all phenomena within the universe. Due to the
resplendent nature of the jewels, they reflect endlessly onto one another, so that when one looks at a single
jewel, one sees all other jewels at the same time. The net, the jewels, and the reflections thus make up the
whole which is known as Indra’s net—without the jewels, the net is merely a net; without the net, the jewels
have no support; without the existence of multiple jewels suspended in the net, there is nothing to reflect or
to be reflected upon. This metaphor thus explains the unobstructed interrelation ZE# of noumenon and
phenomena, as well as phenomena and phenomena. (Gregory, Tsung-mi and the Sinification of Buddhism, pg.
155—156.)
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Dushun first addresses such erroneous conceptions of emptiness as nihilism, emptiness as an
apparent feature of something, and emptiness as a transcendental absolute that exists apart
from phenomena, and emphasizes the correct idea that emptiness refers to the fact that all
phenomena lack an inherent existence. For instance,

Forms are not identical with emptiness because they are identical with emptiness.
How so? Because forms are not identical with the emptiness of annihilation. [It is in
this sense that they] are not emptiness. [However,] in their entirety forms are true
emptiness and therefor have we said °...because they are identical with emptiness.’
Indeed, it is precisely because forms are identical with true emptiness that they are
not the emptiness of annihilation. Therefore have we said that they are not emptiness
because they are emptiness.!®

Altogether, these two aspects serve to clarify the definition of true emptiness and eradicate
any of the reader's prior incorrect understandings of the concept.

The third aspect of the first discernment maintains that emptiness and phenomena
exist in mutual unobstruction — because emptiness is the one quality that all phenomena
exhaustively share, phenomena are thus not different from emptiness because they are
altogether one with emptiness; in the same way, emptiness is not different from phenomena
because it is the exhaustive common quality of phenomena and thus is one with all
phenomena. Therefore, Dushun argues that correct perception of one surely results in correct
perception of the other, without mutual hindrance or obstruction:

This means that forms in their entirety are not different from emptiness, because they
are altogether [one with] emptiness [in the sense that emptiness is] exhaustive of
forms. Thus it is the exhaustion of forms that emptiness is manifest. [Likewise,]
emptiness in its entirety is not different from forms, because it is altogether [one with]
forms [in the sense that forms are in turn] exhaustive of emptiness. Thus, emptiness is
identical with forms and yet emptiness is not [thereby] hidden. Therefore, the
bodhisattva who discerns forms cannot but discern emptiness and he who discerns

WHEH, myPRAN, —&AREIE., MEASE., Tk, UeRRETik,. fRSth, NESER
BEZth, zMUBIEH. RAMNZESHIEESth.,. EHEHETHWAESE ., Taisho vol. 45 no. 1883,
pg. 673 lines a1l0-13.
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emptiness cannot but discern forms. [The two] constitute a ‘dharma of one taste,’
without mutual hindrance and without mutual obstruction...'?

Building on this idea, the second discernment on the Mutual Non-Obstruction of Principle
and Phenomena further elaborates on the implications of the relationship between the
principle of emptiness and the phenomena that it universally pervades. Drawing from the
water-wave metaphor used in the Awakening of Faith to explain the relationship between the
mind and defilement, Dushun applies this image to his explanation of the principle and
phenomena:

[Nevertheless, within the limits of this qualification we may say that the case is
rather] like that of the ocean which is wholly present in each single wave and yet is
not [thereby] diminished, [or] like that of a single small wave which enwraps the
whole of the ocean but is not [thereby] made large. The ocean simultaneously
pervades all waves and yet is not [thereby] differentiated. And although any particular
wave enwraps the ocean at the same time [as others do], they do not thereby [all
become] one [wave]. Also, at the time the ocean is pervading a single wave, it is not
then hindered from pervading in its entirety all waves. And when a single wave
completely enwraps the ocean, at that time too does each and every [other] wave also
enwrap it completely. [The two are thus] not mutually obstructive. [So should one]
contemplate it.*?

From these passages, we can observe the deeply intertwined nature of the relationship
between noumenon and phenomenon that serves as the basis for the Huayan view of the

interrelationship between all phenomena.
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C. The Avatamsaka in the Records

In the Records of the Source Mirror, Yanshou uses quotations and key terms from
various texts. Of these, Yanshou placed significant emphasis on Huayan texts and
commentaries. This section will discuss the ways he used quotations from the Avatamsaka
and how he interacted with their original contexts. By looking at how he used these citations
to bolster his own arguments, it is possible to create a window into how he approached and
related to different texts and ideas.

Although Yanshou made use of Huayan sources in both the forms of quotes from the
Avatamsaka itself and commentaries written about the Avatamsaka, | will spend the majority
of the study discussing Yanshou’s usage of the Avatamsaka proper, and leave a detailed
analysis of his usages of Huayan commentaries for later projects. Granted, this will limit the
reconstruction of Yanshou’s utilization and understanding of Huayan thought in general due
to the contributions of these commentaries to Huayan scholarship; Yanshou was certainly
and inevitably influenced by his predecessors and contemporaries. However, this study will
focus on Yanshou’s own interpretation of the Aavtamsaka as presented in the Records, not
his interpretations of others’ interpretations of the Avatamsaka, which | will leave for future
endeavors. In addition, for reasons of practicality, | will only concern myself with the
sections where Yanshou quotes or refers from Huayan texts explicitly, mainly concentrating
on quotations from the Avatamsaka itself, and | will not include sections where he merely
used vocabulary that is conventionally associated with Huayan thought.

Length limitations of this project restricts the number of examples I will discuss, and
the quotations | am using are from a survey of only the first fifteen fascicles of the Records.

This is evidently far from a full view of the Records in its entirety, something | hope to
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address in the future, but for this work it nevertheless provides a clear picture of Yanshou’s
usage of Huayan sources. For every quotation that | present, | will discuss three aspects: the
context of the Records in which Yanshou uses the quotation, the original context of the
quotation in the Avatamsaka, and a comparison of the two. Translations, paraphrases, and
glosses of the texts will be provided as needed.

Before providing examples of citations from the Avatamsaka proper, | will discuss
one of his citations from a commentary on the Avatamsaka to acknowledge and illustrate his
similar reliance on commentaries. The citation occurs in the first question and answer pair of
the question and answer section that forms the larger part of the entire volume of the text.
The interlocutor begins by questioning the validity of establishing an underlying principle:

The virtuous ones of old said: ‘To teach me to create an underlying principle and
establish an aim is like seeking fur on a tortoise or horns on a rabbit.” A verse in the
Lanka Sitra says: All phenomena do not arise; this should not be established as a
principle. Why do you delineate the name of this chapter in this way [as ‘establishing
the underlying principle’]?1%2

In Yanshou’s answer, which strives to justify to the interlocutor the fundamental basis of the
Records, he uses a direct quote from Chengguan’s commentary and subcommentary*?® on the
Avatamsaka that also concerns this quote, although he does not cite explicitly.

Answer: This [referring to the quote from the Lanka Sttra] was said for the sake of
eradicating attachments. If it is the underlying principle which is beyond any
principle, then both the principle itself and explanations of it would [be needed to]
elucidate it.1%

2 RER [BERIRES, NELEE REKA. | BNEER: [—VEFRE, FEX
BR, | TIEELERZ? Taisho vol. 48 no. 2016, pg. 417 lines b17-109.
123 Chengguan’s commentary is the Da fangguang fohuayan jing shu X 77 BE{#ZE Bx & Bx Taisho vol. 35 no.
1735, and his subcommentary, or the commentary on the commentary, is the Da fangguang fohuayan jing
suishu yanyi chao X 77 & {3 B &2 FE B /& 25 ) Taisho vol. 36 no. 1736.
X HEER, BERCE, BIRER3E . Taisho vol. 48 no. 2016, pg. 417 lines b19-20.
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The quote taken from Chengguan’s writing, marked in bold above, is found in the
commentary’s third fascicle in which Chengguan engages in a discussion concerning the
zong, the underlying principle, and the objective of Buddhist teaching as part of a larger
section aimed at classifying the teaching of the Avatamsaka:

...as for the sameness and difference in underlying principle and objective: that which
is expressed in language is the underlying principle, and that which the underlying
principle returns to is the objective. First, one understands their commonalities, and
then shows how they are different...As for showing the different underlying
principles, all siitras have their own underlying principle. Here, I shall define the
underlying principle and objective of this stitra [Avatamsaka]. However, the Lanka
Siitra says: “All phenomena do not arise, this should not be established as an
underlying principle.” This was said for the sake of eradicating attachments. If it is
the underlying principle which is beyond any principle, then both the principle itself
and any explanations of it would [be needed to] elucidate it.*?°

In Chengguan’s subcommentary, one can also observe a similar concern with the validity of
explicitly defining a principle when it comes to the Buddhist teaching, due to the fear of
attachment to any such a principle serving as a hindrance to enlightenment. Chengguan
addresses this concern by using reasoning that is reminiscent of discussions of emptiness that
are often found in Buddhist texts and commentaries on the subject of emptiness, in which
negation is used to express a thing’s lack of an inherent existence, and therefore not
something to be attached t0.1%® Thus, he claims that the principle he is about to delineate is in
actuality beyond the very concept of a principle, both conforming to the argument from the
Lanka Stitra that principles in general should not be delineated, while also explaining why it

is justifiable and necessary to elucidate this principle. Upon comparison, the context of

B[] RiBEAIE BZEER, RZFEEE, EREBERERA. []E2EIRSE UK
%Eﬁm, SU R EREB, AEMz—TERE, FEIZRE, ﬂﬁ.::_rrﬁo AERZRAIRBR R
5. KN EMHIERLZB Dafangguang fo huayan jing shu Taishd vol. 35 no. 1735, pg. 521 lines a2-¢23.

126 A prime example of the usage of this logic is the Vajra Sutra, where statements of the format “X is not X
[and that is why it is X”, such as “That which is known as the Buddhadharma is actually not the
Buddhadharma” abound. £/If%E i B Z A The Vajra Sitra, Taishd vol. 8 no. 235, pg. 749 line b25.
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Yanshou’s usage of this quote from Chengguan’s commentary on the Avatamsaka is
basically the same as Chengguan’s originally context: both were concerned with the
possibility that others might use the ideas in Buddhist texts to find fault in the essentializing
aspect of their systemization of Buddhist doctrine.

Throughout the Records, the way that Yanshou utilizes the Avatamsaka can be
divided into three categories. The first category, and also the most common, is where
Yanshou follows the original context in his usage of the quotation. For instance, in a section
of the Records where he discusses the nature of the mind in relation to emptiness, he might
cite in support of this point a section of the Avatamsaka that also discusses the emptiness of
the mind. The second category, also fairly common, occurs where Yanshou may take certain
liberties with regards to the context. An example of this situation would be Yanshou
discussing a specific aspect of the mind, such as its universality, and citing in support of this
idea a section of the Avatamsaka that also discusses the mind but deals with a different aspect
than the point that he is trying to argue. The last category, which occurs less frequently but is
the focus of this project, occurs where Yanshou departs from the original context of the
quotation completely. For instance, while discussing a specific aspect of the mind, Yanshou
may quote a section of the Avatamsaka that discusses bodhisattva practice in a way that is
completely unrelated to the point he was trying to make originally.

In this project, | cite more examples of departure from original context in order to
illustrate the different situations in which this has occurred, but in at least half of the
instances where Yanshou cites from the Avatamsaka at all, he follows the original context or
takes certain liberties with the text. Considering the fact that both Huayan and Chan doctrine

share similar views on the relationship between the mind, enlightenment, and phenomena,
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this is to be expected. However, the frequency to which Yanshou does depart from the
original context of the Avatamsaka is still significant in terms of understanding how Yanshou
utilized it in his argumentation, and deserves our attention nevertheless.

I will begin with an example where the context in which Yanshou uses it matches the
context the quotation was taken from. This is an illustration of the first category of
Yanshou’s usage of the Avatamsaka that | mentioned above. It shows that he understood the
text which he was quoting from, and that he was able to use it in his own writing to support
his ideas in a way that made the two contexts compatible. This passage is found in the sixth
fascicle of the Records, where Yanshou discusses the relationship between phenomena and
the mind in terms of identity. The interlocutor's question at the beginning to this section asks
about how it is possible to discuss the nature and lack of nature of things, or the existence
and non-existence of things, if all phenomena are said to be identical to the nature of the
mind:

If all phenomena are identical to the nature of the mind, then how is it possible to
discuss the nature and lack of nature of things?*?’

Yanshou responds by reiterating the universalness of the nature of phenomena and the mind
as its source, as well as the deeply intertwined relationship between all phenomena due to the
fact that they possess the same nature.

To say that it [the nature of things] is identical to the nature of the mind is a statement
that makes a correct posit, for all phenomena lack a nature. To say that the true nature
of the mind which the nature of phenomena is identical to is in fact a nature, while
also lacking a nature, is a negative statement. If one is able to transcend the
expedients of positives and negatives, and eradicate the attachment to identity and
difference, only then will one see the inherent nature and possess perfect and
luminous eyes by oneself. Presently, if one wishes to suddenly become enlightened to
one's own mind and open the views and knowledge of the Buddha, one must only

R B-UrE BDBEM, =XERMRIFEM? Taisho vol. 48 no. 2016, pg. 449 line a24.
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understand that the inherent nature [of the mind] pervades all places, and that all that
is perceived by the sight and hearing is a manifestation from the mind. Apart from the
mind, there is not a single phenomenon as small as the tip of a hair that possesses an
inherent substance. Each of them is unaware of each other, and each of them does not
encounter the other. Why? Because they are all a single phenomenon, there is not a
single one that could have awareness of another or encounter another. If they were
dual, then they could interact with each other. Thus, it is known that whether they are
the dualities of mundane versus sagely, state versus wisdom, they are of the same
nature, which is that they possess no nature. This principle of naturelessness is the
axiom to attaining the Way. It is the source of equality and the foundation of the
teaching of emptiness. Having understood it, one attains Buddhahood, and one's
efforts will not be lost. An Avatamsaka verse says: “The nature of phenomena is
originally empty; there is nothing to grasp or perceive. The emptiness of this nature is
Buddhahood, and it cannot be comprehended.”*?8

In other words, Yanshou states that the mind is the source of all perceived phenomena, none
of which have an independent existence. Since all phenomena share the singular ontological
basis of the lack of an independent existence, they are ontologically identical and thus are of
the same nature. This idea of naturelessness, Yanshou argues, is the key to enlightenment. He
continues to support his point by citing a verse of the Avatamsaka. This verse is found in the
Chapter on Praises spoken at Mount Sumeru and discusses the emptiness of all phenomena
and the importance of its realization in the attainment of Buddhahood:

At that time the Bodhisattva All-wisdom, relying upon the awesome power of the
Buddha, observed all things in the ten directions and spoke this verse:

Should there be a person who for hundreds of thousands of eons
Constantly perceives the Buddha,

Not relying on reality

To observe the savior of the world —
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This person who grasps various characteristics

And allows nets of delusion and mental disturbances to grow
Binds themselves in the prison of death and rebirth;

Blind and dumb, they do not see the Buddha.

One should observe that all phenomena

Are not possessive of an inherent nature;
Their appearances of rising and deterioration
Are merely provisional referents.

All phenomena do not arise;

All phenomena do not deteriorate;

If one can attain this understanding,

All Buddhas will always appear before them.

The nature of phenomena is originally empty,

And there is nothing to grasp and nothing to perceive;
The emptiness of this nature is Buddhahood,

And it cannot be comprehended.

If one is aware with regards to all phenomena
That their substance is this way,

This person will not be

Defiled by afflictions.

When commoners perceive phenomena,

They are moved by various appearances

And they do not understand that phenomena have no inherent characteristics;
Therefore, they do not see the Buddha.

The Great Sage [the Buddha] has transcended the three realms of existence
And is replete with various hallmarks;

He abides in nonabiding

And pervades all places without moving.

Having contemplated all phenomena
| understand them completely;
Presently | perceive the Tathagata
Decidedly and with no doubts.

[The Bodhisattva] Dharma-wisdom has spoken already
Of the true nature of the Tathagata;
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Because of him | understand

The inconceivability of bodhi.*?

This verse emphasizes the importance of the correct perception of the nature of phenomena
as the direct basis for enlightenment. The erroneous perception of phenomena as possessing
an inherent existence is cited to be a significant obstacle to the perception of Buddhahood.
In comparison to each other, both contexts of the Records and the source from which the
quoted verse is taken are similar—they discuss the emptiness of all phenomena and reiterate
the importance of realizing this concept in order to attain enlightenment.

The next example belongs to the second category, where Yanshou takes certain
liberties with the context of the texts he is citing. This is a glimpse of how fluidly Yanshou
used different texts in relation to their own contexts, and is a milder version of the third
category. In this case, he still uses the quotation in a similar context in the Records in
comparison to its original context, but with some variations in content. This quotation occurs
in the first fascicle of the Records where Yanshou discusses a process of cultivation that is in
accord with the teaching of the mind, and the way that a person undertaking this process
ought to examine their own views on language:

Furthermore, if one wishes to investigate the Buddha’s vehicle and seek the treasures,
each [principle] must eradicate and return to the self; each word must correspond to
the true mind. However, one must not be attached to the words [that convey] the
meaning and give rise to views/interpretations following the words. One needs only
to examine the principles in the words and tally with the original underlying
principle; thus, wisdom which one attains without external guidance manifests, and
the way of original thusness is hidden no longer. The Avatamsaka Sitra says:
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“Knowing that all phenomena are identical to the inherent nature of the mind, they
attain the wisdom body and do not attain enlightenment through reliance on
others.”3°

Here, Yanshou states that in order to attain Buddhahood, each aspect of practice must be tied
to the realization of the mind. However, though the teaching that one follows may be based
in words and language, it is important not to be attached to these words, and to only
understand the underlying principle behind them. The quote he uses is found in the “Pure
Conduct Chapter” chapter of the Avatamsaka, which discusses the contemplation of ten
different objects, practice, or objects of practice and their emptiness and impermanence as a
basis for contemplation of the mind as a means of attaining the pure conduct of a bodhisattva.
The sentence Yanshou takes is the last sentence in the entire chapter, and describes the result
of the practice of such a method of contemplation:

[...] If all bodhisattvas can be in harmony with this practice of contemplation, and not
have dual understandings of all phenomena, then all Buddhadharma will quickly
manifest before them, and when they bring forth the initial resolve, they shall attain
unsurpassed, proper, equal enlightenment. Knowing that all phenomena are identical
to the inherent nature of the mind, they attain the wisdom body and do not attain
enlightenment through reliance on others.!3!

In this case, like the section from the Avatamsaka, Yanshou also uses this quote to describe a
result of practice, but in his usage, the practice he referred to was no longer presented in the
context of bodhisattva practice specifically. Additionally, he also uses it in the context of a
discussion on how a practitioner ought to navigate possible views on language, something

that was not present in the source.
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The final two quotations | will discuss are situations where Yanshou quotes from the
Avatamsaka and seems to depart from the original context of the quote altogether. As | stated
earlier, the frequency of this occurrence makes up roughly a third of the situations where
Yanshou quotes from the Avatamsaka; however, the presence of this phenomenon is
significant nevertheless in understanding how Yanshou approached the sources he used and
how comfortable he was with making them align with his own points.

The first of these can be found in the second fascicle of the Records. In a discussion of the
myriad wonderful qualities of the principle of the One-mind, Yanshou tries to answer the
interlocutor's question about the purpose of provisional discussion and elaboration of the
teaching if it can be realized from a single verse or a single expression of its meaning:

The great vehicle of explicit meaning is replete whether it is long or short. Having
understood one meaning, one attains the perfect interpretation; having heard a single
verse, one has already made an effort towards attaining Buddhahood. What is the
purpose of provisional discussion and going to the trouble of an explanation?*?

Yanshou argues that this expedient is necessary to express the teaching to beings of different

capacities, and elevates the teaching as presented in the Records by stating that those who are
able to hear of this teaching are truly rare. In support of this point, he cites similar quotations

from various texts on the rarity and wholesome karma of those people who are able to hear of
the Buddhist teaching.

Therefore, it should be known that through faith in the principle of the mind, one
attains the Mahayana — equivalent to the attainment of the Buddhas of the three
periods of time, there is no limit to the principles and meanings that one perceives;
ascending the vehicle upon which the bodhisattvas of the ten directions ride upon, one
attains inexhaustible merit. Having stumbled upon these mysterious transformations,
one rejoices and transcends the depths of the teaching. Following the Buddha's
teaching and repaying the kindness of the Buddha, there is no teaching of any prior
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transmission; expounding the sun-like teachings of the Buddha and attaining the
Buddha's omniscience, the sole key is to understand the mind. Within this mirror of
the principle, if even a single sentence enters the consciousness of a person, it will
become a seed that lasts for eons to come, let alone speaking correctly of its deep
mysteries [...] Furthermore, the chapter on manifestations says: “This Dharma door is
called the secret place of the Tathagata [...] it is called expounding the inconceivable
ultimate Dharma of the Tathagata's fundamental true nature.”*

This next quotation is found in the chapter of the Avatamsaka called "The manifestations of
the Tathagata™ which discusses the characteristics of the Buddha, such as his physical
appearance, sounds, and mind, as manifested in the world. The specific quotation used is
found in the section discussing how the Buddha preaches, and the Dharma door it refers to
presumably refers to the dharma of the Buddha.

Disciples of the Buddha! The Tathagata uses all sorts of analogies to speak about all
kinds of things, but there is no analogy that can explain this teaching. And why? The
way to the wisdom of the mind is nonexistent and inconceivable. The Buddhas and
Bodhisattvas only speak of analogies in accordance with the minds of living beings to
make them happy; they are not ultimate. Disciples of the Buddha! This Dharma door
is called: the secret place of the Tathagata; it is called: that which is unknowable by
all the world; it is called: entering the seal of the Tathagata; it is called: opening the
gate to great wisdom; it is called: manifesting the lineage of the Tathagata; it is
called: the accomplishment of all bodhisattvas it is called: that which is unbreakable
by all the world; it is called: completely according with the states of the Tathagata; it
is called: capable of purifying the realms of all beings; it is called: expounding the
inconceivable ultimate Dharma of the Tathagata's fundamental true nature. Disciples
of the Buddha! As for this Dharma door, the Tathagata does not speak of it for other
living beings, and only for those bodhisattvas who aspire to the great vehicle and
those bodhisattvas who have ascended the inconceivable vehicle. This Dharma door
enters not the hands of all other living beings, only those of the great bodhisattvas.***
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This passage describes the way that the Buddha speaks the teaching as ultimately
inconceivable and ineffable. After listing a series of names that can be used to provisionally
refer to the act of the Buddha teaching the Dharma, with the names serving to emphasize its
esoteric and wondrous nature, the profoundness of the teaching is emphasized again by
asserting that it is only ever accessible to great bodhisattvas. Yanshou’s usage of the quote,
however, takes it from a discussion of the perception and characteristics of the Buddha to a
discussion on the mind by taking these referents to the way the Buddha speaks the Dharma
and equating them instead to the principle of the One-mind as the root of all merit and
practice.

The next example can be found in the further along in the second fascicle of the
Records in response to a question about the justification of establishing the teaching of the
mind as foundational principle of Buddhist doctrine. Citing the existence of myriad different
teachings and expedients due to the varying capacities of living beings the interlocutor asks
Yanshou why he picks solely the teaching of the mind as the principle:

The gates of teaching of expediency of all Buddhas are all established in accordance
with the capacities of living beings; because their faculties are not equal, there are as
many kinds of teachings as there are grains of dust and sand—the thirty-seven gates
that aid in the attainment of the Way, and the fifty-two stages of practice. Why do you
delineate only the One-mind as the mirror of the principle?!%

In his answer, Yanshou argues the correct nature of his approach by asserting the superiority
of the teaching of the mind:

Answer: This teaching of the One-mind is replete and perfect with both principle and
phenomena; it is both the father of great compassion and the mother of prajna; it is
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both the treasury of Dharma and the source of all practices. This is because within the
entire Dharma realm, the Buddhas in all ten directions, all great bodhisattvas,
pratyekabuddhas, sound-hearers, and all living beings identical are identical to this
mind. All buddhas are already enlightened to it; living beings know not of it. Now,
for those who have yet to know of it, | make an expedient which points directly to it.
Because it is replete with the source, it is not false; because it is to be attained, it is
not erroneous. Therefore, a verse from the Avatamsaka says: “It is just like a person
who hears of a place where there is treasure. Because it is attainable, they become
extremely joyful.” The place of the treasure is the mind of living beings. Having just
entered the door of faith, it manifests by itself. Having become enlightened to the fact
that one originally possessed it, what is the use of attainment?*%

Comparing the verse's image of a treasure trove to the mind, Yanshou uses this verse from
the Avatamsaka's Chapter on the Ten Kinds of Patience to illustrate the primacy of the mind
in both practice and attainment.

A closer look at the quote itself, however, shows that Yanshou's reading and usage of
this image brings it out of the original context. The verse from which this stanza is taken
comes from the Chapter on the Ten Kinds of Patience, which, as the title implies, discusses
the ten kinds of patience that the bodhisattva should possess: " Disciples of the Buddha! The
bodhisattva mahasattva possesses ten kinds of patience; if one attains this patience, then one
attains the stage of unobstructed patience of all bodhisattvas, where one they obtain
unobstructed and inexhaustible perception of all buddhadharmas."" Each patience is first
elaborated upon in prose; for instance,

Disciples of the Buddha! What is the bodhisattva mahasattva's patience with regards
to sounds? It means that when the bodhisattva hears the dharma spoken by all
Buddhas, they are neither surprised, shocked, nor fearful. They are deeply faithful in
their understanding, strive towards them with delight, are mindful of them single-

Be&, b—iviE. BEEE. BRER. BED. FE®. ETR. U—VER. T3 %, #KFE
BE. HEBEH. —UVIREBERID. #HHERE. REAH. SAKRMNE. AEEE. UAESRARE. U
EENIER. MEBRLER, BEUHBA. MEERE. NHITEH. VEXEE. EREE. IRE
e BAEM. BREER, AEREKER. SR, Taisho vol. 48 no. 2016, pg 424 lines c8—c15.
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mindedly, and dwell peacefully in their practice. This is called the first of the
patiences of the bodhisattva mahasattva, patience with regards to sounds.**’

The chapter ends with a verse summarization of the different kinds of patience and their
significance. The verse, and also the lines that Yanshou quotes here, begins with asserting the
greatly valuable nature of the teaching:

It is just like a person

Who hears of a place where there is treasure.
Because it is attainable,

They become extremely joyful.

In this way, with great wisdom,

the bodhisattva, the true disciple of the Buddha,
listens to the Buddhadharma

and its characteristic of profound tranquility.

When he hears this profound teaching,
his mind is at peace;

neither shocked nor fearful,

he does not have any apprehension.

When the great knight seeks Bodbhi,

he hears this great sound

and his mind, purified, is capable of patience
and has no doubts.

He reflects that having heard this

truly profound and wondrous teaching,

he will attain omniscience

and become the great guiding teacher of humans and gods.

When the bodhisattva hears this sound,
his mind is greatly joyful

and bringing forth determination of mind,
he vows to seek all Buddhadharmas.

Because of his joy in Bodhi,
his mind becomes gradually refined,;

B! mfIASEEIETER BERABRZERE. A, AR, REEHE B8O, &
IMER, BERE, B8 EEEEFE—ZEZ, Taishovol. 10 no. 279, pg. 232 lines b12-15.
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his faith quickly increases
and he does not oppose the teaching.*®

The verse begins with a comparison of the teaching of the ten kinds of patience to a great
trove of treasure, thus asserting that any person who hears this teaching has attained
something truly valuable. It then goes on to describe the effects of hearing it: the mind
becomes peaceful, joyful, and purified, and one will definitely attain Buddhahood in the
future. The entire verse is situated in the context of the specific teaching of the ten kinds of
patience that were elaborated upon immediately prior, though the verse only begins with an
implicit reference to it and does not mention it directly. However, Yanshou takes the first
stanza of the verse and makes use of its ambivalent nature to apply it to the superiority of the
teaching of the mind, thus taking it out of its original context and using it to support his own
argument.
——

D. Conclusion

From this overview of Yanshou’s utilization of Huayan sources in his writing, it can
be seen that he approached the contexts of Huayan sources rather freely. He didn’t always
use quotes from the Avatamsaka in their original contexts, as can be seen from the examples
discussed in this chapter; he might use a quote discussing one topic to support his point about
a different topic altogether. If it was necessary, he did not hesitate to use these quotes in such

a way that would best support the point he was trying to make in the moment about the

BT SREEETETEL, B, TEERETEAETERNRES: BotHtAEA, BHE=E
R, METEBHN, CEXEE. IfAEE ERAHGT BEREEMGE BERRREE. BIRE
By, HOUOBZE, BN, TAESRR. KREKER BHREKRE, RREZR, NIbEE
=, BRMEL, ERHEWE ER—UE, ARKEM. EEEEE, BEOREE, B4EREER,
BESKEE IR, MEERM, HUFRRK, SEHRER, WRAMESE, Taishovol. 10 no. 279, pg. 234 line
c16 — pg. 235 line a5.
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doctrine of the mind. If the subject of discussion was different or not explicitly related to the
mind, he was comfortable with disregarding the original context of the text. His willingness
to override native contexts in favor of supporting his own arguments regarding Chan
teaching is indicative of the fluidity with which he understood and utilized ideas from various
doctrines. His understanding, interpretation, and usage of the Avatamsaka did not limit it to
its own context; it could be used and could exist in tandem with other modes of thought. This
means that his understanding of different scriptures and the corpuses affiliated with them was
that they could be open to interpretation outside of their own original contexts. The
possibility that Yanshou was merely cherrypicking when he needed to cannot be ignored;
however, the ways in which he used other doctrinal sources, such as Tiantai texts, in similar
ways suggests that his view of other swaths of Buddhist doctrine was similar.

As can be seen from Chapter 1’s discussion of the changing definition of “Chan,” it is
necessary in Buddhist studies to problematize contemporary and previously popular notions
of traditions as unchanging monoliths, for they were entities that were constantly in flux.
What “Chan” meant for Yanshou may not have meant the same even for the people who later
composed his hagiographies and labeled him as a Chan master. From the example of
Yanshou’s writing in the Records, we can infer that the boundaries between these dynamic
“traditions” were fluid as well — if different doctrinal sources, such as the Avatamsaka and
Yanshou’s conception of Chan as mind-only thought, were understood to be mutually
intelligible, he would not have used one in his discussion of the other at all. If he understood
the two to be similar entities but clearly divided from one another, it is unlikely that Yanshou
would have brought quotes from the Avatamsaka out of their original context when he was

using them. Just as a lagoon near the ocean is formed where fresh water and salt water meet
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without a physical boundary in between, making it difficult to tell where one ends and the
other begins, so we can imagine the boundaries between different schools of thought — fluid
points of contact that allowed for free usage and interaction with different ideas. This is not
to say that all boundaries envisioned or discussed later are fictitious are inaccurate. They may
have existed at some time at varying degrees of substantiality, but ultimately, it is unknown
to us the exact extent to which they were real. Whether boundaries that are depicted to exist
between traditions of thought are accurate or not, they are still useful for supplementing our
understanding of history and revealing the motivations of the people who introduced these

ideas in the first place.
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V. Concluding Remarks

In this project, | have discussed the problematization of the conventional
understanding of Chan, as well as the importance of approaching this idea critically and
avoiding the tendency to treat it as a monolithic tradition that meant the same thing to all
people. Using hagiographies of Yanshou as an example, |1 examined different portrayals of
the figure and various understandings of his lineage to show how writers represented him to
suit their own, often sectarian purposes. | discussed the complexities of calling Yanshou a
Chan master, why uncritical usage of this term is problematic, and how it must be
approached if this label is to be retained — to describe him as a Chan master in the terms that
he would have understood Chan to embody, not how medieval hagiographers or modern
scholars might have imagined. | went on to answer the question of what Chan meant for
Yanshou as illustrated in the Records of the Source-Mirror, and proposed that for Yanshou,
Chan was a kind of Buddhism that included such characteristics as an emphasis on
meditative practice, mind-only ontology, a lineage associated with Bodhidharma, scholastic
writing, and antinomianism. After examining Yanshou’s usage of Huayan sources in the
Records, relying on his tendency to freely quote the Avatamsaka sitra regardless of their
original context, | attempted to argue for a fluid conception of sectarian identity in medieval
Chinese Buddhism.

In a broader scope, however, | began this project with the question “What is Chan
Buddhism?” This question is fundamentally based on the concepts of definitions and
categories, and why the way we understand them is important. The reason this question is

significant to Buddhist studies, and at the same time so difficult to answer, can be explained
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with the effect of scientific scrutiny upon phenomena.'®® By shedding light onto the nature
and the characteristics of phenomena, study brings about change in phenomena by causing
the formation of their identity as they are gradually amalgamated into a coherent category,
and the criteria of what is included and excluded in that category is developed. The identity
of this category is solidified as more qualities about the phenomena are revealed and
characteristics in their regularities are established. A category of a scientific object (as
opposed to the its own existence as a phenomenon) is formed through a continuum in which
our understanding of it changes as it is subjected to scrutiny; as Lorraine Daston states,
““...scientific objects might not be invented, but they grow more richly real as they become
entangled in webs of cultural significance, material practices, and theoretical derivations. In
contrast to quotidian objects, scientific objects broaden and deepen: they become ever more
widely connected to other phenomena, and at the same time yield ever more layers of hidden
structure.”*? In the same way, our understanding of the notion of “Chan” began as a
monolithic entity whose image was significantly influenced by posthumous texts and
hagiographies, and did not take into consideration surrounding sociopolitical factors. With
scrutiny, we now have a more nuanced view of Chan, the changes it has undergone over

time, and the diverse backgrounds, motivations, and positions of figures who have been

139 | orraine Daston’s article on the coming into being of scientific categories discusses the applied metaphysics
of scientific domains of phenomena, and how they come into being and pass away as objects of scientific
inquiry. Phenomena already exist in the colloquial sense and so are already “real,” but the intensity of how
real they are depends on how much they are subject to scientific scrutiny and their involvement in scientific
practice. (Daston, “Introduction: The Coming into Being of Scientific Objects”, pg. 1) An example provided to
explain this is the category of “monsters.” As an idea in the imagination, monsters have existed for a long
time, but the process that incorporated them into scientific study, where they were investigated in terms of
such sciences as taxonomy, anatomy, and embryology, was neither complete nor instantaneous. Applied
metaphysics is based on the study of the realness and historicity of scientific objects and categories become
salient through scientific attention and thus are transformed from unprepossessing phenomena into scientific
objects.
140 paston, “Introduction: The Coming into Being of Scientific Objects”, pg. 13.
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placed in this category. The more knowledge is gained about this phenomenon, the more
complex it becomes, and the more dangerous it is to think about it in simplistic terms that
disregard these intricacies.

To acknowledge the complexity of the concept of Chan, in labeling Yanshou as a
Chan master, | proposed making the definition of Chan specific to him, problematizing this
categorization of him and defining what Chan meant for him in particular. This makes the
idea of “Chan” vary from person to person, bringing less clarity of what the concept is in
definitive terms, but better approximates the fluidity of the concept and recognizes the
distortion that is generated by the gaze of those who follow. The modern scholarly gaze of
Chan, which is already shaped by the distortion of building an ultimately incomplete view of
the past, is further dependent upon the distortions created by the generations of gazes before
us, be it writers of histories or previous scholars. Thus, through scientific scrutiny, we are
actually compounding distortions; to accept and approach this inevitable aspect of scholarly
study requires an awareness of how it affects the questions we ask and the answers we find.
With this approach, | propose using the idea of a polythetic class as a model for thinking

about the definition of Chan.*! Since it is difficult, and arguably impossible, to locate an

141 In his article “What, if anything, is Mahayana Buddhism?”, Jonathan Silk reframes the question of “What is
Mahayana Buddhism?” by proposing a polythetic definition for the concept of Mahayana Buddhism, which has
historically ben defined as an existence in opposition to the other concept of Hinayana Buddhism. This has
been called into question due to the problematic nature of treating both ideas as monolithic entities; in
addition, the distinction between the two establishes the question of its identity in a dichotomous framework
that sets Mahayana against something that is not Mahayana. (Silk, “What, if anything, is Mahayana
Buddhism?”, pg. 383) Instead of asking what Mahayana Buddhism is, Silk suggests thinking about the issue at
hand in terms of the relation between Mahayana and the Buddhism of sects. He argues that “Mahayana”
scriptures are actually embodiments of a criticism of certain kinds of thinking, a product of certain groups
expressing their doctrinal opposition to other groups. His proposed picture of authors of Mahayana scriptures
supposes that each scripture represents a different community and thus a “different” kind of Mahayana. (Silk,
pg. 319) This problematizes the view of Mahayana literature as belonging to a singular chronological
progression, which conflates multiple lines of Mahayana literature into the monolith of “the” Mahayana. (Silk,
pg. 372) In sum, asking the question “What is Mahayana Buddhism?” requires recognizing and questioning the
framework that is the basis of an originally dualistic distinction, and discussing different possible models of
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essence for the definition of Chan Buddhism that is common to all the different kinds of
Chan over all periods of time, it is more practical to think of Chan in terms of a polythetic
class, where members belong to a class if they possess a large but indefinite number of
characteristics that are necessary for inclusion. As opposed to a monothetic class, a polythetic
class allows the incorporation of as many relevant features as necessary, but does not have
clear boundaries as to what is included or excluded. By collecting a large number of features
to establish a pattern of resemblance between individual members, a polythetic class provides
a framework for creating a specific category for a group of phenomena while simultaneously
acknowledging the plurality that is present in the group. Understanding Chan as a polythetic
class by making the definition specific every time the term is applied to someone or
something allows us to achieve a more nuanced understanding of the different aspects of this
concept and the figures to whom it applies, to use it in a way that is less problematic, and

embraces the diversity of the medieval Chinese religious landscape.

definition and classification in order to address it in a way that is not problematic. Due to these concerns, Silk
argues that a monothetic definition of Mahayana Buddhism, in which a class is defined upon a feature (or a
group of features) that a phenomenon must possess to be a member of the class, is insufficient to
acknowledge the plurality of different kinds of Mahayana.
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VII. Appendices

Appendix I: A list of hagiographical collections that mention Yanshou, in chronological

order of composition

1. 968: Records of High Sanghans of the Song (Song gaoseng zhuan R 5 {%{£) by Zanning
(&=, 919-1001); Taisho vol. 50, no. 2061, pg. 887, lines a29-b16.

2. 1004: Records of the Tranmission of the Lamp (Jingde chuandeng lu sx{Z{&5$%) by
Daoyuan (i& )&, dates unknown); Taisho vol. 51, no. 2076, pg. 421, line ¢6 — pg. 422, line
a20.

3. Composed during the early years of the Xuanhe & # period, 1119-1125, actual date of
composition and/or publication unknown: Biographies of the Sangha-jewels of the Chan
grove (Chanlin sengbao zhuan $###K{& 2 {&) by Huihong (E i, 1070-1128); Xuzangjing

vol. 79, no. 1560, pg. 510, line al6 — pg. 511, line c4.
4. Composed during the Southern Song period, 1127-1279, actual date of composition

and/or publication unknown: Complete Collection of the Chan Tradition's Verses (Chanzong

song gulianzhu tongji #& R A8 S BEEkB &) by Faying Gk &, dates unknown); Xuzangjing

vol. 65, no. 1295, pg. 717, lines a22-b12.

5. Written 1183, published 1189: Essential Collected Teachings on the Joining of the Lamp
(Liandeng huiyao B /& = 3E) by Wuming (1&H#A, dates unknown); Xuzangjing vol. 79, no.
1557, pg. 243, lines b5-16.

6. 1252: Five Lamps Unite at the Source (Wudeng huiyuan F ¥&& t) by Puji (7, dates

unknown); Xuzangjing vol. 80, no. 1565, pg. 211, lines a2-b12.
7. 1254: Praises of the Masters of the Five Schools of the Correct Principle (Wujia
zhengzong zan 1 3% 1F 2= 7&) by Shaotan (422, ? —1297); Xuzangjing vol. 78 no. 1554, pg.

621, lines a5-h22.

8. 1256: Brief Accounts of Prominent Monks in the Regions of Wulin Mountain [Hangzhou
region] (Wulin xihu gaoseng shilue E AR FE 4 = 2= 18) by Yuanjing and Yuanfu (Ftél, Jo
18, dates unknown for both); Xuzangjing vol. 77, no. 1526, pg. 583, line c11 — pg. 584, line

al.
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9. 1268: A Comprehensive Record of the Buddha and the Patriarchs (Fozu tongji {40 %
42) by Zhipan (75#&, dates unknown); Taisho vol. 49, no. 2035, pg. 264, line b28 — page

265, line a7.

10. Published 1341: A Comprehensive Record of the Buddha and Patriarchs Throughout
Generations (Fozu lidai tongzai {#tHE{Li@Ek) by Nianchang (&5, 1282-1341); Taisho
vol. 49, no. 2036, pg. 658, line all — pg. 659, line al.
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Appendix 11: Another translation of a hagiographical account of Yanshou

BE (ARERE) 54
Sk BAE B AR
AiEEfEE. mmBAT. SRIERT. BaFEHE. BE. FAHEE, BE—]. 5
FELCTET. BREFRE. £71/\. AESEE. BERSEME kM. KM
Zb, BIEKER, FTH. XBERES. 2250, 85 HTE. SHE—HW.
BERGREE. LAEE. ARERBETIIET. BEEAN. —RR%z. BE
ZXE. EBAE, ZHETHER. tEXEHSE. BEARRE.
Song dynasty — Shaotan, Praises of the Masters of the Five Schools of the Correct Principle,
fascicle #4
Chan Master Yongming Zhijue
The Master was posthumously known as Yanshou, and he received the transmission of the
teaching from National Master (De)Shao. He was descended from the Wang clan of the
Yuhang region. From a young age, he was aware of and respected the Buddha vehicle, and
after he came of age, refrained from consuming the five pungent vegetables, meat, and
alcohol, only eating one meal a day. When he read the Lotus Sutra, he read seven lines at a
single glance, and herds of goats were moved to kneel beside him and listen to his recitation.
At the age of twenty-eight, he served as the general of the Huating regiment. At the
time, Chan Master Can of Cuiyan moved to Longce Monastery and expounded broadly on
mysterious principles. The Master [Yanshou] then sought to leave the householder's life and
made his request to the court. King Wenmu granted his wish and he took Master Can as his
teacher. Performing labor to serve the community, he possessed only a single robe made of
cloth. Later, he dwelled at Tianzhu Peak in the Tiantai mountains, in the ninety days he spent
practicing meditation, birds and quails built nests in his robes. National Master Jiye
[presumably Deshao] met him and recognized his potential immediately. Having secretly
transmitted to him the mysterious teaching, he said to Yanshou: "You have affinities with the
commander, and in the future, you will accomplish great things for Buddhism. It is a shame
that I will not live to see it."

MEZE., LE, SEEE. BTS2, X, FEEM. BEXEE. ZFEA
EEBERED.
BE., TE—K. EE.
H., $HRELE, ESRUEK. X1ER.
MREERER . ERBRYRIE.
EIJ:I::H#:E'T%%:O HERBELERE,
BETE, SREIBANER. AF ., BE, FEKkH, AFTH
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Initially, the Master dwelled at Xuedou Mountain. One day, he ascended to the hall and said:
"In Xuedou Mountain, there is a swift waterfall that is hundreds of meters high, and the flow
of the water does not stop for even a single millimeter. The cliffs on its sides are steep and
sharp, and there isn't even a single place to find one's footing. To what place do you direct
your efforts?"

A monk asked: "How should the path to the peak of Xuedou Mountain be traveled?"

The Master said: "With every step taken, frigid flowers bloom; with each word spoken, the
ice [presumably on the surface of the water] is penetrated to its very depths.”

A verse says:

"The cries of the solitary monkey echo over the cliffs and the moon;

The traveler in the wilderness sings by the light of the lamp in the night.

In this scene, at this time, who can grasp the meaning?

Only that monk who sits in meditation in the depths of the white clouds."

In the first year of the Jianlong era, King Zhongyi requested him to serve as the first abbot of
Lingyin Monastery. The next year, he was asked to serve as the second abbot of Yongming
Monastery.

B, WEEKiE.

. EREE.

El. #EiiE7r.

H. BEX%ZY. A1BHE.

KRS, FIRT—HK.
HECHR4 ., BIREIRE.

A monk asked: "What is the teaching of Yongming?"
The Master said: "Refill the incense."

The monk said: "I thank the Master for this teaching.”
The Master said: "Simply be happy and do not cultivate relations with others."
A verse said:

"If you want to know the principle of Yongming,
There is a lake near the entrance.

When the sun shines, light is reflected:;
When there is wind, waves rise."

B, BAXEKRE. HHBEAGKARE.

. TSR,

H. F"ERAETE.

E. FRERTF. BEEAE.

A monk asked: "This student has stayed long at Yongming Monastery. Why don't |
understand the traditions of Yongming?"
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The Master said: "Understand it at the site of not understanding.”

The monk said: "How does one understand at the site of not understanding?”

The Master said: "The womb of the cow gives birth to an elephant; the blue ocean is the
source of red dust [mundane defilement]."”

fiZFREHR—BE. BRB)N. SERTEMZH. ERESEFHTE. XEB=T
NARE, HRKEE. EEAR. &—7. MAEN\FT+AZ+X EHREFE
., BTKRAE

The Master composed the Records of the Source-mirror in a hundred fascicles, and it

spread across the oceans. Having read the teachings of the Master, the king of Koryeo sent
envoys to convey rites of becoming a disciple. He further dispatched thirty-six monks to ask
for the teaching, and each of them received confirmation that they had comprehended it. One
by one they returned to their own country and traveled in different directions to teach people.
He manifested passing into stillness on the sixteenth day of the twelfth month, eighth year of
the Kaibao era [975]. A stupa was built in his honor on Daci Mountain.
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The praise says:

"As soon as he appeared, the winds of tradition became greatly different.
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He gave up his position as the general of the Huating regiment, a jeweled sword at his waist.
Relying upon the old monk of Longce [Monastery], cloth robes cover his body.

Reciting the Lotus, he read seven lines at a single glance, moving herds of goats to kneel
beside him to listen.

Practicing the great concentration, he only returned after three months, and quails made nests
in his robes.

At Tiantai mountain, he received a single word of the teaching, and every single thought
became empty of illusory conditions.

At Ru Peak [presumably Xuedou], if connected to the dialogue in the prose section], he
pointed to a single path, and every single step causes frigid flowers to bloom.

The swift waterfall, a thousand meters tall, doesn't stop for even a single moment; seeking
the depths of the water, its traces run deep.

The steep cliff, as sharp as a thousand blades, defies all efforts to scale it; gazing into the
heart of the peak, the path disappears.

The womb of the cow gives birth to an elephant; the great and clear teaching is expounded.
The blue ocean is the source of red dust; customs and traditions are replenished anew.

Lying in bed on pillows made of goosefoot, one summons refreshing dreams; the traveler in
the wilderness sings by the light of the lamp in the night.

Sitting on cattail mats, the source of the white clouds is cut off; cries of the solitary monkey
echo over the cliffs and the moon.

He wrote the Zongjing lu in a hundred chapters--pointing at iron, it becomes gold.

He verified the attainment of thirty-six monks from Koryeo--mere turtles turn into bie [soft-
shelled turtles, valued as a delicacy].”

As for his secret practices, it is difficult even for the Buddha to perceive them. [or, it is
difficult to perceive them even for one who possesses the Buddha-eye]. As for the banner of
his true diligence, it shall extend for a hundred generations over the peak of Huiri Mountain.
Luminous and brilliant, Fayan's lineage reaches the third generation. Though the Master
verified the attainment of thirty-six Koryeo monks, the transmission does not

record their names.

(Xuzangjing vol. 78, no. 1554, pg. 621, lines a5-h22)
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