ZEN RHETORIC: AN INTRODUCTION
CHRISTOPH ANDERL
What Kind of Rhetoric...and Why?

The division between ‘China,” ‘Korea,” and ‘Japan’ (expediently used
in the very title of this publication) is to a certain degree artificial, and
especially in the early stages of Chinese Chan t# and Korean Son,
these regional divisions only make limited sense. Korean monks, for
example, took a very active part already during the formative period
of Chan development (as far as in the distant area of nowadays
Sichuan PYJI[), and there was by no means a one-way transmission
from China to Korea, but rather a constant exchange between regions.
In the same way that there are no clear divisions along state borders in
terms of the characteristics of Buddhist practices and doctrines, Chan
is no unified phenomenon but there have been many kinds of Chan,
Son, and Japanese Zen. Especially in the formative period of the Tang
[F# Dynasty (618-907), impulses and ideas were emerging from and
pulsating between cultural and religious ‘hubs,” for example in the
form of important centers of Buddhist practice and culture, e.g., large
cities such as Chang’an %7, Luoyang &[5, or regions at the
periphery of or beyond the influence of Chinese control (e.g.
Dunhuang ()&, the region of nowadays Sichuan, and Southeast
China), or in the form of Buddhist communities living in secluded
monasteries. In accordance with sociopolitical, geographical,
sectarian, and many other settings and conditions, ideas, practices, and
doctrines would at times be contained within limited spatial borders,
and during other periods they would spread with great speed
throughout large areas. During their journey to other areas, ideas or
sets of doctrines could undergo significant modifications (e.g., in the
form of the selection of texts which were circulating, or by
incorporating influences absorbed during their journey, or based on
the personal preferences by the human agents transmitting these
ideas). In addition, having spread to specific areas, these ideas,
doctrines, or practices would undergo adjustments and modifications,
and be adapted to local religious and cultural contexts. Although the
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study of the historical and doctrinal developments of early Chan has
progressed immensely during the last decades, research of these
important questions of regional variety is still in its initial phase.'

This volume does not focus on theoretical discussions on rhetoric,’
or on the interpretation of Zen doctrines. Rather, it is an attempt to
identify concrete linguistic and rhetorical devices and ‘rhetorical
modes’ that have been used in Chan, Son, and Zen texts at specific
times and occasions, and relate them to sociopolitical, doctrinal, and
sectarian contexts; as well as pursuing questions concerning motives,
continuities or changes of rhetorical strategies, and target-audiences.

It suffices to note that in China—as in the case of ancient
Greece—the relationship between language/rhetoric and ‘truth’ was a
question of ardent discussion among Buddhists, especially from the 6"
century onwards. As will be discussed below—despite the pre-
dominant negative attitude towards words frequently expressed in Zen
texts, stressing their incapability to express the ultimate truth—we
find ample reference in late Tang and Song £ (960-1279) sources,
for example, that enlightenment was triggered/conditioned exactly by
words. Linguistically, this is not indicated by constructions with
coverbs/prepositions indicating ‘cause’ or ‘dependence’ (such as yin
or yI (%), as we would expect, but it is idiomatically expressed by
using an extended meaning of the relative place word xia [~ ‘under’
(typically, ydn-xia da wi = [ KT ‘he was greatly enlightened
based on these words’). To my knowledge this construction ydn-xia is
not current in other text-types, and seems to be specific ‘Chan/Zen
language’ (‘UNDER > AT THE OCCASION OF (?) > caused by, triggered
by words’). Why was this unusual construction chosen? As will be
demonstrated below, in ‘Chan/Zen language’ the semantics of
common words are frequently manipulated or metaphorically
extended, rare words are introduced or ‘revived,” and even

' E.g., the form of Chén practiced in the Northwestern regions, most importantly in
Dinhuang during the Tang Dynasty; or, later on, the specific varieties of Chan
developed in the non-Chinese context of the Lido #& (Khitan), the Tangut (scholars
such as Kiril Sollonin have recently addressed this issue), or the translation of Chan
scriptures into Uyghur (an aspect studied by Peter Zieme, Berlin-Brandenburgische
Akademie der Wissenschaften). Recently, a large project on Tibetan Chan has been
initiated by Sam VanSchaik (“Tibetan Zen,” funded by the British Academy,
2011-2013).

2 On a short discussion concerning the differences between Western and Indian/
Chinese rhetoric, see the article by Jens Braarvig.
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grammatical constructions are used in unusual ways. Thus we can
speculate that xia in this usage is meant to indicate that the words that
triggered the insight were not ‘common’ words, or words based on the
canonical scriptures,® but rather the ‘live words’ (recorded in
vernacular language in encounter dialogues) of the masters.

Posing the question concerning the relation of rhetoric vis-a-vis
‘truth’ in Western philosophy, it is probably more appropriate to focus
on rhetoric and its relation to the Two Truths paradigma (i.e., a
‘relative’ vs. an ‘ultimate’ truth) in the context of East Asian
Buddhism. How did Chan adepts navigate between a feeling of deep
distrust towards the capabilities of language concerning its capacity to
express the ultimate truth on the one hand, and a huge literary output
and great creativity concerning the invention of genres and the use of
language on the other hand? The following factors seemed to have
played an important role: the application of multilayered literary
structures and heterogeneous genre features within single texts, the
introduction of written representations of the colloquial language(s)
(representing the ‘live words’ of the masters of old), an extensive use
of metaphorical, non-referential and poetic language, as well as the
inclusion of non-linguistic signs. These were creative strategies to
solve the underlying paradox between the conviction concerning the
limitations of linguistic expression, and the necessity of using
language to express one’s views and to spread the message of Chan,
as well as attracting the attention of supporters and potential
consumers of Chan/Zen/Son literature.

Concerning the topic of ‘persuasion,” Dale Wright notes:

“Two basic features place this discursive practice in contrast to the
rhetorical tradition of Western thought. First, we notice that the political
or polis-oriented character of early Greek rhetoric and the forensic or
legal context of Roman rhetoric shape this tradition toward a discourse
of persuasion. Indeed, rhetoric comes to be defined and constituted as
the ‘art of persuasive communication’ [...]. By contrast we have seen
that the particular way in which Buddhist principles come to be
manifest in medieval Chan practice renders persuasion, by rational or
emotive means, irrelevant to their concern.”

3 Of course, also in this respect we encounter many exceptions, for example, the
Sixth Patriarch in spe Huinéng was enlightened the moment he heard somebody
reciting the Diamond Siitra (Skr. Vajracchedikaprajiiagparamita sitra).

4 Wright 1993:23-40.



4 CHRISTOPH ANDERL

I think that there is still a very strong element of persuasion in
many Chan records—based on their ‘public’ nature and the aim to
attract the attention of the potential readers and supporters.” The
element of ‘persuasion’ is, thus, frequently directed towards an
external readership. However, the persuasion does not necessarily
concern a doctrinal issue or specific argument (although these features
are also present in Chan texts), but the persuasion—in the Recorded
Sayings, for example, embedded in sequences of dialogues—is often
of a more fundamental kind: it concerns the question of the general
superiority of the Chan master and by extension the Chan faction or
‘school’ he is representing. This form of persuasion often creates a
two-fold rhetorical structure in the text, ‘persuading’ or defeating the
opponent, and at the same time hoping to persuade the reader, as well.
The matter of right or wrong concerning a specific doctrinal issue
often ends with a judgment on a specific person (the oppenent being
defined as ‘ignorant’ and incapable of formulating the truth). As is
amply illustrated in this volume, this device reminds us of the
procedures of a court trial. Although this approach predates the
appearance of gongan /NZE (J. koan) literature, in the gongan genre
of the Song this aspect of Chan rhetoric becomes prominent and
embedded in specific literary structures. Even though this remains
somewhat hypothetical at this point, it is tempting to reflect on the
roots of this aspect of Chan literature in the broader context of Tang
Buddhism and medieval Chinese culture.® Also on the level of
‘popular’ Buddhism, the procedures and power structures of the
Chinese legal system had a profound impact. Most prominently, it is
reflected in the depiction and description of ‘legal’ procedures which
the deceased (the ‘culprit’) had to undergo in his meetings with the ten
kings/judges (shiwing -+ T, among them King Yama) of the
underworld (directly mirroring the procedures of the secular legal
system). The question of ‘guilt’ or ‘innocence’ and the subsequent
judgment (for example, to rebirth in one of the hells, or to one of the
other forms of existence within the Six Destinies, linddo 75i8), is

> It should be noted here that the earliest rhetorically charged Chén texts seem to have
been written on the occasion of Chan’s entering the public light of the medieval
megacities of Chang’an and Ludyang during the end of the 7 century and the Chan
movement soon becoming closely associated with members of the imperial
household.

5 As demonstrated below, the appearance of typical historiographic Chan genres was
inspired by imperial historiography and lineage systems.



ZEN RHETORIC: AN INTRODUCTION 5

usually beyond the influence of the culprit and the power rests
ultimately in the hands of the judges.” Similarly, the status of the
Chan master guarantees him the judgment on ‘right’ or ‘wrong’
regardless of the arguments brought forth by his opponent or disciples.
He is empowered by his participation in the Chan lineage (in the same
way as the judge or official is empowered by his appointment through
the imperial court) and the ‘superior wisdom’ implied by this
position.®

I also think that Chan’s silence concerning questions of ethics’ in a
traditional Buddhist sense and the appearance of many ‘short-cut’

7 For a thorough study of this subject, see Teiser 2003. Besides the kings, also other
figures could influence the process of judgement, such as the children of the culprit
(through rituals and offerings) and the Bodhisattva Ksitigarbha. The point is that the
judgment is not necessarily based on the bad or good deeds which the deceased
performed during his life, but rather on factors completely beyond the influence of the
culprit.

8 This view is still often echoed in the context of contemporary Zen practice in the
West, stressing that a ‘regular mind’ cannot grasp the mysterious behaviour of an
enlightened Zen master (and ultimately, deviant or transgressing behaviour is excused
by this rhetorical device).

? On the reinterpretation of traditional ethical categories, see the contribution Coming
to Terms with Terms. For early Chan in the context of ‘[precept] platform’ (tdn g
being a translation of Skr. mandala, Ch. mantilué S45%g) rituals and ceremonies,
see Anderl 2011a:15f and Anderl 2011b (with a focus on the Platform Sitra). These
practices are also described in the Liddi fabdo ji FE{ZEE S (LDFBJ) and were an
important part of the Chan style of the Biotang %/ School during the 8" century in
Sichuan.

On these platforms the precepts were conferred during the gudnding JJH (lit.
‘sprinkling water on the forehead;” Skr. abhiseka) ceremony, an activity which also
the charismatic monk Shénhui was known for. In his article on Diinhuang Chan
manuscripts, Serensen (1989) discusses the syncretic features of many Diinhuang
Chén scriptures and mentions a rather long text which seems to be an almalgation of
practices conventionally referred to as esoteric and Chan Buddhism. This scripture
(claiming to be authored by the Esoteric Master Amoghavajra) on the Diinhuang
manuscript Pelliot Chinois 3913 with the elephantine name (which I will not attempt
to translate here) Jingang junjing jingang ding yiqgie rulai shenmiao mimi jingang jie
da sanméiyé xitixing sishiér-zhong tanfdjing zuoyong wéi fa yizé da Piluzhena-fo
Jjingang xindi famén mifa-jic tanfd yizé WAL TH— A EAD L 2 ] 57
R =BREBEAT I — BB A LS B2 e PRI 0 <l O S0 PRI A O
7RI is written in the style of a safra but has been identified as apocryphon
probably dating from the late Tang. The text is more concisely also referred to as
Ritual Guidelines for the Platform Dharma (Tanfa yizé Y& EZRI). The text is
divided into thirty-five sections, each section dealing with a specific function of the
Platform ceremonies. The instructions are very detailed and include the exact size and
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approaches to salvation or enlightenment that appeared in the context
of medieval Chinese Buddhism indirectly played an important role in
this development. These issues became very significant for the
development of Buddhist traditions in FEast Asia. Traditional
Buddhists ethics was firmly rooted in the assumption that
unwholesome actions, speech acts, and thoughts would necessarily
entail unfavorable results, and vice versa good actions, etc. would
eventually lead (at least theoretically after countless life times of
spiritual practice or the performance of good deeds) to liberation/
enlightenment. There was a definite theoretical ‘logical’ connection
and chain of causation between the actions of an individual and the
ensuing results. However, as can be evidenced by many (often
non-canonical but very popular) texts of medieval Chinese Buddhism,
the reality of Buddhist practice and ritual developed in a different
direction."

material for building the platforms, as well as the dates when the rituals should be
performed for the specific purposes. In addition, the decoration and the rituals to be
performed are described in great detail, as well as the merits achieved through the
performance of these rituals. It is noteworthy that in many sections the role of the
ruler is emphasized and many rituals are connected to the protection of the state
(hiiguo FEE; on this concept, see also below) and its people. The last part of the text
is the longest and most elaborate and deals with the transmission of Chan (from page
113, line 5 onwards in the Dunhuang booklet). After the description of the
transmission of the Indian patriarchs, the Six Chan patriarchs from Bodhidharma (the
32 Patriarch, page 138 of the booklet, following the sequence of patriarchs of the
Bdolin zhudn) to Huinéng (37 Patriarch) are described. It is interesting that the
appellation ziz tH ‘patriarch’ (or ziishi $HET) is not used (as typically done in Chan
transmission texts), but the rather long appellation fii fizang rénshéngzhé {325
HE# ‘benevolent sage transmitting the Dharma-treasure.” As a special feature, the
transmission between the patriarchs takes place after they ascended to the ‘Diamond
Realm of Vairoccana’ (Da pilu jingang jie FHILJEE 4 MI5L). As such Chan
transmission—mixed with the description of platform rituals for the laity—is placed
in a somewhat unusual and ‘esoteric’ framework. The transmission is also placed at
the stage of attainment of the ‘8" level of Bodhisattvahood.” After the description of
this transmission the text returns to the ‘Platform dharmas’ (the text enumerates 42 of
those) as the essence of the Buddhist teachings and the foundation of attaining
‘unexcelled bodhi’ (wushang puti i FE4E). The object of transmission is identified
as ‘the secretly transmitted mind-seal’ (mi chudn xinyin dixiang ZEAE0NEIHIAE,
pagel42).

' One of the many ‘short-cut’ approaches to liberation included the practice of
copying Buddhist scriptures. Specifically, apocryphal texts often promised a nearly
infinite amount of merit or even the very attainment of buddhahood and liberation
through the act of copying a text.
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Internal vs. External Functions of Chan Texts

A special focus in this book will be on the ‘internal’ and ‘external’
aspects of Chan/Son/Zen rhetoric, i.e., the question to what audience
and readership Chan discourse was directed during specific periods
and circumstances, and to what degree Chan texts constituted ‘public
documents’'" as opposed to texts primarily directed towards an
internal readership of Chan monks and practitioners (or
simultaneously to several target audiences). Of great interest is also
the question how the Chan clergy reacted and adapted to sociopolitical
changes, sectarian and doctrinal challenges and paradigmatic shifts in
the relationship to supporters, target audiences or institutional settings.
How did Chan/Zen/Son react to these factors in terms of literary
production, the invention or use of genres, as well as the range of
linguistic and rhetorical means deployed in texts?

Structure as Rhetorical Device

Many Chan texts have a heterogeneous structure and this
‘multi-genre’ approach serves several purposes. Chinese Chan
scriptures often use layers of different language styles (e.g., Literary,
Buddhist Hybrid, and colloquial Chinese), possibly as an attempt to
implement the ‘“Two Truths’-model on the linguistic and literary level,
trying to bridge the paradox that is implied in the claim of being
independent of the scriptural teachings (since the ultimate truth is
beyond the realm of linguistic signs) and the necessity of literary
production. The implementing of the ‘spoken word’ in written form
was maybe an attempt to solve this dilemma. Using the vernacular as
means of expression tries to go beyond the ‘teachings based on
(written) words,” and the ‘live words’ of the master were meant to
reflect an ‘ultimate truth.’

Seeking new forms of literary expression was probably also
motivated by the fierce sectarian competition between Buddhists
factions during the time of the emergence of the Chan School. After
intense discussions and adaptations concerning Buddhist doctrines and
practices during the 6" and early 7" centuries, many aspects of
doctrine, practice, and ritual had become more or less common ground
for the majority of Buddhist factions. Since doctrinal aspects were

""" An expression used in McRae 2003.
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often difficult to distinguish, the focus shifted partially away from
these discussions to the question of Zow the religious message should
be conveyed and by what means support from the public could be
attracted.

The Development of the Narrative and Chan Literature

One of the key events in the development of Chan Buddhist literature
was the gradual adoption/adaptation of the narrative as means of
transporting religious messages. Whereas many key texts of early
Chan literature were written in the form of treatises using a language
which occasionally is referred to as Buddhist Hybrid Chinese (i.e., a
language based on literary Chinese intermixed with Buddhist
terminology and syntactic constructions typically used in translation
literature, in addition to a few vernacular elements), from the middle
of the Tang Dynasty onwards the use of dialogues and ‘story telling’
became one of the prominent features of Chan texts. The first peak of
this new development was reached during the Five Dynasties period
(907-960) and the early Song, and the typical Chan genres, such as
the Transmission of the Lamp Texts (Transmission Texts) and
Recorded Sayings literature, started to enjoy tremendous popularity
well beyond the limits of a strictly Chan Buddhist context. The exact
circumstances concerning the emergence of these genres centered
around the historiographic narratives are still not quite clear, but it
seems to be grounded in the broader context of Buddhist literary
production (such as the highly colloquial Transformation Texts) and
the gradual transformation of the vernacular language into a legitimate
means of expression. However, the roots for this development seem to
go back to pre-Tang times and are grounded in the increasing interest
in texts in which Buddhist doctrines and ethical issues are wrapped in
instructive and didactic stories.

In his contribution ‘Thus Have I Heard’ and Other Claims to
Authenticity, Bart Dessein addresses the setting of canonical
Buddhist texts within a literary context and tradition. As an
important feature the scriptural tradition is rooted in the oral
tradition of Indian literature. He points out that early Indian prose
usually does not aim at convincing the listener/reader of a
specific truth. With the appearance of Buddhist texts the situation
changed drastically, aiming at converting the audience to the
truth of Buddha’s teachings. This shift also entailed the



ZEN RHETORIC: AN INTRODUCTION 9

appearance of new rhetorical devices which Dessein labels
‘inter-textual’ and ‘intra-textual.” The process of committing
Buddhist texts to a written form probably started in the 1%
century BC. Not being in the possession of a long tradition of
oral transmission the adherents of Mahayana seem to have
concentrated on the written tradition, an example which
eventually was followed by the Theravadins. Writings began to
serve the function of defining specific doctrinal standpoints in an
increasingly sectarian environment. In addition, this entailed a
dual form of transmission, one based on written texts, and the
other one on oral versions, each employing different rhetorical
devices. Dessein provides ample evidence of the development of
this sectarian aspect within the Sarvastivada School, and
illustrates the rhetorical strategies used to attract and convince an
‘external’ audience. By using the concepts of ‘intra-’ and
‘inter-textual’ devices, the gradual development of these
strategies is shown.

Concerning the popularization of Buddhist messages in the form of
entertaining and didactic stories, two of the most popular works in this
respect are the One Hundred Parables Siitra (Bdiyu jing T Hi4%) and
the Siitra of the Talented and the Stupid (Xidnyii jing EHE4K)."1

As Christoph Harbsmeier points out in his contribution Reading
the One Hundred Parables Sitra, it is all about “entering nirvana
with a smile.” Narrative works like the Bdiyu jing avoid any
sophisticated doctrinal and ethical discussions but rather illustrate
Buddhist key issues in the form of witty and entertaining stories,
which were understandable also for less educated people.
Harbsmeier provides a detailed linguistic and rhetorical analysis
of the preface to the text, illustrating in detail the typical mix of
styles and linguistic devices, combining Literary Chinese with the
lexical and syntactic items typical for the Chinese used in
translation literature, as well as including vulgar expressions and
colloquialisms. Harbsmeier shows that many linguistic and
rhetorical features found later in Chéan texts have their origin in
this kind of Buddhist narrative literature. The analysis of such
narrative texts also shows how much they have been adapted to a
Chinese audience, rather than being directly translated from
Sanskrit. Buddhists at that time were keenly aware of the fact that
purely doctrinal texts had limitations for spreading the Buddhist

12 For extensive bibliographic references to the Bdiyii jing, see the bibliography in the
article of Christoph Harbsmeier.
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message to a broader audience and rather ‘packed’ these messages
into entertaining narratives, or ‘playful satras,” as Harbsmeier
refers to them.

The Siitra of the Wise and the Stupid" was so popular and widely
read that many depictions of avadanas and jatakas (i.e., dramatic
stories about Buddha’s previous rebirths) were based on these texts,
rather than on more canonical versions of the stories. This tendency is
exemplified by the wall-paintings of the Mogao Eif5 Caves at
Diinhuang.

Curiously, one of the earliest references to the didactic stories in
the Chan Buddhist context was precisely ‘avadana’ (yinyudn [R%%), a
term usually used for certain types of Buddhist narratives.'* However,
in the traditional avadana accounts the seed and ‘cause’ for the future
career as bodhisattva or Buddha is laid by extreme deeds of
selflessness and virtue (typically, the virtues of giving, patience and
perseverance, including the sacrifice of one’s body),"” illustrated in
the numerous jataka stories which give an account of Buddha’s
former lives. These accounts had on the one hand clearly didactic
purposes; on the other hand they explained why Sakyamuni became a
Buddha and how he created the foundation for his career as
enlightened being and saviour. As the term yinyudn suggests, there is
a clear causal connection between his countless good deeds and his
rebirth as Buddha. Jataka stories enjoyed enormous popularity
especially at the beginning of the Tang dynasty, and there was a
revival of the genre at the end of the Tang and the early Song.

3 T. 4, no. 202: Damamiika-nidana siitra, translated in 445 by Huijué¢ Z42; more
generally on the genre of ‘causality texts’: “[...] are a genre consisting of stories of
allegories showing the causal relationship between actions in one existence and those
in a subsequent existence.” (Sasaki/Kirchner 2009:419).

' Lit. ‘cause and conditions’ or ‘primary and secondary causes’ (Skr. hetu-pratyaya);
besides its reference to nidana and avadana the term was also used to translate
‘dependent origination’ (Skr. partitya-samutpada). According to Griffith Foulk “in
the Japanese popular imagination, the idea that certain events were ‘bound to happen’
because they were the result of actions taken or relationships fostered in past lives.”
(DDB, entry on [R4%). The term yinyudn has dozens of interpretations in Buddhist
dictionaries. It should be noted that it can also refer to a monk’s family background in
biographies, e.g. ziixing yinyuan WE#ER%% “causes and conditions of his clan and
family” (Chen 2007:65). On Chan and ‘kinship,” see Faure 1991:23f.

15 Self-immolation was a very popular Buddhist practice in medieval China, as well
as in the larger East Asian context; for a study of this issue, see Benn 2007.
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It is interesting to note that early references to ‘cases’ (essential
utterances by Chan masters on the basis of which the Auatou, ‘catch
phrases,” and gongan/koan developed) exactly involved the term
yinyudn. In the 10" century historiographic Chan text Ziting ji 1H&
1 (ZTI, Collection From the Patriarchs’ Hall), yinyudn was
frequently used and was the most important term referring to these
essential words by the masters.

AR SR G
“What about the case of non-sentients?” (ZTJ, ed. Yanagida 1974:
1.117)

Frequently, the term yinyudn is the object of transitive verbs
referring to specific Chan vocabulary, e.g. ju 2% ‘LIFT UP > bring up
for discussion, cite (a case of old, story, etc.),” or nidn ‘PICK UP WITH
THE FINGERS > take/bring up (for discussion), cite.” Yinyudn can be
modified (e.g. by pronouns, or specified by phrases), quantified and
counted, and also appears with nominal classifiers such as zé HIf, gé
{@E, and zhudn #E:

W SEERUR o BRIENE o [ LR 27
The Emperor thereupon summoned Danyuan and fook up this case,
asking: “What is the meaning of it?”” (ZTJ, ed. Yanagida 1974:1.129)

BER D “AHERERG ?" HMBERN=HG - BEEEE -
Daowu said: “What kind of yinyudn on the Buddha-dharma are there?”
The monk cited several (lit. ‘two-three’) yinyudn, and thereupon Daowu
rejoiced. (ibid.:2.019)

“WEHZAERT G — N &% - 7
“Yesterday 1 answered one (yi zhudn —H8) yinyudn by that monk.”

(ibid.:5.025)

The syntactic structures it is used with indicates that yinyudn refers
to clearly delineated ‘chunks’ or segments of narratives, countable
entities of ‘cases’ and stories of the masters circulating already during
the time of the compilation of ZTJ and used for didactic purposes and
discussions, as well as for expounding and interpreting the Chan
teachings (as illustrated by the example above, yinyudn can also be

'S Although during the Song other references to the cases of the masters of old were
used, the term yinyudn is still occasionally encountered in Chan texts during that
period, e.g., in the LIL: EEERY E[K%% (“The case/story of Linji breaking [the rules
of] the summer [retreat],” LJL, ed. Sasaki/Kirchner 2009:326).
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‘answered’). Why was this term used for referring to essential Chan
phrases and stories which illustrate the enlightened behaviour of the
masters of old? Is it a direct allusion to the popular genre of avadana
narratives,'’ indicating that the accounts of the deeds and sayings of
the masters belong to the group of non-doctrinal didactic texts? Or is
the emphasis rather on the notion of ‘causation’? Maybe the use of the
term was meant to draw the attention of the reader to a similar
function of Buddhist avadana and Chan cases: in the same way the
heroic deeds by the protagonists described in the jataka and avadana
narratives eventually conditioned the rebirth as a buddha or
bodhisattva and the attainment of salvation (as well as encouraging the
reader of the stories to take a similar path), the enigmatic and
densified Chan cases were thought to encapsulate the insight of the
masters and the essence of the Buddha, having the power to cause
(and transfer) this insight and trigger similar experiences in the mind
of the practitioner or succeeding masters (who use these stories as
didactic and expedient means).'"® The above assumption must remain
tentative at this point and the relationship of the development of Chan
Buddhist genres and expedient teaching devices in relationship to
narrative literature will need more thorough research.

Early Chan Texts from Danhuang

The Chén texts discovered at Diinhuang'® in the beginning of the 20"
century gives us unique insights in developments concerning the early
Chan movement. They are doctrinally, structurally, and linguistically
were different from the ‘classical’ Chan literature produced during the
Song Dynasty.”® One of the first major paradigm shifts can be

"7 Yinyudn referring to avadana also appears in an early text which became important
for the formation of Chan transmission theories: Fui fdzang [yinyudn] zhudn {7558
(R4 1{# Account of the [Avadana] of the Transmission of the Dharma Treasure
(T.50 no.2058: 297a-322b): “This is a Buddhist transmission history compiled in
China from a number of different sources. It narrates the sequential transmission of
the Dharma from Mahakasyapa to Sirhha Bhiksu and is the basis of the Lidai fabdo ji
author’s account of the transmission of the Indian patriarchs” (Adamek 2007:516).

'8 This hypothesis about the ‘conditioning’ power of Chéan utterances would also fit
well to the parallel development of the image of the Chan master into a ‘living
Buddha.’

' On early Chan texts from the Dinhuang findings, see also the contribution Coming
to Terms with Terms.

% Sprensen (1989:117) on the Dinhuang Chén manuscripts: “One of the main
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observed when early Chan (often referred to as Dongshan F[[], ‘East
Mountain’ School) enters the public light of the Tang capitals during
the end of the 7™ century:

“As environments of rhetorical exchange and religious discourse, there
was a radical difference between East Mountain and the two capitals,
with its literate society and incomparable larger urban scale, that
well-written texts were required for disseminating the teachings.””'

The rhetorical shift towards the public is also accompanied by a
growing focus on lay-orientation, and Buddhist practices were often
illustrated in the framework of activities of daily life. This orientation
towards a lay audience became even more significant from the middle
of the 8" century onwards, for example in texts attributed to the
rhetorician Shénhui & (670-762),” the Diinhuang versions of the
Platform Sitra,” as well as in the Lidai fabdo ji FE(CIEEEE
(LDFBJ) of the Sichuan Baotang £#fF faction of Chan.

characteristics of the Diinhuang Chan manuscripts is their great diversity in terms of
literature. Despite the fact that several manuscripts testify to a relatively high literary
standard, a large number of them have been written in a decidedly provincal or even
countrified form, not to mention the countless basic scribal errors, something which
can only be explained as a lack of proper schooling at the part of the writer.”

>l McRae 2003:49.

22 «Shénhui’s success is due in large part to his skilful manipulation of the symbols of
ritual politics so that the literati audience (mainly bureaucrats, but also some monks)
were captivated and won over by his propaganda. Shénhui used the literati ideal of the
orthodox lineage, or rather the idea of the legitimate imperial clan lineage, to try to
convince his audience that his was the legitimate line of succession, and that the
leading lights of Northern Chan were pretenders to the ‘throne’ of Chan Buddhism”
(Jorgensen 1987:96; on Chan transmission, see also below); and generally, on the
relationship between lay people and Chan masters: “On the whole, Chan teachers
were successful in presenting their doctrines and traditions in ways that appealed to
the spiritual predilections and horizons of expectation of elite segments of Tang
society. Cultivated literati and officials of the imperial bureaucracy—including many
of the leading figures in the Tang’s intellectual, literary, and political spheres—were
key supporters of various Chan teachers and the monastic groups associated with
them, as well as main recipients of their teachings in their oral and textual forms. The
need to reach out to and communicate with this important audience was undoubtedly a
contributing factor to the manner in which Chan monks conveyed their personal
insights and formulated their ideas about diverse facets of the Buddhist path.
Moreover, the literati were also actively involved in the recording of Chan history, as
they typically wrote the stele inscriptions that became main sources of information
about the lives of individual Chén teachers” (Poceski 2007b:10).

# Concerning the Platform Sitra, McRae (2003:66) comments in the following way:
“In addition, the text clearly admits laypeople to full participation in this process,
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In the early Xii xinydo lin 1500255 (Treatise on the Essentials
of Cultivating the Mind), a work reflecting the teachings of the ‘Fifth
Patriarch’ Hongrén 5/, % (601-674), there is already a clear
multi-layered rhetorical structure. On the one hand doctrinal issues are
discussed in the form of dialogues with anonymous disciples (in the
alternating pattern wen yué f§H... dd yue ZEH... ‘[somebody]
asked..., [the master] answered...’), on the other hand the text is also
directed to an (not necessarily monastic) external audience, i.c., the
reader of the text. In the dialogues there are not only doctrinal
expositions but the master is also directly addressing his disciples in
the form of exhortations. Typical topics current among Buddhists at
that time are taken up in the conversations and explained with the
repertoire of certain key terms, usually relating to the mind or mental
activities.**

something that the monastic recruiter and fund-raiser Shénhui never did. (For him
laypeople were potential converts to the monastic life or, in some cases, prominent
scholar-officials who lent prestige to his activities.) The Platform Siitra inherits the
style of reinterpreting conventional Buddhist pronouncements as meditation
instructions that had been originally developed by Shénxiu and that was maintained to
some extent by Shénhui and to an even greater degree by the Oxhead [Niutou 4~FH]
School.”

** David Chappell notices an emphasis on direct teachings styles and ‘experience’
already in early Chan texts (however, I think, many of these texts still used a rather
conservative style typical for treatises), connecting to the ‘Pure Conversation’ gingtdan
JE K tradition of argumentation, and rhetorical contests popular during the Six
Dynasties period. Chappell refers to this as the earliest hermeneutical phase of Chan,
exemplified by texts such as Daoxin’s #E{Z (580-651) Rudao anxin ydo fangbian
famén ANBEZUEFHEFY (The Dharma-gate of Essential Expedient Means of
Entering the Way and Pacifying the Mind), and Hongrén’s 5475 (600-674) Xii
xinydo lin. Another group includes texts attributed to Shénxiu {#75 (606?-706) and
his circle, such as the Yudnming lin [El8AEm (Treatise of Perfected Insight), Guanxin
lun 033 (Treatise on the Contemplation of Mind), a text traditionally attributed to
Bodhidharma, but written in the circle of the ‘Northern School’ master Shénxiu, and
the Dashéng wii fangbian K3EFH F7{F (The Five Expedient Means of the Mahayana,
ed. in T.85, no.2834), with many references to sitras such as the Vimalakirti and
Lankavatara: “As a hermeneutical device, the doctrine of an esoteric teaching was
used (1) to justify the role of the enlightened master, (2) to allow a certain measure of
freedom from scholasticism and literal interpretation of texts, (3) to support the idea
that each text had a ‘cardinal meaning,” and (4) to protect the central article of faith
that the underlying meaning was the same in all authentic Buddhist writings.”
(Chappell 1988:194). Another group of texts include the early Transmission Texts
such as Fara’s A4 Epitaph (689 AD), the Chudn fabdo ji #5884 (Record on
the Transmission of the Dharma Treasure, by Du F& #tfifl, ed. in T.85, no.2838),
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Chan Poetry

Sections in verse-form have traditionally been an integral part of
Buddhist literature, frequently summing up key passages of the
preceding narratives. Already in the Diinhudng corpus sections in
verse-form played an important role in the structure of Chan texts. At
the latest since the Platform Sitra’s famous description of the poetry
competition between the ‘Northern School’ monk Shénxiu and the
illiterate Huinéng, poetry has been regarded as a legitimate way of
expressing a monk’s degree of insight, and instances of enlightenment
have often been ‘verified’ by the composition of stanzas.” As

and the Léngqié shizi ji ¥5{NATEEC (Record of the Masters and Disciples of the
Lanka[vatara-siitra]), by Jingjué¢ 3%, ca. 714; ed. in T.85, n0.2837): “This lineage
and its transmission of an elitist and esoteric teaching of the Buddha based on the
Awakening of Faith and the Lankavatara tradition became formalized in the early
eighth century in the Chudn fabdo ji (Annals of the Transmission of the
Dharma-treasure). In spite of the Chan emphasis on mind and nonreliance on any
external authority, the role of the enlightened master and the importance of an explicit
line of transmission were used in this text to form a substitute structure of authority
and legitimacy” (ibid.:196). For bibliographic references to the Dinhuang
manuscripts and editions of these texts, see Yanagida 1974b; for a description and a
discussion in the context of early Chan, see McRae 1986; for extensive references to
Chinese Chan texts, see also the bibliographies of Adamek 2007 and Sasaki/Kirchner
2009:365-436; for a useful discussion of Diuinhuang Chan texts (including their
relation to esoteric texts), see Serensen 1989.

% For a collection of Chan poetry found on Dinhuang manuscripts, see Wang
Fanzhou 2002:152-181. Poetry also played a prominent role in Chan transmission, see
for example the ‘transmission verses’ in the Bdolin zhuan EF{#E (BLZ, 801; see
also Poceski 2007a:29) and the Zitang ji fHES (ZTJ, ca. 952). For examples
dating from the Song Dynasty, see the transmission from the Chinese master F6zhao
Déguang {#HE{EHY: (1121-1203) to Nonin HE%, the founder of the sect Dharmashi
EEJESZ. The transmission was actually performed in the form of a literary device, i.e.,
a poem (Bodiford 1991:424f.). Song Dynasty models of Chan poetry set the standard
which was followed also by Japanese Zen monks of the Kamakura and Muromachi
periods (1185-1568); on this issue, see Pollack 1979:504: “These poems are
successful partly because of the apparent ease with which the poets observe the
Chinese rules of tonal regulations, antithesis, and rhyme while making apt use of
Japanese vocabulary” (ibid.:507). On the role of death poems in Japanese funeral
rituals, see Bodiford 1992:151,160; see also Faure 1991:187-191. On poetical
language in Chan, see Faure 1993:205f., on the identity of Chan and poetry, see
ibid.:208-209, in the Japanese context, ibid.:209-211; “Muji [{f{3:] deems necessary
to reinforce this conception with notions derived from Japanese literary theories and
esoteric Buddhism. The equation between Japanese poetry (in particular the waka
genre) and esoteric dharani (J. waka soku darani [FI1EXEIFEZE/E]) is a recurrent
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Carmen Meinert has recently shown, by analyzing Chan poetry in
Diinhuang texts, that sections of poems were frequently reused similar
to the use of ‘Textbausteine’ in narrative texts.”®

In his paper Beyond Perfection — The Rhetoric of Chan Poetry in
Wang Wei's Wang Stream Collection, Halvor Eifring analyzes
the phenomenon of how famous poets retrospectively were
linked with Chan, and how ‘Chan-like feelings’ were discovered
in poems—quite detached from Chan institutional settings, a
situation not unlike the modern reception of Chan in the West
when typical cultural phenomena in China and Japan were
retrospectively linked to Chan/Zen. Through this device Chan/
Zen is divorced from its religious and institutional settings and
reduced to its esthetic dimension. Eifring stresses the important
lay Buddhist perspective of literati based on which the difference
between the effects of Chan and poetry disappear. Through
reinterpretations of Chan during Ming BH (1368-1644) times
the Tang poet Wang W¢éi becomes closely related to Chan.
Analyzing the structural, linguistic, and rhetoric features of the
Wiéng Stream collection—usually not associated with Buddhist
poetry—FEifring shows that Wang Wéi employs devices that aim,
for example, at creating the impression of an unrestrained and
liberated mind; aspects which were very attractive to the Ming
readers and at that time associated with Chan literature. Wang
Weéi’s literary devices were thus reinterpreted as an expression of
‘subtle enlightenment,” which was regarded as a basic feature of
both Chan and poetry.

Strategies of Recording the Spoken Word

TRANSCRIBING THE SPOKEN WORD

Victor Mair has pointed out the great impact Buddhism had on the
creation of the written vernacular in Asia: “[...] nearly all of the
written vernaculars east of the Pamirs to the Pacific Ocean were a

theme in medieval Japanese Buddhism, and the syncretistic theories (honji suijaku [7Z
HFE20F]) of esoteric Buddhism played a significant role in the Buddhist legitimization
of poetry” (ibid.:209-210).

26 See Meinert 2008; on ‘Textbausteine’ taken from a ‘text pool,” see also Serensen
1989:126-127, and “hence it is apparent that there was a sort of ‘text pool’ or ‘source
pool’ of Chan literature in Dlinhuang from which the local authors made their own
compositions according to the circumstances” (ibid.:134).
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direct result of the Buddhist missionary enterprise”?’ and that
basically all vernacular or semi-vernacular writing before Song times
were done by Buddhists: “With such tremendous emphasis on the
presumed orality of the canon, there might have been resistance to
rendering it in stilted, ‘unsayable’ LS [Literary Sinitic].”** This
preoccupation with orality was manifested by an unprecedented focus
on sound, i.e., systems to indicate pronunciation, rhyme dictionaries,
dharani, recitation of the Buddha’s name, psalmody, popular lectures,
sacred singing and chanting, and the use of mantras.

One of the most important features of Chan genres is the
integration of the ‘spoken word’ in textual form. This development
reached an initial peak with the introduction of the colloquial
Transmission Texts in the 10" century, paralleled and preceded by the
appearance of the popular Buddhist Transformation Texts (bianwén
%637),° which were designed as didactic stories directed towards a

lay audience. One of the many differences between the genres of
Transmission and Transformation Texts seems to be the targeted
audience: whereas the Transformation Texts have been composed in
the context of multimedia performances (including iconographic
materials, story-telling, recitations, maybe also accompanied by music
and other types of performances) targeted at a general (and not
necessarily very educated) audience, already the earliest Chan
historical texts, on the other hand, seem to have been written rather for
an elite audience. The ZTJ, for example, was composed for the
military commanders and local rulers of the Southeast, and Song texts
first in the context of imperial sponsorship, and later on with the
educated literati as clear target-readership. This marketing strategy

27 Mair 1994:722; for example, written Tibetan (7‘h century), Sogdian, Khotanese and
Tocharian, later Tangut, and in the middle of the 15™ century the Korean alphabet
han’gul.

8 Ibid.:714; and: “The first vernacular Buddhist texts in Sinitic did not appear until
the middle of the eighth century (the bianwén, after the vernacular revolution had
already taken place in Central Asia)” (ibid.:718).

¥ “Dharant, for example, were thought to be potent only if properly pronounced,
hence they were transcribed in their entirety, not translated” (ibid.:719). Esoteric
Buddhism played an important role in this development: “During the Tang, esoteric
Buddhism, recently introduced, provided a further rationale for this tendency to extol
words with its stress on mantra (a Sankrit term translated in Chinese as ‘true words’)
and dharan?” (Faure 1993:202); and: “Esoteric Buddhism and its theory of language
significantly influenced early Chan and later Japanese Zen” (ibid.:202).

39" On this genre, see below.
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during the Song was very successful and guaranteed a dominating
status of the Chan factions during that period. As such, the use of the
colloquial language had different functions in the two genres.

Since there did not yet exist any specific Chinese characters for
transcribing items of the spoken language during the late Tang, many
function words were recorded phonetically by ‘loaning’ the
pronunciation of other characters. In the texts found at Diinhuang, for
example, the use of phonetic loans was a common feature found in
many types of manuscripts.”’ Whereas the majority of phonetic loans
found in the manuscripts are for full lexical words, from the late Tang
period onwards an increasing number of colloquial function words
(such as interrogative pronouns, verbal complements, and sentence
final particles) were transcribed by this method. Often, the same
function word could have several written forms. These graphic
representations are already relatively homogenous in texts such as the
ZTJ, and this suggests the possibility that there already existed certain
standards for graphically representing vernacular grammatical markers
during that time.*

31 One example is the phrase yimo shi zuowishéng FLZEFE/4E “if it is like this
what shall one do (lit. how about it)?” found in the 8" century Shénhui yiilii & EEs%
(Pelliot Chinois 3047). In Late Middle Chinese the pronunciation would be something
like ji-mut shi tsak-vjyt(mut?)-sa;jn (reconstructed according to Pulleyblank 1991).
The only Chinese character which is not used phonetically in the phrase is shi B (the
phrase corresponds roughly to Modern Mandarin 3& 8/ /5 B E%)! During the early
Song the vernacular morphemes were assigned specific graphical forms in order to
make them immediately recognizable in this function: ;& (%, [EE) = JEE (&); {E
= /E. Suffix 4= survived until today in the Wi = dialect.

32 The scholar Méi Ziilin #HIEE suggests that there already existed a koine during
the Tang Dynasty. Many vernacular grammatical markers that have their origin in the
language of the capital spread to other areas by waves of migration during periods of
war and unrest. These waves also led to the spread of function words and syntactic
patterns, eventually becoming part of many Chinese dialects (e.g., the Modern
Minnan [R5 dialect). The ZTJ actually represents several features of this dialect
(see Mei Zulin 1991:39 ff.). The studies of early vernacular Chinese and Buddhist
Hybrid Chinese were for a long time neglected areas in the field of Chinese
linguistics. Even in China, systematic studies were very rare prior to the 1980s. In the
West, already at the end of the 19" century Thomas Watters noticed the influence of
Buddhism on the Chinese language and devoted an interesting chapter to this problem
in his book ‘The Chinese Language’ (see Watters 1889:379-496). Another scholar
who devoted several studies on the vernacular vocabulary in Buddhist texts is Erich
Ziircher (e.g., Ziircher 1978). One of the earliest systematic studies of an early
vernacular text was conducted by M.A.K. Halliday (Halliday 1959), and not long
afterwards Michael Sawer (1969) wrote a Ph.D. thesis on the language of a number of
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As an important development during the early Song, the
‘standardization’ of the written forms of colloquial function words
progressed quickly, and many syntactic markers received specific
graphical written forms, e.g., the Late Middle Chinese morpheme
/mua/ appearing as part of colloquial interrogative pronouns, or as
interrogative sentence final particle, had several written forms before
it assumed its final form J&; in the following example as part of the

pronoun shénme {1JE (‘what’):

[héwi {A%)] (WHAT THING > what)] = &% / 2727 | 234 (8" cent.)
= 238/ 8 ) B (8™9" cent) = (1FEE / {FEE (9"/10™ cent.)
= {fJ8 (‘standard form’ from the 11" cent. onwards)

Occasionally, the different graphical forms possibly also represent
different stages of development in the pronunciation of a function
word, as in the following example:™

early Recorded Sayings texts. Unfortunately, this concise and insightful work is nearly
forgotten today.

Alfredo Cadonna conducted studies on several aspects of the vernacular grammar
of the Tang (e.g. Cadonna 1978-1979, Cadonna 1981, and Cadonna 1983). For the
study of the vernacular language of the Transformation Texts (bianwén) and the
influence of Buddhism on the development of Chinese, see the works of Victor Mair
(see bibliography). A person who contributed significantly to the study of Chinese
historical syntax and the development of the vernacular language is Alain Peyraube,
who, as the first Western scholar, systematically applied the methods and theories of
historical linguistics to the study of the development of Chinese. For a recent
systematic study of the language of ZTJ in the perspective of historical linguistics, see
Anderl 2004b (including an extensive bibliography with further references in vol.2).
During the last decade the study of aspects of medieval Chinese and early colloquial
Chinese has virtually developed into an industry in China (with results of greatly
varying quality).

For a description of the vernacular in the Korean context, see Plassen,
forthcoming (on producing vernacular lecture notes, see ibid.:8f.; on the imitative use
of the ‘vernacular’ Chinese in the production of Korean Recorded Sayings, see
ibid.:14; on texts written with the Korean alphabet invented in the 15™ century, see
ibid.:16f.; on the project of producing Buddhist scriptures in the vernacular, see 20f.
“All onhae texts follow the same layout, basically constituting an interlinear
commentary to the source text(s): For a given portion of the main text (very often only
a sentence, at times also a longer passage) usually first the wordings of the Hanmun
[Ch. hanwén, J. kanbun %3] source would be given, with annotations directly
inserted into the main text. These parts are the ones which in the editorial information
to some of the texts [...] are labeled as kugyol. Then, a translation into the vernacular
would follow” (ibid.:23).

33 According to Jiang Shaoyu 1994:142.
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/shimiuat/ (early 8™ cent.) = /shimuot/ (mid-8™ cent.) = /shima/ (late
8" cent.) = /shi™ma/ (9" cent.) = /shimma/ (mid 10" cent) =
/shiimmo/ (late 10" cent.)

LINGUISTIC RESTRAINTS ON RHETORIC: INFLATION OF FUNCTION
WORDS AND THE INFORMATIVENESS OF WRITTEN TEXTS

The early vernacular texts written during the Late Tang and Five
Dynasties periods did not only integrate elements of Literary Chinese
in their structure, but in addition also made use of syntactic and
semantic patterns deriving from previous stages of language
development. This led to a great variety of function words deriving
from Literary Chinese, several periods of medieval Chinese, as well as
integrating the function words of the respective contemporary
vernacular language. In the early vernacular texts, this led to a
situation where many different grammatical markers would frequently
be used for the same or similar function, in addition to representing
the same function word with a variety of Chinese characters. On the
one hand, these special linguistic features are responsible for the
particular charm of the early colloquial Chan texts, in contrast to the
linguistically and rhetorically streamlined texts from the Song period.
However, similar to the contrast between the textual versions as
represented in the Diinhudng materials, as compared to the later edited
versions of the Song, these heterogeneous features were unacceptable
for the highly educated readership of Chan works during the Song
dynasty, and many linguistic features were standardized and adapted
to the spoken language of Song times.

Figure 1: Detail of a printed
page of ZTJ. Although the
text was carved on wooden
blocks in Korea during the
13" century, many variant
forms of characters (inclu-
ding abbreviations) were
preserved. Many forms are
typical for the Tang and Five
Dynasties periods. Note the
two different variants of %Y
in the same line (see circle)!

The rhetorical structure of texts is heavily dependent on the array
of linguistic features which can be applied in a text. The adaptation of
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the vernacular language and the imitation of actual speech acts in the
written form opened for new forms of expression. The introduction of
the vernacular is an event the significance of which cannot be
overemphasized, both in terms of the success of the Chan School
during the Song and, more generally, for the development of literary
genres in China.”* One linguistic aspect which underwent significant
changes was the system of modal markers, typically used to express
‘forces’ and ‘barriers’ in speech acts (e.g., requests, commands,
prohibitions),” as well as expressing the speaker’s attitude towards
the addressee or the truth value of a proposition (e.g., ‘necessity,” a
statement is necessarily true, or ‘possibility,” a statement is possibly
true). All these functions are of great importance in the rhetorical
structure of the (semi-)vernacular Chan texts.

How TO RECORD THE WORDS OF THE ENLIGHTENED MASTERS?

The accounts found in early Transmission Texts such as ZTJ and
Jingdé chudandéng I S{E{HE$E (JDCDL, 1004) centered around
conversations between the masters—who were frequently regarded as
‘living’ or ‘embodied’ buddhas or bodhisattvas (roushén pusa [R5
%)—and their disciples, and it was quintessential to record these
encounters in the way they were thought to have happened, i.e., in

3% For a short discussion of the development of vernacular literature, see Hanan 1981:
1-16. On Transformation Texts and other vernacular Diinhuang texts, see the works of
Victor Mair (especially Mair 1980, Mair 1983a, Mair 1986, Mair 1989, Mair 1992,
and Mair 1999). Mair refers to the language used in early vernacular literature as
‘semiliterary-semivernacular’ (banwén-banbdi 37, Mair 1994:708). He also
points out that Literary Chinese and Vernacular Chinese are to a great degree
structurally compatible, which makes it easier to intermix them (ibid.:709). It is
important to note that the ‘vernacularization’ of certain narrative genres of Chinese
Buddhist texts was maybe also influenced by a phenomenon which Mair calls the
‘second vernacular revolution’ (ibid.:717f., the ‘first vernacular revolution’ being the
appearance of Buddhist Hybrid Chinese (or ‘Sinitic’) from the 2™ century onwards).
This second revolution is characterized by the appearance of non-Sinitic and
non-Indian written languages from the 7 century onwards, e.g., written Tibetan.
“Probably more important in raising the consciousness of some Chinese that the
simple sounds of language were just as essential as their elaborate and exalted
script, if not more so, was the Buddhist penchant for psalmody. There was no
precedent in the indigenous literary and religious traditions for the flood of
sacred singing and chanting that engulfed China with Buddhism. [...]” (ibid.:
719).
3% For a study of the evolution of the system of modal markers with an emphasis on
ZTJ, see Anderl 2004b, vol.1:385-435 and Anderl 2006a.
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their situational context and by recreating the encounter in the
‘spoken’ language. In addition, the conversations often involved lively
argumentations, including imperatives, requests, prohibitions,
suggestions, suppositions, insults,’® highly subjective views on the
doctrinal proposition, and so on. All this added immensely to the
rhetorical complexity of the texts. It would have been virtually
impossible to transcribe these subtle nuances of the speech acts into
Literary Chinese (or Buddhist Hybrid Chinese),” using its rather
restricted and rigid system of grammatical and modal markers.

In addition, Literary Chinese also lacked the refined vocabulary of
the contemporary colloquial language, and also to a certain degree the
syntactic flexibility necessary for transcribing dynamic dialogues into
the written form (e.g., highly complex modifications of the head-noun,
the use of multiple coverbal phrases in the same sentence,
appositions).” In written vernacular texts, it is often said more than
what is necessary in order to convey a certain mood or modality. This
is done in order to express the speaker’s subjective attitude toward the
proposition or his dialogue partner (e.g., multiple modal marking).
This is in striking contrast to the economical use of language in
Literary Chinese.

Below is an example of the use of vernacular model markers:

yi xii zhué jingshén hdo JRBZEFE LT |
“You really should put in efforts!”
(ZT]J, fascicle 7; ed. Yanagida 1974:2.101)

In this short example, there is a complex interaction of several
function words, the intensifying adverb yi 75, the modal verb xia 78
expressing obligation, and the semi-grammaticalized vernacular
sentence final hdo #f, reinforcing the request. In addition, the
colloquial expression zhud jingshén ZiE{H ‘ATTACH MIND > put in
efforts, concentrate’ is used.

3% For a study of the syntax and semantics of insults in early Transmission Texts, see
Anderl 2006b.

37 The term ‘Buddhist Hybrid Chinese’ was designed parallel to the earlier term
‘Buddhist Hybrid Sanskrit,” according to Mair a “[...] Prakrit with augmented
elements from Sanskrit” (Mair 1994:723).

3% In polemical exchanges, appositions are a useful device to define the opponent
already in the address (e.g., LDFBJ, ed. Adamek 2007:315; tr. ibid.: 316 “34 KJEE
N BFrzs 2" “For you, person afflicted with palsy, what good is it to meet with
me?”).
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The significance of the linguistic and rhetorical aspects in the
development of Chan genres can hardly be exaggerated.”” ‘Chan/Zen
language’ is as such not only restricted to certain types of semantics,
terminology, metaphorical extensions, figures of speech, etc., but can
also include semantic and syntactic elements preserved from earlier
stages of language development or typical for specific literary genres.
In addition, already in early Chan literature specific grammatical
markers are seemingly restricted to Chan texts and are not found in
other types of genres.*

LANGUAGE ‘STANDARDS’ AND REGIONAL VARIETIES

Many early Chan texts show intrusions of regional varieties of the
colloquial language. Examples are the Dinhuang versions of the
Platform Sitra, which use phonetic loans typical for the Northwestern
dialect of the period of the mid- and late Tang.*' Another example is
the LDFBJ (originating in the area of nowadays Sichuan), which uses
a number of specific syntactic construction,*

% Concerning this question, see also McRae (2003:99): “Most readers approach Chan
recorded sayings literature quite naively, taking the words as simple and basically
accurate transcriptions of what was actually said during the event depicted. But the
impression of vivid immediacy that we gain through reading these texts is primarily a
literary effect, a direct result of their rhetorical style.”

40 Examples are the ‘semi-grammaticalized coverbs’ lin #§ and mo %& which first
appeared in ZTJ and later in Chan works of the Song period. The use of the two words
is highly specialized and seems to be restricted to Chan texts, marking an object
(which has to be a body part!) affected by an unpleasant action (such as being beaten,
spat at, dragged, pulled, etc.): Efi{FEEIE ‘The master spat into his face.” (ZTJ, ed.
Yanagida 1974:2.026); FF 2B —PEE KT ‘I have already smeared a piece
of shit on your mouth!” (Gii zinsu yili HETEE#, CBETA, X68, no.1315:256¢1);
gL (={F)0 = ‘He grasped him by the chest and exclaimed.” (ZTJ, ed.
Yanagida 1974:5.048). Another example is the preposition si {£l attached to verbs
referring to speech acts (shuo-si 5L ‘speak to0,” ju-si #&{L) ‘cite to; bring up t0,”
etc.), a function which became ‘frozen’ in this usage and is only encountered in
vernacular Chan texts.

! For a list of the many regular phonetic loans, dialect loans, erroneous characters,
and other features of the Diinhuang versions of the Platform Siitra, see the Appendix
in Anderl 2011b (forthcoming); concerning the Northwestern dialect (which also
features influences of the Tibetan language), see Takata 1987 and 1988. On multi-
lingualism in Dtinhuang (and how this reflected on texts), see Takata 2000.

42 E.g., throughout the text the interrogative final particle fou 7 is used, a feature
which seems to be specific to this Chan text.
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On the other hand, there probably existed the notion of something
like a ‘standard language’ or koine®™ (used in a trans-regional context)
during the late Tang Dynasty. Based on the dialect spoken in the
capital, this was most likely the only variety of the spoken language
for which certain standards of transcription into the written form
existed. For example, although the ZTJ was written in the Southern
province of Fujian fFZ%E, the language rather resembles the one
spoken in the Northern part of China at the time of the late Tang and
Five Dynasties periods.**

“We know, moreover, that vernacular authors took some pains to avoid
words and idioms with too narrow a currency and tended to choose a
vocabulary intelligible within the whole Northern area.”*’

The monks who assembled in the South after the collapse of the
Tang came from many different areas of China and possibly used this
koine for oral communication.

TEXT EDITING AND ‘SANITATION’

Based on the features of Diinhuang manuscripts of the Tang described
above, in addition to those of the vernacular texts of the Five
Dynasties period, we can identify a very strong tendency towards
orality. Influenced by the popularity of sermons expounded in the
vernacular language, the medium of didactic story telling, as well as
the immense success of esoteric Buddhism from the 8" century
onwards (with its focus on the chanting of mantras and dharanis),
there was a clear shift towards the spoken language in the framework
of Buddhism, as well as towards the perception of texts the way they
were heard. Phonetic studies flourished and contemporary dictionaries
and word lists frequently focused on the pronunciation of Chinese
characters. In addition, non-Chinese people from Central Asian

# On “koine’ as supradialectical forms of speech (as opposed to regional ‘topolects)
in the Chinese context, see Mair 1994:728-730.

“ However, there are also several words and grammatical markers typical for Modern
Southern dialects in ZTJ. But this is not necessarily proof of an influence of Southern
dialects of the late Tang on the language of ZTJ, since many words typical for the
spoken language of the North in the area of the capital Chang’an were actually
preserved in the South. The Transformation Texts are representative for the language
spoken in the Northwest in the area of the capital. The system of grammatical markers
in ZTJ is not quite identical with the one of the Transformation Texts, but the two
systems overlap significantly.

* Hanan 1981:2; see also McRae 2003:99-100.
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regions had started to create their own writing systems based on their
spoken languages. It is not surprising that under these conditions the
Chinese started to create written texts based on the vernacular and, in
addition, included an increasing number of vernacular elements in
texts written in Literary or Buddhist Hybrid Chinese.

As a byproduct of this development, many Buddhist manuscript
texts became increasingly difficult to decipher, since they included
large amounts of phonetic loans, sometimes even dialect loans, as well
as many non-standard character forms based on vernacular writing
styles, in addition to erroneous characters or mistakes made in the
process of copying texts.

As a consequence, many Chan texts originating from the Tang
were unacceptable for the educated Song Dynasty readership—both in
terms of their ‘form’ and their frequently outdated doctrinal and
lincage formulations. ‘Textual sanitation’ (i.e., the adaptation of
earlier texts to the Song readership) became thus an important feature
of the transition between the Tang/Five Dynasties periods and the
beginning of the Song Dynasty.

*Urtext” (not extant)

Original Huixin version Original Dunhuang version
(before 9th cent., not extant) (733-801; not extant)

Qisong (1056) Huixin (967) Dunbo ms. Dunhuang mss.
(9th, 10th cent.) (9th,10th cent.)
Zongbao (1291) Deyi (1290) Caoxi version Chao Jiong ms. Zhou Xi old
(before 1031) print (1031) |—Xlx“““7“
Ming - " [
ang orean cd.
(15th cent) (1300) | Ming cd. (1471) | Chao Zijian Shinfukuji
] print (1153) (Japan) pm—
Mine ] reprint (1116)
cizang Korean cd.
Tﬁ‘.;v"ff (1316) | Ming ed. (1573) | | Kojoji (Japan) |
| Tennciji (Japan) | | Daijoji (Japan)
Jiaxing

(1609) Ming
print (1439)

Fangshan
stone canon
(1620)

Japan
canon
(1880)

Japan
Taisho
(1928)

Figure 2: Reconstruction of the relations between the many versions of the Platform
Stitra, based on Yang Zéngwén 1993:297 and Li Shén 1999:19; Yang and Li assume the
existence of an ‘Urtext,” on which the Diinhuang versions of the text are based on. From
the early Song onwards the Huixin EHT (967) version became popular, resulting in the
dominant Zongbdo 5ZE§ version of 1291 (which was integrated in the Ming Dynasty
Buddhist canon), adapted to the contemporary doctrinal and stylistic framework. For an
alternative theory on the origin of the Diinhuang versions, see Anderl 2011b.
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Good examples are the development of the different versions of the
LIL and the Platform Sitra.*® The extant versions of the Platform
Sitra differ significantly from the later versions of the Song and Yuan
dynasties.

Through the heavy editing and revision processes performed in the
process of ‘text sanitation,” the language was to a certain degree
adapted and homogenized, including orthography and grammatical
markers. Phonetic loans were removed or reduced, the rhetorical
structure became more stringent, and dialect influences were removed.
Passages that doctrinally or structurally did not fit into the context of
the Song Dynasty, were modified, and elements of current popular
literary genres and techniques were added (e.g., passages in the style
of Recorded Sayings were inserted into the Platform Sitra)."’

Narrative Blocks and the Reemergence of Commentary

Structurally, many of the same stories or ‘narrative blocks’
(Textbausteine) were used in different texts at different times, often
with modifications, abbreviations, deletions, added commentaries, etc.

* For a recent study on the textual features of the Diinhuang versions of the Platform
Sitra, see Anderl 2011b (forthcoming). This text has an extraordinarily complicated
history; in the article I argue that the textual features of the Dinhuang versions open
for the possibility that tan jing ¥E4% originally might not have referred to the text as
‘sutra’ at all, but referred to the sitra used during Platform ordination ceremonies,
i.e., the Varjracchedika (Diamond) Siitra, and the text of the Platform scripture
originated as a sermon on this siitra.

On the differences between parallel sections found in Diinhuang materials and the

Song standard Transmission Text JDCDL: “When comparing the ghatas and songs
[...] with the text included in the JDCDL, we find that they match to a surprisingly
high degree. This is not to say that they are identical, since even in the cases of the
same work, we can normally find a number of differences. However, it is abundantly
clear that the versions from Diinhuang are more primitive and less homogenous both
as literature and with regard to their contents” (Serensen 1989:131).
47 John McRae (2003:100f) discerns several stages in the emergence of vernacular
Chan literature, including the initial stage of transcription during which a variety of
contemporary spoken Chinese is rendered into a written form. During the second
stage, the texts undergo a process of ‘editorial modification’ (usually done during the
Song Dynasty). On the evolution of the LIL until it assumed its final ‘standard’ form
(Zhénzhou Linji Huizhdo chansht yiln $EMNEEHZNE1EETEESE, edited by Yudnjué
Zongyan (B[ 55H; T.47, n0.1985) in 1120, see Welter 2008:109-130 (Welter refers
to the final version of the text as “the product of a collective Chan consciousness;”
ibid.:109).
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Thorough research on how these ‘blocks’ were assembled, modified,
and circulated would be very awarding for our understanding of
Chinese Buddhist literature in general, and Chan Buddhist literature in
particular.

In the article Some Preliminary Remarks to a Study of Rhetorical
Devices in Chan Yulu Encounter Dialogues, Christian Wittern
conducts a case study on the rhetorical structure of encounter
stories in Chan texts, with an emphasis on the Jingdé chuandéng
lu. He analyzes the responses to one of the most frequently used
questions used for initiating ‘encounter dialogues,” specifically
questions concerning the ‘Meaning of the Coming of the
Patriarch [Bodhidharma],” identifying several patterns of
responses. Although answers to the questions varied, several
basic rhetorical devices can be singled out, most importantly the
use of poetic diction. Wittern points out several possibilities of
using these methods of analysis based on the electronic corpus of
Chan texts included in CBETA for future research, as well as the
necessity of refining electronic texts and search methods for this
purpose. This kind of studies will be of significance for a more
thorough understanding of the development and distribution of
Chan stories as ‘Textbausteine,” the variations of the stories, as
well as their rhetorical function in specific Chan texts.

The use of these stories was an important device to connect to the
tradition and authority of previous Chan masters and the texts
attributed to them. On the other hand, modifications and the addition
of commentaries gave room for challenging this authority (or rather
reestablishing it in the context of a specific Chan or Zen master, as
well as ‘actualizing’ the narrative in the respective contemporary
context), and adding innovative interpretations. As such, the use of
narrative blocks fulfilled a similar function as interlinear commentary
literature for the Neo-Confucian scholars of the Song period.*
Certain stories (one narrative block usually consisting of one story or
an exchange in dialogue form) became so commonly known that short
allusions to it (in the form of a phrase for example) would be
sufficient to recreate the whole story in the mind of the reader.*

“8 However, there are also significant differences; for example, in the Neo-Confucian
context, the source text usually could not be altered and the ‘innovative’ aspect had to
be packed into the commentary.

47 This technique is also common in many other forms of Buddhist literature, for
example, in the allusions to popular stories known from the avadana literature. In
commentary literature, a short phrase would often represent the entire story.
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Commentaries on stories and passages contained in the Chan
classics—although not written in the traditional form of interlinear
commentary style—seemed to have developed a similar function as
commentaries in the Confucian tradition.® Based on a set of ‘sacred’
and ‘orthodox’ texts, these commentaries and reinterpretations
allowed a constant reflection and reinterpretation of the tradition.
Frequently, enigmatic and obscure passages enjoyed great popularity
and were subject to constant interpretations and reinterpretations. As
Daniel Gardner observes in the Neo-Confucian context:

“[...] every word, every sentence, every paragraph of the canonical text
is profoundly significant, deserving of the most genuine and thorough
reflection” (Gardner 1998:401)

Similar to the Confucian context, there developed a ‘dialogic’
relationship between the classics and the commentaries’' in Chan/Zen
Buddhism (e.g., on the gongan/koan literature).”> The words of the
‘masters of old’ turned into ‘classical/orthodox’ literature, commen-
taries on them at the same time served the function of relating to the
alleged wisdom, authority, and lineage of the former masters, as well
as being an opportunity to ‘actualize’ the masters’ experience and add
one’s own understanding and interpretation.” However—in contrast
to Confucian commentary style—in the rhetoric of the Chan
commentaries, the authority of the masters is often challenged and at
the same time confirmed by this act, i.e., the masters’ significance is
established by using them as the basis for the commentaries.”* This

% “Commentary is a genre, then, that illuminates the diversity of philosophical
reflection in the Confucian tradition; that points to the Confucian canon as a vital,
on-going source of inspiration, one capable of generating its own interpretation; and
that shows the classics as both complex and indeterminate enough to allow the
Chinese tradition its necessary pluralities” (Gardner 1998:398); in the Chan context,
Faure introduces the concept of ‘rhetorical exegesis’: “After their earlier criticism,
Chéan commentators could not simply return to traditional exegesis. Thus, despite its
intrinsic conservatism, Chan exegesis retained at least an appearance of freedom and
displayed a strong rhetorical tendency; it was a rhetorical exegesis” (Faure 1993:
240).

°' Gardner 1998:401.

52 For an example, see below.

3 In the Neo-Confucian context: “Commentary thus is capable of giving new
meaning to a text; and by giving this new meaning to a text, the commentator is in a
very clear sense creating a new text” (ibid.:415)

> Similar to the Confucian context: “In writing commentary to a text a person is
acknowledging that that particular text has value and importance [...]” (ibid.:404).



ZEN RHETORIC: AN INTRODUCTION 29

stylized act of challenging the Buddha, the patriarchs or the masters of
old is a ritualized confirmation of the Chan/Zen doctrines of ‘not
relying on the written word,” and the ‘transmission from Mind to
Mind,” aiming at establishing a specific master as living embodiment™
of the wisdom and realization (and the authority accompanied by it) of
his predecessors.

In the contribution Dogen’s Appropriation of Chinese Chan
Sources: Sectarian and Non-sectarian Rhetorical Perspectives,
Steven Heine focuses on Dogen’s approach to texts and
language, analyzing his major writings, the Shobogenzo (written
in the vernacular), and the Eiheikoroku (composed in Chinese). It
is shown that rhetorical and linguistic devices used in these texts
are directly related to key concerns of Zen, such as questions
concerning transmission, spiritual authority, and sectarian
identity. For example, the vernacular language is used as means
of challenging Dogen’s illustrious predecessors. Although Dogen
uses the method of selective citations to connect and pay respect
to the Chinese Chan masters he studied with, he often imposes
his own interpretations as a means to create ‘self-identity’ as a
Zen master as well as a sectarian identity in the Japanese context.
Other methods in the approach of ‘transgressing while
transmitting” include outright criticism of the former masters, or
a combination of praise and criticism (as frequently encountered
in the Eiheikoroku), the rephrasing or rewriting of the sayings of
the master of old, or the emphasis on a ‘trans-sectarian’
standpoint.

During the Song Dynasty, there are also parallels between the
processes of writing commentaries on enigmatic Chan dialogues or
huatou as compared to, for example, writing commentaries of the
equally cryptic (and popular) Classic of Changes (Yijing 54%). As
Gardner points out:

“The outpouring of commentarial activity on the Yijing in the Song
period, for example, attests to a pronounced struggle over the way an
increasingly central work is to be read and used; but it also points to an
intent by literati to rein in a particularly unwieldy and cryptic work’>®
(Gardner 1998:406)

55 On the Chén master as ‘concrete embodiment of ultimate truth,” see Heine
1994:44-45; and as Faure remarks: “Paradoxically the rejection of the Buddhist canon
allowed the canonization of the Chén patriarchs” (Faure 1993:240).

% On the motives of writing Confucian commentaries, see Gardner 1998:404.
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Zhu X7’s 4&E (1130-1200) comments on the approach to Confucian
commentary literature are surprisingly close to the description of the
use of gongan in the context of Song Dynasty Chan Buddhism:

“In this sort of intense, concentrative engagement with the classic, the
words of the sages are, in Zh@i’s language, to be ‘chewed’ over their
flavor fully ‘savored,” so that their true taste might be known.””’

Even today, Chan/Zen masters often engage in [ine-by-line
commentaries on important Chan works in dharma talks during
meditation retreats.’®

7 Gardner 1998:406; and: “The Song reformation of the canon, to which we have
alluded, was likewise, in large part, a response to ‘cultural and religious tension.” This
tension was one that had evolved over centuries with the introduction of new issues
and new questions into the culture. Since the post-Han period, ‘Neo-Taoism’ and,
especially, Buddhism had raised concerns more metaphysical and ontological than
those addressed traditionally by the Confucian school [...]” (ibid.:412).
% The sermon on and the interpretation of a passage is usually embedded in a specific
ritual setting. During several years in the 1980s, I had the opportunity to regularly
attend the dharma talks of the Japanese Zen Master Joshu Sasaki &%~ 7K (born
in 1907) during retreats in his monasteries in the United States. The lectures were an
integral part of the intensive retreat periods (J. sesshin %) and were usually based
on his favourite Chan scripture, the LIL (J. Rinzairoku). After the monks, nuns, and
participating lay people had formally walked from the Meditation Hall to the Dharma
Hall, the Heart Sitra (Skr. Prajiidparamita-hrdaya sitra) was chanted in
Sino-Japanese pronunciation. Thereafter, the Zen Master would climb up the
high-seat and be formally invited by the head monk (performing a number of ritual
bows) to give a Dharma-talk. Next, the master would recite in a rather dramatic way a
short passage from the text, first reading it in the traditional bungo SZEE style based
on the original Chinese, followed by a version in Modern Japanese, after that being
translated into English by the interpreter. In this setting, a short and often enigmatic
passage of the text would serve as a point of departure for expounding his teachings in
the form of a ‘response’ to the text. Often, each phrase or even each word would be
explained or reinterpreted in order to display their ‘deeper meanings,” actually a
process which reminds me of the technique of ‘contemplative analysis’ en vogue
already during the early days of the Chan School. Since a short passage of a couple of
lines of the LJL entailed a lengthy Dharma-talk, it would take a year or more to ‘read’
through the text and comment on it. After he was finished with the text, Sasaki would
typically start again at the beginning of the LJL; a procedure that has been repeated
for nearly 50 years during his time as Zen teacher in the United States. As such, this
type of oral ‘commentary’ and communication with the classics is very specific and
embedded in a ritual setting. It is worth adding that these talks are literarily ‘recorded
sayings’—in fact, recorded on a tape recorder.

On aspects of the interplay of Chan/Zen rhetoric devices and ritual settings, see
also the contribution by William Bodiford in this volume.
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Speaking is Not Just Speaking ...

SeoEET DT

The way of words is cut off and the locus of mental activity is
extinguished®

Is the way of words really cut off in Chan texts? On the contrary,
there is an amazing variety of words referring to speech acts;
indicating the great emphasis on the ‘recreation of the spoken word.’
Below is a list of a few of these expressions appearing in Chan
literature of the later part of the Tang and the Five Dynasties
periods:®

bai H ‘say to; address’ (this is originally an elevated expression for
addressing the Buddha, H{#H ‘address the Buddha, saying;’ also
used in the pattern [ X = Y ‘tell X Y; report Y to X”)

chanyi %3E ‘slander’

chii 1} ‘CAUSE TO COME FORTH > utter’

chit hul yan HF%ES  ‘utter rude/insulting words, saying Y’

cf 6 ‘word; speech’ (ZTJ, ed. Yanagida 1974:4.108 Z=ZsE5E% |-
28 [...] ‘[like the] words of empty-handed Huangbo stopping the
wailing [of the infant]’)

da Elddyue EH ‘answer Y’ (introducing direct speech)

dai yué {{H ‘REPLACE SAY > say as a comment; comment, saying Y’
(this is a technical term introducing a comment on a master’s
statement in the rhetorical structure of the Recorded Sayings; also
dai yun Xz is common but—since 7 typically introduces a
quotation—not *dai shué {XER)

dao 38 ‘speak; speak up; say’ (rarely used as introduction to direct
speech; commonly used in imperative sentences in which somebody

is requested to speak up or make a statement)
daohua #EzE ‘words; speech’ (ZTJ, ed. Yanagida 1974:2.088 “iEfif%

& IrEEE - BIREHRHUERNE 0 REWFIZE 27 “The
Way is without side-roads, those standing [still] are all in danger.
Talking like this is just expounding the Way (i.e., the Truth) with
words; 1 wonder, how is the Way?” (note this play with words here,
including in one phrase several words referring to speech acts, in

% Zhéonglin %R, T.30, no.1564:254.

6 Based on Anderl 2004b, vol.2:565, fn.1508. X refers to a nominal phrase with the
feature [+HUMAN]; Y refers to an object of a transitive verb referring to a speech act,
Y typically consisting of a phrase, direct speech, or quotation.
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addition to playing with the ambiguity of meanings of dao, which
means both ‘WAY > Truth’ and ‘to speak, words’)

daozhué 3H3 ‘SPEAK AND ATTACH > convince; nail down with words’
(probably % should be regarded as verbal complement here)

dui ¥} ‘TO FACE > RESPOND > reply’

gdo & ‘to address somebody; to report to’ (can also introduce direct
speech, often in the pattern X1 5 X2, or X1 & X2 H/E Y)

Jjidngshiio R ‘lecture; to lecture’

ju R ‘TO RAISE > to bring up; raise the topic Y (this is a technical
term; Y is usually a phrase or statement by a master which is
brought up/cited in order to initiate a discussion or dialogue)

Jjusi Z2{L] ‘bring up to X (si {LL is an unusual colloquial preposition
from the Late Tang)

kou [l ‘MOUTH > WITH THE MOUTH > verbally; orally (adverbial
usage);” there are also nominal usages as in séngkou {811 ‘the
words of the monks’ (DLCIELER “chaotically expound [the teaching]
with words”)

koutan 1% ‘verbal; oral’

koutéu 158 ‘oral’ (this is a very interesting example of a Late Tang
compound, a word referring to a speech act being combined with
suffix tdu, e.g.: ZTJ, ed. Yanagida 1974:2.067: “[1#3E {575 {EEF]
%% B{SIFEYE | ” “Being able to speak up with words, what’s
the use of it? Do not trust oral discussions (or: discussions based on
words)!”)

lianshéng & ‘join somebody speaking; chime in [saying Y]’

ming %4/mingwéi %45 ‘be called; be named’ (usually with a nominal
object)

nian $5 ‘TO PICK UP WITH ONE’S FINGERS > quote’ (a case of old for
discussion; this is a technical term in Chan Transmission Texts and
Recorded Sayings; it is common in the construction: X1 $5f] X2
Y ‘X1 raises the case/question asking X2 [about] Y”)

shuo £ ‘speak’ (often used with coverbal constructions introducing
the addressee, but rarely used as introduction to direct speech);
‘expound’ (with direct object); sometimes shuo is also used as a
noun as in zuo ci shué zhe {EJLERE ‘if one makes this (doctrinal)

statement/proposition’

wei 55 ‘becalled Y’

weéiydn iH= ‘state, claim that Y’

wénzi Y5 ‘written/canonical words’

wen f/weénydn = /wenyue [H]H ‘ask’ (introducing direct speech;
often in the pattern & X {5 Y ‘a certain X asked Y”)
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xtt $ ‘account; description; narration; talk’ (e.g., ZTJ, ed. Yanagida
1974:3.015 “¥2 34 2 2 “Whose phrases, in particular, are
you teaching?”)

yan = can introduce direct speech similar to yué and ydn (xiang [H]
X ydin = Y ‘tell X that Y’); ‘be called’ (\.E=E# ‘as for what is
called sound’); nominal usage: ‘phrase, statement, saying’ (can be
counted!); adnominal usage: ‘oral’ (similar to kou [1)

yanci S8 ‘words; speech’ (FFa|ffERE ‘the dharma expounded
with words/speech’)

yvanjiao S# ‘teaching based on words’ (usually refers to something
written down or transmitted in written form, not necessarily
transmitted orally; compare ydnshuo ‘speech’)

yanshuo =i ‘spoken words, speech; verbal usage: to speak’

yanshuo wénzi ‘spoken and written words’

yan-xia = [ ‘UNDER WORDS > based/caused/triggered by words’
(very frequent in the formula ydnxia dayn = T KTE ‘he was
greatly enlightened caused by these words/when he heard these
words’)

yanyii Si5 ‘speak, speech’ (ydnyii jidnsé SiEZEFL ‘his speech was

stammering (i.e., difficult to understand); to stutter;” ydnyi xué =
ZEE2 ‘teachings based on words’

yanyi dahé SFEKE ‘SPEAK WITH A BIG/LOUD VOICE > to brag (?)’

yinyun 5|z ‘quoting (Z) saymg Y’

yu & ‘words’ (wit yiu EEE ‘my words;” often emphatic and elevated
in combination with pronoun wi E-; ‘sayings;’ verbal usage: ‘say Y;
tell that Y;” there is also the rather exotic pattern X1 32 X2 5 Y
‘X1 addressed X2 saying Y’)

yiuhua FEEE ‘to speak; words; the sound of speaking’ (a word not
common before the Tang Dynasty)

yijn B4] ‘words and phrases; speech’ (ZTJ, ed. Yanagida 1974:
2.091 “Feopdsta) » EiE— £ A -~ “My central doctrine is not
based on words (lit., ‘is without words and phrases’) and truly there
isnota single teaching to pass on to people.”)

yiiyun gE7 ‘say Y’ (introducing direct speech)

yué H ‘say Y’ (introducing direct speech, more rarely quotations from
scriptural sources)

yun 7 ‘say Y’ (introducing a citation or quotation; often yue H is
used in the same way; note that the mood of speech acts can of
course be specified such as in HAFFEIE[ 1~ ‘his wife said even
more angrily”’)
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The Eloquence of Silence

The vocabulary concerning the description of ‘silence’ is nearly as
diverse and sophisticated as the one describing speech acts. From the
very beginning, references to the incapability of responding to the
questions of a master have been an important element in the rhetorical
structure of the dialogues in Chan texts. In early Chan this ‘passive
silence’ (i.e., the incapability of giving an adequate response)
efficiently signaled the defeat of the opponent, often emphatically
described in the form of four-letter phrases, for example: du kéu wu ci
FCI4fEEE  ‘BLOCK MOUTH NOT HAVE WORDS;” liangjiti b yii & /AR
ZE ‘be not able to speak for a long while;” wii cf gdn dui A FE
‘having no words daring to respond with;” mordn wi dui BRIRFEES
‘be silent and not able to answer;” mordn bu yi ERZAREE ‘be silent
and without words;” wii cf ké yan A H] = ‘unable to utter any
word;’ gidn kou jié shé $H 145 ‘RESTRAIN MOUTH BIND TONGUE>
keep silent; to silence somebody;’ ti-bu-chii R4} ‘SPIT OUT NOT
COME FORTH > not be able to speak out; not be able to utter a word.’

Silence (or certain types of silence) eventually developed into
positive concepts,’’ and the silence of the master developed into one
of the standard responses to the questions of the students (by contrast
to the dumbfounded silence of the ignorant disciple), indeed, the story
of Mahakasyapa’s silence (accompanied by a smile, though!) as
response to the Buddha holding up a flower became one of the iconic
stories, expressing the ‘special transmission outside the teachings
[based on canonical texts]’ (jidowai biéchudan Z9NF{E; J. kyoge
betsuden) and the ‘transmission from Mind to Mind’ (yi xin chudn xin
DUCMEL; T. ishin denshin).®

5! On the emphasis on silence in the context of the promotion of ‘silent illumination’
by the Caodong [ School (J. Sotd) during the Song Dynasty, see Schliitter
1999:130. On the story of the ‘thundering silence’ by Vimalakirti as response to a
question by Maifijisri, see Faure 1993:197.

62 See Welter 2000; on the development of this story into a géngan, see ibid.:94f.
Another interesting interpretation of silence appears in Sotd funeral rituals, in the
context of the postmortem bestowal of the precepts: “A corpse, however, can offer no
indication that it hears and understands the questions of the precept administrator. The
silence of the corpse presented medieval S6t6 monks with a k6an—a Zen problem to
be resolved through Zen insight. In resolving this koan, medieval So6td monks
reinterpreted silence as the ultimate affirmative response, the proper Zen expression
of the ineffable” (Bodiford 1992:160).
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Indeed, silence can be a powerful rhetorical device—also in terms
of what is not mentioned or topics which are neglected or suppressed
in specific Chan/Zen texts.

One of the most striking features of Tang Chan texts is the nearly
complete silence on ethical issues (and even the ‘Pure Rules’ of the
Song predominantly deal with ritualistic behaviour in monastic
settings rather than with ethical or moral issues). On the one hand, the
Chén Buddhist clergy was firmly embedded in the viraya regulations
of the Tang period concerning ordination and precepts; on the other
hand, ethical discussions are basically absent in Chan texts or
transformed into the ‘teachings of the Mind.”® The reintroduction of
ethical issues and the discussion (and criticism) of the moral
dimension of Buddhist concepts eventually played an important role
in the 6I;Ieo—Confuciam yilu, and added to their popularity among
literati.

83 See the article Coming to Terms with Terms.

% On this issue, see also Gardner 1991:595. On the study of one of the few remains
concerning the view of Tang Chan monks on vinaya and regulations, see Poceski
2006 (a study of Guishan's Admonitions, Guishan jingce JFLIEETR, preserved on
Pelliot Chinois 4638). It shows that Chan monks were subjected to the common
regulations and restrictions concerning the Buddhist clergy during the Tang (ibid.:20).
It also shows the awareness concerning monastic corruption and the decline of moral
behaviour during that time: “Even though the problem of monastic corruption was a
perennial issue and not unique to the ninth century, there was a sense of a steady
worsening of the quality of the clergy that was related to the increase of its size. Part
of the problem can be traced back to government’s policy of selling ordination
certificates in order to raise cash for its treasury” (ibid.:21); and on the attitudes
toward discipline and morality: “Notwithstanding the call for radical transcendence
invoked by the Chan idea, the text repeatedly makes it clear that normative monastic
practices and observances are the foundation of authentic spirituality” (ibid.:35). This
fits also well in the soteriological scheme of sudden awakening followed by gradual
cultivation. On Rules of Purity (qinggui 1&#, J. shingi) in the Japanese context, see,
for example, Foulk 2006. Both Dogen and Eisai were also concerned with the
Hinayana rules in addition to the Bodhisattva precepts (ibid.:146). However, the
Chanyuan ginggui {825 and later texts on monastic rules seemed to have had a
dominating role in establishing Japanese monasticism and eventually led to the
abolishment of the ‘Hinayana’ precepts (ibid.:147f.). For authoritative texts on Rinzai
and Sotd monastic rules in contemporary Japan, see ibid.:162f.; for an interpretation
of the precepts as the ‘essence of the Buddha’ by Dogen and his disciple Kyogo, see
Bodiford 1992:157; the (re)interpretation of the basic Mahayana precepts is actually
very close to those found already in early Dunhuang Chan texts in the context of
‘contemplative analysis.” Kydgo’s interpretation of ‘not killing’: “The Mahayana
precept ‘not to kill” should be interpreted not as a vow against killing, but as a
realization of living enlightenment that clears away the ‘dead,” static entities of our
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Through the device of exclusion specific doctrinal issues or
questions of lineage/transmission can be effectively suppressed or
superseded. This method is often much more effective than direct
attacks or criticism. However, these processes are of course not
always conscious strategies but rather the result of sectarian,
historical, or doctrinal developments. As in the case of Chan, the
whole formative period was retrospectively rewritten in the context of
Song orthodoxy, with the effect that this entire formative period
became ‘deleted’ (and replaced by a normative account) in
historiographical works. Fortunately, the discovery and study of the
Diinhuang materials enable us to get a glimpse of this early period.

Finally, another version of silence should be mentioned: one which
is retrospectively broken and where a discourse or state of affairs is
projected onto earlier historical periods. Examples of this are the Song
Buddhists’ projections of lineages, doctrines, and ‘encounters’ into the
Tang period, thus creating a ‘golden age of Chan’ (an issue which has
been widely discussed and studied in Japanese and Western secondary
literature). More recent examples can be found in the period of
adaptation of Zen to the sociopolitical and religious context of the
Meiji period, and the introduction and adaptation of Zen to a Western
audience.”

illusions” (ibid.:158).

55 For an interesting case study on the introduction of the notion of ‘Zen experience’
(and the Japanese neologisms used in this discourse: “The irony of this situation is
that the key Japanese terms for experience—keiken 4%£E& and taiken {AE&E—are
rarely attested in premodern Japanese texts.”), see Sharf 1993:21f, on ‘Zen
enlightenment’: “Zen ‘enlightenment’ far from being a transcultural and trans-
historical subjective experience, is constituted in elaborately choreographed and
eminently public ritual performances” (ibid.:2); on the rhetoric of Zen and its
compatibility with science, technology, and philosophy, see ibid.:9; on Zen war
rhetoric, see ibid.:9. More generally, concerning the supposed close relationship
between Zen and Japanese culture and art (one of the stereotypes created in the course
of the transmission of Zen to the West), Bodiford states: “Zen artists and Zen monks
can be found in limited numbers. But at the vast majority of Zen temples—and there
were about twenty thousand Zen temples versus only seventy-two monasteries—no
one practices art, no one meditates, and no one actively pursues the experience of
enlightenment. The popular image of Zen known in the West and the image promoted
by scholars both fail to reflect this reality. Neither tells us what religious functions
truly occur at Zen temples. Surveys of Zen priests reveal that most monks stop
practicing meditation as soon as they leave the monasteries at which they receive their
basic training. Once monks return to their local village temple, lay-oriented
ceremonies, especially funeral services, occupy their energies to the total exclusion of
either Zen art or Zen meditation” (Bodiford 1992:149).
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As demonstrated above, the vocabulary referring to speech acts
was very diverse and sophisticated in the Chan texts of the Tang and
Five Dynasties periods. Parallel to the development of specific Chan
genres during the Song, the reintroduction of often multi-layered
commentaries, as well as the export and further development of these
genres in Korea and Japan, the technical terminology underwent
further expansion and sophistication. Kenneth Kraft®® cites a few
examples from the Blue Cliff Record, referring to terms related to
‘capping phrases’® in kéan literature, e.g., zhuéyi 35 (J. jakugo),
still the most common term for this type of phrases in Japan; xiayti |
55 (. agyo) “to give a turning word” (ibid.), yi zhuanyu —H8EZE (J.
ittengo) “one turning word” (ibid.), biéyu FIFE (J. betsugo) “a
response to a koan that differs from an answer already given by
someone else” (ibid.). Daiyu {{EE (J. daigo), which was already
common in Transmission Texts from the middle of the 10™ century,
assumed a more technical meaning, “an answer given on behalf of
another person (i.e., when a monk in a recorded dialogue cannot
answer the master’s question)” (ibid.). In Japan, several additional
terms became current, such as sego {A&E, referring specifically to
phrases that originated in Japan, heigo FF:E “ordinary Japanese
expressions, taken from daily life rather than published anthologies”
(ibid.), zengo FijzE “phrase that presents only one aspect of a koan”
(ibid.), and hongo ZNGE “phrase that caps a kdan in a final or
comprehensive manner” (ibid.), omote no go F=DFE “surface word”
used to “comment from a conventional standpoint,” ura no go ED:E
“inside words,” which were used to “comment from an absolute
standpoint” (ibid.) and sogo 4&5&FE ‘“combined words” which are
supposed “to express the integration of the ultimate and the
conventional” (ibid.:133).%

Thus, this terminology concerning speech acts and literary
references developed into an important tool for navigating through the
increasingly vast and complex Chan/Zen/Son literature, marking and
identifying sections in multilayered and complicated Chan texts.

% Kraft 1992:132.

57 On “capping phrases,” see Hori 2003.

68 Needless to say, many of these technical terms reflect the underlying hermeneutical
systems of the texts which employ them.
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In his contribution The Rhetoric of Chinese Language in
Japanese Zen, William Bodiford focuses on the ways in which
medieval Japanese monks handled the large amount and variety
of Chan literature imported from China. Chinese literary forms
were regarded as an authentic medium for transporting the
message of the Buddha. The bulk of Chinese Chan literature was
introduced to Japan during a period of significant political and
social changes, and at a time when Japanese Zen searched for an
own identity as well as a supreme status among the Buddhist
schools. Zen institutions became not only religious centers but
also introduced many aspects of Chinese material culture,
Song-style Confucianism, and Chinese learning. Zen monks were
confronted not only with new ritual and literary texts, but also
with numerous new terms and nomenclature, as well as the
vernacular language of the Song and new readings of Chinese
characters. Bodiford analyses various characteristics of the
‘thetoric of Chinese’ practiced by Japanese monks and the
creation of a specific Sino-Japanese style of expression; a type of
language which eventually also spread beyond the confines of
Zen monastic institutions and developed into a medium of
communication between temples and secular officials. It is shown
that the genre of Recorded Sayings (J. goroku) developed a very
clear reference in the Japanese context, referring to the “records
of Chinese sayings pronounced by Zen teachers as part of their
official monastic duties,” with basically 13 types of goroku found
in the libraries of Japanese Zen temples. The dynamics between
different styles of expressions, including texts written in ‘pure’
Literary Chinese, mixed-style texts, as well as those written in
Japanese, became one of the defining characteristics in the
development of Zen language, literature and genres. Bodiford
emphasizes the high demands on the literary abilities of Zen
teachers, expected to produce sermons and texts in a variety of
specific genres, styles, and pronunciations (leading occasionally
to a situation where the very same text can be read in three
different ways!). Even in contemporary Japan these skills are still
expected from Zen priests, often in the context of funeral
services, which are of great importance for the interaction with
lay believers and the income of the temples. Faced with the high
demands on their linguistic and rhetorical skills, Japanese Zen
priests nowadays often rely on sophisticate computer software
assisting in the composition of their funerary sermons.
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Ambivalence Towards the Written Word

“[...] the negation of language had to be attempted in nonlinguistic
ways, through ‘skillful means’ (upaya) and ‘body language’ (blows,
shouts, gestures, facial expressions) or some kind of ‘qualified’ or
paradoxical silence.”®

‘Non-reliance on the written word’ (bi i wénzi KITXF)"
became one of the most important Zen slogans, despite the fact—as
has been pointed out many times previously—that no other East Asian
Buddhist school produced so many written and printed words in the
course of its history. This slogan was an important rhetorical device
(in written texts...) to distinguish oneself from more scholarly and
canonical approaches to Buddhism, and to justify the claim of a
transmission of the truth beyond the realm of language (functioning
from person-to-person and Mind-to-Mind). As such, the ambivalent
attitude”' towards the written word and language per se was an
important feature already found in early Chan works and reappearing
throughout the history of Chan/Son/Zen.

Language and its soteriological function, as well as its relationship
to an ‘ultimate truth,” were issues frequently addressed in canonical
Buddhist literature, both in the translated sitra and sastra literature,
and in pre-Chan Chinese commentary literature. The topic of
‘language’ was thus familiar during the formative period of the Chan
movement during the late 7" and early 8" centuries. In addition, the

 Faure 1993:198.

7 The slogan appeared in the 8" century (see ibid.:196).

"' For a good example, see the legend of Dahui Zonggao (1089-1163) destroying the
woodblocks of the famous gongdn collection Blue Cliff Record (Biyan I BEEESE):
“This episode suggests the tensions at play in Chan’s attempt both to condemn and to
create texts. Although the work had been produced by his own teacher, Dahui felt
strongly that the circulation of these texts were a detriment to Chan. Handwritten
notes presented similar dangers” (Heller 2009:111; see also Levering 1978:32-33).
For letters (shijian £, chidi RFE) as important media for the exchange between
Song Chan master and their lay followers, see Heller 2009:112. Another example is
Linji’s criticism of Chan students taking notes of the lectures of their teachers,
encouraging his students not to blindly trust even his own words: &, FHILMEH
Ji2 o i A AR, — S ] e 7 A, W AR A5 “Followers of the Way, don 't accept
what I state. Why? Statements have no proof. They are pictures temporarily drawn in
the empty sky, as in the metaphor of the painted figure.” (LJL, ed. and tr. in
Sasaki/Kirchner 2009:278; emphasis added). Note that the LJL does not generally
devaluate words but rather assigns them a function of expedient means valid
temporarily under specific circumstances.
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6" and 7™ centuries had witnessed massive scholarly efforts by
Buddhist monks to sort out and adapt the many (often contradictory)
doctrinal statements found in the scriptures, and many Buddhist
schools of thought had formed around sets of doctrines. One aspect of
the emergence of the Chan movement was certainly as a reaction
against dominantly scholastic approaches trying to cut their way
through the doctrinal and terminological jungle of Buddhist texts.”

In Christoph Anderl’s contribution Coming to Terms with Terms:
The Rhetorical Function of Technical Terms in Chan Buddhist
Texts, the approach to terms and concepts during different
periods of development of Chinese Chan is analyzed. Certain
techniques of tackling the enormous amount of terms and
doctrines circulating during the Tang Dynasty can be singled out,
such as the creative reinterpretation of key terms and assigning
them a specific ‘Chan flavour,” often interpreting traditional
Buddhist concepts as functions of the Mind (xin .[»), the analysis
of terms using a Two-Truths model, the ‘conventional’ truth
being valid in the realm of a canonical meaning of a term, and the
‘absolute’ truth applying to the Chan interpretation. As important
device, the amount of terms discussed by Chan masters became
restricted to a number of key terms. In the course of time many of
these terms became specifically associated with the Chan
school(s).” Other important techniques were the simplification

72 «“The rhetorical discourse of Chan was partly a response to this exegetical excess,
which was itself an attempt to overcome the closure of the Buddhist canon” (Faure
1993:237-238); for a discussion of the shift from the hermeneutical to the rhetorical
model, see ibid.:238; on the notion of ‘re-oralizing’ the scriptural tradition, see
ibid.:239; on the survival of the hermeneutical tradition in the theory of the ‘harmony
between the canonical teachings and Chan’ (jiao Chan yizhi 18— %), see
ibid.:239.

” Including the term ‘chdn &’ itself, by the way. Originally, chdnshi T8
generally referred to a monk specialized in the practice of meditation (Skr. dhyana).
However, by the end of the Tang chdnshi had acquired a sectarian notion and referred
to a master related to the Chan School. This re-definition of ‘chadn’ started already at
an early stage: “[...] early Chan ideological tracts redefine the term ‘chdn’ (also one
of the six perfections), such that it no longer refers to a particular practice, but rather
denotes the enlightened perspective itself. The claim that Tang Chan actually rejected
ritual and formal meditation practice is in part founded upon a misunderstanding of
this polemic use of ‘chdn’ or ‘zuochan’ AL## in early Chan ideological tracts (i.e.,
texts attributed to the East-Mountain or Northern School teachings). According to
these works, ‘chan’ does not refer to a specific practice or activity at all, but is used as
a synonym for ‘seeing directly one’s true nature’” (Sharf 1991:89). And, more
generally on the process of integrating Buddhist terms and concepts in a ‘Chan
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of the meanings of terms (often by limiting their semantic range
and their references) and the integration of them in Chan slogans,
the ‘personalization’ of terms (i.e. assigning sets of terms and
phrases to specific masters, these terms and phrases consequently
becoming easily identifiable trademarks of these Chan masters
and their styles of teaching). Eventually, important terms were
integrated in the linguistic and rhetorical structure of vernacular
texts of popular genres such as the Recorded Sayings and the
gongan collections, and underwent creative transformations and
re-interpretations.

Another example of an attempt to justify the use of language is the
division into ‘live words’ (Ch. hudju j&5%4]; K. kwalgu) and ‘dead
words’ (Ch. sijir E4]; K. sagu).” The latter refers to the writings of
canonical Buddhist literature whereas ‘live words’ are able to cease
conceptual thinking and trigger enlightenment. Naturally, the ‘live
words’ are attributed to the utterances of the Chan masters:

“By resorting to the device of the ‘live word,” Chan exegetes justified
their use of conceptual ideas—provided of course that such ideas were
intended to catalyze awakening—without belying their claim that such
descripti()%ls differed fundamentally from those used in the scholastic
schools.”

Also the scholar and Chan monk Guiféng Zongmi =055
(780-841) marginalized the role of canonical scriptures in the process
of attaining realization, and for Chinul (15§, 1158-1210) only Awadu
(Ch. huatéu EETE) qualified as live words.”

environment’: “Much like the boy with the golden finger, everything touched by Chan
rhetoric turns to Chan. This tendency—Tlatent in Mahayana and blatant in Chan—to
swallow up rival traditions in a rhetorical slight of hand which refuses to recognize
significant differences persists to the present day” (ibid.:91). Also in more modern
times certain terms became ‘hyped’ and meanings and interpretations projected upon
them. One good example is the word jiki (&, Ch. zh{) which in Chinese Chan texts
was used as an adjective meaning ‘straight, direct, straightforward,” etc. In Meiji
Japan it was promoted to expressing the ‘essence’ of Zen with several sub-meanings:
“[...] (1) going forward without hesitation, (2) direct mind-to-mind transmission, and
(3) ‘the spirit of Japan’ [!] [...]” (Sharf 1993:12).

™ «As these terms are used by Chén teachers, any type of theoretical description,
whether found in Chan or in scholastic writings, would be considered a ‘dead-word,’
while any teaching that is intended not to explain but to enlighten would be a
‘live-word”” (Buswell 1988:247).

7 Ibid.:247.

70 Ibid.:248.



42 CHRISTOPH ANDERL

In the Recorded Sayings of Chan Master Yuanwu Kéqin [B]fE v £)
(1063-1135)—one of the most important precursors of karnhua Chan
(‘Chan observing the key phrase, huatéu ZEFE’) and commentator on
one hundred gongans (Song gii bdi zé HE T HI]) compiled by
Xuédou Zhongxidn FHEFEHH (980-1052)—there is an interesting
discussion on this topic (a tentative translation is added); it becomes
also clear from his discussion that Auoju should be translated with
‘live phrase’ in this case rather than with ‘live words,” since Yuanwu
Keéqin refers to fixed units of popular phrases uttered by the former
masters:

SR ASIEA © JEH NER - AEAE - SLE TER - B
AT o HAEEAN » RIS R G MIE A - FZHLL RIS A
AW BEIELIFBRTE I - RO EHBTEYE
TERIERACH - B AFMERRIEWEZRN - AFEREZER
VB2 o (BE—VIRES et e » (PR s - EEE -

They [i.e., the Tang masters Déshan {#(l| and Linji E&7%] consulted
live words (or: live phrases) and did not consult dead words (or: dead
phrases). If one makes achievements’’ based on live words (phrases)
then they will not be forgotten for eternal kalpas. If one makes
achievements based on dead words (phrases) then one will not even be
able to save oneself. As for all of you people, how do you understand
their [i.e. those masters’] live words (phrases)? Isn’t ‘this very mind is
the Buddha’ a live phrase?—It is of no relevance! Isn’t ‘it is not the
Mind, it is not the Buddha’ a live phrase?—It is of no relevance! Isn’t
‘it is the Mind and not the Buddha’ a live phrase?— It is of no
relevance! Isn’t ‘entering the gate and then use the staff [to hit]” a /ive
phrase?—It is of no relevance! Isn’t ‘entering the gate and then
shouting’ a live phrase?”™ 1t is of no relevance! There are just all these
utterances and all of them are dead phrases. How then are live words
(phrases)? Do you understand?” (Yudnwii Foguo chanshi yilu 8] FE{#
BIHETZESE, fascicle 11, T.47, n0.1997:765b13-20)

It is quite clear that according to Yuanwu’s opinion the transmitted
phrases and teaching methods of the famous Tang master have
themselves turned into ‘dead words/phrases’ and have assumed a

7 Jian-dé FE15S- here in the sense of ‘achieving realization;’ this is a colloquial
expression frequently found in Song Dynasty Chan scriptures. It could be also
translated ‘hit the jackpot’ (lit. “ATTAIN [FROM] THE MAT’) since it originally refers to
obtaining all the money placed on a straw-mat while gambling.
78 1.e., teaching methods typical for the famous Téng masters.
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status not different from the written words found in canonical
Buddhist literature. After the above passage, the text continues with
the description of several encounters, including short enigmatic
phrases. Without further specifying it, Yuanwu seems to regard these
utterances as real ‘live words/phrases.”” Seen from a linguistic angle,
Yuanwu excludes the phrases of the former masters based on the fact
that they still have a transparent structure, both in terms of their
grammar and semantic contents. Only the enigmatic and often
paradoxical statements seem to qualify as real ‘live phrases.’

Another solution to the problematic status of language and written
words is the device of reverting to non-linguistic signs, such as
symbols (for example, in the form of circular graphics), a practice
probably initiated by Nanyang Huizhong F§[5EE 5 (675-?), and
also used by Dongshan Liangjié LI E{& (807-869) and Gaofeng
Yuanmiao SilE[FEZP (1238-1295). In the Korean context this was
initiated by Sunji JI§>2 (fl. 858) and revived by Hamho Tikt’ong jif
FE538 (1376-1433) and Paekp’a Kiingson [ & 8% (d. 1852).%

" As already mentioned above, based on this interpretation and the fear that ‘live
words’ may turn into ‘dead words’ it is not surprising that Yuanwu’s famous disciple
Dahui Zonggio KZEESEHE (1089-1163) (one of the most famous promoters of
kanhua 75EE meditation) later on supposedly tried to destroy the wooden printing
blocks of the Blue Cliff Record; see Schliitter 2008:110. In Chan literature there are of
course cases in which enlightenment is achieved based on the words of the canonical
scriptures, most prominently the Sixth Patriarch Huinéng who—according to the
Platform Siitra—achieved sudden enlightenment when hearing the Diamond Siitra.

8 For the use of diagrams in the Korean context, see Plassen’s contribution to this
volume. On the issue of non-linguistic signs, see also Buswell 1988:248-250. For
symbols related to the teachings of the Korean monk Sunji, appearing in fascicle 20 of
ZTJ (ed. Yanagida 1974:5.114-5.121), see Anderl 2004b, vol.1:31, tn.192. For the
design and format of ‘succession certificates’ (J. shisho fii|2) in the Japanese context
and other documents related to transmission, see Bodiford 1991:447:

“The format of the succession certificate (shisho) that has been used since at
least the sixteenth century depicts the names of all the buddhas and patriarchs
(legendary and historical) down to the present master and disciple, arranged in a
large circle around Shakyamuni’s name, which occupies the center. An
unbroken, wavy red line winds circles through and connects all the names. The
circular arrangement depicts not so much a linear, historical transmission from
one generation to the next, but rather the simultaneous enlightenment of all
beings with Shakyamuni. The second document, the blood lineage
(kechimyaku) chart, records the genealogical transmission of the mythical Zen
precepts (zenkai [f#7%]) that embody enlightenment. Here all the patriarchs are
listed in sequential fashion, one after the other. The third chart, known as the
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Therese Sollien’s contribution Sermons by Xu Yun: A Special
Transmission within the Scriptures investigates Chan rhetoric and
language, as well as the use of authoritative scriptures in a more
modern Chinese context, concretely, in a study of the Chinese
Chan master Xi Yun (1840-1959) who played an important role
in revitalizing Chan Buddhism in China. The emphasis of the
study is on an analysis of his approach to doctrines and language
in his writings. Sollien observes that already in his biographical/
hagiographical account the model of the ‘classical’ Chadn masters
is followed, including the account of severe hardships and oral
and physical abuse by his teacher, eventually leading to his
enlightenment experience and mirroring the prototypical disciple-
master relationship between Huangbo and Linji. It is shown that
his approach to Chan did not attempt to be innovative or
iconoclastic but rather characterized by a heavy dependence on
the traditional Chan literature, and his role defined as transmitter
of the classical texts of Chan. This close relationship to the
classics is also characterized by his use of language, often
recreating the Chan idiomatic language based on the Song period
colloquial Chinese. By comparing his sermons to a variety of
source texts, Sollien demonstrates the heavy reliance on these
texts, the incorporation of the passages being one of the most
important components in the rhetorical structure of his sermons.
Having committed many of the Chan classics to his memory, he
verbatim quotes passages throughout his sermons.

Genre and Rhetoric

Chan Hagiographies and Transmission Texts

“Never an institutionally distinct or independent entity in China, the
Chan school was not distinguished by its practices but indeed by its
rhetoric and mythical genealogy—two powerful ideological weapons

On transmission certificates in 20" century China, see Welch 1963. On the ‘blood

‘Great Task’ (daiji [XZE]), a reference to the statement in the Lotus Sutra that
all buddhas appear in the world for the sole task of leading beings to
enlightenment, is the most problematic of the three documents. Its appearance
and format vary widely, even among versions bestowed by the same master.
Usually it consists of geometric diagrams that symbolize the wordless content

of Zen enlightenment.”

lineage’ documents (J. kechimyaku [f1Jk), see also Faure 2000:64f.
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that were used successfully to create a socially and politically
privileged elite of ‘enlightened masters’ within the Buddhist clergy.”81

Typical Chan genres, such as the Transmission Texts® or the
Recorded Sayings, are characterized by their heterogeneous structure:
they constitute multifunctional texts combining several features, layers,
and sub-genres. Each sub-genre has specific rhetorical and linguistic
features (see Figure 3).

The short narrative passages in ZTJ, for example, have a larger
number of Literary Chinese features as compared to the language of
the dialogues. Occasionally, sentences in the narrative passages are
even rephrased in the dialogues in order to fit the vernacular structure,
as for example in the following passage. It is based on the Bdolin
zhudn E5Fk{E (BLZ) from the beginning of the 9™ century, an early
Transmission Text composed in the context of the Hongzhou
School.*?

OAEE - AEEGER > BEAMT - MFAUEERE TR <2
Al NEEUt = 27

His mind produced joy and consequently he went to the Pippala cave
and knocked at the stone-gate. At that time Kasyapa was in the Pippala

cave and asked: “Who is knocking at this door of mine?” (ZTJ, ed.
Yanagida 1974:1.027, based on BLZ)

In the dialogue, Literary Chinese ji g7 shimén ¥H 7Y is rephrased
in a much more colloquial style, using the vernacular gido Hf ‘to
knock’ (which was virtually absent in texts dating from before the Six
Dynasties period) instead of Literary Chinese j7 & ‘to strike,” and the

unusual combined usage of a personal and demonstrative pronoun in
adnominal position (‘“MY-THIS-DOOR’).

*! Foulk 1992:526.

82 There is abundant secondary literature on Chan Transmission of the Lamp texts
(chudndéng ln {EFE#%): for a systematic studies on early historical Chén texts, see
Yanagida 1967; for a concise overview of the evolution of this genre, see McRae
1986:73-97; see also McRae 2003; for a very good recent study (with a focus on the
Diinhuang transmission text LDFBJ, as well as the symbols of transmission), see
Adamek 2007.

8 For a study on the Hongzhdu School, see Poceski 2007a and Jia Jinhua 2007.
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STRUCTURE OF BIOGRAPHIC ENTRY LANGUAGE

/ BIOGRAPHIC INTRODUCTION \
contains information about the lineage,

origin, names, places of residence, etc. LITERARY CHINESE
Occasionally, extr inary happening (often using a

during the birth and youth, as well as > historiographer’s
accounts of travels, significant encounters, technical terminology)

supematural abilities, etc. are included

MAIN SECTION \
with one or several records of dialogues > VERNACULAR CHINESE

between the master and his disciples, (in the dialogues)
between the master and officials / aristocrats.
Occasionally, the following sections are
inserted:

POEMS, GHATAS, APPRAISALS, ETC. ] —» POETIC FORM/LANGUAGE

COMMENTARIES by other master — VERNACULAR CHINESE

CITATIONS form scriptures | BUDDHIST HYBRID CHINESE

K SHORT COMMENTARIES by the editors

LITERARY CHINESE
[ SHORT DOCTRINAL STATEMENTS ]
CONCLUDING BIOGRAPHIC INFORMATION LITERARY CHINESE
about death, posthumous names, stipa (with historiographic
name. funeral inscrintions. etc. fo lJplulas)

Figure 3: Structure as Rhetorical Device

This is an example of the heterogeneous build-up of a typical
bibliographic entry in Chan historiographical works such as ZTJ. The
‘frame narrative’ provides biographic information and assigns a
monk’s place in the lineage (or ‘clan’), basically using Literary
Chinese as linguistic means, heavily intermixed with historiographical
terminology (similar to the structure of secular historical writings).
The main focus is on the account of a monk’s encounters and deeds.
Also here, the frame narratives to the dialogues use a more
conservative language, whereas the dialogues themselves are mainly
written in the vernacular, expressing the ‘live words’ of a master
(contrasted to the ‘dead words’ of the canonical scriptures).
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Notes on the Beginnings of the Chan Historiographic Genre

The Ziiting ji 1HES (ZTJ, 952 AD)* is the first comprehensive
Chan transmission history and as such a milestone in the development
of the Chan historiography. There are certain particularities that differ
from the somewhat later JDCDL (1004 AD), which became the first
imperially sanctioned Chan history, eventually being incorporated in
the Song Dynasty Chinese Buddhist canon.®

STRUCTURE AND SOURCES

As a special feature of ZTJ, there are ‘empty slots’ in the sequence of
the bibliographic entries and occasionally only minimal information
on the lineage of a given monk is provided. When there are no other
records other than the basic lineage association, then this is marked by
the phrases wéi du xinglu FE{T8E (or wéi du xingzhuang FEIT
4£) ‘we have not (yet) read the Record of Deeds’™ or wéi dii shilii 7
#HE$% ‘we have not yet read the Veritable Records.” By contrast,
this kind of reference to missing information is not recorded in the
JDCDL. A typical entry in ZTJ is introduced by biographic
information that varies considerably in length. However, all entries

8 On the background of ZTJ and its lineage system, see Anderl 2004b:1-95; see also
Jorgensen 2005:729-752. The ZTJ represents an inclusive lineage system with a
focus on the lineage of Xuéféng Yican FTiIEFEE (822-908): “The Southern Tang
rulers supported Buddhism as a source of legitimacy for their regime, and it is thought
that a number of representatives of different regional Chan movements gathered in the
Southern Téang area, bringing the lore and lineage mythology of their traditions
together and making possible the construction of a unified vision of Chan as a large
family” (Schlitter 2008:21). By contrast, the JDCDL favoured the Faydn Wényi £
HR 7 %5 (885-958) lineage, whereas the Tianshéng gudngdéng i KEZ & 8%,
compiled by Li Zunxtu Z=# g, (988-1038) in 1029, promoted the Linji Yixuan &
EE 2 (d. 866) lineage.

85 On the imperial sanctioning of Chan transmission texts, see Schliitter 2008:13;
Emperor Rénzong {—5% (r. 1022-1063), for example, wrote the preface for the
Tianshéng gudngdengli KEZEVESE (Expanded Record [of the Transmission] of the
Lamp from the Tianshéng Era [1023-1032]); concerning texts sponsored by
emperors, Schliitter adds: “Rather than expressing Huizong’s personal feelings about
Chan Buddhism, his preface can be understood to mirror a sentiment widely shared by
all levels of the educated elite, and it shows how thoroughly Chan Buddhism had
become established and integrated into elite culture by the late eleventh century.”

8 Xingli typically contain information on the name, background, place of birth,
monastic affiliation and career, etc.
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record the line of succession, and this seems to be the most essential
information provided by the authors of ZTJ. Usually, there follows
information about the place of birth, the main locations of the teaching
activities, the canonical name as master (shihui Fifizg), the family
name (xing %), and the courtesy name (zi 5%). Occasionally, the
name of a monk’s father, supernatural occurrences during the
pregnancy of the mother or during birth, special events during the
childhood or adolescence, the age of ordination as monk, physical or
mental characteristics, and special happenings at the time of death are
recorded.

At the end of each entry, usually the posthumous name (bestowed
by the emperor) and the pagoda name (tdming ¥%+%) are recorded. As
opposed to traditional Buddhist hagiographies, biographic information
is limited and obviously not the main concern of the compilers of
ZTI.¥ The central section of each biographic entry consists of one or
several dialogues between the master and his disciples or between the
master and other masters, officials, occasionally also lay people.
Sometimes, commentaries by other masters are inserted between the
dialogues, usually introduced by the phrase dai yué {tH.*™® Long
doctrinal discussions are comparatively rare as compared to earlier
Chan texts. Exactly this focus on the dialogue form written in
vernacular Chinese is the most striking feature of ZTJ (and subsequent
Transmission Texts), marking the dawn of a new literary genre,
usually referred to as Recorded Sayings (yiltr ZE§5%).%

In the year 1004, the monk Daoyuan &[5 edited the Jingdé
chudandeng ln S={E{HES: (Record of the Transmission of the Lamp
of the Jingdé Era, JDCDL) in 30 fascicles, and submitted it to
Emperor Zhénzong E.5% (r. 993-1022). Subsequently, the work
became officially recognized as the first ‘official’ historiographic
work of the Chan school, and in 1011 the text was incorporated in the
Chinese Buddhist Tripitaka sanctioned by the emperor. By the time
when the JDCDL was compiled, the printing techniques in China had
already developed significantly; this fascilitated the large-scale

87 A feature already encountered in the early Chan text LDFBJ.

8 There are 115 instances of dai yun fRZ and fifteen of dai yue fRH in ZTJ.

% The early Recorded Sayings of the Song consisted basically of the dialogues
extracted from the Transmission Texts, with minimal biographic information added.

% He is regarded as the third generation successor in the Fayin #:fF School of
Chan.
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distribution of Buddhist texts among monks and lay people. All these
factors contributed to the popularity of the JDCDL and probably led
to the situation in which a work, such as ZTJ (which had not
undergone a thorough process of revision and editing), became
superfluous and eventually disappeared. The compilers of ZTJ used
materials from the BLZ and the Xu Bdolin zhuan EEEME (not
extant) as sources for the sections on the buddhas and patriarchs.”’ As
basis for the information on Chan masters they seem to have used
written (probably in the form of notes which had been taken by
students) and oral sources circulating at that time.

HISTORIOGRAPHIC TERMINOLOGY

In ZTJ there is an abundant usage of terminology”> used by secular
historiographers, such as xingzhuang 17k (‘account of deeds/
behavior’): xingzhuang originally referred to records on a person’s
dates of birth and death, place of birth, as well as a person’s major
actions and achievements. Alternative names are xingzhuangji {7k
=0, xingshu {73k, xingshi {78, xingyée 173, and xingyéji (T
%" Early mention of the term xingzhudng is made in the historical
work Records of the Three Kingdoms (Sangué zhi = [F|7&, written in
the 3™ century AD), in the section on the State of Weéi %, fascicle 6
(xian xian xingzhuang J-EATHR ‘Records on the Deeds of Former
Virtuous Men’). There is also mention of this term in the Jinshii &E
(Book of Jin, written during the early Tang), fascicle 18 (gong chén
xingzhuang IHEE{TAK ‘Records of Deeds of Meritorious Ministers”).
Thus, the term can be traced back to secular historiographical works
of the 3" century.

In the Buddhist context the term seems to have appeared at a much
later date, e.g., in the New History of the Tang (Xin Tang shii ¥rfEZE,
fascicle 59, xinchdng zhi séngqié xingzhuan 527 f@{if7,k), and
in the Gudng héngming ji E5LHAEE,* fascicle 23, where several
xingzhuang of monks are recorded (also in Volume 50 of the Taisho

! In addition, information on the life of the previous buddhas and Sakyamuni was
based on several texts of the Chinese avadana literature.

2 This discussion is based on Anderl 2004b:9-12; more recently, see also Welter
2008:60-61.

% These terms are not used in ZTJ.

% Included in T.52, n0.2103, compiled by Daoxuan 7E2Z; (596-667).
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there are several xingzhuang). Seemingly, in ZTJ xingzhuang refers to
records that provide basic biographic information on monks, including
the canonical name, the family name, the place of birth, and important
locations of the teaching career. It does not necessarily include direct
information on a monk’s teachings since after the remark weéi du
xingzhuang K #1174k ‘[we] have not read his xingzhudng’
occasionally accounts of the respective monk’s encounters with
disciples or other teachers are recorded (unless these records were
inserted in ZTJ—which did not assume a printed form before the
middle of the 13" century—at a later date of compilation). Thus, it
seems possible that these accounts circulated separately.

In ZTJ, the term xingzhuang occurs only five times, whereas
xinglu {78k ‘Records of Actions/Deeds’ is used 27 times. Xingli is a
term which is specifically used in ZTJ and seems to be very rare in
other Chan texts.”> From one passage in ZTJ it can be concluded that
xinglu contained information on concrete teachings, including
dialogue exchanges with disciples and other masters:

HERER > MG ZE > ZHE (AT

Other dharma-essentials besides this and the circumstances of his
teaching activities are amply provided in the Yangshan xingli (Record
of Deeds of Yangshan). (ZTJ], ed. Yanagida 1974:5.080)

The term shilu ‘E$% ‘Veritable Record’ is used 18 times. From
one passage in a Transmission Text it can be concluded that shilu
probably also included accounts of a monk’s teaching methods (in
dialogue form):

ARUERETNE - A2 LE > BABGRKR - &= 0 2
JE? VR L CFIEHAEE - RERER B  CHIER 7
There was a monk who wrote the shilu of Xuéfeng: “Every time the

master ascended the hall, he was silent for a long time and looked at the
great assembly. Then [Xuéfeéng] would say: ‘What is it?”** The master

% 1 found one example in the Wiidéng huiyudn TFEETT (Compendium of the Five
Lamps, compiled in 1253 by Dachuan Puji KJI1[3%7%; CBETA, X80, no.1565) and
two examples in the Song gaoséng zhuan K= fG{EH (compiled by Zanning &% in
988), and in the (Chdng ké) Giiziinsu yuilu (BEZ|) B fEzE#% (Recorded Sayings of
the Ancient Worthies, compiled by the lay woman Juéxin £, in 1267; CBETA,
X68, n0.1315) the term occurs twice.

% The simple question shi shimé f&{+/B% ? ‘what is it?” became by the way one of
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said: “Did Xuéfeng only use this phrase [for teaching] or were there any
other [phrases].” The monk said: There were other phrases.” (Giiziansu
yiln THETEEES, CBETA, X68, no.1315:244b04)

Thus, shilu primarily seem to contain records of encounters
between the masters and their disciples. Significantly, these records
were also produced by lay people; at the end of the biographic entry
on the monk Wénzhi Y& in the Song gaoséng zhuan FK={E{H,
there is the following phrase:

FINR S B LA TR -
The governor of Yué province, Wanshi, wrote a xinglu on [Wénzhi].
(Song gaoséng zhuan, T.50,10.2061:881c14)

Shilu, ‘Veritable Records,” probably also included records of the
succession from masters to disciples:

A L% FRAENE T IEAFE S FAE AR [TERZAR
TG RETFHILE S > SCATIE)

‘On the rock’ means that the disciples of Grand Master Xiu were
grinding away the stele of the Southern School;”” Shénxiu wished to
become the sixth generation (i.e. the Sixth Patriarch) but what can one
do if Heaven does not agree to this and consequently caused Grand
Master [Shén]Hui to re-establish the Veritable Record [of succession],
therefore it says [in the prophecy]: ‘there will be merit.””® (ZTJ, ed.
Yanagida 1974:1.069)

It should be emphasized that shilu is an important term in secular
historiography, relating to the proof of legitimate succession. For
example, Emperor Xuanzong Z 5% (685-762) legitimated the reign
of Empress Wu Zétian i H|°K: by accepting her ‘Veritable Records’
along with those of previous emperors.”

The related terms xingzhudngji 1TiRZEC, xingshu {THl, xingshi 1T
H, xingye 17, and xingyéji {T3%:C are virtually absent in other
Chan texts and seem to be restricted to secular historiographic texts. It

the most commonly used iuatou in Korea.

7 Nanzéng béi TG is preserved in Shénhui’s Puitidamé ndnzéng ding shi féi lim
SRR 52 JE R, on this text, see Yanagida 1990:368, fn.156.

% However, this passage is written in small characters as commentary to a prediction
in the Bodhidharma biography and was possibly added in Korea at the time of
printing in the 13" century.

%% Jorgensen 1987:105; the usurper Empress Wit Zétian used Buddhism in order to
legitimate her rule, claiming to be a Cakravartin King (ibid.:108).
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can be concluded that the terms xingzhuang, xinglu, and shilu are
terms particularly used by the compilers of ZTJ. These terms did not
seem to have become common in later Chan historiographic texts or
texts belonging to the Recorded Sayings genre.

Another historiographic term is zhongshi %%4f ‘END-BEGINNING>
FROM END TO BEGINNING> the entire process of a matter from the
beginning to its end.” In ZTJ it probably refers to the (main) events
that happened in the process of a person’s career as a monk and
teacher (and sometimes just indicating the dates of birth and death).
Liang Tianxi 22°K§% thinks that the term refers to records on the
place of birth, the family name, the date of ordination as monk, the
date of death, the pagoda name, etc.'” However, I think that this
basic information is covered by the term xingzhuang 1Tk and that
zhongshi includes the main facts of a monk’s life, including the
circumstances of his teaching activities. In ZTJ, there is the following
phrase:

HEMEGEIRTH - BEER -

‘Besides this, the years and months of the main events of his life and
teaching career [?] are provided in his Veritable Records.” (ZTJ, ed.
Yanagida 1974:5.092)

There is another term, hudyudn 1b %% ‘TRANSFORM/TEACH-
REASON > the reason for the Buddhist teaching.” The word originally
referred to the buddhas and bodhisattvas that constitute the ‘reason
(basis)’ for the Buddhist teaching.'”" In ZTJ the word seems to refer
to the teaching career of a monk. It is actually difficult to grasp the
exact meaning of this word in ZTJ since it is always used in the same
context, when the compilers obviously did not have any substantial
information regarding a monk’s biographic background. As term,
huayuan usually does not appear independently, but only in
combination with zhongshi in the phrase (bu jué) huayudan zhongshi
(R )B4 4845 “(cannot determine) the circumstances of his
teaching career,” and as such it modifies zhongshi. 1 think that
huayuan zhongshi specifically refers to information about a monk’s
teaching career whereas xingzhuang contains more general biographic

1% iang Tianxi 2000:45.

191 T did not find any reference to this word prior to the Tang dynasty. The word also
acquired the secondary meaning ‘to beg for alms’ but this meaning is of even later
origin.
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information. In addition, the compilers used a number of other
sources, such as songs (gé #X), appraisals (zan &), gathas (ji 1&),
funeral and pagoda inscriptions. Since the place where the ZTJ was
compiled (in the southern city of Quanzhou g JI|) had attracted
numerous monks from all over China, it can be assumed that informal
notes on the teachings of masters produced by their respective
disciples were one of the important sources of information.'” Rarely
is there also reference to biéli FI[$% ‘separate records.”'” However,
there is no information on the nature of these records.

A study of the historiographic terminology in ZTJ shows that the
compilers modeled their biographic accounts on imperial
historiographic writings,'* hoping to authorize the claim that the
lineages of contemporary masters go all the way back to the buddhas
of the past, Sakyamuni, and the Indian and Chinese ‘patriarchs.” As an
important rhetorical device, the records of the masters’ dialogues are
embedded within the biographic frame of legitimate transmission,
recorded in the contemporary vernacular language as their ‘live
words,” echoing and at the same time actualizing the enlightenment
that Sakyamuni experienced. After Chan records had become
imperially sanctioned at the beginning of the Song and integrated in
the official Buddhist canon, this reliance on secular terminology in
order to legitimize transmission became less important.'”®

192 Compare the preface of ZTJ in which Wéndeng 5 (884-972) states that
fragmentary information on the teachings of the masters is scattered all over China,
and that the main motivation of compiling the ZTJ was the fear that the records of the
teachings of the masters of old will be lost (see Anderl 2004b, vol.1:15-17). None of
these ‘notes’ by Chan adepts of the Tang are extant and, thus, the assumption of their
importance in the compilation process of the sayings of the masters is hypothetical at
this point. However, the role of notes made by students in the compilation of the
Neo-Confucian yulii is more directly attested (see Gardner 1991:574).

"% On biéhi, see Welter 2008:61-62.

194" As John Jorgensen has pointed out, many monks came from families of literati
and officials and were familiar with Confucian ritual and ethics: “The exemplary
rituals were those conducted by the emperor and his court, so it should not be
surprising that Chan Buddhism reflects some of the court-ritual concerns of the state
and their political ramifications” (Jorgensen 1987:90); and on the relationship
between master and disciple: “The state even legally recognized that a monk had to
treat his teacher like a father, in the same way that a layman was required to serve his
father. Pupils even inherited their master’s property at times” (ibid.:97). On the ideas
of transmission in Northern Chan, see ibid.:103; on the importance of lineage in
Shénhui’s thought, see ibid.:104-111.

195" At the beginning of the Song the goal of establishing Chan as dominant Buddhist



54 CHRISTOPH ANDERL

Adaptations to Lineages during the Song

Descriptions of transmissions are often characterized by the extensive
use of metaphorical language.'” Although the core lineage of Six
Previous Buddhas, Sﬁkyamuni, 27 Indian and Six Chinese Patriarchs,
as well as the lineage of most of the Chinese Tang masters had been
firmly established by the early Song, the lineages of succeeding
masters could occasionally be opportunistically changed and adapted
according to circumstances.'”’

One case in question is the revival of the Caodong lineage, which
was broken off in the beginning of the Song, and creative measures
had to be taken in order to recreate a convincing line of transmission:

“The transmission Yiqing [, 1032-1083] is said to have received
from Jingxuan [#5Z, 942-1027], however, was highly unusual,
because Yiqing never met Jingxuan and, indeed was not even born
when Jingxuan died. Instead, Yiqing received Jingxuan’s transmission
from the Linji master Fushan Fayudn [JZLL7£3E, 991-1067], who was
acting on behalf of Jingxuan. [...] Since, according to the tradition,
there were no other heirs to Jingxuan or no other Caodong lineage in
existence at the time, it was only through this unusual transmission that
the Cdodong tradition survived. The way this transmission is said to
have taken place is unique in Chan history, and it is remarkable that it
seems to have been accepted as completely valid by almost all of the
Chan community.”'

school had been achieved, and the line of succession was generally recognized. For
the increasingly important lay supporters and readership of literati, the aspect of
literature became a more and more important aspect of Chan: “However, among the
Song secular elite, just like in modern popular understanding, Chan was considered
distinctive not so much for its lineage as for its unique literature and its depictions of
iconoclastic Chan masters” (Schliitter 2008:15).

196 For the function of ‘transmission poems,” see above. Body parts often played an
important role in the metaphorical language, for example, the Second Patriarch Huiké
is said to have received the transmission by Bodhidharma only after cutting off his left
arm. Frequently, the transmission between successive masters is compared to a
‘bloodline,’ e.g., the Japanese monk Gikai received a succession certificate called
‘Bloodline Transmitted by the Patriarchs’ (soshi soden kechimyaku tHETAHEIIAR);
see Bodiford 1991:427.

197 “Even in the Song, the Chan lineage was subject to constant manipulation and
reinterpretation in order to legitimize the lineages of certain masters and their
descendants or to bolster polemical and religious claims” (Schliitter 2008:15).

198 Schliitter 1999:127; in this respect, the production of hagiographies was crucial, as
well as the establishment of a distinct identity (for example, in terms of specific
practices connected to the school); as Schliitter remarks in the context of the
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There are several examples of the adaptation of linecages at the
beginning of the Song (e.g., in the LJL), and in later periods also in
Japan. There are examples with no face-to-face encounter between a
master and his dharma heir at all,'” or not even involving a living
master.''’ In the Japanese context,''' Sot6 Zen lineages could be
changed according to which temple a monk resided over.'"”

promotion of ‘Silent Illumination’ (mozhdo EAHE) propagated by the (reestablished)
Céodong School: “This emphasis was accompanied by a distinctive vocabulary with
many expressions for silence and stillness” (ibid.:130).

1% On the “Transmission by Distance’ (J. yafu 3&[ff), see Bodiford 1991:426.

"9 On the ‘Transmission by a Representative,” see ibid.:427 (there are some cases
dating back to the Song Dynasty).

""" Japanese terms concerning transmission include ‘inherit the dharma’ (shihd fil}Z)
and the formal acknowledgement is called insho E[I5& or inka shomyo ENW]EEHH,
“[granting] the seal of approval to a realization of enlightenment” (Bodiford 1991:
424).

12 A practice called in’in ekishi P75, common until the beginning of the 18™
century (ibid.:424); Rinzai Zen accepted only direct transmission from one master
(ibid.:436). For the rhetoric of ardent debates between Sotd factions in the context of
the reform movements in the 18" century, see ibid.:434f.: “They [i.e., Manzan and
Jikushin] briefly outlined the traditional account of the Zen teachings being
transmitted from buddhas and patriarchs, from India to China, placing emphasis on
Dogen’s role as the Japanese patriarch of S6t6 Zen. They compared the master-
disciple bond to the Confucian relationship between lord and minister, father and son.
Manzan and Jikushin declared that the switching of Dharma lineages in order to
become abbot of a temple was practiced by monks who ‘upon seeing profit, forget
righteousness’ (ri wo mi, gi wo wasaru RF5%), and they likened this to a scion of
the imperial family who constantly switched back and forth between the Genji, Taira,
Fujiwara, and Tachibana lines of descent. The two monks argued that while such a
person might acquire great wealth, his family fortune was not founded upon the
proper samurai virtues of administration and martial arts, but upon the merchandising
skills of a townsman” (ibid.:437). In the debate, the rhetorical device of blending the
voices of tradition and authority with one’s own opinion was deployed (ibid.:439).
Interestingly, also the use of language was of great importance in this sectarian
conflict: Jozan used Japanese (as Dodgen did) in his replies to Manzan (who used
Chinese in his polemics); ibid.:441. The complex pro- and contra arguments used by
both sides also show the ‘flexibility’ of the fashion ‘authorative’ texts (such as
Dogen’s Shobo genzo) could be used by both factions. One central point of argument/
disagreement is the way how language is used in these authorative writings, referring
to particularities of Zen language, i.e., does the text mean what it says or is language
used metaphorically, or as expedient means to lead to insight, etc.). In other words,
basically everything could be interpreted into the text!

On Dogen and linguistic practice, see also Faure 1993:242, stressing the element
of ‘persuasion’ in his writings: “[...] truth does not precede words but it comes into
being together with speech, Chan texts are necessarily rhetorical in the sense that they
imply a departure form an ontological conception of truth towards a more
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As recent studies of ‘transmission’ in the modern Chan/Zen
context have shown, there are many continuities concerning the
rhetoric of transmission. Stuart Lachs analyzed the ‘hagiographies’ of
the famous Taiwanese Chan master Sheng Yen (Shéng Yan EYfER),

and of the American ‘Zen Master’ Walter Nowick, as they were
presented in the Buddhist magazine Tricycle:'"

“Recently the popular Buddhist magazine Tricycle presented
biographical articles about two modern day Zen teachers: the American
Zen teacher Walter Nowick coming from the Japanese tradition and the
recently deceased Taiwanese Chan Master Sheng Yen. Both are
presented as iconic, fully enlightened Chan/Zen Masters, following
model of the classical ideal from the Song Dynasty (960-1279). In
examining their actual lived lives, it can be shown how real people are
sanitized and transformed into hagiographic figures. Mechanisms very
similar to those that created iconic Chan Masters during the Song
dynasty continue to be at work today, creating modern day fully
perfected Masters.” (Lachs 2011, abstract to the podcast)

Note also Lachs’ observation of how elements typical for Chinese
Buddhist Chan hagiographies are translated into modern terms:

“Instead of living among wild animals, Sheng Yen translates this into
roaming among the wild, often drugged and/or intoxicated and
dangerous homeless population of New York City. Instead of living in a
cave or a rickety self-built hut, Sheng Yen sleeps in front of churches or
in doorways and in parks or passes the night in all night diners with
other homeless denizens of the night. Instead of foraging for nuts,
berries and roots in the mountains of China as Chan stories of the Tang
dynasty tell us, Sheng Yen picks through dumpsters for discarded and
no doubt damaged fruits and vegetables or discarded bread, or drinks
coffee in cheap all night diners with other homeless and most likely
dangerous people.” (Lachs 2011:13)

Some Remarks on the Recorded Sayings

Whereas Transmission Texts already included lengthy sections with
records of dialogues between masters and their disciples, the genre of

performative and dialogical conception.”
'3 The articles referred to are The Wanderer (in Tricycle 18 no.2, Winter 2008) and
Down East Roshi (in Tricycle 18 no.3, Spring 2009).
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Recorded Sayings—recording the encounters and dialogues of specific
masters—did not emerge until the early Song.'"*

It is still a matter of discussion when the word yuilti as term for a
new genre appeared. Christian Wittern (1998:62) cites the phrase yui it
ér xing i shi EBSRT{THAtE from the Song gdoséng zhudn,'
correctly interpreting EE#% not as compound (‘Recorded Sayings’)
but as noun + passivized verb construction: “His words were recorded
and spread throughout the world.” In the same text there is also the
following sentence: =& $% A {7 FtH A& t7; this phrase is more
difficult to interpret; one interpretation would be ‘the records of his

"4 Precursors of the term yili 3E$% included yibén 5B/ ‘Booklet of Sayings,’
yanjiago Z#Y ‘Oral Teachings,” gudngli %% ‘Extended Records,” yiydo B
‘Essentials of Conversations,” lielu H&$% ‘Concise Records,” biélu F§% Separate
Records;” see Wittern 1998:66 and Yanagida 1974:229; for a recent thorough
overview of this kind of terminology, see Welter 2008:56—64; for an overview of the
antecedents of ‘encounter dialogue,” see McRae 2000; see especially the section of the
style of Chan explanation in the 8" century, ibid.:59-61, and ritualized dialogue
(including the concept of ‘rhetorical purity’), ibid.:63-65. For a recent discussion of
the development of the yulu genre, see Welter 2008:47-75, with a very useful
appendix of Neo-Confucian yilu (ibid.:76-78): “[...] the impulse to edit, evaluate,
and publish the yuili materials became strong at the beginning of the Song K. The
stimulus for this activity was the Fayan JEHE lineage situated in Wayue Sl and
Néan Téang P4 /. Members of this lineage were immediately responsible for
publishing the Zongjing I 5=§%§% and the Chudndeng li. Associates of an affiliated
lineage in the same geographical area compiled the Zitding ji” (ibid.:52). In the
Neo-Confucian context, the Recorded Sayings had developed into an independent and
important genre by the 12" century (Gardner 1991:575). In contrast to traditional
line-by-line commentaries the voice of the student played an important role in this
genre (ibid.:581), and being more flexible (also because of the adaptation of the
vernacular language!) it allowed a more free and creative exegesis (ibid.:583). Having
witnessed the success of the Chan yiilu, Confucian scholars were certainly motivated
to experiment with this genre, realizing its potential for reaching a larger audience.
Despite the paramount importance of the written word in the Confucian tradition,
Song scholars debated the limits of expressiveness of the written word and the
relationship to an oral transmission (ibid.:590). In the 17" and 18" century, critical
voices among Confucian scholars started questioning the legitimacy of the Confucian
il and promoted a return to the canonical traditions (ibid.:598).

Already early Chan texts employ the dialogue form (see also Wittern 1998:62),
such as the Juéguan lin %&#HiG (Treatise on the Cessation of Notions, a text
attributed to the founder of the Oxhead School of Chan, Niatou Firong Zf-BE ARl
(594-657); on this text, see Sasaki/Kirchner 2009:395).

15 T .50, 10.2061:842b26—c23.
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sayings spread greatly and were appreciated by the world.” '
According to Wittern’s analysis, the phrase (interpreting the last part
correctly as passive construction) could be interpreted in the following
way:

“Seine Reden und kritisch priifenden [Dialoge], sowie sein untadeliges
Voranschreiten auf dem Weg des Bodhisattva wurden in der Welt
geschitzt.”!"”

However, I tend to analyze yulu and daxing as two compound
words, ‘recorded sayings’ (or: ‘records of the dialogues’) and ‘great
deeds’ (i.e., his actions and deeds as monk): “His recorded sayings
and great deeds were appreciated by his contemporaries (lit. ‘his
generation’).”

There is no evidence to suggest that the term was used as reference
to a genre in the Chan Buddhist context before the 11" century.'®
Yiilu thus appeared first in the context of historiographic writings
before it was adopted as a genre name in the Chan Buddhist context in
the 11" century. Besides the spread of the genre-term to non-Buddhist
traditions such as Neo-Confucianism and Daoism, the term also was
used in secular sources and referred, for example, to the protocols of
transcriptions from diplomatic missions.'"

The adaption of the vernacular language for this genre is still a
matter of ardent discussion (see the discussion above). Wittern makes
the interesting observation that some versions of dialogue exchanges
become more ‘vernacular’ in later textual versions: “Die Ver-
dnderungen erhdhen den umgangssprachlichen Charakter und
unterstreichen die rhetorischen FElemente des Textes.” Wittern
concludes that the Recorded Sayings did not necessarily develop
based on their closeness to the spoken word but as literary style aimed
at imitating the spoken word.'"” The development is highly complex
and there are probably several factors involved.

As for the emergence of the Recorded Sayings we can single out
various components. The Recorded Sayings aim at recording the
utterances of the masters and describing their deeds, often in lively
interactions with their disciples, and the authors and compilers of

1
1
1

S Wittern 1998:54, citing an interpretation by Yanagida Seizan.

7 .
Ibid.:54.

¥ In the Touzi héshang yilu T FIEESE from 1021 (Wittern 1998:55).

"9 Ibid.:348.

120 Ibid.:348.
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these utterances and deeds must have felt the need to record them as
closely to actual conversations as possible. However, many of these
records dated from several hundred years after the death of the
masters they described, and it is difficult to assume that the records as
such were transcriptions of actual dialogues or descriptions of actual
events (during the Song'*' this temporal gap between the actual life of
a specific Chan master and the compilation of his Recorded Sayings
would become more narrow, indeed, occasionally Chan masters would
already prepare their Recorded Sayings as testimony of their teaching
activities and literary production when still alive). It is rather likely
that the strategy of using the oral language was aimed at evoking the
impression that these conversations and deeds actually had taken
place, and one of the important factors is the performative aspect of
these texts. Since numerous Buddhist schools and factions were in
competition with each other—in addition to rivaling with other
religious and philosophical schools for support and money—many
texts that were produced by the Chan Buddhist communities ceased to
be mere scholarly treatises to clarify matters of doctrine (as in the case
of the early Chan School), but they certainly also aimed at impressing
upon the reader the validity of the author’s understanding of particular
practices or doctrines, and by these means propagate their teachings.

Thus, Recorded Sayings make use of numerous linguistic and
rhetorical devices in order to record the performative behaviour of the
masters, as well as highlight the superiority of Chan masters as
compared to other masters and/or secular officials, occasionally even
emperors. Many ‘non-linguistic’ means in the didactic repertoire of
the masters are described, as well as linguistic means that do not
employ conventional types of semantic referencing or syntactic
structures. '

As is well known through recent scholarly investigation, basically
all yiln of the Tang masters were edited or produced during the Song,
a period characterized by increasing institutionalization and state
control of the Chan School. It is in genres such as the Recorded
Sayings and gongan that the independence and freedom of the ideal
Chéan teacher is evoked and projected to the ‘golden’ period of the
Tang. During the Song the freedom from sociopolitical norms

121 More than a hundred Recorded Sayings of Song masters are extant.

'2 Dale S. Wright (1993:24) discerns four kinds of rhetoric in “classical’ Chén texts:
(1) the ‘rhetoric of strangeness,” (2) the ‘rhetoric of direct pointing,” (3) the ‘rhetoric
of silence,” and (4) the ‘rhetoric of disruption.’
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(including linguistic norms!) in the figure of the Chan master as
described in the Recorded Sayings and gongan literature became an
important rhetorical device, and crucial for attracting a large
readership.'*

Recorded Sayings can vary significantly in their form and
rhetorical structure and lay Buddhist literati played an important role
in their compilation.'**

The Touzi héshang yulu T-F11&3E5%, for example, is one of the
earliest yulu, and has a simple structure as compared to the complex
and rhetorically sophisticated LIL'* and other Recorded Sayings
texts. The Touzi héshang yilu is rather short and starts immediately
with questions and answers, as well as accounts of the master’s
teaching activities. It basically consists only of dialogues, and short
biographic information is attached at the end of the text.

123 Tt is noteworthy to mention in this context that the main target-readership of the
Recorded Sayings during the Song actually were the literati and officials, a social
class often wrapped up in a bulk of duties and social norms, notoriously known for
their (at least occasional) longings for ‘freedom’ and a life independent of numerous
restrictions and obligations. These longings were traditionally projected onto the ideal
figure of the Daoist recluse, but it seems that (Chan) Buddhism in this respect also
played an important role, especially from Song times onwards: I try to imagine an
official returning home after a long day of work at the imperial court or a local
magistrate, and after dinner opening the LJL or another work of a famous Chan
master and projecting himself into the world of the utterly liberated masters of old.
Matching this set of often diffuse longings and emotional needs seems to have been
important also during other periods and circumstances, including the strong attraction
Zen scriptures (and the projected ‘Zen culture’) exercised on Western intellectuals
from the 1960s onwards.

124 Wittern 1988:77-78; see also Ander]l 2011a. On the relationship of literati and
Chan monks during the Tang, see Poceski 2007b: “On the other hand, monks
associated with the Chan movement, like monks outside of it, interacted with the
larger society and their monasteries were integrated into the broader cultural matrix of
Tang China. The points of contact and patterns of interaction with the secular world
beyond the monastic enclaves were especially evident at the elite level, as many
literati and officials were deeply involved with Chan teachings and had close ties with
noted Chan teachers, many of whom originally came from local gentry families. The
keen interest in Chan doctrines and methods of cultivation among the cultural and
political elites was among the notable features of the religious milieu of mid-Tang
China, although of course there was also attraction to other Buddhist traditions that
flourished at the time” (ibid.:3).

15 On certain aspects of the complex rhetorical structures of the LJL, see Anderl
2007; for a new edition with a heavily annoted translation, see Sasaki/Kirchner 2009;
on a general discussion of Chan and lay supporters, see Anderl 2011a.
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The admonitions by the master with subsequent dialogues are
introduced by the phrases shi shi zhong yun Bfi/~iiz ‘the master
instructed the assembly, saying...,” shi shang tang yun Bfi B2 7
‘the master ascended to the [Dharma] Hall and said....” The questions
are usually posed by anonymous monks (séng wen {4 ... shi yun
Efiz= ...‘a monk asked... and the master answered...”) and very
rarely a specific monk is mentioned (usually only the monks who are
selected to become dharma heirs). Occasionally, a eulogy is attached
to the narrative part, as in the following passage:'

BiRAR s - ANSBERTEIH - 2% FII=40 - B ARIRE T8
RS - (REEEFEMME - H - MEESD - fim - FBET -
SRR e [ TREER S E o Him o EETT o ElEERR
CHHRERE CBRATS - n RS RE AT o B -

WM - Mz - fREIREE - Bl - BB ZES - Mo - HZE
Az BBONHNUER o HE#S - fREMGHE c HERAAZ - K
[FIJEFRUE © BUHEIKATS -

The master instructed the assembly, saying: “People everywhere are
talking about the true head of Touzi. If 1 descend from the mountain,
after three steps there will be somebody inquiring about the matter of
the true head of Touzi. How do you speak to such a person?”

Somebody asked: “How old are you, Preceptor?”” The master said:
“When the spring winds have ceased, there again are the autumn
winds.”

Somebody asked: “How about the words which cut through iron?”
The master said: “Do not waste your strength!”

The master asked Cuiwéi: “How about the principle of the Buddha?”
[Cui]wei said: “Buddha is just there not being a principle.” The master
said: “Haven’t you fallen into [the fallacy of] Emptiness (i.e., nihilism)?”
[Cui]wei: “True Emptiness is not empty.”

Cuiw€i had an eculogy he presented to the master, and which
included a prophecy:

When ever in the past did the Buddha-principle have a principle

True Insubstantiality is constituted of not being insubstantial

Datdong dwells at a quiet place

Expounding the doctrine of my master.

As already in many early Chan scriptures, lay supporters play an
important part in the rhetorical structure on the Recorded Sayings. The

126 The text Recorded Sayings of Preceptor Téuzi is included in fascicle 36 of the
collection Gii zansu yiln HETEESE.
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examples below show the significant differences between the ways of
integrating powerful lay Buddhists in the structures of the text.

In the LDFBJ—an early transmission text and a product of the 8"
century Sichuan Bédotang School, which by the way probably was the
most iconoclastic and anti-traditionalist among the early Chan factions
(...and seemingly not only restricted to the textual and rhetorical level
as paper tigers in the iconoclasm depicted in Song Chan literature and
projected back to the Chan masters of the ‘Golden Age’ during the
Tang Dynasty) the ‘name dropping’ of important officials and the
listing of titles of texts (in a text otherwise very concerned with the
refutation of canonical or traditional approaches to Buddhism) is so
excessive that it occasionally disturbs the otherwise consistent
rhetorical structure that is characterized by highly entertaining
dialogues written in a rather colloquial language. The names of
important officials (in the translation below italics are added to names
and titles) are extensively inserted throughout the text and their
involvement in the spread of the Buddha-dharma is emphasized, as
illustrated in the following example. Note that the vivid account of the
splendid welcome of the master includes basically all important local
officials of the Shiu area (Sichuan) as well as the general population,
and is accompanied by supernatural events; all this evokes the notion
of an embodied buddha arriving in the outlands of Sichuan:

ABRENH A =ZH - REREERE G EE S EEFEN L -
B A AR B R TANG » BRI EAFEREAE - B=8E L lFAEEE -
FRELETER © FLERAE AR AERASR - WER{CERE - Mk
WA - FREFEGEG A EATE - ARBCEE - sBIIRE
R EAH B » TREELPIEIAGERS - B2 BN < Aa8 g o
FEARZ o« B2 RIT - AMILZH » BMNEA/NERES) © LR
B o GREEARMER - Bt o RAEAWR L - & - GEEk
FFEN L - BERGEE  BHABKNEER=8EL - S&It
BEIARETH -

On the twenty-third day of the ninth month of the second year of the
Yongtai era (766), the Imperial Entertainments Chief Minister Murong
Ding acting as special messenger, the district officials, Buddhists,
Daoists, and such, all went to Mt. Baiyan to invite the Venerable
[Wazhu]. Conveying the invitations and obeisances of the Lord
Minister (Du Hongjian), the Vice-Director, and the Army Supervisor,
they implored the Venerable: “Do not forsake mercy, for the sake of
beings of the Three Shu, make a ‘Great Bridge’,” they beseeched him
fervently. The Venerable knew that the Lord Minister profoundly
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defended the Buddha-Dharma and cherished the Mahayana, he knew
that the Vice-Director was benevolent and generous, and he knew that
the Army Supervisor honored the Buddha, Dharma, and Sangha. He
judged that these were associates of the same karmic destiny and did
not turn down the invitation. And so there were “fine pennants and a
jeweled parasol” (i.e., a procession befitting a Buddha). 4!/ the worthies
of the region, fearing that the Venerable would not come out from Mt.
Baiyan, also went to the mountain gate to join in the invitation. They
welcomed the Venerable with a jeweled sedan-chair and would have
had him sit in it; but the Venerable declined and proceeded step by step
in a slow and dignified manner. When he was about to leave, the earth
quaked six times in the Maozhou area, the mountains and rivers roared,
and the insects and birds cried out. The ordinary people all asked one
another, “What good omens are these?” When they saw that official
representatives had come to welcome the Venerable, then the local
monks, nuns, followers of the Way, and laypersons redoubled their
pleas that the Venerable remain. The special messenger told the monks
and laypersons and the others, “The Lord Minister and the
Vice-Director consider this important for the benefit of all the beings of
the Three Shu. Of what account is this area, when we have promised
not to let him be detained?” (LDFBJ, T.51, n0.2075; ed. Adamek
2007:357 (punctuation modified); tr. ibid.:359)

The passage continues with enumerations of dozens of officials
and their acts of veneration of Master Wuzhu, as well as describing
the expounding of his essential doctrines (centered on the doctrine of
wunian #8 ‘No-thought’). This passage—and many other in the
LDFBJ—are constructed in a way that suggests a complete merging of
clerical and secular interests, and an immense impact by the main
protagonist Wizhu on all strata of society (with a great emphasis on
the military and civic officials of the Sichuan era who act as lay
supporters of the master), transforming his secular surroundings in a
Buddhist-inspired way.

In the LJL, several frame-narratives within which the sermons or
dialogues unfold consist of invitations by officials to give a
Dharma-talk. Also here a certain ambivalent relationship with the
secular powers is expressed; however, in contrast to the description of
the rulers and officials in the LDFBJ, the relationship in the LJL is
completely demystified. Below is the opening paragraph of the LJL
(emphasis added):
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IFEEHERF > BREERRRIFLE © Bl EE R (g5 HAEE - dilF
NIE > FTEILEE < BHREFTT > MiHAE - BRMOAS - HH
Bl o gL H U PSS - ANea s -

The Prefectural Governor, Councilor Wang, along with the other
officials, requested the master to address them. The master took the
high seat in the Dharma Hall and said:

“Today, I, this mountain monk, having no choice in the matter, have
perforce yielded to customary etiquette and taken this seat. If I were to
demonstrate the Great Matter in strict keeping with the teaching of the
ancestral school, I simply couldn’t open my mouth and there wouldn’t
be any place for you to find footing. But since I’ve been so earnestly
entreated today by the councilor, why should I conceal the essential
doctrine of our school?” (LJL, ed. and tr. Sasaki/Kirchner 2009:117)

Linji also frequently addresses the audience using appellations that
can refer both to clergy and lay persons, as, for example, daolivi 7Eji
‘followers of the Way.” Also the ideal person who has grasped the
truth is not referred to with specific Buddhist terms but the LJL often
uses the expression da zhangfii han K:FE which has rather
military and ‘masculine/manly’ connotations, such as ‘heroic person.’
This kind of terminology'®’ and the refined rhetorical and linguistic
structure of the LJL, including many poetic allusions, creative
re-interpretation of traditional Buddhist terms, the inclusion of many
non-monastic references, as well as the straightforward and ‘tough’
(and often insulting) language used in the dialogues are ample
evidence that the work was primarily targeted at an educated audience
with a refined taste for literature, expecting to be entertained by a

127 In Kirchner/Sasaki 2009 translated with ‘resolute fellow;’ the expression da
zhangfii appears already in classical Chinese literature; compare Hanfeizi §&IET-
20.9: Frag “KShR” FH o SHHEHE KM o “The ‘great fellow’ refers to his
wisdom being great;” Hudindnzi JEFg+ 1.4: SRR RIBRMEE - SBIRAEE - DL
K FyZ “Hence, the person of great stature: Being placidly free of all worries and
serenely without thoughts for the morrow, has the heavens as his canopy.” The word
also appears three times in the Meéngzi - (translations based on search results in
the Thesaurus Linguae Sericae database, TLS). Besides the A F% the LIL uses
the equally vernacular variant da zhangfii-ér KSR 5 (translated by Burton Watson
with ‘really first-rate fellow’). One of the first occurrences in the Buddhist context is
probably in the ZTJ, fascicle 4: KIKREFEE T - HAEEEHAITHARTIES ?
“A great hero should transcend the dharma and purify himself, how can I thoroughly
engage in trivial matters until I die?” (tr. Anderl, TLS).
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text.'”® Since its compilation until now the work has been one of the
key texts of Chinese and Japanese Chan/Zen, and more recently has
been also highly appreciated by Western Zen teachers and lay
students.

There are Recorded Sayings texts that were exclusively authored
by lay persons (jishi &), or in which a lay person is the main
protagonist. The most famous work is probably the Recorded Sayings
of Layman Pdng, Pang jishi yiln BEfE1-5E8%." Here, tendencies
towards a lay audience and the idealization of the lay practitioner as
observed in texts such as the LDFBJ and the Platform Sutra are
further developed and brought into a sophisticated and entertaining
literary form."’ However, the structure of the text is not very
different from regular Recorded Sayings texts and Layman Pang fills
the ‘slot’ in the structure of the narrative in the same way as an
ordained Chan masters would do, speaking similar ‘enigmatic’
phrases and performing similar acts, with the little difference that also
his wife occasionally appears in the stories (and also she acting like a
Chan master...). Here is a short example of a section of one of the
stories involving his wife:

FHERAREI—H ARG fE L - GFIFTE - AL TERE—XE -8
fEH e )—Eif% o BRBCT 3R - g ML - BN - mAES - I’
PERE(ETT - B - HR - &Ll - IRVYERATGE - L H o FTEAENE -
RH - %EJ@ +H - REZEF - #ﬁi*[@‘é(ﬁ)\%? £ o BRAK - A
IIAE - BEERT - LEEET -

One day Chan Master Danxia Tianran came to visit the Layman. Just
when he arrived in front of the gate he saw [the Layman’s] wife
Lingzhao carrying a food basket. [Dan]xia asked her: “Is the Layman at
home?” [Ling]zhao set down the food basket and stood there doing
nothing. [Dan]xi4 asked again: “Is the Layman at home?” [Ling]zhao
lifted up the food basket and then walked away. [Dan]xia thereupon

128 On a study of some aspects of rhetorical devices in the LJL with an emphasis on
the term jing 3%, see Anderl 2007; on insulting expressions in Chan texts, see Anderl
2006.

129 This refers to an account of the lay person Pang Yiin J§E#4 (d. 808), a dharma
heir of Mazii Daoy1 J54HiE — (709-788). The earliest extant edition of the text dates
back to the Ming Dynasty.

10 As Wendi Adamek (2007:180) remarks: “The account of Layman Pang, whose
entire family was able to manifest deep realization in everyday encounters, is a
paradigmatic example of idealization of the one who ‘cannot but have gone forth’ and
the monastery without walls.”
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left. After a short while the Layman returned and [Ling]zhao told him
what had happened. The Layman asked: “Is Danxia in?” [Ling]zhao
answered: “[He] has left.” The Layman said: “Barren land, muddy
water buffalo (i.e., buffalo covered with mud).” Soon afterwards
[Dan]xia entered to see the Layman. When the Layman saw him
coming, he neither raised up nor talked to him. [Dan]xia thereupon
lifted up his fly-whisk'?' and the Layman raised a mallet. [...]"**

Another example—with a very different structure—is the
Recorded Sayings of Yéan Bing BAP alias Ruaru jushi #1#1/E+ (d.
1212), a second generation dharma heir of Chan Master Dahui
Zonggio KEESZE (1089-1163)."*° The record does not have the
typical structure of Recorded Sayings of the Southern Song but seems
to have been adjusted specifically to the needs of lay people. Although
Rara emphasizes huatéu ZEHE contemplation—the prevailing Chan
mediation practice during the Southern Song—an array of other topics
are included in the text, including the cultivation of merits, chapters
on Buddhist precepts, and the pursuit of Amitabha’s Pure Land."*
The diverse chapters include transmission verses based on the
Transmission of the Lamp histories, chapters on ‘Ritual Invocations’
(Yinshéng foshi mén ZEE{HREEFY), ‘Ritual Protocol for Liberating
Living Beings’ (Fangsheng kéyi mén F A FHERT), ‘Expressing
Wishes’ (Chén yi mén PHEY), ‘Dedication of Merit’ (Huixiang mén
3] [5]FY), ‘Guiding the Souls of the Dead as They Enter the Bath® (Yin
wanggui ric yit mén 5T 5 AGBFY), ete.?’

31 The fly-whisk is one of the items symbolizing the authority of a Chan master.

132 CBETA, X69, n0.1336:131¢7-12; attached is a very tentative translation.

133 On this lay Buddhist, see the recent study of Wagner (2008). On the background
and extant versions of the text, see ibid.:2 ff. On Dahui and his teachings for lay
students (often consisting of a Neo-Confucian audience), see Mohr 2000:251. The
focus on lay practitioners of Zen was also a special concern of Hakuin—who followed
the model of Dahui in this respect: “In comparison with other Song teachers, Dahui
gives more explicit descriptions of practice. In particular, his Letters provide a
firsthand account of how lay practitioners were advised to handle the gongan. Dahui’s
emphasis on sharpening the spiritual inquiry while engaged in secular labor represents
a significant departure from teachings centered on the purely monastic environment.
This emphasis on integrating spirituality with secular activity was later also stressed
by Hakuin [Ekaku HZZE#E, 1686-1769] when he addressed the lay community. In
his Orategama [ ZE K 28], Hakuin writes that ‘Master Dahui too said that
[meditative] work in movement is infinitely superior to that in stillness’” (ibid.:250).
34 Wagner 2008:iv.

135 Titles and translations according to Wagner 2008, for the complete list of the 58
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The Contextualization of Chan Literature

In recent scholarship, more comprehensive approaches have been
pursued in order to study the emergence of specific Chan genres such
as the Recorded Sayings and gongan literature. Traditionally, scholars
concentrated on Buddhist literature and precedents, ignoring the fact
that the emergence of these genres is as much a phenomenon within
the field of literary studies and linguistics as it is in the context of East
Asian religions. Recently, Albert Welter *® has focused on the
chuanqgi {83} (‘miraculous tales’) as possible influence, while Victor
Sogen Hori has studied the possible influence of Chinese literary
games on gongan literature.””’ One of the future important tasks will
be the study of these Chan genres in even a broader context (also
including the Neo-Confucian and Daoist yii/u, for example). It will be
also necessary to contextualize Chan literature within the larger field
of narrative traditions (primarily the immensely popular avadana
literature, including their visual ‘transformations; ** see also the
discussion on the term yinyudn above), and focus on performative
presentations of the Buddhist teachings during the Tang Dynasty.
Important for the study of the adaptation of the written vernacular in
Chan literature is also what Victor Mair refers to as the ‘Second
Vernacular Revolution,” and the oral culture prevailing in the
Buddhist context, especially from the mid-Tang onwards.

chapter headers (which even include ‘Verses on Confucianism’ and ‘Verses on
Daoism’), see ibid.:22-29.

136 Welter 2008:131-156; this approach is promising, however, there are certain
problems connected to focusing on chudngi {E2ZF in this respect, and further studies
will be necessary in order to verify a possible influence (for a response to Welter’s
approach, see also Anderl 2009).

"7 Hori 2006:194f.

3% There a clear parallels between the concept of ‘key phrases’ (as used in
Chéan/Zen/So6n Buddhism) and the depiction of important events in the lives of the
buddhas and bodhisattvas (iconographic motives which were all-pervasive during the
Tang Dynasty). Conceptually, both operate with the notion of an essential part
extracted from a larger context: in the case of Chan, a key phrase or key phrases had
to be selected from the frame narrative or a dialogue between a master and his
disciple; in the case of iconographic depiction, one or several key scenes had to be
chosen from an avadana (yinyudn or yudngi %iE) or another type of Buddhist
narrative. Both were regarded as important didactic and expedient devices reflecting
and condensing an essential truth, expected to impact the reader or viewer,
respectively, on her or his path to enlightenment/salvation. However, the ‘visual
context’ of Chan has to await more thorough studies.
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Remarks on the Literary Structure of Gongan/Koan Literature

“The koéan—a brief, enigmatic anecdote or dialogue between two
contesting parties—defines the heart of Zen Buddhism and is the single
most distinctive feature in the thought and practice of the Zen sect.”'*’

Many of the utterances of the masters developed into ‘cases of the
masters of old,”'*” which were used again and again for pedagogical
and rhetoric purposes, amassing multiple layers of commentaries in
the course of time. During the Song, these ‘cases’ were often
condensed into the famous ‘gongan’*' (J. koan /NZE) collections,
which are still among the most important primary texts in Japanese
Zen Buddhism today.'# From these and the Recorded Sayings
collections ‘essential/key phrases’ (huatéu =EPH)' and ‘catch
phrases’ (zhudyu Z#3E; J. jakugo) were extracted, developing into
important soteriological devices in the context of kanhua 7 &f
meditation.

13 Heine 2002:1, and: “Rhetorical devices that use paradox, wordplay, and ambiguity
to communicate a message about the maddening quality and inherent limitations of
language” (ibid.:5).

140" Secondary literature on géngan/kéan is abundant (see, for example, Miura/Sasaki
1966; Rosemont 1970; Heine 1990; Heine 1994; Heine 2000; Heine/Wright 2000;
Hori 2000; Wright 2000; Welter 2000); on the function of koan in Sotd funeral
sermons, see Bodiford 1992:161.

41" On issues of terminology concerning kdan, see Heine 1994:38-43.

2 For a case study (the development of the doctrine ‘Non-sentients teach the
Dharma,” wiiging shué fa fiE{&zE572%, into an essential phrase), see Anderl 2004a.

3 One of the earliest occurrences of this word seems to be ZTJ, but it is not clear
whether it had already developed into a term in this text. Suffix tu ¥ usually
appears with concrete nouns in the language of the Late Tang; however, it could also
combine with abstract nouns referring exclusively to speech acts. As in the case of
many function words in Chinese, traces of the original lexical meaning frequently
adhere to the grammaticalized word (the phenomenon of ‘persistence’ in the context
of historical grammar). In the case of f6u combining with abstract words traces of the
meaning ‘HEAD > MAIN > ESSENTIAL’ adhered to it. As such Ahuatou is an ‘essential
phrase, key phrase;” wéntdu [HFH an ‘essential question; key question’ (e.g., ZTJ, ed.
Yanagida 1974:132: Efiz @ “UF{@EfSEE | ” The master said: “Good question!” On
suffix #ou, see Anderl 2004b, vol.1:133-140). Although there probably did not exist
any formal gongan practice in monastic settings at the end of the Tang/Five Dynasties
period, ‘essential phrases’ played an important role, used as ‘expedient means’ in the
teaching process. As stated in the preface to ZTJ: £ FiREES @ B HREH AR
Rl sH R R B Z R EA B 2 18 » ‘Those of supreme capacity enlighten to the
secret teaching before the ‘point of the weapon’ has become manifest yet; those with
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Even more so than the Recorded Sayings, gongan literature is
highly constructed and adapted to the literary taste of the educated
reader. Below is a short analysis of the rhetorical structure of one of
the cases of the famous collection Chdnzong Witmén guan 524
B8 (J. Zenshi Mumonkan), '** complied by the monk Huikai Z£Ff
(1183-1260).

l
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:Zj 1% mEL N = 117;%1“79 cﬁntﬁ pageJafrngI;sZ
O "é’ t p’ﬁz:" g!' /‘ﬁ edition of tgz Mun?onkan
E ®rR A F (with  diacritics  added,
;Ev\jﬁ %ﬁ, %ﬁ indicating the word order
,‘?33; i 3 g for reading the text in
i%_ ¥ %’ % Japanese bungo X :E).

[Title:]

HILME

[Translation:]'®

The Bamboo Staff of Shoushan

{The title always consists of four Chinese characters in the Wumén guan}

medium and inferior capacities investigate the mysterious essence after it has been
exposed in key phrases (or ‘expedient phrases,” jiju 1#%]);” see ZTJ, ed. Yanagida
1974:1.001; tr. in Anderl 2004b, vol.1:15.

4 The example is taken from T.48, n0.2005:298b15-22; Schliitter discerns three
types of gongan in the Song Dynasty, ‘gongan stories,” ‘catchphrase gongan,” and
‘situation gongan’ (Schliitter 2000:171-172).

45 For an alternative translation, see Sekida 1977:124-125. My notes on the
rhetorical structure and the language of the gongan are added in ‘{}’ brackets. For a
translation of this case, see also Hirata 1969:154-156.
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[Case:]
B EETTE R - T AR TR RMAErT
BERAE - RN HIE MR ?

[Translation:]

Preceptor Shoushan took up the bamboo staff and instructed the
assembly, saying: “All you people, if you call [this] a bamboo staff then
this is ‘attachment/clinging,” [?] if you do not call this a bamboo staff
than this is ‘furning against;’ [?] all you people, tell me: what do you
call it?”

{The cases in the Wumén guan are always introduced with the name of the
main actor of the gongan, in this case Shoushan, a master in the Linji lineage.
In the first line, the central topic is introduced, the lifting of the bamboo-staff,
a symbol of authority of the master, occasionally used to ‘punish’ the students
or to encourage them to greater efforts.'*® The address of master Shoushan is
formulated rhythmically, the 7-character couplets in the middle are arranged
parallel to each other; in this couplet the main proposition of the case (in the
form of an address to the disciples) is formulated. The direct speech is
introduced by a second person pronoun (rii ;%) affixed with the plural
indicator déng % and a quantifying apposition ‘all you people’ (zhii rén =&
A). In order to preserve the 7-character phrase the second part of the couplet
deletes the sentence initial ruo %5 ‘if.” After the middle couplet, the audience
is emphatically addressed again, this time including a small variatio by
dropping the plural suffix after second person pronoun ri. The address is
formulated in the form of a request/mild imperative, indicated by the adverb
gi¢ H. The last phrase features the colloquial question pronoun shénmd H-JEE
‘what.” At this point, the main case stops and no answer by the students is
included—through this device the feeling of suspension is kept and the
question is transferred from the disciples in the text (i.e., the ‘internal’
audience of disciples as part of the textual structure) to the reader (i.e., the
‘external’ audience). Another special feature typical for gongans is the
inclusion of commonly used words, attaching a very specific ‘Zen meaning’
(frequently differing also from their common use in Buddhist texts) and
unusual semantics to them. In this case, the common verbs chu fif§ ‘TouCH >
attach to, cling to (?),” and béi £ ‘TO TURN ONE’S BACK TOWARDS > 0ppose
(?)” are used. Note that the verbs are transitive but the object is consciously
deleted (and not understood from the context!). By applying this rhetorical
device, the riddle-like and enigmatic features of the phrases are preserved and
the reader wonders about the reference of the deleted object. This ambiguity
also leaves ample room for future commentaries on the passage. }

146 For a description of the function of the zhuibi 7B (J. shippei), see the entry by
Griffith Foulks in the DDB (http://www.buddhism-dict.net/cgi-bin/xpr-ddb.pl?q=%
E7%AB%B9%E7%AF%A6). He translates the term with ‘bamboo clapper.’
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[Commentary by Wumén:]
HEFIH  TIREPTE AN A (EPTERIE - SRR - MRS
HE | HE

[Translation:]

Wumén comments: “Calling it a bamboo staff then this is ‘attachment,’
not calling it a bamboo staff then this is ‘opposing.’ It is not allowed to
use words, it is not allowed to be silent. Speak up quickly! Speak up
quickly!”

{Wumén starts his comment by repeating the central couplet of the main case;
the initial particle ruo ‘if” is deleted in the first phrase and the parallel
construction (and repetition of Wumén’s proposition) is rendered slightly
off-balance; however, the comment continues with a strictly parallel
(semantically and grammatically) and nearly identical couplet (only
differentiated by the antonyms you 75 ‘have’ and wii & ‘not have,” which
are among the most important contrastive terms in Chan Buddhist texts). The
comment ends with another couplet, a repeated imperative phrase, as such
constituting an identical couplet. As in the main case, Wamén’s commentary
ends with a request, however, this time the reader is confronted with a
straightforward imperative, the repetition of the phrase is adding to the sense
of urgency: “Speak up quickly, speak up quickly!”}

[Verse:]
=
CESREETTE - fTRE S BRESCHE > (htHZ A o

[Translation:]

The verse says:

Lifting up the bamboo-staff

Executing the order of either killing or letting live (i.e., pardoning)
‘Opposing’ and ‘attachment’ race with each other

The Buddhas and Patriarchs are begging for their lives

147

{The gongan concludes with a short stanza of 4x4 characters, the last
character of the second line rhyming with the last character of the fourth line,
/ling %/ /ming /. In the first line, the central topic of the gongdn, the
‘lifting of the staff’ is repeated; followed by a phrase referring to legal
procedures, i.e., dramatically and metaphorically comparing Shoushan to a
judge deciding over the release of the accused or the execution of a ‘death’
sentence;148 the dynamic and urgent mood is maintained in the third phrase,
resuming the two central verbs chu and béi (which indicate the possible

147 Sekida (1977:123) translates “Holding up the shippei, He takes life, he gives life.”

This seems to be imprecise and ignores the construction xing 1T ...ling % ‘to

execute an order’ (xingling being a current compound in that meaning), ‘order’ being
AL

specified by sha #% and hué .
48 Legal terminology is frequently encountered in the language of gangans/koans.
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reactions to Shoushan’s raising the staff): the two (nominalized) abstract verbs
are put in relation with a verb usually associated with concrete motion: they
are actually racing with each other.'® In the fourth line the link to the
founders of the tradition/the authorative lineage is established—and at the
same time challenged: the tradition is actualized and revived by actions of the
master. }

On Some Rhetorical Moods and Modes

Rhetoric of Urgency

The ‘rhetoric of urgency,”"™" the ‘rhetoric of pending threats,” and the
‘rhetoric of control’ are often encountered in Chan historiographic
works, including the accounts of immanent threats to the adherents of
Chan, often by ‘enemies’ or rivals of the school. Note the following
example of a rhetorically very terse passage from the LDFBJ, from the
section on the first Patriarch Bodhidharma. In this short passage
several central themes and rhetorical devices are compressed. It
includes an account of the (fictive) poisoning attempts by the monk
Bodhiruci (i.e., a polemical attack against somebody who is perceived
as a rival of the Chan School). Bodhidharma is also described as
possessing the powers of knowing the thoughts of others (i.e., the
intentions of Bodhiruci) as well as knowledge of the past’' (he
knows the reason why he is poisoned, expressed by the statement wo
yuan ci di Bk FE), and of predicting future events (i.e., the
pending troubles for the Second Patriarch in spe Huik& £ and the
future line of transmission). In addition, the crucial topics of the
patriarchical transmission (until the sixth generation, i.e., Huinéng),
the symbol of transmission in the form of the monk’s robe (in many
other Chan hagiographies also the monk’s bowl is mentioned), and the
relative understanding of his successors (i.e., until the Sixth Patriarch
there can be only one main successor who caries on the lineage, in this
case, Huiké). The topic of transmission is further dramatized through
metaphorical expressions, his disciples actually receiving parts of the
body of Bodhidharma (an act of ‘metaphorical cannibalism,’ so to say,

149 The rhetorical device of combining abstract nouns or verbs with words referring to
concrete actions or motion is frequently encountered in Chan scriptures.

150" Concerning rhetorical devices and the creation of a notion of urgency, see the
analysis of the gongan example above.

151" These are skills traditionally attributed to a buddha.
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Huike receives the ‘marrow’ of Bodhidharma, i.e., the very essence of
his teaching, thus qualifying him for the succession). As additional
rhetorical elements, the notion of urgency and the great danger
involved in transmitting the dharma are emphasized. Besides the
description of the wicked attempts by Bodhiruci of poisoning
Bodhidharma, it is also stressed that even these events are
fundamentally caused by Bodhidharma himself,'* who, thus, remains
in complete control of the situation.

HEFUA SR —OCSEERTN & P &5 - RETRZRE i
—3} o NEEEHE > KEIHE&:Z - ARG EE > A - Al
&N - KETEES T “BRRAREE  SERA > A(EfzE 27
R —FRELIRAE - 5BE () A[B&& LT - LA Rt EE -
EEAR HEEFGNRSG - CTERBNEMNS - BEES © “HE
—HITRE o "EAREAD - KA EEAE = AGEE — A&
B (B8) - — ARJEE > —ARBHERA - 5HEE (BE) & (F) A
FREEEs  FHRREERT - "FETIRINEERL -

Now it happened that in the Wéi the Trepitaka Bodhiruci and the
Vinaya Master Guangtong put poison in some food which they offered
[to Bodhidharma]. When the Great Master had finished eating he asked
for a dish and vomited up a pint of snakes. Once again they offered him
poisoned food. When the Great Master had taken the food and eaten it,
he sat atop a massive boulder, and when the poison came out the
boulder cracked. Altogether they tried to poison him six times. The
Great Master informed his disciples, “I originally came in order to pass
on the Dharma. Now that I’ve gotten someone, what’s the good of
lingering?” Then he transmitted the k@saya robe as a verification of the
Dharma transmission. He said to Huiké, “My destiny is this poison; you
also will not escape these tribulations. Until the sixth generation, the
life of the Dharma heir will be as a dangling thread.” He finished
speaking and immediately died of the poison. He himself used to say, “I
am one hundred and fifty years old,” but it was not known how old he
actually was.'>

Note also another feature that is in contrast to the structure of
traditional Buddhist historiographic/hagiographic writings: The
section giving an account of his background, his teacher, his

132 Indicated by the interesting phrase wo yudn ci di F84%IL3, lit. I conditioned
this poison,’ i.e., Bodhiruci’s act of poisoning has been caused (and thus foreseen) by
Bodhidharma’s actions in the past.

'35 LDFBIJ, based on ed. Adamek 2007:310, tr. in ibid.:312 (slightly modified).
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enlightenment and his activities as master (topics which would occupy
ample room in more traditional historiographies such as the Xu
gaoséng zhuan %8 =5 {#)"* is actually compressed into one line!

EREEE S AL M RZEE TS =7 4tz PR -
AE ME - BERR > KIEHE -

Chan Master Bodhidharmatrata was the third son of a South Indian king.
He became a monk while still young, and as soon as he received
instruction from his master he was immediately awakened. He preached
in South India and greatly furthered Buddhism.

In contrast to this compressed section, the detailed sections of the
entry consist of dramatized prose and dialogues. Here, we already see
a distinct tendency away from the traditional historiographic/hagio-
graphic style of writing and towards narratives including dramatic
accounts and dialogues.

Antinomian and Anti-authoritarian Rhetoric

Accounts of iconoclastic, antinomian, anti-authoritarian, and anti-
traditionalist behaviour of Chan masters, as well as their rejection of
the canonical texts and traditional Buddhist practices, are important
topics in Chan/Zen scriptures, suggesting a nearly unlimited power
and freedom of enlightened masters. These accounts are of course in
startling contrast to the institutional and socio-political realities and
restrictions (including the financial dependency on secular powers and
laity, in addition to the fact that ordinations had to be authorized by
secular officials) the clergy usually had to submit to.

“Rather, Song Chan monasteries were strictly governed, large
institutions where students lived highly regulated lives, engaging in
ritualized lectures and encounters with the master according to an
established schedule.” (Schliitter 2008:16)'>

5% Continued Biographies of Eminent Monks, compiled by Daoxuin i 2
(596-667) in 654, including the hagiographies of 485 monks (T.50, n0.2060).

155 As Robert Sharf points out: “Tang Chan monastic life was preoccupied with
sitting meditation, chanting scriptures, and worshipping patriarchs. Rather, passages
disparaging seated meditation, scriptural recitation or indeed nianfo are better viewed
in the context of Mahayana soteriology: They were injunctions against attachments
that would have been particularly intransient within a monastic setting. The rhetorical
as opposed to the literal rejection of all forms of practice became a hallmark of
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This kind of rhetoric often consists of emphasizing the superior
wisdom of a Chan master as compared to secular authorities, typically
expressed by the refusal to follow orders (e.g., of an imperial edict), or
the mocking of persons of high status, or other eminent Buddhist
monks, preferably lecture master. These stories have the function of
stressing the special status of the Chan master even vis-a-vis the
highest authorities. They are also great topics for adding suspense and
drama to the hagiographies of famous masters. Already in the 8"
century LDFBJ, the Fourth Patriarch Daoxin’s #E{Z (580-651)
dialogical exchange with an envoy sent by the emperor actually
occupies more than half of the biographic entry. After several futile
attempts by the unlucky envoy to convince Daoxin to move to the
capital the exchange ends in the following way:

WG REE TIACHUE AT - ¥ = BN L | MEEN B E
FHAUHI_EBE ; $EA AR 2 "R AR | VS RS
AT > BRI o (EREIS B ¢ CBEL ! PR T 28
{EREES © “M R AT R ? "fE - “BRIAEFRML -
ERETAKH © “EOLHBNE 7

The emperor again sent off the messenger, [this time] wearing a sword
with which to get Chan Master Xin’s head. He ordered him, “Do not
harm the Venerable!” The messenger arrived at the Venerable’s place
and said, “The emperor orders me to get the Venerable’s head. Will the
Chén Master go or not?”” The Venerable replied, “I absolutely will not
go.” The messenger said, “The emperor orders that if the Chan Master
will not come, I am to cut off his head and bring it.” Great Master Xin
extended his head and said, “Chop it and take it.” The messenger turned
the blade and bent [Daoxin’s] neck. Great Master Xin sang out, “Why
don’t you chop, how much longer must I wait?”” The messenger replied,
“The emperor ordered me not to harm the Venerable.” Chan Master Xin
gave a great laugh and said, “I’ve taught you to recognize someone who
stays put.” (LDFBJ, ed. Adamek 2007:31 (punctuation modified); tr.
ibid.:318)

orthodoxy in Chan” (Sharf 2002:303). And, as Griffith Foulk remarks: “As I have
shown elsewhere, neither the Chan slogans pertaining to ‘separate transmission’ and
‘non-reliance on scriptures,” nor the iconoclastic rhetoric attributed to Chan
patriarchs, can be taken as descriptive of any actual state of affairs among the
historical promoters of Chan ideology. Generally speaking, the monks who spread and
benefited from the Chan discourse throughout the Tang and Song resided in
mainstream Buddhist monasteries and engaged in a full range of traditional Buddhist
religious practices” (Foulk 2007:454); for a description of monastic Chan practice and
ritual during the Song, see Foulk 1993.
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Rhetoric of Persuasion, Defeat and Submission

As Jens Braarvig in his contribution Rhetoric of Emptiness points
out, rhetoric aims at persuading the listener or reader to adopt a
particular view, or—specifically in the Buddhist context—to
bring about the realization of a particular truth. Ideally, this
realization aims at achieving liberation from ignorance, the cycle
of life and death, or any other goal in the context of the Buddhist
marga. However, especially in Mahayana Buddhism there is an
inherent ambivalence towards the use of words in the pursuit of
the truth. They are unavoidable in spreading the message of
Buddhism, on the other hand they are by definition limited in
their capacity to express the truth, since the ultimate truth is
beyond any linguistic expression. As such they belong to the
realm of expedient means, often used not to establish a
proposition but rather to refute any particular view and
demonstrate the insubstantiality of all material or mental
phenomena.

By comparing Buddhist and Greek rhetorical practices,
Braarvig demonstrates that this ambiguity exists for both
traditions. In the Greek context, rhetoric was criticized of being a
practice similar to magic since it intentionally projects certain
opinions and views into the mind of the listener, at its worst it is
used as a skillful tool by tyrants in the controlling of their
subjects. However, whereas the Greek discussed rhetoric mostly
in a political and juridical context, the Buddhists would refer to it
concerning the realization of an ultimate truth or a truth enabling
personal liberation. Eloquence has to serve a higher purpose of
furthering progression towards the ultimate goal of Buddhahood.
Otherwise, rhetoric will be empty words and the source of false
views and discursive thinking. As such, rhetoric skills in the form
of memory (dharant) and eloquence (pratibhana) have to be part
of the repertoire of skillful means, which the Bodhisattva ideally
possesses. Braarvig also investigates the relationship of the
frequently blurred borders between rhetoric and logic. He argues
that a system of logic applied in the Mahayana context aims at
refuting any view without establishing another view, and can
therefore easily slide into the realm of rhetoric. Another
important element in the rhetorical structure of certain Mahayana
texts is the inclusion of lay persons who surpass even the direct
students of Buddha in their realization of wisdom. Their superior
insight is often described through their great abilities in using
rhetorical devices, by ridiculing the religious specialist, the
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Sravaka. As Braarvig shows, as a crucial device the opponent is
defined before he is able to define himself."*®

Another important aspect highlighted by Braarvig are specific
features of many Mahayana scriptures, which place them in the
vicinity of genres associated with fiction and fantasy, boundaries
of time and place are constantly transcended and the mind of the
reader is bombarded with the imagery of phenomena in infinite
worlds at infinite times. However, this grandeur of style is often
interrupted by repetitive and tedious enumerations of concepts.
By analyzing aspects of the Vimalakirtinirdesa and Bodhisattva-
caryanirdesa Braarvig illustrates another feature which is also of
central importance for Chan genres, i.e., the dialectical and
logical form of dialogues. Already in Mahayana scriptures, these
dialogues often feature clearly ‘extra-doctrinal’ aspects, such as
the humiliation of the opponent and the assignment of inferior
views and modes of understanding to him.

This ability to defeat the opponent by displaying greater wits and
superior eloquence is of course also important in the context of the
interaction with the broader public and worldly supporters of the
Buddhist clergy. The public humiliation of the opponent in front of
large audiences (often including the ruler) is a popular topic in the
religious literature of both India and China. It is the ultimate test of the
spiritual insight and powers of a famous religious figure, and—maybe
most importantly—his worthiness of receiving financial and
institutional support by the secular powers.

For an example, see the rhetorically sophisticated passage on Chan
master Huizhdong and his interaction with the Chan guest from the
South (probably hinting at his rival Shénhui)."”” Huizhong does not
persuade exclusively with arguments (although he uses semi-logical
chains of persuasion, too), but by convincing the interlocutor that his
spiritual attainment was inferior. Typically, the interlocutor will
finally ritually signal his submission and defeat. Here, we clearly
witness a shift from using convincing arguments or chains of
(pseudo-) logical sequences of doctrinal statements towards the
authority of the master generated by his alleged enlightenment. The
Chén master may say A, B, or C, it does not matter, he always will be
right based on his superior status derived from his ‘insight’ and

136 A device that in later vernacular texts would be reinforced and developed by the
frequent use of appositional constructions, defining the opponent already in the very
address (for an example, see above).

157 For a thorough rhetorical analysis of this encounter, see Anderl 2004a.
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position in the tradition (at least until he encounters an opponent who
even has deeper understanding: this kind of interaction—based on the
display of ritual superiority and submission—is especially prominent
in the rhetorically superb LJL), and would remain one of the main
features of Chan literature to this day.

The Secular Powers and Zen Rhetoric

The interaction between Chan/Zen/Son and the secular powers has
been diverse and very complex throughout history, and a thorough
analysis of how these interactions are reflected in Zen literary
products is far beyond the scope of this book. However, certain
tendencies and types of interaction with powerful lay supporters will
be briefly dealt with here.'®

Already in the rhetorical structure of early Chan scriptures the
mentioning of secular powers such as emperors, high-rank officials,
military governors, etc. were of great importance. On the one hand,
this is evidence that Chan monks were concerned and interacting with
important lay supporters, on the other hand, the integration of
powerful lay people in literary products was also a rhetorical device in
order to enhance the significance of the text and the masters
mentioned in it, as well as indicating that the importance of Chan
extended far beyond the walls of the monasteries."”’

There are significant differences concerning the integration of lay
supporters, according to the respective period and type of literary
product. For example, in the LDFBJ (which is otherwise known for its
anti-traditionalist rhetoric) the names and titles of military and civil
officials figure so densely in the text that it breaks up the otherwise
quite coherent rhetoric characterized by the many entertaining
dialogues.'®

158 On this issue, see also Anderl 2011a.

159" As is well known, already from the earliest period on Chén monks actively sought
the vicinity of powerful supporters, e.g., the Northern School monk Shénxiu had close
relations to Empress Wi Zétian, and Shénhui used his popularity to collect money for
the imperial army by selling monks’ certificates; on the ‘rhetoric of Chan
fund-raising,” see McRae 2003:107 (“His religious vocation was not in the private
sanctuary of the meditation hall but on the very public venue of the ordination
platform, where he made exciting and highly theatrical public presentations that
inspired his listeners to begin the path of Buddhist spiritual cultivation”).

190 For an example, see above.
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The ‘protection of the state’ (hugud EF; J. gokoku; K. hoguk)
was an important concept in the evolution of the Chan/Son/Zen
schools, originally based on a number of safras and Chinese
apocryphal texts which had been composed for the purpose of dealing
with the relation between Buddhism and the state.

“The importance of Buddhism for affairs of state in Japan was
reaffirmed in the Nara (710-794) and Heian periods (794-1185), when
three Buddhist scriptures provided the cornerstones of state Buddhist
ideology in Japan: the Myohé renge kyo (Sitra of the Lotus Blossom of
the Fine Dharma, better known simply as the Hokke kyo, the Lotus
Sitra), the Konkomyo kyo (Sutra of the Golden Light), and the Ninno
gokoku hannya kyo (the Prajiaparamita Sitra Explaining how
Benevolent Kings Protect Their Countries, or simply, the Ninno kyo).
These three scriptures became collectively known in Japan as the ‘three
sitra for the protection of the country’ (chingo kokka no sambukyo).”
(Welter 2006: 68)'°!

Eisai 2874 (1141-1215) played an important role in establishing
Zen as an independent institution.'” One of his major concerns was
the relation between Zen and the Japanese state, as, for example, dealt
with in his work Kozen gokokuron H{#ZEE R (The Promotion of
Zen for the Protection of the Country). He based this relation on the
above set of texts, most importantly the Ninno kyo {—T-#%. In the

' The Myoho renge kyo (Ch. Midofd lidnhud jing #b % ¥ ¥ 4% ; Skr.
Saddharma-pundarika Sitra), T.9, n0.262, probably the most popular sitra in East
Asia; the Konkomyoé kyo (Ch. Jinguangming jing <= Y¢HA &, Skr. Suvarna-
prabhasottama-sitra) is extant in several translations (most importantly translations
done between the 5" and early 8" centuries, T.16, Nos. 663, 664, and 665). The
efficacy of these sitras for the protection of the state is generated through the worship
and recitation of the text. Most important for the ideological foundation for the idea of
‘state protection’ in the Buddhist context is the Ninno gokoku hannya kyo 1~ TR
fEES 4% (short: Ninno kyo). In Japan, these three scriptures are known as chingo
kokka no sambukyo $EZE[E|ZR =3 “The security of every king and the happiness of
all the people are said to depend completely on this. For this reason, the Buddha
continues, the Ninno kyo has been entrusted to the kings of various countries and not
to the Buddhist clergy or faithful” (Welter 2006:71).

Zen nationalistic rhetoric before and during the Second World War is an
important topic that unfortunately could be not covered within the scope of this
volume; on this topic, see, for example, Sharf 1993; for a concise description, see
Welter 2008:15-24; for the ideological foundation which Zen and Buddhism provided
for militarism, see Brian 1998.

19 Welter 2006:66.
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view of Eisai, Zen should play a prominent role in the protection of
the state, and according to the Ninnoé kyo ‘“the preservation of
Buddhism is inextricably bound to the preservation of their own
country.”'® It is also interesting to note that according to this
ideology the ruler has the main responsibility for protecting
Buddhism, as opposed to the sangha.'® As Welter points out, in
contrast to China, medieval Buddhism in Japan was not regarded as
‘foreign’ and did not constantly justify its position among other
religions and ideologies:

“As a result, ideological debates in Japan tended to be sectarian, that is,
between different factions that shared a common vision, rather than
cutting across fundamental ideological boundaries. [...] many Buddhist
sectarian debates were politically inspired” (Welter 2006:73)'%

As in the case of Chan and Zen, the reaction of Korean Son to
unfavorable sociopolitical circumstances, and the interaction of Son
and Confucianism led to specific rhetorical responses. In this volume,
three contributions are devoted to this aspect of Son rhetoric:

In his article Hyujong’s Son’ga Kwigam and its Historical Setting
and Soteriological Strategies, Jongmyung Kim deals with
Hyujong’s Compendium dating from the 16" century, focusing
on soteriological and rhetorical issues as response to historical
and intellectual developments during his time, characterized by a
dominating position of Confucianism. One of the important
aspects of Hyujong’s approach concerns the attempt to
harmonize Son and canonical Buddhism, as well as making Son
compatible with issues important for Confucian audiences. The
structure and organization of Hyujong’s work provides important
information on his main interests: although it is divided into three
sections (‘ontology,” ‘phenomenology,” and ‘soteriology’), the
last part is the most elaborate and clearly his main concern. In
this part he focuses on persons on ‘medium and lower spiritual
capacity’ and recommends practices usually not directly
associated with Chan/Zen/So6n, namely the recitation of Buddha’s
name and the use of dharani. In addition, there is a strong

' Ibid.:69.

' Ibid.:71.

'3 Tt is also interesting to note that despite sectarian differences Eisai aimed at
integrating several Buddhist approaches in his system (Tendai, prajia teachings,
meditation practices, concern for morality) and combing them and “Ninno kyo
ideology into a singly, seamless whole” (Welter 2006:74). In this rhetorical approach,
Zen is pictured as the official religion of the state.
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concern with ethical issues, clearly a response to a discourse
dominated by Confucian scholars. Through this device of
dividing the text into several sections dealing with practitioners
of different capacities and practices suited for them, Hyujong
manages to be faithful to tradional Zen tenets such as sudden
awakening, as well as providing a useful response to the
contemporary religious and sociopolitical framework, i.e.,
pleading for a harmony between the teachings as well as a
‘moderate’ approach to Buddhism suited for people of lower
capacities.

In his contribution From Apologetics to Subversion, Jorg Plassen
deals with Buddhist literary production when SOn was
increasingly suppressed by Neo-Confucian state ideology.
Although Buddhism generally was marginalized between the 15™
and the late 19" centuries, as compared to Neo-Confucian
ideology, Plassen provides a more nuanced description of the
relationship and interactions between Buddhist monks and the
state authorities and the literati. Despite widespread anti-
Buddhist sentiments many important printing projects of
Buddhist literature were conducted during that period. As in the
case of Song China, influential Chan/Son Buddhist monks were
often recruited among the literati, resulting in a natural
relationship between classical and Buddhist literary production.
There is also a shift in the linguistic and stylistic features of Son
works, a move towards literati-style writings and the spreading
influence of the Chinese movement of wénzi Chdn L F1#
(Literary Chan or ‘Letters’ Chan), the Song colloquial style
becoming frozen as a ‘sacred’ language of the Recorded Sayings.
Plassen specifically analyzes the hermeneutical and ‘subversive’
rhetorical devices through which a synthesis between Son and
Confucianism was achieved. In his Chodong owi yohae, the Son
monk Solcham ultimately claims the identity between the two
teachings. In his approach, Solcham uses one of the most
important concepts of the Caodong tradition of Chan, the Five
Positions (witwéi A fif ), weaving Buddhist and Confucian
terminology together. In addition, these combinations are
illustrated in the form of diagrams. Through these subtle
rhetorical devices Solcham evokes in the reader the notion of the
identity between the Two Teachings.

The adaptation of Buddhism and SOn to changing sociopolitical
environments can be also demonstrated in a more recent context, as
shown by Vladimir Tikhonov’s case study of Han Yongun H&HESE:
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In his contribution Manhae Han Yongun’s Attempt at Producing an
All-inclusive Modern Buddhist Compendium: Pulgyo Taejon, Vladimir
Tikhonov deals with Han Yongun, an innovative Buddhist thinker of
the early 20" century who tried to reform Buddhism and produce a
modernist Buddhist discourse. He conducted his project during a time
when the suppression of Buddhism by the Neo-Confucian state
ideology had come to an end (although state control tightened again
considerably from ca. 1910 onwards), and in competition with his
Christian rivals. Han’s ambition was directed towards producing a
compendium of scriptural sources that would fit into the reemergence
and modernization of Buddhism. Although his Great Buddhist
Compendium consists of traditional sources it is rearranged and
restructured in accordance with Han’s intentions of picturing Buddhism
as a universal religion, compatible with Confucian values as well as
fitting into modern times. Linguistically, he slightly changed the
original “Text-Bausteine” by inserting Korean vernacular grammatical
particles. He also used words relating to state and society that were
newly coined in the course of Japan’s modernization and imported to
Korea. As another rhetorical device, religious terms are related to and
re-interpreted in terms of socio-political concepts and ‘patriotic’ ideas
and the responsibilities of the individual vis-a-vis the state. In addition,
he uses this structural arrangement for addressing traditional Confucian
domains such as the relationship between different strata of society as
well as the relationship between the sexes (listing 14 ways of how a
wife should serve her husband, as well as the ideal of the ‘slave-like
wife’). Through the technique of restructuring and ‘cross-interpretation’
(transferring an interpretation from one domain to another) Han tries to
address several key issues and at the same time attempts to adjust them
for several strata of audiences, in addition to countering Confucian and
Christian rivals.

Sectarian Disputes: Confrontational Rhetoric and the Rhetoric of
Accommodation

The ranking of teachings has a long tradition in Chinese Buddhism
and was an important hermeneutical tool for linking specific doctrines
and practices to stages on the path (marga) or adapting them to the
capacities of the listeners.'®® These sequential listings were often done

1% In this context, the paradigm of shanggen AR ‘superior roots (capacity)’ and
xiagen TR ‘inferior roots (capacity)’ is frequently used. Interestingly, this
paradigma reappears in D.T. Suzuki’s works as part of a nationalist rhetoric, and later
on in post-war times also in the characterization of the (dull!) capacity of Western Zen
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in the form of hierarchical taxonomies and were essential in handling
the diverse and often even contradictory teachings encountered in the
numerous translations of Buddhist sitras and treatises.'®’

“For example, Buddhist schools often sought to associate particular
stages along the marga, usually lower ones, with various of their
sectarian rivals, while holding the higher stages to correspond to their
own doctrinal positions. [...] The purpose of such rankings was not
purely interpretive; if often had an implicit polemic thrust.”'®®

students (see Sharf 1993:28).
'7 Famous representatives of this approach were Huiyuin ££i# (334-416), Zhiyi
EEH (538-597) and Guifeng Zongmi & 5525 (780-841). Another famous
‘reconciler’ was Yongming Yanshou 7k HHZEE (904-975), the author of the
encyclopedic Zongjing I 5%#%$%, who attempted a fusion between Chéan and Pure
Land thought. As Robert Sharf points out, faith in Amitabha was universal in Chinese
Buddhism and references to nianfé & {ff; (J. nenbutsu) practices can already be found
in the earliest Chan scriptures preserved among the Dunhuang findings (Sharf
2002:301). For citations concerning the practice of nianfé in early Chan texts, see
ibid.:303f. Schliitter points out at the beginning of the Song the relationship between
the Chan factions was rather harmonious, following the model of coexistence based
on a the idea of kinship, i.e., all Chan factions ultimately belong to the same ‘family’
which splits up in several branches (e.g., the idea of the ‘Five Houses,” wii jia 715
of Chan); this harmony was eventually broken when competition for lay support
erupted between the Linji and the newly re-established Cdodong faction; on these
issues, see Schliitter 1999. This conflict is also a good example of polemics triggered
by sociopolitical changes, i.e., after a period of strong imperial support at the
beginning of the Song, sponsorship shifted to a great degree to local officials and
members of the literati class, entailing competition for limited material support and
positions in the abbacies of public monasteries (shifang +77); see ibid.:135-137; on
a thorough discussion of public monasteries, see also Schliitter 2008:36-49. Schliitter
emphasizes the crucial role of the establishment of public monasteries (as opposed to
hereditary monasteries) for the success of the Chan School: “Most significantly, had
the state not favored the institution of public monasteries, the Chan school would
never have acquired its dominant position in monastic Buddhism” (ibid.:53).

Concerning the topic of internal sectarian struggles, a thorough analysis of the use
of the term waiddo 4P ‘[FOLLOWER OF AN] ‘OUTSIDE” WAY > heretic’ would be of
great interest. To use this term in order to label rivals is one of the recurring topics in
Chan polemics. Often the Chan rivals are associated with ‘real’ heretics, i.c.,
followers of ‘inferior’ forms of Buddhism such as the Hinayanists, lecture masters, or
even followers of non-Buddhist schools.

Polemics at rivals could include a variety of elements, pinpointing the opponent to
specific ‘inferior’ practices and doctrines, personal attacks, and even direct insults.
'8 Buswell/Gimello 1992:20; more generally, Sharf (1991:88) remarks about
Mahayana rhetoric: “[...] powerful methods of exalting one’s own position, not by
denouncing rival positions as false, but by insisting they are correct but provisional



84 CHRISTOPH ANDERL

Also in Chan Buddhism, this approach became an important
hermeneutical tool, often having an important rhetorical and polemic
dimension. Attacks on rivals usually prospered during periods when
there were shifts in the sociopolitical and institutional settings, during
struggles for material support or for the favours of the respective elites,
and during times of pending crisis or persecution. Disputes often
developed along well-known complementary and contrastive
paradigms, typically the ‘sudden-gradual’ axis, teachings based on
words, or the rejection of any Buddhist scriptures. Examples are the
attacks by Shénhui on the members of the ‘Northern School’ (initiated
in the 730s), disputes concerning the right lineage or other sectarian
issues, such as the competition between the Linji and Céodong
factions during the Song Dynasty. Morten Schliitter has shown that
these rivalries were conducted on the level of disputes concerning
different approaches to meditation (mozhdo chdn ERHIETE ‘Silent
[llumination Chan’ and kanhua chan FE&ZE{# ‘Introspection Chan,’
respectively); however, on a deeper level these attacks were also
motivated by the competition for support from the lay patronage.

Besides these ‘factors’ in the form of competition or sectarian
disputes, and confrontational rhetoric, there is also an ‘internal’
dimension in terms of the formulation of the self-identity of Chan
factions (i.e., by defining the ‘other’ one is defining oneself). One
frequent claim vis-a-vis other Buddhist factions is the one that
Buddhism'® culminates in Chan and rhetorical devices are used to
defend this position:

“Chan hermeneutics developed in direct response to pressures from
polemics in the scholastic schools, and by examining the interaction
between these rivals, we may adduce much about the ways in which the
Chan school selectively employed sacred texts in order, first, to uphold
its own sectarian position and, second, to counter aspersions cast on it
by its rivals.”'"

Often, different hermeneutical and rhetorical devices are used for
different stages of development of the student; as such rhetorical
devices are distinctively used as expedient means. Buswell
exemplifies this based on the concept of the ‘Three Mysterious Gates’
(K. samhyon-mun =29, Ch. sanxudn mén) teachings used by

and limited.”
' In the Chinese context usually the Tiantai and Huayén traditions.
' Buswell 1988:231.



ZEN RHETORIC: AN INTRODUCTION 85

Chinese Chan masters, and later more systematically described by
Chinul (1158-1210)."""

In his contribution Pojo Chinul I&IEHIEN and Kanhwa Son &
Z51%, Robert E. Buswell Jr. examines the doctrinal and rhetorical
context of the introduction of kanhwa practice to Korea. The
interpretation of the sudden/gradual paradigm (K. tono chomsu)
in relation to enlightenment and spiritual cultivation was of
crucial significance in this process, thus interpreting it differently
as compared to the Chinese Linji g% (K. Imje) tradition.
Buswell labels this approach ‘moderate subitism’ as compared to
the ‘radical subitism’ propagated in the Chinese context, and
analyzes how Chinul achieves his goal by balancing the moderate
and inclusive language of Guiféng Zongmi with the radical
iconoclastic rhetoric of the Recorded Sayings of Linji. Chinul
also presupposes a thorough knowledge of the canonical
Buddhist scriptures and develops his system based on Zongmi’s.
Central in his system is the term ‘understanding-awakening’ (K.
haeo), an initial enlightenment experience which has to be
cultivated subsequently, as contrasted to the more radical
approach of sudden awakening/sudden cultivation. Rhetorically,
the paradigms of sudden/gradual and sets of complementary and
contrastive concepts are used to formulate and argue for Chinul’s
own position. In the Chinese context kanhua was also referred to
as a ‘short-cut’ approach to enlightenment and Chinul was not
exposed to this subitist technique before late in his life. Buswell
analyzes how this concept was eventually integrated into and
synthesized with Chinul’s soteriological system. Using the
method of establishing a taxonomical system grading the

! Ibid.:246; and: “As Chinul explains, Chan practice is not simply concerned with
the removal of the discriminative processes of thought; it also involves the positive
reinforcement of wholesome qualities of mind, which can then be applied in the
conditioned realm for the benefit of all sentient beings. Hence, Chan meditation
purports to overcome limited perspectives concerning the absolute realm of the
dharmadhatu and, at the same time, to produce both the capacity to transfer the merit
deriving from one’s understanding to other beings as well as the ability to use the
power inherent in that merit as an expedient means of guiding others” (ibid.:240).
Buswell also observes the interesting interplay between kataphasis and apophasis in
the discussion of this doctrine: “Here we see once again that Chan discourse is not
intended to be merely an imitation of the Mahayana inception or final teachings, but
instead mirrors the progression of Chinese hermeneutical structures from naive
kataphasis, to radical apophasis, to perfected kataphasis” (ibid.:246); on this issue,
see also Buswell’s contribution to this volume.
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capacity of practitioners, he differentiates two approaches to
hwadu: Investigation of its meaning and investigation of the word
(the culmination of this practice), in addition to applying a
threefold hermeneutical system of the ‘three mysterious gates,” a
system progressing from a conceptual understanding of
scriptures, to Awadu practice, and finally to an understanding
free of all conceptualizations. This device allows Chinul to fully
integrate the ‘radical’ subitism as represented by the kanhwa
approach with his system of moderate subitism. This approach of
a rhetoric of reconciliation and integration was short-lived,
however, and Chinul’s successors nearly exclusively favoured
the radical kanhwa technique and an iconoclastic approach to
language.
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