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PREFACE

 

MORTEN SCHLÜTTER AND STEPHEN F. TEISER

The Platform Sūtra of the Sixth Patriarch is a central text of Zen (in China known as “Chan”), a school of Buddhism based on the powerful claim that enlightenment can only be attained through a flash of direct, intuitive understanding. The scripture tells the compelling story of an underdog figure named Huineng, portrayed as an illiterate “barbarian.” The Fifth Patriarch of the Chan school recognizes Huineng’s penetrating insight and secretly designates him the Sixth Patriarch. In his sermons in the Platform Sūtra, Huineng challenges traditional ideas about meditation and enlightenment and seems to debunk all attempts to lay a foundation for religious practice.

The earliest surviving version of the Platform Sūtra, the focus of the present book, was written in China in the eighth century, a formative period for Chan Buddhism. With its radical approach to Buddhist practice and its claims for the hitherto unknown Huineng as the Sixth Patriarch, the Platform Sūtra was initially a provocative document. But eventually Huineng’s status and teachings became universally accepted, and the Platform Sūtra was accorded canonical status. The text also proved seminal in other parts of East Asia, where it became extremely important for both monks and laypeople in Korean Sŏn and later, to a lesser degree, in Japanese Zen. To this day, for readers in Asia and the West, the Platform Sūtra offers a profound and intriguing statement about enlightenment, meditation, and spiritual cultivation.

Like the other volumes in this series, Columbia Readings of Buddhist Literature, this book is intended to open up the original text to new readers, to spark engagement with the text, and to advance scholarship in the field. The editors asked established experts in the study of Buddhism to write fresh essays for the project. The introduction (chapter 1) is the best place to begin, since it offers background about Buddhism, Chinese religion, and the origin and later history of The Platform Sūtra. Chapters 2 and 3 discuss the main figure in the text and the early Chan movement, respectively. Subsequent chapters focus on key ideas and practices propounded in the text: sudden enlightenment (chapter 4), transmission (chapter 5), and ordination (chapter 6). Chapter 7 steps back from the text to analyze the way its ideas are related to seminal concepts in early Chinese philosophy.

For our primary text we have chosen one of the earliest handwritten copies of the Platform Sūtra, probably dating from around 780, discovered in a hidden chamber in the cave-temples of northwest China (near the town of Dunhuang in Gansu Province) early in the twentieth century and now kept in the British Library. We have used the translation of this manuscript by Philip B. Yampolsky as our standard reference; when diverging from it, authors provide their own translation but also refer to Yampolsky’s, with page or section numbers listed in parentheses. (Yampolsky’s translation was first published by Columbia University Press in 1967, and a second paperback edition with the same pagination was published in 2012.) An annotated section of the bibliography in this volume lists other English translations of The Platform Sūtra.

In writing words and book titles in Asian languages, we give the Chinese without special notation, while Sanskrit and Japanese are marked “Skt.” and “Ja.,” respectively. A character glossary lists the Chinese, Korean, or Japanese characters for terms, figures, and places mentioned in romanization in the text and endnotes; the bibliography provides characters for titles of texts and authors.

We are grateful to many people for their support in putting together this book. We are, of course, especially indebted to the authors who contributed to the volume. After fulfilling their original assignments with enthusiasm, they all responded gracefully and expeditiously to our editorial interventions and suggestions for revision. They have been more than patient, and we appreciate their commitment to making a book that is, we hope, accessible to nonspecialists, useful in the classroom, and of interest to scholars of Buddhism. The anonymous readers of the original proposal and, later, the manuscript provided helpful advice about how to make the book stronger and better organized. Wendy Lochner, senior executive editor at Columbia University Press, has been an unflagging source of support and wisdom. We also wish to register our thanks to the other staff at Columbia University Press, including Christine Mortlock, assistant editor; Leslie Kriesel, copyeditor and production editor; and to Mary Mortensen, who compiled the index.

The Dharma Drum Foundation generously supported our work on this volume, and we are grateful to its founder, the late Venerable Sheng Yen (1931–2009), and its chief executive officers, Tseng Chichun and recently Lee Shen-yi, for their continuing help with this project.

Our families have sustained us over the four years we have been editing and writing this book, and as always we are grateful for their patience and support.
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1

INTRODUCTION

 

The Platform Sūtra, Buddhism, and Chinese Religion

MORTEN SCHLÜTTER

The Platform Sūtra is a formative scripture of the Chan school (known in Japan as Zen) and one of the most popular texts ever produced in Chinese Buddhism. It has been widely read in East Asia for twelve centuries by both monastics and laypeople, and in recent decades it has also become well known in Europe and the English-speaking world in translation.1 Through its dissemination in the modern world, the Platform Sūtra has become increasingly important as a statement of Chan/Zen in the West as well as in East Asia, where a renewed interest in Buddhism has resulted in many new adaptations and studies of the text and its main protagonist, Huineng (638–713), the legendary Sixth Patriarch of Chan.

The present volume focuses on the earliest surviving version of the Platform Sūtra, a manuscript discovered near the oasis town of Dunhuang in northwestern China, which probably dates to around 780, although it may have been preceded by earlier editions now lost.2 The Dunhuang version of the Platform Sūtra is a remarkable text; rich and multifaceted, it is unlike any earlier Chinese Buddhist work. It begins with the dramatic story of the illiterate sage Huineng and his difficult path to becoming the Sixth Patriarch of Chan, then presents an engaging and provocative sermon by Huineng in a realistic setting (not unlike the sermons of the Buddha in many sūtras), goes on to a lively account of Huineng’s first encounters with several disciples, and ends with his protracted deathbed instructions to his disciples. The text must be understood in part as polemical, written when the Chan tradition was still being formed and there was much contention over issues like who the real the Sixth Patriarch was, what constituted orthodox Chan teaching, and how to codify the controversial, newly minted Chan lineage going back to the historical Buddha. The Platform Sūtra is also a testament to the vitality of the early Chan tradition and its general appeal. It pairs the powerful message of the inherent buddha nature that all people possess with the direct statement that laypeople as well as monastics can practice Huineng’s teaching. Huineng himself is understood to have become a monk only after having received the transmission as the Sixth Patriarch. The Platform Sūtra also introduced a number of innovative doctrinal formulations and gave a new twist to already established ideas. Furthermore, it included a special ritual for bestowing precepts on both monastics and laypeople, as noted in an addendum to the already cumbersome title of the Dunhuang version, which runs in full, “The Sūtra of the Perfection of Wisdom of the Supreme Vehicle of the Sudden Teaching of the Southern Tradition: The Platform Sūtra Taught by the Great Master Huineng, the Sixth Patriarch, at the Dafan Monastery in Shaozhou, in one scroll, including the bestowal of the formless precepts; recorded by the Disciple Fahai, Spreader of the Dharma.”3 The powerful ritual of bestowing “formless precepts” no doubt added much to the early appeal of the text. As Paul Groner’s chapter in this book demonstrates, taking vows or precepts was central to Chinese Buddhist practice for both laypeople and monastics.

The Platform Sūtra’s unusual style, innovative format, radical interpretation of doctrine, and persuasive representation of the Chan lineage, together with its empowering precept ritual, must have had a profound impact on its audience. It is not surprising that a few decades after the appearance of the text Huineng was implicitly declared the Sixth Patriarch of Chan by an imperial commission,4 and the teachings represented in the Platform Sūtra became the foundation for further developments in Chan Buddhism. All later Chan practitioners trace their lineage back to Huineng. The Platform Sūtra itself, which alone among all texts concerning Chinese Buddhist historical figures is called a sūtra (sacred Buddhist scripture), became a veritable monument to him. The Dunhuang Platform Sūtra thus both points back to the contentious period of early Chan, when ideas about patriarchy and doctrine were still being battled over, and forward to the mature Chan school, in which basic issues of orthodoxy and lineage were no longer in question.

Chan Buddhism continued to develop in China from the eighth to twelfth centuries, when it reached its mature form, and it has persisted as a major form of Chinese Buddhism to the present day. Chan was also transmitted to Korea, where it became known as Sŏn, and to Japan, where it became known as Zen; in both countries it has had a lasting impact on the cultural and religious landscape. Chan/Zen Buddhism continues to be a force in contemporary East Asia. There is much popular interest in the school’s ideas and practices, and modern philosophers continue to draw on Chan/Zen in articulating new modes of thought. In the West, Japanese Zen in particular has become extremely well known. Through the work of intercultural figures like D. T. Suzuki (1870–1966) and other, sometimes idiosyncratic interpreters, Zen has exercised considerable influence on modern culture and spirituality.

BUDDHISM IN CHINA

Buddhism began in India, probably in the fifth century B.C.E. It was founded by Siddhārtha Gautama, commonly known as the Buddha-Śākyamuni (or simply “the Buddha”), who told of a great awakening that had enabled him to see cosmic reality unmediated and directly. The Buddha’s teaching appears to have been mainly directed to the monastic order of monks and nuns that he established, but he also included laypeople in various ways, especially as donors to and supporters of the monastics. He taught a path of insight and meditational experience leading to nirvāṇa, ultimate liberation from the cycle of birth, death, and rebirth that all living beings have gone through from beginningless time. The Buddha also emphasized the importance of morality and the accumulation of merit (or good karma) that could in the short term lead to a good rebirth in the human realm or the realm of the gods.

In the centuries following the death of the Buddha, Buddhism continued to develop and spread over the Indian subcontinent. In the span of several hundred years, schisms within the order had created about twenty different schools, each with their own, albeit similar, canons. Around the first century B.C.E. a movement that called itself Mahāyāna (Great Vehicle) arose and eventually produced a multitude of new scriptures, understood to be the direct teachings of the Buddha. Drawing on a number of ideas that may already have had a long history, Mahāyāna greatly expanded the Buddhist universe. It introduced a host of buddhas and bodhisattvas (enlightened beings who forego nirvāṇa until everyone is saved), formulated a teaching of the ultimate emptiness of all things, and established the goal of full buddhahood for all sentient beings. In Mahāyāna, the Buddha-Śākyamuni was seen as a cosmic being who was enlightened eons ago, but who let himself be born on Earth to help all sentient beings to enlightenment. Many early Mahāyāna sūtras include severe criticism of the adherents of the already established schools of Buddhism, disparagingly referred to as “Hīnayāna” (Small Vehicle).5

Sometime in the first century C.E. Buddhism entered China, probably originally introduced by non-Chinese immigrants, some of whom must have brought Buddhist monastics with them.6 It seems at first to have mainly interested members of the imperial court of the Han dynasty (206 B.C.E.–220 C.E.) and the upper classes. However, in the long period of disunity that followed the Han dynasty, Buddhism became increasingly important to the general populace, especially in north China, where ruling families of non-Han Chinese origin were comfortable with it as a foreign religion (that is, one originating outside of China). The establishment of the short-lived Sui dynasty (581–618) reunited the Chinese empire, and the first Sui ruler astutely used Buddhism as a unifying and legitimizing ideology. Buddhism continued to flourish under the subsequent Tang dynasty (618–907), when several new Buddhist schools appeared—among them Chan. By the Tang, Buddhism had become a powerful economic, political, and spiritual force in Chinese society, and with some ups and downs it maintained this position through the subsequent dynasties and until the present day.

Buddhism in India and later, it seems, in Central Asia had produced a very large body of texts. Over the centuries, much of this corpus was translated into Chinese. This was a crucial development that eventually made a wide range of Buddhist sūtras, monastic codes, commentaries, histories, and treatises available to educated Chinese. It is safe to assume that the readership of this literature was not just elite monastics but included many members of the educated secular elite. Chinese Buddhists soon also began to produce their own writings. Some of these were in the guise of translated sūtras and other canonical texts (such pretend translations are often referred to as “apocrypha”), but most were bona fide histories, philosophical treatises, collections of sermons, and different kinds of essays. The many translated scriptures also led some Chinese Buddhists to pursue the question of how to harmonize the vast range of teachings found in the Buddhist scriptures that sometimes seemed to contradict each other. As a result, Buddhist philosophers proposed hierarchies for organizing the scriptures and different strategies for interpreting them.

When Buddhism first became known in China, the ethical teachings of Confucianism were already the foundational ideology of the state, a precedent that made itself felt throughout Chinese history. Confucianism derives from the teachings of Confucius (Ch.: Kongzi, 551–479 B.C.E.), who emphasized filial piety, the mutual obligations between ruler and subject, righteousness and morality, and the importance of ritual propriety.7 The educated elite, which supplied the administrators of the empire, was steeped in Confucian ideology. For most of Chinese history, to be educated meant to have studied the Confucian classics, so much so that we have come to refer to the literati as “Confucians,” although this term was not used in China. Buddhism was early on accused by Confucians of being unfilial because it invited young men to become monks and leave their families, to lead a celibate life that could cut off the family lineage, and to vow allegiance to a group (the Buddhist saṅgha) outside the family. Buddhists countered that nothing would generate greater merit for parents than letting their sons become monks. They reasoned that by entering the monastery, a son was performing the ultimate filial act; allowing a daughter to become a nun was generally thought to create less, but still significant, merit. Supporters of Buddhism were eager to display evidence of their support of the family as a social institution. Several sūtras were translated in which the Buddha expounds on the debt children owe their parents and prescribes rituals that can help parents in the afterlife. Chinese Buddhists also produced their own apocryphal sūtras on filial piety purported to be translations from the Sanskrit.8

Native Daoist teachings also wielded strong religious and ethical influence in China. The central concept in Daoism, the Dao (the Way), is understood to be the ultimate creative and life-giving force in the universe. Two famous Daoist works were widely read by members of the educated elite: the Daode jing (Classic of the Way and Its Power), attributed to the mostly mythical figure Laozi (fifth century B.C.E.?), and the Zhuangzi, by the philosopher Zhuang Zhou (fourth century B.C.E.).9 The Classic of the Way and Its Power describes the Dao as a mystical and unknowable force behind all that exists. The Zhuangzi is a playful text that questions the nature of reality, emphasizes the relativity of everything, and celebrates the constant transformations of the Dao. However, Daoism is also a highly organized religion that first took shape around the time Buddhism was introduced to China. In the Daoist religion of the late Han dynasty, Laozi was at once the highest god and the personification of the Dao, who commanded a host of other deities in ruling the heavens. The ultimate soteriological goal of Daoism is transcendence (gaining immortality), or at least longevity, attained by dissolving oneself mystically in the Dao or merging one’s identity with the gods who embody it. Daoist priests also were religious specialists who possessed secret texts and magic formulas that enabled them to invoke the gods on behalf of their clients—individuals or families who frequented Daoist temples or sometimes whole villages that called upon the priests for divine assistance. In this way, Daoism was sometimes a direct competitor to Buddhism, and there were many disputes between religious specialists belonging to the two teachings.10

Finally, respect and reverence for deceased ancestors have a very long history in China. It was thought that for ancestors to be comfortable in the afterlife, their descendants needed to perform periodic ritual offerings; in return the ancestors would send down their blessings. This is sometimes referred to as “Confucianism” because of its conceptual connection to filial piety and its institutionalization in ritual codes. In fact, though, it predates Confucianism and should be seen as a part of a nameless religious complex that also includes the worship of numerous local gods (different from the gods of the Daoist pantheon) and the warding off of ghosts, which were assumed to be a constant threat. This “popular religion” or “folk religion” had no written scripture and no formal priesthood, but it permeated Chinese society and in many ways still does, forming the backdrop to all other religious conceptions.11

As elsewhere in Asia, the most recognizable forms of Buddhism in China revolved around monasteries and their residents. Although the ancient order of nuns died out, or was never established, in the rest of Buddhist Asia, in China it has survived to the present. In the imperial past significantly fewer than half of all monasteries were nunneries, while today more women than men become monastics. In late imperial China, tens of thousands of Buddhist temples dotted the landscape, especially in the southern half of the country. Most of these were small local monasteries with relatively few monks or nuns in residence. Such monastics were typically not highly educated, but were trained in ritual and recitation and performed ceremonies for the dead and other services at the request of local people. A smaller number of monasteries were more illustrious. They were usually located in or near the national or provincial capitals or other larger cities and often received direct support from the imperial court and high-ranking members of the educated elite. The monks (and sometimes nuns) at these monasteries were usually very highly educated and well versed in both Buddhist texts and Confucian literature. In fact, most seem to have come from families belonging to the educated elite. Among these elite monastics, new Chinese interpretations of Buddhist doctrine and practice began to appear. As discussed below, Chan must be seen as one of these developments.

Buddhism always had a complex relationship with the Chinese state. While most Chinese dynasties supported Buddhism in various ways, they also tried to control and limit the number of monasteries and their residents. On the one hand, rulers sought to benefit from the merit that donations to the saṅgha and the performance of rituals by monks and nuns were thought to generate. On the other hand, Buddhists were often accused of violating Confucian societal norms, and monasteries with their nonproductive monastics were considered a drain on society, suspected of harboring criminals, tax evaders, or insurgents. At times, such views led to official suppressions of Buddhism in which clergy were defrocked and monastic property claimed by the state. However, Buddhism always revived after these episodes, and it has remained a significant presence in society throughout Chinese history. Although some textbooks still give the impression that Buddhism went into a steady decline after the Tang dynasty, recent research has shown that it was a vibrant tradition in later dynasties as well.12 After the establishment of the People’s Republic of China in 1949, Buddhism (along with other religious institutions) underwent many decades of suppression, but after the end of the Cultural Revolution (1966–76) laws and policies on religion began to change, and today it is experiencing a large-scale revival.13

In spite of the acceptance and support Buddhism received from the imperial state and its popularity among the general populace, China never became what could be called a Buddhist nation. The ideology of rulership was almost always cast in Confucian terms, even when individual rulers favored Buddhism and added Buddhist symbolism to their political philosophy. Other teachings developed alongside Buddhism, most notably Daoism (which also received imperial support), Confucianism, and the ubiquitous popular religion of gods, ghosts, and ancestors. It is important to remember that few Chinese have ever felt it necessary to affiliate themselves exclusively with one particular religion, and that most people would regularly participate in a variety of religious practices, such as worship of local gods, exorcism performed by Daoist priests, and Buddhist rituals for ancestors. All of these traditions mutually influenced one another, and much cross-fertilization took place, as the essay by Brook Ziporyn in this volume makes clear. In short, religious identity in premodern China was much more fluid than it traditionally has been in the West.

Even though few Chinese, aside from monks and nuns, would define themselves exclusively as “Buddhists,” many people felt that Buddhism provided special access to powerful forces in the universe and often appealed to buddhas and bodhisattvas for assistance in their daily struggles. Because they possessed special ritual knowledge, Buddhist monastics frequently performed ceremonies for lay-people, especially rites to help deceased ancestors in the afterlife. Many in the educated elite found Buddhism philosophically satisfying, while those of an ascetic mindset sought in it powerful means to achieve purity and transcendence. Over the centuries, Chinese sensibilities increasingly influenced Buddhist doctrine and ritual forms. Although most Chinese were aware that the historical Buddha lived in India and that Buddhism originated there, numerous people and places in China were understood to be invested with sacred power. Some Chinese mountains were believed to be the holy residences of buddhas and bodhisattvas, and people born in China were thought to be incarnations of originally Indian figures or to be authentic transmitters of ideals that originated in India. Huineng, the Sixth Patriarch of Chan, is a prime example of such a person.

SCHOOLS OF CHINESE BUDDHISM

Buddhism attracted a number of original thinkers and dedicated practitioners, and over time, several schools or traditions developed in China.14 However, differences between Chinese Buddhist schools did not develop into strict sectarian divisions, and sects or denominations like those known in later Japanese Buddhism or in Protestant Christianity were never established. Although distinct trends within Buddhist thought and practice did emerge in China, they were rarely understood to be mutually exclusive, and many monastics studied within several of the schools. Throughout Chinese history, anyone becoming a monastic was ordained into the wider Buddhist order, not into any particular school or tradition.

Chinese schools of Buddhism cannot be seen as direct extensions of earlier distinctions in India and Central Asia. None of the early schools of Indian Buddhism, later referred to disparagingly by the emerging Mahāyāna tradition as Hīnayāna, was transferred directly to China. Moreover, it was probably a century or more before the differences between Mahāyāna and Hīnayāna as they had developed in India became clear to Chinese interested in Buddhism, and at that time basic Mahāyāna ideas, such as the efficacy of bodhisattvas, the notion of many buddhas, and the teachings on emptiness, were already well established. Thus all of Chinese Buddhism belongs to the broad category of Mahāyāna. The Mādhyamika (“Doctrine of the Middle”) and Yogācāra (“Teachers of Yoga”) systems of thought that had developed earlier in India did inspire Chinese schools of Buddhism, but both informed several different traditions and thus cannot be exclusively associated with specific Chinese schools.

In the centuries after Buddhism was first introduced to China, several exegetical traditions (not considered full-fledged schools) emerged in connection with specific sūtras and treatises.15 Only in the sixth century did these begin to develop into distinctive arrays of doctrine and religious practice. Below, we will trace the development of the major Chinese Buddhist schools of Tiantai, Faxiang, Huayan, Mijiao, Jingtu, and Chan. Still, these should not be understood as sects in the sense of exclusive sets of beliefs, and they were not organized into schools in the sense of independent institutions.

It was the monk Zhiyi (538–597) who first created a comprehensive system of Buddhist thought and practice, solidly based on translated sūtras and commentarial literature and highly innovative.16 Zhiyi’s teachings especially emphasized the emptiness doctrines of the prajñāpāramitā (“perfection of wisdom”) sūtras, the Mādhyamika philosophy that was based on them,17 and the tenets of the influential Lotus Sūtra (Miaofa lianhua jing),18 as well as a range of meditation practices and repentance rituals. Zhiyi also began exploring ideas about a lineage that could be traced back to the Buddha, and this notion was further developed by his disciples. His system later came to be known as the Tiantai school, derived from the name of the mountain in Zhejiang where Zhiyi’s monastery was located. Like many important figures associated with schools of Buddhism in China, Zhiyi received support directly from the imperial court (in his case, the Sui dynasty). Also, like other “founders” of Chinese Buddhist schools, he only came to be considered a founder in the generations following him.

Somewhat later, the school of Faxiang (“Characteristics of Dharmas,” also known as Weishi or “Consciousness-only”) took form, based on the translations and philosophy of the pilgrim and scholar-monk Xuanzang (600?–664), who had traveled in India and South and Central Asia for fifteen years. In India Xuanzang studied Yogācāra doctrine, and when he came back to China in 645 he translated a number of important Yogācāra texts that became the foundation for the Faxiang school. Yogācāra holds that the external world is produced by karmic consciousness and that all human experience thus can be said to be a product of the mind. Yogācāra thought is therefore much concerned with phenomenology and the structure of consciousness, as well as the experience of the true nature of the mind in meditation.19

Some Chinese Buddhists viewed the Faxiang school with suspicion because it taught that some people are forever incapable of achieving enlightenment. This contradicted the almost universally held Chinese belief that all sentient beings possess buddha nature. The teaching of buddha nature was based on the notion of tathāgatagarbha (“womb [or embryo] of the thus-come”), which was considered closely related to the Yogācāra teachings, but nevertheless held that all beings have the potential for enlightenment, or even are inherently enlightened. The doctrine of buddha nature would later become crucial to Chan thought.

The Huayan school is associated especially with the monk Fazang (643–712), who based his system of thought on the Huayan (Flower Garland) Sūtra, which teaches the interpenetration of all phenomena.20 Fazang soon attracted the attention of Empress Wu (r. 690–705), who had usurped the Tang-dynasty throne from her son and founded her own short-lived dynasty, the Zhou. As a female ruler and usurper, Empress Wu was unacceptable to Confucian ideology, and she turned to Buddhism as a legitimating power for her reign. She therefore patronized outstanding Buddhist masters like Fazang and was no doubt crucial for the Huayan school’s success. Later, Empress Wu was also a supporter of several monks from the early Chan school.

Esoteric Buddhism (Mijiao) was introduced to China in the eighth century and was transmitted secretly from teacher to initiates, constituting a higher or esoteric (secret) knowledge of publicly performed rituals.21 Esoteric ceremonies, utilizing initiations, incantations, a complex array of deities, and the ritualized merging of practitioner and deity, exercised a great influence on Chinese Buddhist ritual in general.

Even more widespread was Pure Land Buddhism (Jingtu),22 based on several sūtras that tell of the Buddha Amitābha (or Amitāyus), who through his immeasurable merit created a kind of paradise into which those who call upon him can be reborn. Once believers are in Amitābha’s pure land, eventual enlightenment is guaranteed because the impurities that normally afflict people, such as human birth, sexual desire, greed, and hunger, do not exist there. Pure Land ideas and practice, especially the recitation of Amitābha’s name, became immensely popular in all of Chinese Buddhism, including Chan (in spite of the Platform Sūtra’s seemingly disapproving comments in sec. 35).

EARLY CHAN AND THE PLATFORM SŪTRA

The Chan school perhaps deserves the designation “school” better than most others during the Tang dynasty since it did develop a distinct awareness of its own identity. However, Chan did not start as a self-conscious movement. As Henrik Sørensen details in his chapter on the early history of the school, the first transmitter of Chan in China was in retrospect considered to be the Indian monk Bodhidharma (d. ca. 530). However, the actual beginnings of Chan should probably be traced to the Chinese monk Daoxin (580–651) and his disciple Hongren (601–674), who were both active at the monastery at Huangmei (literally “Yellow Plum”) on East Mountain in present-day Hubei and who cannot be linked directly to Bodhidharma.23 Although we only know about the teachings of Daoxin and Hongren from later sources, it seems they both put great emphasis on meditation and the notion of inherent buddha nature.24 In fact, the term “Chan” derives from the Chinese transcription of the Sanskrit term dhyāna, which indicates the practice and mental states of meditational absorption (originally written channa in Chinese and later shortened to chan). Hongren apparently had a large number of students over his lifetime, and it was probably among his disciples (or their disciples afterward) that the notion of a Chan lineage going back through a series of transmissions to Bodhidharma, and from him all the way back to the Buddha Śākyamuni, first appeared. This understanding of lineage became crucial to the self-definition of the Chan school. Wendi Adamek’s chapter explores the philosophical implications of the much-debated claim that the Chan school transmitted that which is impossible to express in words. According to the early Chan scheme, Bodhidharma was the First Patriarch in China and Hongren was the Fifth Patriarch. There seems to have been considerable contention among Hongren’s disciples, or perhaps his disciples’ disciples, about who was Hongren’s main heir (and so the Sixth Patriarch).

The picture is complicated by the fact that another group, known as the Niutou (Oxhead) tradition, also laid claim to the lineage of Bodhidharma, not through Hongren but through his teacher, Daoxin. However, the Niutou seems to have taken a conciliatory approach to other Chan groups by accepting them all as valid, perhaps because it was never in a position to dominate.25

The competition among the descendants of Hongren and among their disciples was no doubt augmented by the patronage they received from the court of Empress Wu, who, as noted above, had ruled behind the scenes for years and finally took the throne in 690, founding her own dynasty. Empress Wu presented herself as a Buddhist-inspired righteous monarch and a female bodhisattva and did much to support Buddhism in visible ways. For example, Shenxiu (?606–706), who in the Platform Sūtra is presented as the main rival of Huineng, was in 701 received in the palace by Empress Wu with unprecedented honors.26 However, we hear nothing of Huineng in this period from surviving sources. It was only well after Empress Wu was deposed and the Tang dynasty restored that a monk named Shenhui (684–758), who claimed to be a disciple of Huineng, appeared on the scene. From 730 onward he waged a vigorous campaign to have Huineng recognized as the Sixth Patriarch (and, it would seem, himself as the Seventh). Huineng is mentioned only once or twice before the time of Shenhui and seems to have been one of the more obscure disciples of Hongren (if, indeed, he was Hongren’s disciple at all). However, Shenhui claimed that Huineng was, in fact, Hongren’s only fully enlightened disciple and that only he received the position as patriarch. In this view, Shenxiu and his followers had usurped Huineng’s rightful position. Shenhui successfully associated Shenxiu and Hongren’s other disciples with the alleged excesses of Empress Wu. He invented the term “Northern School” (or “Northern Chan”) for the Chan lineages of Shenxiu and Hongren’s other disciples, while calling Huineng’s Chan the “Southern School.” According to Shenhui, Northern Chan distorted Hongren’s teachings and taught an inferior practice of gradual enlightenment that involved purifying the mind. Shenhui claimed that only Huineng had truly understood Hongren’s dharma (teaching), propounding a sudden teaching and a kind of enlightenment that emphasized the original, pure buddha mind possessed by all people. John Jorgensen’s chapter further explores the different dimensions of the biography of Huineng.

This distinction between sudden and gradual enlightenment was an old one that Shenhui successfully pressed into service. In China, the debate over sudden and gradual first erupted in the work of the monk Daosheng (ca. 360–434), who argued that enlightenment must be sudden and complete and cannot be attained in stages: one is either enlightened fully or not at all. It was also Daosheng who first argued that all beings without exception have buddha nature and therefore the ability to become enlightened.27 Later Buddhist thinkers, especially in Chan, extended this to claim that all people are already enlightened but most are unaware of it. Here sudden enlightenment becomes the abrupt realization of one’s own inherent buddhahood. Although the idea of sudden enlightenment initially met with resistance, it eventually became de rigueur in Chinese Buddhism, and by Shenhui’s time gradual enlightenment had come to be regarded as an inferior position. Peter Gregory’s chapter discusses the Platform Sūtra’s teachings of enlightenment and explains how they were related to other key doctrines of Chan.

THE TEXT OF THE PLATFORM SŪTRA

Scholars do not (and may never) agree on who wrote the original Platform Sūtra, when it was written, or what it might have looked like in its earliest version. Much of the text in the version from Dunhuang clearly represents Shenhui’s polemical claims in favor of Huineng and against Shenxiu and the Northern School. It is the specific mission of the Platform Sūtra to promote Huineng as Sixth Patriarch and to demonstrate that his teaching is sudden, opposed to the gradual teaching of Shenxiu that was rejected by Hongren. Within Chan as a religious tradition, the story told in the Platform Sūtra was accepted as true. All followers of Chan believed that Huineng spoke the words attributed to him in the text, that the actions recorded in it actually happened, and that the text had been accurately preserved. From a modern critical perspective and within the field of religious studies, however, scholars realize that we cannot accept the text’s claims about itself as historically true. Modern scholarship has shown that the Platform Sūtra could not have been spoken by Huineng and that the story it tells—of Huineng’s exchange of poems with Shenxiu, for example, and of how he received the patriarchy from Hongren—did not take shape until years after Huineng’s death.

The influence of Shenhui and his disciples on the text of the Dunhuang version of the Platform Sūtra seems to have been considerable: the text praises Shenhui for being the only one not to cry at the death of Huineng (sec. 48) and seemingly predicts his crusade to establish Huineng as the Sixth Patriarch (sec. 49). But discrepancies between Shenhui’s writings and the text of the Platform Sūtra have made scholars think it unlikely that Shenhui or his disciples actually wrote the Platform Sūtra as we now have it. Some scholars believe that Shenhui’s camp was directly involved with the early creation of the text; others think other groups of Chan likely were responsible. Thus the famous Japanese scholar of Chan, Yanagida Seizan, has suggested that the Platform Sūtra was first written by a Niutou school member and only later modified by Shenhui’s disciples and others, and a similar view has been put forward by John McRae.28 However, toward the end of his career Yanagida suggested that other, now largely forgotten groups who traced themselves back to Huineng may have authored the Platform Sūtra.29 Future research may make further progress, but no matter how the provenance of the text is decided, interpreting the earliest version as it now exists and understanding the role it played in the formative period of Chan are still important tasks. The essays in this book are dedicated to helping readers of the Platform Sūtra pursue these goals.

The text of the Platform Sūtra has a very unusual history. The earliest surviving manuscript, the Dunhuang version that is the focus of this book, was hidden for centuries in a sealed cave containing tens of thousands of manuscript books near the oasis town of Dunhuang in northwestern China (Gansu Province) on the famed Silk Road. Dunhuang was a bustling center of trade, a crossroads where different groups of people from inside and outside the Chinese empire lived together. Many of them shared a belief in the efficacy of Buddhism, and a number of Buddhist monks made their home in the area. In the late fourth century monks began to construct cave monasteries dug into the limestone cliffs near the town of Dunhuang; these became known as the Mogao Caves. This eventually became a vast complex of lavish private temples, many decorated with stunning paintings and sculptures of buddhas, bodhisattvas, and various deities. At some point, one of the carved-out chambers became a storage room for what may have been the contents of several temple libraries, and in the eleventh century the chamber was sealed up. During the Ming dynasty (1368–1644) the Silk Road fell into disuse and the Mogao cave temple complex was abandoned. In the early 1900s, the chamber with the stored documents was discovered by accident by a Daoist priest who lived at Mogao; the dry desert air had kept the documents in perfect condition. Later, British, French, and Russian expeditions persuaded the priest to part with many of the documents, which included numerous manuscripts as well as the oldest surviving dated printed book (a copy of the Diamond Sūtra from 868).30 Among the documents was the Platform Sūtra (in at least two copies) and many other texts relating to early Chan Buddhism, such as sermons of Shenhui and texts attributed to Hongren and Bodhidharma. These texts had otherwise not survived and were unknown to the world, or, as in the case of the Platform Sūtra, only existed in much later versions that were significantly different. The Dunhuang texts have made it possible for scholars to gain completely new insights into the history of Chinese Buddhism, especially Chan Buddhism, and the chapters in this volume draw extensively on research on this material.

The Platform Sūtra found at Dunhuang stunned scholars because it is so different from the version that had been known in China prior to 1900. This later version dates to sometime after 1290 and is almost twice as long as the earlier Dunhuang version.31 Later in the twentieth century still other versions of the Platform Sūtra came to light in Japan, where they had been held in monastic libraries for centuries. From examining all the different versions of the text now known, it is clear that the Platform Sūtra underwent significant editing a number of times through the ages.32 Thus, as Chan developed, ideas about what Huineng could have said and taught, as well as who his main disciples were, changed, and the text was adapted to reflect that. The Platform Sūtra seems to have been a popular text throughout its history, but the version produced after 1290 quickly came to be seen as orthodox and others fell out of use. The study of the different versions of the Platform Sūtra is an important task that can tell us much about how Chan evolved over the centuries.33 However, in this book, we focus on the development of early Chan and on the Dunhuang version of the Platform Sūtra that so fortuitously was preserved in its desert cave, allowing us a unique window into this period.

LATER CHAN, ZEN, AND SŎN

As noted above, the Dunhuang Platform Sūtra differs significantly from later versions of the text. Perhaps most importantly, the Dunhuang text does not contain any “encounter dialogue” (jiyuan wenda),34 the puzzling, often shocking or bizarre dialogues between Chan masters and others that so famously characterize the sayings of the later Tang Chan masters. In fact, this kind of dialogue is not documented until almost 200 years after the compilation of the Dunhuang Platform Sūtra, in the 952 Anthology from the Halls of the Patriarchs (Zutang ji). Later, in the Song dynasty (960–1279), encounter dialogue became the basis for the tradition of the “public case” (gong’an, Ja.: kōan), in which Chan masters lectured on famous stories about the ancient sages of Chan. Such lectures were collected in “recorded sayings” (yulu, Ja.: goroku), which were much studied in China and later in the Japanese Zen schools and Korean traditions of Sŏn. Chan and Zen lore contains many stories of students who became enlightened upon hearing or reading stories containing encounter dialogue. Eventually some Chan masters began to assign these stories as objects of meditation to their students, and it is this use of public cases that is best known in the West.35

Although encounter dialogue and public cases properly speaking do not appear in the Dunhuang Platform Sūtra, the text contains some of the earliest surviving examples of vernacular dialogue between a Chan master and his students, who are presented in a realistic setting and not just as stylized interrogators. Some of these conversations seem to foreshadow later encounter dialogue, as when Huineng hits Shenhui in response to Shenhui’s presumptuous question of whether Huineng sees or not when sitting in meditation (sec. 44), or when, in response to Shenxiu’s disciple Zhicheng’s admission to having been a spy, Huineng cryptically says: “‘The very passions are enlightenment’ is also like this” (Yampolsky, 164). It seems likely that the text of the Platform Sūtra was one of the inspirations for the later creation of encounter dialogue.36 Although the Platform Sūtra does not contain the disruptive language of later Chan writings, it does present many of the teachings that eventually became standard, including the fundamentally pure nature of all sentient beings (inherent buddha nature), the teaching of emptiness, the centrality of lineage, and the rhetoric that downplays seated meditation.

The Dunhuang Platform Sūtra also differs from the later, orthodox version in its sections on Huineng’s disciples and its presentation of the transmission of the text itself. In the later version, several disciples not mentioned in the Dunhuang text at all have been given long entries describing their interactions with Huineng. These disciples in retrospect came to be seen as crucial transmitters of Huineng’s teachings and so had to be included, often with extensive encounter dialogue. The later version of the Platform Sūtra also presents Huineng’s disciples as equal to him in having received the transmission going back to the Buddha, while the Dunhuang version is more focused on the disciples as the transmitters of Huineng’s teaching.37 The later version also deleted most of the references to the transmission of the Platform Sūtra itself. Furthermore, the ritual of “formless precepts,” a crucial part of the Dunhuang text, came to be significantly downplayed in later versions.

However, the core of the Platform Sūtra, Huineng’s dramatic autobiography and his spirited sermon that celebrates the inherent buddha nature of all, have remained essentially unchanged through its different versions, and today the text still has the power to entertain and inspire readers.

NOTES

1. The most well-known translation of the text and the one we refer to throughout this book is Philip B. Yampolsky, The Platform Sutra of the Sixth Patriarch (New York: Columbia University Press, 1967); a second edition retaining the original pagination was published by Columbia University Press in 2012. Normally we cite Yampolsky’s section number or page number in parentheses. See also a popular but still useful translation of a slightly different version of the text in Red Pine (Bill Porter), The Platform Sutra: The Zen Teaching of Hui-neng (Emeryville: Shoemaker & Hoard, 2006). For the best English translation of the text in its later and longer version, see John R. McRae, The Platform Sūtra of the Sixth Patriarch, BDK English Tripitaka (Berkeley: Numata Center for Buddhist Translation and Research, 2000); available for free download at http://www.numatacenter.com/default.aspx?MPID=81. An annotated listing of translations of The Platform Sūtra into English is contained in the bibliography of this volume.

2. The Chinese text of the Dunhuang version is conveniently found in the back of Yampolsky, The Platform Sutra. The original manuscript, held at the British Library (S. 5475), contains many miswritten characters and some missing sentences, and was amended by Yampolsky. A second early manuscript copy of the Platform Sūtra recently came to light in the collection of the Dunhuang County Museum (no. 77); the text of this manuscript is in much better condition. It is translated and reproduced in Red Pine, The Platform Sutra. Red Pine’s translation uses the same section numbering as Yampolsky’s translation, making it easy to compare passages.

3. This translation differs from that of Yampolsky, 125, especially in following the currently most accepted understanding of shou as meaning “bestow” rather than “receive.”

4. According to the Chan historian Zongmi (780–841), this took place in 796. See the translation of his remarks in Jeffrey Lyle Broughton, Zongmi on Chan, Translations from the Asian Classics (New York: Columbia University Press, 2009), 74.

5. Today, the Theravāda school of Buddhism in South and Southeast Asia is the only surviving descendant of the twenty schools of Buddhism that the Mahāyāna referred to as Hīnayāna.

6. The best, although somewhat dated, overview of the history of Buddhism in China is found in Kenneth Ch’en, Buddhism in China: A Historical Survey (Princeton: Princeton University Press, 1964).

7. The main source for Confucius’s thought is the Lunyu (Analects), which contains sayings attributed to Confucius and brief conversations with his disciples. Good English translations include Edward Slingerland, trans., Confucius: Analects (Indianapolis: Hackett, 2003); and Arthur Waley and Sarah Allan, trans., The Analects (New York: Knopf, 2000).

8. See the translations from the Chinese by Yifa and Peter Romaskiewicz, Yulan Bowl Sutra and Collection of Filial Piety Sutras (Rosemead, CA: Buddha’s Light Publishers, 2008); downloadable at www.woodenfish.org/sutra/texts. See also Kenneth Ch’en, The Chinese Transformation of Buddhism (Princeton: Princeton University Press, 1973); Alan Cole, Mothers and Sons in Chinese Buddhism (Stanford: Stanford University Press, 1998); and Stephen F. Teiser, The Ghost Festival in Medieval China (Princeton: Princeton University Press, 1988).

9. Good English translations of both works are available, including P. J. Ivanhoe, The Daodejing of Laozi (New York: Seven Bridges Press, 2002); D. C. Lau, Tao Te Ching (New York: Penguin, 1964); Burton Watson, Zhuangzi: Basic Writings (New York: Columbia University Press, 2003); and Brook Ziporyn, Zhuangzi: The Essential Writings with Selections from Traditional Commentaries (Indianapolis: Hackett, 2009).

10. See, e.g., Livia Kohn, Laughing at the Tao: Debates A mong Buddhists and Taoists in Medieval China (Princeton: Princeton University Press, 1995).

11. For a study of popular religion in contemporary China see Adam Y. Chau, Miraculous Response: Doing Popular Religion in Contemporary China (Stanford: Stanford University Press, 2006). See also the description of Chinese popular religion in Taiwan in the 1970s in David K. Jordan, Gods, Ghosts, and Ancestors: Folk Religion in a Taiwanese Village, 3rd ed. (San Diego: Department of Anthropology, UCSD, 1999), http://anthro.ucsd.edu/%7Edkjordan/scriptorium/gga/ggamain.html; and the methodological discussion in Catherine Bell, “Religion and Chinese Culture: Toward an Assessment of ‘Popular Religion,’” History of Religions 29, no. 2 (1989): 35–57.

12. See, e.g., Peter N. Gregory and Daniel Getz, eds., Buddhism in the Sung, Kuroda Institute, Studies in East Asian Buddhism, 13 (Honolulu: University of Hawai‘i Press, 1999); Jiang Wu, Enlightenment in Dispute: The Reinvention of Chan Buddhism in Seventeenth-Century China (Oxford and New York: Oxford University Press, 2008); and Morten Schlütter, How Zen Became Zen: The Dispute O ver Enlightenment and the Formation of Chan Buddhism in Song-Dynasty China, Kuroda Institute, Studies in East Asian Buddhism, 22 (Honolulu: University of Hawai‘i Press, 2008).

13. See the essays on Buddhism in Yoshiko Ashiwa and David L. Wank, eds., Making Religion, Making the State: The Politics of Religion in Modern China (Stanford: Stanford University Press, 2009); and in Mayfair M. Yang, ed., Chinese Religiosities: Afflictions of Modernity and State Formation (Berkeley: University of California Press, 2008). See also Raoul Birnbaum, “Buddhist China at the Century’s Turn,” in Religion in China Today, ed. Daniel L. Overmyer (Cambridge: Cambridge University Press, 2003).

14. For convenient overviews of Chinese Buddhist traditions (with useful bibliographies) see the recent Encyclopedia of Religion, 2nd ed., ed. Lindsay Jones (New York: Macmillan, 2005); and Encyclopedia of Buddhism, ed. Robert E. Buswell (New York: Macmillan Reference USA, 2004).

15. See Stanley Weinstein, “Buddhism, Schools of: Chinese Buddhism,” in Encyclopedia of Religion, ed. Mircea Eliade (New York: Macmillan, 1987), 2:482–87. See also the newer entry by John R. McRae, “Buddhism, Schools of: Chinese Buddhism,” in Encyclopedia of Religion, 2nd ed., 2:1235–41.

16. For Zhiyi’s thought, see Leon Hurvitz, Chih-i (538–597): An Introduction to the Life and Ideas of a Chinese Buddhist Monk, Mélanges chinois et bouddhiques 12 (Brussels: Institut Belge des Hautes Études Chinoises, 1962); and Paul L. Swanson, Foundations of T’ien-T’ai Philosophy: The Flowering of the Two-Truth Theory in Chinese Buddhism, Nanzan Studies in Religion and Culture (Berkeley: Asian Humanities Press, 1989).

17. See Richard H. Robinson, Early Mādhyamika in India and China (Madison: University of Wisconsin Press, 1967).

18. On the Lotus Sūtra and its interpreters, see Stephen F. Teiser and Jacqueline I. Stone, eds., Readings of the Lotus Sūtra, Columbia Readings of Buddhist Literature (New York: Columbia University Press, 2009).

19. For an explication of Yogācāra, partly informed by the Japanese tradition, see Tagawa Shun’ei, Living Yogacara: An Introduction to Consciousness-Only Buddhism (Somerville, MA: Wisdom, 2009).

20. See Francis. H. Cook, Hua-yen Buddhism: The Jewel Net of Indra, Institute for Advanced Studies of World Religions (University Park: Pennsylvania State University Press, 1977); and Imre Hamar, ed., Reflecting Mirrors: Perspectives on Huayan Buddhism, Asiatische Forschungen (Wiesbaden: Harrassowitz, 2007).

21. See Charles D. Orzech, Henrik H. Sørensen, and Richard K. Payne, eds., Esoteric Buddhism and the Tantras in East Asia, Handbook of Oriental Studies, Section 4: China, 24 (Leiden: E. J. Brill, 2010); and Chou I-liang, “Tantrism in China,” Harvard Journal of Asiatic Studies 8 (1945): 241–332; reprinted in Richard Karl Payne, ed., Tantric Buddhism in East Asia (Somerville, MA: Wisdom, 2006), 33–60.

22. See Kenneth K. Tanaka, The Dawn of Chinese Pure Land Buddhist Doctrine: Ching-ying Hui-yüan’s Commentary on the Visualization Sutra, SUNY Series in Buddhist Studies (Albany: State University of New York Press, 1990).

23. The dates for early Chan figures are all tentative; in this book we follow the dating suggested in John R. McRae, Seeing Through Zen: Encounter, Transformation, and Genealogy in Chinese Chan Buddhism (Berkeley: University of California Press, 2003), 13.

24. John R. McRae, The Northern School and the Formation of Early Ch’an Buddhism, Kuroda Institute, Studies in East Asian Buddhism, 3 (Honolulu: University of Hawai‘i Press, 1986), 132–36.

25. On the Oxhead school see John R. McRae, “The Ox-head School of Chinese Ch’an Buddhism: From Early Ch’an to the Golden Age,” in Studies in Ch’an and Hua-yen, Kuroda Institute, Studies in East Asian Buddhism, 1, ed. Robert M. Gimello and Peter N. Gregory (Honolulu: University of Hawai‘i Press, 1983), 169–252. McRae here argues that the Platform Sūtra was written by a member of the Oxhead school; see the discussion of this theory below.

26. McRae, Seeing Through Zen, 46–48.

27. See the discussion of Daosheng in Ch’en, Buddhism in China, 112–20. On the sudden and gradual debate, see the essays in Peter N. Gregory, ed., Sudden and Gradual Approaches to Enlightenment in Chinese Thought, Kuroda Institute, Studies in East Asian Buddhism, 5 (Honolulu: University of Hawai‘i Press, 1987).

28. See Yanagida Seizan, Shoki zenshū shish o no kenkyū (Kyoto: Hōzōkan, 1967), 136–212 and 253–77, summarized in Carl Bielefeldt and Lewis Lancaster, “T’an Ching (Platform Scripture),” Philosophy East and West 25, no. 2 (1975): 197–212. For John McRae’s views, see his “The Ox-head School of Chinese Ch’an Buddhism” and Seeing Through Zen, 56–69, where this position is implied but not directly stated.

29. See Yanagida Seizan, “Goroku no rekishi: Zen bunken no seiritsu shiteki kenkyū,” Tōhō gakuhō (Kyoto) 57 (1985): 211–663.

30. On art of the Dunhuang cave temples, see Roderick Whitfield and Anne Farrer, Caves of the Thousand Buddhas: Chinese Art from the Silk Route (London: British Museum, 1990). On the variety of Buddhist documents discovered in the caves, see Robert E. Buswell Jr., ed., Chinese Buddhist Apocrypha (Honolulu: University of Hawai‘i Press, 1990); Victor H. Mair, Tun-huang Popular Narratives (Cambridge: Cambridge University Press, 1983); and Stephen F. Teiser, “The Scripture on the Ten Kings” and the Making of Purgatory in Medieval Chinese Buddhism, Kuroda Institute, Studies in East Asian Buddhism, 9 (Honolulu: University of Hawai‘i Press, 1994).

31. An excellent English translation of the whole text with all its attached materials is found in McRae, The Platform Sūtra of the Sixth Patriarch.

32. See Morten Schlütter, “A Study in the Genealogy of the Platform Sutra,” Studies in Central and East Asian Religions 2 (Autumn 1989): 53–115.

33. A forthcoming book by Morten Schlütter will discuss key aspects of the development of Chan Buddhism in China as seen through the different editions of the Platform Sūtra.

34. A term coined by Yangida Seizan, only occasionally found in premodern Chan sources. See John R. McRae, “The Antecedents of Encounter Dialogue in Chinese Ch’an Buddhism,” in The Koan: Texts and Contexts in Zen Buddhism, ed. Steven Heine and Dale S. Wright (New York: Oxford University Press, 2000), 47.

35. Much has been published on gong’an/kōan study, most of a popular nature. For a collection of academic studies see Steven Heine and Dale S. Wright, eds., The Kōan: Texts and Contexts in Zen Buddhism (New York: Oxford University Press, 2000).

36. On the development of encounter dialogue, see John R. McRae, “The Antecedents of Encounter Dialogue in Chinese Ch’an Buddhism,” in The Kōan, 46–74.

37. See Morten Schlütter, “Transmission and Enlightenment in Chan Buddhism Seen Through the Platform Sūtra (Liuzu tanjing),” Chung-Hwa Buddhist Journal 20 (2007): 379–410.
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SHENXIU'S VERSE

The body is the
bodhi tree;

The mind is like a
luminous mirror
(stand).

Constantly strive to
keep it polished
and pure.

And never let dust
collect.

HUINENG'S FIRST VERSE

From the beginning bodhi

has no tree;

The luminous mirror also
has no stand.

Buddha nature is always

pure.

Where could dust settle?

HUINENG'S SECOND VERSE
The mind is the bodhi tree;

The body is like a luminous
mirror’s stand.

From the beginning the
luminous mirror is clear.

Where could it be stained
by dust?
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