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Abstract: This paper examines Chan master Jingxiti’s preface to the original Ziiting ji in one scroll,
which was presented to him by Jing and Yun at the Zhaoqing monastery in Quanzhou around the
mid-tenth century. Building on a recent TEI-based edition, it offers an annotated translation and
comprehensive analysis of the preface, with special attention to its structure, linguistic features, and
issues of intertextuality. The essay focuses on elements of textual history, the possible incentives
behind the compilation of the Ziiting ji, and Jingxiti’s perception of the text. Most importantly,
this study investigates in detail two idiomatic expressions used by Jingxit (i.e., “[cases of] shuihe
[the characters] wii and md are difficult to distinguish”), showing their significance for
understanding the preface. In addition, we demonstrate that further research is needed to support
the hypothesis according to which the original Ziiting ji would correspond to the first two fascicles
of the received Goryeo edition of 1245. Eventually, this article serves as the first part of a research
summary on the textual history of the Ziitdng ji aimed at facilitating further studies on this highly
important Chén text.
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1. Introduction

The Ziiting ji #354E (Collection of the Patriarchal Hall; K.1503; B25, no. 144; hence-
forth ZTJ) is the earliest fully extant, multi-lineal witness of the Chan Buddhist liter-
ary genre that later came to be known as chudndeng lii {4 %% (Records of the Trans-
mission of the Lamp).! Initially compiled by Jing #¥ (d.u.) and Yun # (d.u.), on
whom we have little information, the text was prefaced by Chan master Jingxia 15
BT (892?-972) of the Zhaoging monastery 4 B =F in Quanzhou SR/ (in present-day
Quanzhou city SR 17, Fujian province 4 4).> A dharma-heir of Baofti Céngzhin
TR (d. 928), Jingxiti was a second-generation disciple of Xuéfeng Yictin &5 g3
1% (822-908), one of the most influential Chan masters of the late Tang # (618-907).
The ZTJ inherits the patriarchal lineage of the Biolin zhuan ${#k{% (Chronicle of the
Bdiolin [monastery]; B14, no. 81; henceforth BLZ)* and the earliest stratum of the text
was likely completed around the mid-tenth century.” The sole extant witness of the
ZTJ is the Goryeo =i woodblock edition carved in the 32nd year (eulsa Z:E) of the
Gojong f=i7% era (1245). It was found among the extra-canonical works of the second
enterprise of the Goryeo Buddhist canon (Kor. Goryeo Daejanggyeong 1= Ji& Kk 4%),°
supplemented by a second preface written by a certain Gwangjun [E1f (d.u.).”

Along with the Diinhuang #(}2 manuscripts, the ZT] was one of the major dis-
coveries of Chinese textual materials in the early 20th century (Zhang 2009, p. 1).
Being the earliest fully extant, multi-lineal lamp record, it is not only an important
source with regard to the literary history of the Chan tradition, but also for the study
of the language of the late Tang and Five Dynasties (907-960), a crucial period in the
transition from Middle Chinese (zhonggii hanyii H115¥#5E) to Early Mandarin (jindai
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hanyii LR RE) (Yanagida 1980-1984, vol. 1, p. 2; Zhang 2009, p. 1). Indeed, as
evidenced by numerous editorial notes in the text, the ZT] was, for the most part,
compiled based on various types of records, such as xinglit 17§k (“record of conduct”;
F: 28), shili ‘& $% (“veritable record”; F: 18), xingzhuang 17 ik (“account of conduct”;
F: 5), biélii j7|$% (“separate record”; F: 3), or biézhuan Jil{# (“separate biography”; F:
1).? In addition to these, the compilers of the ZT] explicitly referred to the BLZ and
the praise verses composed by Jingxiti in his Qudnzhou Qianfo xinzhu zhiiziishi song
SR T 37 2 S AL A28 (Eulogies for the Patriarchs newly composed by Qianfé [Déng] of
Qudnzhou; Or.8210/5.1635; henceforth QFS).” Eventually, other classical sources were
consulted, including: (a) manuscript copies of literary compositions such as poems
(shi &%), songs (g2 #X), and stanzas (ji 1);'" (b) stele or stipa inscriptions,'’ and prob-
ably (c) Chan texts and bio-hagiographical records that circulated at the time.'> Com-
bined with the fact that the language and the style of the text most likely did not
undergo revisions by Northern Song bR (960-1127) literati or prior to the carving
enterprise (Demiéville 1970, p. 264; Kinugawa 1998, p. 118), this makes the ZT] one
of the most valuable sources for the study of the vernacular of the late Tang and Five
Dynasties and linguistic research on the development of Early Mandarin. In addition,
the Goryeo edition of the ZT] preserves many graphic variants (yitizi 5#45), such as
demotic characters (siizi {45), ancient characters (giizi 71 5), or simplified characters
(jidnhuazi f54k5), as well as phonetic loan characters (tongjidzi B ¥-), which appear
to reflect the customs of non-official documents during these periods."” As such, the
record is also a treasure trove for the study of graphic variants and historical phonol-
ogy (Zhang 2009, p. 8; see, e.g., Kinugawa 2010b).

On the basis of recently produced XML/TEI-based diplomatic and regularized
editions of the prefaces of Jingxiti and Gwangjun published on the Database of Me-

dieval Chinese Texts,'* this paper presents, for the first time, a critically annotated En-
glish translation and comprehensive study of the first of these prefaces.

The main objective of this study is to provide a multifaceted analysis of Jingxiti's
preface, including aspects of linguistics, literary studies, and textual history. Special
attention is paid to the structure and linguistic features of the preface (e.g., phonetic
loans, the use of syntactic and semantic parallelism, issues of intertextuality). In addi-
tion, the text is scrutinized in search of elements that can help to unravel the complex
textual history of the ZT] (e.g., date of compilation, size and contents of the original
text). Eventually, the concerns and religious aspirations of Jingxiii are carefully ex-
amined and contextualized through an evaluation of previous Chan histories and his
QFS. Throughout the paper, the analysis is supported by external evidence gathered
from historical sources (e.g., bibliographic catalogs, official histories, gazetteers) in or-
der to refine the information retrieved from the foreword of the abbot of the Zhaoqing
monastery.

As a result, we demonstrate that despite its relative brevity, the preface not only
provides a wealth of information on the circumstances and incentives that have led
to the compilation of the ZT], but also contains precious clues about the form and
contents of the original text, now lost. In this respect, we show that further research
is needed to support the hypothesis according to which the “original” ZT] in one
juan % (scroll) would correspond to the first two juan (fascicles or volumes) of the
received Goryeo edition of 1245. Most importantly, this study provides a detailed
analysis of two idiomatic expressions used by Jingxit (i.e., “[cases of] shuihé easily
arise” 7KV (=#5) % 2, and “[the characters] wii and md are difficult to distinguish” &
FS ¥R (=7)), highlighting their significance for understanding the preface. Eventu-
ally, in consideration of the fact that Jingxiti’s preface illustrates well the complexity
of the work as a whole, whether from the point of view of philology (e.g., variant
characters, phonetic loans, intertextuality) or that of literary history (e.g., interplay of
multifarious socio-religious motives, literary impetus), we argue for a more nuanced
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approach to the ZT] that integrates different angles of study without reducing the text
to one of these aspects.

Through this paper, we further provide the first part of a research summary of
what is known and what remains uncertain about the ZTJ. It is the authors” wish
that this will help to correct a few misconceptions about the text and facilitate further
research on this complicated but highly important Chan Buddhist record.

2. The Goryeo Edition of the ZT]

As is well known, the sole extant witness of the ZT] is the Goryeo woodblock edi-
tion carved in the 32nd year of the Gojong era (1245) (Yanagida 1964, p. 12; Yanagida
1980-1984, vol. 1, p. 1). This dating is based on the following editorial note, which
closes the first juan: [ LB 7 KA ELIE ] (“Carved by the Branch Office of
the Great [Buddhist] Canon Directorate in the eulsa year”),'” where the eulsa Z.E year
corresponds to the 32nd year of king Gojong’s 5% (1192-1259; r. 1213-1259) reign,
from February 1245 to January 1246.°

i

Figure 1. Last zhang 7k (printing surface) of the first juan % (fascicle) of the ZT], where the inscrip-
tion related to the date of the carving of the Goryeo edition (“ Z B4 7 K B L& . ) is found
(photograph by Christoph Anderl).

The ZT] was carved as part of the second Goryeo canon enterprise, later known
as the Palman Daejanggyeong J\ & K48 (“Great [Buddhist] Canon in 80,000 [plates]”),"”
or, more precisely, as part of the extra-canonical section of the Goryeo canon.'® This
project was initiated by Gojong and his ministers in the 23rd year of his reign (1236),
after the woodblocks of the first Goryeo canon and its supplements had been de-
stroyed in 1232, in the wake of the Mongol incursions.'” For this purpose, the Cen-
tral Directorate for the Buddhist Canon (Daejang dogam K #f i) was established on
Ganghwa island VL. #5;, where the royal family and government officials had been
forced to take refuge (Wu and Dziwenka 2015, p. 254). Branch offices (Bunsa daejang
dogam 53 7] K58 ¥ #i) were established in other places to help with the carving enter-
prise, among which several were located in Jinju &/, Namhae county F#H} (in
present-day South Gyeongsang province B i i&).”’ The ZTJ, like the Zongjing lit 5%
$i8% (Record of the Mirror of the Source; K.1499; T48, no. 2016; compiled by Yongming
Yéanshou 7K BJAE S, trad. 961), was likely carved in a branch office located in Jinju.”!
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The carving enterprise of the second Goryeo canon per se began as early as 1237 and
it was achieved in the 38th year of Gojong’s reign, i.e., in 1251.%

After several relocations, the printing blocks that were initially stored on Ganghwa
island were moved to the Haein monastery ¥ FI5F located on Mt. Gaya il Ll (South
Gyeongsang province), likely in order to avoid the potential danger of destruction by
the so-called Wokou %7, the pirates who pillaged the Chinese and Korean coast-
lines.”” This is where the printing blocks of the ZT] were “discovered” at the begin-
ning of the 20th century by Japanese scholars.”*

2.1. Format and Characteristics of the Goryeo Edition of the ZT|

The Goryeo edition of the ZT] consists of 20 juan and 385 carved zhing 7 (print-
ing surfaces), for a total of ca. 189,000 characters. On average, one juan consists of
around 9450 characters, with the two first juan being the largest (respectively, ca.

12,720 and ca. 13,170 characters)” and the two last juan being the shortest (respec-
tively, ca. 7460 and ca. 7500 characters).”® According to Kinugawa Kenji 4 )| & X, the
printing blocks of the ZT] have an approximate dimension of 21 cm (height) x 52 cm
(width).”

As is the case with other woodblock editions of the Buddhist canon, the primary
unit of the Goryeo edition of the ZT] is not the woodblock, but the zhang in association
with the juan to which it belongs. This is evidenced by the carvings on the side of each
woodblock. Indeed, as can be seen in the background of Figure 2, the sides are carved
with the inscription “Ziiting 1% ", followed by the number of the juan and, in smaller
script, the number of the printing surfaces in that juan. For example, one inscription
reads: “Ziting %, wii Ti, shiwil zhang + T SL(=4R), shilii zhang + 753”2 This
is also evident from the editorial inscriptions in smaller script usually found in the
margin of each printing surface. For instance, for each juan (e.g., “HE&H —", “HH
WA "), the zhang are given a number (e.g., “# —5Kk”, “28 —+V45R"), with the
exception of the first zhang of each juan, where it is omitted. At the beginning of a new
juan, the numbering of the printing surfaces starts again. With very few exceptions
(i.e., the end of several juan), the woodblocks of the ZT] are carved on both faces.

Figure 2. First zhang of the ZT], which contains Jingxit's preface (i.e., the first twelve lines on the
left-hand side) and a part of the Goryeo preface, including the beginning of the table of contents,
visible on the right-hand side (photograph by Christoph Anderl).
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Each zhang normally consists of 28 vertical lines or columns, marginal editorial

notes excluded.” This standard layout had been in use in manuscript editions and
some early printed editions of the Chinese Buddhist canon (Rong 2007, p. 342; Wu
2015, p. 31). In contrast, the zhéngzang section of the Goryeo canon usually consists of
23 columns per printing surface. Naturally, the number of columns on the last zhang
of a given juan can be lower if the juan is finished. For example, the last printing

surfaces of the first and second juan (zhang no. 25 in both cases) consist of 12 and 13

columns, respectively.”’

In the Goryeo edition of the ZTJ, a column usually consists of 18 characters, the
standard in manuscripts and some early printed editions of the Chinese Buddhist
canon being 17 characters per column (Rong 2007, p. 342; Wu 2015, p. 31). This
contrasts again with the zhéngzang section of the Goryeo canon, where a standard col-
umn usually consists of 14 characters. However, as Robert E. Buswell has noted, the
extra-canonical works appended at the end of the second Goryeo canon “[ ... ] show

a remarkable diversity in format, ranging from 17 to 24 logographs per line.”*! In ad-
dition to this, in the ZTJ, the expected number of characters per column is frequently
disrupted. This can be observed, for example, in the table of contents of the Goryeo
preface, in passages where inline editorial notes are inserted, or in other specific cases
(e.g., gathas, poems, songs, praise verses, end of an entry). Even in presumed regular
parts of the text, it is not rare to find columns that consist of 19 or more characters
(e.g., ZTJ_001-05.10, ZTJ_001-18.04, ZTJ_001-18.07). The preface by Jingxiti, however,
does not show any particular feature, with the exception of the first column, which
consists of the title of the preface (‘Ziiting ji’ xit (tHEH) /77, “Preface to the Collec-
tion of the Patriarchal Hall”) and, separated by a space, the names and function of the
preface’s author, written in smaller script.*

The editorial notes referencing the juan and the zhang are usually located on the
right-hand margin of each zhing (i.e., left-hand margin when printed).” Below this
reference, one frequently finds a name that corresponds to the name of the donors
who sponsored the individual printing blocks.** For example, at the end of the sec-
ond zhang of the first juan, the note likely reads: [, HH—. 5k, (/.
(“Ziitdng fascicle no. 1, printing surface no. 2, Rénfu”).”

Another characteristic of the Goryeo edition of the ZT7], although not exclusive
to this text, is that the character jian & is tabooed throughout the twenty juan, usually
lacking its last stroke (i.e., quebi %) (Yanagida 1980-1984, vol. 3, p. 1597). This
was done in order to avoid the personal name of the founder of the Goryeo kingdom,
Wang Geon T ## (877-943; r. 918-943; temple name Goryeo Taejo = fiE A1), who
was also a supporter of Buddhism, and more specifically of Seon (i.e., Chan) (see, e.g.,
Vermeersch 2014, p. 75). Four examples are given in Table 1 below.

Table 1. Four examples of the tabooed character jian % in the Goryeo edition of the ZTJ.

ZTJ_001-17.20.03 ZTJ_001-18.11.07a ZTJ_001-22.26.11 ZTJ_017-10.20.11
B e g
%;:i: 2 - ug% J,ﬁj‘?ﬁ*
eibet - 4 A4

The first three images correspond to the three occurrences of jian & in the first juan, while the fourth image
is the last occurrence of the character in the ZT7, at the end of the entry of Guishan Zhéngyuan i 11 iE 7
(ca. 792-869; BSPAD ID: A014172) in juan 17.

2.2. General Structure of the Goryeo Edition of the ZT]
With regard to its structure, the Goryeo edition of the ZT] opens with the preface
of Chan master Jingxit.” It is directly followed, on a new line, by a second preface
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authored by Gwangjun at the occasion of the carving enterprise.”” This foreword is
not given any title in the text but, in secondary literature, it is frequently referred
to as the Hdidong xinkai yinbdn ji 15 58 b ENRGGC (Notes to the Korean newly edited
printing blocks [of the Ziiting ji]).*® Eventually, the main section of the text, divided
into twenty juan, follows. The first juan begins on the eighth column of the fourth

zhang, after Gwangjun’s foreword.” The remaining fascicles, however, systematically
begin on a new printing block.

Each juan opens and closes with an editorial note referencing the juan in question
(e.g., “tHE £ —"). The closing note is sometimes followed by the number of the
zhang and/or a donor’s name in smaller script. On the first line of juan 2, a note in
smaller scriptreads: [A%&N, PIRIFRE—T-L#HCH. | (“Inside the fascicle, [the

entries of the remaining] seventeen patriarchs of India and China are concluded.”).*
Juan 3 and 4 do not open with any special editorial note. However, from juan 5 to 13,
the fascicles open with a variation of the following comment: [AEH T, HH =, #&
B =, WU, FifREFR. | (“Successors of Shitéu [Xigian], second juan; third, fourth and
fifth generations of the dharma-heirs of Céoxi (i.e., Huinéng)”).*! By contrast, juan 14
to 20 open with a variation of the following editorial note: [VLFE T, &H—, HE
% AER ] (sic., “Successors of Jiangxi [Mazii], first juan; second generation of the
dharma-heirs of Caox1”).* Ultimately, the Goryeo edition of the ZT] ends with juan 20,

which is closed with the usual editorial note mentioning the juan, the zhang, and the

name of the donor.*
In total, the ZT] contains 246 bio-hagiographical entries of figures, legendary

or historical, who were associated with the Chan tradition.** With the exception of
Miling’s K% entry, i.e., the last entry recorded in the ZTJ (ZT]_020-16.01.16), each
entry begins on a new line. These entries, however, are not usually structured or laid
out according to the different textual units that they contain.

2.3. Prints and Photographic Reproductions Consulted

The main source consulted to prepare the materials relevant for this paper was a
scanned copy of what appears to be an original print of the Goryeo edition of the ZT]
that is stored at the Library of the Institute for Research in Humanities A\ CEH#HF51
Fii X3 % of Kyoto University 5 # K 5% (Kyoto, Japan). In the library catalog of Kyoto
University, the collection to which the print belongs is referenced as follows: Gaoli
zangjing bityi = REHASHHIE (Supplement to the Goryeo [Daeljanggyeong), Chdoxidn Shi
Hdaiming Zhuangxiong ji ¥R SR (collected by the Joseon monk Haemyeong
Jangung), Zhaohé shisan nidn WM+ =4 (13th year of the Showa era [1938]), yong
Chdoxiin Hdiyinsi cang Gaoli kanbin yinbén JH I3 EN =5 jek e i TR EVAS (printed copy
based on the Goryeo woodblocks stored at the Haein monastery in Korea), 61 cé /it
(61 volumes). The library reference of the print is Kyadai jinbunken 3% K N3CHF, Toho
W7, shi £-XIII-419. On the case (see Figure 3), it is written: Gaoli zangjing biiyi /=
FEJRAS A 1E (Supplement to the Goryeo [Daeljanggyeong), qudn shiba hin 4=+ )\ (13
cases in total), di litt hdn 575 (sixth case), san bén — 7 (three volumes), Ziiting ji 1

AR
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Figure 3. The case in the center of the image contains the prints of the ZT] as stored at the Library
of the Institute for Research in Humanities of Ky6to University (photograph by Christian Wittern,
Kyoto University).

Inside the case, the print is bound in three volumes, corresponding to the 25th,
26th, and 27th volumes in the series. This edition has stamps from the former Toho
bunka kenkyitjo 377 AL 5T of Kyoto University (see Figure 4), which would in-
dicate that the print was acquired between 1938 and 1949, before the institute was

integrated into the new Jinbun kagaku kenkyitjo N SCRMERF T2

%‘;

@
Y
232

1t o 353w 5 2o =1 2R B

ii\

;v iy b
«&:@; %%@?ﬂ"

R T ]

b3S ) Sk b

Q03 S S-S T Bk b L0 3
Ay e gk [ s e b
5§ 2 e ol 2
B I BB R R RE N T
WSSl s o | QR EE D
0 B S S B2 PR

ehiofa i St g N el | BiERR S b Bt
S e g B SISY ek G 3 IR - B
Bk ok S e B R R B S e B

1 e - e el e

Figure 4. First half of the first zhang of the ZT] containing the preface of Jingxiti and the beginning
of the Goryeo preface. The print of the zhing is folded into two (photograph by Christian Wittern).
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Because the quality of the prints may vary and they are subject to small incon-
sistencies, it is important to consult other prints of the Goryeo edition of the ZT]. To
this end, we consulted the good-quality facsimile edition of the print stored at Hana-
zono University £ K% (Kyoto), reproduced in the Zen bunka kenkyijo ¥ XACH 5T
FIt (The Institute for Zen Studies) edition of 1994. On the other hand, facsimiles such
as that of the Shanghai Classics Publishing House [t £ H itk (1994), which is
ultimately based on the same print, should be used with caution since modifications
were made to the reproduction at an earlier stage (e.g., addition of strokes to damaged
characters, of parentheses).*°

In addition to the prints and facsimile reproductions listed above, the following
editions of the ZT] and its first preface were consulted: (Yanagida 1953 [Ziitdng ji
xi M RSP, p. 36]; Yanagida 1964 [Ziitdng ji xit, pp. 13-18]; Foguang dazangjing
bianxit wéiyuanhui 1994; Wi and Gu 1996; Zhang 2001; Stin et al. 2007; Zhang 2009;
Kinugawa 2010a [Ziitdng ji xit, pp. 8-9]; Kinugawa 2010b [Ziitdng ji xi1, pp. 315(2)-
314(3)]).

To this day, the best annotated editions of the complete text of the ZT] are those
of Sin Changw # & i, Kinugawa Kenji 41| & {X, and Nishiguchi Yoshio 75 175 53
(Stin et al. 2007) and Zhang Mé&ilan 5% (Zhang 2009).

The preface for which we provide a translation in the following section is the
first preface of the ZTJ]. It was composed by Chan master Jingxiti, also known as
Wéndeng, at the request of Jing and Yun (i.e., the original compilers of the ZT]), who
presented their text to him at the Zhaoqing monastery in Quanzhou around the mid-
tenth century.

3. The Preface of Chan Master Jingxit
3.1. Edition and Annotated Translation
MY
SRR B S B AR AT S S A
KB, k1. e EAREE, TEE BRI . PRRR, A
ZAmR T Otz 8. RARSE, RmRE. BFEANRRAETREA, BEA
BERUb T sEA . AEGRETINE, SRR TT? SRERE—F, EABCM
Co FHEAMARENR, WERARAIA. FEKESE, SEHR. SR
BARF. B, whinaR s SRR, £R %, B GHESE). 7
FHERRIIR, GETEEM. BEEEM, (HREMIE. aRAr, BEAE, &R
H=EE., EREE, 20U T8 ai.
Preface to the Ziiting ji (“Collection of the Patriarchal Hall”)*®
Composed by Wéndeng, Chan master Jingxiti,abbot of the Zhaoqing monastery
in Quanzhou.
As for the sages who have arisen [in this world], they have extensively received the
deluded sons.*” [Those with] the foremost predispositions awaken to the secret pur-
port before the incisiveness [of the sages] has been displayed.” [Those with] medium
or low aptitudes understand the mysterious essence after it has been exposed through
critical phrases.”’ The predispositions [of people] are either sharp or dull, but the
dharma is without [differentiation between] shallow and deep. How much more, even
if the sages benefit sentient beings, there are [in reality] no [such things as] sentient
beings;’” and even if the sages engage in transforming [them], how could there be
[any] transforming?>® If [a distinction between] agent and patient exists,” how could
this constitute a method to help [sentient beings]?>
This being the case, [the sages] have handed down half a gatha and an utter-

ance because they had no alternatives. Their oral teachings have abundantly spread
throughout the world, but an arrangement has not yet been set up concerning the
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succession of the masters.”® [Yet,] I am often concerned that [cases of] shuihé (water
crane)”’ easily arise and that [the characters] wii 5 (crow) and md [ (horse) are diffi-
cult to distinguish.”

But now, at the Zhaoging monastery, the two Chan-worthies® Jing and Yun
have presented® these recently compiled essentials of the dharma of the past and the
present and from all regions, which they collected into one scroll and titled Ziiting ji
(“Collection of the Patriarchal Hall”).”! It can be said to be like pearls and jade gem-
stones stringed in a chain,”” a volume which is full of riches.”” Having received this
entrusted delicacy, I just felt that my mind was refreshed.*

[Jing and Yun] repeatedly requested me to write a preface, which I firmly de-
clined, but without success. Consequently, I grabbed a brush and wrote straightfor-
wardly,” with the hope® that the virtuous ones, fellow practitioners of the [Buddhist]

Way, will not deride [me] for it.*” The preface was recorded like this.®

3.2. The Author of the Preface

As evidenced by the header, the original preface of the ZT] was composed by
Chan master Jingxii,” or Wéndeéng,”’ who introduces himself as abbot of the Zhaoqing
monastery in Quanzhou. Also known as Qianf6 Deng 5 and Xingdeng 4 &,
Jingxit is the author of the Qudnzhou Qianfo xinzhii zhiiziishi song S5 T ¥ 34 54 1H
Fili2H (Eulogies for the Patriarchs newly composed by Qianfo [Deng] of Qudnzhou; S.1635;
hereafter QFS), a collection of thirty-eight tetrasyllabic octave eulogies (song 2H) or
praise verses (zan #)’? written for the patriarchs and masters of the Chan tradition,
thirty-six of which were appended at the end of their respective entries in the ZT].”” In
addition, the Jingdé chudndeng lin S{E(ESE 5% (Jingdé [era] Record of the Transmission of
the Lamp; T51, no. 2076; compiled by Daoyuén & )5 (d.u.) ca. 1004, edited by Yéng Yi
Pl (974-1020) et al. by 1009; hereafter JDCDL) records two regulated heptasyllabic
octave verses (qilii -Ef#) composed by him in its juan 29.”* Among the most infor-
mative sources on Wéndeng are: (1) the ZTJ, (2) the Ziyiin kaishi zhuan 45 Z 5
(Biographies of the founders of the Ziyiin [monastery]),” and (3) the Qudnzhou Kaiyudnsi
zhi SRINBATGE & (Gazetteer of the Qudnzhou Kaiyudn monastery).”

According to these sources, Wéndeng’s family name was Rudn ft and he was
a native of Xiany6u county fllif# of Quanzhou prefecture.”” He became a monk
at the Puti temple (or cloister) #F#£Ft of the Longhud monastery FE#E5F and took
the full precepts at the age of twenty.”® These sources claim that Wéndeéng initially
investigated in detail the vinaya (“libu H#:#6”) and that he regularly lectured on the
“shangsheng ", i.e., the Foshuo Guan Mile pusa shangsheng Doushuaitian jing &
B35 T AR JeR R AL (Siatra on the contemplation of Bodhisattva Maitreya’s rebirth in
Tusita Heaven preached by the Buddha; T14, no. 452).”” After having presumably heard
that Chan was the superior tradition (“FH# 5% "), Wéndeng then decided to go
and study under the guidance of Chan masters. The ZT] recounts that he first met
with Xuéfeng Yicun’s disciples Gushan Shényan 1L #f 2 (d. 936~944?), Changqing
Huiléng i 2% (854-932), and Xuansha Shibei % 7D ffif (835-908).%

Subsequently, Wéndeng went to study with Congzhan and became his dharma-
heir.*! Wéndeéng was therefore a second-generation dharma-heir of Yictin,* and a suc-
cessor in the “southern” lineage of Huinéng in the Qingyuan Xingsi 7 517 & and
Shitéu Xiqian 41 5H471& branch, as portrayed in the ZT] (Yang 2001, p. 3). In this
regard, it should be noted that at the end of the Tang and during the Five Dynasties,
the lineage of Yictin was flourishing in the prefectures of Fuizhou ## /1, Zhangzhou
1M, and Quanzhou (Suzuki 1975; Yang 2006b, pp. 477, 480). According to Zhang
Meéilén, Yicun’s lineage was, at the time, not only the most prosperous Chén lineage
of the region, but also of the whole Chinese territory.** Naturally, the prominence of
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the Chan circles that formed around Yicun and his successors did not solely rest on
the charisma of its forebearers, but was closely linked to the support of local rulers
and officials of the Min [#] (909-945) and Southern Tang Fi & (937-976) kingdoms.*

After having studied with Congzhan, Wéndeng set out to travel in the regions
of Wi %= and Chu % (i.e., the Jiangndn YLFj region), including Mt. Héng #71li (i.e.,
Nényue ¥ ##t).” Eventually, he returned to Quanzhou, where he served as abbot of
several Buddhist monastic institutions (see below). According to the Ziyiin kaishi
zhuan, X4 Xuan %$Z (916-991) praised his merit at the court and Zhao Kuangyin
EJAL (927-976; r. 960-977; temple name Song Taizli %K X #H) subsequently conferred
on him the name Zhénjué F5. In the fifth year of the Kaibao B # era (972), Wéndeng
passed away, reportedly due to illness, and the Ruiguang %fiJt: stipa was erected for
him.%

In Quanzhou, Wéndeéng first served as abbot of the Qianfé temple T of
the Quanzhou Kaiyuan monastery R/ B 6. The latter was founded by Huang
Shougong # ¥ 7% (629-712) in the second year of the Chuigdng H#t era of the Tang
(686) and was, at the time, known as the Lidnhua monastery i#{£5F.%” After several
modifications, during the reign of Li Longji 45 £ % (685-762; r. 713-756; temple name
Tang Xuanzong J# X 7%), in the 26th year of the Kaiyuan Ffl 7t era (738), the monastery
was renamed to Kaiyuan monastery [ J05F.% With regard to the Qianf6 temple, the
Ziyiin kaishi zhuan records that it was built during the Tianchéng K% era (926-930)
of the Later Tang 1% )& by Wang Yanbin T ZE# (886-930), nephew of Wang Shénzhi
T3 (862-925) and cishi’ il & (prefect) of Quanzhou prefecture.” Wéndeng was
invited by Wang Yanbin to serve as its abbot and kept his office there for over ten
years.”

Thereafter, in the beginning of the first year of the Kaiyun 5ii# era (944) of the
Later Jin £ 5 (936-947), Wéndeng was invited by Hudng Shaopo 47 5H (d. 944),
then cishi of Quénzhou prefecture, to serve as abbot of the Zhaoqing monastery.”
Huéng Shaopd had been installed as cishi by Zhii Wénjin 4 3CHE (d. 945; r. 944-945),
former zhihuishi 548 {# (military commander) of the Gongchén # /=2 #E military corps,
who had led an insurrection against Wang Yanxi FHEZE (d. 944; r. 939-944; temple
name Min Jingzong ¥ 5t 55%), ruler of the Min kingdom.”” Shortly after Wéndeéng be-
came abbot of the Zhaoqing monastery, Zhti Wénjin bestowed on him the name Chan
master Mingjué J 52 ##[ifi.”° In the 11th month of the first year of the Kaiyun era (944),
the Zhaoqging monastery was destroyed by fire when Liti Congxiao F7E 2L (906-962)
and a militia of local men regained control over Quanzhou prefecture in favor of the
Wang family and had Huang Shaopo executed.” Two years later, after the fall of the
Min kingdom in ca. 945 and the absorption of a large portion of its territories by the
Southern Tang 74 J#, Liu Congxiao was appointed cishi of Quanzhou prefecture by Li
Jing 2555 (916-961; r. 943-961; temple name Tang Yuanzong J#Jt5%).”” Eventually, in
the seventh year of the Bioda f& X era of the Southern Tang (949), an event precipi-
tated the creation of the Qingyuan military office {&JR & by Li Jing, who appointed
Liu Congxiao as its jiedishi i Zff (military commissioner).”® It was perhaps around
this time that the latter built a monastery in the southern garden of his secondary
residence and invited Wéndeng to serve as its abbot.”” According to Kinugawa, it
was between this event and the composition of the ZT]’s preface that Lia Céngxiao
conferred on Wéndéng the name Chan master Jingxiti {#1& fHfi.”* Wéndeéng probably
kept his office as abbot of the monastery built by Liu Céngxiao until he passed away
in the fifth year of the Kaibao era of the Northern Song (972).
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4. Analysis and Discussion of Chan Master Jingxit’s Preface
4.1. Issues of Textual History

Although relatively short, the preface of Wéndeng constitutes a precious source
for unravelling an essential part of the textual history of the ZT]. Two sections in
particular offer valuable information: (1) the header and (2) the opening sentence of
the third section of the preface, as laid out in the translation.

First, the header (“& M B <F BT ST IA”) informs us that the preface
of the ZT] was written by Wéndeng (a) after he had become abbot of the Zhaoqing
monastery and (b) after he had received the dharma-name Chan master Jingxiti. As
noted above, Wéndeng was invited by Huang Shaopd to serve as abbot of the Zhaoqing
monastery in the beginning of the first year of the Kaiyun era of the Later Jin (944).
Moreover, it is probable that Liu Congxiao conferred on him the dharma-name Chan
master Jingxiti sometime between the seventh year of the Bdoda era of the Southern
Téng (949) and his own death in 962. Therefore, we must conclude that Wéndeng's
preface was likely written after 949.

Incidentally, six passages in the first and second juan of the ZT] identify the
“present” as the tenth year of the Bdoda era (952).” The first of these, which appears
in the entry of Sakyamuni #1422 in juan 1, goes as follows:

HURNERTH 2R, E5FHRRATELTER, B T T 28 #
ML, 5 ETH, NENT\NER,

From the Tathagata’s entering into nirvana in the Rénshén year up to now in
the tenth year of the Bdoda era (952) of the [Southern] Tang, [i.e.,] Rénzi year,
there have been 1912 years. As for when the [Buddhist] teachings spread
to the Han territory up to the present Rénzi year, in total 886 years have

passed.'?

The second passage appears at the end of Bodhidharma’s F#2&1£# entry in the

second juan.'"”! Eventually, the four remaining passages, which share the same for-
mula (“i2% B R K+ T F5”), can be found at the end of the entries of Huiké £ 7],
Sengcan ¥, Hongrén 542, and Huinéng X fE in the second juan.'"” This identifica-
tion of the present with the tenth year of the Bdoda era can hardly be regarded as a

coincidence and this is why Japanese scholars have assumed that the ZTJ, as initially
103

compiled by Jing and Yun, was completed and prefaced by Wéndeng around 952.

Second, the opening sentence of the third section of the preface (“4 R B A &%
B AL, MBI T SRR, A%, Bz (HEL). ”) informs us that:
(a) the text had been recently compiled by Jing and Yun and that it was presented
to Jingxit at the Zhaoqing monastery; (b) that it was conceived as a collection of the
“essentials of the dharma” from the past and the present and from various regions; (c)
that it was compiled in one scroll; and (d) that Jing and Yun gave it the title Ziiting ji,

“Collection of the Patriarchal Hall”.'"

Unfortunately, Wéndeng is very elusive with regard to Jing and Yun, who are
mentioned with abbreviated names only (Demiéville 1970, p. 266). In this sentence,
they are referred to as two “Chan-worthies” or “virtuous [practitioners] of Chan”
(chdndé ##1%). This term, already in use in early Chinese Buddhist writings, was orig-
inally a contraction of chin dadé ## K1%, i.e., a term of respect for persons of “great
virtue” who engage in the practice of a type of meditation.'” With the emergence of
Chan as a movement, the term came to be used as a form of address and respect for
Chan monks.'" Combined with subsequent passages (“BEfFZ0R”, “{ir R 25)77), it
is relatively clear, as Zhang Méilan points out, that Wéndeng held Jing and Yun in
high regard (see Zhang 2009, p. 6, n. 5). In this respect, while Yanagida Seizan #
HIEE 111 suggested that they were disciples of Wéndeéng,'"”” Yang Zengwén 15 1 3 has
argued that, in view of the terminology used by the latter, they were probably not his
direct disciples but rather Chan monks of similar status, residing (temporarily?) at
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the Zhaoqing monastery, both learned and enjoying good reputation.'” Eventually,
it should be noted that Yanagida suggested that Jing and Yun were Korean monks.
However, as he himself admitted, there is no evidence to confirm or invalidate this
hypothesis.'”

The next element of importance in terms of textual history concerns the nature
of Jing and Yun's compilation. In this respect, Wéndeng informs us that the ZT] was
conceived as a collection of the “essentials of the dharma” (fiyao i%:%). In the ZT], the
first occurrence of this term is in the entry of Samghanandi f4fil#f#2, the putative
seventeenth patriarch of India, where it is equated with the terms foli i ¥ (“princi-
ple(s) of the buddhas”) and foyi #Z% (“intents of the buddhas”)."" Fiyao therefore not
only refers to the teachings of a master, but to the supposed gist of his instructions.'"!
Elsewhere in the text, we find the fourth patriarch Daoxin i&{Z (580-651) transmit-
ting his fdyao to Niutéu Farong 455 fll (594-657), upon which the latter is said to
be purified from the afflictions that he was still suffering from.''> From the point of
view of the tradition, the “essentials of the dharma” therefore potentially have a trans-

formative effect on their recipient(s).""” Eventually, from the concluding passage of
the (unusually) long entry of Yangshan Huiji 111l Z (807-883) in juan 18, we also
know that these fiyao could be written down and compiled in dedicated records.'*
Yanagida, who dedicated a good portion of his life to researching the ZT], viewed
these transformative exchanges or “encounter dialogues” as the most important un-
derlying theme of the text.'"” In line with this, John Jorgensen also noted that the
ZT]’s entry of Huinéng, for example, displayed a penchant for introducing doctrinal
issues, which were less present in previous hagiographical accounts of the sixth pa-
triarch’s activities (see Jorgensen 2005, pp. 656-57). Jid Jinhua ¥ % # also rightfully
noted that it is incorrect to state that the materials found in texts like the ZT] and the
JDCDL were created or forged by Chan monks of the late Five Dynasties or the Song,
although they manifestly underwent a process of selection and editing (Jia 2006, p.
52). As such, one should be careful not to reduce the ZT] to a text that would have
been specifically fabricated for sectarian purposes.

Returning to the preface, Wéndeng clarifies that these fdyio were collected from
“the past and the present, and from all regions” (giijin zhifang fayao 1% 5 J71%%E).
Were we to interpret this passage literally, the sources gathered by Jing and Yun
should not have been restricted to either India or China, or to one region of the Chi-
nese territory (e.g., Quanzhou prefecture). In addition, their compilation should not
have ended, for example, with Huinéng or his first- and second-generation dharma-
heirs, like the BLZ. The phraseology rather suggests that the ZT] also included mate-
rials related to more contemporary figures, perhaps local or locally celebrated Chan
masters who were active in the 9th century up to the first half of the 10th century,

i.e., the “present” of the compilation.'"® This being the case, while it would not be
incompatible with the title of the work and the information gathered on the function
of the patriarchal halls in the late Tang and early Song,'"” evidence is still lacking in
this respect and the one-scroll format of the text would restrict the possible coverage
of Chan masters.

The last two pieces of information that can be retrieved from Wéndeng’s preface
in terms of textual history are the fact that Jing and Yun’s collection consisted of one
scroll and that “Ziitdng ji” was its original title. Because the title of the work has
remained unchanged over the course of time, it will not be discussed further here.
This is not true, however, of the format of the text, since the extant witness of the ZTJ,
the Goryeo edition, consists of no less than twenty juan.

That the ZT] at one stage consisted of only one juan is confirmed by the first line
of the Goryeo preface, which reads as follows: [T /730 (HELE) —35, JiTit
+:. ] (“The above preface, together with the Ziiting ji in one scroll, first made their

way to this land (i.e., the Goryeo kingdom)”).""® Furthermore, we have external ev-
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idence for this in two works of the Song dynasty. The first is the Chongwén zongmi
RHBH (General Catalogue of the Chongwen [Imperial Libraryl, 1041), which records
an edition of the ZT] in one scroll in its Shishii léi zhong FEFFHH (“Category of Bud-

dhist writings, Part Two”) section.'""” The second reference is found in the Tongzhi
& (Comprehensive Record, 1161), the encyclopedic work of Zhéng Qido BBt (1104

1162)."*° With the format of the initial collection confirmed, one question arises: what
kind of materials did the ZTJ originally contain and how did it differ from the re-
ceived Goryeo edition?

From Wéndeng's preface, it can be surmised that the type of materials contained
in the ZT] in one scroll was similar in nature to that of the Goryeo edition, i.e., a
collection of sources related to figures associated with Chan, which was thought to be
representative of their teachings. Considering its size, however, it must have covered
much fewer figures than the received text. First, we know from the passages that
identify the present as the Rénzi year or tenth year of the Bdoda era (952) that the
original ZT] included materials related to Sékyamuni, Bodhidharma, Huiké, Sengcan,
probably Daoxin, Hongrén, and Huinéng. In addition, because these passages are
found in the first two fascicles of the Goryeo edition, where the BLZ is explicitly cited
as a source, it is generally assumed that the collection also included materials related

to all of the Chan patriarchs listed in the BLZ."*!

If we follow this reasoning, it should be noted that, in 1980, Shiina Koyt #t4
%1 had already found evidence that six first-generation and two second-generation
disciples of Huinéng had an entry, or, at the minimum, were mentioned, in the nonex-
tant tenth juan of the BLZ. These Chan masters are: Nanyué Hudirang #i 5t 1%#:% (677-
744), Yongjia Xuanjué 7k 5 % & (665-713), Sikong Bénjing 7] 25 A& (667-761), Caoxi
Lingtao HE4# (666/671?-760), Nanyang Huizhong F k52 & (675-775), Hézé
Shénhui 1 #1 & (684-758), Shitéu Xigian A 471 (701-791), and Mazt Daoyi /5
fHiE — (709-788)."”> With the exception of Lingtdo, all of them have an entry in the
Goryeo edition of the ZTJ. Furthermore, while Qingyuan Xingsi 7 J 17 /& (671-741)
is absent from this list, he was nonetheless mentioned in the supposed entry of Shitou
and identified as the master to whom Shitéu succeeded.'” In light of this information,
it is legitimate to ask oneself if, like the patriarchs, these masters had an entry in the
original ZT] or not.

Unfortunately, this question is difficult to answer. For instance, in Huairang’s
entry in the ZTJ, the short biographical introduction and the ensuing textual unit are

almost identical to the extant quotes of his entry in the BLZ."* Other passages of
the BLZ related to Huairang, which survive only in fragments, can be found in the

ZTJ as well, with only minor variations.'” On the other hand, the quotes of the BLZ
retrieved for Xuanjué, Bénjing, Huizhong, and Shénhui are too succinct to elaborate
on their relations with the ZTJ. Eventually, only portions of the short fragments on
Shitéu and Mdzt overlap with sections of their entries in the ZT], with variations. As
a result, we cannot determine with a sufficient degree of certainty if sources related to
Huinéng’s disciples were included in the ZT] in one scroll or not. Even in the case of
Hudirang, it cannot be excluded that the materials were added at a later stage based
on the BLZ or another source similar in content.

The second text that is important to consider with regard to the textual history
and possible contents of the original ZT] is the QFS, a collection of thirty-eight praise
verses composed by Wéndeng, which antedated his preface to the ZTJ.'* The first
thirty-three verses were written for the Chéan patriarchs listed in the BLZ and the five
remaining ones were composed for Chan masters of the lineage of Huinéng, who,
as noted above, likely appeared in the tenth juan of the BLZ. In the QFS, the latter
are referred to as Nanyué Rang F§ 5%, Jizhou Xingsi # /11T 7], National Precep-
tor Huizhong [ Al i, Shitéu A5, and Jiangxi Ma YLV S, all with the epithet

héshang ¥ (“preceptor, teacher”).””” According to the preface of the QFS, written
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by a certain Huiguan 2#{ (d.u.), monk on Mt. Zhongnan #¢Fj 11, located south
of Chang’an &% (present-day Xr'an city /i%17), it was at Huiguan’s request that
Weéndeng composed the praise verses, with an explicit reference to the BLZ.'*® With
the exception of Huairang and Shitou, the verses of the QFS were all appended at
the end of the corresponding entries in the ZT]. Furthermore, it should be noted that
the ZT] includes six supplementary eulogies written by Wéndeng. These were com-
posed for: Daowu Yuanzhi i & [H 4 (769-835), Déshan Xuanjian 1111 & 2 (7807—
865), Dongshan Liangjie i 1 R4 (807-869), Xuadnsha Shibei % ¥V Hfiff (835-908),
Chénggqing Huiléng 1= B % (854-932), and Nanquan Pliyuan 7 5% 355 (748-834).'%
In total, the received ZT] records forty-two of Wéndeng’s praise verses.'*

Yanagida believed that there was a strong connection between the QFS and the

ZTJ and that the composition of the latter was tied to that of the former."”! Kinugawa,
on the other hand, has tempered this view, pointing out, among other things, that
if such was the case, it would be relatively strange that Wéndéng would not allude
to this in his preface. Building on his research on the different layers of the text (see
below), Kinugawa even suggested that this omission points to the fact that the verses

of Wéndeng were not yet included in the ZT7 in one juan.'”> What is certain, however,
is that, in view of the above, the compilers of the original ZT] must have been familiar
with sources related to a few first- and second-generation disciples of Huinéng. How-
ever, at present, evidence is still lacking as to whether or not these figures, mentioned
in both the BLZ and the QFS, already appeared in the earliest stratum of the text.
Returning to the question of the extent of the original ZT], we know from
Wéndeng’s preface that it was compiled in one scroll. This manifestly stands in
contrast with the received Goryeo edition in twenty juan, which is the basis of all
modern research on the text. Puzzled by this issue, Yanagida put forward the hy-
pothesis of a “long scroll” that had not yet been divided into proper juan-type units
and on which the characters would have been written in small script, in a very dense
manner (see Yanagida 1980-1984, vol. 3, pp. 1599-600). Although in contradiction
with Chan manuscripts retrieved from Dinhudng, Yanagida’s theory was adopted by
Yang Zengwén in his Ting Wiidai Chanzong shi J# TLARH# 55 58 (A History of the Chin
School during the Tiang and Five Dynasties) (see Yang 2006b, p. 479). In fact, this prob-
lem was solved by Kinugawa upon close examination of the opening sentence of the

Goryeo preface.' The passage is as follows:

B EF3OF (HEE) —&, SfTitth. MR HEED. EIKRAAR, ZU0H
PHENRR, RS, &/ —t5. ™

The above preface, together with the Ziiting ji in one juan, tirst made their
way to this land (i.e., the Goryeo kingdom). Thereafter, [a version in] ten
juan jointly arrived. Diligently relying on this complete volume, we there-
upon wished to newly edit [it as] a printing block [edition] in order to cir-
culate [the work] on a large scale, and [for this purpose] we divided it into

twenty juan.'*

On the Goryeo woodblock, in “Fif% 1475 %", the graph shi -+ (“ten”) was dam-
aged in a such way that it looked like a y7 — (“one”), especially when printed. Con-
sidering the above passage, it can be inferred that the initial ZT] in one scroll was
expanded to ten scrolls, a version that was then used by the editors of the Goryeo
canon and further divided into twenty fascicles for the purpose of the carving enter-
prise.”*® Since this important discovery was published by Kinugawa (cf. Kinugawa

1998),"%” we know that it is inappropriate to equate the initial ZT] as prefaced by
Wéndeng with the received Goryeo edition. One question, however, remains: if the
ZT] was originally compiled in one scroll, what was the extent of that scroll?

At present, only hypotheses can be formulated in answer to this question. First,
according to Réng Xinjiang &1L, itis estimated that, among Dunhuang manuscripts,
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the average diameter of a rolled-up scroll is around one ciin 5| (i.e., 3.3 cm) (Rong
2007, p. 344; cf. Rong 2013, p. 489). While Diinhuang might not necessarily be repre-
sentative of manuscript culture in other regions, the theory of a “long scroll” appears
all the more unlikely in light of this information. In fact, among the Chan histories re-
trieved from Danhuang, the Lidai fdibdo ji is probably the longest text in one juan, con-
sisting of ca. 25,000 characters.'” Compared with the Goryeo edition of the ZT7, this
would correspond, for example, to the first two juan of the text (ca. 23,800 characters,
prefaces excluded). Fittingly, according to Gwangjun’s preface, it can be surmised
that these two juan originally corresponded to the first juan of the ten juan version of
the ZT]J, prior to its division. Incidentally, as we have seen, the passages that identify
the present as the tenth year of the Badoda era and those that explicitly cite the BLZ
all appear in the first and second fascicles of the received Goryeo edition. Whether to
see this or not as an indication of the scope of the original ZTJ is a matter that should
be left to the appreciation of each until concrete evidence is found.

Kinugawa Kenji, the leading expert on the ZTJ, believes that the compilation of

Jing and Yun more or less corresponds to the first two juan of the Goryeo edition.'*”

While we partly agree with this hypothesis, it also raises a number of questions. For
instance, if the text was completed by the time Wéndeng wrote his preface, one may
wonder why the ZTJ in one juan would be concluded with the entry of Huinéng. In
addition, if Jing and Yun had used the BLZ as a source for the thirty-three patriarchs,
why would materials related to Chan masters such as Xingsi, Huairang, Huizhong,
Shitéu, and Mdz, all mentioned in the BLZ, be omitted? In fact, Wéndeng’s preface,
his QFS, and the presumed content of the lost juan of the BLZ (and its continuation by
WEéijing) all seem to suggest that the original ZT] may have also contained materials
related to later Chan figures. In this regard, we concur with the earlier observations

made by John Jorgensen.'* This being the case, both hypotheses remain possible at
this stage, and while this issue might be difficult to solve, linguistic research on the
ZTJ could potentially offer additional evidence to shed light on the early layer of the
text. These studies, however, will need to take into consideration the current results
of textual history and be mindful of methodological issues.

4.2. Concerns of Wéndeéng and Possible Incentives behind the Compilation of the ZT|

Another topic of importance regarding the preface of Wéndeng relates to the
incentives behind the compilation of the ZT]. The abbot of the Zhaoqing monastery
specifically raises a few concerns against which Jing and Yun’s recent collection is
contrasted.

First, Wéndeng explains that although the oral teachings of the “sages” (i.e., the
buddhas, the bodhisattvas, and the Chan masters) have spread throughout the world
(ydnjiao shén bit yii hudnhdi & ZEATA fE), a proper arrangement has not yet been
set up with regard to the master to disciple transmission (tidoguan wei wei yii shichéng
R B R R FliZK). As noted in the translation, the second part of this sentence can
either be interpreted as a general claim concerning the absence of a system to record
and establish the lines of transmission of the Chdn masters or, more specifically, as
a statement regarding the fact that the Chdn masters’ teachings had not yet been
arranged according to these lineages. While the second option is more likely con-
sidering the general context of the preface and its emphasis on the teachings of the
sages (e.g., rdn wei ban ji yi yin RIEF1H—F), these two aspects are in fact intricately
linked to one another in the context of Chan literature. For instance, one particular
feature of Chan histories is precisely their ingenuity in combining the adoption of pre-
established lineages and the concomitant origination of (new) lines of transmission,
whether factual or fictitious, which the texts aim at legitimizing.

If we follow the second interpretation, one may therefore wonder if the term
yanjiao & % in the preceding clause should not be understood as pointing to written
records of “oral teachings”, somehow equivalent to the yiibén FEA (lit. “books of say-
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ings”), for only written records could effectively be arranged according to the lineages
of the Chan masters. As a matter of fact, this was already suggested by Yanagida in
his monumental paper on the development of the yiilii 5f#% (“records of sayings”)

genre."*! To be sure, there is little doubt that the teachings of famed masters were also
transmitted orally in the form of maxims or short narratives, which were likely fur-
ther discussed and commented upon (see McRae 2003, pp. 12, 83, 99-100). However,
it is more likely that ydnjiao refers here to the oral teachings of Chan patriarchs (and
masters), which circulated independently in the form of notes or records.

Subsequently, Wéndeng mentions that this situation is aggravated by the fact
that mistakes easily occur. In particular, the author of the preface points to: (a) issues
pertaining to the (oral) transmission of the teachings, and (b) errors linked to graphic
confusions.

As noted in the translation, in the clause chdng lii shuihé yi sheng ¥ 7K 5 A&
(lit. “I am often concerned that [cases of] shuihe (i.e., water crane) easily arise”), the
graph i is a phonetic loan character (tongjidzi; in this case, also known as tongyin
tongyongzi [7) % 18 A7) for the word he # (EMC: sak, LMC: xfak) (Pulleyblank 1991,
pp- 122-23), with shuihé 7K referring to a species of crane.'** The relative frequency
of related and unambiguous polysyllabic terms such as 7K¥ i (F: 10), /K#5E (F: 2)
or /K21 (F: 2) (EMC: ewi’law’sak; LMC: syj'law(")xfak) (Pulleyblank 1991, pp. 290,
184, 122) suggests that the borrowing was, by the time, intentional, perhaps for the
purpose of simplification or by custom. This phonetic loan is further attested, for
example, in the praise verse composed by Wéndeng in his QFS for the 27th patriarch
of India Prajhatara i £ #,'" a verse that was later appended to his entry in the
second juan of the ZTJ."**

Regarding the meaning of shuihé in Wéndeng’s preface, the term refers to a nar-
rative, manifestly popular among Chan circles, which is recounted in the ZT]’s entry
for Ananda Fi 4, the presumed second patriarch of India, in the following passage of
juan 1:'%

G 5 TR B, B LS SRRl (95 A E R, A HK .
Rinf—H, T2 . | BTRRRC, DERRET: [HR— LA, A,
FERRDUIEEE, Achnzs SR, | BTHRSKC, GERCILEL. [CARGRRE. WA e
BB [ 5N E, A, kBt —H, fERT 2] (R
(RO Frapts, )

The Master (i.e., Ananda) travelled around and arrived at a bamboo forest.
[There] he heard a bhiksu who was reciting erroneously a gatha of the Bud-
dha, saying: “If a man lives one hundred years, but does not see the [white]
crane, it would be better [for him] to live one day and see it.” After hearing
this, Ananda lamented: “The common people of the world do not under-
stand the intention of the buddhas. They vainly learn the four Vedas, but this
does not compare to sleeping without any burden.”'*” After Ananda had
sighed, he said to the bhiksu: “These are not the words of the Buddha. You
should now listen to me expound the gatha of the Buddha: ‘If a man lives
one hundred years, but does not understand the key point of the Buddha, it
would be better [for him] to live one day and apprehend it fully.”” (This is
completely like what is recounted in the Bdolin zhuan).

Beyond the reference to the BLZ,'* in Chinese Buddhist literature, the earliest extant
witness of this narrative appears to be in juan 4 of the Aytiwdng zhuan i & F 1% (Biog-
raphy of King Asoka; T50, no. 2042),'*” where the confusion occurs between the terms
shuildohe /KZ%5 and shengmie fi 42 (lit. “the law of arising and ceasing”)."” As
is made more explicit in the Ayiiwdng zhuan, the passage recited erroneously by the
monk originates from a stanza of the Dharmapada (“[ ... [afi%H){8”). In the Khud-
daka Nikaya (Minor Collection) of the Pali Canon, the stanza reads as follows: “Rather
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than living a hundred years, not seeing the arising and ceasing [of phenomena], bet-
ter to live one day, seeing the arising and ceasing.”"”' Since the confusion alluded to
in the ZTJ or the Ayiiwing zhuan cannot be explained through the phonological pro-
files of the terms in Middle Chinese, it can be surmised that it was inherited from
a Middle Indic language. As a matter of fact, Kenneth R. Norman, in A Philological
Approach to Buddhism, briefly mentioned this narrative in his discussion of Sanskriti-
zations from Gandhari, noting that: “[t]his Chinese version [of the Asokavadana] was
obviously following a tradition based upon a Sanskrit form *udaka-baka, which could
only come from a Gandhari-type dialect which inserted a non-historic -k- in place of
a glide -y-, in the compound udaya-vyaya ‘arising and passing away’.”"”* In his edi-
tion of the Gandhar1 Dharmapada, John Brough had also mentioned this episode and
reached a similar conclusion, although not necessarily through a Sanskrit translation

of a Prakrit text.”” While the above explains the supposed phonetic origin of the
monk’s confusion, it is relatively unlikely that Wéndéng was aware of this and, there-
fore, the moral and sense of the story for him should probably be sought elsewhere.

In fact, in the BLZ, or at least in the version of the Shéngzhou ji %2 # 4 used to
restore the text of the extant BLZ, the narrative continues.'>* The bhiksu returns to see
his master and recounts his encounter with Ananda, informing him of the correct
gatha. Upon this, the master retorts that Ananda is old, that his memory is faulty,
his wisdom deteriorating, his words replete with mistakes and that, therefore, he
should not follow him. Shortly after, Ananda crosses again the path of the bhiksu, who,
against his expectations, is still reciting the erroneous verse. Interrogated about this,
the latter explains that his master told him not to give in, thereby plunging Ananda
into a state of relative hopelessness and precipitating his will to enter into nirvana.

In light of this more complete account of the story, more or less in line with that

of the Ayiiwding zhuan," the focus appears to be less on the erroneous recitation of
the gatha than on the original misunderstanding of the bhiksu and his master, their
incapacity to recognize their mistake, and, therefore, their inability to uphold the
“correct teachings” of the Buddha. In fact, the term shuildohe is commonly glossed

in this way in modern dictionaries.'” In Wéndéng’s preface, then, the expression
“[cases of] shuihe easily arise” likely refers to similar phenomena, perhaps conceived
in relation to the orality of transmission. This interpretation seems to be supported by
the contrast offered in the following phrase, which points to issues of written textual
transmission.

Indeed, as evidenced by the next clause (wii md ndn bian 555 #%¥), the second
concern of Wéndeng relates to errors resulting from graphic confusions. In fact, this
idiomatic expression appears to have gained wide currency from at least the Song
dynasty onwards. In the CBETA (Chinese Buddhist Electronic Text Association 2021)
collection of texts, several variants of the expression can be found, including “ £ =
BRERE (F91), =8 BERE" (F:4), " SERE" (F:4), " =8 585" (F:1),“ &
RS 2R (F: 1), “53 S E” (F: 7), and “ =% 515” (F: 1), which all share the same
basic meaning: “Copying three times [the character] wii 5 (‘crow’) turns it into a md
55 (‘horse’)”, sometimes with an additional reference to the character yan 5. The ex-
pression above indicates that confusions between these characters occurred relatively
frequently during the copying process of manuscripts and this is understandable con-
sidering their cursive script forms."” In fact, in the Goryeo edition of the ZT] itself,
certain demotic forms of & and %, and the standard character form of 5§ could even
be confused in their regular script forms (see Table 2 below). Naturally, as is amply
evidenced by the manuscripts retrieved from Dinhuang, graphic mistakes were a
common phenomenon and one of the causes of textual corruption. Ironically, such
mistakes are well attested in the Diinhudng copy of Wéndeng’s QFS (5.1635) and the

verses of the QFS that were appended to the ZTJ."®
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Table 2. Examples of the characters wit [, yan 15, and md [ in the Goryeo edition of the ZTJ.

ZT]J_005-14.05.12 ZT]_004-04.28.07 ZT]_004-04.15.02
4 Famgen 3,
1 = e
“"i’;“:« j : : ﬁb‘«&?
;ﬁ""’;‘f *,};E WY

It is worth noting that the terms shuihe 7/Kifl and wiimd 555 succeed each other
in the Ziiting shiyuan tHEEF 5t (X64, no. 1261; edited by Mu’an Shanqing [ i 35 Jiy
in 1108; hereafter ZTSY), a Northern Song glossary of Chan terms. Indeed, in juan
6, the author of the ZTSY notes “/Kill: ##. 7 (lit. “/Kifil: the sound is [like that
of] #”), and then purportedly cites the story of Ananda and the bhiksu as recorded
in the Genbén shud yigié youbii pinaiyé zashi HRANF — VI & R UL F (T24, no. 1451;
translated by Yi Jing #%). Interestingly, however, the narrative is abridged and a
short phrase is inserted in the beginning, mentioning that the name of the monk was
Shuildohe /K #;."” Directly following the entry on shuihé, the ZTSY records: “J5
5, Wikm: =RWAESS. 7 (lit. “Wiamd, an old adage says: ‘Copying three times
[the character] f§ turns it into a 5”7)./% According to Huang Yi-hsun ¥ 4£%), the
sources of the ZTSY come for the most part from materials related to the Yanmén
£, Fayan %], and Linji [ branches (see Huang 2006, pp. 140-41). Therefore,
further research would be necessary to determine if the successive explanation of
shuihé and wiimdi should be attributed to the ZTSY’s organizational scheme, to the
specific relation between these two terms, or even if this could somehow be linked to
the ZTJ or related sources.

Returning to the main point, the contrast offered between these two idiomatic
expressions in Wéndeng’s preface is probably not coincidental. From the above, it
would appear that the first (shuiheé yi shéng) refers to issues pertaining to the oral
transmission of the teachings, while the second (wii md ndn bian) points to common
issues in written textual transmission. Both expressions highlight the need to record
and collect the teachings of the Chan patriarchs and masters.

In this regard, it should be noted that while the Huichang & & persecution and
the Huangchédo # # rebellion had, to some extent, spared or even benefitted Chan
Buddhist circles in the southeastern regions (see, e.g., Clark 1991, p. 60; Foulk 1992,
pp- 25-27; Wang 1997, pp. 53-63; Brose 2015, pp. 26-29, 30-31, and 53-67), the
destruction of monasteries, stipas, and patriarchal halls throughout the country was
probably still in the collective memory of certain communities.'®' Following the death
of Wang Shénzhi in 925, the Min kingdom itself, and particularly Quanzhou prefec-

ture, went through an era of great political instability.'*> The above, combined with
the consolidation of Chdn as a self-conscious movement (see, e.g., Foulk 1992, p. 27),
may have raised the alertness of certain individuals to the importance of preserving
this shared tradition and presenting Chan as a unified movement despite the prolifer-
ation of different lineages. The relative peaceful governance of Quanzhou prefecture
by Liu Céngxiao and his support perhaps allowed for such an enterprise to mate-
rialize (see Suzuki 1975, p. 112; Clark 1991, p. 42; Wang 1997, pp. 160-64). In this
respect, it can be assumed without too much suspicion that the concerns expressed by
Weéndeng in his preface were genuine and not a mere fagade to justify the compilation
of a text that would exclusively serve sectarian agendas.

4.3. Wéndéng's Perception of the ZT|

In the last section of his preface, Wéndeéng shares his impression upon receiving
and reading the ZTJ, therefore providing us with precious (but little) information on
how he regarded the initial compilation of Jing and Yun.
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First, the abbot of the Zhaoqing monastery associates the work with “pearls and
jade gemstones stringed in a chain” (zhiyu lidnhudn Bk EH§IR). This expression, be-
yond its function as a celebration of the literary quality of Jing and Yun’s compilation
(Kinugawa 1998, p. 116; HYDCD 1986-1996, vol. 4, p. 546, no. 3), is likely used as a
metaphor for the Chéan patriarchs (and masters?) who succeed each other in the text,
placing emphasis on their value both as individuals embodying and exemplifying the
dharma (“the pearls and jade gemstones”) and as a community (“stringed in a chain”).

Second, Wéndeng indicates that the work compiled by Jing and Yun was rich
in content (judnshii haohan &#7{%#). Indeed, as mentioned in the translation, this
clause should probably not be understood literally, as pointing to the fact that the

scroll of the ZT] was particularly long.'® Rather, considering the parallelism with
zhityu lianhudn, it was likely intended in a metaphorical sense, with judnshii referring
to the ZT] itself and the stative-verb haohan, used figuratively to describe the richness
or profundity of the volume’s content. In fact, the use of metaphorical expressions is
continued in the following phrase (ji dé feng wei Bt#3 Z2k), where the ZT] is associated
with the common noun weéi (lit. “savor; flavor, taste”),'** a term that is also used to
refer to the purport or intent of a work (yiyi =, zhigi 5i##),'® in connection to its
interest and literary flavor (yiwei & k). %

Having received the opportunity to taste the purport of the materials collected
in the ZTJ, the abbot of the Zhaoqing monastery reportedly felt that his mind was re-
freshed (dan jué shén qing (A5 #7%). Naturally, for Wéndeng, the ZT] was not merely
a piece of enjoyable literature or a work that had satisfactorily fulfilled some obscure
sectarian agendas. As a collection of the gist of the teachings of figures associated
with the Chén tradition (guijin zhifang fayao 154547712 %), Jing and Yun's recent
compilation was conceived as a religious text to be treated with great respect (ji dé
feng wei). After all, the ZT] re-enacted the verbal exchanges between the Chan mas-
ters, their disciples, officials, and other individuals, some of which had presumably
led one party to gain a deeper insight into the Chan Buddhist truth-claims or trig-
gered a so-called “enlightenment” experience.

While it is not surprising to find such appraisals and claims in the words of
Wéndeng since he is himself part of that community of memory, it would be regret-
table to neglect the self-narration and the ideological framework of the socio-religious

actors of the time.'®”

5. Concluding Remarks

Throughout this study, we have demonstrated that the preface of Wéndeng, de-
spite its relative brevity, not only provides a wealth of information on the circum-
stances and incentives that have led to the compilation of the ZTJ, but also informs
us about the form and contents of the original text. In addition, the preface illustrates
rather well the complexity of the ZT], both from the point of view of philology (e.g.,
variant characters, phonetic loans, intertextuality) and that of literary history (e.g., in-
terplay of multifarious socio-religious motives, literary impetus). In the paragraphs
that follow, we summarize some of the most important issues raised in this study.

First, concerning textual history, Wéndeng’s preface informs us that the original
ZT]J, as initially compiled by Jing and Yun, consisted of only one scroll. This format,
as we have seen, is confirmed by the opening line of the Goryeo preface, the Chéngweén
zongmii, and the Tongzhi. However, it also stands in contrast with the received Goryeo
edition, which consists of twenty juan. In this respect, an important contribution was
made by Kinugawa, clarifying that the compilation and editing process of the ZT]
underwent at least three stages: (1) a version in one scroll collected by Jing and Yun
around the mid-10th century, possibly ca. 952; (2) an expanded version in ten scrolls,
perhaps completed by the end of the 10th century; and (3) the Goryeo edition of
the ZTJ, edited and carved in 1245 (Kinugawa 1998, p. 122; Kinugawa 2010b, pp.
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313(4)-12(5)). Given Kinugawa’s publication in 1998, we therefore know that it is
inappropriate to equate the initial ZT] prefaced by Wéndeng with the extant text.

Regarding the date of the initial compilation by Jing and Yun, it can be surmised
that it must have approximately coincided with the request addressed to Wéndeng
to write a preface. Combining information gathered from the header of the preface,
Wéndeng’s entry in the ZT], and other historical sources, we were able to determine
that the composition of the preface must have been achieved after its author was con-
ferred the dharma-name Jingxiti by Liu Céngxiao, i.e., probably after 949. In addition,
six passages in the first and second juan of the ZT] identify the “present” as the tenth
year of the Bdoda era (952). As a result, it can be assumed with relative confidence
that the ZTJ, as initially compiled by Jing and Yun, was completed around 952 or, at
least, the mid-tenth century (see Kinugawa 2007, p. 945).

As for the contents of this initial compilation, the passages mentioned above
indicate that at least sections of the received entries of Sakyamuni, Bodhidharma,
Huiké, Sengcan, Hongrén, Huinéng, and probably Daoxin must be identical to Jing
and Yun’s collection.'®® Apart from this, other attempts at defining the contents of
the original ZT] remain hypotheses and should be treated with great caution. For
instance, Kinugawa has argued that the ZT] in one scroll more or less corresponds

to the first two fascicles of the Goryeo edition,'® which would indicate that the text
ended with the entry of Huinéng. While coherent from an editorial point of view, this
hypothesis also raises a number of questions. For instance, if the ZT] was effectively
achieved when Wéndeng wrote a preface for it, one may wonder why materials on
Chan masters such as Xingsi, Huairang, Huizhong, Shitéu, and Maz, all appearing
in the BLZ and the QFS, would have been omitted by the compilers. What would be
the significance of such a text in the literary landscape of Chan histories and records?
And how should one understand the expression giijin zhiifang fdyao used by Wéndeng
in his description of the ZTJ?

With the exception of fortuitous discoveries of manuscripts, only careful and
methodologically sound research on the linguistic features of the text (e.g., interroga-
tives, verbal suffixes) and other textual aspects (e.g., toponyms, sources) could poten-
tially enhance our understanding of the different strata that compose the ZTJ.

With regard to the incentives that have led to the ZT]’s compilation, the informa-
tion that we can gather from the preface is relatively scant.

First, Wéndéng mentions that in spite of the fact that the “oral teachings” of
the Chan masters circulated widely, likely through a written medium, a proper ar-
rangement had not yet been set up with regard to the master to disciple transmission.
Whether we interpret this as a claim concerning the absence of an established record
of lineages or as a statement regarding the organization of written records of the teach-
ings of the Chan masters, this assertion is at odds with what we know of earlier Chan
histories such as the Lénggié shizi ji, the Chudn fdbdo ji, the Lidai fdbdo ji, and the BLZ.
In this regard, we know from the preface of the QFS and the first two juan of the ZT]
that Wéndeng was at least familiar with the BLZ, which, as far as we can tell from the
extant sources, recorded the lines of transmission of the Chdn masters and arranged
its contents according to this principle. In addition, since both his QFS and the ZT]
adopt the sequence of the thirty-three patriarchs of the BLZ (see, e.g., Yampolsky
2012, p. 9; Yang 2006b, pp. 468-69), this would seem to indicate that if the abbot of
the Zhaoqing monastery was left with a sense of dissatisfaction, it must have been re-
lated to Chan masters who did not have the status of patriarch. If correct, this would
suggest that the ZT] was intended as a more ecumenical work than previous Chan
histories. However, this would challenge Kinugawa’s hypothesis that the original
text centered on the thirty-three patriarchs.

Building on this, Wéndeng specifically mentions two issues that were sources of
concern to him: (a) errors related to the (oral) transmission of the teachings (shuihe
yi sheng) and (b) graphic confusions in written records (wii md ndn bian). The former
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probably resonates with the need felt by certain Chan communities to collect and
record the teachings of the masters in this period of civil disturbances (see McRae
2000, pp. 51-52). As for the latter, we know from the large corpus of Diinhudng
manuscripts of the 9th and 10th centuries that graphic errors were a frequent textual
phenomenon. The recent compilation of Jing and Yun, then, must have been regarded
by the abbot of the Zhaoqing monastery as a remedy to his concerns.

Apart from this, the preface does not provide further details on the incentives

behind the compilation of the ZT].'”" It should be noted that in the third volume of
his Sodoshii sakuin tHE 92 5| (An Index to the Ziiting ji), Yanagida suggested that the
ZT] was specifically compiled at the request of Li Jing, second ruler of the Southern

Téng, at the occasion of the Xinhai ¥ % year (951)."”" However, there is little textual

evidence to confirm this hypothesis,'”> and it would be at odds with what we know

of the publication process of the JDCDL, although the political contexts are certainly

different."””

In the final analysis, when read carefully, Wéndeng’s preface illustrates well the
interplay of religious, socio-political, literary, and linguistic phenomena that have
shaped the ZT]’s compilation. In this respect, it is the authors” wish that various an-
gles of study (e.g., history, philology, socio-anthropology, religious studies) should be
integrated and complement each other in order to work toward a rigorous reconstruc-
tion of the complex historical web that gave rise to the literary genre to which the ZT]
belongs. In this regard, we are very much indebted to the legacy of Yanagida Seizan,
who strived to find a balance between the conceded mythological self-narration of
Chan socio-religious actors and the kind of hyper-historicism that is occasionally

found in academia.'”*
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Abbreviations

BSPAD Buddhist Studies Person Authority Database (Rénming guifan ziliao kit N4 #%1 % H} Ji)
CBETA Chinese Buddhist Electronic Text Association H1 % % 1 fi #fL 17 &
CTEXT Chinese Text Project /[0 5% &5 & F{b 51 #1

DMCT Database of Medieval Chinese Texts H' 'y & 4% & K}

EMC/E Early Middle Chinese

F Frequency (unless otherwise indicated, retrieved from CBETA)
FGDCD  Féguang dacididn it K it

GDHYCD  Giidai hanyii cididn (dazi ben) AR L (KFA)

HYDCD  Hanyii dacididn 55 K it

HYDZD  Hanyii dazidiin 355K 5 L

JDCDL Jingdé chudndeng lin F {8 5%

LMC/L Late Middle Chinese

QFS Qudnzhou Qianfd xinzhil zhiiziishi song SR M Tl B =& 5&AH B AH
ZBK Zen bunka kenkytijo #3CH 5TFr

ZGDJT Zengaku daijiten {8 K G M

ZTJ Ziitdng ji #H35

ZTSY Ziiting shiyuan HHLEE =31

Notes

1

The ZTJ is variously classified as the earliest example in the chudndeng lii genre, often abbreviated as denglii 8% (lamp records)
or dengshi J& 5 (lamp histories) (see, e.g., Demiéville 1970, p. 264; Stin et al. 2007, p. 1), or the earliest extant witness of the
chinzong shishii ##5% 523 (Chan histories) (see, e.g., Yanagida 1980-1984, vol. 1, p. 1; Yang 2001, p. 1). Taken in its broadest sense,
the term denglii includes works such as the Chudn fibdio ji {83 8140 (Record of the Transmission of the Dharma Jewel; composed by
Du Féi f1J}i probably between 716 and ca. 732; e.g., P.3664 /3559, P.2634), the Léngqié shizi ji #H AT &L (Record of the Masters and
Disciples of the Larika[vatdara]; composed by Jingjué 55 perhaps between 713 and 716, or in the early 8th c.; e.g., P.3436, 5.2054),
and the Lidai fabio ji FEAREFRL (Record of the Dharma Jewel Through the Generations; composed between 774 and 780; e.g., 5.516,
P.2125) (see, e.g., Tanaka and Chéng 2008). In the narrowest sense, however, dengli refers specifically to multi-branched Chan
transmission records as exemplified by the Jingdé chudndeng i F:/8E & 8% (Jingdé [era] Record of the Transmission of the Lamp; T51,
no. 2076; compiled by Daoyudn J& R ca. 1004, edited by Yang Yi #;fi et al. by 1009). With regard to the ZTJ, Kinugawa Kenji &
JI'BEIX is probably the most cautious in the terminology that he uses, introducing the text as the earliest fully extant lamp history
of the Southern Chan school (“IA7 i - —# 5¢ B 1K B 7R #84% 52 7; Kinugawa 2007, p. 934; see also Kinugawa 2010b, p. 316).

The dates provided for the Chan patriarchs and masters in this paper are, for the vast majority, traditional dates referenced in
Chan histories and Buddhist gazetteers. These should be taken as indicative rather than historically reliable dates.

(Yang 2006b, p. 477). On Xuéféng Yictin and his disciples, see, e.g., (Welter 2006, pp. 90-110; Brose 2015, pp. 50-62, 143-45).

The BLZ is also known under the titles Da Tdng Shdozhou Shuangfengshan Cdox Bdolin zhuan K JEHH N S 06 111 % 55 M % or
Shuangfengshan Cdohduxt Biolin zhuan #6111 7% 2 M {E. The text is traditionally attributed to a certain Zhiju #4H (or Huijju &
JE) and the likely fictitious Tripitaka Master Shéngchi [ #f (d.u.). Originally preceded by a preface of the poet-monk Lingche %
il (746-816), now lost, the BLZ was supposedly completed in the 17th year of the Zhényudn H JG era of the Tang J# (801) (Shiina
1980, p. 234; Yang 2006b, p. 461). On the BLZ’s debated authorship and composition date, see, e.g., (Jorgensen 2005, pp. 644-49)
and (Jia 2006, pp. 84-89; cf. Jid 2011). For an overview of the BLZ, see (Yang 2006b, pp. 461-75), to be read in conjunction with (
Jorgensen 2005, pp. 640-51) and (Ji& 2011). The ten juan BLZ survives mostly through the Shoren-in 7 3Bt manuscript edition
(juan 6) and the Jinzang 478 woodblock edition (judn 1 to 5, and 8, with missing sections). In addition, quotations from the BLZ,
sometimes with reference to the juan from which the passages were cited, can be found in texts such as the Yichii litic £ 75,
the Ziiting shiyuan {1 FEH 31 (see Section 4.2), or the Keitoku dentd shoroku FABRREDE% (on this topic and these texts, see Shiina
1980; Shiina 2000; see also Section 4.1).

The date commonly encountered in the secondary literature is the 10th year of the Bioda {& X era of the Southern Tang /¥, i.e.,
952 (see, e.g., Yanagida 1980-1984, vol. 3, pp. 1579, 1584). This is discussed in Section 4.1.

On the Goryeo Daejanggyeong, see the introduction to Section 2.

(Kinugawa 1998, p. 113; 2007, p. 937). Note that in the ZT], Gwangjun is originally written with a graph (A00160-004; Jiaoytubu
yitizi zididn 2017) that is close to 15 (A00160-001; cf. image provided in the TEI edition and the variants module of the Database
of Medieval Chinese Texts; see below), variant of ff§ (A00160-002; see also A00160-005), itself variously conceived in historical
lexicographical sources as a standard character or a graphic variant of /2. We follow the conventions of previous scholars and
use Gwangjun [Eff5 (see, e.g., Yang 2006b, p. 483; Kinugawa 2007, p. 945).

For a brief discussion of some of these terms, see (Anderl 2012, pp. 49-53) and (Welter 2008, pp. 60-63). The editorial notes are
often found in the formula “wei dii K ... 7 (“We have not yetread ... ”) followed by the type of record (see, e.g., ZT]_003-03.15;
Zen bunka kenkytijo 1994, p. 104; hereafter ZBK). In addition to the terms mentioned, there are two references to yiibén Fh4 (lit.
“book of sayings”) in the entries of Dongsi Ruhui 35741 (744-823) (ZTJ_015-09.04; ZBK, p. 569) and Yangshan Huiji /P Ll 27550
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(807-883) (ZT]_018-19.28; ZBK, p. 693). The term yiilii 8% (“record of sayings”), however, does not appear in the text (on this
topic, see, e.g., Yanagida 1985; Wittern 1998, pp. 51-67; Welter 2008, pp. 64-72; Anderl 2012, pp. 56-58). Eventually, it should be
noted that, with a few exceptions, most of the sources used for the compilation of the ZT]’s entries on Chinese Chan masters
have not survived the vicissitudes of time.

(Yanagida 1980-1984, vol. 3, pp. 1585-88). The BLZ is explicitely mentioned nine times in the first two juan %, usually with the
formula “it r1i ‘Béiolin zhuan’ (sud shuo) yé Bun CEMEY (Friaft) . ~ (lit. “Completely like (it is stated in) the Bdiolin zhuan”)
(see, e.g., ZTJ_001-17.27; ZBK, p. 34). This is sometimes abbreviated to jit rii zhuin zhong BunE (F: 5; e.g., ZT]_001-21.01; ZBK,
p- 41) or jit rii bén zhuan BANAEH (F: 5; e.g., ZT]_001-21.24; ZBK, p. 42). On the QFS, see Section 3.2.

This includes poems that have apparently only survived in the ZT], e.g., of Béi Xingjidn H17f& (776-826), the younger brother of

BéiJayi FJ& % (772-846) (ZT]_003-04.06 to ZT]_003-04.08; ZBK, p. 105; see Sun et al. 2007, p. 146, n. 2). See also (Demiéville 1970,
pPp- 264-65).

There are at least twenty references to beiwén %3 (“stele inscription”) across the text, two to beiming &% (roughly synonymous
with beiwén), and one to tdming ¥ (“stipa inscription”) (approximations retrieved from Chinese Buddhist Electronic Text
Association 2021). Interestingly, one béiwén is referred to as the Xiangzhou Ydngingsi ziishitdng shuangsheng beiwén Fe M| 3iE 5 < AH Efi
RS (ZT]_019-09.08 to 09; ZBK, ), with a rp. 717eference to the patriarchal hall (ziishitdng HETi%E).

For example, an excerpt in the fifth textual unit of Nititéu Farong’s 4Bkl (594-657) entry can be traced back to a passage
of the Juéguan lin {85 (e.g., P.2732, P2047, P.2045) (see Yanagida 1980-1984, vol. 1, pp. 1-2; Sun et al. 2007, pp. 137, 141);
parts of Huinéng’s 2§ (638-713) entry appear to come from the Cdox7 dashi zhuan B& KAl (Biography of Great Master CdoxT;
X86, no. 1598; ca. 781; see, e.g., Jorgensen 2005, p. 655; Stin et al. 2007, pp. 133-34), although perhaps through the BLZ (Shiina

1980, p. 252); in addition, it is possible that the compilers made use of lost records such as the Ndnyué gaoseng zhuan T 55 i
(Biographies of Eminent Monks of Ndnyué) or the Xii Biolin zhuan %81 WM& (Continued Chronicle of the Béolin [Monastery]) in four
juan, both compiled by Wéijing %) (fl. 907) in the beginning of the 10th century (Yanagida 1980-1984, vol. 3, p. 1586; see also

Jorgensen 2005, pp. 744—46). The latter is mentioned, among other texts, in Wéijing’s entry in the ZT] (ZT]_011-14.20; ZBK, p. 439;
San et al. 2007, p. 528). However, unlike the BLZ, his records are not explicitly quoted in the ZTJ.

(Kinugawa 2007, p. 938; 1998, p. 118). A good example is the common use of the interrogative shénmd 1B (F: 1052; throughout
the 20 juan) or the less frequent £ (F: 8), both gradually replaced by 112 /£LJZ in the early Song. On this topic, see, e.g., (
Kinugawa 1998, p. 118; Anderl 2017, p. 690).

The Database of Medieval Chinese Texts (see Anderl 2021; hereafter DMCT) is a collaborative project of Ghent University and the
Dharma Drum Institute of Liberal Arts 7£8 SCH A, For an overview of the functions of the database, see (Anderl 2020). The
editions available on the DMCT are XML-based scholarly digital editions of primary sources that follow the TEI (Text Encoding
Initiative) P5 Guidelines, with adaptations. The editions of the prefaces of Jingxiti and Gwangjun are annotated, with an emphasis
on philological aspects (e.g., variant characters, phonetic loans, graphic mistakes) (see Van Cutsem 2020a, 2020b). As a special
feature of the diplomatic editions, images of variant characters (e.g., demotic characters, simplified characters, archaic forms)
from the print of the ZT] stored at Kyoto University (see below) are made available. We express our gratitude to the Library of
the Institute for Research in Humanities ASCENERF 58I [M 3 % of Kyoto University for the authorization to use these images
and to Christian Wittern (Institute for Research in Humanities, Kyoto University) who facilitated the operation. In addition, we
would like to thank Marcus Bingenheimer (Temple University) for the invaluable help that he provided to Laurent Van Cutsem
in the beginning stage of the TEI editing process.

ZTJ_001-25.12; ZBK, p. 49; (Stin et al. 2007, p. 60). See Figure 1. On the term dizjian # 5 (“Director-in-chief; directorate”), see
(Hucker 1985, pp. 536-37, no. 7192) and (HYDCD 19861996, vol. 10, p. 640). Paul Demiéville (1894-1979) translated with
“controleur général spécialement affecté au Grand Pitaka” (Demiéville 1970, p. 262). See also (Yanagida 1980-1984, vol. 3, p.
1597).

Retrieved from the Buddhist Studies Time Authority Database (see Foxué mingxiang guifan ziliaoku jianzhi jihua 2021b, accessed
on 1 April 2021).

The Palman Daejanggyeong supposedly counts, in total, 81,258 plates (Lancaster and Park 1979; Sungahn 2011, p. 71). On the
different appellations of the second Goryeo canon, see (Sungahn 2011, pp. 70-71). For a brief overview of the history of the
Korean Buddhist canons, see (Lancaster and Park 1979; Wu and Dziwenka 2015; Sungahn 2011).

The works belonging to what is sometimes referred to as the zdbin il (“miscellaneous plates”) or zangwai &k (“extra-
canonical”) section of the Goryeo canon are contrasted against those of the yudnzang J5j& (“original canon”) or zhéngzang 15K
(“orthodox canon”) section, which corresponds to the works listed in the Dazang miuli K5 H $% (K. 1405) (Baba 2004, pp. 678-79;
Sungahn 2011, p. 71). The section to which the ZTJ belongs is also known as the bityi bin #i#R (“supplementary plates”),
probably in connection to the Dazangjing bityi mitli JGEAS A H #% (K. 1514; f. Lancaster and Park 1979, p. 481), a short catalog
written by Haemyeong Jangung ## = Hif (d.u.) in the second year of the Gojong 5% era of the Joseon Hff (1865), that lists 15
works absent from the Dazang miilit (Baba 2004, p. 679; Sungahn 2011, p. 71; Kinugawa 2007, p. 934). The ZT] (“f#i5 5% —14")
is the fifth work referenced in the catalog of Haemyeong Jangung.

(Lancaster and Park 1979; Wu and Dziwenka 2015, pp. 251-52, 254). This is gathered from a passage of the Goryeo sa =i 5,
gwon 7 24 (sinhae 3 Z year, ninth month /1. ) (see Kokusho Kankaokai 1908-1909, vol. 1, p. 360; Sungahn 2011, p. 73). For an
overview of the historical circumstances and a discussion of the incentives that led to the production of the second Goryeo canon,
see (Wu and Dziwenka 2015).

For further details, see: (Sungahn 2011, pp. 74-75; Wu and Dziwenka 2015, p. 254; Yanagida 19801984, vol. 3, p. 1597).
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(Shiina 1984, pp. 232-33; Yanagida 1980-1984, vol. 3, p. 1597; Kinugawa 2007, pp. 933-34). According to Wang Cuiling T 3%, it
is likely that the Zongjing lit was compiled between 954 and 970 (Wéang 1999, p. 355). Alternative translations of the title include
“Record of the Source-Mirror”, “Record of the Mirror of the Axiom”, “Record of the Mirror of Truth”, and so forth.

Wu and Dziwenka (2015, p. 254), probably by inadvertence, write that the carving process began in 1247. In fact, according to
Ven. Sungahn, the works collected in the Dazang miilii seem to have been carved between 1237 and 1248, while the texts listed in
the Biiyi bin milii were carved from 1243 to 1248 and from 1250 to 1251 (Sungahn 2011, p. 73).

(Kinugawa 2007, p. 933; Wu and Dziwenka 2015, p. 255). As noted by Wu and Dziwenka (2015, p. 279, n. 25), the circumstances
of the transfer of the woodblocks to the Haein monastery are not entirely clear. In general, the dates encountered in the scholarly
literature are 1398 or 1399 (e.g., Lancaster and Park 1979), which correspond to the first year of the reign of the second Joseon
king Jeongjong & 5% (1357-1419; r. 1398-1400). See also (Sungahn 2011, pp. 79-80).

For further details, see: (Yanagida 1980-1984, vol. 3, p. 1579; Demiéville 1970, p. 262; Kinugawa 2007, p. 934).

These approximations were retrieved from the CBETA edition of the ZT] (B25, no. 144). As can be seen from the editorial notes
in the margins, which mention the juan and the zhang of the respective printing blocks, the two prefaces, including the list of
patriarchs and masters (table of contents), are part of the first “physical” juan. The first juan per se, in terms of contents, begins on
zhang no. 4 (see ZTJ_001-04.08) and consists of ca. 10,630 characters. If we take into account this distinction, it is juan 3 that is the
second largest, with ca. 11,130 characters.

For purpose of comparison, the Goryeo edition of the Zongjing I appears to have, on average, ca. 8,300 characters per juan in its
first twenty juan (approximations retrieved from the CBETA edition, T48, no. 2016, i.e., without the yinyi & % sections).

(Kinugawa 2007, p. 934). According to our calculations, the ZT] was carved on 197 woodblocks (see Van Cutsem 2020c).
While Kinugawa (2007, p. 934) indicates that the text was carved on 199 woodblocks, according to Jorgensen (2005, p. 2, n.
2), the original Japanese version of Kinugawa’s paper mentioned a total of 197 printing blocks. Therefore, we suspect that a
typographical error was made during the translation.

This corresponds to: “Ziitdng [ji] #E[4], [di] wit [juan) [55][38], [di] shiwii zhang [58]+ 5L (ER), [di] shilin zhang [5]+753L(5FR)”
(lit. “Printing surface no. 15 and printing surface no. 16 of the fifth fascicle of the Collection of the Patriarchal Hall”).

Kinugawa (2007, p. 934) writes by inadvertence that each zhang consists of 23 columns. This is the regular number of columns
per zhang in the zheéngzang section of the Goryeo canon (as Kinugawa himself correctly points out). By contrast, the Zongjing lu
usually has 30 columns per printing surface. Note that the pages of 14 lines that Albert Welter (2008, p. 60) refers to are the result
of modern binding techniques and are not related to the original woodblock edition of the ZT]. Indeed, for practical reasons, the
prints of the zhiang were, in some cases, each folded in two and then bound together to form the volumes that are now stored, for
example, at Hanazono University or Kyoto University (see Section 2.3). Therefore, in these editions, the first (half) page, which
presents itself on the left-hand side (see, e.g., ZBK, p. 1), corresponds to the first half of the first zhang of the first juan. On the
verso of this (half) page is the second half of the first zhang of the first juan. The third and fourth pages correspond, respectively,
to the first and the second halves of the second zhing of the first juan (on the back of the first woodblock). Pages five and six
correspond, respectively, to the first and second halves of the third zhing (on the front side of the second woodblock), and so
forth. Generally speaking, the prints were folded after the fourteenth line (i.e., in half). However, this is not always the case. For
example, zhang no. 7 of the Jinbunken print (see below) is folded after the fifteenth line.

See ZBK, pp. 49, 98.
(Buswell 2004, pp. 138, 180, n. 33); the Zongjing lii has 17 characters per column.
See ZBK, p. 1.

The reader may have noticed that in Figure 1, this inscription appears on the left-hand side of the image, which corresponds to
the right-hand-side margin when printed. This is an exception that occasionally occurs on the last zhing of a juan. See, e.g., the
last zhang of juan 8 and 14 (respectively, ZBK, pp. 334, 552).

According to Jorgensen and the source that he cites, most of them appear to have been members of the Goryeo court (Jorgensen
2005, p. 740).

ZTJ_001-02.29; ZBK, p. 4. The characters 1= are written closely to each other and are not easy to interpret.

ZT1]_001-01.01 to ZTJ_001-01.12; ZBK, p. 1.

ZT]_001-01.13 to ZT]_001-04.07; ZBK, pp. 1-7.

For example, (Foguang dazangjing bianxiti wéiyuanhui 1994, p. 3; Wi and Gu 1996, p. 2; Zhang 2009, p. 7). An alternative
rendering is Haidong xinkai yinbdin qidnji ¥ %357 B ERATED (Foreword to the Korean newly edited printing blocks [of the Ziiting
ji]) (see Zhang 2001, p. 2; Xiang 2005, p. 186). This appellation perhaps originates from the following passage at the end of
Gwangjun’s preface: [#EHUBIBIEIM (HHELEDY [... 1] (ZTJ_001-04.06; ZBK, p. 7). Yanagida frequently refers to it with the
term fitji fif5C (lit. “appended notes”; see, e.g., Yanagida 1980-1984, vol. 3, p. 1597).

ZTJ_001-04.08; ZBK, p. 7.

ZTJ_002-01.07; ZBK, p. 50; (Stin et al. 2007, p. 61).

ZTJ_005-01.01; ZBK, p. 182; (Stn et al. 2007, p. 240). Note that juin 4 opened with the entry of Shitéu Xigian £ 57 i&.
ZT]_014-01.01. In the Zen bunka kenkyfijo facsimile (see below), the upper part of ér — is not visible and the character therefore
looks like a yT — (ZBK, p. 514). Unfortunately, Stin et al. (2007, p. 610) and Zhang Méilan (Zhang 2009, p. 357) did not notice
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this and both have “#{& % —/0%#&” in their editions. Zhang Hud 5&# (Zhang 2001, p. 465) ignores the editorial comment
altogether. However, the note is correctly transcribed in the kundoku %t edition of the ZT] edited by Koga Hidehiko i # 3% (
Koga 2003, p. 545). In the print stored at the Library of the Institute for Research in Humanities (see below), the upper part of —
is faint but legible. In addition, considering that juan 14 contains the entries of Mazti and eleven of his first-generation disciples,
and that the editorial note reads “JiangxT xia {I.79 ", the second part should probably be corrected to [[ ... J& & =%k,
(“third generation of the dharma-heirs of Caox1”; or at least “di ér, san dai 55— —=X”).

See ZBK, p. 761.
See the .xIsx table and the penultimate note in (Van Cutsem 2020c).

This is according to the information provided on the website of the Institute for Research in Humanities: Jinbun kagaku kenkyiijo
shokai: enkaku NSCRFEW TR 354 (https:/ /www.zinbun.kyoto-u.acjp/about/history.html; accessed on 1 August 2021).

For a short overview of a few of the prints, facsimiles, and modern editions of the ZTJ, see, e.g., (Kinugawa 2007, pp. 934-35).

The reader is invited to consult the annotated TEI-based edition of the preface of Van Cutsem (2020a) published on the website of
the Database of Medieval Chinese Texts.

Renderings of Wéndeng's preface in kundoku are available in: (Yanagida 1964, pp. 13-18; Ishii 1986, p. 168; Koga 2003, vol. 8,
p- 1). However, with the exception of Yanagida, who provided well-researched notes and a relatively good modern Japanese
translation, the value of these renderings remains limited. Translations by Kinugawa (2010b, pp. 315(2)-14(3) for Japanese;
2010a, pp. 8-9 for modern Chinese) correct some of the mistakes or imprecisions of Yanagida, but are not always close to the
original text. In Western languages, the second half of the preface was translated into French by Paul Demiéville (1970, pp.
268-69). However, the first half of the preface was omitted and characterized as “des considérations générales d"une rhétorique
intraduisible” (Demiéville 1970, p. 268). A tentative English translation of the whole preface can be found in (Anderl 2004, pp.
15-17). However, some passages had remained problematic or unsolved.

Qi ffi, “extensively, universally” (zhoubian J& i, zhouqudn 4, piibian 3 k; see HYDCD 1986-1996, vol. 5, p. 562, no. 7; HYDZD
2010, vol. 9, p. 1591, no. 8). Zhang Méilan interprets giishou Hias “to accept, to receive universally” (“#ii, sz, W
JERT M. ”, Zhang 2009, p. 5, n. 2). In his recent study on Chan lexicon and the Ziiting ji, Zhan Xuzud E#4 7/ equally argues
that gii in giishou has a meaning close or identical to the adverb zhoubian and that gi in giishou #i#%, often seen in the expression
giishou xuétii HIHZE%4E (lit. “to extensively teach apprentices”), shares the same meaning (Zhan 2018, pp. 234-35). Kinugawa (
2010b, p. 315(2)) renders giishou with an equivalent to the English expression “to extend a helping hand” .Mizi %, lit. “deluded
son(s)”, as in a well-known passage of the Jingang sanméi jing M| =BREE (see CBETA 2019.Q3, T09, no. 273, p. 369al-5). More
generally, the term refers to people who are said to be deluded because they fail to see things as they really are (see, e.g., FGDCD

1989, p. 4330). Alternatively, zi § could be understood as a suffix (Jiang and Cao 1997, p. 361, no. 3), with mizi being roughly
equivalent to qinmi #£3£, which appears, for example, in the praise verse composed for the eighth patriarch of India, listed in the
QFS of Wéndeng: [ fhBEfEE, RUEHERE. [... 1] (“Asfor Buddhanandi, he greatly transformed the deluded ones. [ ... 17;
5.1635r_25; Van Cutsem 2021). In our translation, we use “deluded sons” since “sons” can adequately be interpreted literally or
as a figurative plural form.

Lit. “before the tip of the blade has become visible yet”. Note that a similar expression (“84#* & JE 2 ") is found in the entry of
Luopt %7 (835-898; BSPAD ID: A009348) (see ZT]_009-01.24; ZBK, p. 337). Fengmdng #5381 (also written $%1"), literally means
“cutting edge; tip or sharp point [of a weapon]” (HYDCD 1986-1996, vol. 11, p. 1302, no. 1). Metaphorically, it refers to the
“dashing spirit” or “talent” of a person (HYDCD 1986-1996, vol. 11, p. 1302, no. 4) or to the “sharpness, incisiveness” of words
and speech (HYDCD 1986-1996, vol. 11, p. 1302, no. 6). The last option is the most likely when considered in parallel with
jIjn #§%), “pivotal phrases”, in the following sentence (see below). The term is further related to jifeng #%5%, which refers to the
presumed acute mindset or sharp demeanour of a Chan master who teaches through methods that may in appearance defy logic
or be non-verbal (see FGDCD 1989, p. 6253; Nakamura 2001, p. 269d; ZGDJT 1985, p. 207b).

Xudnshii Z &, lit. “profound pivot”, refers to the critical point, the gist of the Buddhist teachings (see HYDCD 1986-1996, vol.
2, p. 322, no. 2; ZGDJT 1985, p. 290a).J7 % (denominative adjective) “pivotal; critical; opportune; etc.” (HYDZD 2010, vol. 3,
pp- 1392-93; Kroll 2015, p. 181, no. 2; see also the voluminous entries in Mochizuki 1932-1936, pp. 491-93; Nakamura 2001, p.
250c; FGDCD 1989, p. 6249). The character is particularly frequent in Chan lexicon and can be used both as an adjective or a
noun. Therefore, the jiji ##], “critical phrases”, are the utterances of the “sages” that are said to trigger or provide a key for
the listeners to gain an insight into the hereabove mentioned “mysterious essence” of the Buddhist teachings. Yanagida further
connected the term to the expedient means (fingbian 77 i) used by the Chan masters (see Yanagida 1964, p. 15).

In f&i sheng RE4, sheng 4 is most likely used as a noun referring to the sentient beings, which echoes Ii sheng FJ4E (“to benefit
sentient beings”; see, e.g., Nakamura 2001, p. 1268b). F¢i HE (Baxter and Sagart 2014: pj+jX; Pulleyblank 1991, p. 93: L. fiyj ~ /fji *)
is probably equivalent to fzi JF (Baxter and Sagart 2014: pj+j; Pulleyblank 1991, p. 92: L. fjyj/fji), used here in the sense of méiyou
RH or wii # (“there is no”) (see, e.g., Bai and Chi 2004, p. 89; Wéng 1986, p. 396; Péi 1996, p. 876).

Ning %, here equivalent to gi %5 (Wang 2007, p. 287), is used as an adverb indicating a rhetorical question (Wang et al. [1996]

1999, p. 229; Wang 1986, p. 190).Yanagida (1964, p. 17) interpreted this passage rather differently, probably misled by the complex
syntactic structure of the sentence. Kinugawa’s (2010b, p. 315(2)) translation, in contrast, is close to ours. This interpretation is
supported by a passage in Zongmi’s 5% entry in juan 6: [/5ME: [REKEHERAA, H [RAEMERE], S E
2] BEE [RAERZE, EZA%. M= TREERAE]L FIAEI M ? 1] (ZT]_006-05.05 to 07; ZBK, p. 226; Sun et
al. 2007, p. 289). Many thanks to Wu Luchiin 5% J## (Zhgjiang Provincial Museum #7145 {##J8F) for pointing this out.
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In néngsud REFT, néng Berefers to the agent of an action and sud i refers to the patient or the target of the action. The meaning of
the two terms is linked to their syntactic function. The Foguang dacididn 6 K& L illustrates this through several examples:
“Blnge R TR, AR RARPTR W], MAFR. [... 11B8157%, MeefT: T2 mNeE, Mir. [... 17 (“For
instance, the ‘eye’ that can perceive things is referred to as néngjian (i.e., that which is capable of seeing); and the ‘thing’ that is
perceived by the eye is referred to as sudjian (i.e., what is seen).” [ ... ] As for the practitioner, he is referred to as néngxing (i.e.,
the one who is capable of practicing); and the content of what is being practiced is referred to as sudxing (i.e., what is practiced). [
... ]) (FGDCD 1989, p. 4296). For sources related to the term néngsud, see, e.g., (Mochizuki 1932-1936, p. 4167b-c; ZGDJT 1985, p.
1006d; Nakamura 2001, p. 1340b). Interestingly, individuals who are qualified to teach and “transform” others are referred to as
nénghua efL, a term that is usually ascribed to buddhas and bodhisattvas but also to teachers in general (FGDCD 1989, p. 4292;

Nakamura 2001, p. 1338¢ (1)). In contrast, the recipients of the teachings, i.e., the sentient beings or the disciples, are referred to
as suchua Frft, (FGDCD 1989, p. 3244; Nakamura 2001, p. 916c (1, 2, 3)). These two terms help us to clarify the meaning of the
preceding sentence in which the sages, in a deluded framework, would act as the agents, and the sentient beings as the patients.

Yan % can either be interpreted as an interrogative pronoun, “how?; in which way?” (Wang 2000b, p. 657; GDHYCD 2003, p.
1805) or as an adverb indicating a rhetorical question (Zhongguo shehui kéxuéyuan ytiyan yanjitisud and Glidai hanyt yanjitishi
1999, p. 673; Wang 1986, p. 578).

The second part of the sentence could either be interpreted as a general claim concerning the absence of a system to record and
establish the lines of transmission of the Chan masters or, more specifically, as a statement regarding the lack of a lineage-based
arrangement of the Chan masters’ teachings. Yanagida’s (1964, p. 17) rendering appears to favor the second option. Demiéville
has “L’enseignement par la parole est trés répandu dans le monde, mais la filiere n’en a pas encore été ordonnée selon la
succession des maitres” (Demiéville 1970, p. 268), where the word “filiére” refers to the order of succession. Welter also offered a
translation of this sentence: “The oral teachings [of Chan] (yanjiao & #{) have spread bountifully across the seas, but the way
these are linked together (tiaoguan 1% H) has not been arranged in terms of [the relationships between] masters and their disciples”
(Welter 2008, p. 57). Eventually, Kinugawa’s translation, although slightly ambiguous, probably follows the second option as
well (Kinugawa 2010b, p. 315(2); 2010a, p. 9). First, considering the parallel syntactic structure of the phrases, tidoguan % is
likely used as a disyllabic noun, close to tidoli f43#i (“arrangement; order”) or xitong &&% (“system”) (HYDCD 1986-1996, vol.
1, p. 1485; Wang 2000a, p. 998; GDHYCD 2003, p. 1550). Second, all scholars mentioned above seem to agree on the fact that
tidgoguan should be understood in connection to ydnjido. Note that Yanagida and Welter explicitly interpret ydnjido as pointing to
written records (see Yanagida 1985, pp. 234-36; Welter 2008, pp. 56, 85). This is discussed in Section 4.2.

The character i is a phonetic loan for the word ke %, “crane” (Pulleyblank 1991, pp. 122-23: L. xfiak, E. vak), with shuihé 7K
referring to a species of crane (also known as shuildohé 7K, etc.; see HYDCD 1986-1996, vol. 5, p. 890, and vol. 12, p. 1143;
FGDCD 1989, p. 1487). Special thanks are due to Zéng Chén % J& (Sichuan University VU)I| K% and Ghent University), who first
pointed this out during a reading group session at Ghent University. In the ZTJ, this phonetic substitution is further attested, for
example, in the polysyllabic term shuildohé 7K ¥ (ZT)_001-17.22.17) in the entry of Ananda FiT#f (see ZBK, p. 34; Stun et al. 2007,
p- 26). For other occurrences of the term, see (Zhan 2018, pp. 103—4). The term is connected to a popular narrative according to
which a monk is reciting erroneously a putative gathi of the Buddha. Having been corrected by Ananda, the monk nonetheless
follows the instructions of his own master and continues to recite the erroneous gatha. As such, the term likely points to issues
pertaining to the oral transmission of the teachings and mistakes that endanger the transmission of the “correct teachings” of the
sages. This is discussed in Section 4.2. Yanagida initially did not realize that ifil was a phonetic loan and translated the passage
literally (see Yanagida 1964, p. 17). However, he later retranslated this phrase as “confusions of the shuihé [type] arise easily”
in his article on the development of the yiilii genre (“7KIHDIRELA A ) 3 <[ ... ]”, Yanagida 1985, p. 235). Demiéville was
similarly misled: “On peut toujours penser a un assechement des eaux [perte de la tradition] et a la confusion des caracteres wou
(corbeau) et ma (cheval) [erreurs dans la tradition]” (Demiéville 1970, p. 268).

On this common idiomatic expression, see Section 4.2. Kinugawa offers more of a paraphrase of the passage than a translation:
“ZOEKICHIRDAEL T2 e MEZIN . 7 (“The fact that errors arise in the transmission [of the teachings] is a source
of concern”, see also (Kinugawa 2010b, p. 315 (2)); 2010a, p. 9).

Chdndé #18, “Chan-worthy”, honorific title, here referring to Chan practitioners (ZGDJT 1985, p. 698¢; Nakamura 2001, p. 1043c).

Xiuchi fhH, lit. “to take [something] out of one’s sleeves” (HYDZD 2010, vol. 6, p. 3286, no. 3). Demiéville translates this literally,
pointing out that, at the time, large sleeves were sometimes used as pockets (Demiéville 1970, p. 269). Yanagida proposed “to
take out”, noting that the term indeed refers to the action of taking something out of one’s sleeves (“& W H¥ . D FH» 50V 2
»IZH T E. 7, Yanagida 1964, p. 16). However, Yanagida believed that the phraseology was odd and suggested that xiit #fi
might be a mistake for chou # “to draw out, pull out” (see Yanagida 1964, p. 17). In fact, both options are attested. In CBETA, for
example, one can find expressions such as xiichi shit i i & (F: 4; identical textual unit), xiiichii qi wén A H H 3 (F: 4; ibid.), xitichi
yi shit i —2F (F: 3; ibid.), xinchii wénsha fhH5CF (F: 1), xiichi xin juan #H#13 (F: 1), and so forth, but also expressions with
chou(chit) i, such as chou shit i1 (F: 2; including one in the ZTJ), chou wénshii #H13XF (F: 1), chouchii wénshi i XX F (F: 1).
Mii H, used as a verb, “to give the title; to title”. See, for example, Yang Yi's (second) preface to the Jingdé¢ chuindeng li: T HH-G 1
DI RVERZ W, NAE+=#, —Fta—A. =14, HZHE (GEEEH) .| (seelines 18 and 19 in Zhang 1935, vol. 1;
Féng 2019, p. 2).

Considering the parallel syntactic structure of the clauses, in k& wei zhiy lidnhudn 7582k £ IR, ké works as an auxiliary verb,
wei functions as the main verb of the verbal predicate (“it may be called; it may be said”), and zhiiyu lidnhudn is the object of wei,
which in turn consists of a subject, zhiiyu (“pearls and jade gemstones”), and the disyllabic verb lidnhudn (“to string together,
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to thread”), being the verbal predicate. Alternatively, lidnhudn could be understood as a noun, “chain, bracelet” (equivalent to
lianhudn #¥E; HYDCD 1986-1996, vol. 8, p. 708), but this is less likely considering the syntactic parallelism. Yanagida’s (1964, p.
18) rendering is close to ours, while Demiéville uses “un collier de perles et de jade” (Demiéville 1970, p. 269). The expression is
used to praise the quality and value of the compilation (see Section 4.3).

Haohan #53#, lit. “vast” (for ocean or large body of water), also used figuratively to describe the expanse of books (HYDCD

1986-1996, vol. 5, p. 1217) or the vastness of the Buddhist teachings. See, e.g., the Guing ginglidng zhuan J# i iR/% (CBETA
2019.Q4, T51, no. 2099, p. 1114b24). Demiéville has “un volume considérable a enrouler et a dérouler” (Demiéville 1970, p. 269).
However, haohan is more likely used in a figurative sense, i.e., “vast; rich” (quingbé F&fé; HYDCD 1986-1996, vol. 5, p. 1217, no.
2), with judnshii %% (lit. “to roll out and roll up”) referring to the ZTJ itself. Yanagida’s (1964, p. 18) understanding is close to
ours. See also (Kinugawa 1998, p. 116) and Section 4.3.

Féng % can be interpreted in several ways. Among its basic meanings are “to hold respectfully with both hands” or “to receive
from; to present to (a superior)”, “to esteem, to respect” (GDHYCD 2003, pp. 413-14; HYDZD 2010, vol. 1, p. 574), implying
deference or respect (Kroll 2015, p. 116). By extension, féng also came to be used as a term of respect (jingci #&¥; see HYDZD

2010, vol. 1, p. 575, no. 17). In the present context, in light of the parallel syntactic structure of “BEf§ 20k, HEMIE. 7, feng
probably does not act as the main verb of the clause (with d¢ 73 as modal verb), but rather as a verbal adjective (and dé being the
main verb). As for the common noun wéi ¥ (lit. “savor; flavor”), which we render with “delicacy”, the term figuratively refers to
the ZTJ's purport (yiyi B35, zhigin 5 i#l; see HYDZD 2010, vol. 2, p. 645, no. 5), with a distinct positive undertone, as in fdwei V£
(“savor/ flavor of the dharma”; FGDCD 1989, p. 3357) or chdnwéi #f (“savor/flavor of meditation”; FGDCD 1989, p. 6455).Shén
## is used in the sense of jingshén ¥ “spirit, vital force, vitality” or yishi Ei# “consciousness; awareness” (GDHYCD 2003, p.
1387; Wang 2000a, p. 1905; Wéang 2000b, p. 830).Qing 4 is either synonymous with gingping iV “peaceful; tranquil” or, more
likely, with gingshudng i&% 3% “refreshed” (GDHYCD 2003, p. 1258), as in shénging qishuing ##i&% K, an idiomatic expression
describing a refreshed and relaxed state of mind, free from worries (see Wang and Gud 1997, p. 450).

Zhishii B2 is common in the meaning “to write faithfully; to record according to the facts” (HYDCD 19861996, vol. 1, p. 861).
This is in accord with the basic meaning of zhi H. as adjective, “straight(forward), upright, direct” (Kroll 2015, p. 606). In the
present context, zhi is perhaps better translated as “straightfowardly” in the sense of being “direct and free from deviations or
evasiveness” (Gove 1984, p. 781; see also HYDZD 2010, vol. 1, p. 71, no. 18(1)). Demiéville uses “écrit tout droit” (Demiéville

1970, p. 269). Kinugawa’s rendering is relatively free (“SAZEIN4K L, Kinugawa 2010a, p. 9; see also Kinugawa 2010b, p.
314(3)).

Shu [ is probably used as an adverb, “hopefully, in the hope that”, equivalent to danyuan {HEH (see, e.g., Bai and Chi 2004, p.
294). In this function, shit can be used in front of the verbal predicate or, as in the present case, at the beginning of the sentence
or clause (Zhongguo shehui kéxuéyuan ytyan yanjitsu6 and Gudai hanyti yanjitishi 1999, p. 533). Alternatively, shit could be
interpreted as an adjective, “numerous; multitudinous” (synonymous with zhong 5 or dud % ; see, e.g., GDHYCD 2003, p. 1462;

Wang 2000b, p. 275). However, this is less likely.

Gaorén =117, lit. “the highly benevolent [ones]” or “[those who] exalt benevolence” if one interprets ¢o = in a causative sense.
Considering the low frequency of gdorén, rén 1~ (“benevolent, humane”) could also, although less likely, be a phonetic loan for
rén N\ (“person”), both characters sharing the same Middle Chinese pronunciations (Baxter and Sagart 2014: nyin; Pulleyblank

1991, p. 265: L. rin, E. Nin; see Wang 2006, p. 37). The term gaorén =5 A\ (“noble person”) often refers to religious practitioners (see

HYDCD 1986-1996, vol. 12, p. 928, no. 3) and is much more frequent in Chinese Buddhist texts (F: 957; including one occurrence
in the ZT]’s entry for Huiké 1], juan 2).Jigido #7H, “to deride; to ridicule by making sarcastic comments” (“74 & ¥4 #5 H #3807

HYDCD 1986-1996, vol. 11, p. 435), disyllabic verb with jz #, “to ridicule, to satirize” (GDHYCD 2003, p- 688) and giao M,
“to blame; to reproach” (GDHYCD 2003, p. 1238).In Kinugawa’s understanding, Jingxit invites the readers not to criticize the
compilation because of his clumsy preface (“#DIEIZ LEHFE SN ZHBEC W MOWTFODL 2 > TAF L BLD L s
O BRGEL S, [... 17, Kinugawa 2010b, p. 314 (3)). Demiéville paraphrases: “Puissent les coreligionnaires de haute
vertu ne pas n’en (sic.) vouloir!” (Demiéville 1970, p. 269).

Kinugawa interprets ndi J5 as a demonstrative pronoun equivalent to ci It (“this”) and lit §% (“record”) as a noun referring to the
preface (Kinugawa 1998, p. 117). While this is indeed a possibility (see, e.g., HYDZD 2010, vol. 1, p. 56, no. 4(2); Péi 1996, p.
488), nii could also be interpreted as an adverb, equivalent to riic 411 or zhéyang i (“like this, in this way”) (see Bai and Chi
2004, p. 215; Péi 1996, p. 494; Wang 1986, p. 17), with it used as a verb, “to record” (HYDCD 1986-1996, vol. 11, p. 1342, no. 1).
Note that there is no consensus on the word class of ndi in this usage in the specialized dictionaries cited above and that it is still
currently debated (see, e.g., Lt 2021). Eventually, ndi could also be interpreted as a conjunction or adverb, synonymous with
yiishi A /& (“thereupon”) or simply ér T (“and (s0)”) (see, e.g., Wang 2007, p. 267), with il used as a verb. Because yiinér (see
below) can be preceded by a noun or a verb, it is difficult to determine which of the options listed above is the most likely.Yiinér
Z B can either be interpreted as “in this way and that is it” (“41IL1T &”; equivalent to yiinér yiyl =M L&) or as “it was said like
this” (“4nikER”) (HYDCD 1986-1996, vol. 2, p. 831, no. 1 and 2; see also Wang 1986, p. 84; Wéang 2007, p. 107).

Chan master Jingxiti’s ID in the Buddhist Studies Person Authority Database (see Foxué mingxiang guifan ziliaoku jianzhi jihua
2021a; hereafter BSPAD ID) is “A003634”; in the China Biographical Database Project (CBDB), it is “94071”. On Wéndeéng, see,
e.g., (Yanagida 1964, p. 15; Yanagida 19801984, vol. 3, pp. 1584-86; Ishii 1985; 1986). A relatively good summary of the research
of Japanese scholars on Wéndeng can be found in (Yang 2006b, pp. 477-80). A more recent account, with additional information,
can be found in (Kinugawa 2010a).
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In her edition of the ZT[, Zhang Mé&ilan indicates that Wéndeéng & might be a mistake for Xingdeng 4 &: “[ ... ] 5&' {8 BA]
A iR (Zhang 2009, p. 5, n. 5). However, the Middle Chinese reconstructions of the characters are unrelated and no
attested variants that we are aware of would explain the confusion between the two graphs. In addition, the name Wéndeng
further appears in the Xudnsha Shibei Chanshi gudnglii b Eiif# i % $% (see CBETA 2020.Q4, X73, no. 1445, p. 4c1-2), although
likely compiled at a later stage. It is possible that Zhang Mé&ilan was referring to a suggestion initially made by Ishii Shado
1&18 (see Ishii 1985, p. 272). However, in the following year, Ishii corrected this himself in another paper related to Wéndeéng,
based on his discovery that the name also appeared in the text mentioned above (see Ishii 1986, p. 170). On a related note,
Albert Welter writes that “[e]lsewhere, he is frequently referred to as Wendeng” (Welter 2006, p. 245, n. 26). However, the only

occurrences of “f&” are in his preface to the ZTJ and in the Xudnsha Shibéi Chinsht guingli.

In Western scholarship, the most widespread romanization is Shéngdéng. However, from a semantic point of view, it is more
likely that the character % should be rendered with xing (Pulleyblank 1991, p. 345: L. siajiy’, E. siajy)’; Baxter and Sagart 2014:
sjengX; see also Kroll 2015, p. 510; HYDZD 2010, vol. 5, p. 2647 (—); GDHYCD 2003, p. 1750). Interestingly, in his 1970 paper
on the ZTJ, Paul Demiéville already used “Sing-teng”, i.e., Xingdeng, noting only that the pronunciation of the character &
was uncertain to him (Demiéville 1970, p. 266, n. 4). The character déng & is probably not a variant of deng J& (cf. Ba 1965, p.
136) or deng % (cf. Li 1995, pp. 29, 33) but a “standard” or “proper” character (zhéngzi IE5). The graph occurs, for example,
in Wéndéng’s name in the preface to his QFS (“Chan master Qianf6é Deng T {5 ##Hfi”, see 5.1635r_06.11), in the Jinzang 4x
jii, edition of the JDCDL (Xingdéng 44 f%, see JDCDL_022-01.17, JDCDL_022-10.12, JDCDL_029-17.21 in Zhonghud dazangjing
bianji jubian 1994, vol. 74, pp. 272, 275, 374), or in the Sibit congkan VY T edition of the JDCDL (%1%, see JDCDL_022-01.17,
JDCDL_022-07.13 and JDCDL_029-12.24 in Zhang 1935). According to the Gudngyiin &8 (Expanded Rhymes, 1008), one possible
Middle Chinese transcription of & (as zhéngzi) would be /dongH/ (“#EE.(=F.)Y], W E . ”; following the system of Baxter and
Sagart 2014). However, in this usage, & is glossed as part of the rhyming compound (diéyin B#8) lengdéng 1745, “to not get
involved in affairs” (“/AMtF”; see HYDZD 2010, vol. 1, pp. 262, 206; Jiaoyubt yitizi zididn 2017). Because the Yipian £i% (Jade
Chapters, ca. 543) supposedly already recorded this ( [ 16, #BE. #EE V). #RE, TFEHM. ] ,“[... ] to not get attached to
affairs”; Jiaoyubt yitizi zidian 2017), it is not impossible that, by the mid-10th century, this meaning also became associated with
the graph f&. For instance, in the Lidai fabio ji, we find the phrase “# W58, #3752 ” (“Always at ease and indifferent; are you
able to do this or not?”, translation by Adamek 2007, pp. 378-79; note that 5.516 uses the reduplication mark; see also CBETA
2021.Q3, T51, no. 2075, p. 192a18). The Middle Chinese transcription of & as /dongH/ seems to be further supported by an
alternative form of déng encountered in the ZT], where the dharma-name (hui #%) of Wéndeng is written Xingdeng & ¥: [ #7561
BER G ORAR, 7RSI FRREEVE, [... 1.] (ZTJ_013-11.14; ZBK, p. 502). Indeed, according to the Jiyin £ (Collected Rhymes,
1039) and the Léipian ¥ (Classified Chapters, 1066), /dongH/ (“JEE.Y)”) is one possible Middle Chinese transcription of # (see

Jiaoyubui yitizi zidian 2017). The alternative would be that the graph was misinterpreted by the Goryeo editors when the text
was prepared for the carving enterprise.

In line with the preface, in the title of the work, Qianf6 likely refers to Qianfé Deng T-##if%, i.e., Wéndeng (see note above and
Yanagida 1976, p. 465). In English, song 2H is usually translated as “laud, hymn, eulogy” (Kroll 2015, p. 431, no. 1a), while zan &
is rendered with “encomium, laud” (Kroll 2015, p. 583, no. 2a) or “praise verse, summary verse” (Mazanec 2017, p. 109).

See, e.g., (Yanagida 1953, pp. 55, 61-65; Xiang 2005). For a discussion and TEI-based edition of the Dinhudng manuscript, see (
Van Cutsem 2021).

These are the Shi zhi zuochdn zhé 7R3 (lit. “Teaching the one who clings to seated meditation”) and the Shi zuochin fangbian
RALHE T (lit. “Teaching the skillful means of seated meditation”). See JDCDL_029-12.24 to JDCDL_029-13.26 in (Zhang 1935,
vol. 10); see also (Féng 2019, p. 877).

The Ziytin monastery % Z=F is an alternative name of the Quéanzhou Kaiyudn monastery SR /1 B 7655 (Li 2006, p. 211). The Ziyiin
kaishi zhuan was compiled by Shi Dagui ¥ K== (1304-?; BSPAD ID: A003579) in the Yudn Jt dynasty (Kinugawa 2010a, p. 26).

The section of the text that is of particular importance regarding the events related to Wéndeng is also known as the Wenling
Kaiyudnsi zhi i B B JGSE & (Gazetteer of the Wenling Kaiyudn monastery), Wenling i f% being an alternative name of Quanzhou
(see Zheng et al. 1996, p. 915). Ishii refers to it as the Qudnzhou Kaiyudnsi zhi (see, e.g., Ishii 1985, p. 270), while Kinugawa uses
Wenling Kaiyudnsi zhi (see, e.g., Kinugawa 2010a, p. 3). The text was prefaced by Yongjué Yuanxian 7k % & (1578-1657), a monk
of the Yéngquan Chan monastery 7= =5 of Mt. Gl #i1lI in Fzhou, in the 16th year of the reign of Emperor Chongzhen 5246
(1643) (Ishii 1986, p. 169; Yang 2006b, p. 477). An online, marked-up edition was produced by the Dharma Drum Institute of
Liberal Arts (http://buddhistinformatics.dila.edu.tw/fosizhi/ui.html?book=g062&cpage=0015, accessed on 1 August 2021).
See, e.g., ZTJ_013-11.14 to 15; (Stan et al. 2007, p. 599). Following Hugh R. Clark, we distinguish between “Qudanzhéu prefecture”,
which included several districts or counties such as Xiany6u or Nan’an F %, and “Quénzhou (prefectural) city” corresponding
to the political center of the prefecture in Jinjiang county #VL#% (see Clark 1991, pp. 7-9).

ZT]_013-11.15 to 16; (Stin et al. 2007, p. 599); See also (Ishii 1986, p. 171; Wang 1997, p. 202, n. 2). The Lénghua monastery was
located in Xianyo6u county (Li 2006, p. 212). Note that twenty years is supposedly the minimun age required to take the full
precepts (Nakamura 2001, p. 323a; FGDCD 1989, p. 3078; see also e.g., ZT]_005-03.05; ZBK, p. 186).

ZT]_013-11.16; (Stin et al. 2007, p. 599); Ziyiin kaishi zhuan, juan 2 (cited in Kinugawa 2010a, p. 5).

ZTJ_013-11.18 to 19; (Stin et al. 2007, p. 599). Following the research of Japanese scholars, “Angué % [3” does not refer to Angué
Hoéngtao %5035 (d.u.) (as stated, e.g., in Yang 2006b, p. 477) but to the Angué temple Z[B%, rebuilt by Wang Shénzht + 2 %1
(862-925), ruler of the Min kingdom [#, in the second year of the Qidnning %2 %% era (895). Based on information provided in the
Xudnsha Shibéi Chdnshi guinglil, it can be inferred that Angud refers to Xudnsha Shibeéi, who was invited by Wang Shénzhi to
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serve there as abbot in the beginning of the Guanghua Jt:4k era (ca. 898), and who received the visit of Wéndéng (Yanagida 1953,
p. 45; Ishii 1985, pp. 272-73; 1986, p. 171).

ZT]_013-11.19 to 24; (Stn et al. 2007, pp. 599-600); Ziyiin kdishi zhuan, juan 2 (cited in Kinugawa 2010a, p. 5).

(Yanagida 1980-1984, vol. 3, pp. 1584-85). Note that Yanagida wrote, likely by inadvertence, that he was a third-generation
dharma-heir of Yicun (“2 & ¥ . B FWEF3HDOHETH 2. 7; Yanagida 1980-1984, vol. 3, p. 1585).

(Zhang 2009, p. 7). Wang Ronggué T 283 appears to be of the same opinion (Wéng 1997, pp. 126, 204-05).

On this topig, see, e.g., (Suzuki 1975; Clark 1991, pp. 60-62; Wang 1997, pp. 141-54; Welter 2006, pp. 90-113; Brose 2015, pp.
45-70).

ZT]_013-11.24; (Stin et al. 2007, pp. 599-600); Ziyiin kdishi zhuan, juan 2 (cited in Kinugawa 2010a, 5).

Ziyin kaishi zhuan, juan 2: [ RE—RKT, HRHERJERE, KRz, BAREA. HERLFEMARE, BH, Db dH, mdt
e, FN+—, WA+ —. BRFRI T EE 2k, HEGH, #HAELEM.] (cited in Kinugawa 2010a, p. 5). See also
the abbreviated corresponding passage in the Qudnzhou Kaiyudnsi zhi (Du 1982, vol. 8, p. 66; see also Ishii 1986, pp. 170-71, 183;

Yang 2001, p. 5).

Qudnzhou Kaiyudnsi zhi: [ JHEH =4, MRFATFHRERLEOE. GRCE, 2858, $lE: (A7), BadEE.] (Du 1982, vol
8, p- 54). According to Yang (2001, p. 4), the monastery was also known as the Bailian Rulying temple 38 5 EiE 5.

(Yang 2001, p. 4; Kinugawa 2010a, p. 3). On the Quanzhou Kaiyuan monastery, see also (Li 2006, pp. 211-12; Wi and Wu 2005,
pp- 529-55).

Ziyin kaishi zhuan, juan 2: THEREURE, FI5E FREW A0, BUSARZ, THRELRNEE. ] (dted by Kinugawa 2010a, p. 5;
note that the text should read [ ]/H R HF; see also the corresponding passage of the Quinzhou Kaiyudnsi zhi in D1 1982, vol.
8, p. 65, or Ishii 1986, p. 169). Wang Yanbin had taken on the function of his father Wang Shéngui FE K E (858-904) as cishi of
Quénzhou prefecture in the first year of the Tianyou K Afi era of the Tang (904). As Suzuki Tetsuo K M pointed out, this was
probably part of Wang Yanbin's strategy to promote Quanzhou prefecture as the center of (Chan) Buddhism in the Min kingdom,
against Fuzhou in the north (see Suzuki 1975, p. 111).

This appears to be confirmed by the following passage in Wéndeéng's entry in juan 13 of the ZTJ: [f: [JL#/=, AIELH;
+#EE, S HAER?]] (“[The monk] asked: ‘[Bodhidharma spent] nine years [at Mt.] Shidoshi, and five petals opened up
(i.e., the five patriarchs, heirs in Bodhidharma’s line). [As for you who have resided at the] Bailidn [monastery] for ten years,
today what will your teachings be like?”’; ZT]_013-12.16 to 17, ZBK, p. 505; Stin et al. 2007, p. 601; see also Yang 2001, p. 4).

Changging Huiléng was the first abbot of the Zhaoqing monastery, followed by his dharma-heir Zhaoqing Daokuang 4 B & £
(d.u.) (Yanagida 19801984, vol. 3, p. 1585; see, respectively, ZT]_010-15.14 and ZT]_013-01.02; ZBK, pp. 400, 482; Stin et al. 2007,
pp. 489, 581). Albert Welter, perhaps by mistake, writes that the Zhaoqing monastery was “founded in 906 through the support
of the Min ruler Wang Yanhan” (Welter 2006, pp. 65, 103). In fact, the monastery was built during the Tianyou era (904-907) by
Wang Yanbin, who invited Huiléng to serve as its first abbot in the third year of the same era, i.e., in 906 (JDCDL_018-10.24 and
25 in Zhang 1935; see also Yang 2006b, p. 478; Kinugawa 2010a, p. 24).

On this topic, see, e.g., (Davis 2004, pp. 492, 582-83; Yang 2001, p. 4).

The relevant passage in the Ziyiin kaishi zhuan, juin 2, reads as follows: [ & BIEH], AT, EFILEE. BEGES Y
FATGE. BUULSRIHE, MR % EAEEESS 2 . | (cited in Kinugawa 2010a, p. 5; note that Béishan b LI refers to Mt. Qingyudn &
J51L1; see also the corresponding passage of the Quinzhou Kaiyudnsi zhi in Dt 1982, vol. 8, p. 65; on “Hi L4 2” see note 98
below). See also (Yang 2001, p. 5).

(Clark 2009, p. 169; Kinugawa 2010a, pp. 6, 23). In other words, Wéndeng served as abbot of the “Béishan” Zhaoqing monastery
for only ca. nine months (see Ishii 1986, p. 180).

See Zizhi tongjian % A8, juan 285 in (Bidodian Zizhi tongjian xidozl 1976, p. 9303, no. 6). See also (Clark 2009, p. 169; Davis
2004, pp. 583-84). For a detailed narration of the events involving Lit Céngxiao, see (Kurz 2011, pp. 54-58, 62).

See Zizhi tongjian, juan 288 (in Biaodidn Zizhi tongjian xidozti 1976, p. 9417, no. 32). The creation of the Qingyuan military office,
which had control over the southern prefectures of Zhangzhou and Quanzhou, reflects the fact that Li Jing could not effectively
rule these areas. Hugh R. Clark also occasionally refers to a “Zhang-Quan” area, which was de facto independent from ca. 945 to
978, but nominally subordinate to the Southern Tang (see, e.g., Clark 2009, p. 133).

This monastery is usually referred to as the Nanchan monastery Fi#=F (see e.g., Yang 2006b, p. 478; Li 2006, p. 212; Wi and Wu

2005, p. 555). However, it is not clear if it was exclusively known under this name. For instance, the Ziyiin kaishi zhuan, juan 2,
records the following: [[... [R#&, MEL, HE KRR, BREACRAEEESE, SFHME, AmE#, REEE, HOEE—
{H4H. ] , cited and punctuated by Kinugawa 2010a, p. 5). See also the corresponding passages in the Liti Egong sh&jian Qudnjin
Chéngtian siyuan ji F8%585 AR AR K SFFEAL of Ya Ji BE4E (1272-1348) in (Zheng and Ding 2003, p. 19), and the Qudnzhou
Kaiyudnsi zhi in (Du 1982, vol. 8, p. 65). According to this reading, Lit Céngxiao transformed his secondary residence into
a monastery (or perhaps built a monastery within its domain), giving it the name Nénchan. Thereafter, he transferred the
possessions of the Zhdaoqing monastery to this new location and invited Wéndeng to serve as its first abbot (see also Wang 1997,
p- 203; Yang 2006b, p. 478). In line with Ishii (1986, p. 181), Kinugawa suggests that the Nanchan monastery also continued to be
referred to as the Zhaoqing monastery, before its name was changed to Chéngtian monastery 7K K=F in the fourth year of the
Jingdé 51 era, i.e., in 1007 (Kinugawa 2010a, pp. 23-24). If the ZT] was effectively presented to Wéndeéng at this new location,
this could explain why Wéndeng introduces himself in his preface as the abbot of the “Zhaoqing monastery”. This being the
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case, what is certain is that Litt Céngxiao built or converted part of his residence into a monastery and had the properties of the
previous Zhaoqing monastery transferred there. In this regard, it should be noted that several other monasteries were built or
restored by Lit Congxiao, who manifestly supported Chan monks, as the Wang family had done in the past (see Wang 1997, pp.
160-64).

The relevant passage is as follows: [ 1% IHB{EEMD, FEEAls, MZ88K, AISRTEMEEATIZR. | (ZT)_013-11.25 to 26; ZBK, p.
503; Stin et al. 2007, p. 600). From the header of the preface, it can be assumed that the conflicting piece of information provided
in the Ziyiin kaishi zhuan (“HTSLSEFE, HERG S5 EREERSS 2 1. ) is erroneous (see Kinugawa 2010a, p. 10). Albert Welter (2006,
p. 107) identified the junshi BH{ in the passage above as Wang Yanhan F 1§ (d. 927), while Wang (1997, p. 203) identified him
as Wang Yanbin (d. 930). In fact, the jinshi most likely refers to Lit Congxiao (Ishii 1985, p. 277; 1986, pp. 170, 182; Yang 2006b, p.
478; Kinugawa 2010a, pp. 9-10, 12).

These were already identified by Yanagida in his study on the value of the materials of the ZT] (Yanagida 1953, p. 35).
ZT]_001-13.27 to 14.02; ZBK, pp. 26-27; (Stin et al. 2007, p. 18).
ZT]_002-14.02 to 03; ZBK, p. 76; (Stn et al. 2007, p. 101).

For Huike, see: ZTJ_002-15.25 to 26; ZBK, p. 79; (Stin et al. 2007, p. 108). For Séngcan, see: ZT]_002-16.11 to 13; ZBK, p. 80; (Stn et
al. 2007, p. 111). For Héngrén, see: ZT]_002-20.07 to 08; ZBK, p. 88; (Stin et al. 2007, p. 121). For Huinéng, see: ZT]_002-25.09 to
10; ZBK, p. 98; (Stin et al. 2007, p. 130). There does not appear to be any specific reason for the fact that this formula is not found
at the end of Daoxin’s 115 entry. Therefore, we agree with Yanagida (1953, p. 35) that it was most likely omitted by mistake.

See, e.g., (Yanagida 1980-1984, vol. 3, p. 1579; Kinugawa 2007, p. 945), with the difference that Yanagida thought that this ZT]
in one scroll corresponded to the present Goryeo edition of the text. Interestingly, an almost identical formula is used in the
JDCDL at the end of the entries of the six patriarchs of China, the year identified as the present being the “first year of the Jingdé
era, Jidchén [year]” (“ 5404 H JR”), i.e., 1004. For Bodhidharma, see JDCDL_003-13.18 to 19 (in Zhonghua dazangjing bianji
jubian 1994, vol. 74, p. 29); for Huikeé, see JDCDL_003-16.05 to 06 (in Zhonghua dazangjing bianji jabian 1994, vol. 74, p. 30); for
Sengcan, see JDCDL_003-21.16 to 17 (in Zhonghua dazangjing bianji jubian 1994, vol. 74, p. 32); and so forth.

=

Ziitang 5, “patriarchal hall, ancestors’ hall”; also known as ziishi ting #HEf %, kaishan ting BH Ll &, yingting %5, etc. (FGDCD
1989, pp. 4240, 5299). The ziiting is the hall of the monastery that is dedicated to worshipping the “patriarchs” (ziishi tHA),
i.e., the masters who were thought to have played an important role in the transmission of the authority of the local lineage (
HYDCD 1986-1996, vol. 7, p. 851; ZGD]T 1985, p. 774c). Generally speaking, the figures worshipped in this hall include the
zongzil 5340 (founding patriarchs of the school), the kaizii B4 (initiators of local lineages), and the liézii 411 (successors of the
kaizii). Customarily, the founder and/or first abbot of a monastery is referred to as kaishan (1L (ZGDJT 1985, p. 774c; FGDCD
1989, pp. 4239; 5298). The patriarchal hall usually welcomed in its midst the commemorative steles and/or representations of
the patriarchs (Nakamura 2001, pp. 182a, 1092a). For an insightful overview of the patriarchal or portrait halls from the Sui f§
(581-618) up to the Song, specifically in the Chan context and with reference to the ZTJ, see (Foulk and Sharf 2003, pp. 88-106).
Féng Guodong # BB has also suggested that the portraits of Chan masters (ziitii 1 [#) were accompanied by textual materials
in the form of basic biographical information (see Féng 2014, p. 131). Ji 4, “collection; anthology”, designates a category of books
that consist of various isolated textual units of literary works brought together to form one or more volumes (HYDZD 2010,
vol. 7, p. 4403, no. 5). In Western scholarship, the title of the work has been alternatively translated as “Recueil de la Salle des
Patriarches” (Demiéville 1970, p. 262), “Anthology of the Patriarchal Hall” (McRae 1986, p. 58; McRae 2003, p. 112), “Patriarch’s
Hall Anthology” (Welter 2006, p. 20), “Collection from the Patriarchs” Hall” (Anderl 2004, p. xxiv; 2012, p. 11), “Recueil des Salles
patriarcales” (Faure 2006, p. 292), “Anthology of the Patriarchal Hall” (Adamek 2007, p. 10); “Anthology from the Patriarchal
Hall” (Adamek 2007, p. 290), “Hall of the Patriarchs” Collection” (Poceski 2007, p. 7); “Hall of Patriarchs Collection” (Poceski
2015, p. 199); “Anthology from the Halls of the Patriarchs” (Schliitter 2008, p. 16); “Record of the Patriarchal Hall” (Robson
2009, p. 479); “Patriarch’s Hall Collection” (Brose 2015, p. 9); “Patriarchal Hall Collection” (Broughton 2017), etc.First, singular
renderings of zii i should probably be avoided, but “patriarchs” and “patriarchal” are both acceptable. With regard to ting %,
the question of singular versus plural is more delicate. Based on the Goryeo edition, it could be argued that it would be more
adequate to use the plural, i.e., “halls”, as in Faure (2006) or Schliitter (2008), since the materials were obviously not restricted to
the patriarchs (zongzii, kdizii, liézif) revered in a local branch of the Chan tradition—for example, that of Wéndéng. However, the
question is less evident if we consider that this title was given to the work when it consisted of only one scroll. Since we know
little about the original compilation and the intentions of Jing and Yun, this is a question that should be left open. Eventually,
regarding the English renderings of ji ££, “collection” and “anthology” are the best options. The first term is derived from Latin
collectio (n.) and, therefore, colligo (v.), i.e., co(l)- and lego “to gather, collect; to read” (Vaan 2008, pp. 128, 332). Anthology, on the
other hand, is derived from Greek dvforovyia (lit. “collection of flowers”), itself composed of &vog (n.), “flower” (Beekes and
Beek 2010, p. 104), and Aéyw (v.) “to collect, gather”, whose thematic root is identical to that of the Latin legd (Beekes and Beek
2010, pp. 841-42). As such, the term originally points to a collection of literary pieces specifically chosen for their remarkable
quality (see, e.g., Hoad 1996, p. 18). In this respect, “collection” is perhaps more neutral. Yanagida interpreted the ZT]’s title
in connection with the epitaphs of the Chan masters and as a collection of the inscriptions recorded on these (see Yanagida
1980-1984, vol. 3, p. 1588).

(ZGDJT 1985, p. 698c). Dadé is itself a rendering of Skt. bhadanta, a term of respect used for buddhas, bodhisattvas, eminent monks,
elders of the monastic community, etc. (FGDCD 1989, p. 879).

See, e.g., the entries in (ZGD]JT 1985, p. 698c; Nakamura 2001, p. 1043c).
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See, e.g., (Yanagida 1980-1984, vol. 3, p. 1584). This is adopted by Welter (2006, p. 25) and Benjamin Brose (2015, p. 8). Suzuki
Tetsuo, on the other hand, thought that they were probably disciples of either Huiléng or Céngzhan (Suzuki 1975, p. 113). See
also note 109.

(Yang 2006b, p. 479). Kinugawa (2007, p. 954, n. 8), who cites Yang Zéngwén on this issue, probably agrees with him.

See (Yanagida 1980-1984, vol. 3, p. 1602). Yanagida suggested this very early—for example, in his 1964 paper on the ZT]’s textual
study (Yanagida 1964, p. 47). Interestingly, John Jorgensen indicates that although there are obvious connections with Korea,
several elements in the received text (e.g., the predominance of Chinese masters, lack of materials related to some Korean masters,
indications in Wéndeng's preface) go against the hypothesis of a Korean authorship (Jorgensen 2005, pp. 730-31). The suggestion
of Yanagida and other attempts at identifying Jing and Yun in Japanese scholarship are discussed thoroughly by Jorgensen in the
second annex to his monograph. Moreover, Jorgensen provides well-researched arguments to support his own evaluation of the
identity of the ZTJ’s compilers, suggesting Chéngjing %% (d.u.; BSPAD ID: A020355) and Zhiyun %#j (906-969; BSPAD ID:
A014271) (Jorgensen 2005, pp. 741-49). This being the case, in the absence of more decisive evidence, the issue of the identity of
Jing and Y1un should be left open.

ZTJ_002-01.16 to 19: [HEl: [3GERITILE! G s fhal, HMIEE, Bk ] et MEEE: oA g,
MR . BEAMYS, WRIFER. )] (ZBK, p. 51; Stn et al. 2007, p. 62).

On the term fdyao, see, e.g., (FGDCD 1989, p. 3376 (1); ZGDJT 1985, p. 1145a; Nakamura 2001, p. 1521d).

ZT)_003-01.25t0 02.15: [AAE T, Hi/RKXE, MEAE. MRREAGEEM: [... ] WS MEERE, KTBOk. | (ZBK,
pp. 100-102; Stn et al. 2007, pp. 136-37).

Another example is found in the entry of Nanyueé Hudirang Fd#{1#5%, juan 3, who addresses Mzt Daoy1 FtHiE —, then his
student, as follows: [[... ] FaRiAE, B4 RE. g4, ERTE.] (ZTJ_003-22.24 to 25; ZBK, p. 142; Stin et al. 2007, p.
192).

ZT]_018-22.15: [ HEMAZ ffbig 2, Zfli (MPLAT#%) .1 (ZBK, p. 699; Stin et al. 2007, p. 823).

See, e.g., (Yanagida 1980-1984, vol. 3, p. 1599). The expression “encounter dialogues” was coined by John R. McRae in his
translation of a paper written by Yanagida (see Yanagida 1983, pp. 192, 204, n. 25), where “encounter” roughly renders jiyudn
# (lit. “pivotal conditions”). See also Demiéville’s (1970, pp. 264-65) description.

This was already suggested by Jorgensen (2005, p. 740), although the connection was not made with Wéndeéng's preface.

On this topic, see (Foulk and Sharf 2003, pp. 93-100).

ZT]_001-01.13; ZBK, p. 1; (Stn et al. 2007, 1). See also below.

Chongwen zongmi, juan 4 (1968, p. 317); see also (Yanagida 1980-1984, vol. 3, pp. 1596, 1599).

(Kinugawa 1998, p. 122). A much later work, the Gudshi jingji zhi [8] 2488 4& & (Bibliographic Treatise of the State’s History, 1590)
of Jiao Hong £k (1541-1620), records a “Ziitdng ji #LJEE” in one juan, where the character ¥ is probably a mistake for .
However, it is likely that this work relied on the Tongzhi (see Chén and Zhou 2001, pp. 91-92; note that the digital edition in
CTEXT is corrupted; see Sturgeon 2021). In the first two pages of their paper, Chén Yaodong Fi# 5 and Zhou Jingmin & #F
provide an overview of the works that mention the ZT] and discuss the possible reasons behind the text’s short-lived circulation,
up to the early Southern Song F§K. This is also summarized in (Zhang 2009, pp. 4-5).

See, e.g., (Kinugawa 2007, pp. 945—46); on the Chan patriarchs listed in the BLZ, see (Shiina 1980, pp. 236, 243—47). The entries
of Daoxin, Héngrén, and Huinéng were included in the lost ninth and tenth judn of the BLZ (Shiina 1980, pp. 245-47). For an
overview of the Chdn patriarchs listed in various Chdn histories, see (Yampolsky 2012, pp. 8-9).

This list is primarily based on the Keitoku dento shoroku’s quotations from the BLZ in its in fifth juan, with three references to the
tenth juan of the BLZ (see Shiina 1980, pp. 248-49). This manuscript likely dates back to the Muromachi % H] period (1336-1573)
and is stored at Komazawa University 5% K% (Shiina 1980, p. 240).

Upon inspection of the manuscript, the section on Xingsi indeed does not include quotes from the BLZ. The relevant passage in
Shit6u’s section, also cited by Shiina (1980, p. 249, no. 77), is as follows: [#MEE+: [... |EMITEEAI FAE—N, BFIE,

TRIERBRIS, M 8 A [... 1) (“Bdolin zhuan, juan 10: [ ... ] To Chan master Jizhou Xingsi succeeded one man. His name
was Xiqgian and his secular family name was Chén. He was a man from Gao’an county in Duanzhou.”). Note that Xingsi’s name
is written 17 5], with &) being a phonetic loan for & (Pulleyblank 1991, p. 291: L. sz; E. si). Interestingly, this is also how XingsT is
written in the QFS (5.1635r_79.16; see Van Cutsem 2021 and below).

Compare textual unit no. 62 in Shiina (1980, p. 248) and textual units no. 1 and 2 in Stin et al. (2007, pp. 189-90).

Compare, e.g., textual unit no. 64 in Shiina (1980, p. 248) and the end of textual unit no. 2 of Huairang’s entry and the second
part of textual unit no. 2 of Ldo ‘an’s & % entry in Stin et al. (2007, pp. 190-91, 153). Compare also the short excerpt no. 67 in

Shiina (1980, p. 248) with its counterpart in textual unit no. 4 of Hudirang’s entry in Stin et al. (2007, p. 191).

See beginning of Section 3.2; (Yanagida 1953, pp. 55, 61-65; Yanagida 1980-1984, vol. 3, p. 1585; Li 1995; Van Cutsem 2021).
Laurent Van Cutsem is currently preparing a paper on the QFS and its relation to the BLZ and the ZT].

In his introduction to the QFS, Li Yukan %* % [ writes, probably by mistake, that a praise verse was also composed for Shénxiu
#75 (605-706; BSPAD ID: A009582) (Li 1995, p. 29). However, this is not the case.

See 5.1635r_04 to 06; (Li 1995, p. 33; Kinugawa 2010a, p. 2).
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Li Yukan omits Daowu (Li 1995, p. 30). Note that among the additional praise verses composed by Wéndeng, the one composed
for Huiléng is not a tetrasyllabic octave, but a pentasyllabic quatrain.

See also the .xIsx table in (Van Cutsem 2020c).
For further details, see, e.g., (Yanagida 1980-1984, vol. 1, p. 1, and vol. 3, pp. 1585-86).
See, respectively, (Kinugawa 1998, p. 117) and (Kinugawa 2007, p. 946). On this topic, see also (Xiang 2005, pp. 182-85).

The Goryeo preface, the expansion to ten juan, the structure and contents of the received ZT], and the text’s connection with the
Korean context will be discussed in a forthcoming paper.

ZTJ_001-01.13 to 15; ZBK, pp. 1-2; (Stn et al. 2007, p. 1).

Benjamin Brose has: “[Wendeng’s] preface and the Patriarch’s Hall Collection in a single fascicle previously circulated in this land.
Subsequently, it reached ten fascicles. [ ... ]” (Brose 2015, p. 172, n. 9). However, this reading is grammatically unlikely. First, ¢
7% is likely used as an adverb, “altogether; jointly” or “simultaneously” (GDHYCD 2003, p. 1187; see also HYDZD 2010, vol. 9, p.
5098; Wang 2000b, p. 1780; Kroll 2015, p. 356). Second, dio £ should be understood in parallel with xing ci ti 171t 1, which
more probably refers to the circulation of the preface and the ZT] from the Chinese territory to the Goryeo kingdom.

For more details, please consult (Kinugawa 1998, p. 122; Kinugawa 2010b, pp. 313(4)-12(5)).

As Kinugawa recounts, this hypothesis was initially raised by Ogata Kosha 4477 % 1, who noted with humor that if there was
such a thing as a “long-scroll” ZT] corresponding to the twenty juan of the Goryeo edition, it would have looked like a barrel (
Kinugawa 1998, pp. 113-14).

This approximation was retrieved from the Taisho edition of the Lidai fabio ji (T51, no. 2075), which is primarily based on P.2125
(see Adamek 2007, p. 300) and, probably, S.516. In contrast, the most complete witness manuscript of the Lénggié shizi ji, i.e.,
P.3436, consists of ca. 11,000 characters, and that of the Chudn fibdo ji, i.e., P.3664/3559, consists of ca. 4,000 characters (see
Bingenheimer and Chang 2018, pp. vii-viii).

See, e.g., (Kinugawa 2007, p. 945; 2010a, p. 10).

See (Jorgensen 2005, p. 740).

Yanagida’s (1985, pp. 234-36) observations are adopted by Welter (2008, pp. 85, 185, n. 14). From a methodological point of view,
it should be noted that Yanagida was initially searching for this meaning of ydnjido in the ZT], based on the fact that Enchin’s
B (814-891) catalog records a text called the “Ndnydng Zhong gudshi yanjiao 745 L BET = #” (see Yanagida 1985, p. 235).

Also referred to as shuilidohe /K4 (HYDCD 1986-1996, vol. 5, p. 890, and vol. 12, 1143; FGDCD 1989, p. 1487). In Chinese,
(shui)hé supposedly corresponds to the now critically endangered Siberian (white) crane (Grus leucogeranus; biaihé A#5) of the
Gruidae family (héke #5%}), which winters in the region of the Péyéng lake #5# (HYDZD 2010, vol. 8, p. 4926, no. 1; MacKinnon
and Phillipps 2000, p. 123). The original Sanskrit term that shuihé or shuildohé are supposed to translate is baka (or vaka), which
is not harmoniously defined in Sanskrit dictionaries. The term is said to either refer to a kind of crane or to a species of white
herons (i.e., egrets) in the Ardeidae family (like #E}). The species usually referenced is Ardea nivea (see, e.g., Ogiwara et al. 1986, p.
906). However, this specific name is not in use in the modern ornithological literature. The term perhaps refers to the eastern
large egret (Ardea alba modesta; see Ali and Ripley 1978, pp. 69-71), sometimes regarded as a subspecies of the great egret (Ardea
alba (alba); da bdili K1), or to a smaller species like the little egret (Egretta garzetta; biilin %) (see Hirakawa 1997, p. 1295, no.
4309; HYDZD 2010, vol. 8, p. 4973; Ali and Ripley 1978, pp. 72-74; MacKinnon and Phillipps 2000, pp. 210-11, 212-13).

5.1635r_64.16; see (Van Cutsem 2021).
See ZT]_002-07.04 to 05; ZBK, p. 62; (Stin et al. 2007, p. 84).

Yanagida briefly discussed the meaning of shuihe in Wéndeng’s preface, already pointing to a few of the sources mentioned in
this section, in his monumental 450-page article on the development of yiilil (see Yanagida 1985, pp. 235-36). Unfortunately, the
authors found out about this only after the research was completed. This being the case, the present analysis is not only more
thorough, but it also sheds light on the grey areas and questions left by Yanagida’s short survey.

(Stin et al. 2007, pp. 26-27) (characters regularized; punctuation revised). Note that bijian /A 5, (“not see”) is substituted by bithui
AN (“not understand”) and diijian % 5. (“to observe, see”) by juélido i T (“to apprehend, understand clearly”), clarifying that it
is not a matter of “seeing with the eyes”, but understanding. In addition to the entry of Ananda, this stanza was also recited
verbatim by the 18th patriarch Jidyésheduo flliHl % (Skt. *Gayasata) when he was a boy during an exchange with the 17th
patriarch Samghanandi (see ZTJ_002-01.08 to 09; ZBK, p. 50; Stin et al. 2007, p. 61).

T i€ is probably used as an adverb, “in vain; to no avail” (HYDZD 2010, vol. 2, p. 885, no. 15; Kroll 2015, p. 460). On the other
hand, in view of its direct object, zai i, could be interpreted in several ways. In our view, the most likely, in order, are (1) “to
know” or “learn, commit to memory” (HYDZD 2010, vol. 6, p. 3761, no. 14), especially considering the context of the narrative
and Ananda’s presence; (2) “to record” (HYDZD 2010, vol. 6, p. 3762, no. 2); or (3) “to collect and store up” (HYDZD 2010, vol. 6,
pp- 3760-61, no. 8). Kongshen == & is likely used in its secular meaning, i.e., “without any burden” (physically or mentally) (see
HYDCD 19861996, vol. 8, p. 413, no. 1). To the best of our knowledge, the present passage, omitted by Yanagida (1985), appears
for the first time in the BLZ in order to paraphrase in verse form a short sermon given by Ananda, preserved in earlier accounts
(see note 149).

This section is extant in the Jinzang version of the BLZ (BLZ_002-02.12 to 22 in Zhonghua dazangjing bianji jubian 1994, vol.
73, p. 610). In this edition, however, juan 2 was reconstituted based on another text, i.e., the Shéngzhou ji 52 HEE, compiled ca.
899 (see BLZ_002-01 in Zhonghua dazangjing bianji jubian 1994, vol. 73, p. 610; Shiina 1980, pp. 235, 243; 2000, pp. 68-69). The
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Shéngzhou ji survives in several manuscripts (e.g., S.4478, P.3913) and in the Jinzang edition of the BLZ (Tanaka 2002). Among
the extant manuscripts, this passage occurs in S.4478. Our transcription is as follows: [FT# & —41#k, B—WERSER: [#
NAEABE, ARKEE. ANnE—H, maERz.] MRS, BERE: [HH— A, SEths. EsUERE, Amss
ME.] HC, Jhai e [l WS EIEE SREmE = THANETR, AEgmik. KL —H, mRkTz.11]
(5.4478_61 to 66; variant characters regularized). The phraseology is very close to the passage of the ZTJ that is said to rely on
the BLZ. As such, the compilers of the ZT] may have directly quoted from the latter, without much editorial work. Note that in
addition to the occurrences of 7K ¥l recorded in CBETA, the phonetic loan appears in this manuscript as well (S.4478_62.08).

The Ayiiwdng zhuan is a translation of the *Asokarajavadana conducted by the Parthian An Fiqin %2¥:8X in ca. 300. The extant
Sanskrit version of the text is part of the Divyavadana (Milasarvastivadin vinaya) (Strong 1989, p. 16). Unfortunately, the present
narrative is not recorded in this version (Brough 1962, p. 45; Strong 1989). This passage is also found in the Ayiwing jing & T
& (Sutra of King Asoka; T50, no. 2043), translation of the *Asokarajasitra by *Samghabhara 4l %4E in 512 (Strong 1989, p. 16).
However, the gathas and other passages differ importantly (see CBETA 2019.Q4, T50, no. 2043, p. 154b28-c15). The narrative is
further cited in the influential Fii fazang yinyudn zhuan FSHERFE S (Account of the Avadana of the Transmission of the Dharma
Treasury; T50, no. 2058), which in this case draws on the Ayiiwdng zhuan and not the Ayiiwing jing (see CBETA 2019.Q4, T50, no.
2058, pp. 302c02-303a6). Naturally, the Fii fizang yinyudn zhuan is known as one of the primary sources in the development of the
Chan list of Indian patriarchs (see, e.g., Tanaka 1962; Adamek 2007, pp. 101-10; Young 2015, especially Chapter 2).

Ayiwdng zhuan, juan 4: [ GHFEREEEVTRE S, B CaEaES: DENETR, ARKEE, At—H, [FRKEE.]
WAMMAEGHEM O [ 1! AERS. Wit DEANETR, AMRERE. And—H, B#4m%.1]] (CBETA
2020.Q4, T50, no. 2042, p. 115b19-25; punctuation modified). This narrative was translated into French by Jean Przyluski in 1923
as follows: “Le vénérable Ananda se tenait dans le Parc des Bambous. Il entendit un bhiksu qui récitait une gatha des Sentences de
la Loi (Dharmapada): « Si un homme vivait cent ans sans voir le vieux héron des marais, il vaudrait mieux qu’il ne véctit qu'un jour
et qu'il pat voir le vieux héron des marais. » Le vénérable Ananda, étant passé a coté du bhiksu, lui dit: « Mon fils ! le Buddha n’a
pas prononcé ces paroles. Voici ce qu’a dit le Buddha: « Si un homme vivait cent ans sans comprendre la loi de la transmigration,
il vaudrait mieux qu’il ne vécit qu'un jour et qu’il comprit la loi de la transmigration. »” (Przyluski 1923, pp. 335-36). Note
that ldo % in shuildohé 7K£#5 is a phonetic loan for ldo #, both characters sharing the same Middle Chinese pronunciation (
Pulleyblank 1991, p. 184: L. law’, E. law’). Therefore, the adjective “vieux” in Przyluski’s translation can be ignored.

Dhp. 113: “Yo ca vassasatarm jive, apassam udayabbayarm; ekdham jivitarh seyyo, passato udayabbayar.” (Brough 1962, p. 45;
and St 2016, p. 136; see also Carter and Palihawadana 2000, p. 21). The earliest extant Chinese translation of the Dharmapada, the
Fiji jing ¥£7)48 (T04, no. 210; translated by Zht Jiangyan 2214 4¢ and Zhi Qian 3Z# in 224), juan 1, renders the stanza as follows:
“HNFAR AFRECE, And—H, REEIHTR” (Dhammajoti 1995, p. 301).

(Norman 1997, pp. 107-8). In Sanskrit, the terms in question are, on the one hand, udaya (“rising, going up”) and udaka (“water”),
and, on the other hand, vyaya (“passing away, mutable, liable to chance or decay”) and baka or vaka (“a kind of heron or crane”)
(Monier-Williams 1899, pp. 186, 183, 1032, 719, accessed online through Universitdt zu Koln: Institut fiir Indologie 2021).
Interestingly, similar confusions emerging from the term udaya-vyaya appear directly in stanzas of the Chinese translations of the
Dharmapada. In stanza no. 374, for example, instead of the expected shengmié 423 (Skt. udaya-vyayam), we find rishui Wi’k (Skt.
*udaka-viya). This error occurs in the Fjil jing, the Chiiyao jing HiFE4E (T04, no. 212), but also in the later Fji yaosong jing 12455 54E
#8 (T04, no. 213) (see Si1 2016, pp. 135-38).

The Gandhari Dharmapada 317 has udaka-vaya (Brough 1962, p. 168). Brough voices his understanding of the narrative as follows:
“An interesting episode in the writings of the Miila-sarvastivadins shows an awareness of the existence of a Prakrit Dharmapada;
and although there is no certainty that the text referred to was the present recension, we can hardly doubt that the criticism was
directed against a version in Gandhari, or one imperfectly translated into Sanskrit from a Gandhari original. [ ... ] The story
is thus merely the vehicle of a proposed emendation of a text which was corrupt or was at least thought to be corrupt. If the
verse under criticism was at the time still in a Prakrit form, it may not have been thought by those reciting it to refer in fact to a
‘water-heron’; and the Miila-sarvastivadins author may have been merely indulging in ridicule without adequate justification.
On the other hand, it is not impossible that the verse (which might easily have been written with the spelling udaka-vaka in
some Kharosthi manuscript) had been translated carelessly into Sanskrit as apasyann udaka-bakam, in which case the emendation
proposed was most essential” (Brough 1962, pp. 45-46).

See note 148. The passage is as follows: [t ERIC, BE A B0 RT P IE 2 (5. ATET . [BT#EEAT, fe&dRm, BEsEi,
FEE, B ] PR R AT R, REE [RGBk, (TSMAEME? ] WRE. RIS | BT
REEME, [... 1] (BLZ_002-02.12 to 03.05, in Zhonghud dazangjing bianji jubian 1994, vol. 73, pp. 610-11; punctuation and
regularization is ours). Interestingly, however, this passage is not recorded in S.4478, i.e., the only other extant version of the
Shengzhou ji that contains the entry of Ananda, which seems to have been abridged. This would deserve further research.
CBETA 2021.Q2, T50, no. 2042, p. 115b25-c13. Cf. Przyluski’s translation (Przyluski 1923, pp. 336-37). See also the Fi fizang
ymyudn zhuan (CBETA 2021.Q2, T50, no. 2058, pp. 302c15-303a06).

(ZGDJT 1985, pp. 635d-636a); see also (FGDCD 1989, p. 1487), although probably based on the former. Zhan’s (2018, p. 104)
assessment is mostly based on the FGDCD and no further research was made on the circumstances of the original narrative.
See, e.g., (W 2001, pp. 965, 1705; X1 2009, pp. 181, 88; Tian 2004, pp. 1234, 2317). Similar expressions include haishi liyii 2278
4 (“[confusing the characters] hai % with shi % and [l H with yii $4”; also written & f#Z K), wiyan haishi 5% Z K (“[confusing
the characters] wii & with yan 55 and hai Z with shi "), etc.

See (Van Cutsem 2021).
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Compare CBETA 2020.Q4, T24, no. 1451, pp. 409¢26-410b14 and CBETA 2020.0Q4, X64, no. 1261, p. 400c6-18. The precision of the
monk’s name is an element that, to the best of our knowledge, is not present in previous accounts of the narrative. See, e.g., the
Fii fizang yinyudn zhuan (CBETA 2019.Q4, T50, no. 2058, pp. 302c02-303a6) or the Fiyuan zhilin 58k (CBETA 2019.Q4, T53,
no. 2122, p. 1009a11-b6), which presumably cites the former.

CBETA 2019.Q3, X64, no. 1261, p. 400c19. Surprisingly, Yanagida did not refer to the ZTSY in this case and noted only that the
expression was a Chinese “saying” indicating confusion between graphically similar characters (see Yanagida 1985, p. 236).

(Foulk and Sharf 2003, p. 95). To give but one example, the Angud temple, i.e., the temple where Xuénsha Shibéi served as abbot
and where Wéndeng paid him a visit, had to be restored by Wang Shénzhi following the events of the Huichang persecution (
Ishii 1986, p. 171).

See, e.g., (Ishii 1986, pp. 178-82; Clark 2009, pp. 168-70) (note that it is of course Lia Céngxiao who held “real power in
Ch’iian-chou” and not Li Rénd4 Z={~3& (d. 947)).

Cf. Yanagida who referred to this passage at the end of the paragraph in which he discussed his theory of a “long scroll” ZT] (see
Yanagida 1980-1984, vol. 3, p. 1600).

(GDHYCD 2003, p. 1626; Wang 2000b, p. 110; Kroll 2015, p. 474).
(HYDZD 2010, vol. 2, p. 645, no. 5; GDHYCD 2003, p. 1626).
(HYDCD 1986-1996, vol. 7, p. 640).

In this respect, it should be noted that in recent scholarship, much attention has been paid to the ZT]’s socio-political or sectarian
background (e.g., Welter 2006; Brose 2015) and to its linguistic features (e.g., Zhang 2003; Anderl 2004; Kinugawa 2010b; Zhan
2018). However, with the exception of the pioneering work of Japanese scholars such as Yanagida, little has been done in terms of
intellectual history and Buddhology per se. This contrasts with the qualitative research of John R. McRae, Bernard Faure, John
Jorgensen, Jia Jinhud, and Wendi L. Adamek on earlier Chan histories (e.g., McRae 1986; Faure 1997; Jorgensen 2005; Jia 2006;
Adamek 2007).

See (Kinugawa 1998, p. 116). Note that Kinugawa, probably by inadvertence, omitted Bodhidharma'’s entry.

Kinugawa gradually became more suggestive in this respect: “[ ... ] HIUEHEAREF. 2 WA H BRI — 46 A KA & R BT —
THRIETM A . ~ (“From this, one can infer that the one juan version presented by the two Chan-worthies Jing and Ytn roughly
corresponds to the first two juan of the current twenty-juan [edition].”, Kinugawa 2007, p. 945); or “[ ... 1 15RO #E & T1T720%
AOHRE MR E 2, 7 (“[... ], it can be inferred that the scope of the one juin version corresponds to the first two juan of
the present twenty-juan version.”, Kinugawa 2010b, p. 313(4)).

Albert Welter writes that “[t]he preface by Wen (or Sheng) deng [ ... ] confirms that the text was gathered for use by Wendeng
and his students.” (Welter 2006, p. 63). While not unreasonable, this is not explicitly stated in the preface.

See (Yanagida 1980-1984, vol. 3, p. 1589). This is adopted without further discussion by Welter: “It (i.e., the ZT]) was compiled
expressly at the request of Li Jing, the Southern Tang ruler who assumed control over Min territory at its demise in 945” (Welter
2006, p. 65).

In a supplementary note at the end of his paper, Ishii Shtido mentions a lecture given by Yanagida in March 1986 during which
the relation between the ZT] and the Southern Tang context was further examined. In particular, it would seem that Yanagida
alluded to: (a) the date recorded in the first two juan, i.e., the tenth year of the Badoda era of the Southern Tang; (b) the role played
by Xu Xuan in the attribution of the dharma-name Zhenjué F5 to Wéndeng by Zhao Kuangyin; and (c) the fact that Xi Xuan
was the author of the stele inscription of Héshan Wuyin K 1l ## 5% (884-960?; BSPAD ID: A014250), whose entry in juan 12 of the
ZTJ is relatively long (Ishii 1986, p. 195; see also Van Cutsem 2020c). Ishii then lists the occurrences of the Xinhai ¥ (F: 5) and
Gengxii B (F: 1) years, which all appear in juan 12 of the ZT], most of them attesting to a relation of some sort with Southern
Tang officials through the bestowal of dharma-names and invitation to the capital (Ishii 1986, pp. 196-97). This being the case, the
above cannot serve as enough evidence to affirm that the ZT] was commissioned by Li Jing.

The JDCDL, initially known as the Fozii tongcan ji #i#l[F2:4E, was compiled by Daoyuan around the first year of the Jingdé
era (ca. 1004-1007) of the reign of Zhao Héng # 18 (968-1022; r. 997-1022; temple name Song Zhenzong K H.5%), third emperor
of the Northern Song. It was presented at the imperial court around the second or third year of the Jingdé era (1005 or 1006).
Subsequently, the text was edited by Yang Yi, Li Wéi Z=4f (d.u.), Wang Shut £ (963-1034), and other officials, a process that
most likely ended around the second year of the Dazhong xidngfu KHHEFF era (1009) of Zhenzong's reign. Eventually, it was
integrated into the Buddhist canon in the fourth year of the Dazhong xiangfu era (1011) (see Yang 2006a, pp. 70-72; Féng 2014,
pp. 120-25; Kinugawa 2010b, pp. 313(4)-12(5)).

Yanagida’s approach is summarized by Bernard Faure as follows: “For Yanagida, although traditional Chan historiography
cannot claim the status of a truthful narrative, neither can it be dismissed as an empty fabrication. Yanagida criticized both
the mythifying narrative of the ‘Histories of the Lamp’ and the demythifying history of hyper-historicism, and attempted to
emphasize the religious creativity of those ‘inventions”” (Faure 2003, p. 3). More recently, James Robson has discussed the
inadequacy of hyper-critical scholarship in a very insightful “book review” paper (Robson 2011).
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