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Among the early Chdn materials from Diinhudng there are some short treatises which
so far have not received much scholarly attention and which operate with metaphors
of “sickness” and “cure,” the latter usually being related to the “proper” application
of Buddhist practices. In this short paper dedicated to Jens Braarvig on the occasion
of his 70™ birthday, I will briefly deal with two of these texts.

The use of medical metaphors has a long tradition in Buddhist texts, including
stitras,' commentaries, and treatises. In his study of Chinese Buddhist medieval
medicine, Salguero (2014: 68) more generally differentiates between five types of
metaphors employed:

(1) The body is a collection of parts;

(2) health and disease are rewards and retributions;

(3) the Dharma is medicine;

(4) deities are healers;

(5) healing is an occult power.

The metaphors used in the material discussed here clearly belong to the third
category in which the Buddhist Dharma is regarded as “medicine” for specific
diseases (or rather “impurities”). Text One, in particular, uses this metaphor very
creatively and in addition embeds it in a rhetorical structure aimed at promoting
Buddhist practices as being more effective in curing ailments as compared to
techniques usually related to Daoist alchemy and/or popular longevity practices.
More generally, the fundamental afflictions pertaining to the human condition
consist of birth, old age, illness, and death, and the Buddhist Dharma is regarded as
the overall cure for them (Salguero 2014: 78-79), and—in particular—for mental
impurities such as greed, anger, and delusion (ibid.: 80). The first treatise discussed
here is much more specific in the description of ailments and the corresponding

1 A locus classicus is the discussion of sickness in the Sitra on the Contemplation of the Two
Bodhisattvas King of Medicine and Supreme Medicine (Foshuo guan Yaowdng Yaoshang eér
plsa jing Pt B E T ¥ F — ¥ 5 & *Bhaisajyardja-bhaisajyasamudgata-sitra; T.20,
no.1161: 660-666; see Greene 2012: 82, fn.18). Another influential text is the Foshuo foyi jing
30 B B 42, (T.17, n0.793), supposedly translated in the 3 c., blending Indian and Chinese
medical terminology (on this text, see Salguero 2010: 182—-183).
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cures. Combined with a criticism of “alchemistic” practices, the text displays a
remarkable rhetorical structure, operating with both concrete and abstract concepts
and terminology.>

Text One: Sengchdu chdnshi yaofang lido youlou 18 B 2& 77 A

Meditation Master Seéngchou

There are several early Chdn # texts discovered among the Dunhudng % )&
corpus which feature the Northern Qi 4t 7 (550-577) monk Séngchéu 1% (480
560) who is regarded as the most influential Northern Chinese meditation specialist
of the 6™ century.® Although this monk eventually did not become part of the
orthodox Chén lineage he had considerable influence on the development of the
meditation schools in China, and seems to have been an extremely important figure
of identification for adherents of the emerging Chdn movement during the late 7
and early 8" centuries. In contrast to Bodhidharma (dates unknown) there is a wealth
of extant sources on his life* and teachings. Séngchéu was not only famous as a
master who practiced meditation for extended periods of time but also as a powerful
thaumaturg. Daoxudn’s biography describes several of these events when he
displayed his supernatural abilities, including the conversion of robbers, his
encounter with and submission of demons, his ability to reactivate springs which had
been dried out for a long time, and—most importantly—his ability to separate
fighting tigers with his monk’s staff. In addition, he was also known for his close
relationship to Emperor Wénxuan X & of the Northern Qi who cited Séngchéu to
court in 551 as a royal teacher. In the biography, Daoxudn devotes a whole section
on the interaction between the emperor and Séngchéu.’ After having declined the

2 For a more general discussion on the use of Buddhist terminology in the rhetorical structure of
Chan Buddhist texts, see Anderl 2012.

3 For an unpublished monograph-size study on Séngchdu, see Anderl 1995 (including full trans-
lations into German of the biographical material and the three Diinhudng treatises attributed to
him).

4 The main biographical information on Séngchdu is based on Daoxuan # & ’s (596-667) X
gaoséng zhuan #% & & & (T.50, no0.2060: 553b25-555b25; tr. in Anderl 1995: 9-33).
Daoxuadn also regarded himself as a third generation successor of Séngchéu (for the lineage of
Séngchdu, see ibid.: 62; for a recent thorough study on his significance as meditation master
of the 6™ century, see Chen 2002; for the contrasts between Bodhidharma and Séngchdu, see
Faure 1986). In addition to the biographical sources, his meditation cave dating from the
Northern Qf period is extant in the Anydng area (Héndn Province). On the Xidondnhdi /)N & #
Cave and its iconography and inscriptions, see Héndn 1991, Yan 1995, Tsiang 1996, Ouchi
1997, Hsu 1999, Yasuo 2000, and Yasuo 2002.

5 T.50,1n0.2060: 554a18-555a9.
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invitation to court several times, an earthquake occurred at S€ngchéu’s hermitage in
the mountains, and he interpreted it as a sign that he should finally leave his practice
in solitude and instead work for the salvation of sentient beings. Emperor Wénxuan
is described as having personally welcomed Séngchéu when he arrived at the capital
of Yé #F. At that time, the monk was already 70 years old. According to the
biography, he focused on the teaching of sinyata (sanjié bén kong = F A= ‘the
Three Worlds are fundamentally without substance’), and the traditional method of
Contemplation of the Four Bases of Mindfulness (sinianchii fi 0 4 J& i%; Skr.
caturnam smrty-upasthananam). He personally taught meditation (chdndao i) to
the emperor and administered the bodhisattva vows (piisa jiefd ¥ ¥ A& %) to him.
According to Daoxudn’s account, the emperor became vegetarian, abstained from
wine drinking, uprooted garlic and onion plants in the imperial gardens, released
captured animals, prohibited hunting, and ordered several yearly fasting periods for
the general populace.

Indeed, he might also have been an obvious candidate for “First Patriarch” of the
Chan School, a position which was retrospectively assigned to the enigmatic
Bodhidharma whose ‘“biography” could be more easily molded into an ideal
founding figure, suitable for the emerging Chdn School in the late 7" and early 8"
centuries.

The three texts attributed to Sengch6u on P.3664/3559¢ are clearly composed in
the context of early Chan, both concerning style and terminology; in addition, the
treatises appear on a manuscript containing many important texts of the East
Mountain (Dongshan % 1) School of early Chan Buddhism. Besides the “medical”
Buddhist treatise discussed here, the other two texts on the manuscript associated
with Séngchéu—the Chéu chdnshi yi # & Ffi & (The Intention of Chdn Master

6 The manuscript Pelliot 3664/3559 contains very important material on the Early Chan School
and has been extensively studied (see especially Yanagida 1963 and McRae 1986). It is difficult
to precisely date the various texts contained in the manuscript but they reflect Chdn thought of
the end of the 7" and the beginning of the 8" centuries. The terminus ad quem is 751 (the date
on the verso side of P.3018, the continuation of P.3559; see McRae 1986: 326, fn.160 and
Tanaka 1969: 207). Besides the Seéngchdu texts, the main focus of the manuscript are texts
attributed to Shénxit # % (Yudnming lin [E 93k ‘Treatise of Perfect Illumination’) and (the
retrospective Fifth Patriarch) Héngrén 72 (Xig xinyao lun 10 B ‘Treatise on the
Essentials of the Practice of Mind’), in addition to the early transmission text Chudn fdibdo ji
Bk F L (‘Record of the Transmission of the Dharma Treasure’) which constructs a
patriarchal lineage between Bodhidharma, Huiké Z ¥, Séngcan f¥ #, Daoxin # fz,
Hoéngrén 54 Z, Firt % %, and Shénxit # % . Other materials includes a poem by the
Northern School master Piiji ¥ # (651-739), a text entitled Five Vajra Rituals (Jingang wii
li &K #Z¥), some lines concerning the recitation of the Prajiaparamita siitra, and a short
text entitled Xin héshang zhuan 7% 5118 (‘The Transmission of Preceptor [Shén]Xil’), in
addition to a short treatise on meditation with terminology related to Consciousness-only and
Tathagatagarbha theories.
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Chéu) and the Dashéng xinxing lun K7€ 51Tsw (Treatise on the Practice of Mind
in Mahayana)—are somewhat longer and composed in the form of treatises dealing
with mediation and the cultivation of the mind. These texts show significant
similarities to other early Chdn works.’

The medical text is very different as compared to the other two, which focus on
early Chdn key terms and concepts. Although any context of the creation of the
medical text is missing, we might speculate that it was composed in order to delimit
the early Chdn movement from other contemporary popular practices, including
those of alchemy and the prolongation of life. After all, Chdan masters often had the
reputation of engaging in magic and obscure supernatural practices; the text
discussed here aims at promoting meditation practice and advocates the superiority
of the Buddhist (Chdn) teaching.

N Y3

Tllustration: Séngchéu’s “meditation cave” at Xisonanhii (Any4ng); above and to the left of the
entrance, a passage from the Mahaparinirvana sitra (T.12, no.374) is engraved (photograph:
Christoph Anderl, 2009-08-03).

7 On Séngchdu’s teachings, see especially Anderl 1995: 42-144; see also Yanagida 1963, Jan
1983a, Jan 1983b, McRae 1986, Okimoto 1987, Ran 1990a, Ran 1990b, Sheng 2006.
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The Context: Buddhist and Taoist Competition

The interaction between Buddhism and Daoism during the Tdng Dynasty was char-
acterized by an ongoing competition for attention and resources from the rulers, the
aristocracy, and the literati on the one hand, and mutual influences on the other
hand.® As has been pointed out by Mollier (2008), during the early Tdng apocryphal
scriptures such as the Huahii jing ¥ & (‘Sitra of Converting the Barbarians’)
had an enormous influence (to the extent that it was temporarily forbidden by
Emperor Zhongzong #F % in 705). The mutual influences and rivalries are evi-
denced by textual and iconographic material preserved in the Diinhudng corpus. On
the scriptural level, there can be several modes of interaction discerned, such as
terminological substitution between Buddhist and Daoist scriptures, “scriptural mix-
and-match games,”® and competition concerning the quantity of scriptures pro-
duced.'® Both Buddhists and Daoists produced scriptures on a wide range of topics,
such as liturgy, magic, spells, longevity, material prosperity, the avoidance of de-
ceases and misfortune, the use of talisman and astrology for determining appropriate
activities in daily life, salvation and afterlife, and self-cultivation.

In our Séngchéu text, the technical terminology used in producing medical sub-
stances applied to secure longevity and cure ailments of the body is humorously
transferred to a “metaphysical” level and replaced by a matching terminology of
Buddhist defilements and their cure. Whereas Séngchéu’s fame concerning his prac-
tice of meditation and as an exegete of the Mahaparinirvana siitra and other
scriptures clearly inspired the compilation of the two other manuscripts attributed to
him!!" in P.3664/3559, the inclusion of the Medical Prescription might be actually

8 See Adamek 2007: 8, 44, 242f. For examples of the treatment of Daoism in early Chdn, see the
Lidai fabdo ji (ibid.: 23). “[...] the treatment of Daoism in the Lidai fabao ji reflects a milieu
of sophisticated cross-borrowing and criticism among eighth-century Buddhists and
philosophical Daoists that had its roots in fourth-century xuanxue.” (ibid.: 30). For a more
general discussion on early Chdn and Daoism, see Tanaka 1978.

9 See Mollier 2008: 15.

10 Mollier (ibid.) also discusses different degrees of “borrowing” between the two religions:
cloning of scriptures (i.e., forgeries), remodeling, terminological substitution, adaptation, and
response. One of the most obvious features of the Séngchdu treatise below is terminological
substitution. At the end of the treatise there is an attack on Daoist/alchemical practices which
are classified as inferior to the Buddhist teachings. Competitions between Buddhist and Daoist
clergy (often concerning magic efficiency or soteriological powers) are also an important topic
found on paintings in the Dinhudng grottos. On medical manuscripts among the Dinhudng
findings, see the catalogues by Wang Shumin: http://idp.bl.uk/database/oo_ cat.a4d?shortref
=WangShumin_2005.

11 The two Sengchdu treatises deal with various key concepts of Early Chdn, including meditation
techniques such as anxin % ‘pacifying the Mind,” shouxin /0 ‘guarding the Mind,” biigi
A # ‘not giving rise [to deluded thinking],” kanxin & ‘contemplating the Mind,” winian
#£ 4 ‘no-mentation,” in addition to Bodhisattva precepts and practices. The treatises also cite
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traced to other aspects of Séngchéu’s life, as transmitted in the biographical material.
Those features concern especially his reputation as miracle worker (which would
make him a natural competitor for the multitude of thaumaturgs, Daoist priests,
shamans, etc., said to have been active at the courts of Northern Chinese monarchs
during the period of the Six Dynasties).'> In Daoxudn’s biography there are some
passages which directly refer to Sengchdu’s interaction with popular religious prac-
tices (and the “civilizing force” of Buddhism), and his attitude towards longevity
practices:
MM, ERBHHBENR, REFLEREL. BRLFAMER. BARE
%‘Zo HEHemit. EAREEGR. BERLCZRE, HALS. RERLEE
Ao
In the area of Yanzhao (in today’s Hénéan Province) the Way (i.e., Buddhism) had not
penetrated yet, to the effect that people practiced “blood offerings.”!* The people
there were entangled in rituals with prayers for plentiful times or fame and profit.
[Séng]chéu recited a dharant for them in order to stop them. The listeners looked
ashamed and halted. Thereupon, he expounded for them the Dharani of the Culti-
vation of Goodness. They should find satisfaction in a kind [of practice] which calmed
the mind and [in this way] reformed their capacity (i.e., moral behavior). Thus, the
Way spread to the mountain area (i.e., the area where Séngchou practiced as hermit),

and [his reputation] reached the Majesty, the Emperor (lit. “the heart of Heaven”)
[?].14

There is indeed another passage in Daoxudn’s biography which more directly deals
with the submission of demons, and his attitude toward longevity practices. The

from several key scriptures popular among Early Chan adherents, such as the Vimalakirti siitra
and the Lankavatara sitra.

12 Another aspect which without doubt made Séngchdu attractive as a person of identification for
early Chdn adherents was his relationship to the emperor (see also above) which is described
by Daoxudn as an ideal symbiosis of religious and secular power. He acted as teacher of the
emperor and the emperor is said to have implemented Buddhists principles and practices at
court and among the general populace, in addition to building several monasteries. The
biography has a passage on the duties of a danapati who governs the state according to
Buddhist principles. There are clear parallels to Shénxili who is the main focus of the material
on P.3664/3559. As in the case of Séngchdu, his reception in the capital by Empress Wit in 701
was spectacular, the Empress even kneeling down in front of Shénxil. As in the case of the
Emperor of the Northern Qf, Wit Zétian & H| X also actively used Buddhism to legitimate her
rule (and the usurpation of the throne) and was one of the greatest supporters of the emerging
Chinese Buddhist schools such as Hudyan, Chdn, and Tiantdi.

13 Xueshi f1& ‘blood sacrifices; blood and food offerings,” involving the sacrifice of animals.
Stein (1979: 55) translates this ancient term with “feed on the blood [of animals sacrificed],”
usually performed for local deities. Also in Daoism, xueéshi usually refers to unorthodox
sacrifices to deities outside the Daoist pantheon. According to Stein, between the 4% and 6%
centuries, some of these local practices were integrated in Daoist rituals (ibid.: 58-59).

14 T.50, n0.2060: 554a15-18.
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passage occurs right after the famous episode of Sengchdu’s separating the fighting

tigers:
BIEEEF. MATARKRE., BAmARKAFT LR LGRS ZTH
BN, EFAEZ., WAREURBRIBHTFAH. RUEH. HTEER,
=T, EEME., RETETmEE, FAURBRER, KR LERE. i
RERR W, K@M BEEE L, BEw%. HWEXRGERE. 77055
T, AWML, —HARMEWEETRE. ME., KABHE. SHRFE
EFEF., SCARER. AREGHATIEL.
At the time when [Séngchou] resided at the Songyue Monastery, there were 100
monks and the water from the spring was just sufficient for them. Suddenly, they
encountered a woman who had a broom clasped under her arm, sitting on the steps
and listening to the monks reciting the sittras. The assembly did not fathom that this
was a spirit. Thereupon they cursed her and chased her away. The woman got a
resentful expression and stepped on the spring which immediately dried up, and [then
she] disappeared. The assembly told Séngchéu who thereupon shouted: “Upasika!”
(i.e., female lay practitioner) He shouted three times and then the spirit reappeared.
He then addressed her, saying: “The assembly of monks should more firmly maintain
their practice of the Way.” The woman poked the dried-out spring with her foot and
the water immediately gushed forth. From time to time, [S€ngchéu] displayed his
awe-inspiring powers with such extraordinary deeds.
Afterwards, he visited the Western Wangwii Mountain and practiced the previously
discussed [meditation] method. He heard two tigers fighting with each other, their
roars shaking the mountain, and [thereupon] separated them with his monk’s staff.
The tigers let go of each other and left.
At one time he suddenly found two scriptures on immortality practices on his bed (or:
meditation platform). Séngchdéu said: “I fundamentally practice the Way of the
Buddha. What point is there to constrain oneself to prolonging one’s life in this
world?” After he had said these words, the scriptures disappeared at once. His effect
on supernatural phenomena were all of that kind. "

Critical Edition and Translation of the Medical Prescription

In the Séngchdu chdnshi yaofang lido youléu #+% 5T 2 77 % A J% (short: Medical
Prescription)!® medical/alchemical substances are not only replaced by Buddhist

15 T.50,1n0.2060: 553¢23-28.

16 Yanagida mentions other similar texts on S.3177 and P.3641; however, in my opinion these
texts are rather different from our Séngchéu text. For a critical edition and German translation
of the Medical Prescription, see Anderl 1995: 80-83; for editions and discussions of the
treatise, see also Yanagida 1963: 61-63; Tanaka 1974: 47-48; Okimoto 1989: 94; Jan 1983b.
However, recently I became aware of a similar text as compared to the Medical Prescription,
both in terms of structure and contents. This text is partly preserved in P. 3244 and P.3777. As
such, the text attributed to SEngchdu is not unique, but seems to belong to a genre using a blend
of medical and Buddhist terminology. For a very short introduction to the texts in P.3244 and
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terms and concepts but they are also imbedded in a “medical” language, and quantita-
tive expressions used for medicinal substances are followed by abstract Buddhist
terms, a highly innovative linguistic and conceptual device:"’

A AE BT 2 5 R R/ Chdn Master [Séng]Chdu’s Medical Prescription to
Cure the Afflictions—

A = Rl E g/ [Medicinal] Powder for Healing the Illness [in order to]
Escape the Triple World and Traverse Freely [?]'®

2% —W/ One ounce of accepting the Faith"

(BUBI 4B 3= %) | take it when you long?® for the pleasure to hear the
Buddha-dharma.

P.3777, see L1/Shi/Wei 2007: 434-437.

Faure (1991: 110) translates the title with “Dhyana Master Chou’s Medicinal Prescription for
Curing the Outflows”. Lines 651-652 and 654 are translated in ibid.: “One third ounce of
faithfully receiving (Take swallowing a joyful listening to the Buddha dharma in the midst of
thirst); two-third ounce of pure zeal (take day-and-night concentration on practice and not
falling off); one-third ounce of Voidness-gate (Take the vision of knowing internal and
external) [...] Grind up the above eight flavors with the axe of kindness, and in the mortar of
samadhi finely pulverize them. Take a non dual silk-strainer [...].”

17 Revised based on the edition and German translation in Anderl 1995: 80—83. Already Yanagida
(1963: 65—67) mentioned the difficulties posed by the text. I want to thank Faling (Ghent
University) for useful comments and suggestions (especially on the “narrative” passage of the
text), and Dr. Lin Jinghui ##%% (DILA, Taiwan) for her valuable comments on some of the
variant Chinese character forms. Conventions used in the edition: * / * symbolizes empty
spaces between characters in the manuscript. Parts marked with ‘{...}” are written in smaller
characters in the manuscript. ¢’ refers to a diacritic added occasionally on the right sight of
the manuscript columns, marking that the Chinese characters should be read in reverse order.
Diacritic markers and corrections can be found on many Dunhudng manuscripts; our
manuscript has also red dots inserted in the narrative part in order to “parse” the text for the
reader (often it is not clear whether these were made by the person copying the text, or whether
they are later additions, for example by a reader or monastery librarian); in the edition here,
the red dots are indicated by ‘. ’

18 The subtitle actually already poses several problems. I interpret san # as ‘(medicinal) pow-
der’ as in sanyao # 2. However, san can also be ‘distraction’ (similar to Iuan #L), and is
antonymous to ding 5 ‘concentration.” Most probably xidoydo san i#:&# should be re-
garded as one term, still used in contemporary Chinese medicine, usually translated with ‘Ease
Powder’ or ‘Free Wanderer Powder.” The term for this medicine is usually traced back to the
Song Dynasty (e.g., Taiping huiming héji jifang X -F & K f17| & 77), and the substance has
been used against liver, spleen, blood diseases, etc. The mention in our treatise is significantly
earlier than the sources cited in dictionaries (although here the powder might not refer to a
specific medical substance).

19 Xinshou fz %: Skr. pratiyati.

20 Kéydng %17 ‘to intensely long for (such as a thirsty person longing for water);” lewén 4%
(Skr. sravaniya), lit. ‘take pleasure in listening > pleasant to hear;’ in Chinese translations and
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R Two ounces of vigorous effort

(MERHE Y F¥%E#) | take it to single-mindedly practice day and night without
backsliding.

=M —F One ounce of the Teaching of Emptiness

[ B ¥ %1(=40 py) 4 | take it to know [all] internal and external views.?!

AE)

B4 W Two ounces of ceasing [external] conditions

(BmEFEEREE) take it to know that ultimately there is nothing to attain.

B=—W One ounce of the contemplation of emptiness*

(B E s 8EE) take it to know [the truths of] suffering, insubstantiality,
and impermanence.

BE W Two ounces of No-self

(B g R # ) grasp [the knowledge] that there is no difference
between oneself and others.

R — W One ounce of resisting the flow [of transmigration]

{ B N\ & % & ok & 7% | take it in order not to enter the dharmas of form, sound,

# smell, taste, and touch.

B W Two ounces of distancing oneself from desires

(BERERE Y/ take it in order not to depend on or dwell in existence.

N\, B These eight flavors to the right (i.e. the above
mentioned),

HEENz, cut them up with the axe of wisdom,

®E AT AR
®)

(=

pound them finely in the mortar of concentration
(samadhi);

texts, this term is often used to refer to the sound of Indic languages (fanyin
“Brahma voice” is also one of the 32 marks of the Buddha. Compare:

¥ ). This
HEFEY, SAANLE.

£ MR, #3iEiE, BMEE % “The Brahma-sound is profound, and causes people to take
pleasure in listening; Each [Buddha] in his world proclaims the Right Dharma and all kinds of
avadana.” (Lotus siitra, T.9, n0.262: 2¢).

21 Probably nei refers to views on teachings within Buddhism, whereas wai refers to non-Buddhist

(i.e. heretic) teachings.

22 On kongguan =¥, see Nakamura 1975: 280b—c. In the Mahayana context it usually refers to
a twofold meditation on the insubstantiality of oneself and all the dharmas (ér kongguan — %=
#.). The method became originally popular in Tiantdi A 4 Buddhism.

23 Starting from here, red dots are inserted on the right side, indicating how the text should be
parsed into phrases. It is unclear who added these dots. The hand is different from other

diacritics added with black ink. Here, the red dots are marked with “, .

”
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DLBR B, and make use of the sieve of non-duality.?

714 B (=H) #, Do not let impurities pass through;

FH A~k (2 ) . 20| daily take the dose of a medicine spoon,

EHELRSE D, if you digest it countless times (lit. not limited to how
many times);

R, HEY if anguished (bewildered) you circumambulate a pagoda
and [as a consequence] roam freely; [?]

AZ BNy =5 A, [thus,] at ease [you] then sit in quit meditation at a
secluded place.

HIEE 2 % As for this method of careful medication,

EALHE. meeting people one will sparingly utter words, [?]

24 DL is written in a typical xingshii form =2,

25 Ludshai 2 ‘sieve, strainer’ and jiz F ‘mortar’ are two of the traditional ten utensils in an
alchemical laboratory.

26 ‘Spoon’ is written with the strange character #€[# + b.]; having found no other reference I
assume it is a variant of V.. Compare fangciin bi 77 <t t., a measure in the shape of a spoon
used for applying medicinal substances. It could be also an erroneous form of #t (in
Diunhuéng characters the radicals & and ¥ are frequently interchanged). On #t—which is
also a “new” form appearing in Diinhudng manuscripts meaning ‘wooden ladle/spoon’ (e.g.,
S.5431)—see Zhao Hong 2012: 79.

27 Xudn td ¥ is a relatively rare expression for ‘circumambulate a stipa’ (4 5). According
to Feng & Zheng (2006: 575a, entry 1.2), #€ is phonetically close to # which again is
frequently used in the semantics ‘to encircle’ (32 4%). Xudn td is occasionally used in Buddhist
texts, e.g., the Fayuan zhilin 7% %53k M, citing a passage from the (not extant) Tiwei jing & 38
#& (Satra of Trapusa and Bhallika, T.53, n0.2122: 582c), in which the efficacy of circum-
ambulating a stifpa in terms of merit-making is praised. 3% is a term frequently used both
in Daoist and Buddhist texts. Originally appearing in the Zhuangzi, in Chdn material it
describes the unrestrained and relaxed way of life of an enlightened person, free and
unhindered (in later Chdn texts usually in the compound xidoydo zizai % E & ‘to roam
freely and independently’). The term also refers back to the title.
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Tﬁ%ﬁ@ 28/\\\ 29]%—{% 3014
31 1 njfk 32O

Encountering beings (things), guard against craving in
the mind and cut off “the taste.”

HE (= FE? ) FAT
.

What is particularly harmful is the desire to engage in
acts of licentiousness.*

FhEREL. A small thatched® hut will greatly yield pleasure;
EEREA. willingly, one attains (> exposes oneself to) the hot

(blazing) wind,

H (H) BERR
(2 )%,

adjusted to coldness, one takes pleasure in dwelling in
the freezing chill;

B PR 3 3 BB . torn [monk’s] robes will increase its effectiveness [of
exposing oneself to the weather].
FEEB TR 4 o Not only will it [i.e., this practice] destroy the (karmic)
entanglements of previous lives,
VNS but it will also bring to rest the remaining ‘signs’ [for
future rebirth].
28 This phrase poses many problems. A blurred character is added in red on the right side. The

29
30

31
32

33

34

35

36
37

reading £ is somewhat doubtful: #58. Maybe used for DL (‘with the mind’) or # (‘in the
mind;’ in the medieval dialect of the Northwestern region yi/yui/yii were often read homo-
phonous)? Or should we rather read xing xin #.% ‘to arouse the mind,” which also would
make sense in the context? fE4 is a very unusual expression; compare i #% ‘encounter the
Buddha (in person);” how shall we interpret this in combination with ‘taste’? Could it be that
{4 refers to ‘edible’ things (i.e., 74/H47) and the sentence means that one should cut off
craving and the ‘taste sense’ when eating? However, I interpreted the phrase above in the
following way: {E47# % ‘encountering things/objects, one arouses the mind.’

Yanagida notes that this character could also be a 1-; Okimoto reads . The character clearly
shows a /0: B

Okimoto reads & instead of &. The graph is quite clearly & .

Written with the abbreviated form #i.

Okimoto reads the character as % ; Yanagida suggests an alternative reading for X: .
However, the text shows H % kL. Or is the first characternot = buta repetition diacritic (>
BTET) ‘continuously/repeatedly cut off’?.

Not to engage in sexual misconduct is the second of the five basic prohibitions (wiijie ).
The second fascicle of the Fanwdng jing # F #& features ten major precepts (shi zhongjie +
E).

Mdoan 3 3% /3 J& refers to a small thatched hut (in the Buddhist context also used for a
secluded place of retreat or small monastery).

The original character in the text is scratched out and replaced by a character written in red ink
on the right side ’i“ probably E or .

In the manuscript: &, with a diacritic marking the reading in reverse order.

A chaﬁrzticter is 1nserted with black ink on the right side and seemingly canceled out with red
ink: &%
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s () 3%, Soaring in the air [above] the woods and marshes®’

KEAAE, the burning house* is not encountered [anymore].

& FFR R, If golden cinnabar (> the medicine of immortality) is
incomparable to this (lit. does not suffice to compare),

FEEaHE " how then could Jade Powder surpass it?*

EHE Y/ Do not relax and backslide (degenerate)—

EEE S Put in strenuous effort and exhort yourself!

B E Y (E) / Time is precious—

gl Do not spend it in vain!

This short treatise has a remarkable rhetorical structure:

» Title/subtitle
« List of eight “substances” (of the medicinal “powder”), the eight headers consisting
of four characters each, composed of a disyllabic Buddhist term, numeral, and
measure word; i.e., Buddhist abstract terms are “quantified”:
o Abstract noun + numeral + measure word
» Each of the eight headers is followed by a double-line written in small characters
(ranging between 6 and 8 characters). Each line begins with the verb gii ‘to take’
followed by the desired effect of the “flavor” (wei %), comprising of Mahayana key
concepts. The interpretation of qu seems to be crucial for the passage. Since the
substances are referred to as weéi at the end of the section (ba wéi /\ %), it is tempting
to interpret wei as the implicit object of gii, i.e., git wei ‘taste the flavor (of).’

38 On the right side a graph in red ink:gt(maybe H).

39 Téng kong f&=: On this term, see Hirakawa: 1283 (glossed as Skr. akasa, gagana-carin,
vihdayasam-gama, vaihayasam-gamana, iirdhvam-gama). Compare ZTJ 1.020: B 74 3875 4t A
g— BB, 44 EEATE. “He [i.e. Sakyamuni] then left one horse trace at the
northwest corner of the city wall to let [the king] know that he left to the northwest soaring
through the air.” The ability to soar through the air is usually attributed to saintly beings (in
addition, Auspicious Images #57f are also described as moving through the air). However,
here it is not quite clear whether the term is used literarily, or as a metaphor for quickly moving
to/from a location. The motif of moving through air is also frequently encountered in Daoist
scriptures; compare 2.#% % F 4k F “Sometimes [the Celestial Worthy] traveled through the
air in the green forests.” Here, it probably indicates that the practitioner dwelling in solitude
finally will gain powers associated with saintly beings.

40 This alludes to the famous parable of the burning house in the Lotus siitra, ‘burning house’
being a metaphor for the existence in samsara.

41 Yanagida adds a question mark to this character. Okimoto has a different phrasing.

42 Jan 1987: 53 translates this line: “If the Gold Elixir is inadequate to compare [with the Buddhist
prescription] how can the Jade Powder surpass it?”.

43 ¥8: ™. pyin ‘be weak, dull;’ a compound rucinruo ¥ 8 is uncommon in Buddhist texts.

44 # BE

45 Okimoto reads 1. & This is probably a phonetic loan.
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“Substances” (wei ‘flavors’) “Taste” (i.e., desired effect) of the substances
“faith’ xinshou 1 % — interest in the Buddha-dharma

‘effort’ jingquan * % — continuous practice

‘emptiness’ kongmén = — knowledge of viewpoints

‘ceasing conditions’ xiyuan & — knowledge of non-attainment
‘contemplating emptiness’ — insubstantiality of suffering

guankong B =
‘no-self” witwo & %,
‘resisting transmigration’ nilit

‘getting rid of desire’ liyi ##4( | — non-dependence of existence

|

non-differentiation of self and the other
transcending contact of sense organs

|

* The subsequent part is more “narrative” in nature, dealing with the “blending” of
the flavors and producing the “medicine” (and the recommendation to take a daily
dose of it!). Here again, Buddhist abstract concepts are playfully embedded in the
technical terminology of producing a medical elixir. Linguistically, this is achieved
by producing noun phrases in which the concrete noun (N.CONCR) is modified by
an abstract noun (N.AB):

0 N.AB > N.CONCR:

o E# “axe of wisdom”

o £ H “mortar of concentration”

o ~_ZH& “sieve (strainer) of non-duality”
* The remaining part of the narrative is semantically very difficult and deals with the
advantages of a secluded life and the promotion of Buddhism as compared to “Daoist”
practices.
¢ The treatise is concluded with an exhortation (4 x 3 characters).

Despite its briefness, the treatise features a remarkably complex rhetorical structure
and differs significantly from early Chan treatises dealing with doctrinal matters or
the transmission of the Chan teaching. Humorously, it promotes Buddhist practices
as the superior medicine against the ailments and vexations of human existence, as
well as arguing for their superiority as compared to popular practices usually
associated with popular “Daoism.” The treatise is part of a collection of several
important texts in P.3664/3559, giving evidence to the literary creativity of
proponents of the early Chdn movement. In addition, it is quite remarkable that the
manuscript includes three treatises associated with the Northern Qi meditation
master S€ngchdu, and gives witnesses to his great influence on the formation of early
Chan ideology.

Text Two: Xii chdnshi quan rén yao bing ji 7 12 Efi B \ 22775 18

This short text can be found in ms. Shanghai Library 141, Gatha of Chdn Master
[Shén?]Xin Advising People on Cures for their Ailments. 1 have not found any
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reference to this text so far; however, I assume that Xii chdnshi 7% #Ef could refer
to the Northern School Chdn Master Shénxill # % (who is also the focus of the
manuscript discussed in the first part of the paper). I have not seen this text
referenced as early Chdn material anywhere, nor discussed in any scholarly
publication. I noticed the short text by chance when working through the Shanghai
collection of Dunhudng texts. It is included here since it deals with “diseases” (or
rather mental vexations) and their cure, and makes reference to a “Chan Master Xiu”
in the title. Although this cannot be verified with certainty at this point, I assume that
Xiu could refer to the famous Chdn Master Shénxit # % (606? —706). Among the
Duinhudng material on Chdn there is a quite large number of “exhortations” and
“appraisals,” frequently written in a rhyming structure (and some even meant to be
sung/chanted).* However, texts making ample references to the metaphors of
sickness and cure are very rare among those songs. As such, the two texts discussed
here are quite unique in this respect. The rhetorical structure of Text Two is rather
simple as compared to Séngch6u’s and is written in the form of a gatha (ji 1&). As
the most important structural feature, the last two characters of all 22 lines are
alternating between shi bing = “this is the disease” and shi yao =% “this is the
cure”:

X (= 4 characters) & J&

Y (= 4 characters) = %

Below, the text is tentatively edited and translated.

46 Dinhudng “songs” and texts of the Chan School in verse form include the so-called Siddham
Song (Foshuo Lengqié jing chdnmén xitdn zhang A5 i 8 # M % 3K &, The Siddham
Chapter of the Gate of Chdn [according to] the Lankavatara Siitra Expounded by the Buddha;
P.2204, P.2212, P.3082, P.3099, S.4583v, Beijing & 64 = BD00041-1, St. Petersburg JIXH
424 = formerly J1x492), Wiigeng zhudn I ¥ ¥ - Ndnzong ding xiézhéng wiigéng zhudn ® 5
EANIE R E# (S.2679, S.4634, S.6083, S.6923, S.4654, P.2045, P.2270, Beijing R 18,
Beijing % 6). These works are usually attributed to Shénhui 7% €. Other Chdn inspired works
in verse form include the Wiigéng zhucin-Ndnzong zan # E ¥ 7 7%, Wiigéng zhudin-dun jian
jing ALESE—4E B3 (S.6103, S.2679), Wiigéng zhudn-Ndnzong zan 7 E ¥ —f =%
(S.4173, S.4654, S.5529, P.2984, P.2963, Beijing /& 70, Ax1363), Qi yingud-xiii shan X
B £ (5.5588), Zheng wiiwéi # & % (P.3065, P.306), Di-g7 zii Dazhdao héshang Jimié
rizhai zanwén % -t A B A i FUR B % > (S.2512; Dazhao héshang is referring to the
Northern School master Puji, 651-739), Da-Jin Héxi Dinhudng-jun Zhang héshang xié
zhenzan KEHEERRFEE EE (P.3972), Wiigeng zhuiin—Jidtué Chdnshi gé zhudn # E
BRFEM A& E (S.5996, S.3017, P.3409), Qidn Héxt di Séngtdng Zhdi héshang mido
zhénzan B V9 (& 45 fu i ¥ A% (P.4600; referring to Zhdi Firéng Z %% who was
active in the middle of the 9" century in Dunhuéng, probably practicing a mixture of Northern
and Southern Chén), Zhéng Dao gé ## 3 (S.2165, S.4037, S.6000, P.2104, P.2105, P.3360;
by Zhénjué E % = Xudnjué Z %), a “Chdn Song” (Chdnchang 1#°g) in P.3156, and the
Dong zhii rén yi jié #z A—1& (S.3017, P.3409).
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F E 6T By A % | Chdn Master Xin's gatha for Urging people to Remedy their
575 18 Sicknesses

EEZ A Z% | [la] Establishing [?] rage, delight, and anger is the disease,
FAnZ % £ % | [1b] Gentleness and patience are the remedy;*’

Azt £ | [2a] Falseness and flattery are the disease,*®

XEE4RE

[2b] Kindness, pity, joy, and equanimity are the remedy;*

s AR

[3a] To hurt people with words is the disease,

¥ ERE | [3b] To protect those who are criticized is the remedy;>

% E# <% | [4a] Not to accept exhortations is the disease,

A EELE | [4b] “Speaking gravely with a light voice” is the remedy;>!

B % M2 | [5a] To praise oneself and disparage others is the disease,”

# M O 2% | [5b] To praise others as superior to oneself is the remedy;

EHEEZERM | [6a] To be ‘double-faced” and speak inaccurately is the
disease,”?

g &£ Z% | [6b] To cherish the poor and be affectionate to the aged is the
remedy;

OB X% | [7a] To be self-satisfied and self-deluded is the disease,

47 According to Hirakawa (1997: 468), ZL & Z fu translates Skr. pesala. The phrase is frequently
used in Mahayana literature. In the Vimalakirti Nirdesa Siitra it is used as term for the Second
Perfection (T.14, no.475: 539¢c4).

48 itz #6 ¢ is extremely rare in CBETA. I only found one early example in Daoshi’s Fdiyuan
zhillin 3% %% M (compiled in 668). The term is embedded in a discourse on rebirth, and the
engagement in flattery will entail rebirth in the realm of Hungry Ghosts (# & & # 75 1% 35 ¢ £
A, HEBAMM A, FEAE, KAFK, FEFELEF T.53,n0.2122: 313a27-
29).

49 Xishé E+4 couldbereadas E# ‘joyful giving,” sometimes used for bishi i j, Skr. dana.
However, here the four terms refer to the qualities of the si wiliang xin M %% & /& (Skr.
catvari-apramanani), ‘four immeasurable states of mind,’ a type of meditation aimed to relieve
sentient beings from suffering.

50 Jianghi #+7 is a standard term for ‘to protect; to guard’ in Buddhist texts.

51 Zhong yii 3 refers to one of the many ways Buddha uses speech: 7] ¥ €3, #£ELE,
“A lovely serious way of talking, without any defiled way of speaking” (Dabdo jijing X B &
# T.11, n0.310: 231c15). Also used as a transitive verb: ¥ LI 2 H#&, REZ L EZNLLE
. “Ananda, because of this reason, I emphatically tell you: Do not slander this siitra!” (Da
fangdéng mdluoni jing K 77 % e B R4, T.21, n0.1339: 651c2).

52 Zi zan hui ta (tué) H# % Mk is one of the grave prohibitions (see for example the commen-
taries on Fanwdng jing where it is listed as the seventh grave prohibition in the codes of
behavior for bodhisattvas; T.40, no.1815: 706b29). Described as one of the ten dharmas one
has to distance oneself from. Compare also the Piisa yingluo bényé jing ¥ 7% B35 A ¥ 48, T.24,
n0.1485: 1012b5: £ 7 & # % ft1.

53 Yiyii £3E ‘deviant speech,’ often contrasted to shivii ‘E & or zhényii E 5, ‘true speech.’
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ki B B2 % | [7b] To travers modestly [??] and humble oneself is the remedy;

%8 A2 | [8a] To take a liking in scrutinizing the shortcomings of [other]
people is the disease,

a4 % 2% | [8b] To like to examine oneself thoroughly is the remedy;>*

EAF A2 2% | [9a] To become enraged and harbor hate is the disease,

LR EZ%E | [9b] To vow to save the sentient beings is the remedy;

¥4, %453 &% | [10a] To obtain beautiful things in an evil way, [??]%

BZE 722 | [10b] To listen to something evil and not get enraged is the cure;

B&ECE A% | [lla] Tobe arrogant is the disease,>

EEH ZZ% | [11b] To rejoice when beaten and insulted is the remedy.>’

Pairs of contrast in the text:

“Sickness” “Medicine/cure” Comment

[1a] rage/anger/delight [1b] patience/endurance

[2a] hypocrisy/flattery [2b] compassion/joy [2b] Technical set of
qualities based on mental
contemplation

[3a] criticize others [3b] protect (sb. accused/

criticized)

[4a] no acceptance of [4b] giving advise/

criticism proper speech

[5a] praise oneself / [5b] praise others

disparage others

54 Zi xingchd E 4 % ‘examine oneself in detail; scrutinize oneself thoroughly,” as part of
meditative self-reflection (e.g., #H — % #ff, —HFHE R 2B, —HFHEHR T £
JE4% . Furthermore, there are two methods which are difficult to perform: firstly, to critically
examine one’s vexations; secondly, to closely examine and eradicate the vexations of all
sentient beings; T.13, n0.400: 501a19-20).

55 This phrase is difficult to interpret. In non-Buddhist texts, hao se usually means ‘to like women;
like female attraction; promiscuity; eroticism’ (e.g., = # € ‘unfortunately I like beau-
tiful women’; Gudnzi & F 20.1; ¥ F 2 AFEFE 2L X ‘if as a woman of declining
beauty one serves a husband who is fond of beauty’ Hdn Feizi ¥ 3 F, Bei néi # W 17.
However, in Buddhist texts it is usually used as a translation of Skr. suvarna ‘beautiful things;
beauty.” As such, there are several possibilities of translating the passage. My translation here
is highly tentative.

56 E E C.7% is aninversion of ziji gonggdo H T.E & ‘be proud of oneself.’

57 This is a frequent topic in Buddhist scriptures: when insulted or being beaten, a Bodhisattva
does not give rise to a resentful mind but practices the virtue of forbearance. I did not find any
combination with huanxi is canonical literatures, i.e., to instruction to “rejoice” when encoun-
tering insult or physical abuse. However, in later Chinese commentary literature passages like
this can be found.
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[6a] false speech [6b] help poor/aged Here, the relation
between [a] and [b] is
not obvious

[7a] self-satisfied/self- [7b] modest/humble

deluded

[8a] critically examine [8b] critically exam

others oneself

[9a] hatred/anger save sentient beings The Bodhisattva vow as
medicine against hatred
and anger

[10a] [?] [10b] control anger/rage

[11a] arrogance/pride [11b] endure physical

abuse/insult

The eleven pairs seem to be listed rather randomly, with no obvious sequence. The
emphasis is not on major transgressions, but rather on the control of anger and
aversion, the ability to endure criticism and verbal abuse, as well as the right use of
language (i.e., avoidance of false speech, flattery, self-praise, etc.). The ideas
contained in this short text can be found scattered in the Chdn “songs” and
exhortations among the Duinhudng findings. However, these pairings and the
embedding in the “disease” — “cure” structure seems to be unique.
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