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Notes on the Circulation of Chan Knowledge:
A New Manuscript by Xitang Zhiya 42 &
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In March 2025, a manuscript signed by the Chan master Xutang
Zhiya JE & % & (1185-1269) addressed to a monk known as “Librarian
Yuan” was sold at Christie’'s auction house. Although opening bids began
less than $10,000, in the final minutes Xutang's calligraphy reached a
price of $151,200 USD{ The autographed manuscript was previously
unknown to modern scholars. Today, Xuatang is best known as the
Chinese teacher of several Japanese Zen students, and thus a key figure
in Japanese Rinzai Zen history. This connection to Rinzai Zen is the most
likely reason that his calligraphy was well-preserved among Japanese
aficionados. The contents of this new manuscript correspond closely to
a poem also found in a late Song dynasty (960-1279) Chinese woodblock
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an earlier draft. Yanagi Mikiyasu provided critical assistance acquiring image
permissions. Norihisa Baba and Zeb Raft offered essential feedback on the final draft.
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1 Christie’s Auction no. 23494, “Arts of Asia Online” ( 5 M 25 ff7 %8 I 415 ), part
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archived at https://onlineonly.christies.com/s/arts-asia-online/Xutang-
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lang=zh
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print of The Recorded Sayings of Venerable Xutang J& 3158 (hereafter
Xutang's Record J&H$% ), which was created circa 1274, as well as in early
Japanese Gozan reprints dated 13132. This same poem found in Xatang’s
Record was the subject of Japanese exegesis during the Edo period
(1603-1868). Those later Japanese commentaries identify the recipient
of that poem in Xatang’s Record as Wuxué Zuyuan MEELHIT (1226-1286).
Zuyuan was a renowned abbot during the late Song, however, he is best
remembered for his emigration to Japan and direct influence on the
early development of Rinzai Zen in Japan. If this identification were true,
and if Xatang’s Record and the manuscript are connected, it would make
this priceless manuscript associated with not just one giant in Chan-Zen
history, it would be tangible evidence connecting these two towering
figures whose encounter has been the stuff of legend until now.

The auctioned calligraphy is an example of parting poetry presented
to monks as they prepared to embark on itinerant wandering. During
itinerant wandering, early- to mid-career aspirants to Chan Buddhism
would visit the abbots of great monasteries to seek instruction and
guidance towards a liberating insight—and a future career as a teacher.
Among the many types of poetry a Chan master would compose, usually
the parting poem was the most frequently employeds. In cases like the
manuscript addressed to Librarian Yuan, a physical manuscript itself
typically was gifted to the monk who was departing. It served as a

2 Shiina Koya #4422 made direct observations to compare the Song and Gozan
editions, and concluded they are identical for the first three fascicles; whereafter
the Gozan edition of 1313 includes additional material compiled in Japan and
placed in a section marked “newly added” (shinten ¥ii7 ). Shiina Koyu #4421
S6 Gen ban Zenseki no bunkenshiteki kenkyu dai ni kan FRICHUEREE O SCHE S IRTZE 45
2 % (Rinsen shoten, 2024), 770-775.

3 See Protass, The Poetry Demon: Song-Dynasty Monks on Verse and the Way (University
of Hawai'l Press, 2021), Chapter Five, for a review of parting poetry.
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memento of time spent practicing Chan and studying with the master.
Individuals like a young Wuxué Zuyuan might stay at one temple for
a period of months or years. The poems often give encouragement
for further spiritual cultivation, may reference some event from the
student’s tenure at the monastery (such as being a librarian), and may
contain subtle messages about the recipient’s depth of attainment.
Although it is a rare occasion for Xutang's calligraphy to be on the
market, it is not surprising to occasionally see a Song or Yuan dynasty
Chan master’s calligraphy at auction. Like other Chan masters associated
with Rinzai Zen, Xatang's writing was collected and celebrated in Japan
as bokusekif Most extant examples of monks’ calligraphy from the Song
dynasty have survived thanks to historical bokuseki collectors in Japan.
Other examples of Xutang's calligraphy are well-known. For example,
seven pieces appeared in Tayama Honan's LR (1903-1980) landmark
1955 publication Zenrin bokuseki ## #f£& #f ; and five pieces appeared in
the follow-up Zoku Zenrin bokuseki i #f 25 #5 . A total of 36 examples
of Xutang's calligraphy are known to exist, according to the Bokuseki
shiryoshi SJEEFH4E published together with the 2006 exhibition catalog
Sho no kokuho Bokuseki 2 @ [ % & Eﬁ? Of these, two are registered
with the Japanese government as “national treasures” [# % and eleven
as “important cultural properties” H % {4+ . That 2006 list does not
include the manuscript sold at Christie’s, which appears to be newly
known to scholarsh: The author of this essay watched the online auction

4 On the premodern Japanese preference for collection calligraphy associated with
Rinzai Zen, see Gregory Levine, Daitokuji: The Visual Cultures of a Zen Monastery
(University of Washington Press, 2005).

5 Bokuseki shiryoshu 2FEEFHE | ed. Osaka shiritsu bijutsukan (Yomiuri shimbun,
2006), 8-10.

6 It is possible that an early photograph of this manuscript appeared in an auction
catalogue from the Meiji, Taisho, or Showa period. Bokuseki shiryosha lists 10

3
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at Christie’s and shared live observations on a social media platform; this
essay builds on that social media discussion and develops suggestions by
fellow scholars.

The goal of this essay is to examine all surviving evidence and
to either corroborate or disprove the hypothesis put forth roughly six
centuries ago by premodern Japanese Zen scholars that Librarian Yuan
is Waxué Zuyuan. I will first provide a translation and interpretation of
the text of the manuscript. I will show that it has an extremely close
connection to the earliest available woodblock editions of Xuatang's Record,
and contributes to our growing knowledge of how printed recorded
sayings were compiled from manuscripts. Then, I will examine what
evidence was available to early Edo period readers and show that
traditional Japanese scholars misconstrued the available facts. Their facts
place Waxué Zuyuan over 150 kilometers away from Xutang Zhiya at
the time this manuscript was created—making it impossible for him to
be the recipient. I observe that this knowledge created in a commentary
circulated to other readers, including the great Zen scholar-monk Mujaku
Docht #:3E H (1653-1745), and show how this knowledge changed as it
circulated in marginalia and later printed editions. Finally, I recalculate
the dates for certain events in Wuxué Zuyuan's life and conclude that he

pieces of calligraphy by Xutang that appeared in these early auction catalogues,
two of which are described simply as “parting poems.” In February 2026, 1
examined all 10 old photographs in the catalogs at H 5T CALE 2T, and this
manuscript is not among them.

7 Didier Davin (National Institute of Japanese Literature) found that at least
one Edo period commentary, the Recorded Sayings of Venerable Xitang, Corrected
Edition with Headnotes UH 3 1E 1 4 fll 4 75 $% of 1669, identifies the recipient of
the poem as Wuxué Zuyuan. He noted that the Edo commentary cited the Genko
Shakusho G % # 3 . Our shared suspicion about that identification led to this
paper. The discussion is archived at https:.//bsky.app/profile/protass.bsky.social/
post/3l15ziv7njk2a
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is the most likely recipient of Xutang’s original poem and manuscript. In
the end, the premodern Zen readers were right, even though they were

wrong.
The Text of Xatang’s Calligraphy

To my knowledge, no photographs nor transcriptions had been
published before the Christie’s auction in March 2025, and the manuscript
has not been previously studied. According to Christie’s bilingual website,
the manuscript was sold from a “Private West Coast Collection” ( P4 %A
N ). My study is based on the photographs published on Christie’s
website, and the accompanying formal description. I have not observed
the specimen directly, and it is likely that additional information about
the provenance can be discerned from a wrapper, writing on a box,
and any historical notes added by previous owners and sold together
with the mounted calligraphy. Here, I correct the transcription given
by Christie’s and give an annotated English translation of the full text
of the manuscript, followed by several observations about its historical
significance.

According to the auction house, the manuscript is 24.6 cm tall and
485 c¢cm wide. The manuscript begins immediately with a poem from
the right-side, without any title or preface. The verse closely follows
the poetic quatrain form of a juéju r'ﬁﬁ’ﬁ,]% Although it adheres to poetic

8 The verse employs end rhyme in lines 1, 2, and 4. There is an imperfect rhyme

e

between 3 in line 2 (4 rhyme family) and 22 and # in lines 1 and 4 ( ¥ rhyme
family). This kind of imperfection is extremely common. It is possible it represents
either a local vernacular or slant rhyme. In addition, the quatrain adheres to tonal
meter *FJK throughout:

NIRRT

SEFE IR
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form its contents are that of a religious gatha, and we might refer to
it as a “parting gatha” or songbié¢ji % BJ4& . In typical fashion, the poem
occupies the full height of the paper, while the colophon is written in the
lower registers only. The left-side colophon has two sections: a personal
message addressed to the poem'’s original recipient; then the date and
signature of its author. This is a common format that can be seen in

numerous other examples of Song and Yuan parting poetry.

Fig. 1 Manuscript of calligraphy, signed 1254 by Xutang Zhiyu (1185-1269).

©2025 Christie’s Images Limited. Image reproduced with permission.

BERERRZE, FARSIVERNR SOLBUKHES, HMIsEcR i,
TCRCENE ST, BT
TRk, A B,
SRR, S
S SO

RIS IR IR
9 Examples may be found in the three volumes of the Zenrin bokuseki series.

6
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You damn Gautama Buddha for preaching nothing,

More and more, you are in a profoundly bad mood.

Whoever you meet in the mountains of Wi and waters of Yué Let
loose the gnats to eat that tiger.

Idle words for Librarian Yuan as he sets off to wander the realm,
Signed by the Old Fool of Empty Hall,

Autumn of the Jidyin Year, Baoyou Reign [1254]

[Seal: Xatang]|[Seal: Zhiyu]

NOTES

L1/ Qutan ¥ £ is a transliteration of the Buddha's family name
“Gautama.”

Zen dictionaries gloss “preaching nothing” as a Chan expression
that referred to giving explanations of the ineffable. It is a pun that
turns on different valences of the word 'emptiness. This same phrase
tuokong MiZE also was a vernacular expression used in the Song, to
refer to fabrication or lying explained in detail belov&lr(f

L2/ éqingcong HEIHTF is an uncommon phrase. It earlier appeared as

the closing words of a medieval love song: the lover is gut-wrenched
11

to be parting. Koga and Iriya, Zengo jiten (5), gloss it as “a sickening

10 A simple gloss is given in Iriyva Yoshitaka A &# and Koga Hidehiko & %=,
Zengo jiten EEFEML (Shibunkaku shuppan, 1991), 296; Zengaku daijiten ffEEAKHEE I
(Taishtkan Shoten, 1985), 826¢; and Léi Hanqging & #0l , Chanji fangsuci yanjia i
JiRFEIFZE (Bashu shishe, 2010), 480.

11 To the tune of Géng louzi ¥ kT~ by Stun Guangxian #JE7E (d. 968), Quan Tangshi

7
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feeling in one’s chest” (fA3EAYE 72 % ). Depending on context, one
might gloss this in English as “feel like shit.”

L3/ “Mountains of Wt and waters of Yué” % [l # 7K refers to the
ancient neighboring kingdoms of Wu (roughly Jiangsu and Suzhou
area) and Yué (roughly Zhéjiang and Hangzhou Bay area).

L4/ “Tiger” is a literary reading of dachéng K, which more literally
reads as “large critter.” The word chéng (modern Chinese: "bugs")
was used for a wider variety of animals in early Chinese texts. In

Tang and Song literature, dachong refers to a tiger.

Colophon/ “idle words” wici #E#¥ is a common phrase at the end of
a letter or poem to express humility. The Christie’s auction house
transcription is wrong: “I have no words” wici # & . Perhaps they
misinterpreted this phrase to be some vaguely Zen-like expression,
such as “with words of nothingness.”

This poem offers subtle praise for the aspirant, Librarian Yuan. It

LEFF | juan 897.
Tonight we meet, tomorrow we part, face-to-face enduring this utter
SOITOwW.
I press against your rouged face, twirl your jade hairpin, silent tears wet
our sleeves.
The silver needle of time falls, beads of frost thin, beyond these walls a
rooster crows the dawn.
I heed her final words, sick to my stomach, guts wrenched as I head
west and then east.
SR, AEBI, FHEHBERGE, S, g, ES RS
SR, FRIER, REAMEEGEGRE, BEGPE, EIERE, B EEE.
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does not directly celebrate his awakening or insight. To the contrary,
Xatang's poem is a warning for Chan students focused on performing
Chan rhetoric without real understanding. One can try mimicking the
great masters who criticized the Buddha, but without insight of one’s
own, one will end up in a bad mood, and one's behavior will be as
meaningless and ineffective as that of a small bug. However, I would
argue that the insult here disguises a compliment: Librarian Yuan is so
bad, he is good. The impossible victory of small critters is a metaphor for
the rise of a younger generation of teachers who are somehow capable
of meeting the old tigers of the Chan world.

The opening line of the poem echoes a more common Chan
expression: “scold the Buddha and curse the ancestors” (héfé mazi #1 i 5
). This expression is associated positively with Déshan Xuanjian &1
B (782-865). It was a way to praise his profound expression of wisdom
that was not attached to the sayings of buddhas, Chan ancestors, or even
his own teacher Although the phrase “scold the Buddha and curse the
ancestors” originally had this positive valence, it also was associated with
pale imitations of this style of Chan mastery.

A Song dynasty example of the phrase being used as critique is
found in the following address to a young student written by Juéfan
Huihong 8 & 2 3t (1071-1128). Huihéng claims the student suffers from
too much talent and not enough Wisdonf

Yan Shéngyuan of Luling, who reached the wonder years of

12 In the Jingdé Transmission of the Flame s {E{8&#k (T51, no. 2076, p. 317¢2-3) and
later Blue Cliff Record case 4, it is Weéishan #5111 who praises him thus.

13 “An Expression of Parting with Yan Shéngyuan” {8 %)% . in Zhou Yukai &
#i8i ed., Shimén wénzi chan jiaozhu 471" SCF-ALIE (Shanghai guji chubanshe, 2021),
vol. 8, 3671-75.
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adolescence, has set his mind on the Way. However, he suffers from
an excess of talent, not knowing how to rein it in. When he learned
that studying the classics can enrich the mind, he thought he would
“snatch others’ seats.lﬂ' When he saw the brilliance of literary writing,
he thought he would pour himself into brush and ink. When he
learned about the spread of the orthodox Chan lineage, he thought he
would scold the Buddha and curse the ancestors. This is the problem
of excess talent.

R R, A, ERAE, REHFY S, REEE. BGRZT
Plitls, BVREN  Bocsz iirotss, QUSEREER SRR TR,
HIE . % 2,

In this address to a young monk, Huihong explicitly describes an
ambitious young aspirant to Chan mastery as naively imitating the
irreverent and iconoclastic behavior found in Chan literature. Is it
necessarily good Chan practice to curse at buddhas and ancestors?
Or, does simple mimicry misconstrue the deeper meaning of Déshan's
teachings? Xuatang needs to navigate this question in his poem, so it is
important what he says next.

Xuatang tells Librarian Yuan that he has started to appear very ill-
tempered. On the surface, this appears to be negative. Is Zuyuan in a bad
mood because of an unhealthy obsession with pointing out the emptiness
of language? To the contrary, Xutang is using this phrase to compliment
Librarian Yuan for the depth of his insight. Librarian Yuan has become
stern and foul-tempered, which is a way of saying he is starting to
resemble great worthies of the past. Zuyuan has thoroughly understood

14 An allusion to the biography of Dai Ping #{ #5 in Hou Hansha % {# ¥ . The
emperor took away the mat from each imperial scholar who could not interpret
the classics and gave it to the scholar with a superior interpretation. Dai Ping
ended up with over fifty other scholars’ mats.

10
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when and how a Chan master might need “to kill the buddhas and
patriarchs.” As a result, to an ordinary person he would seem to have
a foul temperament. This is a compliment. It is particularly apt that
Xatang describes Librarian Yuan's ability to scold the Buddha this way .

Other Song dynasty records also use this phrase as a warning
against excessive reverence for sacred language, and mimicking old
Chan argot instead of saying something meaningful in ordinary language.
(Ironically, this vernacular saying ends up becoming Chan argot.) Here
is the earliest record of this phrase, found in Dahui Zonggao’'s anthology
The Chan Arsenal 57 P RJE (T47, no. 1998B, p. 956¢7-11):

When Yuanwu Keqin (1063-1135) was studying with Wuzu Fayan
(1018-1104), Wuzu said: “You are quite talented, and have just a few
flaws.” Yuanwu asked him twice, and then a third time: “I don't get
it, what flaws do I have?” Wuzu said: “Always ‘Chan’ just far too
much!” Yuanwu said: “I thought one should practice Chan, why are
you suspicious of people who talk about Chan?” Wuzu said: “If you
do it like normal conversation, it is so much better.” Sometime later
another monk asked: “Why be suspicious of people who talk about
Chan?” Wuzu said, “I feel like shit.”

BIfEETALRE, 2 THWRET, JURAEN. | EHE =M A,
EAHER ]z THEBRS. ] B AL, FAT 6
Nt 2 | Az [ E G 2 Ao | B R [ R FEHA
Ao | o [EAHTFE

Xutang's poem turns this expression into a compliment, and says
that Librarian Yuan has likewise understood the problem of excessive
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reverance for sacred language. This is why Librarian Yuan has grown
more and more foul. Librarian Yuan has come to embody the profound
bad mood of a great teacher like Wuzu Fayan. According to the above
texts, this refers to someone free to discuss Chan insight with their own
ordinary language.

The poem is also laden with double entendre. Xatang's joke turns
on two meanings of kong 72 as (i) vapid and as (ii) profound “emptiness.”
This word appears within Xttang's expression tuokong ffiiZ . Although in
Chinese Buddhist scripture the word tuckéng is more or less a synonym
for “emptiness,” in Chan texts tuckong has a negative connotation closer
to its vernacular meaning. This is clear from the more common phrase
tuckong wangyt BRZ2 %5 (“lies and deluded speech”).

Unlike my translation of Xatang's poem, to best capture the double
entendre of kong, and given the vernacular story that I translate below,
we might translate tuokong as “empty promises.” On the surface, the
Chan master is teasing his student about wrongly critiquing the Buddha
for lies and idle talk—for how can any words capture the ineffable? But
the insightful Buddhist reader would also re-interpret this line as instead
referring to “promises of emptiness,” a profound insight into sanyata, one
of the bedrock concepts of Mahayana Buddhism.

This is an example of Chan masters adapting vernacular language
into profound Chan discourse. A roughly contemporaneous record of
tuokong used as a vernacular expression appears in Uncultivated Talk
from East of Qi 75 H¥F#E by Zhou Mi E% (1232-1298). In a story entitled
“Song of the Courtesan from Shu” %755 , Zhou writes about a retainer
who lived with Lu You FEil (1125-1210). The retainer brought home a
courtesan with promises of affection, but proceeded to ignore her for
several days while feigning illness. She spontaneously composed a lyric
poem (ci 7 ) to the pattern of Quéqgidoxian EE&l . Relevant to our study,



HESCALWFZEITAL S 453975 (4 HI84E4H)

note where she remarks she should have known better, because all his
idle talk had come straight from a book she humorously refers to as the
15

Classic of Empty Promises.

Entertainers from Sichuan possess literary talents, and seem to have
inherited the style of Xué Tao B . A retainer of Lu You coerced a
courtesan from Sichuan to come back with him. He then stored her
away in a detached room, and over the course of several days visited
her only once. He would feign illness to avoid her, and the courtesan
grew rather suspicious. The retainer composed a lyric poem to
explain himself, and the courtesan responded with a lyric using the

same rhymes:

“You spoke of oaths, you spoke of promises, you spoke of
feelings, you spoke of intentions—and so springtime melancholy
filled pages of writing. Perhaps I should have remembered the
Classic of Empty Promises, for is that what my fellow teaches?
You do not share tea, do not share a meal, do not share a word
with me, and for you I am emaciated. I think of you without a
moment’s pause; when would I have had time to cast a spell on

you?”

Some people have wrongly slandered Lu You for coercing a Sichuan
nun to come live with him, when in fact it was this retainer and

courtesan.

EIRERESC, SRR A, WEE BB, F2hE, B

15 Quén Song biji & REEFL, ser. 7, vol. 10, 182.
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H—4E. WL, HifsE 2. F0Ea B, BRIRE 2 = (RS,
AR, BTN ZIE SRR Z2HE, RAME S AR BUE ? REAE,
ANEARFE, —RAER. HECRAEHN, UM TRITR ? | 5%
HERBELE, At

This vernacular phrase “empty promises” must have been somewhat
common in broader society. It was not a term invented by Chan masters.
Moreover, Xutang was not the first to use this term in this way.

Xuatang's expression “preaching empty promises” closely echoes
other Chan texts. Xatang may have known that Dahui Zonggao K £
o (1089-1163) once concluded a New Year's Day sermon by humbly
describing his attempts to convey what is beyond words:

“When I took the high seat, and someone asked about the
buddhadharma at the very start of the year, why would I go on with
all these somersaults in midair, preaching promises of emptiness to
deceive people?”

R bR, MURIHTAEERORE, R SRR 2R ST, A2

16

S YNI

il

k=t

Dahui Zonggao describes his sermons as a lie in order to underscore
that his words can merely gesture towards the dharma, and the latter
is more important than any particular words. The same phrase also
appeared in a popular Chan primer, “Songs to Educate Postulants” FIl#

17

178 , authored by Cishou Huaishén #5218 (1077-1132).

16  Dahui ptjué chanshi yulu KEAEEIF TR (T47, no. 1998A, p. 847b29-c2)

17 1 follow the text given in Zimén jingxun #MZHI (T48, no. 2023, p. 1081a8-9). A
variant text (reading %3 ) in Cishou Huaishén chanshi guangli %5 95 E i Al i §%
(X73, no. 1451, p. 115a24-bl) likely derives ultimately from a manuscript copy of a
lost Song text, held at Ryosokuin it /£ BE , and may be a copyist's error.

14
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Do not learn from foolish people who preach promises of emptiness,
With empty promises, what comes from talking?
Even in darkness do not say that no one sees,
You will find it hard to deceive Lord Ma.
L YNGR
2RSS,
I P B A S,
SRR i B HH 2% o

Above is one of Cishou's verses later included in Zimén jingxin #7253
and taught to young monks. This verse cautions young students against
the dangers of false speech. If this phrase appears in a song for children,
it shows that Xatang repeated a common vernacular phrase. Although
it was not the exclusive purview of Chan masters, Xutang nonetheless
used the saying in a sophisticated manner.

The vernacular language found in this manuscript is far from the
only such example of a vernacular expression put to creative use by
Xuatang. Indeed, Xatang was closely following the example of generations
of Chan teachers in doing S(;s.‘ Other examples from Xuatang’s Record
could further demonstrate Xutang's familiarity with Chan adaptations
of vernacular Sayingsl? However, due to considerations of space, I will

18 Numerous other examples of vernacular language in Chan texts can be found,
for example, in Léi Hanqing 75 and Wang Changlin £ &4k | Chanzong wénxian
ytivan linkao W57 EkFES 7% (Shanghai jiaoyu chubanshe, 2018).

19 To give just one example, see the expression “Zhizang was Tou White,
Baizhang was Tou Black” 7 57 H. {512 . This is a phrase attributed to the
great Tang master Mazit Daoyi Mot — that was frequently commented upon
in Song Chan literature, including in Xitang héshang yilu J& A1 558 (T47, no.

15
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2000, p. 1047b15-23). The story is first recorded in Zitangji # % 4 | is found in
Jingdé chuandénglu, and would later become Blue Cliff Record case no. 73. Many
commentators have failed to grasp that it was a reference to a folk parable from
Fuajian. Instead, Zen commentaries often focus on the contrast of “black and
white” as denoting binary thinking, suggesting Mazi's comment is meant to urge
the monk to transcend discursive thinking and ordinary judgment. However,
the opposite is the real meaning of this saying—as Xutang also knew. In this
story, Mazu adapted a vernacular saying and thereby judged that his disciple
Xitang Zhizang V63 at first appeared to have the upper hand, but in the end
his other disciple Bdizhang Huaihai ¥ 5L had the final word. Due to limits
of space, it is not possible to include my full translation of the Fujian story or
Xuatang's commentary on it.

To my knowledge, the first person to correctly identify the origins in a
Fajian tale was the scholar and Zen priest Inoue Shaten H:-_F 75 K (1880-1945).
Having identified the passage, Inoue suspected that “white-headed” and “black-
headed” referred to the headgear the two thieves would wear. R. D. M. Shaw's
English translation of Blue Cliff Record includes a note that summarizes Inoue’s
explanation. More recently, Li Zhuangying Z51LE presented a novel argument. Li
proposed that when Mazt Daoyi served as an abbot in Fujian, he was exposed to
the Min accent. In medieval Min dialect, the words téu ¥ and héu % had similar
pronunciations. Li also speculates tou may have been used as a local orthographic
variant for hou. Later, when Mazu said “Hou White,” due to the influence of the
Fujian accent, it was either heard as or written as “Tou [head] White.” Indeed,
we can see many Chan texts have other orthographic variants in this story, and
together they demonstrate the oral nature of its origins. One can find “white ape”
MH and “black ape” M in Chan texts, clearly another error for the surname
Hou. A good Chan master would be expected to be familiar with the real meaning
of such allusions, and indeed we see exactly this in Xatang's comments.

On the sources for this story, see Stn Changwi &, Kinugawa Kenji
211 B ¥, Nishiguchi Yoshio P8 1175 % |, eds. Zutangji #H & % (Zhonghua shuju,
2007), judn 14, vol. 2, p. 615; Jingdé chuandeéngln $EH &k (T51, no. 2076, p. 252a28-
29); Bivanla 32§ $#% (T48, no. 2003, pp. 200c10-201c15). For an example of Zen
misinterpretation, see Kato Totsudo NN | Hekiganroku daikoza 35S
(Heibonsha, 1940), vol. 9, 323-31. See also Inoue Shaten - 55K | Hekiganroku shin
kowa FEEEFHERT (Kyobunsha shoten, 1931), 700-701; RD.M. Shaw, The Blue Cliff
Records (London: Michael Joseph ltd., 1961), 226-227; and Li Zhuangying 2 H: & |
“Chan yu jiéda — toubai yu touhei” i sEf#:E— [HH1T ] B [§H2R | Bejjing shifan

16
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refrain from a detailed analysis here.

Turning back to the vernacular phrase of “empty promises,” we
similarly see evidence of its widespread usage long before Xutang. By
the early Song, if not earlier, this phrase was already picked up by Chan
masters from across China and given a double meaning. Two of the
earliest recorded instances are in Yunmén guanglu 2 [ & 8% (T47, no.
1988, p. 550c14-15):

[In response to Yanmén Wényan,] the monk has no response.
Yanmeén said, “This fellow of empty talk and deceit!”
M, Wiz R,

and in Mingjué chanshi yalu WIEE AT (T47, no. 1996, p. 673a23)

[In response to Xuédou Chongxian,] the monk was silent. Xuédou
said, “This fellow of empty talk and deceit!” and then struck the

monk.
fEIRE, Wiz [IRZZREEEH, | 5],

This expression “a fellow of empty talk and deceit” became a standard
part of the Chan repertoire centuries before the time of Xutang Zhiyu.
Again, we see that Xutang was adept at the proper use of established
Chan expressions. The first couplet combines two expressions to suggest
Library Yuan is a nasty fellow. However, this kind of sacred bad mood
is a sign of his freedom. The compliment here is especially apt for a
librarian, one who might become attached to written words. Instead, a

daxué xuébao: shehui kéxué ban (1996.2) 49-55.
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librarian must focus on the ineffable meaning behind the words filling his
monastery library.

In the final couplet, Xatang turns to describe the departure of
Librarian Yuan. He offers praise couched in insults. First, the region
of Wa and Yué refers to the Jiangnan area and includes Hangzhou,
where Yuan visited Xatang. As Librarian Yuan leaves to visit other
monasteries, Xutang anticipates he will encounter other teachers, and
perhaps a manifestation of Gautama himself. Next, Xutang appears to
say Librarian Yuan is a gnat incapable of devouring a tiger. Whether
that tiger is the other teachers he encounters, or Gautama from Line 1,
this seems like a put down. Yuan is as insignificant as a tiny bug.

However, after the kind of praise seen in the first two couplets,
Xatang's insult here should also be praise. I would argue that insulting
Yuan in this way implies he has overcome any attachments to knee-
jerk piety. When they discussed the dharma, Yuan likely was relentless
in his Chan critique of language and concepts. Perhaps Yuan used more
ordinary language to gesture at awakened experience. We can only
speculate what was said. Regardless, it becomes clear that this last line
was a positive compliment once we recognize that it alludes to Yunmén
Weényan analyzing the story of Niatéu Farong 2 UH % @l meeting the
Fourth Patriarch Daoxin 1 1§ . A version of this story is found in
Jingdé chuandenglu HfEEUES% (T51, no. 2076, pp. 226¢26-227b6). At the
beginning of this story, Farong is so pious that a hundred birds bore
flowers and offered them to Farong. Yunmén describes this as "Guanyin
in every household" & Z Bt . Then, upon meeting Daoxin, Farong's
knee-jerk piety for even the written name of the Buddha is revealed
to be an obstacle to his total liberation. Faréng is then freed from this
ordinary kind of worship of icons. Yunmén says Farong was transformed
and is now like "a cicada in the fire swallowing a tiger" /X 3= 7F K
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& , per Yanmén guanglu 2 P9 & $% (T47, no. 1988, p. 549b8-10). With
this allusion, Xttang is pointing to a canonical master who went beyond
piety to real understanding. This is a fitting end to this poem. It means
Librarian Ytan has indeed grasped the meaning of scolding buddhas, the
idea introduced in Line 1. Yuan has moved beyond sanctimoniousness.
Liberation can be a dirty business, and Yuan embodies the sacred bad
mood of a young master.

This poem is a good representative of the genre of parting gatha.
Parting gatha was perhaps the most common genre of poetry written by
Chan masters. A critical stage of development for Chan students was
the period of itinerant wandering (xingjizo 17 ), during which they were
known as monks of “clouds and waters” (vinshui 27K ). During this stage
of development, a relatively advanced monk would seek out teachers
for direct instruction. A monk of skills and competence was likely to be
assigned duties as one of the monastic officers, such as the head of the
library (zdangzhii &3 ). Given this monastic traffic, the abbots of popular
Chan monasteries wrote parting poems with great frequency.

The contents of a Chan parting gatha often reflect on Chan
philosophy and practice—thus distinguishing it from a secular literary
parting poem. For example, the poem above contemplates the meaning
of "scolding the Buddhas." In some cases, the poem will reference a
particular topic or insight that the recipient had discussed with the
master. Some poems may either praise or make humorous reference to
the insight of the student receiving that poem. For example, Xatang and
dozens of other members of his community wrote farewell poems to the
Japanese Zen monk Nanpo Shomyo i ifi i B (1235-1309) that include
this kind of humor and speciﬁcit;?

In addition, manuscripts such as this possessed a kind of social

20 See Protass, The Poetry Demon, Chapter 5.
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capital, because the Chan aspirant, as they wandered on, could display
the manuscript to others. The social fact of possessing calligraphy
by a famous Chan master was a sign of one’s standing. Beyond this,
the colophon was a space for the author of the manuscript to confer
additional social capital on the recipient. The monk who received the
above poem, Librarian Yuan, is named explicitly on the manuscript
and is praised as a person who is so bad (he is good). By contrast, some
calligraphy does not include any colophon. Having one’s name inscribed
by a master conferred additional social capital for the original owner of
this manuscript. In addition, the colophon affirms that recipient is a monk
who attained the monastic office of “librarian.” This title distinguishes
Yuan from ordinary members of the sangha who have not yet received
Chan training. Yuan the Librarian is leaving Xutang's temple to “wander
the realm.” That phrase refers to the xingjido practice of Chan students,
who go from teacher to teacher, seeking enlightenment. Both along his
way and at his subsequent destinations, Librarian Yuan could display
this calligraphy by the famous Chan Master Xatang that was personally
addressed to him. We have evidence that some Chan monks did
exactly this—gathering calligraphy from various teachers they met and
presenting it when they arrived in subsequent communitieéf
Calligraphy circulated among viewers and collectors within
monastery communities in various ways, and the calligraphy of famous
teachers continued to be valued by later generations of monksﬂ‘ In

21 See the parting poem from Lifoan Qngyu T HE{E#k to Mubo Issei fEZE—i
signed 1350, image no. 9 in Chigoku o tabishita zensé no ashiato H[E % it L 72 144 0
JEBR (Kyasha kokuritsu hakubutsukan, 2014).

22 For two Southern song examples, see Wuazhun Shifan’s comments about a
piece of calligraphy by Dahui Zonggao shown to him by a visiting monk; an entry
entitled [FRAER PR 5 1 AT A 05 ] in Wizhin Shifan chanshi yulu #E38 fi
HH AT RE# (X70, no. 1382, pp. 273c23-274a2). And, Wawén Daocan’s comments on

20
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general, the personal belongings of monks were to be auctioned to other
members of the sangha after their death, and the proceeds benefitting
the monastery It is also possible that monks gifted objects such as
calligraphy to associates, students, or their community. In the present
case, the current format of this scroll does not preserve any historical
colophons added by previous owners or renowned viewers. If the
calligraphy was originally presented to Wuxué Zuyuan, as later Japanese
commentaries suggest, then it is possible that he carried it with him
when he emigrated to Japan in 1279. Regardless of how this calligraphy
traveled to Japan, the photos published by Christie’s display Japanese
silk brocade framing the calligraphy, confirming that it was part of a
Japanese collection in the recent past. All other known pieces of Xatang's
calligraphy also survived thanks to medieval and early modern Japanese
collectors. We can conclude that this calligraphy circulated to Japan
(probably around the same early time as other Song and Yuan Chan
monks’ calligraphy), over centuries passed between collectors in Japan,
before entering the private American collection from which it was most
recently sold.

Comparing Manuscript and Early Print

The poetic contents of this manuscript match a verse found in
Xutang'’s Record. This likely corroborates the historicity of the manuscript,
and may contribute to our knowledge of the editorial process of Chan
recorded sayings as well as the relationship between manuscripts and

three monks’ calligraphy entitled [ Pk M5 LA 26788 - A3E5E ] in Wiaweén Daocan
chanshi yulu S EPETRRTRESE (X69, no. 1372, p. 816¢23).

23 For a translation of the Song dynasty rules on auctioning a late monk’s
possessions, as found in Chanyuan ginggui i 3515 # , see Yifa, Origins of Buddhist
Monastic Codes in China (University of Hawai'l Press, 2009), 207-209.
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printed texts. Many different historical editions of Xutang’s Record survive.
Because later editions can make minor changes to texts, it is important
to examine different historical editions of Xutang’s Record and compare
them to the recently sold manuscript.

The most widely available today is found in Volume 47 of the
modern Japanese Buddhist canon entitled Taisho Shinsht Daizokyo K
1E #i K 3 #€ . This was the first critical edition of the canon, created
between 1922-1934 by scholars led by Takakusu Junjiro = i JIE & BB
(1866-1945) and Watanabe Kaikyoku % 4 #5 JH (1872-1933). (Volume 47
was published in 1924.) This canon can be called a critical edition because
the editors compared several different editions for each text, selected the
most excellent, and included any textual variants in footnotes on each
page. By contrast, the compilers of earlier Buddhist canons selected one
“correct” text and excluded variants.

The Taisho edition undoubtedly is the most widely available for two
reasons. First, major research universities purchased copies of Taisho
Daizokyo and it can be found in thousands of libraries in many countries
around the world. It has become the standard reference for scholars who
wish to communicate with one another using a universal citation system.
Second, two different teams digitized the Taishé Daizokyo and established
freely available websites. The SAT Daizokyo Text Database Committee
at University of Tokyo digitized all 85 volumes of Taishé Daizokyo. The
CBETA team in Taiwan digitized the Chinese portions of Taisho Daizokyo
(excluding the latter volumes of Japanese Buddhist texts) together with
Chinese Buddhist texts from other important collections such as the
Manji Shinsan zoku zokyo TH#I 5B (first published 1905-1912; revised
edition published 1975-1989). Today, digitized copies of Xutang’s Record
are freely available on the internet. From CBETA especially, many
more copies have proliferated. As a result, the digital edition of Xatang's

22
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Record most readily accessible online is based on the Taishé Daizokyo.

Reading the Taisho edition of Xutang’s Record, the textual contents
of our manuscript correspond to a poem found in fascicle seven (T47,
no. 2000, p. 1037b26-28). When we compare manuscript and print, the
only difference is that Xutang's manuscript includes a simplified form of
M whereas the Taisho printed text gives the full traditional character
# . Given this minor difference, the textual contents of the poems in
manuscript and in print are virtually identical.

By contrast, where the manuscript includes a signed colophon
after the poem, Xutang'’s Record has a title for the poem and no colophon.
When we compare them, it is obvious that the manuscript colophon and
printed title are related. The title found in the printed Xutang's Record
reads: “Librarian Yuan sets off to wander the realm” JC# Fi#77 . The
manuscript’s colophon reads: “Idle words for Librarian Yuan as he sets
off to wander the realm” JCH#. I /7, #EEE . This title was adapted from
the manuscript's colophon—or from the colophon of another manuscript
copy kept by Xutang for his own records. One difference is a minor
stylistic variant; the manuscript has {# and the printed Record has i . In
addition, the printed text omits all other information from the colophon.
This kind of abbreviation of manuscript colophons to create titles is
widely attested, and is consistent with the normal editorial processes
used to create Chan Recorded Sayingszzf Therefore, it is most likely
that a manuscript held by Xuatang or one of his disciples, perhaps the
manuscript auctioned at Christie’s, was available to the original Southern
Song compilers of Xutang’s Record.

Many Chan Buddhist texts found in the Taishé Daizokyo are based
on editions produced during the late Ming dynasty as part of the so-
called Jiaxing Canon 3% 13 , also known as the Jingshan Canon £ Il

24 See Protass, The Poetry Demon, Chapter 2.
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J&% . Many of these late Ming editions of Chan texts were newly altered
by their 16" and 17" century compilers; and are unreliable witnesses to
the underlying Song dynasty texts that they claim to represen? It is
thus particularly significant that when creating a new edition of Xutang’s
Record for the Taisho Daizokyo, the editors relied on two “Five Mountains
Editions” (Gozan-ban FLIIW ), early Japanese reprints of a Song dynasty
original. As a result, the Taisho edition of Xatang’s Record is a generally
reliable edition of the text, but with some differences from the underlying
Gozan editions.

The recently published photoreproduction of a Gozan edition of
Xutang's Record shows that this poem also appears directly in these
earliest printed editions. This poem was not added by a later editor
who was recompiling the text, and was not newly added into the Taisho
Daizokyo edition. The Gozan edition follows the Song edition closely, as
book historian Shiina Kéya #k % 77 I observed. The Gozan and Song
editions are identical in page layout, format, and likeness. Both the
Gozan and Song editions are organized into “volumes” (cé fff ), and do not
contain juin 4% fascicle divisions. (Taishé Daizokyo redivided the text into
ten juan fascicles, which corresponds with later Japanese editions.) The
Gozan edition does not have running page numbers. Instead, each new
section begins with new pagination. Our poem is found on a sheet labeled
page 12 of the section for Gatha 1858 ; which happens to be the 64™ sheet

25 A particularly well-known example is Recorded Sayings of Master Fayan %
NE 55 4% , completely re-created in the late Ming. See Suzuki Tetsuo % A ¥ H
“Shohon taisho Kinryo Seiryoin Bun'eki zenji goroku™ & A< xf HR 45 B 1 Ut bt ST = 1
fifi 5% 4% . Aichigakuin daigaku ronso % 1 bi K5 fa # 27 (1997): 63-73; and ibid.,
part ii, Aichigakuin daigaku ronso 28 (1998): 47-68. For a recent re-evaluation of
the possibilities for reconstructing Fayan's thought see the essay by Tsuchiya
Taisuke in Tsuchiya Taisuke 1 & AK#i and Yamago Mikiyasu WlHE | Hougenroku
/ Mumonkan {#:R#% M E (Daizoshuppan, 2019).
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of Volume Three.

In the early Gozan edition of Xutang’s Record, the poem and title are
again virtually identical with the Taisho edition. However, the Gozan text
uses the simplified form H! | just like the manuscript, and differing from
the character # found in the Taisho. Looking ahead, we see that the
character # was used by the 17" century, when the ten-fascicle edition
of Xutang’s Record began circulating in Japan. We will discuss these later
Japanese editions in the following section, together with marginalia and
commentary whereby readers attempted to identify the original recipient
of this poem.

The Identity of Librarian Yuan

The manuscript colophon and poem title both address one Librarian
Yuan, using only a single character from the dharma-name of the
recipient. It is difficult to identify a monk based on a single character.
Nevertheless, by the early Edo period, Japanese readers and scholars had
concluded that the recipient of this poem was Waxué Zuyuan fHEEAHIC
(1226-1286). However, these readers seem guilty of motivated reasoning.
Zuyuan was among the first émigré Chan masters to come to Japan.
He founded the Engakuji Zen Temple, had many important Japanese
disciples, and was tremendously influential on the development of Rinzai
Zen. For a Rinzai Zen monk, there is great value in connecting this poem
with both Xutang Zhiya and Wuxué Zuyuan.

The earliest dated evidence for this identification of Librarian Yuan
with Waxué Zuyuan is in Kidoroku Sho J % % #5 (‘“Notes on Xatang's
Record”) by the Zen monk Rytkei Shosen BEEE (1602-1670), seen in
Fig. 2. The abbreviated title Kidoroku Shé is given on the outside cover,
the full title found inside is Kido Zenji Goroku giji FE & f#RlizE#kFd . An
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extensive preface by the author signed “Shosen” 5%#% records the date
1653 ( A& it 28 E.), a good approximation for the year of carving blocks
and printing. Shésen was an important Kyoto monk of Myoshinji #0055 .
Shortly after completing this book, Shosen famously became a supporter
of the Chinese émigré monk Yinyuan Longgi & ¢ B ¥ (1592-1673;
J. Ingen Ryuki) and played an important role in the foundation of the
Obaku School.

26 Shosen’s calligraphy is one of 43 Obaku Zen monks featured in a handscroll,
now in the collection of The Met: https://www.metmuseum.org/art/collection/
search/852552
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Fig. 2 Kidoroku Sho JE#$%$#) (also known as Kido Zenji Goroku giji Ji %l Fili ih#%5%
) by Rytkei Shosen BER MR (1602-1670), 1658 edition. Keio University Library.

Digitized in collaboration with Google. Public Domain.

Shosen in his preface to this book makes the point of mentioning
that both Waxué Zuyuan and Xijian Zitan 74 i ¥ £ (1249-1306; J.
Seikan Sudon) each studied Chan under master Xutang The preface

27 EWERIEICHEE, SVEIRTERZ H, ATk T, SoH R B R b s
Preface, page 2b to 3a.
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suggests Wiaxué Zuyuan was better known to the Japanese audience
than Xatang Zhiyu. Xijian Zitan was also an émigré monk known to
knowledgeable Zen readers. Shosen seems to want to impress upon his
readers the importance of Chan Master Xatang as the teacher to famous
Chan masters. When it comes to the poem addressed to Librarian Yuan,

Shosen adds a lengthy comment. Here, he strikes a more cautious tone.

Is this perhaps Wuxué Zuyuan? Zuyuan's biography in Genko
Shakusho reports: [-+]

= MELH TP ? oo R, MHCE

This passage is the first to identify Librarian Yuan as Wuxué Zuyuan,
but Shosen shows some uncertainty. To corroborate his speculation,
he quotes a passage from Genké Shakusho JC % FR & written by Kokan
Shiren JERFARSR (1278-1346). I do not provide the quotation here, and will
analyze and translate the passage from Genko Shakusho below. For now,
I want to emphasize that Shosen’s identification of Zuyuan is tentative.
He uses a rhetorical construction to express uncertainty: kai = at the
beginning of the sentence and ko J at the end of the sentence. Kai is
used to indicate conjecture, as in kedashi %5 1 , as opposed to certainty;
and ko is an interrogative particle, which may also be used for rhetorical
purposes. The meaning of Shosen's rhetorical question could also be

28 Kidoroku Sho Fe:$%#5 (1653), Iwase Bunko, Nishio City, MHRiE#E S | item
no. 2502-5-42. Made available online in the Kokusho Database [E|Z7 — % X— Z |
hosted by National Institute of Japanese Literature (NIJL). https://kokusho.nijl.
ac.jp/biblio/100175991/523
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29
phrased as the supposition: “This is perhaps Wuxué Zuyuan.” In later

Edo commentaries, the assertion of the identification of Librarian Yuan
with Waxué Zuyuan grew stronger. We can see this in both published
commentaries as well as hand-written marginalia on surviving copies of
Xutang's Records.

In 1650 ( B %2 3), another edition of Xutang’s Record was published
in Kyoto by Tsutsumi Rokuzaemon ¥t 7~ /A i [ under title “Newly
Carved Recorded Sayings of Venerable Xutang” #7135 M1 % 558E , in ten
fascicles—the format seen in the Taisho. This same publisher Tsutsumi
Rokuzaemon published “Recorded Sayings of Venerable Xutang, Corrected
Edition with Headnotes” BAZE 4% IF i 45 A1 1 75 §% in 1669 (%3¢ 9), again
in 10 fascicles, now also in 10 volumes. Copies of the 1669 edition are
readily available onhne The 1669 annotated edition has a note for this
poem that reproduces Shosen’s commentary word-for-word: “Is this
perhaps Wixué Zuyuan? Zuyuan's entry in Genké Shakusho reports: [---].”
Here, we see that the speculative assertion continued to be reproduced
in this popular annotated edition. Before we consider the details of
Genko Shakusho, first, let's turn to marginalia found in editions roughly
contemporaneous with these early Edo commentaries, and then 18th
century commentaries. These texts demonstrate how Zen monks grew

29 Shosen adds two comments on the poem itself that are not directly relevant
to our present analysis. For Line 1 he notes it addresses the fact that that “the
recipient had served as librarian” #85#8#z . On the entire poem, he says: “The
poem says that if anywhere in the world you encounter a true master, like this
you can apply the technique that goes beyond a teacher.” = #§ i 5 3&EA 552 i,
T FF G0 MR i 2 A

30 Fascicle 7, page 18a. A digital copy of this 1669 edition is available through the
National Diet Library https://dl.ndl.go.jp/pid/2576515/ as well as from Denshi
Daruma at Hanazono University http://saku.hanazono.acjp/ ; another edition with
the same title, BH 4% 1 B 4 F i 3% % . was published in 1708 by an unknown
printer.
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increasingly confident in the identification of Librarian Yuan as Wuxué

Zuyuan.

Fig. 3 Page with undated marginalia from Xutang’s Record, likely printed early 17" c.
Komazawa University Library, H124W/274-4. Reproduced with permission from

Komazawa University Library.
Hand-written notes can be found on a printed copy of Xuatang’s
Record held in Komazawa University Library (Fig. 3). This imprint does

not explicitly state a year of publication, but likely early Edo Keicho B
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£ (1596-1615) or Genna G il (1615-1624) eras, based on information
handwritten on the outside of the Edo period box in which it is stored. If
the date is correct, this is the earliest edition I am aware of that shows a
division of ten fascicles ( %) into five volumes ( ffft )—a forerunner to the
format used in the Taisho edition. However, it is also possible that this
copy was rebound at a later time only after that format became more
popular. The Komazawa Library Keicho-Genna edition of Xutang’s Record
contains interlinear notes in red ink. The hand-written note to the poem
addressed to Librarian Yuan reads: “Wuxué Zuyuan, heir of Wuzhun
[Shifan]. A verse is in Rivers and Lakes Anthology” MEEEAH TG, i fEiE
44 SH . This is a definitive statement, and no longer speculation. The
early Edo edition at Komazawa University Library includes several
other hand-written inscriptions inside the back-cover of several volumes,
one signed and dated 1733, as well as seals from 19" century collectorg
Therefore, we cannot assert a clear date for when this marginalia was
added.

Another copy of this same edition 1s held at Yonezawa Library,
and it also includes a reader’s margmaha However, this imprint copy
divides the text into four fascicles across seven volumes. Because this
division is found in other 17" century editions, it is possible that this was
the original format. The handwriting inside the Yonezawa copy is neater
than the Hanazono copy. In addition, the Yonezawa marginalia conveys
identical information (#EZEtH G, MiME#E, VILHI4E4A2H). Indeed, a great
deal of the interlinear marginalia of the Hanazono and Yonezawa copies
is identical across all fascicles of the text. Here in the section on gatha

1 M , the Yonezawa copy includes additional information in headnotes

31 Komazawa Library, Mg & f1w 55 8%06 % $% 10 % |, printed likely during Keicho
B £ (1596-1615) or Genna JC M1 (1615-1624) era, available online: https://repo.
komazawa-u.ac.jp/repo/repository/collections/40683/

32 https://www library.yonezawa.yamagata.jp/dg/AA074.html
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that do not appear in the Hanazono copy. In fascicle one, the Hanazono
copy includes additional interlinear notes not found in the Yonezawa
copy. However, given the extensive and substantial similarities of the
interlinear notes, it is clear that there is some direct connection between
the readers who added notes to these texts. It was possible for readers
to copy marginalia from established books, especially if the notes were
attributed to a learned Zen teacher. It is also possible that there was
some other common source, such as a primer. Indeed, the readers of
each copy seem to have had access to both one source in common, as
well as some sources not shared by the other readers.

In the Yonezawa copy, each fascicle has a seal associated with Zen
master Kuzan Shayo FullsEH (1572-1636), the first abbot of Zenrinji in
Yonezawa, who lived there from roughly 1618 to 1619. It is possible that
these marginal notes were added by Kuzan. If so, then we could attribute
this definitive statement about Wuxué Zuyuan's identity to Kuzan.
Moreover, Kuzan's dates at Zenrinji are soon after the Keicho or Genna
era printing of the text itself. If that were accurate, we would attribute
the circulation of this knowledge to Kuzan and his community. However,
there is no positive evidence of that being the case, and the Yonezawa
copy has no signatures. Therefore, we cannot rule out that these notes
were added to the Yonezawa copy by a later reader, who had access to
the same information accessed by the readers of the Hanazono copy.
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Fig. 4 Portion of a page with marginalia from Xatang's Record, printed 1632 by
Nakano Ichiemon; Komazawa University Library, H124/145-6. Reproduced with

permission from Komazawa University Library.

Another early Edo edition, likely Keicho B £ era (1596-1615),

33

reproduced the earlier four-fascicle structure, bound into eight volumes.

This text also includes the change to the full character # . Some texts

printed in this four-fascicle format have marginalia added by readers. For

example, an edition produced in 1632 ( &k 9 4F ) by the Kyoto publisher

Nakano Ichiemon H# i #F7 divided the text into four fascicles across
seven volumes. A copy held in Komazawa Library (Fig. 4) includes red

ink marginalia that identifies the recipient as “Bukko Shigen” #5677t ,

33 Dating based on features, per Kawase Kazuma JII#fi—8 , [HH4 - iSO wf

7&) 1967, p789-790
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a name for Wixué Zflyuéra;. (His sobriquet % was Ziyuan ¥7JC: and in
Japan he was posthumously given the honorable title of National Teacher
Bukko 14 & fili ) Again, an anonymous monkish reader of Xating's
Record annotated the text with increased certainty, not the nuanced
supposition of the earlier scholars.

One might conclude that this historical movement from nuance
towards certainty was the result of knowledge circulating from scholar
monks to the not-as-well-educated readers who add marginalia. However,
that does not appear to be the case. The great Zen scholar-monk Mujaku
Docha # % & & (1653-1745) also wrote a commentary on Xatang's
Record. Mujaku Dochu is often held up by modern scholars as “Chan/
Zen's greatest encyclopaedlst and “one of the founders of Zengaku
## 47 the systematic scholarly research on Zen history, institutions,
practices, regulations, literature and language.j’(j This acclaim is not an
exaggeration. Scholars throughout the 20" century and down to today
continue to rely on Mujaku Dochu’s dictionaries, erudite glosses, and
standardized editions.

34 Vol 6, page 18a. Komazawa library H124/145-6; f4 Al 554% 4 45 |, [6] accessed
https://repo.komazawa-u.ac.jp/repo/repository/collections/42492/ The same
printing house published the text in seven volumes again in 1647 ( 1E£# 4), again
with four fascicle divisions. See the copy held by 3 # K %% [t J& X # £& | made
available online in the Kokusho Database 37— % ~X— A, hosted by National
Institute of Japanese Literature (NIJL). This copy does not include marginalia on
the poem to Librarian Yuan under consideration.
https://kokusho.nijl.ac.jp/biblio/300094257/

35 Urs App, “Chan/Zen's Greatest Encyclopaedist Mujaku Déocha,” Cahiers
dExtréme-Asie 3 (1987): 155-174.

36 John Jorgensen, “Mujaku Dochu (1653-1744) and Seventeenth Century Chinese
Buddhist Scholarship,” East Asian History 32/33 (2006/2007): 25-56.
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Fig. 5 Page from Kidoroku riko 4855, fasc. 22, by Mujaku Docht #3531 /£ (1653-1745),

Collection of National Diet Library, Japan.

Mujaku Docha completed Kidoroku riké JE 4 4% %2 #F in 1727 (Fig.
5), which circulated in manuscript copies. Therein, he makes a firm
assertion about the identity of Librarian Yuan, despite not having any
additional information. This shows that this increase in certainty was not
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only the result of the circulation of knowledge from specialist scholar-

monks to more general monastic readers, but is a change we also

detect in the writing of this scholar-monk. Mujaku Docha rewrote with
37

certainty.

An old exegesis states: this is Waxué Zuyuan, dharma heir to
Wazhun Shifan, and who studied with Xatang. Some twenty years
in the Song, he was abbot of Zhénrii Monastery. He came to Soshu
(Kamakura) in our country in the seventh year of the Bunel reign of
the Kameyama Emperor (1270), the Taira family invited him to open
the mountain of Engakuji. He was dubbed Bukko Zenji.

B AT W, MR, BE A, THETER, EESE,
H AR LA SOk - AR, ToRbF IR B L BT, .

Although Mujaku Dochu is celebrated for his scholarly acumen, in this
passage he has made several errors. First, Wixué Zliyuan came to Japan
in 1279 (second year of Koan reign 5.7 ). Second, he received patronage
from Ho6jo Tokimune b 4c I 5% (1251-1284), regent of the shogun, and
not from a member of the Heike clan. After a period at Kenchoji, Waxué
Zuyuan became the inaugural abbot of Engakuji when it opened in 1282.
After the passage translated above, Mujaku Dochu also quotes
from Genko Shakusho. When he quotes from Genké Shakusho, he includes
four additional words from that text that are not found in earlier
commentaries on Xutang’s Record. It seems Mujaku Dochu directly

consulted Genko Shakusho himself, not copying from someone else’s

37 Kidoroku riko [ % % F2 HF | fasc. 22. I compared the digitized copies available
from NDL https://dl.ndl.go.jp/pid/14207552 and from International Research
Institute for Zen Buddhism, Hanazono University, http://saku.hanazono.ac.jp/
database/rikou?page=1722 and follow NDL for JGHfi and not IRIZ as JGHl
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notes, and added the four missing words to the start of the passage.
His increased certainty perhaps is the result of his double-checking the
sources and reproducing earlier scholarship.

As for the identity of Librarian Yuan, Mujaku Dochua cites an
unnamed earlier exegesis. On the one hand, it seems likely this earlier
source is Kidoroku Shé FE#:$%$#% by Rytkei Shosen. Kidéroku Sho similarly
connects this poem to Waxué Zuyuan, and likewise cited the biography
from Genko Shakusho as proof. On the other hand, Mujaku Dochu does
not preserve the earlier source’s tentative speculation. He has altered
the exegesis to a statement with greater certainty. Likewise, although
he also cites from Genko Shakusho, he has done his own research and
checked the citation himself. In these ways, Mujaku Dochu is well
deserving of his reputation as a forerunner of Zen Studies scholarship.
However, if we compare the historical evidence that was available in the
Edo period with the manuscript from Christie’s, a more rigorous scholar
would have doubts about whether Wuxué Zuyuan could have been
the recipient of this manuscript. To be fair, as I discuss below, Mujaku
Dochu was reading Xatang's Record and likely did not see this manuscript
with its colophon.

These Edo period Zen scholars relied on earlier medieval Japanese
Zen materials, especially Genko Shakusho, to make scholarly hypotheses
about the identity of Librarian Yuan. Rytkei Shosen is noteworthy for his
careful nuance. Over the seventy-five years separating the commentaries
of Shosen (1653) and Mujaku Dochu (1727), however, readers made
stronger assertions that affirmed Librarian Yuan is Wuxué Zuyuan.
Because we have reason to suspect these Rinzai Zen monks of motivated
reasoning, I will next review the evidence available during the Edo
period to see if it would be sufficient to establish the identity of Librarian
Yuan.
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Reviewing Early Biographic Materials for Wuxué
ZUuyuan

In this section I review materials for analyzing the biography
of Waxué Ziyuan. In her recent book on Zuyuan, Jiang Jing 7L ##
surveyed these sources, but her analysis of them is not sufficiently
detailed to resolve the question of what year he visited Xaténgss. First,
I will review the materials that were available to Edo period scholars
and commentators. I will show that the historical materials available
to Edo scholars would argue against the identity of Librarian Yuan
with Wiuxué Zuyuan. Then, I reconsider all available evidence for the
biography of Wuxué Zuyuan, and demonstrate why I believe Librarian
Yuan most likely is none other than Wuxué Zuyuan. In other words,
although I critique the assumptions and calculations of the Japanese
Zen commentariat, I agree with their conclusion because of my own
independent reasons.

As seen above, Zen exegetes often cited the following passage from
Genkoé Shakusho JGZHE: | a text completed by Kokan Shiren in 1322, as
proof that Wuxué Zuyuan had met Xuatang Zhiyl'jg.

Later when [Zuyuan] resided at the Feilai Caves of Hangzhou,
Xutang Zhiya was perched in the Vulture Peak Hermitage nearby,
and so Zuyuan frequently went back and forth. One day, Xatang
revealed the great waves of the Zen sea, and Zuyuan experienced

38 Jiang Jing YL##, Fu Ri Songséng Wuxué Ziyuan yanjia itk H 7 4 M £ 41 ¢ 0f 78
(Shangwu yinshuguan, 2011).
39 Genko Shakusho JUF 3 | fasc. 8, Dazangjing bubian vol. 32, 210b24-c4)
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this vastness. When three monks Shiférf Shilin Xinggong (1220-1280),
and Héngchuan Rugong (1222-1289) were planning to go to Mount
Tiantai, Xatang wrote a gatha to see them off, which had the lines:
“I go with you as far as our gate the tall bamboo, / leaf after leaf
soughing in the wind for you.” When Zuyuan came, Xatang showed
him this verse. Zuyuan remarked: “Venerable, this verse is just idle
talk. There is nothing here that can hook someone by the nosel!”
Xutang held up the verse and said “Then how about this?” Zuyuan

40 Shifan Weéiyan A1 W fff #7 was Xatang's dharma brother, and the teacher of
émigré monk Xijian Zitan VPfiH7-2 (1249-1306). Shifan’s name appears in Xatdng's
Record in several places: (1) At Mount Ayuwang FIHE F1lI, “A sermon given to
mark Venerable Shifan's arrival” FiBLA1 2 L4 (T47, no. 2000, p. 1006a4); (2) At
the end of a sermon given at Jingci %%, Xtutang praises Shifan: “Now before the
assembly of men and gods, I cede to Venerable Shifan the realm of Suzhou; loudly
proclaim his great merit, let the sangha everywhere know that the transmission
of East Mountain has properly continued!” 4% A\ KB HT, 4 fFAWLATN, M
BRI, KBTS EL, MR TR, J4 #ILIEFE (T47, no. 2000, p. 1044c5-6); and
(3) his name was included in Xutang's “biographic record” 17k appended to the
conclusion of the Southern Song text and reproduced in all later editions.

41 Shilin Xinggong (1220-1280) and Héngchuan Rugong (1222-1289) were two
dharma brothers, both disciples of another heir to Séngyuan Chéongyué #2455
(1132-1202), and thus dharma cousins to Xutang. This poem appears in Xatang's
Record, fascicle 7 (T47, no. 2000, p. 1037¢18-20):

“For the three Chan monks [Shifan] Yan, [Shilin] Gong, and [Héngchuan]
Gong headed to Guoqing Temple”

fr. B BEEEE 2 B

Which of you knows what is in the three hermits’ silence,

As you speak of renewing old friendships and depart from Vulture
Peak?”

I go with you as far as our gate, the tall bamboo,

leaf after leaf soughing in the wind for you.

AEm=RER . WSS ERE L, MRE A, 28 TENSEE .
*Note: Xutang is teasing these three traveling monks for comparing
themselves to the three hermits of Guoqing Temple— Hanshan (Cold
Mountain), Shidé, and Fénggan.
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was about to say something else when Xutang slapped his face with

42
one swing. That is how Zuyuan obtained the samadhi of language.

TREBRK, e B S A o TURAK e — H SRRl o TRk,
WAL, Ak BN =2 MERE, EMEks, A THEEMAET,
FBFERRER] ZA JTTAK, HEURTC JUH A A FUR PR,
LS B, | EAGEM T, FDEEE. | JTGERE, 25—,
TCH R RE =B,

From this passage in Genké Shakusho, an Edo period reader would know
that Waxué Zuyuan had met Xatang Zhiya. Although one can estimate
the place of this event within the broader sequence of Wuxué's life, the
Genko Shakusho does not provide an explicit date for his encounter with
Xatang.

In addition, there are some obvious tensions between the encounter
described here and the poem found in Xatang's Record. The Genko
Shakusho describes Wuxué Zuyuan leaving Xuatang after a specific
discussion about another poem written by Xuatang. Xutang wrote that
poem to say farewell to a group of three monks. He teases them for
comparing themselves to the three poet-hermits Hanshan, Shidé, and
Feénggan. That earlier poem also deals with the problem of language,
however it is unrelated to “scolding the Buddha and cursing the
ancestors.” The poem found in the manuscript and in Xatang’s Record
does not directly reference this same encounter, which apparently was
an important step in Waxué Zuyuan's spiritual biography. There are
several possible reasons for this. First, it is possible that the received

42 Chan texts more often speak of 7%= =Bk, which is how I have interpreted this
phrase.
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biography is derived in part from Wuxué Zuyuan's memory, or his
formative experiences as retold to his disciples. Second, it is possible this
poem is from another one of their encounters. This poem gifted from
Xuatang to a monk would be precious and well worth keeping, regardless
of whether it was written right after the most important moment. I
would argue that because the colophon indicates the Librarian Yuan
is about to head off wandering, it is likely to have been a final farewell.
Therefore, it is possible that this farewell message was written sometime
after the transformative encounter that Zuyuan later remembered as
most pivotal. Third, one could attempt to argue the poem is about the
same encounter described in Zuyuan's biography, though I think it is
unlikely. Perhaps one could say “cursing Gautama” is a reference to the
way Zuyuan questioned Xatang's poem as “idle talk.” Although there is
some resonance between Zuyuan's behavior in the biography and the
behavior of Librarian Yuan, there are no words that clearly connect the
episode in the biography with the poem. At this point, the manuscript to
Librarian Yuan may or may not refer to Wuxué Zuyuan, but it does not
fit neatly into the received biography of Wiuxué Zuyuan.

As I will show, it is clear that Kokan Shiran while completing
his research for Genko Shakusho took some information from the two
“biographic records” 17k for Wiaxué Zityuan that had been composed by
contemporary monks shortly after his death. Many of the same details
about Zuyuan's encounter with Xutang are found in Wuxué chanshi
xingzhuang %L B 4 4% by Lingshi Ruzhi @ 5 41 % (1243-1328) and
in Bukko Zenji gyojo i GIERATHK by Muzo Josho MESEFIE (1234-1306).
Copies of each were included in various editions of Zuyuan's recorded

43 Here is the relevant passage: 188 # A& Lil. MRFMEL, FR BN,
WEHEF Lo B PREALE . B2 B R R IEI . AZHIR A —18. fiiz=.
e R, FES ML, ik, B, A, B,
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sayings, Bukko kokushi goroku i G filiE#% . Here I translate the relevant
portion of the latter:

- soon thereafter, Wazhtin passed away. Zuyuan went to Lingyin
Monastery, and called on Shixi Yué. The next year, he called on
Yanxi Wén at Ayuwang Monastery. When Yanxi returned to Jingci
Monastery, he once again asked Zuyuan to serve as his secretary.
Zuyuan declined and did not go to Jingci. Subsequently, he went back
to Jingshan to call on Shixi. He was reading a “public sermon” by
Songyuan, and saw him discuss “strike the ox or the cart?” when he
at once forgot all he had attained. He went back to Jingci, and Yanxi
employed him as the librarian, and then he moved back to Vulture
Peak. When he visited the Vulture Peak Hermitage, he applied
himself to Chan Master Xatang Zhiya, who especially instructed
him about the great waves of the Zen sea, and Zuyuan experienced
a vastness that knows no shores. Xatang one day took a parting
poem he had written for other monks and used it to instruct Zuyuan.
Zuyuan examined it closely, and finally said: “Venerable, this verse
is all idle talk. There is absolutely no Zen in it.” Xutang held up the
manuscript, and said: “And like thls? Zuyuan was about to answer,
when Xutang slapped his face with one swing. Right there Zuyuan
had a great release, and was regarded as a vessel for the dharma.

BEML#EI R BT ERR, oA i, HaE LERMRE T B2
B i IR AR AL = o ATREAS ko BB T AL AR IR PR RS 3o
%?Tq:ﬁnﬁo mﬁ Fﬁ"f*‘ro ETY%’?Z&:O ﬂ:(a’cﬂﬁﬁfﬁ%ﬂﬁo E%E’fﬁ%&}:ﬁ' %o H#

44 ¥ here is an interrogative particle.
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FEEE D, SRR R MEEARNAER. &
G — H R BRI, MIEAE T Ho AR HSTHRAE M rh PIAR M LE 1
HERGRE T 2o B, M. HE . MiE T BAGRZ.

The two “biographic records” written by two contemporaries of Zﬁyuér}
are the source for Kokan Shiren's claim that Zuyuan and Xutang me%.)
Although these two posthumous records also agree on the sequence
of events, they do not provide information about years nor precise
information about Wuxué's age at the time.

Nonetheless, given this evidence, there is little reason to doubt that
when Zuyuan was relatively young he visited Xatang. The remaining
question is whether we can determine if Zuyuan was near Xutang
when the calligraphy addressed to Librarian Yuan was signed in 1254. If
Zuyuan was not near Xatang's place in 1254, then the Librarian Yuan to
whom this poem was addressed must be some other monk also named
Yuan. We should note that neither Shosen (1653) nor Mujaku Docha
(1727) had access to the manuscript that sold at Christie’s. Therefore,
they could not know that Xuatang's poem was written in 1254. This may
be why they did not try to piece together the available evidence to
determine the exact year when Zuyuan met Xutang. Nonetheless, other
Zen monks were concerned with these questions, and the knowledge
they produced was available at the time.

Our Edo period readers of Xatang’s Record do not reference Wuxué
Zuyuan's recorded sayings, Bukko kokushi goroku, but his recorded sayings

45 Interestingly, this event is not mentioned in a third account by Yongqian
Juéming HE4HH (n.d), who also wrote a memorial. Yongqgian mentions that he
had not had a chance to read the teaching records from Zuyuan's time in Japan,
but heard about Zuyuan's successes in Japan from one of Zuyuan's Japanese
disciples who came to China to visit him. It is unlikely that this story was well-
known in China.
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text was frequently reprinted in the Edo period and a reader living in an
urban temple could have readily accessed then current editions. Some
of those later editions reprinted two additional documents that lay out
the year-by-year chronology of Zuyuan's life. Although first compiled
centuries earlier, these two documents represent the state of knowledge
in the Edo period: “A Chronological Biography of Venerable Wuxué” &
BN 4E3E (hereafter nenpu), and a newly annotated copy of the “Epitaph
Inscription of Chan Master Bukko” i JGiAfis4 54 . The latter is a heavily
annotated copy of Zuyuan's funerary inscription, that stitches together
in chronological order as many available facts as possible. The detailed
annotations were created by a Rinzai Zen monk named Chtzan Hoei rh
1L v #H (1317—13904)(? Chuzan Hoei then created the nenpu to summarize
the detailed annotations. These two records were reproduced in the Edo
period, and are the clearest attempt by any premodern scholar to give
explicit dates and plot out Zuyuan's early life.

Chuazan Hoei's annotated copy of the funerary inscription provides
detailed evidence for his chronology; which is presented in a pithy
fashion in the nenpu. The funerary inscription itself was written by Jié
XisT #4230 (1274-1344) sometime around 1326. That date is found in an
appended colophon, which notes that Jié wrote the inscription by the
request of Tengan Eko KEE R (1273-1335)—who may have paid Jié for
this service. Indeed, it is likely that the source of the information in Jié's
inscription was none other than Tengan Eko himself. Eko had served as
a disciple of Wuxué Zuyuan and later became a dharma heir of Ztuyuan's
Japanese disciple Koho Kennichi /= W& # H (1241-1316). Eko in 1324
traveled to Yuan China and in 1329 returned to Japary Jié’s inscription

46 For references to Japanese works on Chuzan Hoei, see Jiang Jing, Fu Ri
Songséng Wuxué Zuyuan yanjii, 79.

47 Enomoto Wataru #A% , Nanso gendai nitchi tokosé denki shisei B TCAY H H i
WL EREEE R (Tokyo: Bensei Shuppan, 2013), 128-129.
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says only the following on the matter of visiting Xutang: “he returned
to Jingci where he resided and was in charge of the library, and then
he studied with Master Zhiya at Lingjiu” JRiFZH M, 2R ANNEE
There is no additional detail about what year.

I have come to view Zen master Chuzan Hoei as a biographer, the
man who attempted to place the events of Zuyuan's life in chronological
sequence. Chuzan Hoel, in a note appended to the end of the nenpu,
says that he accomplished this by comparing the memorials by Jié Xisi,
Yonggian Juéming M (n.d), and Lingshi Razhi, as well as records
of Zuyuan's own statements. Chuzan did not, apparently, have access to
the manuscript written by Xatang that recently sold at Christie’s, and
did not consult Xutang's Record.

Based on the information he had at hand, Chtizan Hoei calculated
that Zuyuan became a librarian at Jingci Temple in 1251, then visited
Xuatang in his second year as a librarian, which would be 1252 ( = ).
He concluded that Zuyuan soon left Hangzhou to go to Mount Tiantong
near Ningbo, possibly in late 1252 or 1253. Then, soon after arriving
at Tiantong, Zuyuan went to Ningbo. By 1254 Zuyuan was in Ningbo,
studying with Wucha Daguan ¥ #) K # (1201-1268) at the monastery
Jiaozhong Baogud #H B (aka Mount Daci KZ&1L ), where he spent
two years in the role of “Head of Purity” i§#5f , responsible for all manner
of hygiene. If this information is correct, although he visited Xutang not
long before the year 1254, Chuizan Hoei's nenpu places Ziiyuan more than
one-hundred-fifty kilometers away at the exact time Xutang signed this
manuscript.

Most, if not all, of the readers of Xatang’s Record did not have access
to the manuscript that recently sold at Christie’s. Those readers would
not have known about the colophon dated 1254. Therefore, they could
not have known that current knowledge in the Edo period would have
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mitigated against this identification of Librarian Yuan with Wuxué
Zuyuan. Regardless, we can show that Chuzan Hoei's biographic works,
as well as the biographic records and primary sources that he drew
upon, were reprinted throughout the Edo period.

Chuzan Hoei's biographic works can be traced back to at least
a 1388 edition of Zuyuan's recorded sayings, hereafter Bukkoroku — fff
bt #% . Already at this time, two separate versions of Bukkoroku were
circulating: one version that focused on his career in Japan, and one
version focused on his career in China prior to emigrating. Although
the “biographic records” by Chinese writers are included in the 1370
edition of Bukkoroku that focuses entirely on Wuxué's career in Japan,
Chtizan Hoei's scholarly biographies were nogg By contrast, Chuzan
Hoei's two biographic works are included with a 1388 edition of Wixué
Zuyuan's recorded sayings, which focuses on his career in Chin; The
text published in 1388 is a Japanese reprint of a single fascicle yula
created earlier by the Yuan dynasty monk Yizhén — ¥ (n.d.), which
contains Wuaxué Zuyuan's sermons from his early career as an abbot at
Zhénru Monastery in Song China. The latter has several titles, and for
clarity I will refer to it as Zhénrali EIN§k . Zhénrula has two colophons
attesting to the labor that was entailed in creating this text. A colophon
at the end records how a fire in 1379 ( FEJ&EC. K ) destroyed the original

48 Bukkoroku L 3% §% (1367 or 1370), Tanimura Bunko, Kyoto University Library,
item no. 1-25/ 7 /2 & |, accessed at https://rmda.kulib.kyoto-u.ac.jp/item/
rb00009513

49 These appendices can be found in multiple copies of this 14" ¢. edition, although
the sequence varies. The copy in Naikaku bunko PP SC# has the two biographic
reference works before the main text. The copy at National Diet Library [E 37 [
2[4 | they are appended after the main text. Naikaku bunko text accessed
online at https://www.digital.archives.go.jp/img/1079319 and NDL text accessed
at https://dl.ndl.go.jp/pid/2532103
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woodblocks, and that a long fund-raising effort culminated in financing
these new blocks in 1388 ( % B# % /X ). Although Chuzan Hoei was not
directly involved in publishing that text, the same two Japanese monks
who led fund-raising for the 1388 Zhénrulu are the same two monks
who sponsored the printing of Chuzan Hoei's two biographic resources.
These colophons demonstrate that the two appendices were created by
the same community that created the 1388 recorded sayings. Moreover,
Chuzan Hoei's two biographic texts appear in multiple extant copies of
Zhénrulu, meaning Chuzan Hoei's two texts were soon an integral part of
the 1388 edition, and unlikely to have been inserted at some significantly
later date. At the same time, at least one copy of Chuzan Hoei's Nenpu
tomei AF G - ¥ $4 circulated independently of the Zhénrdli, which may
indicate that the nenpu was compiled independently and prior to the 1388
editior;t.) In all, 1388 is a reasonable terminus ante quem for these two
documents by Chuzan Hoel. These two documents would be reprinted

50 It is also possible that this independent copy of the nenpu was originally
produced together with Zhénruli and was separated at some later date. This copy
of Mugaku osho nenpu HEEEFM4EFE is discussed in more detail below, accessed at
https://kokusho.nijl.ac.jp/biblio/100129054/267In=ja

47



Notes on the Circulation of Chan Knowledge (Jason Protass)

in the Edo, and included in the modern Taisho canon edition of Ztuyuan's
recorded sayings, Bukkoroku.

Chuizan Hoei's biographic sketch circulated widely in the Edo period.
Thankfully, Jiang Jing recently published a detailed study of the various
Edo period editions of Bukkoroku, Zuyuan's recorded sayings. Judging by
the number of copies that survive, there were two particularly popular
editions in the Edo period, and several earlier editions that survive in
smaller numbers. The 1664 edition ( %3 4) edition printed with 13 judn
fascicle divisions includes records from his two abbatial appointments in
Japan only. It includes copies of the “biographic records,” but does not
include Chtizan Hoei's appendices. It is an heir to the 1370 edition. The
Taisho edition is based directly on the other major edition, a ten-fascicle
edition printed in 1726 ( % {f 11). The 1726 edition refers to itself as a
“republication” ( FF ) because it is a corrected reprint of an earlier text
that also included “recorded sayings of three assemblies” = & ?E;‘ﬁ;f The
“three assemblies” refers to the Zhénrulu and then Zuyuan's two abbatial
appointments in Japan—combining texts from his entire career spanning
both China and Japan. The colophons to this 1726 edition state that a
very similar edition circulated earlier: “Old prints of Recorded Sayings of
Three Assemblies have decayed away, and there is no way to glimpse
it" = @B E R a4 %350 . This 1726 edition is a “recarving”
financed by a fundraising effort led by Shundo Sekirya WEuEfEFE , abbot

51 Three nearly identical copies of the 1726 edition known as Saikan Bukko kokushi
goroku T G B i 55 $% are available online. Two copies at Kyoto University
Library, both part of the Tanimura bunko, at https://rmda.kulib.kyoto-u.ac.jp/
item/rb00009512 and at https://rmda.kulib.kyoto-u.ac.jp/item/rb00009515 (the
latter includes an advertisement insert for a Kyoto bookshop); and a copy at
Tohoku University Library, which includes ephemera from a former owner at
Engakuji, available at https://kokusho.nijl.ac.jp/biblio/100350860/

52 Bukké kokushi goroku # G ffiFEEk , T no. 2549, 80: 249c24-c31
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of Engakuji. The abbot based the newly printed edition on a copy of the
text preserved inside Shozokuin 1Eftlt , the Engakuiji cloister dedicated
to Waxué Zuyuan's memorial pagoda. For their 1726 edition, the text
was “collated and corrected, lacunae were filled, reduplications were
culled, reading marks were added, and the woodblocks were carved” T
ZRETIE, iR E B . Similar information about correcting and
emending the text is repeated in the 1726 preface. These colophons are
reproduced in the Taisho edition of Bukkoroku, as well Unfortunately,
neither the preface nor colophon include information about the earlier
“three assemblies” edition. Based on the investigation by Jiang Jing, it
seems likely that the earlier edition is the undated Muromachi period
Bukkoé kokushi goroku held in Seikido bunko ¥ ¥ # C F , now part of
Ishikawa Takeyoshi Memorial Librar; That edition includes recorded
sayings from all three temples, as well as both the nenpu and annotated
funerary inscription.

Jiang Jing notes that several copies of Bukkdroku that predate 1726
also included the nenpu and annotated funerary inscription. In addition,
earlier copies of Chuzan Hoel's Nenpu tomez AFEE - 3544 also continued to
circulate independently of the Zhenru]u The copy now in the collection
of the Ibaraki Prefectural Museum of History K3l 37 )8 S fE appears to
be a 14™ century print, and includes important marginalia. An inscription
inside the front cover states that this book once belonged to Myoshinji
Temple of Kyoto. Several different owners of this copy signed and dated
comments in the back. The book found a new owner in 1775 at Houn-
in 2P temple in western Kyoto, and a new owner in 1805. This copy
also shows an ownership seal by Kondo Juzo ¥ # H j& (1771-1829).

53 Bukké kokushi goroku i GEIRfFES% , T no 2549, 80: 129a06-b13

54 Jiang Jing, Fu Ri Songséng Wuxué Ziiyuan yanjia, 199-202.

55 Mugaku osho nenpu i & F1 1 4 F¥ | available at https://kokusho.nijl.acjp/
biblio/100129054/267In=ja
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This particular copy seems to have become a collector’s item due to its
historical significance, and was no longer a readily accessible reference
work unless one was friendly with the owner of the library.

We can say that Chuzan Hoei's biographic works were reproduced
several times, and that they enjoyed a much wider circulation once the
very successful 1726 edition was printed. This latter publication was
roughly contemporaneous with Mujaku Docht’'s commentary on Xatang's
Record completed in 1727. Therefore he, and any readers who added
marginalia after this time, could have readily accessed Chuzan Hoei's
biographic works about Wixué Zuyuan.

At this point, if we examine the manuscript and were to judge the
identity of Librarian Yuan based on the information potentially available
to a well-resourced Edo period reader, we would have to conclude that
he was someone other than Wuaxué Zuyuan. We would conclude that
Zuyuan was far away in Ningbo at the time this manuscript was written.
To give them credit, the Edo period exegetes and readers of Xutdng's
Record did not have access to the manuscript that provides the firm date
of 1254. Regardless, if we rely only on Edo period knowledge to analyze
the manuscript, it suggests that the Zen exegetes were wrong.

Conclusion

Despite my suspicion that Rinzai Zen exegetes were engaged in
motivated reasoning, and finding that Chuzan Hoei's biographic works
suggest Wiaxué Zuyuan was in Ningbo at the time Xutang's manuscript
was written, after a thorough review of all available evidence I believe
the most likely recipient of this calligraphy is Waxué Zuyuan. This poem
was addressed to a person at Xatang's monastery very close to when
Wixué was thought to be there; it is addressed to a monk of enough
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importance and talent that he garnered the office of “Librarian.” At the
same time, certain details on manuscript do not fit perfectly with other
known evidence, and either some facts must be adjusted, or we must
face the possibility that there was another librarian also called “Yuan”
who was living at the same monastery at roughly the same period.
Ultimately, this manuscript is reason to revisit the facts as presented by
Chtizan Hoel.

The 14™ century Japanese Zen scholiast Chizan Hoei created a
heavily annotated copy of Zuyuan's funeral inscription, which was the
basis for his nenpu biography for Wuxué Zuyuan. These documents were
reprinted and circulated in the Edo period. If his nenpu is accurate, it
would mitigate against identifying Librarian Yuan as Wuxué Zuyuan.
However, Chuzan Hoei made a critical error in his calculations.

Chtizan Hoei determined the timing of Zluyuan's activities in China
based on how many years they occurred after the death of Wazhun
Shifan. For reasons that are unclear to me, Chuzan Hoei assumed
Wizhun Shifan's death to have occurred in 1248, and based many of his
other calculations on this error. In fact, Wizhtin Shifan passed away in
1249. As a result, most of Chtzan Hoei's dates for Zuyuan's activities in
China need to be adjusted by one year.

Chuzan Hoel says that Zuyuan became a librarian in 1251, I
calculate he was given this position in 1252. Likewise, Chuzan Hoei says
Zuyuan visited Xuatang in 1252, and I calculate he began visiting Xatang
in 1253. Chuzan Hoei speculates that Wuxué left Xatang as early as
the winter of that same year, though he does not provide any evidence
for this suggestion. Indeed, there is nothing in Wuxué's biography that
argues against a departure early the next year, or even as late as the
next summer or fall. In other words, it is entirely possible that Waxué
Zuyuan was still at Xatang's place when this manuscript was written in
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autumn 1254. As there is no evidence to the contrary, this manuscript
fills this lacuna. Chuzan Hoel was wrong about Zuyuan's early departure.
Wuxué did not leave later in the same year he arrived (1253), but rather
stayed until the next year and took leave for the Ningho area in Fall of
1254. The most reasonable interpretation of all available evidence is that
the manuscript sold at Christie’s was given by Xutang Zhiya to Wuxué
Zuyuan.

This paper concerns more than whether or not the manuscript
was addressed to Zuyuan. This careful reading through all available
Japanese commentaries shows that we should engage these great
historical scholars, but not simply rely on their assertions. As knowledge
circulated, the identity of Librarian Yuan hardened from thoughtful
speculation to unfounded certainty. At the same time, this research
also shows why it is important that we do not dismiss Japanese
commentaries, even knowing they likely contain red herrings, historical
errors, and anachronistic interpretations.

The present research into the identity of Librarian Yuan would
not have been possible without the production and circulation of Chan
knowledge in late medieval and early modern Japan. In many ways, the
evidence-based historical methods used by Chuzan Hoei and Mujaku
Dochu are very similar to our own—and much modern value can be
found by considering the questions these premodern scholars asked of
our shared texts. Modern scholars of Song era Chan will continue to find
much profit in later Japanese commentaries. More than simply critique
their errors, we can read our scholarly forebears carefully, revisit their
sources when possible, collect new sources, and re-do the research
ourselves. We can learn from these historical scholars, while also refining
the knowledge they produced. In this way, we may discover that these
premodern scholars might be right, even when they were wrong.
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