WANG CH' {U~-KUEL
On “Shuo Ts’an-Ch’ing”’

A:cording to twe collections of miscellaneous notes, Kuan-ylian Nai-te-
weng's B[R 3B Tu-cheng chi-sheng G B (ca. 1235) and Wu
Tzu-mu's %W 9% Meng-liang lu Z iR % (ca. 1278), there were four types of
storytelling {shuo-hua 3 3E) popular in the entertainment quarters {wa-she
A, &) of the Southern Sung capital Lin-an % (present Hangchow §: ).
Unfortunately, neither work described the four types clearly.!

Scholars of Chinese fiction have for decades offered their own readings
of the relevant passages concerning storytelling, but agree anly in charac-
terizing three of the types: fictitious tales, religious tales, and historical
tales.® Furthermore, religious narrations can be divided into two groups,
those narrating Buddhist scriptures (shuo-ching Z3#8) and those narrating
iWan-ch'ing (FB &) Ts'an-cking storytelling itself has received the least
scholarty artention, although there is much work to be done.

Chang Cheng-lang 3 Bt ff was the first to devote a whole article to shuo
ts’an-ch’ing.* He argued that the work Tung-p'o chit-shih Fo-yin ch’an-shih yii-lu
wen-ia THIE - FHE)METE SR %, now in the Naikaku Bunko pgf <y &
Collection, was a promptbook (hua-pen 3EF) for s’an-ch’ing narration. This
idea was subsequently repeated by Ch’en Ju-heng B #, Sawada Mizuho
Z @5, and Ono Shihei /\FFpuzE S Jaroslav Prisek wrote an article

tSee Tu-ch'eng chi-sheng in Tung-ching meng-hua bu, wal ssu-chung & P58 % 85 A F9fE {Shang-
hai: Ku-tien wen-hsiieh chu-pan she, 1956), p. 98, and Meng-fiang fu in ibid. (ch. 20), 33
312-13.

*For a review of the scholarly field concerning the types of storytelling, see Hu Shih-ying
WAt 58, Hua-pen hsigo-shuo kai fun 35 &/ R iK% % {Peking: Chung-hua, rg8aj, pp. 102—g.

3 5ome scholars consider rhuo-ching and shuo tr'an-ch’ing to be two separate types among the
four. See Hu, Hua-pen, p. 106.

Chang Cheng-lang, “Wen-ta lu yii shuo ts’anch'ing” M S AP RIS, CIrTri7¢ 1948},

L 1-5.
Pp‘Scc Ch'en Ju-heng, Shus-shu shif-hua 2 B 3% (Peking: Tso-chia ch’u-pan she, 19589, p.
53; Sawada Mizuho, “Saiten sui bodai ni tsuite” X BREZ I 22 T, Teri daigaku gakuho
KHEKEER 31 (1960), pp. 20-21; and Ono Shihei, “Saiten setsuwa no seiritsu: Naikaku
bunke z& Sentd koin saiten zenshi goroku ni wsuite” P73 25 ¢ RL 7 : P15 30K 3 45 1 4
R % RUARAI ISR 12 - W\ T, Bunka W4k 29.4 {1965}, pp. 586-88. Both Sawada, “Saiten,”
p. 30, and Ono, “Naikaku," p. 572, argue that Chi-tin ch’an- skif yi-lu & BUAR R 32 $%, composed
by Shen Meng-pan ;£ # and originally printed in 1569, was a novel in the tradition of
religious narration, especially t-’an-cA’fng narration, The Ming edn. of Shen's work is now in
the Naikaku Bunke Collection. It is included in Zokuzakys k2 (hereafter abbreviated as
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entitled *"The Narrators of Buddhist Scriptures and Religious Tales in the
Sung Perind,” which despite its name deals mostly with fs'an-ch’ing story-
telling. There Prisek deduced that ““the central plot’’ of such stories “must
have been an account of religious feasts and festivals given by pious patrons
(¢hu ) and aticnded by monks as guests (g 7). But despite the fact
that he continued to refer to this apinion in his later articles,” he never offered
any truly solid evidence for it.

I think it is important to define shuo ts’an-ck’ing by seeing it in the
historical context of Ch’an Buddhism, from which it obtained its subject
matter and method of discourse. Only after dealing with terminology can
we venture to reconstruct the nature of shuo fs’an-ch’ing as it was performed
in the wa-ske. Ultimately, [ turn the investigation back to the promptbook
theory and the influence of shuo ts'an-ck’ing on later traditions of Chinese

popular literature.

THE TERM TS'AN-CH'ING

Both Nai-te-weng and Wu Tzu-mu explained is’an-ch’ing as “pin-chy
15 an-ch’an wen-tao teng-shik” R+ BBUEEFH. Ta many readers this state-
ment is clear. But in fact it eluded such a distinguished scholar as Pridek,
who based his whole study on a fallacious assumption. The key lies in the
expression pin-chu (guest and host), which has not been properly interpreted
by scholars.

Pin-chu seems to have acquired a new sense among the intellectual elite
of the Six Dynasties (317-588). The ordinary sense, which refers to a
relationship between host and guest, during this period expanded to mean
a debate on metaphysical truths. It was then customary for a scholar to
receive guests specifically for this kind of inteliectual debate. At first, as host,
the scholar might preside at the discussion. But when one of the guests turned
out to be more brilliant than he, the former would take over the leading
position of the discourse. He became the haost. These were considered to be

Z), ohi t, pien 2, Pgo 26, 15 1. It is also collected in Lu Kung 8 L, ed., Ming Ck'ing ping-hua
fsigs-shuo Asian 997 7T 35/ 23 (Shanghai: Ku-tien wen-hsieh, 19583, vol. 1, pp- 23589,
where the beginning page is missing and the title is changed to Chlien-t'ang yi-yin Chi-tien shik
-t 5 8 I B 25

*See AO 10.3 {1938}, p. 379

*Sex, for example, “Researches into the Beginnings of the Chinese Popular Novel, Part I:
Story-Telling in the Sung Period,” 4G 11 {1938), p- 915 “New Studies of the Chinese Colloguial
Short Story,” 40 25 (1957), p- 453 and “The Beginning of Popular Chinese Literature Urban
Centres — the Cradle of Poputar Fiction,” 40 36 (1968), p. 74
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more feasts of truth seeking than of food and entertainment.* The tradition
can be traced back to the Three Kingdoms era (221—264) or even earlier.®
But the real sophistication in the meaning of pin-chu came with Ch'an
Buddhism, and accordingly [ shall not pause to discuss its early history.

. At about the same time during the Six Dynasties, this special designa-
tion for pin and chu became applied, respectively, to the priest who recounted
Buddhist scriptures and the listeners sitting at his feet.!* On the strength of
information drawn from Kao seng chuan and Hsi kae seng chuan, Sun K’ai-ti
offers the following observation: “It is clear.. . that in feasts of the early
time, the guest sat opposite the host and was respected by all; and in
recounting the scriptures, the presiding priest served as a host and sat high
above the listeners, who, as guests, paid him respects.’' 11

This particular designation of pin and chu was later adopted by the
Ch’an sect of Buddhism in China and underwent further sophistication at

the hand of I-hsiian #% 2 (d. 866, variant 867), the founder of the Lin-chi
school E #5%.12 He supplied it with a metaphysical sense which was later

#This is one of the important aspects of “pure conversation” {ch'ing-t'an # i i
Liu Ta-chich B A &, Wei Chin ching-t'an lun 305 1% 2% i (Shz(mg:ii: é%ﬁfﬁ‘ui‘”l‘;;‘ "}h p.
167-220; Ho __Ch'i-min Al BX B, Wei Chin ssu-hsiang yii Van-feng ‘ﬁgﬁ!fgﬂ%rﬂ {'?a'i PeE::
Chung-kuo hsiieh-shu chu-tso chiang-chu wei-yian-hui, 1967), esp. pp-. 6—rg.. Fora discussﬁon.
of:lno.d"l‘cr important aspect of ch'ing-t’an, see T ang Ch'ang-ju B, “Ch'ing-t'an vii
ch ing-i" Fi- g gt f?a, in his collection of essays, Wei Chin Nan-Pei Ch'an Jkﬂ:l !wt-tr‘uni ﬂ&yﬁ
Jc$A52 35 (Peking: San-lien shu-tien, 1955), pp. 289-97. Examples of ch’ing +'an discourse
may be found in SAth-shuo Asin-yi # 3% 5 38, traditionally attributed to Liu I-ch'ing 13§85
[403—:1‘.44). SCE H?:'.i Chen-o ;% +3, annot., Shik-shue Anr-yi chigo-chien H 3 (Peking, 1984}
ch 1 { \:ven-hsuch & sect.}, p. 106 (story 6), p. 115 (story 22}, p. 119 (stories 30 a,nd 31):
%i;;:rést&r:tﬁsz, ﬁa:,fa ‘g‘;t;rykf,g;;fmd p,Atgo {story 56). English translacions are found in
b . .y Shifi-sho Rsin-yii: i i
Dot Minnesota B 1ot oo oacrre y Naw Account of Tales of the World (Minneapolis:
:“Ssc:e Lﬁl‘u, We C:m ci%a‘rg-;;:; Iu:i pp- 167~76; and Ho, Wei Chin ssu-heiang, pp. 46—52.
1Sec Kao seng chuan y Hui-chiao P& - , in the stan i Lchd
fhag;f!u datzfkyd X iE $1 48 W i (hereafter abbm&?ftldsa?%') ,vol. 50, cg.a Bl':ﬂ;;ll;;ém;g:@;;ﬁdﬂ
Hiii g kao-seng chuan by Tac-hslian I8 F (596-677), in T, vol. 50, ¢k 5, pp. 460, .1,64: ch. 6, PP
472, 4]4.; :’mf ch. g, p. 493. See Sun K'ai-ti ZR#% 2, “T ang-tai su-chiang kuei-fan yEi ch'i'per;
chib r'i-ts’ai"” B & {8 ?ﬁﬁ BHF 7 # in his Su-chiang shuo-Aua yi pai-kua ksigo-shuo {5 %
RIERD )] (Peking: Tso-chia, t956), pp. 76—79; and E. Ziircher, The Buddhist Conquest
of Ching: The S?read ard Adaptation of Buddhism in Early Medisval China (Leiden: Brill, 1959} 1
PP- 93-95. Shih Chin 7H# et al,, in “Lun Wei Chin shib-tai fo-hsiieh yii hsiian-hsiich ti
i-t'ung . ﬁﬁgﬁftf#:&ﬁi&&a&lﬁ], Chung-kuo fo-hsick fun-wen chi b BRI B4
(Hsu-ar':. Sl}an-hsl Jem-min, 1984), pp. 94~704, contend that the formar and substance of
_Buddhust discourse relied much on traditional rhetorical discussion about philosophical sub-
Jccts._For a detailed discussion of the relationship between the spread of Buddhism and the
practice of cA’ing-’ea in ca. 320- 420, see Ziircher, Conguest, pp. 81-t55
“Surt:, “T’ang-tai su-chiang,” p. 79. , .
1A brief biography of [-hsiian may be found in Tsang-ning's Sung ka
K& (988) (T, vol. 50), ¢k. 12, p. 790, and Tau-yi‘ian’sgﬁﬁ%&ing-gn c:’:::‘-ng:m::
FEEME® (ooq) (T, vol. 51), ¢h 12, p. 2g35. See also Hui-yen's Hi M Jen-t'ien yen-mu
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developed into kung-an 72 %,'3 in which pin may mean, among other things,
the object or the contemplated, chu the subject or the contemplator.i
Reference to the two parties engaged in the endeavor to seek truth or attain
entightenment, however, still remained. The Ch’an master who gave lessons
or answered questions was ¢hu, and the novice, or any mank, who visited for
inslruction was pin,

The relationship implied between pin and ¢hu is similar to that between

fa-shih B: 6 and tu-chiang ¥ #.% The fa-shik (or dharma master) wassupposed
to make his points as clearly as possible when the tu-chiang (or discussant)
engaged him in disputation, but the Ch’an master both late in the T'ang
and in the Sung, would answer in short enigmatic or paradoxical statements,
if he used words at all. Another difference between the two styles of Buddhist
learning is that whereas the roles of fa-shik and tu-chiang were fixed, those of
pin and chu in Ch’an Buddhism were interchangeable.

As a matter of fact, by the time of the Southern Sung dynasty
(r127-1279), the change of roles became so confusing that one of the
masters, Hsti-Uang g8 % (1175—126g), felt obliged to make the following
announcement:

You are not supposed to shout ignorantly or purposelessly. As I often
tell you, pin should remain pin from beginning to end, so should chu
remain cku. There is one pin and there is one chu only. If both are pin

A KB H (1188), in the critical edn. by Pa Hu-t'ien &2 X etal, Chino-pu tseng-chi 87 7 i 48
Jen-t’ien yem-mx, based on the rev. edn. by Jen-chi {2 {1703; Taipei: Ming-wen shl._l-chﬁ:
1982], p. 26. For a description of the Lin-chi school, see Huang Ts'an-hua % §f %, “I_,m-c!u
wung,” in Chinese Buddhist Assoc., ed., Chung-kuo fo-chian ch 08 M {Pekinlg: Chih-shih
ch'u-pan she, 1980), vol. 1, pp. 329-33; and Kuo P'eng 3T A8, Sui Tang fo-chize 7K B (8 85
{Chi-nan: Ch'i-Lu shu-she, 1980}, pp. 550—57. John C. H. Wu R EfR, The Golden Age af Jen
(Taipei: Kuo-feng yen-chiu-yiian, 1967}, pp. tg1-211, offers 2 more detailed discussion of
I-hstiar and his school.

1 For a concise explanation of this term, see Kenneth K. S. Ch'en, Buddhism in China: A
Historical Survey (Princeton: Princecon U.P., 1964}, p. 359. See also D. T. Suzuki, Studies in Zen
{New York: Dell, 1955}, pp. 24—28.

WFor [-hsiian’s elaboration of pin and chu, see Chen-chou Lin-cki Hui-chao ch'an-shik yii-tu
S M1 B 7% W B8 3% £ 35 3%, compiled by his disciple Hui-jan 3 8 in 7T, vol. 47 (based on the
12¢8 edn.), Pp. 496, 408, 500-3505. For further development of the designation see Pa, Chias-pu
tseng-chi Jem-t’ien yen-mu, pp. 70—80, where examples of the four different relationships between
pin and chu {ssw pin-chu P4 £ ) are cited and discussed, See Kuo, Sui Tang fo-chiaa, pp. 55355
and Wu, Galden Age, pp. 202-6. The Ts'ao-tung school (W #5%), founded by Liang-chich
E 4 (807-869), offers a different interprecation of ssu gin-che. See Pa, Chiao-pu tseng-chi, pp-
1g5-z01; and Kuo, Sui Tang fo-chias, pp. 560-6t.

5Far fa-shik and fu-chinng, including their origins, see Sun K'ai-d, “T'ang-tai su-chiang,”
pp. 75~85; Hsiang Ta [# i, “T ang-tai su-chiang k'ac” & {4 ME (1934}, rpt. in Tang-tas
Chang-an yii hei-yii wen-ming F¥ {4 & TR TG %9 (Peking: San-lien shu-tien, 1957, p- 30%
and V. Hrdlikovi, “The First Translations of Buddhist SGtras in Chinese Literature,” AQ 26
{r958), pp- 136-37.
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or bath are chu at the same time, neither gets anywhere. Therefore when
I stand, you must sit; when I sit, you must stand.

True to form, he added at the end a remark to the effect that this rule
was, after all, not extremely rigid.1®

Clearly, in "an-ch’ing contexts chu is not a “patron” who “gives a feast
for monks.” Nor is the monk necessarily an “invited' pin, as Prisek has
construed it. We cannot necessarily assume that performers of shuo t5’an-
ch’ing narrated stocies in which “the principal accomplishment of the Bud-
dhist monks was the ability to conquer and destroy dangerous ghosts and
demons.” 17

The term i5’an-ch’ing does not mean “visits and invitations,” as Prisek
translates it.!® A few quotations will attest to that:

- BEERE

. HB2HERE

- LEBHRRTBE
BUBEGRVARE
.EEmBE
AEETMEER2H"

“Ts’an” in the first four instances may mean “visit,” though it always
implies another meaning, “to take lessons from.” The meaning is obvious
in the last two quotations. John L. Bishop’s translation of ¢h'ing as “requests
for instruction” appears solid,® but cA’ing should be taken as a verb rather
than a noun. T5an, however, definitely acquires another meaning when
found in the context of Ch’an. It then means “study,” “inquire into,” or
“'contemplate upon,” among other senses.?!

More important s the word cA’an, which both Priiek and Bishop
translate as “meditation.”” #2 But as pointed out by D. T. Suzuki, “Dhyana

—

hn & W N

1 afiao-vilan P, comp., Hsd-t'ang ho-shang yi-iu B EFIE EH (1269), in T, vol. 47,
p. 1021,

17 Pridek, “Narrators,” pp. 380, 384. Another distorted interpretation by Pradck is that of
kung-on a3 “a parration about false accusation and judicial error™ (p. 380).

W See ibid., p. 376.

19 These are, in the order listed, taken from: Sung kao seng chuan 11, p. 774; ibid.; ibid. 30, p.
897; Chen-chow Lin-chi Hui-chan ch’an-shik yi-tu, p. 504; Ching-te ci’wan-teng lu, p. 197; and Pu-chi
¥, comp., We-teng hu-pian B3 & T (1252), Su Yian-lei & #{E, ed. and punctuator
(Peking: Chung-hua, 1984), ¢4. 9, p. 549

* [ohn L. Bishop, The Colloquial Skort Story in China { Cambridge, Mass.: Harvard U.P., 1965},
p- 8.

11 5¢e Nan Huai-chin g§fEH, Chan yi oo £ai-flun @R E X & (Taipei: Chen-shan mei
ch'u-pan she, :968), pp. y6-81, esp. p. 78.
11 8ee Prilfek, “Narrators,” p. 376; and Bishop, Collaguial Skort Stery, p. 8.
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[ch'an in Chinese], according to Zen scholars is not exactly meditfxtion or
contemplation. ... What Zen aims (o attain is to see into onc.'s mlnq and
thereby to put an end to all intellectual doubts and emotional distur-
bances.” *» However, the “ck'an” used in Nai-te-weng's and Wu Tzutmu‘s
aceounts is something else again. Here we have to turn to the practice of
Ch’an Buddhism in the Sung dynasty for a proper interpretation.

THE NATURE OF SHUO TS’ AN-CH'ING

While Ch’an masters of the T’ang kept away from the court and the
crowd, those of the Sung led an active social and political life. They atntact?d
large groups of lay disciples. With this popularity came’a degeneration in
the quality of Ch’an practice. “Another danger to the C}h an mover.nent was
the increasing tendency toward intellectualism,” ¥ which was not in agree-
ment with the original Ch’an principle of sudden enlightenment {tun-wu
#H15). As observed by Kenneth Ch’en,

It was under the Sung also that there occurred a change in Ch’an
emphasis. During the T’ang the Ch'an masters placed little or 10
emphasis on literature and words, but during the Sung the Chinese
reverence for the written word reasserted itself, and there arose what

is known as literary Ch'an.?

Literary Ch’an was facilitated by the increasing number ofits publis'hed
works. In 1004, one of the most important books in Ch'an Buddhism,
Ching-le ch’uan-teng {u, was printed and presented to the Che.n-tsung. emperor
E52 (r. g9B—1022). It was a collection of genealogical biographies of the
early Ch’an masters, including their recorded sayings. Betwean 1004 and
1233, the year Nai-te-weng wrote the preface to his Tu-fh’mg chi-sheng, there
appeared several annotated anthologies of recorded sayings of the r.enowncd
masters. Among them were Pi-yen in 58 M8 (pref. 1128),% Fen-tien yen-mu
(pref. 1188}, and Ch’an-tsung wu-men kuan AR (pref 1228).7

At the same time, yii-{u of individual masters were also zealously com-

N Suzuki, Studies in Zom, p. 43, 0. 1. For a detailed discussion of Ch'an discipline, see ibid.,
Piasg::i;, it ;inéﬁﬁfn;&::;f 4 ilns;slliﬁo, Sui Tang fo-chiao, pp. 26-73.
::gﬂli'ﬁ;fﬁiﬁiffaﬁ‘ﬂif?&félm Shaw, The Blue Cliff Records (London: Michacl Joseph,
{9:3’[13\.1] three anthologies are printed in 7, vol. ¢8. For a more comprehensive list, see Kuo
P'eng, Sung Yian fo-chice 5 % {# % {Fu-chou: Fu-chou jen-min ch'u-pan-she, 1 981), pp. 27-28.
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piled by their disciples.?® A casual study of any of these collected sayings
gives us a clear idea that the Ch’an practise during the Sung was centered
around the written Aung-an, which the master discussed with his disciples in
various ways and which “was resorted to as a necessary aid in realizing
enlightenment.”* This Kenneth Ch'en calls a deterioration in the Ch'an
movement.®*

The deterioration spread as the literary trend in Ch’an deveioped
further. Eloquence often became the goal in studying kung-an, so that the
ultimate goal of enlightenment was lost. A traveling monk, after having
participated in a Ch’an lesson conducted by Master Mi-an {1118-1186),
remarked to the latter that he had been so used to the oratorical embellish-
ments of other masters that he found the master's more austere instruction
devoid of flavor.3 Master Mi-an, for his part, did not hesitate to attack those
loquacious monks whom he regarded as mere dabblers in Ch’an.?

In a tsan & composed at the request of a disciple, Mi-an accused the
monks of bringing infamy to the monastic system.3? He also laid his charge
on some masters who interpreted renowned sayings, ancient and con-
temporary, with far-ferched babble 3

Remarks or advice of the same nature can be found here and there in
other yii-lu, as well as in such guidebooks as Ch’ik-hsiu Pai-chang ch’ing-kuei
e T R and Chan-lin pao-hsiin {8 B 3.%° From a commentary in the
former, we can see even better the deterioration of Ch’an practice in the
Southern Sung dynasty. ‘

In times of old, the master adopted the method of question and answer
in teaching so as to clear the disciples of doubts. But it was not confined
to words. Lately, there have been many who claim to be Ch’an practi-
tioners but are ignorant of the discipline. They cultivate a detestable

¥ For example, we have: Fayen ch'an-shik yii-lu 3 55 M0 25 8% in rogs {7, vol. 47); Fen-yang
Wie-te iy BE BB ch'an-shik yii-tuin 110t (T, vol. 47); Hung-chik o’ an-shih kuang-{u 2 50 5 (0 K 59
in 1132 (7T, vol. 48); Yian-wu Fo-kuo ch'an-shik yi-fu [B1E (% 5 R 67 25 8% in 1133 (7, vol. 47);
Ta-hui Pu-chich X IZ W ch'an-shik yi-lu in 1172 (T, vol. 47}, and a sequel to it bearing the
same ttde in 1188 (J, ok 1, pien 2, ' 26, i5'¢ 1); as well as Mi-an ho-shang yi-tu in the same
year {T, vol. 4.7). Among later compilations are Fu-ching 105 ck’an-shih yi-lu in 1229 (T, vol.
48); Yiin-chii Tsu-an BB X ho-shang yi-lu (T, chi 1, pien 2, Pao 26, (5’ 1); and Hsi-shan Liang
LT chan-shik yi-lu (ibid.) in 1249; Pei-chien Chi-chien JLHRAE i ch'an-shib yi-fu in 1248
{ibid.}; and Hsi-t'ang ho-shang yii-ln in 126g (T 47)

# Ch'en, Buddhism in China, p. 404. 9 [hid.

N Mi-an ho-shang yii-lu ( T, vol. 47, p. 974

A [bid., p. g96. #1bid., p. 977. #1bid., p. 981.

#The original text of Pai-chang Huai-hai's & 3 8 # (720-814) handbook has not been
preserved. A revised version of it was published in the eleventh century, The extant edn. bears
a pref. dated 1279 and is printed in T, vol. ¢B. Sec also Tzu-men ching-hsin ZEPIE N (cev. edn.
by Ju-cheng &, pref. 1470; T, vol. 48), ch. 3, pp. 1obio, 1077.
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taste and take pleasure in it. Furthermore, they often show such bagd
manners as 0 laugh loudly and frivolously.*®

[t is hard to say against whom exactly these remarks were directed,
In any case, they show the popularity of Ch’an practice. Even less religious
people liked to dabble in it. In Ta-kui P'u-chiieh ch’an-shah yii-lu, we read that
the emperor demanded that the sayings of the master be collected and
presented to his majesty.3” After the master died more than forty high
officials, including some of his disciples, wrote the obituaries.*® In Yian-wu
Fo-kuo ch’an-shik yii-lu, we see that the master often conducted Ch'an lessons
upon the request of visitors, who ranged in status from crown prince to
commoner. Sometimes Ch’an lessons were conducted in celebration of
hirthdays or in memory of deceased ancestors,*

As &s’an-ch’an became fashionable, the number of lay practitioners
increased. Even commoners acquired a taste for it. Although they might
not have been able to attain enlightenment themselves, they would enjoy
listening to descriptions of repartee (chi-feng Hik)*® between master and
disciple that told how a monk had realized the “supreme” way. Presumably,
this is how the tf’an-c#’ing narrators found their way into the public enter-
tainment guarters in Lin-an. Judging from the names cited in Meng-tiang lu,
they seem to have been monks.4!

Both Tu-ch’eng chi-sheng and Meng-liang {u*® mention that many she fit
or hui @ were organized by public entertainers. However, they do not
mention any guild of (s’an-ch’ing narrators, although these same entries in
the two works list associations organized by pious believers in order to
sponsor specific Buddhist activites.

In Hsi-t’ang ho-shang yii-hu we find a poem that the master presented to
“fellow seekers of tao in Miao-hsi she” {Migo-hsi she tas-yu P EFE K12
The text of the poem describes members of this sh¢ as former monks or

3 O ih-ksiu Pai-chang ch'ing-kuei (T, vol. 48), ch. 2, p. 1119

37 Ta-hui Plu-chiieh ch’an-sheh yii-lu {7, cki 1, pien 2, t'ao 26, ¢ 1) A, p. 322,

3 Ibid. B, pp. 38a—-44b.

* Yiian-wu Fo-kuo ch’an-skik yi-tu { T, vol. 47), cA. 5, PP- 73435 )

#w:Repartee” is a poor transiation of “chi-feng,” which could involve not just words but alsa
gestures or even actual physical attack. See Kuo, Sui Teng fo-chrao, pp. 568-71.

1 Three names are given: Pac-an 3, Kuan-an % A€, and Hsi-jan ho-shang gl‘b&ﬁﬁ‘ﬁ;
see Wu, Meng-liang I 20, p. 313. Since an cssential part of the craining of Ch’an monks tnvolved
traveling from one monastery to another to seek instruction from various masters, it was net
uncommon for traveling monks to lodge in cities during their journeys. Even masters sometimes
visited the entertainment quarters. See, for example, Ming-chieh ch’an-shih yi-fu B % by Wei
Kai-chu # g = etal. (T, vol. 47), ch. 2, p. 678; and Ta-kui P'u-chish A, p. 27b.

= Nai-te-weng, Tu~ch'eng chi-sheng, p. 98; and Wu, Meng-liang lu 70, pp. 299—310.

a7, vol. 47, ch. 7, p. 1019,
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dedicated practitioners (wei-mo & 8E) and as well versed in repartee. It is
safe to conclude that they were ts’an-ch’ing narrators.®* We cannot determine
the extent of religious discussion in their narraticn, but the period was one
in which Ch’an frequently had only tenuous connections with Buddhist
religious philosophy. The narration probably preserved instead some of the
traditional monastic codes and practices.

Led by his conviction that Tung-p’o chii-shik Fo-yin ch’an-shik yii-{u wen-ta
was a promptbook for ts’an-ch’ing narration,® Chang Cheng-lang attempted
to describe its form and content:

T¢'an-ch’an amounts to word play. Those who engaged in it exchanged
witty repartee. It was similar to burlesque because it ridiculed the
facetious with wisecracks and biting remarks. The performers took
i’an-ch’an as the subject matter of their narration and elaborated upon
it to make a living in the entertainment quarter. As time went on, it
was further corrupted to meet the vulgar taste of the pleasure seekers.
As a result, ribald elements were fabricated into it.4%

Referring to Wen-ia lu, he further remarks, “By placing Tung-p’o chii-shih
and Fo-yin ch’an-shih in the respective positions of pin and chu, the book
narrates broad farce according to the basic pattern of Ch'an pedagogy.
It deals with fictitious and preposterous subjects in vulgar language that_
often verges on obscenity.”*” Though plausible, Chang’s conjecture is
exaggerated. He overlooks the fact that in Nai-te-weng’s and Wu Tzu-mu’s
explanatory notes, ‘s’an-ch’an is immediately followed by wen-tas, which
would have rendered the occasion less frivolous and farcical. Although
various digressions might have occurred, as indicated by the remark “and
so on’’ (leng-shih % &) following “‘ts’an-ch’an wen-tao,” narration most likely
combined entertainment with instruction.

Chang Cheng-lang did indeed grasp the essential nature of shuo ts’an-
ck’ing, as seen in his assertion that it was modeled on Ch’an teaching, that
is, the interchange between pin and chu. However, his assumption that Wen-ta
lu was a promptbook is refuted in greater detail in the following section.

"1t is interesting to note chat “Miao-hsi” is the hae of both Master Tsung-kao 52§ and
Master P'u-chiieh. For a discussion of Tsung-kao, sec Kuo, Sung Yiar fo-chiao, pp. 57-B4.

#This book exists only as a manuscript in Naikaku Bunko and was not accessible to Chang.
He relied on a later version entitled Wen-t2 fu, in the well-known collectanea Poo-yen t'ang pi-chi
W =AM ¥, and Sun K'ai-d’s description in Jik-pen Tung-ching so-chien Chung-kuo hsiga-shua
shu-mu B EMEA B/ HB B (1932; rev. edn. Peking: Jen-min wen-hsiich, 1958),
p. 142

¥ Chang, “Wen-ta lu," p. 2. Ibid., pp. 3-4.
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THE INFLUENCE OF SHUO TS'AN-CH'ING
ON POPULAR LITERATURE

In his description of Tung-po chi-shik Fo-yin ch’an-shik yii-lu wen-fa, Sun
K’ai-ti refrains from assigning it a definite date. Chang Cheng-lang, basing
his judgment on Sun’s discovery that the manuscript deferentially leaves
blank space before such terms as shen-miao 74 Ef and ch’ao-t'ing &l BZ, asserts
without hesitation that it was copied from a Sung edition.*® But it is difficult
to accept Chang’s uncritical way of dating; we would need further evidence
to ascertain the existence of such a Sung edition. However, Chang asserts
that a book entitled Tung-p’0 Fo-yin yi-lu is mentioned in Wang Mao's . #
(1151-1213) Yeh-k'o ts'ung-shu ¥ % #% &. Because an identical quotation
appears in both, Chang claims that the former is a shortened title that Wang
Mao used for Tung-p’o chii-shih Fo-yin ch’an-shih yii-lu wen-ta.3® Thus he dates
the ariginal edition of Wen-a to a period no later than 1202, the year Wang
Mao wrote the preface to the revised edition of his original work of (195,

Even if we accept Chang’s argument, we must still wonder whether
Tung-p’a Fo-yin yi-lu had not undergone serious redaction before it took the
form of Tung-p’o chii-shik Fo-yin ch’an-shih yii-lu, of which the date of composi-
tion or copying is itself uncertain. Even if we give Chang’s assertion full
credit, there arises still another problem. Following Chang, we have to
assume that some {s’an-cA’ing narrators already made their living among the
various artists in the public entertainment quarters before 1202. But the first
record of them appeared only in 1235 in Tu-cA’eng chi-sheng.

All things considered, it would be more reasonable to take the Yi-iu
wen-la as a literary record of anecdotes about Tung-p'c and Fo-yin that
circulated either in the wa-she or among the literati, than to regard it as a
promptbook. The graphic poems in it clearly indicate a wider reading
public.

If the is’an-ch'ing narrators had promptbooks, then those would prob-
ably have been the various yii-l that were popular and available at the time,
But recent research has discredited the theory that storytellers relied on
promptbooks for their performance.’ Just as the Ch’an masters did not rely

4 [bid., pp. 1—2. 4 Ibid., p. 3.

#See V. Hrdlitkovd, *“The Professional Training of Chinese Story-telling and the Story-
tellers’ Guild,” A0 33 (1965}, pp. 226-27; Masuda Wataru i Hi g5, *'Wohon’ to yi kato
ni tsuite” FEA E L F 2 200 T, Jimbun kemkyi AR {Osaka) 16.5 (1965}, pP.
22-43; and Glen Dudbridge, The Hsi-yu chi: A Study of Anlecedents to the Sixteenth-Century Chinese
Mozel (Cambridge: Cambridge U.P., tg70), pp. 5-B. See also Wang Ch'iu-kuei TR,
“Chian-hou chi” Hf# 52, postword to Maeda Kazue's #ijH— % translation of Masuda's
article in Chung-kuo ku-tien hsiao-shuo yen-chiu chuan-t'an I ER - FHF LA 3 {1681), pp.
62-68.
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en sny particular scriptures in their teaching, so the t5’an-ching narrator must
have possessed enough ready wit to vary his subjects at short notice, accord-
ing 1o the sttuation in which he found himself.

In conclusion, the scantiness of available information does not allow us
o offer a satisfactory reconstruction of ts’an-ch’ing narration as performed in
the Southern Sung. We have, however, cleared up some misconceptions
about it. Both Chang Cheng-lang’s and Priidek’s arguments were based on
dubious assumptions that certain extant works were once used as prompt-
books or source books by the storytellers, Following Chang Cheng-lang’s
suggestions, PriSek has also attempted to depict shuo £5an-ch’ing as carrying
over to the vernacular short-story genre in the Ming dynasty { 1368—1643).51

Bt is true that many works of Yilan tsa-chii # @] and Ming vernacular
fiction are strongly flavored with Ch’an overtones. Among the former are
Pu-tar ho-shang jen tzu chi FE R FE A F 38 by Cheng T'ing-yii S8&E F, Hua-
chien ssu-yu Tung-p’o meng TERSIV K H & by Wu Ch’ang-ling 2 & @, and
Yiieh-ming ho-shang tu Liu T9ui ARG ENE by an anonymous play-
wright.?® Among the latter are Ch'ien-t’ang hu-yin Chi-tien ch’an-shih yi-lu
{cited above), “Wu-chich ch’an-shih ssu Hung-lien 7 i# &% ¥I4T &, and
“Hua-teng chiao Lien-ni ch’eng-fo chi” fEPE8E & & BB 22 in Liu-shih chia
hsiao-shuo 73+ % /| R, printed by Hung Pien #t# (ca. 1541);% “Yiieh-ming
ho-shang tu Liu Ts'vi A MMM E" and “Ming-wu ho-shang kan
Wu-chieh SEREEER" in Ku-chin hsiao-shuo 25 4 /|\37 (1620 or 1621);
“Ch’en K'o-ch’ang tuan-yang hsien-hua” g aT % 388 il4t in Ching-shik
t'ung-yen B it F (1624); and “Fo-yin shih ssu-t'iao Ch’in-niang” # &1
PIFAEE R in Hsing-shik heng-yen BE {8 5 (1627).5 The relationships of these
works with each other and with Yi-fu wen-ta might constitute a valuable
study in the transformation of literary themes.®® But without further evi-

8 Prasek, “Narrators,” p. 379.
82 All these plays are available in ¥iian e’ Asiign 75 ¢4 2, ed. Tsang Mao-hsin
pubiished t615‘—1616), See Fu Hsi-hua [#{% 3, Tﬁa:ﬁai tra-chi Eﬁ‘ﬁaﬂ-mu iﬁ%ﬁ]grg
{Pequg: Tso-chia, 1957}, pp. 102-3, 176, 336. Thesc and other plays with a conversion and
salvation theme are discussed in Chao Yu-min #8415, “Yian sa-chii chung u tu-t'o chi”
ﬁgﬁﬂ?ﬂﬁ&i&&!ﬂ, Wen-hsieh ping-lun 3L B2 35 5 (1978), pp- 15396, and & (1980), pp.
¥ See the modern facsimile rpt. under the title Ch’ing-ping-shan t'ang hua-
(rpt. Peking: Wen-hsiieh ku-chi k’an-hsing she, 1955):g|fp. flo— 18, [f‘hsgp.‘m ARLEEE
“These three collections (generally referred to as San-yen = ®) were edited by Feng
Meng-lung E S RE (1574-1646}. All are available in facsimile rpts. under the original titles
{Taipei: Shih-chich shu-chii, 1958~195g).

_#See, for example, Chang Ch'ian-kung 4 2 #%, “Hung-lien Liu Ts'ui ku-shih ti chuan-
plfn" LM E_ﬁ(*ﬂfaﬁg {1936), collected in Wang Ch’iu-kuei, ed., Chung-kuo min-chien
f{" uan?sﬁun fun-c:’u pE R K% %% (Taipei: Lien-ching, 1980), pp. 137-57; Ono Shihei,

Meigo zenshi kan quai‘ ron” SR E A %, Bunke 31.2 (1967), pp. 37-61; and
Sawada’s and Ono's articles cited in n. 5 above,
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dence, it is dangerous to assume that there was any definite influence from
shuo ivan-ck’ing. Tt is safer to say that they drew their source material
(rom the tradition of the miscellaneous notebooks, as well as from yi-fu,
which t5’an-ch’ing narration probably invigorated when it flourished in the
Southern Sung.

It, in the foregoing discussion, I have interpreted Nai-te-weng’s and
Wu Tzu-mu's remarks too literally and have stuck too stubbornly to them,
it is because only by doing so can one describe shuo t5’an-ch'ing accurately as
a distinct type of popular entertainment. Itis possible that the various arts,
performed during the same period in the same milieu, and perhaps for the
same audience, might have influenced one another. The narration of ficti-
tious stories (ksiao-shuo /| 3}, for example, might have taken over the subject
matter of shuo fs’an-ch’ing, while the latter took over the technique of the
former. The distinctions, however, must be drawn and emphasized in any
histarical reconstruction.

LIST OF ABBREVIATIONS

T Taishd shinshii daizdkyd R EFBE KRR
& Lokuzdkyr SEEE

76




