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Mission Statement: 

The Patriarch’s Vision is the eJournal of the International Ch’an Buddhism Institute and serves as a sacred place for advanced thinking.  It ostensibly exists as a forum to bring Chinese Ch’an, Japanese Zen, Korean Son, and Vietnamese Thien together in mutual respect and support.  These and similar lineages preserve the Patriarch’s method of transmitting enlightenment mind to mind.  Beyond this, the eJournal encourages the free examination of Buddhism in general, that is the Tathagata’s method of freeing the mind, as well as the exploration and assessment of other religious and secular trends outside of Buddhism, and the opportunities these different paths might offer Buddhism in the future.  

Contributions are welcome from all backgrounds, and individuals are encouraged to submit articles about any subject that might be relevant to the eJournal’s aims and objectives.  The name of the eJournal – ‘Patriarch’s Vision’ – seeks to regain and re-emphasise the Patriarch’s Ch’an of direct perception of the Mind Ground with no interceding levels of support or distraction.  The arrow of insight travels straight to the target, but has no need to stop on the way.  In the Chinese language ‘Patriarch’s Vision’ is written as ‘祖師眼光’ (Zu Shi Yan Guang) and conveys the following meaning:

Patriarch (祖師)

1) 祖 (Zu3) founding ancestor worshipped at the altar. 

2) 師 (Shi1) a master that brings discipline.        

Vision (眼光)

3) 眼 (Yan3) an eye that sees.

4) 光 (Guang1) light that enables seeing.

The eJournal intends to raise the level of consciousness through the stimulation, support, and encouragement of free and directed thought within society, and in so doing create the conditions for ordinary individuals to perfect their minds and realise the Patriarch’s Ch’an here and now.  This task requires commitment and discipline if it is to be successful overtime.  The human mind is potentially limitless and through the example of the Ch’an Patriarchs – many of whom were ordinary people (the 6th Patriarch was illiterate) – individuals have a model for psychological and spiritual growth.

Editorial
The March (Spring) 2015 Edition of the ICBI eJournal Patriarch’s Vision, has eight contributors that have produced eleven very interesting and varied articles, covering a wide-range of Ch’an and Buddhist related subjects and topics.  This edition also sees the introduction of a new ‘ICBI Book Review’ category that is designed to be a regular feature.  Daniel Scharpenburg is a Member of the ICBI and the Ch’an Guild of Hui Neng (CGHN), and is this edition’s featured meditation teacher.  He is a published author and the Regional Representative of the ICBI for the Mid-West region of the USA, and teaches meditation at the grass-roots level of American society.  He has also provided an interesting article about Right Speech and the correct use of words in everyday life (as a ‘mindfulness’ practice), and explores the karmic (i.e. psycho-physical) implications of verbal communication.  Adrian Chan-Wyles has produced two articles – the first concerns Master Xu Yun’s relationship with Daoism, whilst the second covers the Japanese Zen Master Dogen’s time in Song Dynasty China, and explores the implications this has for the observation of Ch’an historical development in China, and its spread (and adjustment) to Japanese culture.  Upasika Yukyern explores the principle of the practice of vegetarianism within Chinese Buddhism, and examines the Buddhist sutra basis (and karmic consequences) for such a practice, as well as the habit of modern meat-eating, which is presented within its socio-economic structure.  Rev. Yao Xin Shakya, of the Zen Order of Hsu Yun (ZOHY), is also a Member of the ICBI, and in this edition discusses the inherent relationship between the Four Noble Truths, and the Four Immeasurable Vows.  The argument is made that the transcending of the ‘desire’ mechanism within the mind (and body) should not be associated with the ‘annihilation’ of desire in the mind (and body), and that the Four Noble Truths and the Four Immeasurable Vows reflect and support one another as an ‘ennobling’ path towards enlightenment.   Taking vows should not be considered a trivial matter, as the practice of following precepts is designed to reveal the empty mind ground.  Ben Wacksman presents the view of Ch’an training from the practical perspective (and experience) of the lay-person.  The use of the gong an and hua tou techniques – as explained by Master Xu Yun (1840-1959) in his Dharma Words – are applied to the familiar situations and circumstances associated with everyday life, and that if applied correctly, enlightenment is guaranteed to be experienced.  Without applying the appropriate effort, there can be no experience, and without gaining suitable experience, there can be no genuine Ch’an practice.  This is because the ‘Great Doubt’ requires vigour to generate and maintain in all situations.  Samuel King (of the Buddhist-Marxism Alliance UK) reassesses the Buddha’s vital place in the unfolding of world history.  The Buddha is presented as rejecting the strictures of the prevailing theistic religion of his time (i.e. ‘Brahmanism’), and the social system of ‘caste’ premised upon it.  The institution of caste stratifies society by the use of skin-colour as a marker, presuming that the lighter-toned the skin-colour, the more intelligent, physically fit, and spiritually competent an individual must be.   The Buddha’s rejection of the principle of social worth premised upon skin-colour, marks him out as one of first discernible preachers of an anti-racist philosophy.  Master Cassandra Tribe examines the real-life implications of applying and following a ‘middle-way’ in life that does not reduce itself to a one-sided (and self-limiting) cliché.  This involves the effective cultivation of a deep and profound awareness (over-time) on the one-hand, that is then purposely applied in the outer world on the other.  This is not a haphazard or random affair, but rather the precise application of an effective training method that penetrates deep into the heart of the matter, and which consequently ‘uproots’ fully the basis of deluded thinking premised upon dualism.  Keeping a vow is of no developmental use if the practice of abstaining is itself an ‘attachment’.  Simon Weir is a spokes-person for Qianfeng Daoism UK, and addresses the purpose and function of Daoist terminology.  This terminology is not a simple matter that can be easily perceived, understood, and moved beyond.  In real terms, the distinctly ‘Daoist’ descriptions of the processes associated with inner transformation (neidan), represent something of a ‘cognitive’ road-block on the path to the attainment of Immortality – and this is precisely their purpose.  The practice of ‘untangling’ the paradox of this often baffling set of instructions is the pathway to Immortality.  The ICBI Book Review for this edition features Daniel Scharpenburg’s ‘Notes From a Buddhist Mystic’ – a collection of interesting chapters that examine every day Buddhist practice in the contemporary West, from the perspective of both Japanese Zen and Chinese Ch’an, and explores the common root that each shares.  ICBI Book Reviews are written by Gee Wyles (i.e. Upasika Yukyern).                   
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Participation in the ICBI eJournal the Patriarch’s Vision is purely voluntary and motivated by a pure sense of spiritual altruism.  The ICBI acknowledges and offers sincere thanks to those Members who have taken the time to put pen to paper, and produce unique works of spiritual importance.  Your efforts will perpetuate the understanding of Ch’an, Zen, Son, and Thien far and wide, and bring genuine knowledge to future generations.  The ability to express thoughts and feelings appropriately is very much in accordance with the traditional Chinese notion of what it means to be a spiritual scholar.     
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Featured Meditation Teacher
Mr Daniel Scharpenburg (ICBI)
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This edition’s featured meditation teacher is Mr Daniel Scharpenburg (born. 1979), who possesses the Dharma-names of ‘Heng Xue’ and ‘Shi Zhao Dao’.  He resides in the Kansas area of the USA, and practices and propagates the Buddha-Dharma whilst living within the hustle and bustle of the world.  His experience encompasses Tibetan Buddhism, Japanese Zen and Chinese Ch’an, and he is able to teach in an integrated and non-sectarian manner to anyone who requires meditational instruction.  He is a member of the Ch’an Guild of Hui Neng, and is the Midwest USA Regional Representative of the ICBI.  The integration of Dharma into the fabric of everyday life is a recurring theme within the Ch’an tradition, emanating from the examples set by Vimalakirti and Layman Pang Yun, his wife, and his daughter - all whom were thoroughly enlightened.  Even in the time of the Buddha, it is recorded in the Pali Suttas that lay men and women were able to gain enlightenment, and it is important not to forget that the Sixth Patriarch of Ch’an – Hui Neng (638 — 713) was a layman when he inherited the Patriarchship – only later (and reluctantly) ordaining as a Buddhist monk.  In his Altar Sutra he dedicates a section to practicing and realizing enlightenment within a lay-setting, without the need to ordain or to live in a temple setting.  This position can be advocated within the Chinese Ch’an tradition because the empty mind ground underlies all circumstances equally and does not discriminate.  When this is understood, an individual can then choose the pathway that is best suited to their spiritual needs, and the ancient Ch’an masters have always advocated that the empty mind ground is nowhere other than ‘here and now’.  
ACW 12.2.15    

Daniel Sharpenburg (Shi Zhao Dao) was born in 1979.  He lives in Kansas City, in the United States of America.  After losing his parents as a teenager, he was inspired to seek out spiritual truths and eventually encountered the Buddha-Dharma. 

He practiced in a Tibetan Buddhist lineage for a while at a non-sectarian Buddhist Temple called the ‘Rime Center’ in downtown Kansas City. This was where he had his first exposure to meditation. He learned several different meditational practices for developing concentration and insight.  This is how he was introduced to the practice of Buddhist meditation, eventually becoming a meditation teacher.  He discovered he had a natural affinity for teaching others, and after noticing that his children wanted to meditate with him at home, he created a meditation program for children at the Rime Center and led it for several years. 

It was at this time that he started writing about meditation and Buddhism. He decided it was his calling to be a Dharma communicator; spreading the teachings through the written word.  Due to his experience at the Rime Centre, he had the opportunity to study with Buddhist teachers from several different lineages and traditions.   It was through this exposure that he began to feel drawn to the Ch’an tradition. 

He searched for Ch’an teachers in Kansas City and he found that options for local Ch’an study were very limited. He didn’t really connect with the teachers he met. But, he started a close study of the Ch’an texts, such as the Diamond Sutra and the Vimalakirti Sutra.  In 2013 he discovered the ICBI and immediately felt a connection. He took the Refuge Vows for the second time and formerly entered the lineage of Chinese Ch’an Master Xu Yun (1840-1959), receiving the lay Buddhist name of Heng Xue (恒学), or ‘Enduring Study’.

Around this time, he formulated a new approach to spreading the Dharma. He started attending outdoor camping festivals and giving Dharma-teachings to the gathered people. This was undertaken because he wanted to spread the Dharma in places where other teachers might not be willing to go. He also attended the Heartland Pagan Festival in 2014 and delivered Ch’an teachings to a large audience of pagans and hippies who would not have had the opportunity otherwise. He now attends several different camping festivals to deliver teachings several times a year now. This is similar to the way the Buddha first delivered his teachings in the forest, and Daniel feels that by giving teachings about meditation outdoors (whilst communing with nature) the overall quality of the experience is enhanced, and the student benefits to a greater degree. 

Daniel started corresponding regularly with Adrian Chan-Wyles (Shi Da Dao), engaging in a modern version of the Ch’an letter writing tradition that Master Xu Yun (1840-1959) often employed. After two years of intense Ch’an study, he was granted Dharma Transmission in the lay Ch’an lineage of the Venerable Xu Yun.  Daniel accepted this unexpected honour, as a means to further facilitate his Dharma-work. To this end, he has also ordained as a Bodhisattva monk, striving to uphold the Bodhisattva Vows; his ordination name is ‘Shi Zhao Dao; (釋照道), which translates as ‘Venerable Shining Path’.

Daniel refers to his teaching method as ‘Far Out Zen’, and considers himself something of a spiritual iconoclast and radical, (in the vein of the Japanese Zen Master Ikkyu Sojun [1394–1481] and the enlightened Chinese lay Ch’an practitioner known as Pang Yun [740–808)]), and remains independent of rigid systems of religious structure and authority.   His teaching consists of Silent Illumination and Hua Tou meditation, as well as the discussion of the actualization of our Buddha nature, through the practice of the Six Paramitas. 

Although he is a devoted follower of Ch’an Buddhism, he is happy to hear that anyone is practicing any of the world’s mystical paths and has spent time in meditation and interfaith dialogue with Pagans, Taoists, and Hindus.  He believes in taking the Dharma out into the world, in teaching those who other Dharma teachers might not be willing to teach.  In addition to regularly contributing to the Patriarch’s Vision, he also writes for the following online magazines

Elephant Journal
Tattooed Buddha
Amongst his published books are the titles:

Notes from a Buddhist Mystic

http://amzn.com/0692277420
Bringing the Dharma to Children

http://amzn.com/1492720240
ICBI Book Review: Notes from a Buddhist Mystic
Daniel Scharpenburg: On Right Speech (Article)
Daniel Scharpenburg leads meditation workshops and retreats in the Kansas City area and can be contacted through his website at:
Far Out Zen
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Master Xu Yun’s Relationship with Daoism

By Adrian Chan-Wyles (ICBI)
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Master Xu Yun (虚云法师) 1952-53 – in His 113th Year

‘If all methods are good for practice and if you find one which suits you, practice it; but you should never praise one method and vilify another, thereby giving rise to discrimination. The most important thing is sila (discipline) which should be strictly observed.’  Master Xu Yun – Shanghai - 1952

Master Xu Yun exclusively practiced Daoism for at least three years of his life before becoming a fully ordained Ch’an Buddhist monk (Bhikshu).  As a child brought up to be a Confucian scholar, and as a son of a government official (whose family was originally from Hunan province), such study and training was not uncommon for a person of his social standing.  Although Xu Yun expressed a dislike for the Daoist instruction he received (but otherwise diligently practiced), his step-mother (formerly Madam Wang – and later Bhikshuni Miao Jin) records that he had an equal dislike for the Confucian Classics, and much preferred the Buddhist teachings.  This choice was compounded by the fact that he would not eat meat even as a young child.  However, the Daoist instruction Xu Yun received at home, can be interpreted as constituting a firm foundation for the stringent Buddhist meditational practice that was yet to come in his long life.  He studied the Daoist technique of developing prenatal qi (Xian Tian).  This is also known somewhat cryptically in English as the cultivation of ‘Earlier Heaven’, or ‘Earlier Divine-sky’.  It is the Daoist technique of uniting spirit (shen) with essence (jing) and energy (qi), through seated meditation, holding various postures whilst standing, and the performing of a number of ‘qigong’ techniques – all developed through the process of breathing deeply and fully into the lower abdomen and pelvic girdle areas.  When successfully practiced, a rarefied psychological and physical frequency of existence is achieved whereby the breath appears to ‘cease’, and is described as such in many Daoist texts.  However, in reality the breath only appears to ‘cease’, as it has become so subtle in function that it’s in and out operation can be hardly observed.  In the prenatal condition there is breathing, but its function is radically transformed from that of ordinary and undeveloped breathing.  In this state, qi energy has become so refined in its integrative manifestation, that it is believed by Daoists to have returned to the pure and non-dual state that exists just prior to the conception process in the womb – a process that sees the ‘splitting’ of qi energy into dualistic existence consisting of the endless interplay between the sensory organ and sensed object.  The Xian Tian method literally ‘returns’ the Daoist practitioner to an earlier and purified state of being – hence ‘Earlier Divine-sky’, or ‘Non-dualistic Existence’.  As to whether Master Xu Yun achieved this state is not known, but from his biography he states that even after meditating regularly for three years, he still suffered from feelings of pins and needles in his legs – which within Daoist practice is taken as a sign of poor qi circulation in the legs.  Whatever Xu Yun’s opinions were regarding Daoist practice, and the effectiveness of its premise, nevertheless, it is also true that Daoist practice was his first structured experience of spiritual training.

Xu Yun’s disciple – Charles Luk (1898-1978) – not only trained within the Ch’an Buddhist tradition as taught by Xu Yun, but also diligently trained in the Qianfeng Daoist tradition as developed by Master Zhao Bichen (1860-1942).  As an example of his adaptability and broad-minded approach, Charles Luk also trained in the Phowa technique of Tibetan Buddhism under the guidance of a Mongolian Lama.  The interesting point about the Qianfeng Daoist tradition is that not only is it a branch of the Quanzhen Dao School, but it is also heavily influenced by the Ch’an method.  This is because a number of its past Daoist masters were in fact also Ch’an Buddhist monks.  This is true for the Quanzhen main-branch, and its Qianfeng off-shoot (founded by Zhao Bichen).  Although Xu Yun was 20 years old when Zhao Bichen was born – both men were contemporaries – with Xu Yun outliving Zhao Bichen by 17 years.  As Charles Luk also sought Xu Yun’s valuable advice and guidance with regard to all self-cultivation matters, it is very likely that Xu Yun knew of Zhao Bichen’s Qianfeng Daoist method, and gave his approval for Charles Luk to practice it.  On the other hand, with regard to Daoist philosophy in general, Charles Luk adhered to Xu Yun’s opinion (common within Chinese Buddhist thinking), that the highest aim of Daoist enlightenment through effective self-cultivation, is not considered the highest level attainable within Buddhist thinking.  It is interesting to consider that within the Qianfeng tradition, this perceived barrier between Daoist and Buddhist thought might well have been transcended.  As history stands, Xu Yun demonstrates through his Dharma-teaching that he has an ample understanding of Daoism, and that he expresses this understanding through a distinctly ‘Buddhist’ mind-set.  Generally speaking, even Daoist Immortals are considered ‘lacking’ in spiritual attainment, and are often ‘saved’ from their ignorant state by the Ch’an Buddhist method!  This obvious bias aside, an examination of Xu Yun’s personal history and lectures demonstrates that he in fact had a life long association with the Daoist path. 

Master Xu Yun (1840-1959) was a very famous and well respected Ch’an Buddhist monk whose long life of 120 years spanned China’s imperialist age, its dalliance with Western-style democracy, and finally its embracing of Marxist-Leninism, under the Communist regime initiated by the revolutionary forces led by Mao Zedong, and fully established as the de facto political and social force in China in 1949.  If this was not remarkable enough, in the early to mid-1950’s, Xu Yun played a prominent role in the direction this new regime would take (with regards to the official attitude towards Buddhism) following the re-establishment of the Chinese Buddhist Association in Beijing in 1952-53 – a meeting Xu Yun’s attendance was formerly requested by the government.  At this time, a group of Chinese Buddhist monks wanted to petition the government into establishing by law, the abandonment of the Vinaya – or the Buddhist extensive moral discipline established by the Buddha thousands of years ago in ancient India, a discipline which all ordained Buddhist monks and nuns had to follow throughout their lives.  At the very least, this code of conduct required celibacy, and all had to follow a vegetarian diet, amongst many other requirements.  If this group of monks had been successful in their endeavours, Chinese Buddhism would have altered into a state very similar to that existing in modern Japan, where ordained monks and nuns only differ from lay-people in attire, as they routinely marry, eat meat, and drink alcohol whilst wearing robes for a living.  Mao Zedong and Zhou Enlai (both of whom were present at this meeting), deferred the matter to Xu Yun - which is a measure of the respect and high esteem Xu Yun was held in in modern China - even by Communist revolutionaries!

Xu Yun quietly listen to the monks and then banged his hand down on the table and exclaimed that Buddhism in China is nothing without the requirement of its monks and nuns to follow the strict rules of the Vinaya.  According to Chinese language reports of the incident, Zhou Enlai looked at Mao Zedong – who nodded his approval of Xu Yun’s statement – and the matter was legally settled.  Chinese Buddhism in the modern age would not take the path of degradation, and would not follow the example of Japan, a country whose Buddhist monastics had abandoned Indian spiritual reality many centuries earlier.  For Xu Yun, ‘sila’, or ‘morality’ was not just for the monks and nuns, but also for the laity – whom he considered just as able to realise enlightenment as those living a fully ordained existence.  Without bodily control and behaviour modification, it is seldom possible to ‘still’ the mind, (as the central principle of Ch’an Buddhism demands), either instantaneously, or over-time.   If there is no physical discipline, there is no stillness of mind - this is why Xu Yun described the abandoning of physical discipline as the ‘end’ of Buddhism.  

The maintaining of physical discipline in the Buddhist sense, is a form of what is known in China today as ‘qigong’ (氣功), or to use the much older name - ‘daoyin’ (導引).   Qigong is the cultivation of inner energy (qi) through directed willpower and effort (gong), whilst daoyin is the practice of ‘directing’ and ‘leading’ (dao) inner energy (qi), whilst ‘yin’ is the wilful process of ‘pulling’ the inner energy (qi) through the body and causing it to flow to all areas without hindrance.  Both terms are similar and used interchangeably with a modern preference for qigong in popular literature, and daoyin in literature of a more ancient origination.  Within Chinese Buddhism, the concept of ancient Indian moral discipline (Sanskrit: ‘sila’) is written with the Chinese ideogram ‘戒’ (jie4).  This character is formed using the right-hand particle ‘戈’ (ge1) which denotes a spear or lance, and the left-hand particle ‘廾’ (gong3) which signifies two-hands carrying an object.  When combined together to form the ideogram ‘戒’ (jie4), the narrow martial meaning becomes that of ‘warning’, ‘defending’, ‘warding-off’, ‘admonishing’ and ‘guarding’.  In the broader sense, this ideogram represents ‘abstaining’, ‘caution’, ‘refraining’, ‘giving-up’, ‘avoidance’, and ‘vow’, etc.  When presented as ‘戒律’ (jie4lu4) – lit: ‘give-up law’ – the concept of ‘precepts’ is formed, or that of Buddhist monastic and lay moral discipline.  This discipline is designed to ‘guard’ the mind from disturbances through behaviour modification which is designed to first reduce, and then remove all tensions, agitations, conflicts, contradictions, paradoxes, and perplexities in the mind and body – whilst actively preventing such manic energy from ever arising again.  The Vinaya discipline (and its lay counter-part), is in reality an exercise in quietening, controlling, directing, optimising, and enhancing the inner life-force (qi), so that the mind, body and spiritual essence, cease to be three separate and distinct entities, and fully unite into an all-embracing totality of awareness (i.e. Buddhist enlightenment).      

Within Daoist terms, Buddhist ‘sila’ equates primarily with the practice of ‘neidan’ (內丹), or ‘inner field of cultivation’ practice.  This is because not only is the inner energy (qi) quietened and directed, (i.e. ‘free-flowing’) within Buddhist self-cultivation, but prior to a major enlightenment experience, a practitioner has to ‘gather’ the qi to create a strong ‘inner potential’ that is then triggered by the words or actions of an enlightened master, so that the layer of obscuring and deluded thought is ripped apart, revealing the all-embracing and empty mind ground.  Without this gathering of qi energy, the Ch’an School would have no effective method and cease to exist.  The use of the gong an or hua tou methods by Ch’an practitioners is designed solely to gather and build the inner energy potential for the final breakthrough, or achievement of the permanent ‘turning’ of the mind from the deluded to the enlightened state.  In the old days, the somewhat ‘artificial’ methods of gong an and hua tou were not needed, as masters easily ‘turned’ minds with their every word or action, but in modern times the mind is assailed on all sides by an array of distractions that would have been unimaginable a thousand years ago in China.  The new methods are needed to perform exactly the same function of qi gathering, directing, strengthening, and breaking through delusion.  It is the cultivation of qi that unites Chinese Buddhist and Daoist methodologies, and what follows is an assessment of Master Xu Yun’s association with the Daoist religion as recorded in his autobiography ‘Empty Cloud’ as translated by Charles Luk into English.  

In his youth, Master Xu Yun had a strict Confucian upbringing suitable for a son of a local government official.  His days were disciplined and structured, and evolved around the study of Chinese classical texts and the Confucian Canon.  He was being prepared through education to take the imperial exams, and spend his life as a scholar-official.  When he was 11 years old (1850-51), his grandmother died and Xu Yun met for the first time, Buddhist monks who were officiating at her funeral.  Interestingly, this was not the only Buddhist influence in his otherwise Confucian upbringing, as his biography states that his family library contained a number of books on Buddhism – including the story of the ‘Fragrant Mountain’, as well as the story of Avalokitesvara’s attainment of enlightenment.  In the year of his grandmother’s death, Xu Yun accompanied his uncle to Nanyue, where they visited numerous Buddhist temples.  Xu Yun felt a strong karmic connection with these places and only reluctantly agreed to return home.  However, upon reaching 14 years of age (in 1853-54), Xu Yun’s father learned of his intention to leave home and join the Buddhist Sangha.  Thinking that this was a phase that he would grow-out of, Xu Yun’s father – Xiao Yu Tang – engaged a Daoist teacher at the family home to teach Xu Yun self-cultivation techniques.  Charles Luk – in his English translation of Xu Yun’s biography, has this to say about the incident:

‘My father discovered that I wanted to leave home to join the Sangha and in order to keep me, he engaged a Daoist called Wang to teach me Daoist practices at home. The teacher gave me Daoist books to read and also taught me the Daoist ‘inner’ and ‘outer’ yogas (Nei-gong and Wai-gong in Daoism). I did not like the teaching but dared not reveal my unfavourable opinion of it. That winter the period of mourning for my grandmother ended and after entrusting my uncle with the care of my education, my father returned alone to Fujian.’  (Empty Cloud: Translated by Charles Luk – Page 2 – Element Books, 1988)

The original Chinese language version of this extract reads:

‘父窺予有出塵志。欲因勢利導。留於家中。請一位先天大道王先生。教在家修行法。令看各種道書。及教內外氣功。心弗善也。然又不敢言。冬父服闋。付予屬叔父管教。自往福建。佐廈門關事。’

What is interesting is that whilst working to present an authoritative English narrative that Westerners could study and successfully learn from, Charles Luk gives the name of the Daoist teacher as ‘Wang’, but omits to mention his lay or monastic status, or the school of Daoism he represented.  This is because Charles Luk did not want to over-burden the average reader with unfamiliar technical terms at the time of his initial translation work (from 1959 onwards).  The Daoist teacher is in fact referred to as ‘Mr Wang’ (王先生 – Wang Xian Sheng), implying that he is a lay-Daoist practitioner, and that the self-cultivation technique he taught Xu Yun was ‘Earlier Divine Sky Great Way’ (先天大道 – Xian Tian Da Dao).  However, as Xu Yun states that he studied a number of distinctly ‘Daoist’ books (道書 – Dao Shu) whilst practicing at home, this method should not be confused with the Chinese folk religion often referred to ‘Single Penetrating Way’ (一贯道 – Yi Guan Dao), which is also sometimes called by the same name as Mr Wang’s method - ‘Earlier Divine Sky Great Way’ (先天大道 – Xian Tian Da Dao).  This can be further ascertained by the fact that Xu Yun spent three years studying ‘internal and external energy cultivation’ (內外氣功 – Nei Wai Qi Gong) with Mr Wang, and no mention is made of the eclectic teachings usually associated with Yi Guan Dao practice.  Xu Yun states that despite this length of time he spent studying the techniques of Daoist energy (qi) self-cultivation with Mr Wang, he did not like this method.  However, three years is a substantial amount of time spent studying Daoist scripture and physical exercise regimes – which almost certainly would have included martial arts practice of one type or another.  This may explain why later in his life, Xu Yun was able to teach Ch’an Buddhism whilst sometimes making authoritative references to Daoist concepts and deities, etc.  

In his 17th year (1856-57) Xu Yun states:

‘I had been studying Daoism at home for the last three years but realized that the teaching I had been given failed to reach the ultimate pattern. Although I felt as if I were sitting on a mat of needles, I kept up a pretence of doing everything to make my uncle happy, working in the house to escape his watchful eye.’  (Empty Cloud: Translated by Charles Luk – Page 2 – Element Books, 1988)

The original Chinese language version of this extract reads in part:

‘予在家讀道書三年。認為非極則事。’

What Charles Luk translates as ‘ultimate pattern’ is conveyed in the Chinese text as ‘non-ridgepole’ (非極 – Fei Ji).  Whereas ‘非’ (fei1) simply means ‘non’, or sometimes ‘not’ (fei1), the ideogram ‘極’ (ji2) is often presented as ‘太极’ (Tai Ji), or ‘Grand Ridgepole’, an ancient Chinese concept appearing in the commentary sections of the Yijing (易經), or ‘Book of Changes’.  This denotes a perfect centralised balance that spreads out and permeates all things without exception that then exists in a state of perfect harmony and tranquillity.  This is the achievement of the ‘ultimate pattern’ of perfect enlightenment and awareness.  Xu Yun appears to be saying that the Daoist teachings as he experienced them as a young man, did not achieve this state of perfect balance, and that as a consequence, he remained in the deluded state of duality.  Finally, when he was in his 19th year of life (1858-59) Master Xu Yun left home (with his cousin Fu Guo) and went to live on Mount Gu (situated in Fuzhou) where his head was shaved by the old monk Chang Kai, and where he was taken as a disciple of Master Miao Lian.  This was the beginning of his 101 years of following the Dharma.     

In his 49th year (1888-89) Xu Yun states:

‘In the first month, I left the Bao-guang Monastery and journeyed to the Provincial capital of Chengdu. There, I paid reverence at the Hall of Wen-shu (Manjusri) in Zhao-jue Monastery, Cao-dang Monastery and Qing-yang Temple. Thence, passing through Hua-yang and Shuang-liu I headed south and came to Meishan and Hungya Prefectures, walking on until I reached the foot of Mount Emei. From the Jiu-lao Cave at Fu-hu Temple (where Zhao Gong-ming formerly stayed to practice Daoism), I climbed the Jin-ding Peak of Mount Emei, where I offered incense.  (Empty Cloud: Translated by Charles Luk – Pages 28-29 – Element Books, 1988)
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Zhao Gong Ming (趙公明)) Astride his Tiger

Xu Yun is referring to Zhao Gong Ming (趙公明) who is famous in China as a deity of wealth and is known by a number of other names.  Zhao Gong Ming is a character often associated with a military bearing (hence his rank of ‘Marshal’), who is believed to have been a real person who lived toward the end of the Shang Dynasty (1783-1122 BCE).  Despite his public service, it is also recorded in various places that he spent time living as a hermit communing with the cycles of nature.  He was eventually killed by an arrow whilst defending the Shang Dynasty from collapse, and was then promoted (due to his virtue) into the pantheon of the five gods of wealth as the official in charge of the Ministry of Wealth.  This pantheon consists of five gods with each representing a geographical cardinal point – as the head of this ‘ministry’ Zhao Gong Ming occupies the all-important and powerful central position.  This is why the other four gods of wealth are considered Zhao Gong Ming’s subordinates within the ‘Ministry of Wealth’.  For Zhao Gong Ming, the term ‘wealth’ is not used here to refer to riches acquired through the exercise of blatant greed, but rather to the concept that as a virtuous and pure person, (and as someone who has refined his qi energy through self-cultivation), wherever he goes only good things happen around him, and to people associated with him, or who pray to him.   Due to his loyalty, bravery, virtue, and commitment to self-cultivation, Zhao Gong Ming was eventually absorbed into the Daoist pantheon, and is today associated primarily with the celebration of Chinese New Year in the popular imagination, with his birthday falling on the 5th day of the first lunar month of each year.  

Zhao Gong Ming’s story appears to be a mixture of many narratives all of which require a careful historical analysis.  However, in 1888-89, whilst travelling through China’s southwest province of Sichuan, Xu Yun records that Zhao Gong Ming’s Daoist self-cultivation occurred in the Jiu Lao Cave (九老洞 – Jiu Lao Dong) at Fu Hu Temple (伏虎寺 – Fu Hu Si) – which is situated at the foot of Mount Emei (峨嵋山 – E Mei Shan).  A typical description of Jiu Lao (or ‘nine old’) Cave from Chinese sources is as follows:

‘九老洞位于九老峰下，下临黑龙潭，洞口呈“人”字形，全长约1500米，高约4米，洞口与洞底高差84米，是峨眉山最大的天然溶洞。全称九老仙人洞，相传它是仙人聚会的洞府，许多神仙故事，给它蒙上了一层扑朔迷离的神奇色彩。洞位于仙峰寺右侧山腰，藤萝倒植，下临绝壁。又说这里是道教财神赵公明修炼洞府，里面有一张石床，相传为赵公明当年用过遗物。洞内黝黑阴森湿润，能直立行走的通道仅120米，往前岔洞交错，深邃神秘，未探明前，人多不敢入内。’  
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Entrance to Jiu Lao Cave (九老洞 )

This place is referred to as being associated with the Daoist God of Wealth (道教财神 – Dao Jia Cai Shen) and being ‘Zhao Gong Ming’s Cultivation Cave House’ (赵公明修炼洞府 – Zhao Gong Ming Xiu Lian Dong Fu).  It is located at the foot of Mount Emei’s ‘Nine Old Peak’ (九老峰 – Jiu Lao Feng), and overlooks the ‘Black Dragon Deep Pool’ (黑龙潭 - Hei Long Tan).  This cave is 1500 metres in length, and is about 4 metres high.  The entrance of the cave is around 84 metres up from ground level, and is considered one of Mount Emei’s largest natural caves.  The interior contains hieroglyphs representing early forms of human writing, as well as a stone bed believed to have been used by Zhao Gong Ming.  This place has been associated with many stories of supernatural beings, fairies, and Daoist Immortals (神仙 – Shen Xian) for thousands of years in China, probably due to the many different and bewildering colours seen in the interior that appear magical to observers.  Half way up the mountain on the right side is located the ‘Immortal Peak Temple’ (仙峰寺 – Xian Feng Si) which nestles amongst cultivated vines situated beneath a cliff.  According to legend, the Emperor Xuan Yuan (轩辕皇帝 – Xuan Yuan Huang Di) met nine Daoist Immortals in the vicinity, and this is how the peak of Mount Emei (as well as the cave) got its name.  The cave is dark and wet, and an individual can only walk upright for about 120 metres.  Beyond this point the layout of the cave is not known as people have generally been too afraid to explore further.
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Fu Hu Temple (伏虎寺) Name Plaque

The name of the Fu Hu Temple伏虎寺- Fu Hu Si) [mentioned by Master Xu Yun] translates as ‘Crouching Tiger Temple’, but it is also known as ‘Crouching Tiger Ch’an Monastery’ (伏虎禪院 – Fu Hu Ch’an Yuan), ‘Spirit Dragon Hall’ (神龍堂 – Shen Long Tang), and ‘Tiger Brook Vihara’ (虎溪精舍 – Hu Xi Jing She).  It is located in the foothills of Emei Mountain and is situated next to the large ‘Serve the Country Temple’ (報國寺 – Bao Guo Si).  It was originally built in the Tang Dynasty, its name was ‘Spirit Dragon Hall’ – which continued to be used into the time of the Song Dynasty.  In the Ming Dynasty the temple was destroyed, and then rebuilt during the 8th year of the reign of the Qing Dynasty Emperor known as ‘Shunzhi’ (順治) – i.e. around 1650-51.  After this reconstruction, it was renamed ‘Tiger Brook Vihara’.  The area was known to be dangerous due to its tiger population, but the monks persevered and managed to reconstruct the temple, and thus the tiger threat diminished.  This is why the temple is also called ‘Crouching Tiger’ – as the tigers appeared to submit to the presence of humans in the area.  The Qing Emperor Kangxi (康熙) visited the Fu Hu Temple and inscribed the following three characters ‘離垢園’ (Li Gou Yuan), which translate as ‘Away Dirt Garden’, or ‘Garden of Purification’.  The temple buildings are typical of the established Chinese Buddhist style of architecture.  The entrance gate is central to the over-all design and structure, which contains a ‘Maitreya Hall’ (彌勒殿 - Mi Le Dian), a ‘Bodhi Hall’ (菩提殿 – Pu Ti Dian), the ‘Great Heroic Treasure Hall’ (大雄寶殿 – Da Xiong Bao Dian), the ‘Five Hundred Arhant Hall’ (五百羅漢堂 – Wu Bai Luo Han Tang), an ‘Imperial Library’ (Yu Shu Lou), a ‘Meditation Room’ (禪房 – Ch’an Fang) and a ‘monk’s Residence’ (僧舍 – Seng She).  In 1935, Jiang Jie Shi (蔣介石) asked for advice from the Fu Hu Temple masters.  What is interesting about the nearby Bao Guo Temple is that it was designed to both accommodate and facilitate the joint study of Confucian, Daoist, and Buddhist philosophy.    

Ch’an Week Retreat: Jade Buddha Monastery, Shanghai, (1953).  

Xu Yun taught on the 7th Day;
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Daoist Immortal - Lu Tong Bin (呂洞賓)

‘Lu Dong-bin, alias Shun-yang, a native of Jing-chuan, was one of the famous group of eight immortals.  Towards the end of the Tang Dynasty, he stood thrice for the scholar’s examination but failed each time. Being disheartened, he did not return home, and one day he met by chance in a wine-shop at Chang-an an immortal named Zhong-Li-chuan who taught him the method of lengthening his span of life indefinitely. Lu Dong-bin practiced the method with great success and could even become invisible and fly in the air at will over the country. One day he paid a flying visit to the Hai Hui Monastery on Lu Shan Mountain. In its bell tower he wrote on the wall:

After a day of leisure when the body is at ease,

The six organs now in harmony, announce that all is well.

With a gem in the pubic region there’s no need to search for truth,

When mindless of surroundings, there’s no need for Chan.

Sometime later, as he was crossing the Huang-long Mountain, he beheld in the sky purple clouds shaped like an umbrella. Guessing that there must be some extraordinary person (in the monastery there), he entered. It happened at the same time that in the monastery, after beating the drum, Chan Master Huang-long was ascending to his seat (to expound the Dharma). Lu Dong-bin followed the monks and entered the hall to listen to the teaching.
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Ch’an Master Huang Long Hui Nan (黃龍慧南禪師) [1002-1069]
Huang-long said to the assembly: ‘Today there is here a plagiarist of my Dharma; the monk (i.e., I) will not expound it.’ Thereupon, Lu Dong-bin came forward and paid obeisance to the Master, saying, ‘I wish to ask the Venerable Master the meaning of these lines:

‘A grain of corn contains the Universe:

The hills and rivers fill a small cooking-pot.’

Huang-long scolded him and said: ‘What a corpse-guarding devil you are.’ Lu Dong-bin retorted: ‘But my gourd holds the immortality-giving medicine.’ Huang-long said: ‘Even if you succeed in living 80,000 eons, you will not escape from falling into the dead void.’ 

Forgetting all about the fortitude advocated in his own line: 

When mindless of surroundings there’s no need for Chan. 

Lu Dong-bin burned with anger and threw his sword at Huang-long. Huang-long pointed his finger at the sword which fell to the ground and which the thrower could not get back. With deep remorse, Lu Dong-bin knelt upon his knees and inquired about the Buddhadharma. Huang-long asked: “Let aside the line: ‘The hills and rivers fill a small cooking-pot’ - about which I do not ask you anything. Now what is the meaning of ‘A grain of corn contains the Universe’” Upon hearing this question, Lu Dong-bin instantaneously realized the profound (Chan) meaning. Then, he chanted the following repentance-poem:

I throw away my gourd and smash my lute.

In future I’ll not cherish gold in mercury.

Now that I have met (the master Huang-long),

I have realized my wrong use of the mind.

This is the story of an immortal’s return to and reliance on the Triple Gem and his entry into the monastery (Sangharama) as a guardian of the Dharma. Lu Dong-bin was also responsible for reviving the Daoist Sect at the time and was its Fifth (Dao) Patriarch in the North. The Daoist Zi-yang also realized the mind after reading the (Buddhist) collection ‘Zu-Ying-ji’ and became the Fifth (Dao) Patriarch in the South. Thus the Dao faith was revived thanks to the Chan Sect.’ (Empty Cloud: Translated by Charles Luk – Pages 185-187 – Element Books, 1988)
The original Chinese language version of this extract reads

‘八仙會上的呂洞賓。別號純陽。京川人。唐末三舉不第。無心歸家。偶於長安酒肆。遇鍾離權。授以延命之術。洞賓依法修行。後來乃飛騰自在。雲遊天下。一日至廬山海會寺。在鐘樓壁上書四句偈云。「一日清閒自在身。六神和合報平安。丹田有寶休問道。對境無心莫問禪。」未幾道經黃龍山。睹紫雲成蓋。疑有異人。乃入謁。值黃龍繫鼓陞座。呂遂隨眾入堂聽法。黃龍曰。「今日有人竊法。老僧不說。」洞賓出而禮拜。問曰。「請問和尚。如何是一粒粟中藏世界。半升鐺內煮山川。」黃龍罵曰。「這守屍鬼。」洞賓曰。「爭奈囊中自有長生不死藥。」黃龍曰。「饒經八萬劫。未免落空亡。」洞賓忘了對境無心莫問禪的功夫。大發瞋心。飛劍斬黃龍。黃龍以手一指。其劍落地。不能取得。洞賓禮拜悔過。請問佛法。黃龍曰。「半升鐺內煮山川。即不問。如何是一粒粟中藏世界。」洞賓於言下頓契玄旨。乃述偈懺曰。「棄卻瓢囊繫碎琴。從今不戀汞中金。自從一見黃龍後。始覺當年錯用心。」此是仙人歸依三寶。求入伽藍為護法的一例。道教在洞賓之手亦大興起來。為北五祖。紫陽真人。又是閱祖英集。而明心地的南五祖。故此道教亦是為佛教宗門所續啟。’

Master Xu Yun reveals that Lu Tong Bin’s alias is ‘Chun Yang’ (純陽), or ‘Pure Light’.  This might also be construed as ‘pure positive energy’, as opposed to ‘negative energy’, or ‘yin’ (陰).  This is an interesting use of conceptual deliverance by Xu Yun, as it hints at the presence of an ‘imbalance’.  From the Ch’an perspective, ‘Yin and Yang’ emerge from - and originate within – the empty mind ground that does not discriminate.  In the opening line, Xu Yun sets the scene for what follows by preparing the mind of the audience.  What follows, of course, is that the famous and powerful Daoist Immortal (Lu Tong Bin) – encounters a very able and enlightened Ch’an master in the form of Huang Long – and in the process has his mind thoroughly and totally ‘turned’ so that he instantaneously realises full enlightenment.  This is despite the fact that he appears to already possess spiritual powers and longevity beyond what is considered normal.  Not only this, but Xu Yun further suggests that the effectiveness of the Ch’an method served to breathe new life into the apparently ‘ailing’ Daoist School, by enlightening its Fifth Patriarch.  An explanation of this thinking can be found in the notes that Charles Luk attached to this section of Xu Yun’s biography, a selection of which reads:

‘The immortals practice Daoism and sit in meditation with crossed legs. Their aim is to achieve immortality by putting an end to all passions, but they still cling to the view of the reality of ego and things. They live in caves or on the tops of mountains and posses the art of becoming invisible. A Chinese Bhikshu who is a friend of mine went to North China when he was still young. Hearing of an immortal there, he tried to locate him. After several unsuccessful attempts, he succeeded finally in meeting him. Kneeling upon his knees, my friend implored the immortal to give him instruction. The latter, however, refused, saying that the visitor was not of his line, i.e. Daoism. When the young man got up and raised his head, the immortal had disappeared and only a small sheet of paper was seen on the table with the word ‘Good-bye’ on it.’  (Empty Cloud: Translated by Charles Luk – Footnote 107, Page 196 – Element Books, 1988)
‘In ancient times, Daoists in China claimed to be able to ‘extract quicksilver by smelting cinnabar’, i.e., they knew the method which enabled them to become immortals, or Rishis, in Sanskrit, whose existence was mentioned by the Buddha in the Surangama Sutra. Their meditation aimed at the production of a hut current pervading all parts of the body and successful meditators could send out their spirits to distant places. They differed from Buddhists in that they held the conception of the reality of ego and of dharmas, and could not attain complete enlightenment. They used to wander in remote places, equipped with a gourd, a guitar and a ‘divine’ sword to protect themselves against demons. Today, adherents of the Daoist Sect are still found in great number of the Far East.’  (Empty Cloud: Translated by Charles Luk – Footnote 112, Page 197 – Element Books, 1988)   

These views appear to be a criticism of a generally accepted folk-Daoism that limited itself to imaginative and idyllic representations of spiritual freedom, but which did not seem to offer any practical advice regarding how to achieve the state of ‘Immortality’ itself.  In part, this perception has to do with the institutional ‘secrecy’ surrounding exclusive Daoist lineages, the masters of which jealously guarded their teachings.  This attitude of retiring from the world and being hard to find, can be juxtaposed to the general Buddhist attitude of compassion for all beings, and the open sharing of effective meditative technique and rules of discipline.  However, these typical Buddhist attitudes should not be viewed as ‘anti-Daoist’, as Daoism has had a very good relationship throughout history with its Buddhist cousin, and has contributed much to the integration of this originally ‘Indian’ teaching into Chinese culture.  This positive relationship is further displayed by the fact that Charles Luk wrote two books containing Daoist instruction – ‘Taoist Yoga’ (1970), and ‘The Secrets of Chinese Meditation’ (1964) – explaining his positive experience of Daoist training, and the experiences of others.  Significant within this information is the fact that Charles Luk trained in the Qianfeng tradition of Daoism as conceived and taught by Master Zhao Bichen (1860-1942) of Beijing, and excelled in its method which is a combination of traditional Daoist thinking (as found within the Quanzhen School), and the developmental theory found within Ch’an Buddhist thinking.  Charles Luk taught the techniques Qianfeng Daoism (which he learned from Zhao Bichen and one of his students called ‘Chen’), together with Xu Yun’s Ch’an method, to his key Western disciple Richard Hunn (1949-2006), who in turn freely passed on this valuable information to anyone who sincerely enquired.  Daoist philosophy and Buddhist thinking can complement one another when approached in the right way, and Xu Yun was adamant that individuals should follow the path that best suits their individual needs, whilst not criticising the paths of others.     

References: 

Empty Cloud: Translated by Charles Luk & Revised by Richard Hunn, Element Books (1988) 

Xu Yun’s Autobiography in the original Chinese Language  
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“Ananda, those practisers who wish to enter the state of Samàdhi should first observe strictly the rules of pure living to cut lust from the mind by abstaining from meat and wine and by taking cooked, instead of raw food. Ananda, if they do not abstain from carnality and

Killing, they will never escape from the three worlds of existence.”

(Surangama Sutra – Chapter VI - Bodhisattva Development into Buddhahood)

What if everything you had been taught about meat eating was wrong?  Would knowing this alter the way you view the world, and inspire you to change your dietary habits?  Could you live with the perpetual horror of 24 hour slaughter houses?  There are many ways to approach this difficult subject.  One is to treat animals as living objects devoid of any spiritual worth (i.e. the Christian view), put on earth by the hand of an unseen god for humanity to use and abuse as they see fit.  Another way is to project human emotional attributes onto animals (i.e. certain aspects of the modern animal rights movement), and assume that all animals feel as humans feel.  The Buddhist view assumes that all life is connected in essence, and that every single being has taken on many and varied life forms over very long periods of time.  This attitude is directly linked to the Buddha’s teachings about karma, with each being taking the appropriate form of rebirth relevant to its unfolding karmic needs.  The logic of this argument is that if humans kill animals, they are also killing their former relatives - that is their previous mothers, fathers, brothers, and sisters – and to do so is to sow the seeds for their ongoing personal experience of hellish karma.      

Gorillas have a huge muscle mass and are known through testing, to be incredibly strong, and yet they are peace-loving vegetarians.  Their muscle-mass is not created by, reliant on, or sustained by protein obtained from eating meat.  As an example of an early breakaway from the homo sapien genetic line, gorillas have no need to hunt and have devised no social or communal strategies based upon such an activity.  Although gorillas are a breakaway from the human line of direct evolutionary development, they still represent an earlier manifestation of what it was to be ‘human’.  Modern humans have teeth that are adapted to both meat-eating and vegetable eating, and it is interesting to note that vegetable eating appears to be a far-older human dietary habit.  Meat-eating has received what appears to be a scientific endorsement, claiming that the historical development of meat-eating coincided with the growth of the physical structure of the brain, which in turn led to the development of an enhanced intellect.  This assumption is distorted in the popular imagination, into the absurd correlation that continuous meat-eating in the modern age is associated with intelligence being developed in the distant past.  This assumption is the basis for the development of the pseudoscientific belief that 24 hour slaughter houses in the modern era are necessary for the maintenance of human intelligence developed hundreds of thousands of years ago.  With this pseudoscience comes the ‘unscientific’ propaganda that a vegetarian diet is ‘bad’ for humanity, whilst a meat-eating diet is ‘good’. The irony is that one academic study after another proves this assumption to be wrong, just as one vegetarian after another live long and healthy lives!  The only thing vegetarianism is bad for is the profits of the industrialised farmers (who grow animals as living ‘stock’ and nothing else), and the supermarkets who make millions in profits every single day.  The facts are that meat-eating in no way increases the intelligence of the average human being, and a vegetarian diet in no way decreases the health of either the body or mind.  The only thing that diminishes with a vegetarian diet is poor health caused by the consumption of meat treated with all kinds of chemicals, and of course, the profits of the (quite literally) fat capitalist farmers who only care about their monetary profits, and do not care about the welfare of their fellow humans or the animals they brutally raise and ruthlessly murder.

Modern farm animals raised for meat in the West (and increasingly in Asia, as well as Africa, and South America, etc), have terrible lives from the moment they are conceived to the moment the executioners blade falls upon them.  Be it little piglets having their heads cut-off for Chinese New Year banquets, or chickens, cows, pigs, and sheep (amongst many other species) that are fed through the ‘bolt’ pens, the stunning areas, or the multiple bladed machines.  As male chicks are no use to industrial egg-laying, they are often placed on a conveyor-belt, and fed whilst still alive into a meat-grinder, their lives coming to a horrendously painful end.  Many studies have shown that far from being ‘intellectual’, the workforce of slaughter houses are actually made-up of the lesser cognitively abled individuals who do not possess the intellectual ability to understand the broader implications of their actions, or to question the morality of what they are doing.  A day spent killing animals for a living has also been known to attract the criminally minded, and supporters of the political far-right, who associate this habitual violence with the rhetoric and intolerance of fascism.  What is interesting is that the workers in slaughter houses are not only being economically exploited, they are also being karmically exploited as they do not understand that they are part of a continuing hate filled cycle.  It is also important to note that these kinds of people that make-up slaughter house workforces, are generally unfit to work in other industries or occupations as they lack the social skills and know how to do so.  In many ways, these people are the most terribly oppressed of society’s workers, and Buddhists should feel just as much compassion for them, (without negating the understanding of their culpability associated with their murderous actions), as they do for the animals themselves.  This is because the Buddha teaches that we are all karmically interlinked, and although we may protest against animal cruelty, we must never descend into the depths of ‘hatred’ ourselves, as this is counter-productive.  Buddhists may profoundly disagree (through logical assessment) with the actions of others, but such a disagreement should never be motivated by greed, anger, or delusion.

The animal rights movement is growing in Asia as the result of the application of Buddhist morality and ethics toward animal welfare.  This mirrors the simultaneous growth of a similar movement in the West.  However, whereas the Western movement has to fundamentally disagree with the dominant biblical discourse that animals have been put on earth by god for humanity to use as they see fit – Eastern activists, whilst otherwise living fully in the modern world, simply have to apply the dominant Buddhist discourse of their culture toward the well-being of animals.  Animal welfare is a diverse and controversial subject.  For instance, cultures existing outside of Europe do not necessarily require the adoption of ‘Eurocentric’ standards in the struggle for the better treatment of animals, as this would imply a cultural bias.  European moral standards, particularly with regard to the treatment of other human beings in the Americas, Africa, Australia and Asia, have been demonstrably appalling.  This being the case, it would seem illogical and counter-productive to assume that ‘Eurocentric’ attitudes toward animal welfare are any better than those found in other parts of the world.  Furthermore, animal welfare in the West has a leftwing and a rightwing aspect – with the rightwing aspect making extensive use of the medium of ‘racism’ in their campaigns against perceived animal welfare issues.  This means that whilst the 24 hour slaughter houses in Europe go about their gruesome work, the Eurocentric animal rights lobby focuses on single issues in foreign countries (such as China) and in so doing ‘legitimises’ racism through the smokescreen of ‘concern for animal rights’.  This is simply the rehashing of the old imperialist myth that Europe (and European culture) is ‘superior’ in all its aspects, (i.e. ‘god given’ to the world), and that by comparison, all other cultures are ‘inferior’, and ‘wrong’.  In reality, Buddhist logic states that the mistreatment of a cow in China, for instance, is exactly the same as the mistreatment of a cow in England, with both being the product of a human mind under the influence of greed, hatred, and delusion.  This fundamental ignorance has nothing to do with skin colour, or prevailing culture, although, of course, distinct cultures are the product of history as it has unfolded differently, in different parts of world, for different human groupings.  

If the Buddha is correct, and if his teachings are universally applicable, rather than only being relevant for the populace of north Indian society, then it follows that regardless of ethnic and cultural differences, human ignorance (as destructive as it is) is the default setting for the human mind, and is the product of a shared evolutionary history.  Only in relatively recent times have human beings separated into different groups and developed distinct physical shape, skin colour, language and cultural differences.  The mistreatment of animals has nothing to do with skin colour and an imagined theological superiority, and everything to do with a lack of proper education and a learned concern for the welfare of other species.  Eurocentric animal rights movements perpetuate racist attitudes amongst their membership, and exclude non-Europeans by reducing their status to that of being less than an animal – whilst simultaneously using excessive sentimentalisation with regard to ‘single issue’ animal rights matters.  This means that the systemic issue of worldwide human ignorance is never identified as a problem and effectively combatted.  Whilst reducing other human beings to a ‘less than human’ position, these ‘boutique’ animal campaigners simultaneously raise-up the status of a ‘fluffy’ animal, to that of ‘more than human’.  This is simply a neo-colonial attitude seeking dominance over all other people in the world, at the point of contact and need not detain us any longer.              

Modern meat eating is essentially the ‘search for profit’ at the expense of the welfare of the animal that is brutally exploited and killed.  This exploitation is considered ‘normal’ and ‘correct’ despite the fact that slaughter factories – East and West – often exist away from the view of the general public who are programmed and conditioned to buy the meat and not consider its origin.  Processed meat turns up on the supermarket shelves ‘as if by magic’ and is presented to the discerning buyer as if it ‘had no history’.  This is depriving animals not only of their life, but also of any tangible record of their existence.  Cellophane wrapped meat is made to look more or less identical so that all cows, sheep, and chickens, etc., all look alike.  This is all part of the industrial process of depriving animal life of its inherent dignity and reducing it to the level of ‘living’ meat.  As animal cruelty of this nature and magnitude is profit-led at base, one of the most effective ways to combat it is to become a vegetarian.  This simple act pulls the rug from under the feet of the farming profiteers as it is no longer ‘profitable’ for them to raise animals for meat and undermines the entire ethos of the corporate supermarkets.  This is a radical realignment of human beings in relation to animal welfare and animal rights.  Whilst Western animal rights seek a legal solution to the issue of the mistreatment of animals – the Buddhist path already grants animals a status equal to humans.  Although it is true that a human rebirth is considered precious for the attainment of enlightenment, it is also true that every human being has incarnated as an animal in the past, and will probably do so gain in the future.  Although animals have a different way of manifesting in the world, the fact that humans can be reborn as an animal, and an animal reborn as a human, indicates an underlying ‘spiritual’ unity to existence.                           
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The Four Ennobling Truths and the Four Immeasurable Vows

By Rev. Yao Xin Shakya ZOHY (ICBI) 
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When one develops some interest in the Buddhist teachings, one of the first teachings he’ll find will be the one called the “Four Noble Truths”. And we must say it is probably the most shared one of the whole Buddhist spectrum. For most of the Buddhist traditions, may they be Southern Theravada or Northern Mahayana, it is the first and most central teaching given by the historical Buddha. It is a quadruple path, a synthetic composition, gathering the great aspects of his doctrine. It is a fact that this teaching is part of the teaching corpus of every single Buddhist school, from the more traditionalist to the more modern ones.

But what is the content of these crucial “Noble Truths”?

First, as we said earlier it is a synthetic way of looking at the crucial steps of the Buddhist path towards enlightenment. It points, thus, to the fact that the path we choose to follow, far from being a static journey, is “a dynamic harmony”. We could say it is a process, an ennobling process in a way. An ennobling process that is put into practice and flourishes in our lives day after day. We could say then, that these “Noble Truths” could be called “Ennobling Truths” to put the accent on the progressive and experiential aspects of these Truths.

So, what about these “Ennobling Truths”?

We can find this teaching in the First Sutra of the Buddha, relating to his first teaching after his enlightenment under the Bodhi Tree, called the Dhammacakkappavattana Sutta.

We could say in essence that they consist in:

The Truth of dukkha

The Truth of the origin of dukkha

The Truth of the Cessation of dukkha

The Truth of the Path leading to the Cessation of dukkha

Isn’t it clear now? Seriously, what is this dukkha that seems so central? It is generally translated as “suffering”... and here is the famous misconception about Buddhism being Nihilist coming back into your minds. More seriously, we could translate it as “the suffering born from non-satisfaction” or let’s say the suffering born from always wanting something new, always wanting to escape from impermanence by doing or wanting something. In a certain way it is the suffering born from our incessant tendency to occupy our mind and energy, what is sometimes described in the Buddhist teachings as the constant “craving”, or “desire” that seems inherent with being alive.

And to put it in a more Zen-like way, the entire paradox is a great gong an (koan)… There is a craving which is inherent to being alive, and at the same time the Buddhist path has its consecration in Nirvana… which is exactly the end of this craving. Then, how to attain this Nirvana, while being, at the same time, both alive and without cravings?
Well … that is not the Buddhist path. It’s a Western approach that is very modern and quite a nihilistic view of the Buddhist path.

There is nothing about having no desires at all in the Buddhist teachings, the whole practice of Chan/Zen Buddhism is to ultimately, not fall into following our profound personal tendencies, or to unwittingly play the game of our Ego. But understanding that the practice is ‘not a path of total suppression’ (a misconception that only results in tensions and problematic psychological side-effects) – is an essential first step, because this misconception is the exact contrary to the direction that the True Buddhist Practice should be leading to. 
This question could be the subject of a book by itself and I won’t carry on, but will just share some basic contextual information. In Mahayana Buddhism there is a central concept shared by the Indian scholar Bodhisattva Nagarjuna, (150 CE), in his Mūlamadhyama-kakārikā, the concept of the “Two Truths”. The Two Truths of Nagarjuna, namely the “absolute truth” or “non-conditional reality” and “conventional truth” or “relative reality”. Nagarjuna states that there is no fundamental difference between these two truths, although we feel the contrary because we are driven by our Ego. This is the Essence of the “Heart Sutra” and the majority of the Prajnaparamita Sutras.

“Sariputra, form is not different from emptiness, and emptiness is not different from form. Form itself is emptiness, and emptiness itself is form

In Zen, we usually express this reality in terms of polarities: Form-Emptiness, Absolute-Relative, Nirvana-Samsara. But in none of these major Mahayana traditions can we find a contradictory opposition (or a duality), in the two parts of these apparent polarities. They are fundamentally One in essence, and yet they are Multiple in manifestation. And the Net ‘Oneness’ behind all these realities is fundamentally “Empty”, this is why we can say that it is a realm of “pure possibility” of unlimited manifestation.

The Four Noble Truths are a simple and yet synthetic formula, that can feel like encountering an immense “mental cliff”, or the experiencing of the rising of a sudden paranoid difficulty (in the fore-front of the mind of the sincere practitioner). Indeed, the Four Noble Truths are of an almost gigantic scale in implication, so much so that we could be horrified by the arduous task they demand that we accomplish.

Luckily for us, Shakyamuni Buddha didn’t just proclaim the Four Noble Truths, he also revealed the Path leading to that “Cessation” when revealing the Eightfold Path. This teaching is also accepted by every school of Buddhism, even if every tradition has its own way to put it in practice. They simply don’t understand these truths the same way, and more profoundly, don’t apply them to living reality in the same way.

This being said, let’s get back to the Four Noble Truths. What objectives do they pursue?

Asking oneself sincerely this question could quickly, and prosaically lead into asking oneself, “What has the Buddha to propose?” And this could lead into asking “What is the utility of Buddhism?”
Each Buddhist tradition defines answers in its own terms, basically it is not a matter of definition or philosophy. It is about experimenting with the reality that the Buddha named the “Cessation” (Ch: Chi or Zhi - Jp: Shi) of Suffering. This is the cessation, the end, of the non-satisfaction born from our natural tendency to “build, nourish and believe” in a “separate self”, or “ego”, which in the Buddhist view is purely conventional. I believe this conventional “I or Ego”, isn’t a bad thing per se, we need this kind of concept to deal with others in our day to day life. But “nourishing this concept” as a reality, not conventional but as the “core of reality”, is a consequence of our own confusion or ignorance of “what we really are”. In this process, resides the beginning of a “profound gearing” in ourselves that inevitably separates us from “What we are” as a living reality.

We could thus summarize by saying that the Buddha showed us a path to get out of the confusion we live in, a confusion that is the source of our suffering and non-satisfaction. It is thus a method that puts us in front of “what we are” beyond our own illusions, in a non-separate or non-dual way. Here too, every Buddhist tradition elaborated their own terms to qualify the “non-separate reality” that we both “are” and “participate with”, beyond illusion, confusion, and thus beyond words.

Now, these concepts could seem easy to understand… beware, as we all know but often forget, it is one thing to intellectually understand the concepts, it is another to put them in practice and to express them in our lives.  And here is an important aspect of the Buddhist teachings, they aren’t dogmas that should be learned by heart, but a realization that we must make flourish ourselves, in the fertile ground of our daily minds.

Of course, when looking for inspirations in the Buddhist teachings, we might be found guilty of a certain affinity for what looks exotic, Asian, just different from our Western, largely Christian based background. And, in a way, it is a kind of skilful mean. We might first be interested in Buddhism because of all these exotic peculiarities, we will face sooner or later an important matter... we don’t live in an antique Asian city, our everyday life is far from Brahmans and mango groves, and it might be disappointing at some point. But it is an important step to make in the Path, a needful realization to pass from a passive admiration to an “experimental realization”. Realizing the Truth of the Buddha’s teaching in our life and actualizing it, which means “acting in accordance with this profound realization”, is a matter of harmonizing with each situation, and it is thus totally linked to different societal and cultural contexts we might face, Asian or Western.

Thus the task remains gigantic and we may be very enthusiastic and dedicated, it is still very difficult to express these realities in our lives. That is why the Zen masters of the past transmitted a teaching that is a “wonderful lever”, the “Four Immeasurable Vows”.

These “Four Vows” are often said to be “Bodhisattva” vows, which is an error. They are vows of immeasurable scale that are a tool for the practitioner on the Bodhisattva’s Path. But too often in our informal Zen Centres, the term “bodhisattva” is used to name different things.

The Four Vows first, but also the so-said “Bodhisattva precepts”. These precepts are in fact the proscriptions found within the “Brahma Net Sutra”, a major text of Mahayana Buddhism and perhaps an earlier version of the Avatamsaka Sutra. They consist, in general, of the 10 major precepts of the Brahma Net Sutra, (with the “lesser” 48 precepts being generally unknown to most Zen Buddhists).

As most Zen people never read this sutra, they do not understand that these precepts are a practical articulation of a 10 step Bodhisattva Path described in the first part of the Sutra. In their Defense, most Japanese monasteries, (in a fashion started by Saicho of the Tendai Sect of Japanese Buddhism), only read the second half of the Brahma Net Sutra, (the one including the precepts). This being the case, they lack the articulation between the two halves of the sutra.

I must also note that China has its own relation to the precepts and in particular the “Bodhisattva precepts of the Brahma Net Sutra”. But the Chinese tradition did not retract their view of the original 10+48 vows, and did not generalise these precepts to every single Buddhist follower and certainly didn’t used the name “Bodhisattva” to designate a lay follower who just took his first vows, as it is so often found in most Zen Centres today.  (These notions will probably be the subject of a future article in the following months…)
Now that these distinctions have been made, let’s get back to the Four Vows. They are in fact a profound aspiration to realize the Four Noble Truths in our lives, to realize our True Nature and to harmonize with all things through Compassionate actions.

We can thus put side by side the Four Noble Truths and the Four Immeasurable Vows:

The Truth of Suffering: I vow to save all Beings

The Truth of the origin of Suffering: I vow to cut down all Illusions

The Truth of the Cessation of Suffering: I vow to master all Dharmas

The Truth of the Path leading to the Cessation of Suffering: I vow to realize the Way

The Buddha revealed the context, and the processes that are alive in us, and makes us foolishly believe in an individual and separated being - in a lot of early suttas. From his first sermon, he proclaimed the Four Noble Truth and high lightened the “poisonous process” in which we engaged ourselves through our habits and thoughts, which are the first two Truths. He then proclaimed the possibility to put an end to this poisonous process and explained the Path leading to the end of this Self Illusion or Self-Hallucination - the two last Truths.

In all of this, what about the Four Vows? They are wonderful skilful means, pure aspirations to help us practice. They are like good seeds to plant, nourish and maintain on the Path that the Buddha gave us, the Eightfold Path.

Thus, each of the four vows is a method which is very skilful indeed, that maintain in us a strong aspiration and dedication to realize the Four Noble Truths in our lives. But this is not a trivial thing, these are profoundly important vows. A Zen practitioner should pay the utmost attention to what is being said, to what is being planted and nourished in his own Mind Ground. Taking vows is not a trivial matter indeed, but is a very wonderful help to the sincere practitioner.

Next time you recite them in your Zen Centre, remember how they are related to the Four Noble Truths and, with simplicity and humility express your True Nature by a profound bow to All Buddhas and All Beings, without distinctions of time and space.

Amituofo!
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The Hua Tou Method in Ch’an Practice for the Lay Practitioner
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The Hua Tou and Kung An Methods of Ch’an practice are the most useful tools available for the lay Ch’an practitioner. These methods used as taught can allow Ch’an practice in the midst of a busy life schedule. Family obligations, business responsibilities and community interaction create quite a different set of circumstances for the daily practice of Ch’an for a Layperson as opposed to the monastic, however, the Masters especially Master Hsu Yun have left us clear instructions on how to practice.

The proper use of Hua Tou is to create the “Great Doubt” which would lead one to the experience of the Empty Mind Ground.  The key word is “experience”. Without the actual experience there is no Ch’an. The experience itself is wordless and nameless. There is no reasonable way to describe with words because it is beyond this. This experience. The Hua Tou that was most efficacious for Master Hsu Yun was: “Who drags this corpse around”. The magnificent beauty of this particular Hua Tou is the clarity and ability to practice. I personally find that it is most useful when walking down a busy urban street. I ask, “Who is it who drags this corpse around.” The purpose of the Hua Tou is to engender the ‘Great Doubt”.  This leads naturally to what I call for expediency of the “experience”. It is most powerful. It can be done in the course of a busy day.

The Hua Tou can be utilized while walking, sitting, standing or lying down. This Hua Tou can be practiced in the midst of activity. Waiting in line at a store or for a train, walking to a meeting, sitting for a few brief minutes at your desk. It engenders true and constant meditation. Of course the Hua Tou is merely an “expedient means” of reaching the empty mind ground. The final merging of Host in Host negates the need for the Hua Tou. But until that time the Hua Tou is most efficient. While sitting in meditation, I personally utilize the Hua Tou of the Ch’an Guild of Hui Neng which is “Who is the hearer?” Combining a sitting practice Hua Tou with an active practice offers the Lay Ch’an practitioner a most effective method for reaching the Empty Mind Ground. It offers the ability to practice the Hua Tou constantly and therefore is unique and all-encompassing. The Hua Tou method so practiced offers the Lay practitioner a monastic experience outside the monastic order. It is a miracle that we have such an expedient means of reaching the Empty Mind Ground. 

I leave this short explanation of the Hua Tou from the great Master himself Hsu Yun:  

‘The important thing is to stick to Hua Tou at all times, when walking, lying, or standing. From morning to night observing Hua Tou vividly and clearly, until it appears in your mind like the autumn moon reflected limpidly in quiet water. If you practice this way, you can be assured of reaching the state of Enlightenment.

In meditation, if you feel sleepy, you may open your eyes widely and straighten your back; you will then feel fresher and more alert than before. When working on the Hua Tou, you should be neither too subtle nor too loose. If you are too subtle you may feel very serene and comfortable, but you are apt to lose the Hua Tou. The consequence will then be that you will fall into the ‘dead emptiness’. Right in the state of serenity, if you do not lose the Hua Tou, you may then be able to progress further than the top of the hundred-foot pole you have already ascended. If you are too loose, too many errant thoughts will attack you. You will then find it difficult to subdue them. In short, the Zen practitioner should be well adjusted, neither too tight nor too loose; in the looseness there should be tightness, and in the tightness there should be looseness.’
(Yun, Hsu (1970), Practice of Zen, Translated by Garma C. C. Chang - drawn from Wikipedia)
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Although the Buddha was a recluse of sorts, he never abandoned the world, even though he radically altered his relationship to it.  Yes – he did give-up his high-caste social privileges, and the wealth that accompanied them, but he never rejected the world due to his insistence that compassion and loving kindness were two important constituents of the enlightened wisdom he had realised.  Withdrawing from the world for a time was required by the Buddha – as it is for many people today – but once the mind is stabilised and its delusional tendencies transcended through cultivated insight, the resultant wisdom and compassion demands that the individual concerned radically re-engages the world again, but from an entirely different perspective.  The Buddha rejected the religious and social politics of his upbringing, and in so doing refused to have any more cognitive association with them.  In this sense he permanently left the Brahmanic world with its caste prejudices, discriminations, and religious imaginations, and instead instigated a revolution in the spiritual thought of the India of his day.  

Gods were no longer real but only nominal manifestations that were less than human in real terms, and karma became the possession of every single individual to do with as they pleased.  The Buddha rejected the notion of Brahma and the caste system that was assumed to have emanated through his godly presence, which was premised solely upon skin-colour, this is why the Buddhist philosophical system can be considered the original philosophy of anti-racism.  In fact the depth of the Buddha’s transformation and radical change of attitude is not always obvious to a modern mind that interprets the story of Buddhism as something of a ‘given’, and perhaps something of a cliché whereby an Asian man wanders into the wilderness and finds enlightenment.  The problem with this uniformed attitude is that it not only misunderstands exactly what happened to the Buddha, but also removes any notion of radicalism and disruption of the status quo that his post-enlightenment life-story obviously represented.  For many in the West today, the Buddha’s teachings are something quaint to pass the time after a cup of tea, or on a rainy day, but easily abandoned and forgotten when life becomes hectic.  The Buddha’s transformation of mind and understanding made him nothing less than a professional revolutionary who probably irritated and offended many of his fellow (Kshatriya) caste members, the supposedly superior Brahmin priests, and anyone else in ancient Indian society who took the Brahmanic world-view in a literal manner – which of course meant most Indians.  

The Buddha succeeded because of his calm demeanour, incisive wisdom, and compassionate actions.  These attributes spoke directly to the consciences of those around, who despite their strong social and religious conditioning, were able to see that the Buddha was right, despite the fact that not many people around him actually agreed with his new message.  From this may be gleamed the fact that radical enlightenment, as it goes against the trend of delusion and instinctive thinking, is never popular in human society as it existed in the Buddha’s time, and as it exists today.  The simple fact is that the majority of living individuals are not enlightened, and therefore exist through their deluded minds and the social and political constructs they create which are premised upon blatant instinct, fear, greed, and a sense of fearing physical death.  In ancient India it was the Brahmanic caste system, whilst in the modern West it is liberal democracy and the free-market forces that sustain otherwise arbitrary class structures that divide society through the principle of the accumulation and ownership of wealth.  Those with much wealth (the minority) are at the top, whilst those with a little wealth (the majority) are at the bottom.  Just as Brahmins (and many other Indians) believed the Brahmanic caste system to be real, correct, logical and the only possible way to organise society, so do many modern Westerners view the commercial system they have been born within – to be infallible, beyond question, and beyond reproach.  How can people who believe that the deluded social systems they live in are ‘real’ – also consider themselves true followers of the revolutionary Buddha?  Surely these modern preservers of the status quo are nothing more than the equivalent of the Brahmin priests who argued for their own social dominance whilst facing the enlightened wisdom of the Buddha?                   
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A comparison can be made with the idea of a large human body. 

What would you understand me to mean if I spoke of a 'large human body'?

- The Diamond Sutra ed. Fu,Tribe & Johnson 2015

Years ago, I sought out a new teacher as the master who trained me had passed. I experimented with several different ones, attended retreats and read books. I finally made an appointment with someone I had heard about. He was highly respected, but very much out of the limelight. We spoke on the phone, and exchanged a few letters The next time I was free, we met at the base of Namsan Tower in Yongsan, Korea. 

We walked up the stairs and talked. Most of what we talked about were the first five precepts. I found it a bit odd. I had been studying and practising for so long, and had transmission under my belt to boot, I had hoped we would start further along the path. I was looking for a teacher who would challenge me, not treat me like I just learned how to spell “Buddha.” 

Halfway up he announced we would turn around. We went a few steps down and he paused to ask me, "How do you know that in the face of adversity you would hold to the precepts and faith?" I told him that I knew this because I had practised and meditated on it. I was always vigilant in my responses, actions and appropriately penitent when I detected I had erred or strayed. I also confidently stated that I had indeed faced great adversity in my life, and held true to the precepts. He smiled.

“Adversity,” he said, “is often dressed in sheep's clothing. To claim one knows enough about it to know how to remain true, suggests a deluded life.” He then said, "Let me show you." 

He told me to pick a number from 1 to 100. That would be the number of steps that I thought I could climb down, on my hands and toes, before having to stop. I thought this was ridiculous. With great confidence, I said, "100." I had every reason to be confident. I was in the Army and a boxer. I was in shape. I ran miles. As a regular part of my posting in Korea, we ran up and down these same steps for training. One hundred steps descended on my hands and toes without my knees touching should be no problem. 

He nodded and started walking down ahead of me, calling back over his shoulder, "Begin."

By the 20th step, I was in pain and could barely breathe. By the 30th I could barely control my shaking body, and my mind was gabbling at me about why I should stop and throwing nonsensical things and memories at me without cease. By the 40th, I curled up in a foetal position across two steps and ceased moving. 

He leaned against the rail. "I thought you were going to climb down 100 steps. That is 39, why did you stop?"

"I just can't, I have to work up to it. I have to prepare, but I know now what should be done and will learn to do it."

"Ah, so this is a learning experience that will make you better?"

"Yes."

He laughed. "What happened to your truth?”
Learning to live with truth 
Over the next few decades, I learned what it meant to live with truth. The only truth one could live in was that the self was always present looking for ways to introduce delusion that allowed one to abandon the precepts. It is like sitting and watching the debate about the 5th precept. How does one interpret the call not to consume intoxicants? My teacher taught me that the delusion lay in the answer, and to focus instead on the action that produces a truth. 

He said the call was to understand how well one could practice Buddhism while under the influence of intoxicants. Even if one abstains from all intoxicants, the abstention can become the intoxicant itself. If one is focused on a doing or not doing of an act; one is not acting, but creating a delusion that serves to support the self. He pointed out that impairment and intoxication are the same path. One should not advocate for anything if one is impaired or intoxicated. If you wish to be able to advocate at any given point in life – no matter what crisis or blessing occurs, you cannot risk impairment. Yet by complete abstinence you hold the delusion that you are the hero one step away. If you only wish to advocate when you are ready to, then you must accept that you place yourself at the centre of life, not the Dharma. Nothing wrong or better about any choice, each has its own risk of complicating delusion and intoxication, but see each choice for what it is and the risk it holds. Better to live a life that is too involved with action and being present so that intoxicants aren't even considered, than to spend a life justifying the use or abstinence of intoxicants that has had no effect on the whole.  

I mention the 5th precept because it is one of the most influential things in the American interpretation of Buddhism. It also lies at the core of many of the ethical problems Sangha(s) are experiencing. We live in a culture where intoxication defines life – if it is not the highs of love, it is the depths of grief; if not the reward of relaxing, it is the escape from pain. Very little of our society is based upon teaching resilience, diligence and fortitude. One must always be right, and must never be confused. One is either on a path to achieve a goal, or one is devoted to avoiding all claim to a path (which ironically is a path of its own). One must have found the one true answer and be pursuing it, or one eschews answers as a pretension of faith. 

Faith, as my master taught it, is the acknowledgement that you can do nothing without support. For actions in this realm, it is the support of other hands and the celestial beings. The latter, however, deliver support upon being asked, but view what is needed through the lens of timelessness. What you need and want in the present may not be provided, but you may be given what will better the whole for kalpas before and after this instance of your existence. That releases an eternal truth, that the second self isn't tied to an individual, but to the whole of timeless existence. We don't seek to lose our self in order to find a higher self. We seek to lose our concept of self to remember we are a part of a whole.

With humility we can then recognize that our individual part of that whole can be the cause of great illness and disease; or be a simple functioning part of something we do not direct, create, control, understand or even know the name of. To that end, it is the discipline of the smaller self that is sought, but that discipline must extend to every waking moment, or time and effort are wasted. All of this must be accomplished with acceptance that you can never really know if you are the disease or the health; and all of this must be done with a great sense of urgency.
The problem with that last paragraph 
The problem with that last paragraph is how easy it is to understand, and to accept it. Unfortunately, what we know about the human brain is that there is a world of difference between being able to learn something and verbalize an understanding of it; and being able to use that understanding to creatively solve problems or act. I would estimate that I spent about 10 years under the delusion that I understood and had internalized that last paragraph in a meaningful way. I hadn't done that, I had absorbed it into my superficial consciousness. It was there that my brain was able to use it to justify all sorts of things – most of which can be summed up with the catch phrases: “I am doing the best I can,” followed by, “no one can achieve perfection, we may only strive towards it.”

It took me 15 years of study and practice after the lesson on the steps to realize what the lesson on the steps was about. It wasn't to reveal the extent of my delusion. Given a 15 year time period you can talk and meditate yourself into that realization. It was to show me that my delusion had such strength because I relied only on internal measurements, and I didn't understand the urgency that reality requires. When confronted with an external measurement, I could quickly see – as any one present – the extent of my delusion, my lack of developed diligence, and outright laziness. The lesson was that we must always have outside measures upon which to cast our internal beliefs about our capabilities, and to remind us that time passes and does not return. 

That doesn't mean that I am advocating for all practitioners to start crawling down steps, but that practitioners look to outside measures, or reflections, to show what part of what they believe to be true they actually know how to live. 
The problem with that last sentence
The problem with that last sentence was addressed in a recent global webinar hosted by An Olive Branch on Ethics in Buddhism. They were not concerning themselves with the intricacies of precept definitions, but on the practical matter of ethics within a community, or sangha. As easy as it is to convince oneself of right interpretation when one is alone in a cave; it is even easier when you choose to enter a community where membership and acceptance requires you share the same interpretation. The Sangha becomes a larger extension of the self. If the core of that self- the leader - isn't engaged in accountability practices with external measures; the whole community becomes afflicted with the leader's confirmation bias. This means that everyone supports a single shared delusion of right practice and thought. The leader is never given the nurturing gift of being questioned or called to account. 

When this happens in a community where the thinking powers actions are not helpful to the local or at-large community, devastating problems can occur. Worse still, when a group is afflicted with confirmation bias that is harmful, individuals within the group realize this – but are powerless to act save by leaving. They often leave the faith itself.

How do you measure 'helpful'?
The measure of 'helpful' is not based in your perception of help given, but in the acknowledgement of help received from its recipients. To be helpful, in this instance, is to provide an effect that benefits others in a way that they recognize. Within a sangha that can be complicated, if the shared delusion is ill, so is the perception of help. This can be found in the more growing exposure of “shock practice” that involves inappropriate sexual relations, rape and emotional abuse. It is also found in the lifestyles of some leaders that promote their private excess materialism as proof to their communities that they are immune to it. Not all instances of an ill bias are so extreme in their presentations.

Looking at how the presence of the Sangha effects the community that surrounds it is one of the best external measures you can use. You cannot say that you are having a positive effect on a community if they don't know you exist, have no idea what you do, and cannot point out one thing you have done for a non-member. Helpful, and healthy Sangha(s), have more than their well-being and survival as a priority. They have a practical drive to improve the present life of the community around them. That is worded in this way because many ill Sangha(s) adopt weekly meditation practices about world peace and call that help. That is helpful, but not to your community at large. That is helpful to the universal condition, but does not relieve you of responsibility and accountability to the present sufferings of your neighbours. 

How does the individual practitioner measure self?
The lesson of the stairs pointed towards finding reflections in the real world that you cannot control or influence to show you who you really are. This is a very frightening task to undertake. As in my case, I was already teaching with full transmission and charge before this master arrived and showed me how little I knew about living as a Buddhist. 

I had the thinking down, but did not know how to live by the faith and create a life based in it beyond telling people I could teach and charging them for it because according to the “rules” I could. What my first master taught me was invaluable, he instilled in me a deep respect for the Dharma and desire to transform my life in accordance with the teachings. My second master took that desire and respect and began to show me how to practice with action. He showed me that I was not the teacher, but the one who was aware they were being taught. I have come to like that interpretation of meaning of “master” much better.  Now, I know that the practice of compassion consists of two things – nurturance and accountability. You cannot provide either for yourself. So as the master now, I still have teachers.

For the individual practitioner, whether they are a master, teacher, lay practitioner or novice, the only measure of self comes from having someone else help you perceive your measurable effect on the world. This helps to untangle your view of the world from the web of the self, and to see yourself as a part of a larger whole. 

For many people, this type of practice begins with movement. When moving the whole body while maintaining a meditation state, only one of two things will happen – either you are forced to separate awareness (which is shown in how you move), or you can unite them (which is also shown in how you move). Movement doesn't have to be complicated, there is a form of seated Qi Gong Meditation that can be done on a cushion or chair and doesn't require great feats of strength. It does allow for your teacher, master or spiritual friend to be able to see your cohesiveness and capability. 

This begins to bring the mental understanding of Buddhism into the body. The body is, after all, the vessel through which we act in life, so training the body to follow Buddhism as completely as we train the mind is the only way to begin to shape a life of compassionate action that respects the Dharma. It elevates the person from noticing a single act in a day where they “were Buddhist,” or “struggled to uphold the precepts,” to living a life in which the Sutras are written within every breath, move and thought of the practitioner. The effect of this on the individual life is profound. When that becomes the core of a Sangha, they become active and creates a positive impact on the community around them because the body seeks life.

Nurturance and accountability in leadership
Just as the lone practitioner must face and admit limitations in order to pursue perfection, so must leaders and Sangha(s). As the Ethics Webinar pointed out, spiritual leaders have no business on a board of directors. Accepting the limitation of a role is how an effective and healthy leadership evolves. At no point in time, and I advocate for this so much I fear it may be my epitaph, should a spiritual leader be without the counsel of three to four teachers that hold them accountable for their diligence, practice and actions. 

While everyone seems so desperate to become a lineage name to enable their centres to survive, perhaps it is time to turn to leaders who are less desperate for a legacy, and not as in need of fame or control. The great masters of yesteryear weren't often recognized by anyone. There was not a meditation centre on every corner or located conveniently nearby. Their emphasis was on training competent practitioners who could spread the dharma effectively. From that seed comes more teachers who teach people to lead their own lives well. From the seed of a lineage-seeker comes divisive issues, ethical problems and lack of meaningful guidance. Either path begins with the seed of practice in the individual. With careful steps to measure the presence of self in thought and deed, the Dharma may be truly respected, honoured and brought further into this world. 
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Daoist Obscurity and Developing Understanding

By Simon Weir – Qianfeng Daoism UK (ICBI)
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Daoism is nature – nothing else.  This being the case, why is Chinese Daoism, (I say ‘Chinese’ Daoism because there are many kinds of ‘Daoism’ throughout the different cultures of the world), traditionally steeped in obscure, bizarre, and even oddly interpreted terminology?  If Daoism is ‘nature’ as I contend, then why complicate the matter of yogic development by couching all the instructional terms in a format that no one but the educationally privileged can understand?  One obvious answer is that although nature is everywhere around use, within us, and part of us, at no time is it ‘simple’ in either presence or function.  Nature can be complicated and if we humans want to align our inner and outer bodies with its cycles and rhythms, then we must learn to clear the mind in an appropriate manner.  This often means not only changing how we think, but also how we live, as it is our modern lifestyles that cause us to deviate from the path of nature (or Dao).  This understanding is important as everything living in the universe appears to breathe in and out, and even the universe expands and contracts.  This why Daoist systems (and there are many in China) are all united in their sharing of a common theme, namely the observation and development of the breath and the breathing mechanism, as a means to cultivate the mind and body.  Absolutely no Daoist school in existence in China deviates from this method.         

Awareness is not instantaneous but requires development through concentration, but what is ‘concentration’?  It is the key that unlocks all Daoist practices; it is the medium or agency through which all seekers of immortality travel, and ultimately it is the fuel that makes things happen!  If the mind is not focused, or in other words, if the psychic processes are not unified so that they move in a single direction guided by the Will or Intention, the wrong kind of ‘nothing’ happens.  This kind of ‘nothing’ is just the ordinary ‘everydayness’ of existence and has nothing to do with the Daoist idea of ‘doing nothing’ (wu wei).  An unfocused mind is the ordinary mind that is mortal.  It flies after this fancy and that fancy, but is never able to settle in the present moment and appreciate the timelessness of existence.  This is why there is the aging process in operation.  At the cellular level, the body remains unco-ordinated by a haphazard brain that is childish in its efforts to appropriate everything it comes into contact with.  This grasping is a form of psychological tension that permeates the body cells and causes them to age through excessive constriction.  A tense mind leads to a tense body.  Tension of mind and body signifies trapped qi.  Qi that is trapped does not flow.  When qi does not flow, there is biological stagnation.  Biological stagnation is nothing but the mechanism of a slow death!  Stagnation causes qi to congeal and turn septic in and around the organs, and this leads to illness and disease.  This is why the first port of call in Thousand Peaks Daoism is the removal of physical and psychological tension.

Upasaka Lu Kuan Yu (Charles Luk), either during face to face teaching, or via the written word, would always emphasis relaxation of mind and body in the form of ‘laying down’ all worries and concerns.  For modern Westerners this is not as easy as it sounds, as our entire cultural upbringing has been designed to try and to achieve as much as possible.  The Eastern view is the opposite of this upbringing.  In the Eastern Daoist viewpoint ‘doing less’ is seen as ‘doing more’ in a positive way.  When Westerners embrace Chinese Daoism, they have to unlearn everything they have been taught and often hold dear.  At the very least, this requirement leads to the understanding of the relative nature of culture and existence.  This is an important point to remember that true spiritual growth cannot happen if we stay the same and do not change.  Spiritual growth is change, just as free-flowing qi is life.  Being stuck in our ways is not cultivation, but is in fact the conserving of the very thing that perplexes us in the first place.  We want things to be different, but we do not want the implications of this ‘difference’!  Yet old models of being must ‘die’ if new models of being are to ‘live’.  With the right kind of guidance and a mind set on change, even the most radical of transformations can be set into motion.  The problem for many Westerners interested in Daoism, is that much of its English expression appears to be nonsense!  Having made this point, it does not mean that Daoist terminology ‘is’ nonsense, but that it appears this way to those unfamiliar with the philosophy.  An interesting point that Lu Kuan Yu made was that many Daoist technical terms are just baffling to the average Chinese person, as they are to the average Western person!  This is because Daoism employs a ‘specialist’ language that sets it apart from either Buddhism or Confucianism, as each of these paths has also developed distinct terms and concepts.       

The point with Daoism is that nothing is easy and that everything is earned.  The perfected stage of ‘doing nothing’ constructively is a long way off at the beginning.  The pain of this message is eased somewhat by the Daoist holy books, all of which say that the true Dao is ‘here’ and ‘now’!  The quandary for the Daoist student is how this gap in perception should be bridged, and herein lies much of the confusion.  I need to try hard to achieve something already here – how wonderfully paradoxical and obscure!  This transformation cannot be easy, as the number of years spent doing it are extensive and the effort needed is arduous to say the least.  I think that the unusual language of Daoism is designed to engage the intellect and force it to change.  This may sound strange coming from a religion that avoids conflict on the inner and outer plane, but the intellect is a slightly different matter, as it is our capacity to think that dictates the direction in which we will travel.  The human intellect is powerful, arrogant and obstinate, and if we truly want to advance as a being, it must be brought under control.  The intellect just thinking about being healthy does not produce in the body an instant healthiness – this demonstrates the innate limitation of thought.  No, for development to occur, proper action is also needed, but this action can only be taken if the intellect understands that it has to listen to teachings and impartially carry them out.  Only then will true inner and outer peace be attained.

Although the Daoist teachings are exact at their core, it is important that Daoism does not descend into a dry list of facts that go nowhere and exclude the human imagination from the developmental process.  It is exactly this imagination that fuels Daoist terminology and has created what appears to be strange and obscure labels to natural events.  Qianfeng uses ‘xian tian’ or ‘before heaven’ development.  If you look at the words, they appear to be confusing and meaningless - a heady combination of apparently unrelated concepts.  Charles Luk described this state as being the same as the ‘original face before your parents were born’ found in Ch’an Buddhist doctrine.  It is an underlying state of reality which is always present, but not perceived due to a dull or confused mind which does not possess the ability to see into its own depths.  It is something like a ‘divine’ state (heaven), which pre-exists material existence (before).  It might be better described as the ‘divine state that underlies all existence’, or the ‘divine state which came before’.  This then explains why Daoist self-cultivation is a ‘reversion’ back through the entanglement of physical existence to a divine state which is its underlying basis.  The in and out breaths are material events that happen within the divine state, but the practitioner cannot know this until the mind’s focus is sharpened by concentrating on the breaths as they emerge from nothing (xian tian), and return to nothing (xian tian).  The movement of the breath has a beginning, a middle, and an end, but often the mind cannot sees this and only knows what it feels like to ‘breath’ in and out, with no depth of awareness.  All the colourful language found in Taoist Yoga (Chou Pi Chen’s Classic) does not go beyond calming the body energy processes, relaxing the muscles, opening the energy channels, and allowing a gentle but incisive awareness to develop in the mind so that it can ‘see’ clearly into its own depths.   Daoist terminology is obscure because it is unfamiliar.  Becoming familiar with it is part of the Daoist path towards immortality.  A qualified Daoist teacher is simply someone who understands this ‘code’ and correctly passes on that knowledge to a student.  Daoist terminology is a set of cryptic sign-posts on the road of self-cultivation and the obscurity should be welcomed by all true students of the Dao, as it is this initial opaqueness of understanding which triggers out of its lazy existence, and into a new and thoroughly ‘bright’ future!      
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On Right Speech

By Daniel Scharpenburg (ICBI)
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Right Speech can sometimes be the most difficult part of the Eightfold Path. It seems easy at first. Many people assume it's only a matter of not lying. It's true that right speech represents honesty, but there is more to it than that.  In its simplest form, Right Speech can be defined as not using language to harm ourselves or others. Easier said than done. How often do we say things that hurt people's feelings? How often do we gossip or tell little white lies? 
Too often.
The Buddha was really clear about the importance of Right Speech. We have a great capacity to harm others with our words if we are not careful. Kind and virtuous speech can bring a lot of happiness to ourselves and others. Right Speech is represented by one of the Five Precepts. The fourth precept is often translated as: to abstain from lying to others. Right Speech is also represented on the Noble Eightfold Path, its listed third after Right View and Right Thought. 

The Buddha described Right Speech as not lying, not creating disharmony, not using words that are cynical or aggressive, and not engaging in idle gossip. Or, if we put in more positively: speaking the truth, using our words to promote harmony, using a tone that is kind, and speaking in ways that are useful and helpful.
In a way, Right Speech is a mindfulness practice. It causes us to pay more attention to our thoughts and feelings. So often in life we tend to speak without really thinking beforehand. This is what makes Right Speech difficult. 

With this difficulty in mind, here are some guidelines to keep us on track:

1) Tell the truth.

Don't tell a falsehood. Just as importantly, don't tell lies by omission. There is far too much dishonesty in the world. If we were all just honest with one another the world would be a very different place. Dishonesty is an attack on trust between individuals. Honesty doesn't deceive. Its function is to verify what is the truth. 

It's strange sometimes when we start to become aware of the reasons we aren't telling the truth. Sometimes it is to gain something. Sometimes it is because we're afraid of what people will think if they know the truth, and sometimes it is actually with the intent of harming others. 

2) Be compassionate in your speech.

As we were told as children, if you can't say something nice, don't say anything at all. We should use our voices to bring kindness and harmony into the world. Whenever possible we should be trying to think of ways to help others feel better. This is especially important among those who are suffering deeply. It is easy to harm others with careless words and we need to be mindful of this.

3) Encourage others.

Sometimes just an encouraging word can bring endless joy to someone. If you see the opportunity to encourage someone, do it. People often need just a little bit of encouragement to help them be more diligent and successful at solving the problems in their lives, especially on the Buddhist path. I'm reminded of a story of a Ch'an Master named Soen Nakagawa:

A student asked during a meditation retreat, “I am very discouraged. What should I do?” and Soen replied, “Encourage others.”

4) Be helpful.

Our words can help others in many ways. We can explain things they need to know or just spread positivity and kindness. Too often we use communication to tear each other down. Verbal attacks are much too common. We should just use our words for kindness. 
Daniel Scharpenburg (Shi Zhao Dao) is this edition’s featured: Meditation Teacher.
ICBI Book Review: Notes from a Buddhist Mystic
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Zen Master Dogen in Song Dynasty China and Its Implications for Ch’an Buddhism

By Adrian Chan-Wyles (ICBI)

Portrait of Dogen Viewing the Moon
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Fresh, clear spirit covers old mountain man this autumn,

Donkey stares at the Sky ceiling; glowing white moon floats,

Nothing approaches.  Nothing else included.

Bouyant, I let myself go – filled with gruel, filled with rice,

Lively flapping from head to tail,

Sky above, sky beneath, cloud self, water origin. (Dogen: 1249)

Why Dogen Went to China

Zen Master Dogen (1200-1253) is often referred to within Chinese sources as ‘道元禅师’ (Dao Yuan Ch’an Shi), with the Japanese pronunciations of ‘Do’ (道) and ‘Gen’ (元) literally translating as ‘Way Origination’, or ‘Way Essence’.  He was also known by the other Dharma-names of ‘Xi Xuan’ (希玄) or ‘Rare Mystery’, ‘Dao Xuan’ (道玄) or ‘Way Mystery’ and ‘Fo Fa Fang’ (佛法房), or ‘Buddha Dharma Residence’.
  Dogen is recorded as being born into the noble Minamoto family of Kyoto in 1200 CE.
 The Chinese language sources refer to Dogen’s family as ‘贵族家庭’ (Gui Zu Jia Ting), which translates as an ‘aristocratic household’.  This is an important distinction, as Dogen is believed to have been related to the 62nd Japanese Emperor Murakami (926-967 CE)
, and as such entitled to hold a high office within the Japanese imperial system. This biographical story associated with Dogen is reminiscent of the life-story attributed to the historical Buddha who lived in ancient India, and who was also of a high caste birth, and entitled to rule.  Dogen – like the Buddha – relinquished his birth right of high office and instead decided to dedicate his life to the pursuance of the Dharma.  Dogen’s dissatisfaction with the ordinary world appears to have been formulated in his early childhood, when his father died when he was 3 years old.  This tragic event was followed by the loss of his mother when he was only 8 years old.  This created a trauma in his mind that resulted in him deciding not to pursue a political career, but instead to renounce the world and become an ordained Buddhist monk.
  From the age of 8 to the age of 13, Dogen intensely studied the Buddhist texts at home, before finally leaving to become a monk.
 In fact, the Japanese language source records describe Dogen as ‘escaping’ the family home at 13 years old (1212 CE), and heading to Mount Hiei (比叡山 - Bi Rui Shan - situated northeast of Kyoto), to seek the advice of his uncle - the monk known as Ryokan.  At the age of 14 (1213 CE) his head was shaved by the monk named Koen (a prominent Tendai School practitioner) and received the Bodhisattva Precepts.
  It was here on Mount Hiei that Dogen studied the Buddhist texts extensively and realised that Buddhism contains both a deep (internal) and shallow (external) teaching.  This led to Dogen formulating the following question:

‘Both exoteric and esoteric teachings explain that a person in essence has true dharma nature and is originally a body of “Buddha nature.”  If so, why do all Buddhas in the past, present, and future arouse the wish for and seek enlightenment?’
              

The Japanese tradition of the Tendai School had its historical roots in the Tiantai (天台) or ‘Divine-sky Platform’ tradition of China.  However, by the time of Dogen’s existence in the Kamakura Period, it had diverted dramatically away from the Chinese tradition, as it adapted to local conditions.  Tendai had adopted the philosophical thinking associated with the Shingon School, and had incorporated elements of Zen Buddhism together with the Vinaya Discipline into its rubric.  This led to a form of ‘quietism’ that allowed the Tendai monks to work exclusively as scribes, and spend their time copying-out sutras.  The intellectual and spiritual vigour had become muted, which was exasperated by the fact that the Tendai School on Mount Hiei had split into two armed camps, with each camp centred around two competing temples.  A new type of Buddhist cleric arose on Mount Hiei, namely that of the ‘monk soldier’ (僧兵, - Seng Bing), or ‘sohei’ in Japanese.  These monks trained in armed and unarmed martial arts were used by politicized temples to project power beyond the temple confines.  This confusion of distinct Buddhist philosophies, and the emergence of politicized Buddhism, led to a diversion away from genuine spiritual investigation, and probably explains why Dogen could not find adequate spiritual instruction upon the mountain.
  

Dogen studied the Mahaparinirvana Sutra, and was particularly struck by the following passage:

‘Sakyamuni Buddha said: “All sentient beings everywhere originally possess the Buddha-nature; the Tathagata exists eternally and is without change”.’
        

This passage served to focus the young Dogen’s mind, and led him to seek-out an enlightened master who could genuinely show him his own Buddha-nature.  His master – the Abbot Koen – sent Dogen away from Mount Hiei to study with the learned monk named Koin of Onjo-ji (園城寺 – Yuan Cheng Si) in an attempt to further his education.  It was Koin who first suggested to Dogen that he should consider studying the Zen method and travel to Song Dynasty China, and seek a profound answer to his spiritual question.  To this end, Koin introduced Dogen to the Tendai practitioner (and abbot) who had just returned from studying Ch’an (Zen) in China – the monk named as ‘Yosai’ or ‘Myōan Eisai’ [明菴栄西 – Ming An Rong Xi] (1141-1215) of Kennin-ji (建仁寺 – Jian Ren Si) in Kyoto.  Yosai had inherited the Huang Long (黃龍) or ‘Oryu’ branch of the Linji tradition [临济宗 – Lin Ji Zong] (or ‘Rinzai’) School of Ch’an (Zen) in China, but he passed away in 1215 (from an epidemic of dysentery), only one year after apparently meeting Dogen in 1214.
  Following Yosai’s death, Dogen was taken as a Zen student by the new abbot of Kennin-ji – the monk named Myozen [明全 – Ming Quan] (1183-1225).  Myozen was the Dharma-inheritor of Yosai, but in the Japanese biographical records there is disagreement as to whether Dogen met with, and trained under Yosai for a year between 1214-1215, or whether he entered Kennin-ji much later (in 1217) and simply began his training under Myozen. 
  Whatever the facts of the matter, it was with Myozen that Dogen would study Rinzai Zen and Tendai Buddhism, and eventually receive Dharma-transmission in the Rinzai Zen tradition in 1221 – at just 21 years of age.  This made Dogen the tenth Patriarch of the Japanese lineage of the Huang Long Rinzai School of Zen Buddhism.  In Japan at the time there was much political turmoil and warfare, and this probably influenced Dogen to an ever greater degree to over-come the doubts he harboured about life and death.  This is despite the fact that he was engaged in meditation practice, and through Myozen’s strict influence, was keeping the Bodhisattva precepts, and the transmission precepts associated with the Huang Long lineage.
 Dogen’s time spent at the Zen temple – Kennin-ji – in his younger years, served as a foundational training for his eventual visit to China.  As good as the masters were around him, Dogen could not progress his realisation beyond a certain point of understanding.  At this time, many Buddhists in Japan viewed China as the depository of true Buddhist knowledge and the place where true progression and profound understanding was to be found.  Dogen travelled to China as a means to seek enlightenment, and it is important to understand that Dogen was already a Dharma-inheritor of the Rinzai Zen School (and had extensively studied the Teachings of the Tendai School) before leaving Japan for China.  Although young, Dogen had ordained (taking Bodhisattva Precepts), been highly motivated in his studies, and had received a good education within Japanese Buddhism.              

Dogen in Southern Song Dynasty China

Dogen and his teacher Myozen, together with two other monks, left Kyoto (by boat) on the 27th day of the third month of 1223, and arrived in the middle of the 3rd month at Hakata Port.
 Hakata Port is located in the northern area of the southern Japanese island of Kyushu.  By the time Dogen set sail for China (on a merchant vessel),
 Hakata had been an important port linking Japan to China for centuries.  On the voyage, Dogen records that he fell ill with diarrhea.  However, Dogen’s mind was ‘focused’ by a terrible wind that made the crossing to China highly dangerous.  He forgot about his illness and the symptoms disappeared.  At the beginning of the fourth month of 1223, Dogen, Myozen and the two other monks arrived safely in China – he was 24 years old.  Their ship made land at a place recorded as ‘Mingzhou’ (明州), situated in Qingyuan (庆元) prefecture.  Today, this corresponds to the Ningbo (宁波) area of northeast Zhejiang province.
  Zhejiang is a coastal province situated to the south-east of China.  Dogen’s biography suggests that there was a bureaucratic delay when he reached China, due to the ‘incompatibility’ of the ordination he received in Japan.
 His ordination may have been viewed as incomplete by the Chinese authorities due to the fact that he had taken the Bodhisattva Precepts, but had not yet received the Vinaya Precepts.   In effect this meant that Dogen was not a fully ordained Buddhist monastic, but only considered a novice of a lesser status.  Dogen spent three months aboard ship before the Chinese authorities permitted him to land.  In this regard, considering the uncertainty of the situation, Dogen exercised considerable patience, understanding and endurance.  This is remarkable fortitude for a young man of just 24 years of age.  During this time Dogen continued his practice (whilst staying in his cabin and reading the Buddhist sutras), and compiled information about the many monasteries and temples in Zhejiang area of China and beyond.  Dogen’s master – Myozen – was allowed off the ship much earlier, and immediately set about visiting the Jing Fu Temple (景福寺 – Jing Fu Si) in Mingzhou, and the Jing De Temple (景德寺 – Jing De Si) situated on Mount Tiantong (天童山 Tian Tong Shan).  Jing De Temple was very significant for Myozen, as his teacher – Yosai – had trained there in 1189 during his visit to China.  Indeed, it was in the Jing De Temple that Yosai inherited the Huang Long branch of the Linji School of Ch’an Buddhism from Ch’an Master Xuan Huai Chang (虚庵怀敞).
 

The motivation for Dogen to visit China – at least officially – was to pay homage to the Linji School of Ch’an Buddhism in general, and to the Huang Long School in particular.  The Huang Long School can be traced to Ch’an Master Huang Long Huinan (黃龍慧南) [1002-1069] who lived during the Northern Song Dynasty (960–1127).  He originally came from Xinzhou (an area now located to the east of Nanchang city), which is situated in Jiangxi province – southeast China – but established his school on ‘Yellow Dragon Mountain’ (黃龍山 – Huang Long Shan).  This school is recorded as lasting over 150 years operating from this mountain.  Huinan originally trained with Ch’an Master Letan Chenggong of the Yunmen (雲門) School, but after failing to achieve the final breakthrough in his self-cultivation, he was sent to study under Ch’an Master Shishuang Chuyuan of the Linji School.
  An example of the enlightening Ch’an dialogues exchanged between these two masters is as follows:

‘When Huang Long visited Shishuang in his abbot’s room, Shishuang said, “Chenggong studied under Yunmen’s Ch’an, so he must surpass Yunmen’s teaching.  When Yunmen spared Dongshan Shouchu three blows with the staff, did Dongshan suffer the blows or not?”  

Huang Long said, “He suffered the blows.”

Shishuang said fiercely, “From morning till night the magpies cry and the crows caw, all of them in response to the blows they’ve suffered.”

Shishuang then sat in a cross-legged position, and Huang Long lit incense and bowed to him.

Shishuang later asked, “Zhaozhou said, ‘The old lady of Mount Tai – I’ll go check her out for you.’  But where was the place he checked her out?”

Huang Long sweated profusely but he couldn’t answer.

The next day Huang Long went to Shishuang’s room again.  Shishuang berated him unceasingly.  Huang Long said, “Is cursing a compassionate way of carrying out the teaching?”

Shishuang yelled, “Try cursing and see!”

At these words Huang Long experienced a great awakening.  He then wrote the following verse:

The eminent adapt Zhaozhou

Had his reasons for checking out the old lady

Now the four seas are like a mirror,

And a pilgrim no longer hates the road.’

This example may be taken as indicative of the type of ‘encounter dialogue’ utilised within the Huang Long branch of Linji Ch’an, and the method its masters used to enlighten their students.  In and of itself, the Huang Long branch, although lineally distinct, does not divert in practice from the Chinese Ch’an in general, or the Linji tradition in particular.  It may also be reasonably assumed that a similar encounter occurred between Yosai and his master Xuan Huai Chang, between Yosai and his student Myozen, and between Myozen and his student – Dogen.  It was Myozen’s judgement that Dogen had attained complete enlightenment, and that this made him suitable to inherit the Huang Long lineage in Japan, and become fully recognised and acknowledged as the Tenth Patriarch.  It was this ‘Tenth Patriarch’ of the Huang Long lineage that the Chinese authorities made wait for three months before allowing him onto Chinese soil, but when he did land, he embarked upon a tour of prominent Linji temples and monasteries in and around the Ningbo area.  As Dogen – despite being enlightened – still retained ‘doubts’ about the true nature of existence, he sought-out the wisdom of enlightened Ch’an masters on the Chinese mainland.  The retainment of some doubt after the initial enlightenment experience is not unknown within the Ch’an literature, and does not invalidate the awakening experience itself.  Although the empty mind ground can be penetrated and understood (in all its implications) in an instantaneous manner, it is also correct to acknowledge that in many awakening incidents, initial enlightenment, (although profound), often requires a clarification process.  This can be seen in the case of Ch’an Master Dongshan Liangjie (洞山良价) [807–869] – the founder of the Caodong lineage (曹洞宗 – Cao Dong Zong) of Ch’an Buddhism.  He was the student of – and Dharma-heir to – Ch’an Master Yunyan Tansheng (雲巖曇晟) [700-841].  The following dialogue explains the circumstances surrounding Dong Shan’s enlightenment:

‘The master then took leave of Kuei Shan and went straight to Yun Yen to whom he related the circumstances leading to his present call.  He immediately asked Yun Yen: ‘When inanimate objects expound the Dharma, who can hear it?’  Yun Yen replied: ‘The inanimate can.’  The master asked:  ‘Does the venerable sir hear it?’  Yun Yen replied: ‘If so, you will not hear my expounding of the Dharma.  The master asked: ‘Why do I not hear it?’  Yun Yen raised his dust-whisk and asked: ‘Do you hear it?’  The master replied: ‘No.’ Yun yen said: ‘If you do not hear the Dharma expounded by me, how can you hear that expounded by inanimate objects?’  The master asked: ‘From what sutra is quoted the sentence “All inanimate objects expound the Dharma”?’  Yun Yen said: ‘Have you not read the Amitabha Buddha Sutra which says: “Streams, birds, trees and groves (in the Western Paradise) all intone Buddha and Dharma”?’  Thereupon, the master was awakened (to the profound meaning) and chanted the following gatha:

‘It is so wonderful, so wonderful.

Dharma taught by the inanimate cannot be conceived.

To hear it with the ears is naught to understand,

Only can it be known when voice is heard by eyes.”’

Despite this significant attainment (and subsequent clarifying dialogues with Yun Yen), the text records that Dong Shan still harboured some doubt:

‘(in spite of the farewell chat), the master still harboured some doubt about what Yun Yen had said to him.  Later, he happened to cross a stream and upon seeing his reflection in the water, he was awakened to the (profound) meaning (of Yun Yen’s words) and chanted the following gatha:

“Shun elsewhere to seek ‘him’

Or from him you will stray.

As I go on alone

I meet him everywhere.

He is what I am now

But I’m not what he is.

Such should one’s comprehension be

To unite with thatness.”’

The Ch’an Tang Dynasty records are replete with numerous similar examples.  From this fact can be ascertained that Dogen was following a well-established Ch’an tradition by travelling to China to seek-out other masters close to the source of transmission – in Dogen’s case (and that of his teacher Myozen), this was the Huang Long (Linji) tradition of Ch’an.  The problem that Dogen experienced was that he did not feel that any of the Linji masters he met in China possessed the ability to effectively ‘turn his words’ and remove his final doubt.  Whilst experiencing this quandary, a pivotal moment presented itself in Dogen’s life as his Japanese Zen master – the Venerable Myozen – passed away.  This event occurred in 1225 when Dogen had been in China for two years.  Myozen (like his teacher Yosai), had been a strict observer of both the Vinaya Discipline, and the Bodhisattva Precepts, and it was this emphasis upon correct behaviour, that Myozen used to teach and convey the Huang Long lineage.  Records suggest that Dogen – as the Tenth Patriarch of Huang Long – also accepted and upheld this practice, and inherently linked meditation practice to right conduct.  Myozen – the Ninth Patriarch of Huang Long – died in a temple on Mount Tiantong.  Although gravely ill at the time of his death, Myozen possessed extraordinary will-power and exhibited uncommon spiritual attainment.  Myozen passed away sat-upright in a perfect meditation posture – following the well-known tradition established in antiquity by advanced Indian and Chinese Ch’an masters.  In this simple and yet profound act, Myozen proved beyond a shadow of a doubt, that he was indeed, truly the Ninth Patriarch of the Huang Long lineage.  Buddhist monastics and large numbers of lay-Buddhists flocked to the area to view Myozen’s body – which was eventually cremated.  During the cremation process, witnesses recorded seeing five different colours radiate from the fire, and when the ashes were examined, three white pearls were discovered, along with 360 fragments of bone.  Due to the extraordinary nature of these events, a statue was erected in honour of Myozen on Mount Tiantong.  Myozen’s departure demonstrates the strength of the (Linji) Huang Long tradition, and proves that he was a worthy inheritor of this tradition.
  This is indicative of the strength of Chinese Ch’an lineage that Dogen inherited in Japan as the Tenth Patriarch of Huang Long, and implies that the Huang Long transmission to Japan was not a sub-standard transmission.  Dogen’s continuing great doubt was a natural product of the requirement to deepen his understanding after the achievement of the all-important initial breakthrough, and not a fault of the Linji Ch’an tradition he had inherited.  

Just prior to this time, however, Dogen was on a pilgrimage of the major Linji sites in Zhejiang province, when he met an old monk who informed him that the abbot of Tiantong Temple had passed away, and that a new abbot – named Rujing – had taken over.  Dogen was advised to hurry back to Mount Tiantong because Rujing was highly skilled in teaching of the Ch’an Dharma.
  Dogen’s brief biography (written in Chinese script) reads for the year 1225:  

1225年，南宋宝庆元年（日本嘉禄元年），26岁。

此年春，参访台州小翠微岩盘山思卓。于平田万年寺参访元鼒，并阅读嗣书。顺访大梅山护圣寺，宿且过寮，梦感大梅法常授予梅花。同年5月1日，于天童寺参访如净，如净许其面授听法。夏，拜谒阿育王山广利寺，与四川出身之成桂知客讨论佛法。同年7月2日。入如净之室，请问法要。其后，夏安居间，于佛法有悟，得身心脱落。9月18日，从如净受佛祖正传菩萨戒。此年，于环溪惟一处阅读法眼派嗣书。

The Western year ‘1225’ has been added for clarity by modern scholars.  Dogen at the time used the traditional dating method of the number of years associated with emperors and imperial era names.  For example, 1225 corresponds to the first year of the reign of the Southern Song Emperor Lizong (理宗), and the first era of his rule was known a ‘Baoqing’ [宝庆] (1225-1227).  At the same time in Japan, Emperor Go-Horikawa (後堀河) was on the throne, and his era name for 1225 was ‘Karoku’ [嘉禄] (1225-1227).  The above extract of Dogen’s biography translates into English as follows:

‘(Year 1225 CE): First Year of the Bao Qing Era (in China); First Year of the Karoku Era (in Japan).        

In the spring of this year, whilst in Taizhou (on the east-coast of Zhejiang province), I travelled to the Xiao Cuiwei Yan area, where I met with the master known as Panshan Zhou.  I then travelled to the Pingtian area (of Mount Tiantai) to visit the Wan Nian Temple, where I met with the master known as Yuanzi, who granted me the honour of viewing the book (of Ch’an transmission).  I then visited the Hu Sheng Temple on Mount Damei – where I stayed the night.  That night I had a dream where the Dharma protector of Mount Damei presented me with a branch of plum blossoms.  In the same year, on the 1st day of the 5th lunar month, at the Tiantong Temple, I first met with Master Rujing.  It was here that Master Rujing transmitted the Dharma to me - face-to-face.  In the summer I travelled to Mount Ayuwang (i.e. Mount Ashoka), where I visited the Guangli Temple.  In that temple I met a monk who was originally from Sichuan province – who served as the Guest Master – and we discussed the meaning of the Buddha-dharma.  On the 2nd day of the 7th lunar month, I entered the abbot’s room of Ch’an Master Rujing, where I respectfully requested instruction in the Dharma.  After spending the summer with Master Rujing, I finally gained enlightenment and thoroughly understood the Buddha-dharma.  My mind and body fell away.  On the 18th day of the 9th lunar month, I received the true transmission of the Dharma as followed by all the Buddhas of the past, as well as the Bodhisattva Patriarchs.  Later that year, at a place called Huanxi – I read the Dharma-transmission book of the Fayan lineage of Ch’an.’     

Later, after returning to Japan, Dogen recalled this first meeting with Master Rujing in greater detail:

‘I first offered incense and bowed formally to my late master, old Buddha Tiantong, in his abbot’s room on the first day, fifth month, of the first year of Baoqing of Great Song.  He also saw me for the first time.  Upon this occasion, he transmitted dharma, finger to finger, face to face, and said to me, “The dharma gate of face-to-face transmission from buddha to buddha, ancestor to ancestor, is realised now.’

The passing of Myozen freed Dogen to study earnestly under Ch’an Master Rujing – who was of the Caodong lineage - and their conversations are recorded in Dogen’s personal diary of their meetings entitled in the Japanese language as ‘Hokyo-ji’ (宝庆记 – Bao Qing Ji), or ‘Bao Qing Record’.
   Master Rujing’s approach to Ch’an training is encapsulated in the following quote:

‘身心脱落者坐禅也。只管打坐时，离五欲、除五盖也。’

This translates into English as:

‘Body and mind are discarded when engaged in the practice of seated meditation.  During the practice of intense seated meditation - thoughts do not arise.  When this (beyond-thought) state is achieved, the five desires cease – and the five obscurations fall away.’
            

Ch’an Master Tiantong Rujing [天童如净] [1163-1228] came from Zhejiang province and was the Dharma heir of Zu’an Zhijian.  During his lifetime he stayed at a number of famous temples in other parts of China before settling on Mount Tiantong.  He was renowned as a good Caodong Ch’an teacher who could ‘turn words’ with a poetic graceful ease.  Although Dogen recorded Master Rujing’s existence and method, Master Rujing is also included in other Chinese language texts such as the ‘Five Lamps Meeting at the Source’.
  An example of Master Rujing’s use of words is as follows:

‘Ch’an Master Tiantong Rujing entered the hall.  Striking the ground with his staff he said, “This is the realm of vertical Precipice.”

Striking the floor again he said, “Deep, profound, remote, and distant.  No one can reach it.

He struck again and said, “But supposing you could reach this place, what would it be like?  Aieee!  I smile and point to the place where apes call.  There is yet another realm where the numerous traces may be found.”’

Through a combination of correct meditative practice, coupled with the dynamic and precise probing of his mind by Master Rujing – Dogen attained enlightenment through the Caodong method.  What this means in reality is that the final great doubt was removed by a slightly different, and yet very similar approach to Ch’an practice.  It is interesting to note that Master Rujing (although representing the Caodong lineage) made extensive use of both the gong an (公案) and hua tou (話頭) methods whilst teaching Ch’an, and although he recognised the importance of seated meditation practice, he did not limit his approach to it.  In other words, within the Southern Song Dynasty, a dichotomy did not exist between the Linji and Caodong traditions.  Indeed, the complete lack of any such separation can be seen by the fact that the previous abbot of Tiantong (Wu-chi Liao-p’ai) was a Linji master who passed on the post of abbot to Master Rujing – who was of the Caodong line.
  Master Rujing did not accept the prevalent view held at the time in China that the Five Houses of Ch’an each utilised a different method to realise the same enlightenment.  For Master Rujing, all methods were merely expedient devices used to arouse inner potential and break the mind free from lifetimes of deluded activity.  In pursuit of enlightening all beings, Master Rujing stated:

‘Once when sitting in his abbot’s quarters, Ch’an Master Tiantong Rujing said, “Gouge out Bodhidharma’s eyeball and use it like a mud ball to hit people!”  Then he yelled, “Look!  The ocean has dried up and the ocean floor is cracked!  The billowing waves are striking the heavens!”’

Following his first meeting with Master Rujing, Dogen was granted permission to visit the abbot’s room at any time of the day or night, whilst staying at Tiantong Temple as a resident monk fully committed to its rigorous and strict monastic regime.  This was an unusual honour, as Master Rujing was renowned for refusing entry to his temple.  These two years allowed Dogen to fully appreciate and penetrate the Sangha practice of Chinese Ch’an Buddhism as conveyed by Master Rujing, through the perpetuation of his all-embracing Caodong method.  During intensive meditation training in the summer of 1225, Dogen was sitting diligently in the meditation hall when he heard Master Rujing shout at another monk for falling asleep.  Master Rujing stated: 

“When you study under a master, you must drop the body and mind; what is the use of single-minded intense sitting?”
   

When Dogen heard – ‘…you must drop the body and mind’ – he was instantaneously awakened.  This demonstrates that although Dogen was hard at work disciplining his mind through the act of strict meditation, it was the ability of Master Rujing to ‘turn words’ that finally broke the last barrier of Dogen’s great doubt.  The meditative practice and monastic regime built-up the inner potential (or qi energy) within Dogen’s mind and body – and with Master Rujing’s skilful prompting of another disciple – the subtle illusion of mind and body for Dogen finally fell away.  Dogen was presented with the Caodong transmission documents in 1225 (making him the Thirteenth Patriarch descendent of Masters Liangjie and Benji – the founders of the Caodong lineage) – and spent the next two years assessing and refining this experience before returning to Japan in 1227.   One year after Dogen returned to Japan – Ch’an Master Rujing passed away in 1228.  Whilst back in Japan, Dogen successfully established the Chinese Ch’an lineage of Caodong – known in Japanese as ‘Soto’.  The central practice for the Japanese Zen School of Soto is termed ‘Shikantaza’ (只管打坐 – Zhi Guan Da Zuo), which translates as ‘Single-minded Intense Meditation’, and which was taught and emphasised by Master Rujing (who is thought to have invented the term) in China.  However, despite the fact that Master Rujing continuously stated to Dogen that his particular branch of the Caodong lineage was unique, and conveyed the ‘true’ Dharma, it is also correct to state that in fact Master Rujing’s method was more or less in-line with that of the Tang Dynasty Ch’an masters (representing any of the Five Houses), and this meant that Master Rujing – as a competent Ch’an master living in the Southern Song Dynasty – successfully and correctly conveyed what might be described as ‘mainstream’ Ch’an at a time when there appeared to be many distortions of this teaching.  Indeed, although Master Rujing continuously discussed the importance of the correct practice and implications of authentic meditation, his instructions to Dogen were always based primarily upon the teachings contained within the Northern Song Dynasty text entitled ‘Seated Meditation Record’ (坐禅仪 – Zuo Ch’an Yi), and did not go beyond it.
  Although ostensibly dating to 1103, this text is believed to have existed prior to this time, and consists of practical instruction for the correct practice of meditation as conceived within the Chinese Ch’an School.  For instance, the Zuo Ch’an Yi states:

‘Do not give rise to good and bad thoughts.  When a thought arises – be aware of it – awareness dissolves the thought.  When this method is applied over a long period of time - all thoughts are forgotten and oneness is attained.  This is important to master the skill of seated meditation (Zuo Ch'an).’ 
  
Dogen would later base his own meditation regulation – the ‘Zazen-Gi’ – upon the content of the Chinese ‘Zuo Ch’an Yi’. Dogen interprets the above extract as:

‘Sit solidly in samadhi and think not-thinking.  How do you think not-thinking?  Non-thinking.  This is the art of zazen.’ 
   

At no point in the Zuo Ch’an Yi is the practice of ‘Silent Illumination Ch’an’ (默照禪- Mo Zhao Ch’an) mentioned, and it is clear that the Caodong Ch’an Master Rujing did not advocate or teach this method to Dogen whilst he was in China.  However, upon returning to Japan, it is also clear that Dogen developed an interpretation of Japanese Soto Zen Buddhism that assumed an inherent integration of Master Rujing’s conventional Ch’an practice of ‘Zhi Guan Da Zuo (i.e. ‘Shikantaza’), with that known as ‘Silent Illumination’.
  When Japanese Soto Zen Buddhism spread to the West, (and its concepts were translated into Western languages for the first time), Dogen’s association was interpreted to mean that the practice of ‘Shikantaza’ was exactly the same as the practice of ‘Silent Illumination’ (Mo Zhao), and that the two terms were interchangeable – with the further assumption being that ‘Silent Illumination’ was an older (or ‘original’) term for ‘Shikantaza’.  The following contemporary Chinese text discusses the differences between ‘Silent Illumination’ and ‘Shikantaza’, and explains that they are two distinct (but related) approaches toward meditational development:

‘‘Single-minded Intense Meditation’ (Shikantaza) is a Ch’an method that is advocated by the Japanese Soto Zen master known as Dogen.  Dogen received Dharma transmission from the 13th century Chinese Ch’an master known as Rujing.  The Chinese Caodong tradition however, has also been associated with the practice of ‘Silent Illumination’ (Mo Zhao) as well as that of ‘Single-minded Intense Meditation’, but there are differences between these two methods:

1) Silent Illumination Ch’an (默照禪 – Mo Zhao Ch’an).  Originally this method was advocated by the Ch’an master known as Hongzhi Zhengjue.  The term ‘silent’ (mo) equates to a ‘non-moving suchness’, which means that the mind remains unaffected by the outside environment, and exists in the suchness of the present moment.  Whereas the term ‘illumination’ (zhao) refers to a state of (an all-encompassing) pure brightness that permeates the (inner) and outer environment.  The establishment of this state is considered to correlate with the realisation of enlightenment.  Absorption within suchness is considered the achievement of samadhi, which equates with enlightened illumination.  This generates a profound wisdom that supports and sustains the practice and realisation of ‘Silent Illumination’.  Samadhi and wisdom support one another, and within the realised state of samadhi wisdom, all duality is transcended.         

Within ‘Silent Illumination Ch’an’, the term ‘silent’ can be further divided into two levels;

a) Seeing the Way (道 – Dao) before (attainment).

b) Seeing the Way (前 – Dao) after (attainment).

These two levels of ‘silent’ practice are different and distinct.  To ‘See the Way (道 – Dao) before (attainment) silence’, is designed to deal with the coarse and delusive activity of the unenlightened mind.  It is a method that calms the haphazard surface movements of the mind, and eventually reverses (and annuls) the heavy effects of delusion.  This is required because the delusion that exists in the minds of all beings is very powerful.  This habit of greed, hatred, and delusion obscures the (true essence) of the mind, and infects ‘mind, body, and environment’ with ignorance.  A mind that is trained to be ‘silent’, (or ‘still’), is a mind that has put an end to delusional thinking.  This uproots the negative karma associated with bad habits in the mind, and facilitates the direct perception of illumination in the mind that thoroughly permeates the ‘(inner) and outer environment’.   When delusionary habits of the mind are uprooted and all ignorance is brought to an end – this state is called ‘Seeing the Way (前 – Dao) after (attainment)’, because now there is only a still and shining mind – (within which all things appear to arise and pass away).  The mind is ‘no longer impure, or infected with dirt, but is clean and unhindered by delusion’.  As this purity extends into the surrounding environment, ‘all is experienced as free of trouble, comfortable and serene’.  Ch’an Master Farong says in his ‘Mind Inscription’ text that ‘It is directly perceived here and now without contrived effort.  Non-substantiality manifests, because non-substantiality is reality’, and ‘When external forms are integrated with the inner mind, they are extinguished as separate entities.  Both are located in the unborn, which is serene, harmonious, empty and bright.’  These statements can be favourably compared with that of Ch’an Master Yongjia, who said, ‘Have you not seen the man of Dao at his ease, and in his non-active and beyond learning states, who neither suppresses thoughts nor seeks the real?’  These are descriptions of an expanded consciousness that envelops its environment.

This is the silent (mind) that is ‘Seeing the Way (前 – Dao) after (attainment)’, a mind that exists in an untroubled manner whilst ‘integrated with its environment’.  Whilst pursuing the path of ‘Seeing the Way (前 – Dao)’, a Ch’an student puts an end to ‘all ego-clinging’, by ‘focusing the mind through Dharmic practice’, which puts an end to deluded behaviour.  Through the persistent practice of ‘silent illumination’ that does not waiver, deluded thought is cut-off at the root and does not arise.  This is a naturally occurring state that puts an end to all delusion in the mind.  However, if deluded thought is not renounced, and truth is not sincerely sought, the mind remains in a deluded state, and cannot expand to embrace its environment.  In this troubled state, ‘Seeing the Way (前 – Dao) after (attainment)’, cannot be achieved, due to the continuation of an ‘ego that separates’ the mind from integrating with its environment.  When this separation is transcended, then ‘Seeing the Way (前 – Dao) after (attainment)’, is achieved and ‘ego is permanently overcome’.                       

If the ‘realisation of the essence of prajna emptiness’, is not achieved through ‘Seeing the Way (前 – Dao) after (attainment) through the practice of silence (i.e. ‘stillness’)’, then the attainment of ‘meditation samadhi’ becomes one-sided and incomplete.  In this situation, the ‘attainment of enlightenment’ is not possible, and it is easy to fall into the deluded states of ‘non-seeing’, or ‘abiding in non-effort’, and mistake these erroneous states for the true attainment of ‘seeing the Way (前 – Dao).  Ch’an masters Dahui Zonggao and Hongzhi Zhengjue both lived in the same era.  Dahui criticised ‘Silent Illumination Ch’an’ as a diversion away from the correct meditation method, and a falling into ‘dead wood heretical Ch’an’.  Ch’an Master Hongzhi, on the other hand, understood that there is a trap associated with ‘Silent Illumination Ch’an’, and wrote in his text entitled ‘Silent Illumination Inscription’ that, ‘Being truly ‘silent’ is a profound teaching, whilst the concept of ‘illumination’ is universal.  To be truly ‘Silent’ is not to be empty of any particular thing, but is rather a profound state that is beyond language, where the mind dwells in the extinction of delusion, and experiences an all embracing essential emptiness, that expands to embrace all things.’  He also said, ‘The principle of ‘Silent Illumination’ is an all-embracing roundedness that is like a lotus that opens up and dispels all illusion.’  Therefore it can be said that ‘Silent Illumination’ is the cultivation of a profound harmony that is the essence of the realised nature of the Tathagata.           

Regardless of whether one is in the state of ‘Seeing the Way (道 – Dao) before (attainment)’, or ‘Seeing the Way (前 – Dao) after (attainment)’, it is all part of the developmental process associated with the method of ‘Silent Illumination’.  The concepts of ‘silent’ and ‘illumination’ are mutually supportive of one another, and although individually distinct, no difference can be found between them.  Initially, when being ‘Silent’ is practiced, the mind is agitated and restless because it has not yet found the correct path.  Then sometimes the mind settles, disengages from attachments to external phenomena and becomes calm, but it does not expand, and does not become all-embracing and shine with wisdom.  Ch’an Master Hongzhi, when discussing the possibility of the mind failing to shine when practicing ‘Silent Illumination’, said, ‘If the true principle of being ‘Silent’ is not achieved, then there is nothing but humiliation.’  This is nothing but the mind falling into the torrent of delusion.  Ch’an Master Hongzhi describes this state as, ‘The functioning of a dead, cold mind that rests in a warped logic.’  In such a situation, the mind should be roused from attachment to this negative state, and whilst keeping away from involvement with the world, put a stop to all deluded thought, so that the innate wisdom can shine automatically, and become fully embracing of the environment.  This type of Buddhist meditation is very similar to the method found within the ‘Complete Enlightenment Sutra ’, which states, ‘Generating wisdom to breakup ignorance is not easy, but out of ignorance, enlightenment emerges.  This is not a gradual realisation.’  The concepts of ‘silent’ and ‘illumination’ are exactly the same as Ch’an Master Yongjia’s statement when he says, ‘Silent and clear-minded; clear-minded and silent.’  Here, ‘silent’ means ‘stillness’, and ‘samadhi’, whilst ‘clear-minded’ refers to ‘correct perception’ and ‘wisdom’.  Whether viewed as ‘Silent Illumination’, ‘Illuminated Silence’, or ‘Silent and clear-minded; clear-minded and silent’, this realised state indicates a perfect integration of ‘concentration and wisdom’ attained through the correct practice of Dharma meditation.                         

2) Single-minded Intense Meditation’ (只管打坐 – Zhi Guan Da Zuo).  Within the Japanese tradition of Soto Zen Buddhism, the practice of ‘Silent Illumination’ is considered an improvement upon ‘Single-minded Intense Meditation’.  This is because ‘‘Single-minded Intense Meditation’ only emphasises the practice of ‘exact mediation as exact meditation’, which is the awareness of the mind limited only to the correct perception of various mind-body sense stimuli, be it numbness and aching, itching, or the surge of joy.  No matter what phenomena of mind or body arise and pass away – the mind remains indifferent, and unconcerned, practicing a quiet form of observational awareness that does not go beyond that which it is sensing – hence it is called ‘Single-minded Intense Meditation’.  Another criticism of ‘Single-minded Intense Meditation’, is that it limits Dharma meditation to just sitting quietly in the upright posture.  In the text entitled ‘Single-minded Seated Meditation Law Essentials’, it clearly states that the act of meditation can be practiced anywhere, regardless of whether a person is standing, sitting, or lying, and should not be limited to just the sitting posture.   Therefore, ‘Single-minded Intense Meditation’ should not be limited to merely the sitting posture – as effective meditation can be practiced in any posture.  With regards to ‘intense meditation’, the purpose is to attain a unified mind that is pure, bright, and clean, and which abides in the present moment – here and now.  This is achieved by purifying the six sense roots, and removing sensual desire that obscures the mind.  When practicing ‘only sitting’, the ‘immediate environment’ must be peaceful and secure.  In this way, ignorance is dispelled with a flash of enlightenment in the mind, which transcends all discriminatory categories, and leaves behind all distinctions between ‘ordinary’ and ‘sagely’, and ‘love’ and ‘hate’, etc.  However, this type of realisation often remains limited to the mind and body, and lacks the ability to expand and integrate with the outer environment.  This is the case even if the mind is calmed and no delusion arises.  Wisdom can be developed through ‘contemplation’, but this takes time and requires a particular set of circumstances not available to everyone.  This is why ‘Silent Illumination’ meditation is better suited for ordinary people, as it can be practiced anywhere, in any position, even if a minority of its practitioners fall into error of ‘dead wood sitting’.  In the Māhaprajñāparamitopadeśa it says, ‘The Buddhas and Mahasattvas understand that conduct, and awareness are inter-related.  They know that when the body is alive, it is living; they know when the body is sitting, it is sitting, and they know when the body is lying down, it is lying down.  This is how the conduct of the body is always known.’   This is how ‘awareness is generated’ so that the individual can live in the present moment, here and now.  This is the development of mindfulness that is the product of correct awareness.  Delusion no longer arises, as the mind and body remain pollution free – a realised state that is the product of correct intention.  As behaviour and awareness are inter-related, this is where ‘Single-minded Intense Meditation’ and ‘Silent Illumination’ can be reconciled – providing those who practice the former are willing to allow their purified mind-awareness to expand through the senses and into the environment.  Those who practice ‘Silent Illumination’ can benefit from ‘‘Single-minded Intense Meditation’ by ‘focusing’ their mind during practice and making the training more efficient in the process.’ 
   
It is clear that Master Rujing made extensive use of the gong an and hua tou methods in his meditation hall as a means to push his students beyond the ‘calm mind state’ induced through the ‘Single-minded Intense Meditation’ method – and that his style of teaching Ch’an was reliant upon this inter-play of a cultivated ‘still mind’ shaken-out of its complacency by the dramatic and vigorous enlightening action of a qualified teacher.  Indeed, this is in accordance with the teaching of Ch’an Master Xu Yun (1840-1959), who often spoke of three phases to Ch’an training:

i) Deluded – ordinary mind at the outset of training.

ii) Relative enlightenment (an empty-mind that has not yet expanded into embracing its environment – also referred to as ‘sitting atop a hundred-foot pole).

iii) An all-embracing mind that is not attached to the void, nor hindered by phenomena. 

When viewed in terms of the Caodong method of the Five Ranks of ‘guest’ and ‘host’, the progression from delusion to full enlightenment can be interpreted as:

iv) Guest (i.e. confused mind).

v) Host (i.e. void coming to light).

vi) Host in host (i.e. integration of the host and guest, void and form). 

For Dogen – as the Tenth Patriarch of the Huang Long (Linji) Ch’an tradition – he was probably aware of the views of his Dharma-ancestor Dahui Zonggao (大慧宗杲) [1089–1163], if not in Japan then certainly in China.  As Dahui was criticising Hongzhi Zhengjue (宏智正覺) [1091-1157], this could explain where Dogen first became aware of the ‘Silent Illumination’ method.  It is also well-known that Master Rujing respected and admired Hongzhi Zhengjue – and this association must be interpreted as another direction from which Dogen could have become aware of ‘Silent Illumination’ – even if Master Rujing did not overtly emphasis this practice.  Through the administration of the Five Ranks system, however, the Caodong masters had taught what might be described as an ’original’ form of meditation, from which the methods of ‘Single-minded Intense Meditation’ and ‘Silent Illumination’ eventually emerged as partial representations.   Although Hongzhi Zhengjue did use the term ‘Silent Illumination’, he was also renowned for his extensive gong an collection  – a fact that makes a mockery of Dahui’s withering criticisms of a type of ‘Silent Illumination’ that emphasised ‘silent sitting’, or ‘dead sitting’ – which Dahui erroneously associated with Hongzhi’s tradition. 
  Furthermore, Dahui was not entirely opposed in principle to the practice of ‘silent sitting’, particularly for monastic practitioners, but believed that certain Caodong masters misinterpreted its meaning and function. 
  In a sense, Dogen reassembles the full Ch’an method through his integration of Shikantaza and Silent Illumination, and although Master Rujing does not appear to overtly emphasis Silent Illumination, it is likely that its implications were present in his otherwise robust system of prolonged meditation practice and vigorous gong an and hua tou usage.  It is apparent that Master Rujing did not reject gong an or hua tou practice in his method, and it is a curious fact that Soto Zen in Japan became associated with an ‘anti-gong an’ attitude as a defining characteristic of its teaching method.  This position is paradoxical, as it makes Master Rujing – the Chinese forefather of Japanese Soto Zen – appear to be a rampaging Linji (i.e. ‘Rinzai’) adherent.  Perhaps this is not as paradoxical as it first seems, but simply serves to demonstrate the fact that the Linji and Caodong lineages share a common heritage, and are more alike in theory and practice than many realise them to be.         

Shikantaza (Zhi Guan Da Zuo) is a legitimate Chinese Ch’an developmental technique designed to assist the Ch’an student to ‘return’ the sensory-data received from the environment – via the six sensory-organs – to its ‘empty’ root, or ‘perceptual origination’ within the mind.  Although Ch’an Master Rujing is believed to have coined the term ‘Single-minded Intense Meditation’ (只管打坐 - Zhi Guan Da Zuo), he did not invent the method associated with its practice.  The principle of ‘stilling’ the mind through ‘returning’ sensory-stimulus to its ‘empty’ root, is present in the Surangama Sutra (大佛頂首楞嚴經 – Da Fu Ding Shou Leng Yen Jing) - which was first translated into the Chinese language in 705 CE, by the Indian master named Paramiti.  This sutra advocates the ‘untying’ of the six sensory ‘knots’ through the method of intense introspection.  
  It also contains the theoretical basis for the practice of ‘Silent Illumination’ (默照禪 - Mo Zhao Ch’an), through its teaching regarding the Ten Stages of Bodhisattva Attainment (Dasabhumi). 
  The Surangama Sutra demonstrates, in minute detail, that the mind must be disentangled from the six sense organs, the sensory data they receive, and the corresponding six sensory objects that constitute the physical world.  When the mind is ‘stilled’ (the stage of relative enlightenment), attachment to a one-sided ‘emptiness’ must be ‘uprooted’ if the full function of the mind is to be recovered and consciousness is realised to be all-embracing.  Enlightenment is not a ‘new’ or ‘induced’ state of being imported into the mind through an act of concentrated will – but is rather the ‘recovery’ of the mind’s pristine state before it was sullied eons ago by deluded thought.  This assumes that the ‘ordinary’ mind of delusion is functioning inside out, or the wrong way around.  The Ch’an method of gong an and hua tou usage is designed specifically to ‘turn words’ from their usual deluded direction of travel (that assumes a priori that the world is premised upon a duality of subject-object interaction), to that of being in accordance with a fully functioning mind that is all-embracing of its environment, essentially empty and yet containing all things, non-attached to emptiness and not hindered by phenomena (or sensory stimuli).  This is the mind that is the ‘right way around’ – a state that all Ch’an masters have attained, and the position they teach from.  It is the expedient position of the unmovable ‘host’ who greets all ‘guests’ with a precise indifference designed to shake them out of their inverted thinking by showing them their true-mind essence, and although all Ch’an masters teach an immediate method of enlightenment, this is understood in the mind of the student in many different ways.  Depending upon the perceptual awareness of the student, the Ch’an master’s method will appear either ‘instantaneous’ or ‘gradual’, when in reality the empty mind ground (空心地 – Kong Xin Di) – or in Sanskrit ‘Cittabhumi’ is clearly presented ‘here and now’.  As the minds of individuals vary from person to person, and as karmic conditioning is diverse, the Ch’an masters must apply their method of ‘disentangling’ in many different ways that are applicable to the student.  At one point the mind will need to be ‘stilled’, whilst at another time an emphasis is required for the development of all-embracing reality.  This means that Shikantaza and Mo Zhao are complementary methods, which can only be perceived as incorrect if there exists a one-sided attachment to either method that excludes the other as a legitimate practice.  Dahui’s warning against falling into ‘dead’ meditation is applicable for all Ch’an students practicing any type of Ch’an meditation and cannot be limited to the practice of ‘Silent Illumination’ alone.  
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‘In our culture, we often think that if we work hard enough or if we think positively enough, the pain and suffering in our life will disappear.  But from a Buddhist perspective, this belief doesn’t hold up under scrutiny.’ (Daniel Scharpenburg - Page76)

What place does Buddhism occupy in the post-modern world?  One way of answering this loaded question is to look at the experiences of an individual living in the contemporary West, and examine the implications of what it means to be practicing in a country that has not historically had a Buddhist presence until recent times.  Daniel Scharpenburg lives in the United States of America, and through his books, expresses his experiences as both a follower of Buddha, and teacher of the Dharma.  He states:

‘The Buddha was a revolutionary figure who challenged the traditional spirituality of his day.  He challenged adherence to dogma and the authority of religious leaders.  He wanted us to know that we could be our own religious leaders.’ (Page 63)

This book is an essentially Mahayana interpretation of Buddhism, combining elements of Theravada, Tibetan, and Japanese Zen Buddhism.  It is interesting to note that the Chinese Ch’an Buddhist tradition associated with Master Xu Yun (1840-1959) is also weaved into to its rich tapestry.  A major component of its philosophical thrust is that human beings are already enlightened, and all they have to do to realise this innate truth, is to apply the relevant spiritual method in the right way, and at the right time.  

Spiritual freedom - coupled with its acquisition – is the central premise the author emphasises throughout the numerous chapters that constitute this books 231 pages.  The content is a remarkable array of Buddhist subjects, explanations, personal experiences, anecdotes, developed insight and guidance for the reader.  Taking refuge in the Triple Gem, for instance, sits quite nicely with the biography of Suzuki Shosan’s ‘Fierce Zen’, and the subject of the ‘Buddha in the Land of the Pagans’, as well as the subject of ‘Biohacking and the Six Perfections’!  

Paganism – or the pre-Christian spiritual and religious systems of the West - are a recurring theme within his book, as the author stresses his Dharma policy of reaching-out to contemporary ‘pagan’ communities, through his preference in teaching Zen outdoors, where large crowds have congregated for festivals, and other similar events.  However, no matter how natural the enlightened state appears to be, the author also pursues the theme of effective meditation practice throughout his narrative, and stresses time and again that spiritual freedom requires a certain amount of discipline before it can be actualised here and now, in the physical world.           

Daniel Scharpenburg (Shi Zhao Dao) is this edition’s featured: Meditation Teacher
Daniel Scharpenburg: On Right Speech (Article)
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� Dogen wrote a poem for this portrait of himself in 1249.  This work of art is now known as the ‘Portrait of Dogen Viewing the Moon’, and currently resides at the Hokyo-ji (i.e. Hokyo Temple), which is situated in the Fukui Prefecture area of north-central Japan.   


� Tanahashi, Kazuaki, Editor, Moon in a Dewdrop, North Print Press, (1985), Page 10 of the Introduction. 


� For these (and all subsequent) Chinese terms (and additional information included in this article), see the Chinese language websites entitled ‘道元禅师简介’ [Dao Yuan Fa Shi Jian Jie] or, ‘Introduction to Zen Master Dogen’: � HYPERLINK "http://www.hongzen.com/show.aspx?id=221&cid=8" �http://www.hongzen.com/show.aspx?id=221&cid=8� Accessed 21.2.15 and ‘道元’ (Dao Yuan) or, ‘Dogen’: � HYPERLINK "http://baike.baidu.com/view/189907.htm" �http://baike.baidu.com/view/189907.htm� Accessed 21.2.15.


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part One; Chapter 1 – Before the Trip to Sung China - Page 17.


� Ibid Page 17.


� Ibid Page 23.  ‘…at his mother’s death, observing the smoke of the incense, he intimately realised the impermanence of the world of sentient beings, and profoundly developed the great aspiration to seek the Dharma’.


� Ibid Page 24.  Dogen was reading Vasubandhu’s text entitled the ‘Abhidharma Kosa’ at the age of 9 years old.  


� Ibid Page 24.  Kodera questions whether Dogen received the Bodhisattva Precepts at the age of 14 years old, as the Tendai School had an established rule of only ordaining those who had reached 20 years of age – Dogen was 6 years too young at the time.


� Tanahashi, Kazuaki, Editor, Moon in a Dewdrop, North Print Press, (1985), Page 4 of the Introduction – taken from Kenzei’s Biography of Dogen.


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part One; Chapter 1 – Before the Trip to Sung China - Pages 24-25.  The two competing Tendai strongholds were situated at Enryaku-ji and Mii-dera, and the hostility continued into Dogen’s lifetime.  


� Ibid Page 25.  


� Ibid Page 29


� Ibid Page 27.


� Ibid Page 31.


� Ibid Pages 33-34.


� Ibid Pages 35.


� 道元禅师简介 [Dao Yuan Fa Shi Jian Jie] or, ‘Introduction to Zen Master Dogen’: < � HYPERLINK "http://www.hongzen.com/show.aspx?id=221&cid=8" �http://www.hongzen.com/show.aspx?id=221&cid=8�> Accessed 23.2.15


� 道元禅师简介 [Dao Yuan Fa Shi Jian Jie] or, ‘Introduction to Zen Master Dogen’: < � HYPERLINK "http://www.hongzen.com/show.aspx?id=221&cid=8" �http://www.hongzen.com/show.aspx?id=221&cid=8�> Accessed 23.2.15.  The sentence reads, ‘因戒牒不合中国佛教之制’, with ‘不合’ translating as ‘not compatible’.  It is close to, but subtly distinguished from ‘不合法’ which means ‘not legal’, or ‘illegal’.  The nuance is that although there is something perceived to be amiss by the Chinese authorities, it is an issue that can be resolved without referring to overt punitive legal action.  On the other hand, Dogen’s confinement to ship for three months could be construed as a punishment in lieu of formal imprisonment, etc.     


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part One; Chapter 2 – Dogen in China – Pages 36-37.


� Ferguson, Andy, (Translator) Zen’s Chinese Heritage – The Master and Their Teachings, Wisdom Books, (2000), Eighteenth Generation – Huanglong Huinan - Pages 371-372.  Ferguson is quoting from the Chinese Ch’an transmission text entitled ‘Wudeng Huiyuan’, or ‘Five Lamps Meeting at the Source’ (五灯会元 – Wu Deng Hui Yuan), but which he translates as ‘Compendium of Five Lamps’.   


� Ibid Page 372.


� Luk, Charles, Ch’an and Zen Teaching Second Series, Rider, (1987), Chapter 4: The Ts’ao Tung Sect (Soto Zen) - Pages 130-131.  Translated into English (using Wade-Giles transliteration) from the original Chinese language text entitled ‘Five Lamps Meeting at the Source’.  


� Ibid Pages 131-132.


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part One; Chapter 2 – Dogen in China – Page 57.


� Ibid Page 52.


�道元禅师简介 [Dao Yuan Fa Shi Jian Jie] or, ‘Introduction to Zen Master Dogen’: < � HYPERLINK "http://www.hongzen.com/show.aspx?id=221&cid=8" �http://www.hongzen.com/show.aspx?id=221&cid=8�> Accessed 3.3.15.  This site conveys biographical information about Dogen from various sources in the Chinese language.


� Tanahashi, Kazuaki, Editor, Moon in a Dewdrop, North Print Press, (1985), Page 5 of the Introduction – extracted from Section Two of ‘The Treasury of the True Dharma Eye’, or the Japanese text entitled ‘Shobogenzo’ (正法眼蔵  - Zheng Fa Yan Zang).


� Takashi James Kodera, (1980) refers to this text in English as ‘Hokyo-ki’.  For a selection of Hokyo-ji quotes from Ch’an Master Rujing (in the Chinese language) please reference � HYPERLINK "http://www.caodongzazen.com/collections-ruchingdiscipiline.htm" �http://www.caodongzazen.com/collections-ruchingdiscipiline.htm� Accessed 3.3.15.


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part Two – Hokyo-Ki – Page 124 for an alternative translation.  


� Ferguson, Andy, (Translator) Zen’s Chinese Heritage – The Master and Their Teachings, Wisdom Books, (2000), Twenty-third Generation – Tiantong Rujing - Pages 454-455.


� Ibid Page 455.


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part One; Chapter 2 – Dogen in China – Page 56 .


� Ferguson, Andy, (Translator) Zen’s Chinese Heritage – The Master and Their Teachings, Wisdom Books, (2000), Twenty-third Generation – Tiantong Rujing - Page 454.


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part One; Chapter 2 – Dogen in China – Pages 60-61.


� Kodera, Takashi, James, Dogen’s Formative Years in China – An Historical Study and Annotated Translation of the Hokyo-Ki, Routledge & Kegan Paul, (1980), Part Two; Chapter 4 – Annotated Translation - Pages 137-138.  


� See: Zuo Ch'an Yi - (坐禅仪) - The Ch’an School’s Correct Method for the Practice Of Seated Meditation: Translated by Adrian Chan-Wyles PhD < � HYPERLINK "http://wenshuchan-online.weebly.com/zuo-chan-yi---223523110920202-seated-meditation.html" �http://wenshuchan-online.weebly.com/zuo-chan-yi---223523110920202-seated-meditation.html�> Accessed 5.3.15.


� Tanahashi, Kazuaki, Editor, Moon in a Dewdrop, North Print Press, (1985), Pages 29-31 for an English translation of Dogen’s Zazen-Gi.


� Schlutter, Morten, How Zen Became Zen: The Dispute Over Enlightenment and the Formation of Chan Buddhism in Song-Dynasty China, Munshiram Manoharlal Publishers, (2009), Page 4.


�台灣佛教網路論壇 (Taiwan Fo Jiao Wang Lu Lun Tan), or ‘Taiwan Buddhist Theory Network Forum’ authored by Tang Qi (唐岐) < � HYPERLINK "http://tw-buddha.com/forum2/index.php?showtopic=6993" �http://tw-buddha.com/forum2/index.php?showtopic=6993�> Accessed 5.3.15.  I have rendered the original Chinese language source text into English translation for this article.


� Luk, Charles, Ch’an and Zen Teaching First Series, Rider, (1987), Part 1, Master Hsu Yun’s Discourses and Dharma Words, Chapters 1-4, Pages 19-109 – for a comprehensive over-view of Xu Yun’s approach to Ch’an.  As Xu Yun had inherited all Five Ch’an Houses, his interpretation of the Ch’an method is considered correct and reliable in China and throughout the Chinese diaspora.  


� Luk, Charles, Ch’an and Zen Teaching Second Series, Rider, (1987), Chapters 4-5 - The Ts’ao Tung Sect (Soto Zen) – Pages 127-180.  Master Liang Chia (Dong Shan) invented the Five Ranks system (based upon Hua Yan Buddhist theory), and his student (and Dharma heir) Master Wen Yen (Ts’ao Shan) added the shaded roundel imagery – prior to his conversion to Buddhism – Wen Yen was a Confucian scholar.


� Schlutter, Morten, How Zen Became Zen: The Dispute Over Enlightenment and the Formation of Chan Buddhism in Song-Dynasty China, Munshiram Manoharlal Publishers, (2009), Page 168 – Schlutter explains how Dahui’s attacks on ‘Silent Illumination’ and the Caodong lineage were sometimes ‘distorted’ and ‘exaggerated’.  


� Ibid Page 118.  


� Luk, Charles, The Surangama Sutra, (Leng Yen Ching), Munshiram Manoharlal Publishers, (2001), Chapter IV, Self-Enlightenment, How to untie the six knots, Pages 118-135.


� Ibid Page 172.  The third stage of Bodhisattva Attainment states: ‘Utter purity now begets further enlightenment.  This is called the stage of illumination (vimala).’





