PAGE  

P A T R I A R C H ‘ S   V I S I O N
祖 師 眼 光
[image: image9.jpg]



J O U R N A L   O F   T H E

I N T E R N A T I O N A L    C H ‘ A N   B U D D H I S M   I N S T I T U T E
国  际  禅  佛  学  院
SEPTEMBER (AUTUMN) EDITION 2014

Vol: 1 – No: 5

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
This 5th edition of the ICBI eJournal has seven contributors and eight excellent and thought provoking articles that contain a remarkably diverse, varied, entertaining, and educational content.  This autumn edition also marks not only the beginning of the second year of the existence of the ICBI, but also the 10th anniversary of the internet presence its parent organisation the Richard Hunn Association for Ch’an Study (RHACS).  In this regard, the lay Ch’an teacher – now deceased – Richard Hunn (Upasaka Wen Shu) is included as this edition’s featured master through an interview recorded (by Adrian Chan-Wyles) with him in 2002 and never before made public until now.  Adrian Chan-Wyles also provides an assessment of the Brahmajala Sutra (together with an English translation of the 10 major and 48 minor Bodhisattva Vows) as used by Grand Master Xu Yun (1840-1959), and an over-view of the workings of the Richard Hunn Association for Ch’an Study done through the years.  The regular contributor to the ICBI eJournal  - Daniel Sharpenburg - has provided a poignant and succinct analysis of the Kalama Sutra, which serves to remind followers of the Buddha to base their cultivating behaviours and opinions strictly upon experience and clarity of vision, rather than following vague, or second hand knowledge amassed by others.  This is important to avoid falling into heretical pathways that can cause unnecessary damage to oneself and others.  The Chief Editor at RHACS – Upasika Yukyern – talks about the spiritual development involved in serving as an attendant at a Ch’an Week.  This is a volunteer who helps prepare everything from the cooking, meals, bedding, medical care, and meditation cushions for the practitioners and who works tirelessly in the background to create the conditions necessary for prolonged meditational retreats.  The Chinese long-sword (Jian) is thousands of years old, and is a product of technological evolution on the ancient battlefield.  Despite this history, however, the sword itself has often been associated with not only male, but also female martial practice, and spiritual development.  Master Cassandra Tribe presents an expertly derived article on the cultivation of the mind, body, and spirit through the use of the long-sword, and the integration of Bodhisattva attributes through practice.  The long-sword is a very popular weapon in China and throughout the world - wherever Chinese martial arts are found and practiced.  The Venerable Sangharathana Thero (of Nepal) has provided an English translation of the Pali text entitled ‘Metta Bhavana’, or ‘Loving Kindness Meditation’.  This important Theravada teaching emphasises the calming of the mind through focusing upon the generation of loving kindness in all directions, at all times, and towards all beings.  This simple but profound text reminds all true disciples of the Buddha that the mind is not only ‘empty’ in its enlightened and wise knowing, but also equally imbued with ‘love’ and ‘compassion’ for all beings.  Finally, the Beijing Office of the ICBI has provided a very interesting text for students of Chinese Buddhism.  This Chinese text (translated into English by Adrian Chan-Wyles), describes the mummified bodies of three great Ch’an masters that are still sat in the upright, crossed-legged position at the Nan Hua Temple, which is situated in Guangdong province of mainland China.  This is a remarkable feat of endurance and self-control, and perhaps represents the final gong an or hua tou for the modern mind – whether it exists either in the West, or the East.           
Adrian Chan-Wyles (Shi Da Dao) September 2014
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2002 Interview with Richard Hunn 

By Adrian Chan-Wyles ICBI
Interviewer Note:  Richard Hunn (Upasaka Wen Shu) died of pancreatic cancer in a Kyoto hospital bed in October, 2006.  He was sat-up at the time, and his last words were “Let’s go to the bookshop and buy some Wordsworth”.  He visited my London home regularly around August-September of each year, after he had finished his duties of escorting his Japanese students around various sites of interest in the UK.  In July, 2002, Richard Hunn signed my copy of Empty Cloud – the autobiography of Xu Yun (1840-1959), and consented to an informal interview which he agreed could be made public at some distant time.  He then re-visited in September of that year, and established the Chinese Ch’an Buddhism UK site – which was re-named in his honour following his death.  In 2014 the Richard Hunn Association for Ch’an Study marks its tenth anniversary and its first decade of presence on the internet.  Richard Hunn is this edition’s featured Ch’an teacher, and the first to be included ‘posthumously’ as the Richard Hunn Association for Ch’an Study is a founding member of the ICBI.   Richard Hunn insisted that the above picture of the Buddha be included instead of a picture of himself.      

Interview dated 8.7.2002 – Location Sutton, London, UK.

Interviewer: Adrian Chan-Wyles (Upasaka Heng Yu)

Interviewee: Richard Hunn (Upasaka Wen Shu)

ACW - Q: What is the point of Ch’an?

RH – A: Hahaha!  You could have started with a question I could answer!  Seriously though, you could have done that.  In the Book of Change there is much talk of the ‘Junzi’ or as Wilhelm seems to call it the ‘Superior Person’.  Well, this might be a useful indicator for training, but even this, as helpful as it is, must be dropped to the ground so that we can travel light.  Ch’an is both a technique for acquiring a certain something, whilst simultaneously representing the ‘certain something’ itself.  Ch’an is both path and destination, form and void – and here’s the good news (or bad news depending on one’s point of view) – everything ‘superior’ and ‘inferior’ about our own inner selves and the often nasty outer world.  It is that which is constantly changing before the six senses, the six senses themselves, and the karma producing habit that keeps it all going.  Most importantly for peddlers of antidotes for the suffering of the world, Ch’an is also the underlying emptiness that everything arises and passes away within.  I say ‘also’ as if it were a side issue, but this is not my meaning.  Ch’an is nothing but the pure Dharmadhatu, the Tathagatagarbha, the Bhutatathata, and the Dharmakaya, etc.  It is also the myriad manifestations of the world, and the world itself – nothing can escape its grasp and all bathes in its empty essence.  The point of Ch’an is the empty (and real) essence of all phenomena – either good or bad – and all we have to do to transform our lives is see ‘into’ the fabric of our experiences, perceive the eternally shining, empty essence, and reconcile all duality in the process.  In Hong Kong, people are attached to Hong Kong things, whilst in London, people are attached to London things – it is all the same, but our conditioned habits make it all seem so different.  An expensive aeroplane flight links London to Hong Kong, but the Ch’an method links us – wherever we happen to be – to our empty mind ground.  This is the point of Ch’an as I see it, but you should probably ask those who know about these matters.                

ACW - Q: What is the ‘Bhutatathata’?

RH – A: Form and void completely and permanently integrated.  It is nothing less than the realisation of full enlightenment – here and now – with no residue of dualistic thinking retained whatsoever.  In my numerous conversations and interactions with Charles Luk (1898-1978), and when reading through Charles’ work, I see that he was very concerned about these things, particularly in the West where Buddhism (and Chinese Ch’an) is relatively new.  He taught me that Bhutatathata refers to all phenomena that exists within empty essence, but that intellectually knowing this is just not good enough.  Adrian, you know as well as I that Ch’an demands that every old habit be laid down and forgotten, and this emptiness personally realised is exactly where we are.  It is the same for all the other Buddhist technical terms – they all point to the empty essence, but approach from different intellectual trajectories.  This kind of knowledge is certainly interesting – and coincidently, all true Ch’an masters possess it – but one-sided intellectual knowledge, on its own, is simply not good enough.  Attachment to knowledge is exactly the same as attachment to anything else – this is why true Ch’an masters ‘know’ without ‘knowing’.  All genuine knowing must emerge from emptiness (prajna), and not deluded ego (avidya).   This is the realisation of the ‘Tathagatagarbha’, or ‘Buddha-nature’ we hear so much about today.  Within our being is the answer to suffering according to the Buddha – it does not exist elsewhere – hence all the wonderful technical terms developed to describe it!  As the Buddha and his Dharma are inseparable, the two terms are often mixed and matched to refer to different descriptions of transcendental bodies of reality.  The Dharmadhatu is the ‘Realm of Dharma’, and the Dharmakaya is the ‘Body of the Dharma’ – all different names for the same spiritual essence.  It is better to lay it all down, and the mind will find its own natural level.       

ACW - Q: What can you tell me about Master Xu Yun?

RH – A: Xu Yun was a modern enigma.  Of course, I never met him in person – I was only 10 years old when he shuffled off his mortal coil – but I feel that I have spent a lifetime by his side.  When Charles asked me to tidy-up his already excellent English translation of Xu Yun’s autobiography – Empty Cloud – my fate was already sealed in this regard!  I feel that I have metaphorically sat at his feet, and in a strange way, I feel that I am always in his presence, and he in mine.  My physical link is through my teacher Charles Luk (1898-1978) who spent many years associated with Xu Yun on the mainland of China.  Xu Yun lived for a very long time – like an ancient tortoise – and certainly fulfilled the Chinese cultural notion of what it is to be a ‘sage’.  He lived into late 1959 and was born in around 1839-1840 – I want this written very clearly.  He was modest and retiring – what in the UK might be described as ‘laid back’ – but he possessed an iron-like will-power and did not suffer fools, particularly with regard to matters of Dharma-teaching.  Xu Yun was very much like a time-traveller in our midst; a time traveller from deep within China’s antiquity.  He was kind and gentle, but his wisdom was most definitely ‘diamond-like’ in its precision, depth, and scope – nothing could escape from its all-embracing capacity to be ‘aware’.  Despite living in isolation atop the ancient Chinese mountains for decades, he mixed with the multitudes of the city and in so doing met a surprising number of Westerners – all of whom, without exception – were taken with him.  In around 1952-1953 in Beijing, Xu Yun was the effective (moral) head of the newly reconstituted Chinese Buddhist Association, although in actual fact he declined this official post due to his ill-health and old age.  However, he supported the election of the Bhikshu Yuan Ying to the official post of President of the Chinese Buddhist Association, and worked behind the scenes to ensure that a Tibetan – Sherab Gyatso – and a layperson – Zhao Bo Zhu – were elected into the roles of a shared Vice-Presidency.  Xu Yun demanded – and secured from the national government – the right of religious freedom throughout the country, and that the safety and sanctity of monasteries and temples be protected under law.  He single-handedly achieved all this on his own at the age of 113 years old! One year later (in 1953-1954), when in his 114th year of life, Xu Yun again attended a meeting of the Chinese Buddhist Association, and had to contend with a minority of Chinese monks – described as ‘degenerate’ in his biography – who had been influenced by the secularisation of the Buddhist monastic rules in Japanese.  Japanese Zen monks can marry, raise a family, eat meat, and work for a wage, etc., and the Chinese monks in question obviously thought this was a good model worthy of emulation in China.  Xu Yun listened quietly to their request and did not respond until they had finished, and had thoroughly made their case.  He then suddenly hit the top of the table with his hand and in a loud and authoritative voice announced that the Dharma rested upon the existence of the Vinaya Discipline, and without it there could be no genuine Buddhism in China!  Charles told me that both Mao Zedong and Zhou Enlai were present at this meeting.  Zhou looked at Mao after Xu Yun’s statement, and Mao nodded his agreement.  With this simple act, the Vinaya was saved in a modernising China.                       

ACW - Q: Many speak of the power of Xu Yun’s personality, how do you view this?

RH – A:  Well, the fact that we are still discussing his life story over 50 years since his death, is testament to the influence his presence in the world inspired for around 120 years, and still does so today.  How lucky we are to know of him, and how blessed are we to continue his memory in the manner in which we are doing so!  He cared very deeply about Ch’an Buddhism spreading, and was very concerned about the correct and authentic Dharma being transmitted to the West.  He had thousands of lay and ordained disciples – and he entrusted numerous individuals with the task of this transmission.  However, he understood that in the first instance, lay-people were probably more able to transmit the Ch’an Dharma as they were unencumbered by monastic traditions, and the conventions surrounding the ordained Sangha.  The Christian and secular West had no Buddhist tradition to speak of, even though a handful of Westerners had ordained in other parts of Asia, but not China (other than the Hungarian monk Zhao Kong – but even he originally studied in Sri Lanka and preferred the Theravada Doctrine).  Lay people, on the other hand, could travel light and as a consequence travel relatively vast distances without experiencing much problems.  Two principle lay assistants (amongst many others), was the Nationalist scholar Cen Xue Lu, and Lu Kuan Yu (Charles Luk).  Cen Xue Lu, in his youth, was involved in Nationalist (Guo Ming Tang) politics and saw Buddhism as a relic of the past.  He ordered Buddhist temples to be destroyed to make way for the building of schools so that Chinese children could receive a modern education.  Later, after he had met and trained with Xu Yun, it is said that he regretted these destructive acts, although he never gave-up the idea that all people deserve an education.  It could be said that through Xu Yun’s direct and profound influence, Cen Xue Lu converted to the Dharma, or at least developed a healthy respect for it.  Whatever the case, it was the reformed Cen Xue Lu who was entrusted by Xu Yun to collect and edit the text of his autobiography in the original Chinese language.  This was no easy task, as Cen Xue Lu, as a Nationalist government supporter, left China with the victory of Mao Zedong’s forces in 1949.  From his base in Hong Kong, he would wait to receive segments of the biography which had been smuggled out of the mainland into the British Crown Colony.  This process began in the early 1950’s, and as Xu Yun continued living and making history, his biography had to be continuously updated, and editorially revised.  It is safe to say that without the efforts of Cen Xue Lu, we might not have Xu Yun’s biography at all.  Charles Luk – my teacher – had been visiting the West as early as the 1930’s trying to drum-up support for the Chinese Ch’an Dharma, but he had little tangible success.  Although it seems odd now, Zen had started to gently penetrate into the West just prior to the Second World War.  This is an ironic point as it coincided with the build-up of militarism in Japan and the manipulation of Japanese Zen so that it became a thoughtless philosophy in support of mindless murder.  Today, we know that this was a distortion on a massive scale, but back then, things weren’t so clear.  Anyway, after this groundwork, Xu Yun advised Charles to spread the Dharma through English translation, and allow the books to travel throughout the English world.  English translation was the first port of call, and after Charles had made the first – and correct – English translations, other scholars would then make renderings in French, Spanish, and Italian, etc.  For decades Charles sat at his simple desk in the heat of Hong Kong, day after day, and night after night, translating key Chinese Ch’an (and Daoist) texts into English.  He translated until his eyesight failed him, and his body grew old and tired.  I was with him in Hong Kong near the end, and he asked me to solemnly swear to carrying on his work after his death.  Of course, as I owed Xu Yun and Charles so much, I did not hesitate to agree.  Perhaps these two examples – of Charles Luk and Cen Xue Lu, demonstrate the power of Xu Yun’s deeply spiritual personality.  Another example might be gleamed from the fact that he burnt off one of his fingers to repay his parent’s kindness for giving him life, and for the pain (and death) his mother suffered just after his birth.  A number of other people have copied this painful act of attrition.  Xu Yun’s personality was selfless and permanently directed toward doing good and putting others first.      

ACW - Q:  Where does Daoism fit in to all this?

RH – A: As you know, Charles taught me Ch’an and Daoism – you know this, because I have taught this system to you.  Many ask me why it was that Charles Luk wrote about ‘Taoism’ when Xu Yun – in his biography – quite clearly states that he did not like the Daoist teachings.  This must be viewed in its proper context.  Master Xu Yun saw potentiality for growth and self-development within both the Daoist and Confucian Schools, but felt that if a Daoist or Confucian also practiced the Buddha-Dharma, then their Daoist and Confucian developmental technique would be greatly enhanced as a consequence.  Throughout Chinese history, particularly since the Han Dynasty, there has been a tendency to integrate the great spiritual teachings of China, and Xu Yun’s simply following in that tradition.  As a youth he did not want to follow in his father’s footsteps and become a member of the Chinese civil service, or practice Daoism at home – even though his father did provide a Daoist master to personally guide him on that path.  As he got older, however, Xu Yun became more aware of the intricacies and depth of Daoist teachings, and eventually encountered the Qian Feng School of the great contemporary Daoist master named Zhao Bichen.  Zhao had been trained in traditional Daoist techniques, and many of his teachers had been either directly or indirectly influenced by Ch’an Buddhist practice.  Zhao was a genius who merged modern (Western) science, with traditional (Chinese) science, Daoist longevity techniques, and Ch’an meditation upon the void and the attainment of an expansive mind.  It is unclear exactly how Xu Yun encountered this school, but rumour has it that Zhao Bichen and Xu Yun privately met and trained together for a few days – sat facing one another in upright meditation with the eyes open for three days without moving to eat, drink, or answer the call of nature.  Very few people know of this meeting.  Xu Yun was impressed with Zhao – a layman – who had truly realised the empty essence of his mind in all circumstances, and who did not discriminate between this and that.  Xu Yun said that in reality there is no difference in essence between laypeople, monastics, and the different paths and traditions they follow – but that the mind can make differences, or create a peaceful coexistence.  Due to this link, Charles Luk was introduced to Zhao Bichen and studied under him for a short-time, before training under Zhao’s disciple surnamed ‘Chen’.  Xu Yun’s attitude toward Daoism is that it is part and parcel of the Buddha-Dharma if the mind is thoroughly cultivated and its empty essence realised.  From the Ch’an perspective, the realisation of the empty mind is the realisation and cultivation of the Dao – there is no difference, and an authentic Ch’an student should not set-up false distinctions.  One ‘breaths’ during Ch’an meditation and this is the essence of qigong – or the Daoist cultivation of the breath which attains good health and enlightenment.      

ACW - Q:  What was Charles Luk’s experience with Daoism?                          

RH – A:  Extensive, to say the least.  Charles was a very well educated and refined gentleman, in both the Western and Eastern tradition.  Being from Guangzhou, he was essentially an internationalist who had an interest in many different cultures, and cultural practices, but it was Ch’an Buddhism and Daoism that he was interested in the most, although he also had an innate interest in the Phowa teachings of Tibetan Buddhism – which he learnt through a Mongolian Lama.  All these teachings have a direct link to the cultivation of the mind for Charles, who dedicated a great deal of scholarly endeavour toward their understanding and practice.  These practices represented what Charles referred to as the ‘Tai Dao’, or ‘Grand Way’.  Sometimes he referred to this integrated practice as the ‘Xin Dao’, or ‘New Way’, whilst humorously pointing-out that everything ‘new’ had its roots in everything ‘old’!  This is the primary reason why he preferred the Daoism of Zhao Bichen – who might be adequately described as a ‘moderniser’ of Chinese spiritual traditions.  Master Zhao did this in a manner that acknowledged the validity of the past, whilst advocating a thoroughly new approach to that body of traditional knowledge.  Science, rationalism, gender equality, tolerance, non-discrimination, and many other aspects and attributes, were incorporated by Zhao into a framework of traditional Daoist knowledge.  Of course, Zhao also understood the Ch’an method of realising the empty mind ground, and this served as a fundamental element of his advanced Daoist cultivation.  In fact, what many do not realise is that Qian Feng Daoism is heavily influenced by Ch’an Buddhism, and is the Daoism of choice for many Ch’an practitioners.  Charles met Zhao Bichen in the late 1930’s, and received initiation into his Daoist school of a ‘Thousand Peaks’, before learning under a senior disciple.  Master Zhao asked Charles to translate the Qian Feng teachings into English, and this eventually became the English book in the West entitled ‘Taoist Yoga’, although this project was not finished for many decades.  Charles chose what he considered to be the ‘essential’ teachings of the Qian Feng School to introduce English speakers to its unique teachings.  After that time, he continued to deepen his Ch’an and Daoist realisation of emptiness, and to open the energy channels that link the mind, body, and environment.  The Dharmakaya, Sambhogakaya, and the Nirmanakaya of Buddhism, equates with the Shen, Jing, and Qi of Daoism – as the energy flow within the body is inherently linked with the energy flow within (and through) the environment.  The penetrating of this apparent duality to the unity beyond (that is not limited to itself), is the central point of Ch’an Buddhism and Qian Feng Daoism.  Charles also trained with many other Daoist practitioners, teachers, students, disciples, and fellow travellers, and was always seeking-out genuine spiritual knowledge – wherever it might be found.  To this end, he was also very interested in the Western mystical traditions, and in how Buddhist and Daoist teachings could be interfaced with these distinct historical experiences.  He tried never to be attached to any one person or circumstance, and agreed with the English saying that a rolling stone gathers no moss.          

ACW - Q:  The Phowa training appears to be very technical and precise, what can you say about its practice.

RH – A:  What both Xu Yun and Charles advocated was the student of the Great Way acquired true and genuine knowledge, so that they should not be misled by hearsay, superstition, or plain ignorance.  Ignorance equates with ‘suffering’, whilst true and genuine knowledge equates with ‘freedom from suffering’.  Charles Luk trained extensively in the Tibetan Phowa tradition through a high Mongolian Lama.  He attained to a very rarefied level of development way beyond that of the ordinary world.  What must be understood is that Ch’an, Daoism, and Phowa, are all distinct paths heading toward the same destination.  Where Ch’an unites and transcends form and void, Daoism unites and transcends the internal and the external – Phowa is a continuation and clarification of the process of the understanding of diversity existing within unity.  Although technically speaking Phowa advocates the transference of consciousness from one existence to the next (through the crown at the top of the head), in reality, if the state of non-dual enlightenment is attained, where is there to go, and what is it that can travel there?  The Buddha taught that the human mind is a collection of aggregates that come together through conditioning, and fall apart through exactly the same conditioning.  Consciousness is not permanent, but is dependent upon a sense organ making contact with its appropriate sense object – the eye with visual stimulus, for example – and without this contact, consciousness does not arise.  On the other hand, the Phowa teachings, in their simple form, offer hope to those who think that a separate ‘spirit’ or permanent consciousness exists, and slowly leads them toward the transcendence of this mistaken view at the highest level of attainment.  Charles studied Phowa to be clear about the non-dual nature of reality.    

ACW - Q:  How do you explain the concept of the ‘Enlightened Layperson’?

RH – A:  First of all I must say that such a term is humorous for me – as it was for Charles – but I feel it has a certain expedient function.  The lineage of the enlightened layperson is not real, empty, and non-existent in the three periods of time.  It has never been set-up or established as a concept separate and distinct from the empty mind ground, and as such has never deviated from the Buddha’s own mind and teaching.  What is its purpose?  It has a certain shock-value to those who have a one-sided attitude toward cultivation, and who then set-up a discriminating mind which they mistake for the all-embracing and impartial Buddha-nature.  Those who are attached to shaven heads, robes, and Buddha-beads, are just as deluded as those attached to the six senses – no difference can be found.  If you can truly ‘see through’ this concept, then your mind will have completely ‘turned around’ and all things will be perceived as they really are.  Some Buddhist traditions choose to interpret the Dharma with a bias toward the ordained Sangha, but this is incorrect and the product of developed ideology rather than the Buddha’s actual words.  Both the Buddha and Hui Neng make it clear that all beings – lay or monastic – can realise enlightenment equally.  This fact is further attested to through the example set in the Vimalakirti Nirdesa Sutra.  The lineage of the enlightened layperson is a medicine designed to take away an illness – once the illness has subsided, the medicine is no longer required.  It is an expedient to inspire ordinary beings to enter directly into the realisation of ‘emptiness’, and not to settle for second best because they do not believe they can gain enlightenment.  It was Xu Yun who suggested this title to Charles, and on occasion I like to use it with my students.  What must be kept in mind is that the illness and the medicine that cures it, are both equally illusionary and without any foundation in reality.  Sit in your home, or sit in the monastery – what does it matter?  In the end it is exactly the same empty mind ground that is realised.  If the empty mind ground is not penetrated, then a Dharma-name and a lineage certificate mean absolutely nothing other than more ego.  Whilst the human mind continues to discriminate, laypeople will need to be enlightened – hence the concept – but as the ancient Ch’an masters say, it is best to lay everything down and travel lightly.  A ‘lay’ person must ‘lay’ down their own sense of ‘person’ if they are to be enlightened – this is why the status of ‘layperson’ is not ultimately real.  It is better to directly ‘see’ here and now and forget about this nonsense!        

ACW - Q: What is the difference, if any, between Chinese Ch’an and Japanese Zen?

RH – A: In essence, nothing at all; in practice, virtually everything – it all depends on how you enter the subject.  Both systems are inherently related, (after-all, Zen grew out of Ch’an), and both purport to teach a method to realise the empty mind ground as taught by the Buddha.  This is a true assumption.  When viewed in this manner, the differences are merely superficial, and a matter of surface expression, but it is exactly the surface expression we call ‘culture’ that makes things appear different.  Japanese history and culture is not Chinese history and culture, and the different historical conditionings of each culture is expressed differently through their respective spiritualties.  This means that the Zen interpretation does not always accord with the Ch’an interpretation.  When in conversation with Indians, one or two have often made the comment that in their opinion, neither Ch’an nor Zen are fully in accordance with Indian Buddhism!  What does this practically mean?  Japanese scholarship has developed in a different direction from that of Chinese scholarship, and there are a number of subtle, but important differences from an academic position.  This means that the Japanese view of Chinese Buddhism – and by implication Chinese culture in general – is not in accordance with how Chinese scholarship views its own traditions, and how ordinary Chinese people view their own culture.  As Japanese Zen Buddhism became well known in the West, it has been a Western habit of viewing China through the eyes of Japanese scholarship – as if the latter is a clear reflection of the former – which of course it is not, generally speaking.  A brief example of this phenomena is that the Chinese Linji Ch’an School does not advocate sitting with a gong-an – as the Japanese Rinzai tradition encourages; and the Chinese Cao Dong School does not emphasis ‘silent sitting’, as does the Japanese Soto tradition.  This can be seen with even a cursory reading of the Chinese Tang Dynasty Ch’an Records (translated by Charles Luk).  These facts do not make the Japanese Zen traditions wrong – on the contrary – they only serve to emphasis its distinctiveness, but an equal importance should also be granted to Chinese Buddhist culture, which should not be incorrectly perceived as merely an appendage to Japanese culture.  Without Chinese Ch’an, Japanese Zen would not exist, and Western academia should clearly recognise this fact of history.  It is also important that modern Japanese scholars and Buddhist practitioners strive to combine a correct historical interpretation with their Buddhist practice as part of ‘right thought’ and ‘right speech’.  Having said all this, anyone who sincerely sits quietly and looks within, none of this matters, whether in the West, China, or Japan!

ACW - Q: What is the state of enlightenment?

RH – A:  Enlightenment, at least from the Ch’an perspective, is not an intellection, understanding, or clever argument.  It is not an efficient use of words, certificate of qualifications, or a matter of social status.  It is difficult and easy simultaneously and it all depends upon where our minds are at this exact moment.  You will notice that the Buddha spent much of his time teaching exactly what enlightenment is not, rather than defining exactly what enlightenment is.  This is to stop practitioners grasping their own ego-understanding and mistaking it for true enlightenment.  The ego will run after and grasp numerous shadows and mistake them for light.  Ch’an does not tolerate this situation, and uses the sword of wisdom (prajna) to cut-down all delusion and illusion – this is compassion – and every true Ch’an master is an expert in it.  It is true that reality is beyond words and letters, but it is equally true that we know this through the presence and absence of said vehicle.  Realising the essence of that which underlies perception is not the end of the matter – if it were, this would just be an escapist trap.  No, after the realisation of the emptiness that lies just behind (and through) form, the mind (and its functioning) is placed the right way up and this means that it gains the ability to think in three dimensions instead of the usual two.  Ordinary delusion, even at its highest level of academic achievement is incomplete and two-dimensional, with perhaps the odd genius catching a glimpse of full functionality.  The enlightened being, on the other hand, arrives at this place by temporarily abandoning all two-dimensional intellection for the duration of the training.  When the training is complete, and the mind essence fully cognised, the full strength of wisdom – known as prajna in Sanskrit – becomes operational and there is no feat of mind that is not achievable.  All things are correctly understood in their essential manifestation, and although there is diversity without end, all is perceived as arising and passing away within an infinite emptiness.  This has very important implications for science and scientific development, because although the world appears to be abandoned by the aspiring ascetic, this is only a temporary stage of preparing the mind and body for a full re-entry into it, through the post-enlightenment state.  For practical reasons, there must be some kind of schematic to guide the aspirant along, or valuable time will be wasted exploring and becoming attached to blind alleys.  When the mind is first examined, it is nothing more than a plethora of confusion.  This confusion is the continuous swirling of habitual thought patterns and emotional cycles.  This is the basis of our historically conditioned prison that we inhabit termed ‘our lives’.  Gathering and focusing the mind is the purpose of the gong an and hua tou method.  The mind is ‘stilled’ through bringing all the swirling mass of delusion back to a single phrase or single word.  This is disciplining the mind so that it does not wander around attaching itself to external stimuli.  Sometimes the mind can be ‘stilled’ either temporarily or permanently by a well-placed word or action generated through the actions of a Ch’an master.  When the mind is ‘stilled’, this is only relative enlightenment and still within the realm of two-dimension delusion.  For three-dimensionality to occur, this two-dimensionality must be thoroughly abandoned so that the mind (and its awareness of itself) appear to expand and embrace the entire environment and everything existing within it.  I say ‘appear’ because this is also an illusion of perception.  What is actually happening – according to Ch’an – is that the barrier that prevents multidimensional seeing is suddenly removed, or dissolved.  This process of ever-expanding perception might also be explained as the process of insight rectification – as Charles Luk liked to refer to it in private.  There is nothing new being imported into the mind.  Enlightenment is merely the mind perceiving its own functionality in a thoroughly correct fashion, whilst delusion is the state that prevails when the mind does not perceive its functionality correctly, and is off constantly chasing shadows.  Enlightenment is seeing correctly without distraction.  It is not theistic escapism, mysticism, or religion, but the profound experience of ‘whole-mind’ functionality in the present moment – a functionality that permanently reconciles all base duality and the suffering generated therefrom.              

ACW - Q:  What is your view about Buddhism in the contemporary West?

RH – A:  The underlying and empty mind ground is the same in Beijing, London, and New York – so we can truthfully say that location does not matter, and it is also exactly the same mind ground that existed since the year dot – so time does not matter.  Given that geographical location, and time period do not matter, how do I view Buddhism in the West?   A better question might be how should Buddhism within ego be viewed?  If the mind is aware of its own existence and functionality beyond vulgar instinct, then the outer garb, or set of conditioned circumstances do not really matter.  It is not necessarily place and time that are the issues, but rather the nature of the practice.  Ego is the enemy, and it is ego that either assists or denies entry into the Dharma.  Of course it is true that different cultures, languages, and conventions, does make the modern West a very different place than ancient India, but this fact should not detain us for any great length of time.  Suffice to say, where there is excessive ego – the Dharma will be distorted – this is the same East or West.  The West approaches Buddhism from all kinds of academic, religious, superstitious, and secular perspectives and positions.  This means that Buddhist philosophy – which is complete in and of itself – is filtered through other unrelated philosophical systems and this can give rise to hybrid schools of thought and practice that move away – in theory – from the pristine Buddhist philosophy.  What do I think about this situation?  As long as the fundamental Buddhist method is both understood and used effectively, the integration with other systems is good, because Buddhism is made available to people in different cultural and philosophical positions.  Their different systems are used as conduits for Buddhist philosophy.  However, should the opposite be true – that is that the different systems in question engage Buddhism simply to negate, over-whelm, and replace the fundamental Buddhist philosophy, then we have a situation where Buddhism is being destroyed through engagement by different and antagonistic systems.  At the present time, both situations exist in the West – but also in the East where Christian missionaries from the West actively seek to convert Asians away from their indigenous belief systems – including Buddhism.  Part of the problem, is that there has not been a lot of genuine knowledge about Buddhism in the West, simply because there has not been very good translation work carried-out between Pali, Sanskrit, and Chinese languages, into English.  As you know, this is the functional point of our lineage – which is really a lineage of translators.  We carry on the work of Kumarajiva, and many others.  As Xu Yun said, all it takes for Buddhism to be effective, is a genuine knowledge of the Dao – or Way – and everything else will fall into place.  There is no valid reason why the West cannot excel at Buddhist practice – as many Westerners are very sincere and dedicated beings.  This is a point that both Xu Yun and Charles Luk both understood and which served as the motivation behind their actions to make the Dharma accessible to people outside of China.            

ACW - Q:  Why did you become interested in Buddhist philosophy and practice?

RH – A:  I was not born a Buddhist, as you know, but into a more or less Christian environment in Norwich, in the UK.  I became interested in Buddhism because I believe fervently in establishing world peace.  I think in a previous life I was both Chinese and Buddhist – and this has influenced my life this time round.  Of course, I have no way of proving this from a rational perspective, but this sense that I have, has always governed my academic interests (both private and professional) from studying the Chinese language, to translating ancient texts, etc.  It is true that I am a Ch’an Buddhist – but one must not be attached to anything – even Ch’an!  I see a common and underlying reality which I see as the essence of all spiritual, philosophical, and secular systems.  All we have to do is collectively realise this commonality for peace to prevail in the world.  I am not interested in systems that teach a shallow fundamentalism, or which use a distorted philosophy (or theology) to present an obvious bias to the world.  One-sided ego is a pointless, stagnant, and potentially violent entity that distorts developmental philosophy and diverts vulnerable people down hellish paths.  Inequality in the world can be cured through the realisation of the Buddha-nature.  Buddhism is an important corpus of knowledge and deserves to be correctly transmitted to, and effectively preserved in the West.  This is why I used to write book reviews for the Middle Way Journal of London’s Buddhist Society.  I praised and criticised in equal measure.  I was with Charles in Hong Kong shortly before his death, and one of the last things he said to me was that I should help preserve the true Ch’an Dharma in the West, and continue his work of translation.  I have pursued this objective ever since and from around 1991, I have been studying the origins of Chinese Ch’an in Japan – collecting photographs, statistics, and data – whilst teaching English literature to Japanese students.  Believe it or not, but I have managed to establish the Kyoto Ch’an Group for Japanese people interested in Chinese Ch’an.  I have a small but dedicated group that really does understand the Chinese connection – even though the Chinese influence is played down within the Japanese education system.  In a way I am reminded of my younger days at Essex University – where we established a Chinese Buddhist Association which saw mainland Chinese, diasporic Chinese, and British Chinese all mix together, joined by Westerners, Indians, and Africans, etc.  At its peak, everyone meditated peacefully together – this is the power of the Dharma that over-comes all differences through the practice of non-attachment.    

ACW - Q:  What is the meaning of your Dharma-name ‘Wen Shu’?  

RH – A:  Charles Luk gave me this name because it is the Chinese for the Bodhisattva Manjushri – the Bodhisattva of Wisdom who helps everyone who is in need of assistance.  Of course, there must be no attachment to names, and in my case, the attributes of Manjushri are those that Charles thought best suited my natural abilities and capabilities.  Manjushri is an example that I strive to follow with humility throughout my life, always helping those who are on the journey.  This is the exercise of both compassion and wisdom – two well-known attributes of Manjushri.  However, names are only indicators and pointers to something else and if we ascribe too much meaning to their written or verbal form, then we run the risk of missing completely what the name is indicating.  Wen Shu reminds me of how much work I still have to do, and in which direction I must travel.  It is one of a number of names that Charles Luk gave to me – the others are strictly private and linked to various and specific practices.  Charles was involved in certain Lamaist teachings that demand such a total commitment to practice, that even talking about them has the capacity to water-down the process, and so it is with Dharma-names.  There are public Dharma-names and there are personal and private Dharma-names – Wen Shu just happens to be my public Dharma-name – that is all. 
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Master Xu Yun and the Brahmajala Sutra

By Adrian Chan-Wyles (ICBI)
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Master Xu-yun at Gu-shan Monastery, 193
The picture commemorates the rare flowering of the two ancient palm
trees during a precepts transmission in the spring of that year.





Chinese Language text of the Brahmajala Sutra
The Master cared greatly for lay-Buddhists, too, and he was progressive for the way in which he opened up the temple doors to layfolk, teaching them alongside Sangha members.  He made much of the pu-shou or ‘free sermon’ and addressed all who came to him.  Though a monk for 101 years, he never pretended that the Dharma was beyond the reach of layfolk.  While his gathas and verses of instruction reveal the insight of one who saw beyond the pale of this world, he never failed to remind his disciples that the great Bodhi is ever-present, always there in our daily acts and seemingly mundane circumstances.  Like all the great Masters of Ch’an before him, he laid stress on the non-abiding mind which is beyond reach of all conditional relativities, even as they arise within it, a paradox that only the enlightened truly understand.  
Richard Hunn (Upasaka Wen Shu)
 
In the 113th year of his life, Master Xu Yun states the following in his autobiography:

“While I have witnessed five reigns and four dynasties in turn, great changes have occurred.  Untold tribulations have made me realize the world’s impermanence.’
His biographer – the Chinese scholar named Cen Xue Lu – clarifies this statement as follows:

‘The five reigns of Dao-guang, Xian-feng, Tong-zhi, Guang-xu and Xuan-tong. The four dynasties are: Manchu, Republic of China, the Puppet regime of Wang Jing-wei during the Japanese occupation, and the present Communist government of Beijing.’

Xu Yun was born in 1840 and passed away in 1959.  During 101 years of that time, he propagated the true Ch’an Dharma, and also advocated the practice of the Pure Land School.  He skilfully combined meditation with chanting, whilst teaching the ordained and the laity without discrimination.  He sometimes lived in the remote hills, and at other times passed through bustling cities – but no matter where he wandered, he maintained the Vinaya discipline impeccably.  In his view the Dharma could only be successfully cultivated if the mind and body were suitably disciplined – regardless of whether the practitioner were a monk or a nun, or a male or female lay-practitioner of the Dharma.  Xu Yun agreed with the teaching of the Sixth Patriarch Hui Neng, which states that anyone can realise enlightenment ‘here and now’ – regardless of physical circumstance, and without the need to leave home and enter a temple.  
The Brahmajala Sutra (梵網經 – Fan Wang Jing) is very popular in China for a number of reasons - and like the Lankavatara Sutra - advocates that a strict diet of vegetarianism be followed by devout Buddhists.  The Sanskrit term ‘Brahmajala’ literally translates as ‘Brahma’s Net’, and this is generally how this sutra’s name is translated into English.  The Buddha, through his teachings, freed humanity from the reliance upon the worship of gods and spirits, as advocated through the theology (and philosophy) associated with theistic religions.  For the Buddha, gods were no more than humans experiencing short-lived positive karma whilst passing through transient states of being – modes of existence that have no reality in the fully enlightened state.  He uses the term ‘Brahma’ not in praise of a god-like entity, but rather in a secular sense meaning ‘all embracing’, as within the Brahmanic religion the Buddha rejected, the central god - Brahma - is believed to exist everywhere.  The term ‘jala’ simply means ‘net’, or that device which is designed to ‘catch’ things, and hold them securely in one place.  The Buddha uses these two terms to refer to a teaching that is all embracing, and which covers every conceivable angle of enquiry.  This is despite the fact that within the sutra itself, the Buddha is described as contemplating the jewelled net hanging on the wall of the palace of Lord Brahma himself – surely an allusion to the story usually associated with ‘Indra’s Net’.
 The Brahmajala Sutra has a very important function within the traditions of Chinese Buddhism.  In this tradition, the Brahmajala Sutra is historically considered to be the second part of the surviving ‘10th Chapter’ of a now lost sutra containing 61 Chapters named the ‘Bodhisattva Sila Sutra’.
  It is believed that Chapter 10 of the Bodhisattva Sila Sutra was translated (in two volumes) from the original Sanskrit (into the Chinese language) by Kumarajiva in 406 CE, and recorded as the 'Brahmajala Sutra'.
  The Chinese Brahmajala Sutra clearly caters to lay practice, (although monks and nuns are not excluded from its teaching), and conveys ten major, and forty-eight minor Bodhisattva Vows which can be practiced by anyone, in any circumstance.
  Indeed, in China, monks and nuns routinely take the Bodhisattva Vows after receiving full ordination in the Vinaya discipline.   These vows include the possibility for self-ordination, should the conditions not exist to ordain in the usual or official manner.  This procedure is sometimes referred to as ‘emergency ordination’.
  This is the tradition in a number of Far-Eastern countries such as China, Japan, and Korea, where many lay people take the Bodhisattva Vows and apply the discipline to their everyday lives.
   
As the Pali version of the Brahmajala Sutta (preserved within the conservative Theravada tradition), differs in both structure and content from the Sanskrit derived Chinese version, it is assumed by certain academics to be an entirely unrelated, and therefore ‘different’ sutra.  However, even within the Pali version of the Brahmajala Sutra certain similarities can be discerned between it and its Chinese cousin.  For instance, although in the Pali version the Buddha spends his time refuting 62 viewpoints (dealing with various notions of ‘eternalism’ and ‘nihilism’, etc.), that he considers to be heretical, incorrect, and profitless whilst pursuing his Dharmic path, nevertheless, he also describes (in some considerable detail), the correct manner in which a Buddha, (and a disciple of the Buddha), is expected to behave at all times – this particularly ‘moral’ guidance is in essence delivered in exactly the same spirit as that underlying the Bodhisattva Vows presented in the Chinese version of the sutra.
  Furthermore, an associative commentary of the Pali Brahmajala Sutta, (written by the Theravadin Acariya Dhammapala), is translated into English as the ‘Treatise on the Paramis’
 – with ‘Paramis’ being the Pali term for the Sanskrit ‘Paramita’.
  This describes and assesses in detail the ‘Ten Paramis’ (or ‘Ten Paramitas’), as interpreted by the Theravada School, despite the fact that the Buddha does not specifically make reference to these ‘Paramis’ in the sutta.     According to the Theravada School, the Ten Paramis are:
1) Giving 2) Virtue 3) Renunciation 4) Wisdom 5) Energy 6) Patience 7) Truthfulness 8) Determination 9) Loving kindness 10) Equanimity.
This may be compared with the basic Mahayana teaching which presents the ‘Six Paramitas’, as:
1) Giving 2) Virtue 3) Patience 4) Energy 5) Meditation 6) Wisdom.
On occasion, Mahayana texts also add four more Paramitas which are:
7) Resolution 8) Skilful Means 9) Power 10) Knowledge.

It is interesting to note that although the Buddha (in the Pali Brahmajala Sutta) never uses the Pali terms ‘Paramis’ and ‘Bodhisatta’ in his narrative, (and appears to be directing his teaching only toward his ordained monastic disciples), the Theravadin Acariya Dhammapala felt the need to not only address his commentary toward the ‘clansmen’ or ordinary ‘laity’, but to also introduce the notion of the ‘Bodhisatta’, (Sanskrit: ‘Bodhisattva’) practice of ‘Parami’ development, which suggests that by following and cultivating the ‘Ten perfections’, an ordinary (non-ordained) being can attain to enlightenment.  Why would a Theravada-derived commentary biased towards monastic practice, depart so far from the actual text of the sutta it is assessing?  One explanation might be that originally there was a different, or much more expanded sutta (now lost) that served as the contextual basis for both the Pali Brahmajala Sutta and the Sanskrit Brahmajala Sutra.  This explanation would correlate with the assertion found within the Chinese Buddhist tradition that stipulates that the Brahmajala Sutra as it is known today, is just one chapter of the original (and much longer) ‘Bodhisattva Sila Sutra’.  When viewed in this context, perhaps it is the case that the version of the Brahmajala Sutta preserved in the Theravada tradition, simply constitutes yet another chapter from the now lost, original longer sutra.  Whatever the case, it is unlikely, (given the notable accuracy record of his translations) that the famous Kumarajiva in China would have fabricated a story regarding this sutra’s origins, or made-up its contents.  Equally unlikely is the idea that others would have done so in his name – assertions that have a certain ‘currency’ amongst some Chinese scholars in contemporary China.
 Whereas the Chinese Brahmajala Sutra is universally accepting and liberal in its approach to accessing the Bodhisattva Vows, the Pali version is not.  There is an implicit bias toward the ‘male’ monastic tradition with regard to who can, and cannot attain enlightenment.  Although the Buddha does specifically state that women cannot attain enlightenment in the Pali Brahmajala Sutta, nevertheless, Acariya Dhammapala, in his commentary mentioned above, weaves a peculiar narrative that appears to be simultaneously liberal, whilst maintaining a misogynistic attitude.  He asserts that the Buddha taught that women cannot attain enlightenment whilst in female form, and have to earn the good karma to be ‘born’ in a male body to do so.  He then quotes a Pali sutta text to support his assertion.
 What must be born in mind is that the Buddhist texts have undergone extensive editing throughout their history, and this is true of both the Pali and Sanskrit versions.  This editing process has often been used to emphasis the teachings of a particular Buddhist sect, whilst downplaying, relegating, or removing evidence to the contrary.
  It is a defining characteristic of the Chinese Brahmajala Sutra that all – without exception – are treated with equality whilst accessing the Dharma.    

Within Charles Luk’s English translation of Xu Yun’s autobiography, the Brahmajala Sutra is mentioned at least three times in 1888/89, 1930/31, and 1955/56.  In 1888/89, Xu Yun was in his 49th year of life and was involved in a spiritual pilgrimage toward the West of China.  He travelled on foot and eventually arrived in Tibet.  At this time he did not understand the Tibetan language, and was unfamiliar of Tibetan Buddhist practice.  In his biography Xu Yun appears distressed at the sight of Tibetan Buddhists eating meat and is critical of this practice.  His Chinese biographer – the scholar Cen Xue Lu – explains this situation by pointing-out the fact that in China both the Lankavatara and Brahmajala Sutras explicitly forbid meat-eating for Buddhists, but that generally speaking, the Vinaya Code, although definitely advocating the preservation of all life in all circumstances, does not specifically forbid monks and nuns receiving left-over scraps of meat from the laity, should the laity choose to make such an offering.  Monks and nuns are advised to pray for the animal in question, and accept the offering with a pure and non-discriminatory mind.  This pragmatic approach was designed for the social, cultural, and climatic conditions of ancient India.  In China, however, (unlike in Tibet), the routine and daily begging by monks and nuns was outlawed by the emperor, and monastic communities had to become self-sufficient.  This led to the development of the practice of ‘agricultural Ch’an’, which saw monks and nuns participating in the often difficult physical labour of cultivating the land, as well as planting and harvesting of various forms of vegetables.  The Chinese Buddhist tradition also developed in a manner that follows a strict diet of vegetarianism as proscribed in the Lankavatara and Brahmajala Sutras.
            
In 1930/31 Xu Yun was in his 91st year of life, and was living on Mount Gu in Fujian province.  He was the abbot of Yong Quan Temple and spent his time divided between his personal practice, teaching the Dharma, and supervising the repairing of the temple and the cultivation of its grounds.  In the spring of that year, Xu Yun transmitted the Precepts and lectured on the importance of the Brahmajala Sutra to the entire assembly.  At this time, two ancient palm trees – planted around a thousand years earlier – blossomed into flower for the first time in their history.  This event was interpreted as being highly auspicious in its meaning, as its blooming corresponded with Xu Yun granting the Vinaya Code and his reading of the Brahmajala Sutra.  So rare was this occurrence that a photograph was taken of the event:
    
The implication is that this is an ‘auspicious’ sign that confirms the sanctity and spiritual power of the Vinaya Code and the Brahmajala Sutra.   It is interesting to note that Charles Luk’s translation is of the early draft of Xu Yun’s autobiography, and that today the basic text in China has been dramatically expanded to include stories, photographs, and other important details that were either unknown, or unavailable in the late 1950’s and early 1960’s - when the early copy was compiled.  It is logical to assume that Xu Yun lectured regularly upon the Brahmajala Sutra, as its Bodhisattva Vows are of a great importance for both the monastic and lay communities alike, despite the fact that ‘Empty Cloud’ only mentions one such lecture.  As Xu Yun transmitted the Precepts many, many times throughout his long life, it seems logical to assume that he also taught the Brahmajala Sutra an equal amount of times.      

In 1955/56, Xu Yun was in his 116th year of life.  At this time he was very active (and influential) in the newly formed Chinese Buddhist Association, but in the summer of that year he could not attend the annual gathering in Beijing, because his duties at the Zhen Ru Temple, (situated on Mount Yunju, Jiangxi province), were keeping him very busy.   In the autumn of that year, around a dozen monks had travelled to Mount Yunju stating that they had not yet received the full monastic vows, and requested that Xu Yun complete their ordination by over-seeing the Bodhisattva Vow transmission.  At that time, the Government had made many and extensive reforms, many of which sought to officially regulate and order the Buddhist Sangha.  Master Xu Yun, as a consequence, felt that he could not fulfil their request immediately, but applied for permission to do so to both the Government and the Chinese Buddhist Association.  He made it clear that he intended to transmit the precepts toward the end of year.  Permission was granted, but when Xu Yun’s intention became generally known, the original number of 12 monks rose to over a 100, and then their number swelled to over 500 – all seeking accommodation on Mount Yunju – and all requiring lodging, food, and drink.  Master Xu Yun had received permission to ordain only 100 monastics.  Elsewhere in China, a number of religious organisations (including the Roman Catholic Church) had been in trouble with the Government, and Xu Yun was very careful not to carry-out any actions that might be construed as disorderly or disruptive.  On the declared day, he transmitted the Ten Prohibitions, the Vinaya Code, and the Three Cumulative Conditions.  This process was carried-out by Xu Yun for ten consecutive days without a break – a considerable feat for a man who was then 116 years old.  He then issued certificates of discipleship, and informed the congregation that they must disperse back to their own temples.   However, he stipulated that inaccordance with the expedient of self-ordination contained in the minor rules section of the Brahmajala Sutra, he would remotely transmit the Bodhisattva Vows on a specific day, and that no matter where they happened to be geographically, all the monastics should complete their ordination in front of a Buddha-image, and recite the Brahmajala Sutra.  In this way, their ordination was completed over a long distance – through a manner of precept of transmission that is not uncommon within the Chinese Buddhist tradition.  This is surely a development directly from the tolerance and liberalism contained within the Chinese version of the Brahmajala Sutra.
                   

Appendix I

A brief summary (and translation) of the 58 Bodhisattva Vows conveyed within the Chinese (Mahayana) version of the Brahmajala Sutra follow.  This information gives something of the style and function of this very important sutra within Chinese Buddhism, and why Ch’an Master Xu Yun (1840-1959) made extensive use of its teachings throughout his very long life.  It is interesting to note that the 10 ‘major’ rules are succinct, direct, and to the point, whilst the 48 ‘minor’ rules are generally much longer, well structured, and minutely detailed so that nothing is left to chance, or misinterpretation:

10 Major Bodhisattva Vows

1) Do not kill.

2) Do not steal

3) No sexual misconduct.

4) No lying or false speech.

5) No selling alcohol.

6) No gossiping about the faults of others.

7) No praising oneself and disparaging others.

8) Do not refuse to share resources of any kind.

9) Do not be angry or resentful.

10) Do not slander or attack in anyway the Buddha, Dharma, and Sangha (Triple Gem)

48 Minor Bodhisattva Vows

1) Do not show disrespect toward teachers and friends.

2) Do not consume intoxicants.

3) Do not eat meat.

4) Do not eat garlic, chives, leeks, onions, and asafoetida.  

5) Teach repentance and the following of the precepts.

6) Never fail to make offerings and request Dharma-teachings from qualified masters.

7) Always attend Dharma lectures and talks.

8) Never turn away from the Mahayana, or encourage others to do so.

9) Never fail to care for the sick or disabled.

10) Never amass deadly weapons or encourage others to do so.

11) Never agree to be a ‘go between’ or an ‘emissary’ for the military. 

12) Never take part in illegal businesses such as enslaving others, trading animals, or making wooden coffins.

13) Never slander anyone with malicious intent, including the Sangha, kings, or other well standing people.  Treat all beings with respect, as if they were your mother and father.    

14) Never start forest fires with malicious intent as these injure animals and can spread to people’s homes.

15) Teach only the Mahayana to those who seek instruction.  Do not teach lesser forms of Buddhism, or heretical doctrines associated with non-Buddhist thinking.

16) A Bodhisattva Master of the Dharma should first learn thoroughly the Mahayana teaching indepth, and in all its aspects before he or she can teach others as all is premised on compassionate need.  Even the physical body of the Bodhisattva should be sacrificed to feed wild animals and hungry ghosts, this should be done without hesitation.

17) Never extract monetary payment from anyone for teaching the Dharma, and never encourage others to do so.

18) Do not forget the precepts, or fail to study the Dharma properly.  A Bodhisattva follows the precepts continuously and understands their purpose and function clearly.  He or She understands how the precepts reveal the Buddha-nature – this is why they may teach others.  Never claim to be a teacher if your study and understanding is inadequate.

19) Never participate in malicious gossip, or encourage others to do so.  

20) A Bodhisattva should have a mind continuously motivated by compassion and wisdom so all beings are liberated without end.  If he or she causes beings to be slaughtered, or for flesh to be eaten, the Bodhisattva is killing and eating his or her relatives throughout time, as all have served as our mothers and fathers.

21) Never return anger for anger, or violence for violence, even if one’s family is murdered or the king killed.  All beings are inter-related and they should not be abused or enslaved in anyway.  

22) A disciple of the Buddha who has just left home is only a novice and has much to learn.  He or she must be humble and not arrogant, and always respectfully request Dharma-teaching from those who are qualified.  A good teacher may be poor, disabled, or young – their circumstance has no bearing on their understanding and their guidance should be respectfully requested.

23) Never begrudge or deliberately withhold the teaching of the Dharma to anyone.  All beings may take these Bodhisattva Vows with a qualified master, or in front of an image of a Buddha or Bodhisattva.  In the latter case, the student should spend 7 days in front of the image and if no sign appears, another 7 days, and so on in multiples of 7 days, until an auspicious sign manifests.  If no sign appears then the Bodhisattva Vows have not been adequately taken.  No auspicious sign is required when taking the vows from a master.

24) Always study the Mahayana sutras and moral codes.  Never abandon the Mahayana for lesser forms of Buddhism, or for the heretical teachings of non-Buddhists.  

25) In the days after the Buddha, never lead the monks, nuns and laity inadequately or insincerely.  Always study the Mahayana teachings and never fail in upholding the precepts – only then can a Bodhisattva perform the role of a true leader – be it an abbot, a mature master of the Dharma, a master of precepts, a meditation master, or even a guest master.  All disputes must be settled through compassionate and wise consideration.

26) Those guest-monks who visit a temple should be given everything they need and treated with respect.  The cost does not matter, even if the host has to sell him or herself, or cut-off their own flesh to sell as meat.  If the rich laity offer food at their homes – the guest-monks must be given equal access along with the resident monks.  The abbot commits an offense if he does not treat guest-monks with equality.

27) A disciple of the Buddha must not accept offerings as an individual – as all offerings belong to the Sangha or community of ordained monks and nuns, etc.  To treat offerings as personal gifts is nothing more than thieving from the Sangha and the Sages.

28) A monk or layperson Bodhisattva should not request from the local temple a particular monastic, or group of monastics to make offerings and prayers on their behalf.  There is no merit in this pointless discrimination.  It is better to allow the monks or nuns whose turn it is in the temple, to make the offerings with no discrimination.

29) A disciple of the Buddha should not take part in livelihoods such as prostitution, selling the desires and charms of men and women; or cook for him or herself as well as not pounding and milling grain.  There should be no fortune telling, guessing the gender of unborn children, nor the interpretation of dreams.  There should be no magic, or the training of birds of prey, or dogs for hunting.  Poisons should not be made from snakes and insects, nor gold and silver – as such livelihoods are neither compassionate nor wise.  

30) A Bodhisattva must not pretend with malice to have realised emptiness of mind, whilst still being attached to the world.  Nor should he or she handle worldly affairs for the laity.  This includes acting as a go between, and a match-maker.  This activity creates bad karmic-fruit.  Instead, the precepts and correct monastic diet should be upheld all year round without any deviation. 

31) In the days after the Buddha, during the days of Dharma-termination that will follow, there will be evil-doers, thieves, and robbers who will steal and sell Buddha-statues and paintings of Bodhisattvas, as well as those likenesses of other prominent people.  In these days, the sutras and Vinaya will be sold for profit, and monks, nuns and Bodhisattvas sold into slavery as common servants to government officials and others of similar standing.  When a Bodhisattva witnesses such events, he or she must immediately generate a compassionate mind, and find all kinds of expedient methods to rescue the individuals and property concerned.  This may also require the raising of funds to achieve these ends – and not to do so in these incidences constitutes a minor offense.

32) A disciple of the Buddha must not sell knives, clubs, bows and arrows, or any other weapon or device used to take life.  He or she should not keep false scales, or other equally distorted measuring devices.  If an official, he or she should not confiscate others property or possessions unjustly, or arrest or imprison others with a mind full of anger.  The work of other people should not be sabotaged, and the Bodhisattva should not raise cats, dogs, foxes, pigs and other such animals.  If these paths are intentionally followed, a minor offence is committed.  

33) A disciple of the Buddha should not watch – with an impure mind – people individually engaged in combat, armies fighting one another, or rebels and gangs engaged in violence.  He or she should not listen to conch shells, drums, horns, guitars, flutes, lutes, songs or other music, nor be involved in any forms of gambling, including dice and checkers.  He or she should not practice fortune telling, or make use of divination, or assist thieves and bandits.  Any of these activities constitutes a minor offence.

34) A Bodhisattva should keep the Bodhisattva Vows continuously, every day without fail, whether walking, standing, reclining or seated – studying and reciting them day and night.  The Precepts should be resolutely kept without deviation.  The keeping of the Precepts should be diamond-like, similar to a person who clings to a shipwreck with desperation whilst seeking to safely cross the great ocean.  He or she should follow the rules with diligence like the Bhikkhu who was stripped naked by bandits and placed in reeds with hands and feet bound.  Such was his compassion that he did not struggle against his bonds for fear of ‘killing’ the reeds if he did so.  The Bodhi mind should be resolutely generated and never abandoned even for a single moment.  All are Buddhas, or Buddhas to be – do not allow the mind to slip back into delusion – this is a minor offence.      

35) It is the duty of every Bodhisattva to take Great Vows without end, as a means of showing filial piety toward his or her parents, Dharma-teachers, and good spiritual friends, advisors, and colleagues, who will continue to teach the Mahayana without fail, including the sutras, moral code, and the stages of Bodhisattva development.  A Bodhisattva should vow to understand all these teachings, and diligently strive to do so.  He or she should resolutely follow the Dharma correctly, and never abandon its path – even if one’s life has to be given-up.  Not to act in this manner constitutes a minor offence.  

36) Once the Great Vows are accepted, the Bodhisattva should resolve that they will be kept under all circumstances, and that he or she would rather jump into a raging fire, deep abyss, or into a mountain of sharp blades, rather than indulge in impure actions with women (and by implication ‘men’), that violate the sutras or moral codes of the Buddhas of the past, present, and future.  The body should be wrapped infinitely in a net of red-hot metal, rather than accept pure clothing from the faithful, should the vows be broken.  It is better to eat red hot metal pellets, and drink molten metal for infinity than let food into the mouth provided by the faithful, should the vows be broken.  If the body breaks the precepts, it is better to lie on a raging fire, or a burning iron net than let it lie on pure bedding and blankets provided by the faithful.  It is better to be impaled on multiple spears for infinity rather than let the body receive medication provided by the faithful.  It is better to jump into a vat of boiling oil and roast for infinity, rather than let this body receive shelter, and other dwelling places – should the precepts be broken.  The body should be broken with an iron-hammer rather than accept respect and reverence from the faithful – should the precepts be broken.  It is better to be blinded in both eyes by swords and spears, rather than be attached to visual images of beauty.  This is the same for the senses of sound, smell, taste, and sensations.  This should be augmented by a Great Vow that all sentient beings will realise enlightenment.  It is an offence not to create this resolution in the mind.

37) A disciple of the Buddha should engage in meditation retreats twice a year.  He should intensely practice meditation in the summer and winter.  At these times he should carry 18 possessions – these are; a toothbrush (made of willow), soap (ash-water), three robes, incense burner, begging bowl, mat, water filter, bedding, sutras, moral codes, and Buddha and Bodhisattva statues.  These 18 essentials should be carried at all times regardless of travelling short or long distances.  The two periods of meditation retreat are from the 15th day of the first lunar month, to the 15th day of the third lunar month, and the 15th day of the eighth lunar month, to the 15th day of the tenth lunar month.  Particularly during these periods, the 18 possessions are required just as a bird requires its wings.  
Twice each month, the novice Bodhisattva should attend the Uposattha Ceremony and recite the 10 major, and 48 minor Bodhisattva Vows before images of the Buddha and Bodhisattvas.  If one person attends – he or she should do the chanting – if two, three, or hundreds attend, still only one person should perform the recitation.  All others should listen in respectful silence.  Those reciting should be at a higher level than those listening, and all should be dressed in monastic robes.  Whilst on retreat in the summer, all activities should be guided by the Dharma.  

When participating in meditation retreats and austerities, Bodhisattvas should avoid dangerous areas, chaotic countries, and kingdoms ruled by tyrants.  Areas that are inhabited by various wild and dangerous animals, frequented by bandits, or known to have a bad climate, should also be avoided.  If, during the summer retreat, these rules are not followed, a minor offence is committed.   

38) A disciple of the Buddha should sit in the correct place in the assembly.  This means that those who took the Bodhisattva Vows first, should sit in front, whilst those who took the precepts afterwards, sit behind in the order of the date of their ordination.  Those recently ordained, sit at the back.  Bodhisattvas do not sit according to age, which is the habit of the deluded world, and followed by heretics, or like the uncivilised barbarians who sit anywhere they like.  In the Dharma, order of sitting is based upon length of time of ordination.  If a Bodhisattva does not follow this instruction, a minor offence is committed.

39) A disciple of the Buddha should continuously teach others to establish monasteries, temples, and stupas and pagodas in mountains, forests, enclosed gardens and fields.  He or she should dedicate stupas to the Buddha and build structures suitable for winter and summer meditation retreats.  In all places, and at all times, the practice of the Dharma should be established without end.  At all times the Bodhisattva should teach the Mahayana sutras and the Bodhisattva Vows to all living beings.  In times of disease, national disasters, preparation for warfare, or when parents and other relatives, as well Dharma-masters, and precept masters pass away, a Bodhisattva should teach the Mahayana sutras and Bodhisattva Vows daily for up to seven weeks.  This should be done during all gatherings without exceptions.  This is the same during business undertakings, and when periods of calamity strike, such as fire, flood, storms, ships lost at sea, or when pursued by evil spirits.  This should be done so that the effects of evil karma are dissolved and transcended.  This over-comes the three evil realms, the eight difficulties, the seven heinous acts, all forms of imprisonment and confinement, excessive sexual desire, anger, delusion and illness.  Not to do these things constitutes a minor offence.

40) A true disciple of the Buddha must grant Bodhisattva Vow transmission to all beings without exception.  Royalty, high officials, monks and nuns, the laity – including men and women - those who act without restraint, prostitutes, all the gods in the 18 Brahma Heavens and the 6 Heavens of Desire, those with no sexual desire, those who are bisexual, eunuchs, those enslaved, and evil spirits and ghost of all kinds.  Disciples of the Buddha should wear appropriate robes, and sleep on cloth of a neutral colour – formed by blending all the coloured dyes together.  The robes of monks and nuns should be obviously different from the clothes worn by the laity that live within the ordinary societies of all countries. 

Before granting transmission of the Bodhisattva Vows, the candidate must be asked if they have broken the seven heinous acts.  The Master of Precepts should refuse ordination to those who have committed such acts.  The seven heinous acts are; shedding the blood of a Buddha, murdering an arhant, killing one’s mother or father, killing a Dharma-master, killing a precept master, and destroying the harmony of the Sangha.  Everyone can be ordained except for those who have committed these terrible acts.  The rules of the Buddha-Dharma forbid monks and nuns from bowing to kings, parents, relatives, evil spirits and ghosts.  
A precept master has a duty to grant transmission of the Bodhisattva Vows to those who travel from far or near – without discrimination - and must never refuse because of a hateful mind.  If he or she does not comply with these instructions, this is a minor offence.         

41) If a disciple of the Buddha, whilst propagating confidence and understanding in the Mahayana, learns of a sincere candidate for Bodhisattva Vow ordination, he or she should instruct that person to seek-out an expert in Dharma instruction, and an expert in precept transmission.  Each of these two masters must separately enquire of the candidate whether he or she has committed the seven heinous acts.  If these destructive acts have been committed, then ordination cannot take place and transmission must be refused.  It these destructive acts have not been committed, then Bodhisattva Vow ordination can take place. 

If the ten major Bodhisattva Vows have been broken, then the candidate must be advised to sincerely repent in front of statues of the Buddha and Bodhisattvas.  On a daily basis, the candidate should recite the ten major and forty-eight minor Bodhisattva Vows six times, and continue this practice until an auspicious sign manifests.  This may take 7, 14, 21, or 365 days.  An auspicious sign may include a vision of the Buddha rubbing the top of one’s head; or seeing unusual lights and halos, or the blooming of rare flowers and plants, and rather equally odd or strange occurrences.  Auspicious signs are an indication that the candidate’s karma has been purified of all evil intent and blockages.  If evil karma has not been cleared through sincere practice, taking vows will have no discernible effect, and the precepts must be considered ‘not properly taken’.  The karmic-merit generated through proper and sincere practice will reap great rewards in future existences. 

Breaking a minor vow is different to breaking a major vow.  In this case, a candidate may repent in front of a suitable monk or nun who has already taken and upheld the Bodhisattva Vows.  In this way the minor offence (and its negative karmic fruit) is dissolved.  The master in charge must comprehend the Mahayana sutras and moral codes, as well as the major and minor Bodhisattva Vows.  It is important to correctly understand what ‘is’ and ‘is not’ an offence, as well as all the stages of Bodhisattva attainment and the final attainment of enlightenment.  In the ten directions, the ten dwelling places, and in accordance with the ten practices, all the stages of meditational development and attainment must be fully understood – this knowledge should encompass all forms of mind development without exception.  Not to have genuine knowledge of these things, and out of greed and ambition for fame, disciples, or offerings, to pretend to know these things simply to make profit – self-deception and the deception of others is secured.  Those who lack knowledge and yet masquerade as a ‘precept master’, commit a secondary offence.          

42) A disciple of the Buddha should not transmit the Bodhisattva Vows (and other precepts) to unsuitable candidates (such as those who have previously been refused them, materialists, and heretics), as to do so suggests that greed is behind such a motivation.  Even kings and emperors who are unsuitable, should not be ordained.  This is because those who hold heretical views do not follow the Buddha or accept his instructions.  They lack true discipline and waste life after life wandering in Samsara whilst never encountering the Buddha, Dharma, and Sangha.  Such minds lack substance and are inert like trees and stones, and lifeless like dead tree-stumps.  The precepts of the seven Buddhas of antiquity should not be transmitted to those who are unsuitable – to do so constitutes a minor offence.

43) A disciple of the Buddha who joins the Sangha with a pure intent to follow the precepts, but then develops thoughts of violating the vows, he or she is unworthy of receiving offerings from devout followers, and is unworthy of walking even upon the sacred ground of the country, and drinking its pure water.  Such a being is known by everyone in the towns and villages as a ‘thief of the Dharma’, and wherever he or she walks, thousands of guardian spirits sweep away their footprints, and all beings avert their eyes from looking upon them.  Such a disciple who breaks the vows is like a dumb animal or inert stump in the ground.  If a disciple breaks the precepts in this manner, a minor offence is committed.

44) A disciple of the Buddha should revere, respect, read and recite the Mahayana sutras and moral codes without exception.  Wherever possible, and using whatever means are available, he or she should make copies of the sutras and precept texts on bark, paper, delicate cloth, or bamboo slats, and should not hesitate to use his or her own skin as paper.  Ink can be made from one’s own blood, and bone marrow can be used to thicken the ink.  The bones can be split to make a writing implement.  The storage containers for such texts must be adorned with precious gems, expensive incense and flowers, as well as other precious materials.  If such an activity of offering is not performed, then a minor offence is committed.

45) A disciple of the Buddha should develop a mind motivated by a great compassion, and wherever he or she travels and visits people’s homes, (be they in villages, towns, or cities), he or she should advise that refuge be taken in the Triple Gem, and the Ten Bodhisattva Vows taken.  When animals such as cows, pigs, horses, sheep and other kinds are encountered, he or she should advise that they develop Bodhi-mind.  No matter where the Bodhisattva travels, be it up a mountain, through a forest, across a river or through a field, all sentient beings should be encouraged to develop Bodhi-mind.   If all sentient beings are not helped and assisted in this manner to develop Bodhi-mind, then a minor offence is committed.        

46) A disciple of the Buddha should always generate great compassion to assist all beings in their transformation from delusion to enlightenment.  When visiting the homes of the nobility and the wealthy, or when addressing Dharma gatherings, he should not remain standing while teaching, but instead sit on a raised seat in front of the laity.  A monk must also not remain standing when teaching the Dharma to monks, nuns, and male and female laity.  The raised seat should be surrounded by flowers and incense, whilst those listening to the Dharma should be sat on lower-level seating.   Those gathered should respect the teacher with the same respect a son shows to his father, or a follower of the religion of Brahma shows towards the sacrificial fire.   If a Dharma-teacher does not follows these rules, a minor offence is committed.

47) A disciple of the Buddha who has ordained with a confident mind and fully accepted the precepts, should not use his or her high social position (such as a king, prince or official, etc.), to change, alter, or diminish in anyway, the rules of moral discipline as established by the Buddhas.  There can be no false rules established preventing the laity (or monastic) community from ordaining, or following the spiritual path.  There can be no rules established that forbid the making of Buddha or Bodhisattva images, or the building of statues or stupas.  The printing and distribution of sutras and moral codes cannot be forbidden.  No rules can be passed that seek to artificially control the Sangha or lay community.  If a high-ranking member of the lay community does these things, then they are no different from servants in the service of tyrants.  This behaviour contradicts the Buddha’s path.  A king or high official who has accepted the Bodhisattva Vows must do nothing to harm the Triple Gem, as to do so is to commit a minor offence.

48) A disciple of the Buddha who has ordained as a monk with a pure mind, should not transmit the precepts to kings or high officials in such a manner that causes Sangha and lay communities that have accepted the Bodhisattva Vows, to be arrested in shackles, imprisoned, or conscripted into the army.  If a Bodhisattva behaves in such a manner, he or she is like a worm eating its way through the flesh of a lion.  When a worm lives in the ground – and is not inside the lion’s skin – it cannot do this.  This is why only disciples of the Buddha are in a position to bring down the Dharma.  No external forces possess this privileged advantage.  This is why those who have received the precepts with a pure mind, should uphold those precepts with the care and attention a mother shows toward her child, or a respectful son toward his parents.  The precepts must never be broken.  If a Bodhisattva hears the precepts being attacked by materialists, heretics, or those with deceitful minds, he or she should feel like hundreds of spears have pierced their body, or that a thousand knives have stabbed the body, or a thousand bludgeons thrashed the body.  It is better to suffer in hells for a hundred eons rather than hear such corrupt beings attack the precepts in this manner.  It is even worse if a disciple of the Buddha were to voluntarily break the precepts and encourage others to do so!  This type of mind-set is one without fundamental respect.  If the precepts are voluntarily abandoned, then a minor offence is committed.                                                           
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The Buddha on Faith and Religion: Lessons from the Kalama Sutra
By Daniel Sharpenburg (ICBI)
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There is an old story called the Kalama Sutra. It is one of the oldest sutras and one of my favourites.

It goes something like this. The Buddha was traveling the world spreading the Dharma, teaching people that wanted to listen. He came upon a group of people known as the Kalamas and started explaining the Dharma to them. Their response was unusual.  They said, 
“We have had numerous spiritual teachers come here. Every new teacher comes and tells us to ignore the teachings we have heard before and to follow their doctrine only. This has made us doubtful and uncertain. What makes your teaching different? Why should we follow your authority and not the authority of the other teachers?”

The Buddha’s reply was unique, He said, 
“It’s good to be sceptical, to doubt, to be uncertain; uncertainty has arisen in you about what is doubtful. Don’t believe things just because you’ve heard them from rumours or from authority figures or scriptures. Even if something has been repeated for generations, that doesn’t mean we shouldn’t challenge it. We should challenge everything. You should even challenge what I tell you. But challenge your own preconceptions too.

You didn’t need a religious teacher to come tell you that greed, hatred and delusion are bad. Your common sense agrees with that. You didn’t need a religious teacher to come and tell you that compassion and mindfulness are good. Your common sense agrees with that too.

I have only really come to teach skilful means, methods to deal with the suffering that pervades our lives. If my teachings are right, then the truth is within you already. Other teachings may be dogmatic and strict. Mine is not. I only teach suggestions for dealing with suffering.”

This is an important message in my opinion. I have a natural inclination to both be sceptical and to challenge authority. Unlike many other religious teachers, that is actually what the Buddha suggests to us.  In my opinion he wasn't really trying to start a religion at all, he was just providing an example for us to follow, more of a way of life than a religion.
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In fear of error I sought a path,

And my path is the path of transcendent union;

Now I fear no error.
(Milarepa)

The special time and place used by meditators is not free, but is the product of many different people making personal sacrifices to ensure and maintain its presence.  Those who ‘sit’ for an extended period of time, whilst their body exists within a fully regulated environment (premised upon compassion, loving kindness, and wise action), create the conditions to breakout of the deluded mind, and fully penetrate the void-essence of all phenomena.  The Ch’an Week is an ancient practice that probably goes back around two thousand years, existing in one format or another.  As the Buddha, Vimalakirti, Hui Neng, Xu Yun, and many other teachers of the Ch’an way continuously taught, there is no fundamental difference between an ordained monk, and a layperson; between a man and a woman, an adult and a child.  Given that this is true, the Ch’an Week was developed as a concept and a practice, and is an essential marker that defines the Ch’an Tradition.  A Ch’an Week is not a continuous occurrence, as this would water-down the efficiency of its penetrative method.  A Ch’an Week is an occasional – and therefore ‘special’ – occurrence that happens only when a great karmic, or ‘cooperating cause’ – comes to fruition between an able teacher, and numerous Ch’an practitioners.  Without this free flowing, but intensely focused mind and body energy dedicated toward the common goal of the realisation of full enlightenment ‘here and now’, a Ch’an Week cannot take place.  It is not just the practitioners and teacher that need to coordinate their time and energy, but also the attendants who cater to the community’s every physical need during the Ch’an Week.  This extends the cooperating karmic cause into three directions:

1)
Teacher

2)
Practitioner

3)
Attendant

The third category of ‘attendant’ covers a wide array of functions, including the acquiring, preparing, and cooking of food; acquiring, preparing, and providing appropriate hot and cold beverages; gardening, farm work, and harvesting; acquiring, mending, and washing clothing and appropriate bedding (light in the summer, heavy in the winter); repairing and maintaining buildings, and repairing and maintaining heating and ventilation systems, etc.  Another vital activity is provided by certain monks who take the place of masters who sit during the Ch’an Week and cannot participate in the everyday running of the temple or monastery – these selfless monks take-over the daily duties of teaching, guiding, and leading the ordained monastics and the lay community, as well as dealing with officialdom, and the outside world in general.  

Those who choose to attend a Ch’an Week of extended meditation, do so not as selfish individuals, but rather as bona fide representatives of humanity, and all sentient life.  The free meditative space they exist within during the retreat is not ‘free’, but is the product of the kindness and generosity of everyone around them.  Often members of the laity donate money to the monastery to purchase all the necessary food, clothing, bedding, and fuel supplies.  The participants are expected to repay this kindness by subjecting their minds and bodies to the most stringent and dedicated Dharma-discipline, and not deviate in their sitting for a single moment.  Sincere effort in self-cultivation is the only true currency of a Ch’an Week.  The effort of the practitioner is laser-like in its intensity, as the mind is focused inward toward its empty essence.  The practitioner sits at the pinnacle of a pyramid of effort and sacrifice, with the base and middle of the pyramid comprised of the good-will of donators and attendants.  The other side of the coin is that good karma is being created by the donors and attendants in their support of the Dharma, and this explains why the attendance at a Ch’an Week is both a privilege and an honour for the practitioner and attendant alike.

The Buddha taught that the practice of meditation is not just found in the act of sitting, but that sitting is only one of four situations within which the mind can be purified through meditation practice.  Walking, standing, and lying down are also considered situations within which a practitioner can practice meditation.  Seated meditation is considered an efficient doorway as a means of penetrating and entering the Great Void – this is undoubtedly true – but such is the practicality of Ch’an that any and all situations can be used to ‘breakthrough’ the veil of ignorance that separates the practitioner from the empty essence.  It is the mind that is the actual doorway to enlightenment, and not necessarily the situation the mind finds itself within during the daily activities of the body it inhabits.  This is why many ordinary beings were enlightened during mundane activities outside the meditation hall, and off the meditation mat.  Seated meditation remains a crucial device for the attainment of enlightenment, unless attachment is developed toward the practice.  If this happens – as Buddha, Vimalakirti, and Hui Neng explain – suffering is heaped upon suffering and sitting for hours just becomes an intense process for generating more bad karma!  

Attending at a Ch’an Week must be carried-out as a spiritual exercise, which is really the practice of non-sitting meditation.  This practice is just as important as ‘sitting’ as the entire community depends upon its continuous and efficient service.  It is Bodhisattva activity of the highest order, which allows for the development of loving kindness and compassion in all situations, whilst participating in a highly disciplined aspect of social work.  This is social work that changes the mind (and society) for the better, and which is not interested in, or motivated by monetary profit – as the profit is purely psychological and spiritual in nature.  A flowing river is unconcerned about its destination or direction, and yet arrives where it is meant to be without any problem.  A thirst for material profit diverts the mind away from its empty essence and makes fools of us all.  Ch’an Weeks demand a selfless generation of spiritual profit – which really is not a profit at all, as the realisation of emptiness dissolves all ideas of ‘self’ and ‘other’ into a harmonious ‘whole’.

Sweeping and washing the floor, arranging the meditation cushion, controlling the heating or opening the windows, lighting the incense and clearing away the ash, bringing hot or cold ginger water to the practitioners – and clearing away the empty cup, moderating the sunlight shining in to the meditation hall during the day, or moderating the appropriate level of lighting in the evening and at night, preparing and serving food, and washing-up in the kitchen – are all examples of ‘moving’ meditation.  The attendant at a Ch’an Week goes to bed very late, and has to wake-up very early – as the entire community depends upon this to correctly function.  Even when ‘sleeping’, the attendant must maintain an alert and bright mind that does not stray from its empty essence.  The attendant at a Ch’an Week is always on duty whether working during the day, or lying on the bed mat at night – the change of bodily position and physical circumstance is irrelevant to the mind ground and its function in the world.  This being the case, it is clear that ‘sitters’ inspire the ‘movers’, and the ‘movers’ inspire the ‘sitters’ – there is no room for partiality or arrogance in the entire set-up.  
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Methods of Martial Meditation: Cultivating the Heart and Nurturing Character

With the Sword Meditation of Divine Essence  

(xiū xīn yǎng xìng shén de běnzhí zhī jiàn chénsī).

By Master Cassandra Tribe (ICBI)
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“Flow with whatever may happen, and let your mind be free: Stay centred by accepting whatever you are doing. This is the ultimate.”

― Zhuangzi

Of the 4 main weapons used in martial practice, it is the sword that has come to have the richest application in meditation. Its presence has long been a part of Buddhist iconography, but one that is not often explored by those who are not devotees of a martial form as well. Exploring the use of martial forms to cultivate the heart and nurture character can have a surprising value in developed societies. Where much of the populations in industrialized worlds are dissociated from their sense of being, seated meditation may not be the best entrance to development. When the practitioner lacks awareness of their own body and space within the world a teacher may want to consider other forms of meditation that serve to engage the ground and then release the person from their ego via physical means first. Martial meditation can also provide a way to incorporate constant practice towards dhyana more easily in modern life.
The relation of shén de běnzhí to qìgōng
Shén de běnzhí and qìgōng are very close in practice and intent. The awareness of the body and being, plus influence over qì is a developed skill featured in both. The two practices are mutually compatible and qigong has shaped much of the modern development of shén de běnzhí, while the latter has helped introduce many to the former’s classical practices.
The Samadhi of One Act (yixing sanmei)
The many elements that go into a sword meditation necessitate constant practice, most of which does not involve a sword at all. The development of proper attention, breathing and awareness of consciousness lends itself well to the teachings of Wénshū (also called Mañjuśrī). Chan Master Sheng-yen is quoted as summarizing the teachings of Wénshū as: 

Contemplate the five skandhas as originally empty and quiescent, non-arising, non-perishing, equal, without differentiation. Constantly thus practicing, day or night, whether sitting, walking, standing or lying down, finally one reaches an inconceivable state without any obstruction or form. This is the Samadhi of One Act (yixing sanmei). 
(Sheng-Yen. Tso-Ch'an. 1988) 
The awareness, vigilance, and discipline required in martial movement provides a method in which to introduce a constant practice of contemplation of the skandhas, in a manner that eludes delusion more often than not. The physical realities of the movement, and in this instance, the addition of an object that must be controlled in space provide mirror, metaphor and master for study.
Why the jian and not the jīngāng?

Martial practices are associated most strongly with Jīngāng Shǒu Púsà (Vajrapani), but it is rare that you see a martial meditation performed using the jīngāng (vajra). Instead, they are mostly done with the jian, which is more commonly related with the other bodhisattva associated with martial practices and meditation, Mañjuśrī (more commonly known as Wénshū). There are many reasons for this, some practical and some esoteric. Practically, to master the vajra is profoundly difficult; whereas the jian is easy enough to become accomplished with, that it is one of the 4 main weapons taught. The other issue that comes into play is the nature and role of both bodhisattvas in the world. While Vajrapani embodies the essence of vigilant protection, it is Wénshū who is most commonly depicted with the jian. The iconography of the jian holds that it represents the ability to pierce the veils of delusion in a manner that is not unlike that enabled by study and practice of Weiqi. It is also traditionally held to be a physical metaphor for the triad of energies represented in the yin and yang. There is a separation between the two energies, but man always stands between as the bridge. The accessibility of the jian to practitioners of all levels, its ability to provide a physical metaphor for internal practices, and its association with Wénshū and the Larger Sutra of Perfect Wisdom have led it to become the modern meditation weapon. The jīngāng and Jīngāng Shǒu Púsà become the breath within the act and intention of Wénshū during the practice of shén de běnzhí zhī jiàn chénsī. One is not more important than the other, but both are a part of the creation process that allows for nurturance of heart and character towards realization of the divine essence.
Assuming the stance of Jīngāng Shǒu Púsà (Vajrapani)

The stance of Vajrapani is one of the most elemental aspects of all martial meditations. The stance holds both yin and yang and shifts the consciousness of the hard and soft through the body as vigilant awareness of the internal and external is maintained, and while that awareness is then blended to the compassionate awareness of Guan Yin, who many hold Jīngāng Shǒu Púsà (Vajrapani) is an exudation of Guan Yin, separate but apart, breathed into existence as what is needed for the dharma in certain circumstances. The yin and yang of compassion, with its yielding and firmness, inform the stance. The fierceness and vigilance are the internal direction contained within.
Assuming the stance of Wénshū (Mañjuśrī)

Generally summed as the bodhisattva of transcendent wisdom, the consciousness claimed by Jīngāng Shǒu Púsà is then cleaved by Wénshū to divide it from delusion. The stance is firm and yielding, the focus of intent the direction and breath of the jian. Resting in one hand, while the consciousness vigilantly examines what is within and without, seen and unseen; extended in the next moment to strike, while the body rests in contemplation. The stance of Wénshū contains an ebb and flow of energy that can be as still as a pool of water, and as sudden as the violent crash of its smallest ripple against the sandy edge of the shore.
The 3 preparations 

Overlooking the 3 preparations can lead to serious injury mentally and physically. While they may require work outside of a designated time for meditation, they also serve to extend the practice into the rest of the day. Viewing it as a means of integrating dhyana into life, it is the best way to approach developing the discipline of daily practice. It is recommended that the 3 preparations are done before meditation of any kind as it heightens awareness of the current state of being, so one can enter into meditation with clarity of the influences of the skandhas. A simple progression through the basic, childish and martial skills on a daily basis will increase awareness and discipline. Focused periods on each skill should be assumed in a cyclical basis. While out of popular favour, the daily practice of the Baduan Jin, Yi Jin Jing and Chen Taiji remain the best ways for a practitioner who is not incorporating martial meditations into their practice to access the development of dhyana that is speeded by martial practice, albeit in a slower progression. It should also be noted that those three will also assist in promoting the health, flexibility and circulation in the practitioner necessary for seated meditation and reduce fatigue and illness. 
The Larger Sutra on Perfect Wisdom

Crucial to the practice of the Sword Meditation of Divine Essence is proper breathing. The perfected training of the breath allows for the practitioner to excise conscious control over all reactions of the body, which is a requirement for seated meditation. The connection of the Sword Meditation of Divine Essence to the Larger Sutra on Perfect Wisdom led to the adoption of the Arapacana as the training method used. In coordination with the breath, with all inhales on gathers, and exhales on extends the syllables of the Arapacana are chanted. It is best to reach the stage where one can chant and practice the Sword Meditation of Divine Essence without variation in the voice no matter the speed of execution; this is especially preferred when practicing with a partner or group.

To quote Coyne on the meaning of the Arapacana to explain its importance in this meditation, he states:

· A - is a door to the insight that all dharmas are unproduced from the very beginning (ādya-anutpannatvād).

· RA - is a door to the insight that all dharmas are without dirt (rajas).

· PA - is a door to the insight that all dharmas have been expounded in the ultimate sense (paramārtha).

· CA - is a door to the insight that the decrease (cyavana) or rebirth of any dharma cannot be apprehended, because all dharmas do not decrease, nor are they reborn.

· NA - is a door to the insight that the names (i.e.nāma) of all dharmas have vanished; the essential nature behind names cannot be gained or lost. (Conze 1975)

Developed practice through using this breathing method while walking or doing other tasks helps to extend dhyana into daily living. A small, supporting walking meditation can be created using the breath, the syllables and the mindfulness of the body’s distribution of weight on the foot as well.
The 8 Ways of Movement

Care must be taken to execute each movement in the 8 directions, forward and reverse, with upper and downward levels. Where possible, the direction of movement should change to reflect the winds. Movement is generally proscribed to a 2 meter by 2 meter square in which marks may be placed for the directions as well. The 8 basic sword stances occur to the left and to the right, with resting and extending on each side, they are:

1. Horse

2. Archer

3. Unicorn

4. Lion

5. Rooster

6. Swallow

7. Cat

8. Dragon

Slow and fluid movements between the resting and extending are best, with alternating extensions at speed and transitions between the stances should follow the blowing movements of the wind with sure steps. As skill progresses, more complex movements associated with each stance may be added. The stances should never become such a complicated array that their execution becomes the focus of the practitioner. Good practice should be elemental, well-formed and intuitive. 
The Role of the Teacher

When overseeing a sword meditation, the teacher should never correct the student. Wait until after and ask the student what needs to be corrected first, this will tell you what they are aware of and how much you can add to their improvement at that time. It can be very useful to use a small bell to signal transitions and to alternate the pacing of the bell so there is no lulling rhythm.
The Role of the Practitioner

The practitioner should be most focused on extending their internal and external vision to encompass all that is around them, as far as possible. Even when first learning the stances, movements and mantra the emphasis is on using the combination of sensory stimulation to still the mind and ego to allow for quiet to enter and awareness to increase. This can also make this an accessible practice for those in modern society to use as an entrance to seated meditation.
Group and Partner Practice

Group and partner practice is essential. Practitioners should be staggered in arrangement but close enough that they must remain in awareness of the other’s body even when they are not in their sight. Using a bell and staggering the beginning of each person in such proximity can serve to heighten the development of ting. 
Being Vigilant During Solo Practice

One of the things that you must come into the practice of the Sword Meditation of Divine Essence is the acceptance that perfection is sought, but will never be achieved. The process of learning the basic movements, the 8 ways and the 3 preparations can take a lifetime in its self. Much like the study and practice of the 8 Pieces of Brocade, memorization of the form and even the physical mastery of it do not equate to the journey that is then possible to begin internally. Harder still, the realization that once you are accomplished enough to begin the internal practice associated with this meditation; one must then be able to lose the distinction between internal and external to achieve the divine essence. As it is essence, it cannot be acquired or held. At best, one seeks to be enveloped within it and to have it fill the mortal shell to gain insight into all that is and is not. Being vigilant during solo practice requires much work in developing the characteristics of humility and frugality. You must not rush to be accomplished in one aspect; you must never assume that you have become the master. If you are in the position of teaching the Sword Meditation of Divine Essence to others, remember always that it is the novice who may be the master in any given session. Familiarity with the practice can darken the eyes and shutter the soul to something that a beginner will see immediately. We bring to all our practices our bias, delusion, greed, ego and desire – all of our “mastery” is coloured by what we were incapable of learning when we began because of them. As we progress away from these aspects, we must go back to the beginning through the act of teaching a beginner to be taught as well.
Guarding Against Delusion

As with any form of meditation, seated or martial, one must always guard against increased delusion as a result of its practice. Group and partner practice can be very helpful in revealing where skandhas have reasserted themselves and more diligence is required. Solo practice should never be the only method, although for many there may be years in-between partnered meditations. Remembering to return to the elements of the practice in the daily studying and reciting of the Larger Sutra of Perfect Wisdom, the Diamond Sutra and frequent recitation of the 88 names will also help to guard against delusion in practice. One very key thing to watch for is the change in movement that will come with age. Adjust to the reality of the body, but never assume that the body is no longer capable of discovering more.
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Richard Hunn Association for Ch’an Study (RHACS)

10th Anniversary Commemoration

By Adrian Chan-Wyles (ICBI)
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The original net presence of Richard Hunn (1949-2006) – the British Sinologist – was created on Sep 14, 2004 at 12:37pm, in Sutton, Southwest London.  In the early 1990’s, Richard Hunn migrated to Kyoto, Japan, primarily to research the origins of Chinese Ch’an Buddhism in that country, and every year – around September time – he would return to Britain leading a group of Japanese university students on a tour of the UK.  When his students had successfully completed their visit and had safely boarded their flight back to Japan, Richard Hunn would visit the author’s house for a week or two of extensive philosophical discussion and debate, and for hours of seated meditation.  The meditation – or ‘lock in’ as he referred to it - generally lasted the two days (and three nights) over the weekend where every human activity, be it eating or going to the toilet, was transformed into a sublime expression of advanced awareness!  Meditation lasted through the night and day, and complete silence was retained throughout.  We occupied the downstairs backroom, and outside this room, family life continued as usual in the house, with my family making sure we had the privacy, security, and resources to fulfil this Ch’an Weekend.  Richard Hunn would begin and end each 25 minute session with the loud and sudden banging together of two wooden blocks – the sudden and piercing noise of which had the ability to immediately ‘cut-through’ the delusion in the mind, and any subtle ‘holding on’ that the ego might be doing.  Richard Hunn adhered to the format taught to him by his teacher – Charles Luk (1898-1978) – which was taught to him by Ch’an master Xu Yun (1840-1959).  Meditation was set at 25 minute sessions which evolved from the length it took a particular type of incense stick to burn at the Nan Hua Temple in Guangdong province.  According to Charles Luk, Master Xu Yun was of the opinion that a 25 minute session was adequate for most ordinary people, and advised that as the Buddha taught that excessive suffering was pointless on the path toward enlightenment, a practitioner should stretch their legs and walk or run around for the 5 minutes between seated sessions to keep the mind and body healthy and supple.  Although this was the basic or general rule, a strict adherence to it was never required or emphasised.  Sometimes we would sit for 45 minutes, or an hour before moving, whilst often at night, the 5 minute rest periods would be abandoned altogether as a means to test right effort and concentration.  This was to develop the ability to ‘see through’ and ‘sit through’ the urge to sleep in mind and body.  Xu Yun would often say that discipline was absolutely required to still the mind, but to be attached to discipline could be as bad and counter-productive as having no discipline at all!  In those blissful and humorous days, daytime would turn to night, and night would turn back to day, and the mind and body would remain ‘light’ throughout, as if nothing particular or important were happening.  Master Xu Yun could sit for 5 minutes, or for 5 weeks, and see no difference in the length of time spent in cultivation.  This is because time and space are illusions that create the conditions of human suffering.  The perception of time and space arises in the mind and reflects the structures of the physical world.  As long as things appear to exist, then there will be space (and time) between them.  This is perception in its dualistic form.  The Ch’an method comprehends the diverse play of external phenomena, but simultaneously ‘sees through’ the outer layer of physical form to its empty essence, which happens to be the empty essence of perception.  Perception and physicality, although separate and distinct entities, are nevertheless inherently linked through a reality that is neither ‘idealistic’, nor ‘materialistic’.  Ch’an insight and enlightenment signifies the realisation of a new ‘third way’ of perceiving the world whilst living within it.  This third way is not a ‘way’ at all, but rather the realisation of the essence of the perceptual mind, and the clear acknowledgement and understanding that all phenomena arises and pass away within its all-embracing emptiness.

Whilst in Japan, Richard Hunn immersed himself in Japanese Zen study so that he could trace the similarities and divergences within that tradition, from that of the Chinese Ch’an tradition which it is predicated upon.  In his research, Richard Hunn clearly identified and confirmed areas of major and minor agreement and disagreement between Japanese Zen and Chinese Ch’an.  Although some of these observations were not unique to his work, and were well known outside of it, nevertheless his ‘hands on’ approach allowed for two strands of Japanese ‘Zen’ to be discerned that had nothing necessarily or directly to do with lineage and transmission, but are rather the products of cultural differences and conditioned perceptions that exist between China and Japan, which have been compounded by the realities associated with historical experience.  One strand of Zen – which may be identified as ‘Japanese Zen’ proper, (with all its lineages, transmissions, and traditions) – diverges away from Chinese Ch’an proper, and even offers different interpretations of Chinese Ch’an history as interpreted from the Japanese perspective.  The other strand of Zen – which exists more or less below the cultural radar in Japan – seeks through its temples, traditions, institutions, practices, and interpretations – to preserve a distinctly ‘Chinese’ influence in a Zen heritage that is more ‘Ch’an’ than ‘Zen’, if ‘Ch’an’ is interpreted as ‘Chinese’.  Although these Japanese ‘Ch’an’ temples are in the minority (amongst the Japanese ‘Zen’ temples), they also offer the further service of catering to the spiritual needs of the small but affluent Chinese community that exists in Japan.  As Richard Hunn could already read and write Chinese script, it did not take him long to master the Japanese characters which had, by and large, evolved from Chinese script.  He also continued to teach Ch’an whilst in Japan, and had a loyal Japanese following.  This was called the ‘Kyoto Ch’an Group’ and its members met in private homes and in the various Zen temples in the area, for seated meditation practice.  Sometimes Zen masters living in the temples would join in and add their expertise to the proceedings.  Richard Hunn perceived Japanese Zen as a vitally important and vital aspect of modern Buddhism, and wanted Chinese Ch’an Buddhism to be held in a similar light of respect.  

After more than 10 years working in Japan, it became obvious to Richard Hunn that there are people living there (and elsewhere in the world - both lay and monastic), who were interested in the genuine Chinese teachings of Ch’an Buddhism.  This interest was often hampered by a mistaken idea that had taken root that falsely said that Chinese Buddhism had died-out hundreds of years ago, and that nothing worthwhile existed of it to be of interest.  The problem with this skewed view was that only non-Chinese people actually thought it to be true!  Master Xu Yun was aware of this idea and it was he who asked Charles Luk to translate Chinese Ch’an texts directly into English so that Westerners could look directly into the heart of Chinese Buddhist culture.  This he did, and Richard Hunn – as his disciple – strove to keep this tradition alive and in the public domain.  Part of Richard Hunn’s efforts culminated in the idea of founding an online forum for Ch’an study.  He began talking to me about this around 2000, and we finally managed to gather together the computer skills and resources to launch a basic website in September, 2004.  Until around 1990, Richard Hunn – since the mid 1970’s – had run the Norwich Ch’an Association, the premise of which was to offer free and authentic instruction in Chinese Ch’an Buddhism through personal experience, and the translations of Charles Luk – which included the Dharma-words of Master Xu Yun.  From his home, Richard Hunn would organise and hold ‘Ch’an Weeks’ which were attended by people from all over the world.  Until 1978 (the year of his death) – Charles Luk would offer advice by letter, and send students from Hong Kong, Malaysia, or even China, to study with Richard Hunn.  When Richard Hunn immigrated to Japan in the early 1990’s, the Norwich Ch’an Association was dissolved and the Kyoto Ch’an Group took its place in Japan.  In September, 2004, Richard Hunn formerly reconstituted the Norwich Ch’an Association and renamed it ‘Chinese Ch’an Buddhism UK’.  I was placed in charge of its everyday activities in the UK, and my home address in Sutton became its UK headquarters.  Through a small group of British Chinese volunteers, sections of Xu Yun’s biography were laboriously (and carefully) copy typed onto the online forum – which acted as the heart of the new organisation that could be accessed through a computer anywhere in the world.  In this way the authentic teachings of Chinese Ch’an were preserved and spread throughout the world.  The ethos of this new initiative was premised upon the advice of Xu Yun, and emphasised complete meditative self-sufficiency.  As the spiritual instruction was provided free of charge online, all the student had to do was arrange a private space for meditation.  Through contact by letter or email with Richard Hunn and myself, students could have their numerous questions, doubts, and misunderstandings clearly answered and where need be, corrected.  When Richard Hunn died of pancreatic cancer in late 2006, I decided to rename the forum the ‘Richard Hunn Association for Ch’an Study’ (RHACS), as an act of respect toward Richard Hunn.  At that time there was only the simple message board forum in existence, but as I began an extensive translation of my own - rendering Chinese Buddhist and Daoist texts into English - it was decided that a different kind of forum was needed.  In 2012, the RHACS-main site was developed (which has a greater functionality and scope for future development), and the original message board forum was renamed ‘RHACS – Ch’an Forum’, but continues to function as normal to this day.  This is why RHACS has two equally important, but distinct net presences today:

RHACS – Ch’an Forum (Original) 
RHACS Main site (Enhanced)     
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Loving Kindness Meditation ( Metta Bhavana ) 

Translated by Ven. Sangharathana Thero (ICBI)
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May I be well, happy, peaceful and prosperous. May no harm come to me ; may no difficulties come to me ; may no problem come to me; May I always meet with success; May I also have patience, courage , understanding and determination to meet and overcome inevitable difficulties , problems and failures in life. May my parents, family and relatives be well, happy, peaceful and prosperous. May no harm come to them ; may no difficulties come to them ; may no problems come to them; May they always meet with success; May they also have patience, courage, understanding and determination to meet and overcome inevitable difficulties, problems and failures in life. May my teachers and friends be well, happy, peaceful and prosperous. May no harm come to them ; may no difficulties come to them ; may no problems come to them; 

May they always meet with success; May they also have patience, courage , understanding and determination to meet and overcome inevitable difficulties , problems and failures in life. May my enemies and those unfriendly to me be well, happy, peaceful and prosperous. May no harm come to them; may no difficulties come to them; may no problems come to them; May they always meet with success; May they also have patience, courage, understanding and determination to meet and overcome inevitable difficulties, problems and failures in life. May all beings everywhere be well, happy, peaceful and prosperous. May no harm come to them; may no difficulties come to them; may no problems come to them; 

May they always meet with success; May they also have patience, courage, understanding and determination to meet and overcome inevitable difficulties, problems and failures in life. May All beings everywhere be well, happy, peaceful and prosperous. May no harm come to them, may no difficulties come to them , may no problems come to them, may they always meet with success. May they also have patience, courage, understanding and determination to meet and overcome inevitable difficulties, problems and failures in life.
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Nan Hua Temple – Three Great Beings with Uncorrupted Bodies

ICBI Beijing Office

(Translated by Adrian Chan-Wyles)
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Translator’s Note:  This article (in its original Chinese language format), has been supplied to Patriarch’s Vision by the ICBI Beijing Office due to its interesting and informative content.  The original Chinese text can be viewed at the bottom of this English translation as ‘Appendix I’.  I have changed the order the biographies appear in, so as to logically align them with the order of the photographs, and where necessary, I have translated and added a line or two from Han Shan’s (Chinese language) biography, to add clarity and context where needed, and have retained only two of the four photographs available due to issues regarding repetition and quality, etc.  Although not mentioned in this article, it is interesting to note that in his 1962 hardback edition of Ch’an and Zen Teaching Third Series, Charles Luk includes a black and white photograph of the mummified body of Indian Tripitaka Master Jnanabhaisajya, which was still sat upright and crossed legged in the Nan Hua Temple at that time.  He arrived in China in the year 502 CE and planted a Bodhi-tree next to the Altar that had been set-up earlier by the Indian monk named Master Gunabhadra (during the Sung Dynasty 394-468 CE).  It was Jnanabhaisajya who drank the water in the Caoxi area of Guangdong province, and declared that it was as sweet as the water tasted in India!  He built a temple in this area (where Gunabhadra had set-up his Altar) and called it ‘Bao Lin’, or ‘Precious Wood’.  During the early Song Dynasty (960-1279) it was re-named ‘Nan Hua’.   Jnanabhaisajya predicted that around 170 years in the future, a real life flesh and blood Bodhisattva would teach at this site.   That Bodhisattva was, of course, Hui Neng – the Sixth Patriarch.   I do not know why Jnanabhaisajya’s mummified body is omitted from this article, but I include the photograph of it as ‘Appendix II’.  ACW 3.9.14                  

The preserved (and mummified) bodies of three eminent Ch’an masters that still sit upright and crossed-legged at the Nan Hua Temple, which is situated in the Caoxi area of Guangdong province.  From left to right is - Ch’an Master Dan Tian, Great Master and Sixth Patriarch Hui Neng, and the Ch’an Master Han Shan. 

The Great Ch’an Master Dan Tian

The Great Ch’an Master Dan Tian was a monk who lived during the Ming Dynasty.   Although he did not compose any texts to study, it is known that his family surname was ‘Pan’, and that he came from the Xin Hui area of Guangdong province.  He was born during the 14th year of the reign of Emperor Jiajing – which corresponds to the year 1535.  He ordained as a Buddhist monk at the age of 18 years old, at the Nan Hua Temple.  The Great Master Dan Tian was a very unique individual, even though he did not compose works of great literature.  For instance, he advocated a simple, honest, and straightforward approach to Ch’an practice, and because of this, it is known that he never left the temple for 61 years.  He advocated ardent study with regard to self-cultivation, and emphasised the chanting of the Buddha’s name.  One day, Dan Tian suddenly announced to his disciples that it was time for him to go.  He sat crossed-legged and passed away in the upright meditation position, and because of this unusual event, his students knew that he had penetrated the Great Way to a very high level of insight and capability.  Throughout his life he diligently upheld the precepts, and this ensured that his mind was clear and virtuous.  A lifelong discipline of this nature ensures the attainment of advanced spiritual abilities.  This type of simple but effective practice is a good example that modern monks should follow today, so that the fickle nature of the world can be transcended.  This is why Dan Tian is a very important monk, even though there is not a great deal known about him.

The Great Master and Sixth Patriarch Hui Neng

Ch’an Master Hui Neng lived during the early Tang Dynasty and when young cut firewood for a living.  As he was not educated, he could neither read nor write.  The only book attributed directly to him is known as the ‘Sixth Patriarch’s Altar Sutra’, which serves both as his biography and a record of his Ch’an teachings.  Within the history of Chinese Buddhism, it is only the Sixth Patriarch’s teachings that are considered a ‘sutra’ in its own right (through the Altar Sutra) – whilst the work of other masters is considered only ‘theoretical’ in comparison, regardless of its depth of comprehension.  This demonstrates the high esteem within which Hui Neng is held in China.  The Sixth Patriarch passed away in 713 CE during the summer – a time when the climate of South China is very hot.  His body was not specially prepared for mummification in any way, and yet it has not decayed and has stayed in the upright and seated meditation posture for around 1300 years.  During the time of the War of Resistance against the invading imperial Japanese forces in China, the Japanese military doubted the reality of Hui Neng’s pristine body and Japanese soldiers stationed in the Nan Hua Temple (in Guangdong), cut the back of his body open.  This action revealed that Hui Neng’s internal organs were still intact and inspired belief in the boundless spiritual power of the Buddha-Dharma in the minds of the Japanese, who bowed in respect and left the body in peace.  Today, the body of the Sixth Patriarch is intact and residing in the Guangdong History Museum.

The Great Ch’an Master Han Shan

The Ming Dynasty Ch’an master known as Han Shan passed away between 3 – 5 pm, during the 12th day, of the 10th lunar month, of the 3rd year of the reign of Emperor Tianqi – which corresponds to the year 1623.  Master Han Shan passed away whilst sat upright in the meditation position, whilst staying in Caoxi, Guangdong province – he was 78 years old.  That evening the sky was illuminated by bright rays of light, whilst birds cried-out in sorrow, whilst the broken-hearted mourning of monastics and lay-people shook the mountain and the valley.  Three days after the great master’s death, his face was still radiant and his lips red; his hands and feet were still pliable as if he were still in the state of Samadhi.  It was arranged for Han Shan’s body to be taken from Caoxi to Mount Kuang.  After a number of complications and delays, the coffin left on the 21st day, of the 1st lunar month, during the 5th year of the reign of Emperor Tianqi – which corresponds to around February of the year 1625.  The master’s body finally arrived at Mount Kuang two months later.  Han Shan’s coffin stayed at Kuang Shan for twenty years where it was buried and disinterred for various reasons.  Finally, in 1643, a local official (and disciple of Han Shan), arranged for the coffin to travel back to Caoxi.  It was noticed upon its arrival at Caoxi that the coffin had developed a number of cracks in its structure.  The local official used the tip of his sword to open the coffin by forcing apart one of the cracks.  This action revealed that Han Shan was still upright and sat correctly in the meditation position with both legs crossed, whilst his complexion looked healthy and fresh.  At this time it was noted that his hair and nails were continuing to grow as if he were still alive.  Han Shan’s clothes looked new, but as soon as a gust of wind blew into the coffin, the material disintegrated into dust, revealing the naked body.  A monk arrived and suggested that the master’s body be treated in the custom of India, where it should be coated with a layer of sandalwood paste – as if varnished with lacquer.  After discussion, it was decided to treat Han Shan’s body in this way, and when the task was completed, the monk who suggested this procedure be carried-out, suddenly left.  It is recorded that a virgin girl had once sown a ‘Thousand Buddha’ robe for Han Shan, and despite being stored away at Caoxi for decades, it was still in excellent condition.  This robe was respectfully placed on Han Shan’s body by his disciples; the body was then placed for worship in the ‘Han Shan Temple’, which was a short distance from the where the body of the Sixth Patriarch was kept.  Today, both bodies reside at the Nan Hua Temple in Guangdong province – together with the mummified body of Ch’an Master Dan Tian.

Appendix 1 - Original Chinese Source Text

南华寺三大士真身不腐
禅宗六祖惠能大师，唐初期高僧。自幼砍柴为生，终生不识一字，不会写字。他的唯一著作《六祖坛经》是门人弟子对他生前言论的记录。但是在中国人所有的佛教著作里面，只有六祖惠能的《坛经》被尊称为“经”，其他人的著作只能叫做“论”，可见他在中国佛教史上的地位。六祖圆寂于公元713 年夏天，当时正值南方炎热潮湿天气，他的尸体未经任何防腐处理，一直保留至今，将近1300多 年的时间里没有腐烂。抗日时期日本军人进驻到南华寺，不相信他的神奇，将六祖的尸身从后面剖开一处，发现五脏六腑都完好无损，才相信佛法无边，将身体重新安好，顶礼而退。现在六祖肉身完好的放在广东历史博物馆。
明朝天启三年十月十二日正申时，憨山大师于广东曹溪端坐而逝， 世寿七十八岁。当天夜里，群鸟悲鸣。并有毫光冲天，照亮夜空。四众 哀恸，声震山谷。大师灵体三天以后依然栩栩如生，面皙唇红，手足绵 软，如入禅定。憨山大师灵龛于第二年正月二十一日归匡山。因匡山地 多阴，不便安葬，经二十年后又从匡山重返广东曹溪。大众开灵龛瞻视，见大师结双跏趺坐，面色鲜红，爪发犹生，衣服 尚新，只是开龛以后立即见风零星飘碎。当时有一僧人建议依天竺的方 法，用海南栴檀末涂其体。众人同意他的作法，此僧人涂罢以后即离去不见。然后弟子们恭恭敬敬为大师肉身披上了千佛衣，供奉于憨山寺内.现在，憨山大师与六祖慧能的肉身并列供奉于曹溪南华寺内。
丹田大师，明朝高僧，大师一生默默无闻于修学。


俗家姓潘，广东新会人，生于明嘉靖14年，公历1535年。18岁时在南华寺剃度，丹田大师是一个非常独特的出家人，他一生没有留下多少的事迹和文学著作，但他告诉我们修行要本分和老实，所以他61年没离开过寺庙，对对于我们来说是值得我们学习的，平常都是念佛颂经，他突然有一天告诉他的弟子说，我要走了，留下肉身，

Appendix II – Mummified Body of the Indian Tripitaka Master Jnanabhaisajya – Nan Hua Temple
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The body of the Tripitaka Master Jiianabhaisajya
in the monastery of the Sixth

Patriarch at Ts’ao Ch’i

(Sixth Century)
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