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

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

Patriarch (祖師)

1) 祖 (Zu3) founding ancestor worshipped at the altar. 
2) 師 (Shi1) a master that brings discipline.        

Vision (眼光)

3) 眼 (Yan3) an eye that sees.

4) 光 (Guang1) light that enables seeing.

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

Editorial 

The Ch’an tradition, as its name suggests, advocates the use of the mind to discover the mind.  This is a method of ‘direct’ perception whereby the dichotomy of subject-object is radically and permanently altered so that dualism is cut-off at its root.  This is not the end of the mind, as it continues to exist and function whilst in the enlightened state, but it does signify a very important, transformational achievement, beyond which no authentic master will comment.  For Ch’an, cutting-off the root of dualistic thinking is the primary goal.  Beyond this lies the integration of the void with the form, a task that can be immediate or take many decades, with the aspirant being neither attached to the void nor hindered by phenomena.  At the point of a major breakthrough in Ch’an training, all the sacrifice, pain and suffering that preceded it are wiped-out in an instant.  This does not invalidate the struggle, but rather ennobles it.  The ICBI has been established through an initiative originating in mainland China with the objective of bringing Ch’an and its many interpretations around the world into a broad alliance of common purpose which is historical and beyond politics.

The development of the inaugural addition of the Patriarch’s Vision has been an invigorating and humbling experience.  There are twelve articles from ICBI Members situated as far afield as Argentina, Taiwan, Great Britain, USA, Hong Kong (China), Holland, and Peru.  Nick Bishop explores the dynamics of the mind as it unfolds during practice.  This honest appraisal is crucial for the achievement of genuine spiritual attainment.  Bodhisattva Yo Ko expresses the simplicity and beauty of the Japanese Nicherin School and its Mantra Namu Myoho Renge Kyo, whilst Daniel Sharpenburg explores the Buddha as a symbol of countercultural iconoclast.  Ch’an Master Shi Da Ji (this issue’s featured Ch’an teacher) presents his very interesting paper regarding Prajna-Samadhi as theoretically applied in Mahayana and used by Hui Neng the 6th Patriarch of Ch’an.  Raymond Lam explores the link between Ch’an Buddhism and the Western analysis of religious texts from a post-modern perspective, and Robert Dittler – Abbot of the White Robed Monks of St Benedict – explores the natural and non-dual mind of a child.  Ebele Zuidema shares his experience of travelling to Beijing to train with the Daoist Master Zhao Wang Ming, Upasika Yuk Yern questions the lack of female presence in the male dominated Ch’an lineages, and Professor Yanu Maitri-Shi explains the Maitriyana School of compassionate reconciliation.  

This is an astonishing mixture of talent, intellect, and spiritual striving.  Such a gathering of diverse experience, viewpoints, and understanding epitomises the exact nature of the Patriarch’s Vision and refreshes the spark of spiritual endeavour and intellectual genius that is the nature of ordinary human beings.  Ch’an does not recognise any distinctions – high or low – as all manifests equally from the all-embracing Mind Ground.  Everyone’s viewpoint matters on a universal scale and the ICBI advocates that its Members primarily communicate their great spiritual ideas through the pages of its eJournal the Patriarch’s Vision, which serves as an organ of focus and transmission that enables all to share in the collectively generated spiritual energy.

照顧話頭 – ‘Zhao gu hua-tou’!

Adrian Chan-Wyles (Shi Da Dao) September 2013
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Participation in the ICBI eJournal the Patriarch’s Vision is purely voluntary and motivated by a pure sense of spiritual altruism.  The ICBI acknowledges and offers sincere thanks to those Members who have taken the time to put pen to paper, and produce unique works of spiritual importance.  Your efforts will perpetuate the understanding of Ch’an, Zen, Son, and Thien far and wide, and bring genuine knowledge to future generations.  The ability to express thoughts and feelings appropriately is very much in accordance with the traditional Chinese notion of what it means to be a spiritual scholar.   
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Copyright Notice
Featured Ch’an Teacher
Master Da Ji (大寂法師) b. 1977
A Short Biography

(Translated By Adrian Chan-Wyles ICBI)

(Master Da Ji is the Spiritual Director of the Great Calm Society for Chinese Culture (大寂靜學會) located in Taiwan.  Master Da Ji has expressed a wish to engage with Western students interested in Ch’an meditation, as he is bilingual and proficient in both the Chinese and English languages.  He may be contacted at: j2322025@gmail.com.  This is a great blessing.  Thank you Master Da Ji!  ACW)
[image: image5.jpg]


My situation is rather special.  I am of the Lin Ji Sect (臨濟宗) of the Ch’an Buddhism tradition.  The honourable teacher Master Hui Feng (慧峰法師), inherited the teachings of the Great Master Tan Xu (倓虛大師), who taught a Dharma that combines the teachings of both the Tian Tai (天臺) and Ch’an (禪) Schools.  I am, therefore, of the Tiantai lineage.  

I am publically known as Da Ji (大寂), but my correct Dharma–name is ‘Guo Xin’ (果心), and I follow the authentic Lin Ji Ch’an tradition as historically established in temples on Wutai (五台), Emei (峨嵋), and Putou (普陀) mountains.  The origin and development of this school can be explained in 32 characters:

Original Mind is broad and continuous 

(心源廣續)

This is the essence of the universe 


(本覺昌隆)

Benevolent action creates enlightened karma
(能仁聖果)

Always cultivate generosity 



(常演寬宏)

This alone transmits the Dharma Seal and 
(惟傳法印)

Testifies the realisation of full enlightenment
(證悟會融)

Firmly adhere to Vinaya discipline


(堅持戒定)

This is the lineage of our ancestral teaching
(永紀祖宗)

Result: My generational name belongs to the 58th generation of the transmission of the Lin Ji Ch’an lineage.

Master Hui Feng was the disciple of the Venerable Old Dharma Master Tan Xu.  In 1948, he came to Taiwan.  In 1949, he established the Tranquillity Vihara (湛然精舍) in Tainan City.  In 1952, Master Hui Feng created the Dharma Flower Vihara (法華精舍) situated in the Da Gang Shan area of Gaoxiong County.  When Master Hui Feng passed away, his disciple Master Shui Yue (水月法師) effectively carried the bright teaching forward.  This worthless monk Da Ji is the disciple of Master Shui Yue.  In addition to teaching Tian Tai and Ch’an, I also teach the wisdom of early Indian Buddhism, as well emphasising the Mahayana teaching of Yogacara, and the cultivation of Prajnaparamitra – This is my Tian Tai inheritance.     

Original Chinese Text of Master Da Ji’s Biography
我的情況比較特殊，按照法脈傳承是臨濟宗，但因我的師公是慧峰法師，傳承了倓虛大師的天臺禪法，所以我又暨有天臺宗的傳承。大寂是外號，內號是果心，按照臨濟正宗五台峨嵋普陀前寺演派源流訣三十二個字：「心源廣續 本覺昌隆 能仁聖果 常演寬宏 惟傳法印 證悟會融 堅持戒定 永紀祖宗」，「果」字輩屬於臨濟宗第58代傳承。倓虛老法師的門人──慧峰法師，于民國三十七年來台，三十八年創建湛然精舍于台南市，四十一年創建法華精舍於高雄縣大崗山。慧峰法師逝世後，由其弟子水月法師繼續弘揚天臺學，並戮力于因明學之推廣。敝僧大寂，即是水月法師的弟子，除了弘揚天臺宗禪法與禪宗禪法外，亦全面性弘揚自印度佛教之原始佛教以降，乃至大乘般若中觀、唯識瑜伽之正統禪修方法。這是我天臺宗的傳承。
Return to Contents
Who Was Nagarjuna?
By Adrian Chan-Wyles ICBI
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1) The Significance of Naga in Indian Thought
Within the Brahmanic tradition of ancient India, the ‘naga’ represents a significant spiritual and temporal power focused and contained within a single body.  The naga has the body of a snake or serpent, and is believed to be a god who has descended from Brahma’s daughter Kadru and her human husband, the sage Kasyapa.  This parentage bestowed upon the off-spring an interesting and distinct physicality, together with immense wisdom.  The Naga is not only wise, but is also a shape-shifting entity that can change its physical appearance at will, from any kind of snake into any human form, or even any number of snake-human hybrids.  Naga are not only male, as the name suggests, but could also appear as the female gender, known in Sanskrit as ‘nagini’.  Naga some times mixed with favoured human beings, even taking them as their partners and producing human children who would quite naturally become kings and queens in the world of mortals.  The naga usually prefer to live in jewelled palaces in the air, the sea, or under the ground.  This is because the naga served the Brahmanic god Indra who was in charge of rainfalls.  When rain fell on the naga, the water drops invariably transformed into precious jewels.  The naga were responsible for rainfall on earth, and had the ability to grant or withhold it, and this is why the naga are associated with water.

The naga has a direct and decisive influence upon Buddhism as it is implied in the story of the Buddha, that if a naga had not protected the meditating Buddha during heavy rainfall, he might not have attained enlightenment at all.  The naga concerned is named Muchalinda and he enveloped the Buddha seven times with the coils of his snake-like body, and placed his hooded head above that of the Buddha – forming a shield and a shelter around him.  This protection allowed the Buddha to continue unharmed and undisturbed until he realised full enlightenment.  Within Brahmanic tradition, however, the naga are not always presented as being amenable to human needs.  In the text entitled the Mahabharata, the naga king named Takshaka had a dispute with the human king Parikshit, because the latter had insulted a hermit.  Takshaka descended to earth and killed Parikshit and destroyed his fortified kingdom.

Although depicted as having serpentine-like bodies, the naga, nevertheless, invariably retain human-like facial characteristics.  This demonstrates that although they are divine, they can never fully lose or hide the human aspect of their origination.  The naga as snake (often a Cobra), or serpent, is also used to denote a ‘dragon’.  One of the titles of the Buddha is ‘Mahanaga’, or ‘Great Dragon’, this is a term also used to refer to other great sages who have escaped the cycle of rebirth.  A dragon, of course, is not stuck in any one place (like a reincarnating human trapped within the cycle) but is free to travel in the heavens and all over the world without limit or hindrance.  Within the Tibetan Buddhist tradition, ‘nagaraja’, or ‘divine’ kings and queens protect springs, rivers, lakes, and seas.  Some times it is said that Mahayana Buddhist sutras are hidden in caves under the water, guarded by the naga until such a time that humanity evolves the correct conscious level of understanding and can make use of them.
    

2) The Spiritual Presence of Nagarjuna

The spiritual persona of Nagarjuna within both Tibetan and Chinese sources, denotes what may be correctly described as an ‘archetypal’ figure that is so broad and all-inclusive, that his very name inspires hope and generates positive thoughts in the mind.  This type of persona always appears to be individually unique, and yet as a distinct cultural expression of spiritualised depth psychology, it is recurrent throughout history, and observable within all cultures.  Nagarjuna represents an important spiritual aspect of the mind of humanity that has been expressed through the rubric of Buddhism, but which implicitly retains the ability to simultaneously transcend the barriers of the philosophy of Buddhism itself.  In this regard, the image of Nagarjuna is truly transcendent, and Nagarjuna as the expression of a profound and innate spiritual archetype, contains the amorphous characteristic of being all things to all people.  Who exactly Nagarjuna was can be potentially argued by historians for ever, as the contextual evidence regarding his actual life circumstances is contradictory, paradoxical, and appears to conflate the biographical details of a number of Buddhist masters named Nagarjuna, who lived at different times.  The immensity of the legendary material that surrounds the name of Nagarjuna is testimony to the importance of his place in human spirituality, and the ongoing need to create ‘heroes’ of a transcending nature.  This creating process is not wrong as such, nor is it to be considered dishonest in anyway, but rather demonstrates that ‘reality’ as it is lived, can not be limited to either the ethereal or the material, and must be a combination of these two, and that reality is in fact a state of mind-body existence that has broken free of the limitations of thought that bind humanity to the cycle of suffering.

Nagarjuna is important for humanity because his presence in the world is purely transcendental.  This is to say that his physical existence, and humanity’s memory of it, acts as a conduit for the establishment of immateriality whilst existing in a material world.  In reality, although it is known that Nagarjuna existed as a man, this existence is superseded by a spiritual state that renders all physicality translucent and free of limited interpretation.  It is significant that this image holds even in the diverse cultures of India, Tibet, and China.  Even in the ‘logic’ obsessed West, those who have heard of Nagarjuna view him with the same kind of respect that is usually reserved for the great philosophers of ancient and classical Greece, and there is good reason for this.  The Western mind in its current form seeks to dominate and control matter through the use of logical thinking.  This is not new in the world, and Socrates (469–399 BCE) stated that it was old even in his lifetime.
  The early Buddhist Suttas written in Pali demonstrate a remarkable ‘logic’ very similar to that found in Greek philosophical texts.  The difference between Western logic as it is used today, and the earlier logic of ancient Greece and India, is that the latter examples strive to transcend matter by freeing the mind from attachment to it, whilst the former example is only striving to dominate and manipulate matter by staying one step ahead of natural processes and phenomena.  By focusing on Nagarjuna’s logic (whilst ignoring its conclusions), Western thinkers can elevate him to an equal status within European thought.  Even this limited model of appreciation is a form of transcendence, as the Western mind has had to carefully pick its way through Nagarjuna’s work, abandoning along the way many erroneous prejudices and preconceptions, to arrive at a psychological state that accommodates the previously ‘unknown’ and dangerously ‘foreign’.  Even within the materially obsessed West, Nagarjuna’s influence is being felt, particularly if it is acknowledged and understood that spiritual influence is often a matter of degree over-time, rather than the product of a single and dramatic effect.  Whereas Socrates was a near contemporary of the Buddha, the Nagarjuna that is the primary subject of this study, was a near contemporary of the Egyptian born Greek philosopher named Plotinus (205-270CE).

Although Indian by birth, Nagarjuna’s philosophical presence and spiritual power is evident throughout the early formative years of the development of Chinese Buddhism.  Not only is his influence seen within the Ch’an School, but also within the teachings of the Pure Land School, where it is accepted that he wrote important commentaries – Chares Luk states:

‘According to records, Samantabhadra Bodhisattva founded the Pure Land School.  In his treatise: ‘The Awakening of Faith’, Asvaghosa, the twelfth Patriarch of the Ch’an Sect, urged Buddhists to strive for rebirth in the Pure Land.  In their writings, Nagarjuna and Vasubandhu, respectively the fourteenth and twenty-first Patriarchs of the Ch’an sect, also gave the same advice to those who are unable to awaken to the mind Dharma.’
                     

Nagarjuna’s philosophy, although often admired for its pristine internal logic was not limited to a mere dry intellectualism, and it is clear that his approach toward spiritual development was all-encompassing.  Indeed, this all-embracing perspective has been the primary reason why Nagarjuna is still so well known in the world today.  His teaching allows disparate humanity to ‘see’ what it needs within it, and to take freely from that broad body of wisdom to facilitate spiritual growth.  Nagarjuna uses his intellect in such a manner that allows the untying of delusional knots in the mind.  Nagarjuna’s logic is not an end in itself, but rather a means to achieving greater spiritual freedom.  Nagarjuna’s intellectualism literally (and necessarily) dissolves all psychological states of confusion and the suffering these states contain.  This kind of spiritually charged ordering of thought allows the intellect to function as an expression of wisdom (prajna) which is the product of the realisation (and penetration) of the deepest psycho-spiritual levels of the mind.  As this position denotes a radically transformed mind, the scope for its expression is potentially limitless, and this explains why Nagarjuna’s work is so diverse and multifaceted.  Logic is useful and can assist the spiritual aspirant only to a finite degree before it has to be abandoned; but Nagarjuna also acknowledges that ‘direct seeing’ into the fabric of the mind is as equally important in the realisation of enlightenment, if enlightenment is defined as fully comprehending the internal landscape of the mind.  Of course, this comprehension is neither passive nor weak, but dynamic and awe-inspiring as the full capacity of human psychological and physical strength is understood to be eternally integrated and inherently free from contradiction, attachment, and hindrance.  Nagarjuna’s work emphasises time and again the ‘empty’ nature of reality, and it is this single realisation that thoroughly transforms the mind and puts an end to greed, hatred, and delusion.  Nagarjuna, therefore, uses logic only as an expedient to clear the mind in preparation for the direct perception of its clear and empty essence.  The central philosophical position renders the spiritual thought of Nagarjuna open to a flexible interpretation that can be applied to a wide spectrum of spiritual expression.  

Keith Dowman’s research suggests that there have been at least four major Buddhist thinkers called ‘Nagarjuna’, together with a number of lesser well-known followers of the Dharma sharing the same name.
  The four principle adepts named ‘Nagarjuna’, observable in the record of spiritual biographies extant in China and Tibet are:

1) Arya Nagarjuna – born in South India – and the founder of Madhyamika philosophy (c. 2nd century CE).

2) Mahasiddhi Nagarjuna - who studied at Nalanda University and was the disciple of Mahasiddhi Saraha.  He was an adept of the Guhyasamaya-tantra and taught in the latter 8th and early 9th centuries CE.   

3) Rasayana Mahasiddhi Nagarjuna – or Nagarjuna the ‘alchemist’ and one of the founders of the Nath lineage, who is recorded as existing in the 10th century CE by the Muslim traveller journalist Al-buruni.
  

4) Mahasiddhi Nagarjuna – also known as ‘Kancannara’ since he was born in Kanca.        

Although these biographies span around 800 years, it is important to remember that in India and Tibet (as well as China), it is common to view great adepts as being reborn continuously over long periods of time, and thus fulfilling the Bodhisattva Vow of working toward the salvation of all other beings before their entry into final nirvana.  The long periods of time covering the manifestation of the many Nagarjuna’s is not necessarily viewed as illogical, but is rather the manifestation of the highest Buddha-nature as it continuously takes rebirth in the human world, motivated by compassion and wisdom.  This explains why the Tibetan sources give the lifespan of Nagarjuna as being 500 years long from 50 – 550 CE.
  This dating allows the early Nagarjuna (2nd century), to live into the era of the establishment of Nalanda University founded in 4th century CE, a very important place in the biography of the later spiritual adepts named Mahasiddhi Nagarjuna.   The story of the early Arya Nagarjuna was introduced into China through the translation work of Kumarajiva (344-413).  It is this Nagarjuna who is recognised as the 14th Indian Patriarch of Ch’an Buddhism. My English translation of Kumarajiva’s Chinese language biography of Arya Nagarjuna follows.
  It is interesting to note that in this version of the Nagarjuna story there is no mention of Nalanda University or indeed the fact that Nagarjuna was the 14th Ch’an Patriarch, although it does mention him being the ‘13th Patriarch’ without offering further explanation:

3) Kumarajiva’s Biography of Nagarjuna

The Biography of Nagarjuna Bodhisattva

By the

Translator of the Chinese Tripitaka – Kumarajiva

He was known as Nagarjuna Bodhisattva.  He was a Brahmin from South India.  When he was very young, he was known to be clever.  His memory was excellent and he could recite Vedic texts of forty thousand gathas after hearing them only once – with each gatha containing 32 characters.  When he was in his twenties, Nagarjuna was renowned all over the country for his Brahmanic learning in the subjects of Astronomy, Geography, (including map making), and the practice of the art of secret prophecy, as well as being expert in various other subjects not recorded.  Nagarjuna had three friends, each of which had a good academic reputation at the time, and with whom he used to regularly meet to discuss matters.  

Together they decided that they were tired of studying the Brahmanic deities, and learning about righteous and correct behaviour in the world.  Instead of disciplining themselves through spiritual study, they decided instead to look for amusement in the world of sensuous stimulation, and to live a life of wanton depravity.  Nagarjuna and his friends wanted to infiltrate the king’s palace, but they were afraid that the spiritual power of the Brahmin priests would catch them out.  Instead they all agreed on a plan to acquire the power of invisibility, and each went in search of knowledge of the art.  Eventually they found a master of alchemy who thought privately to himself: “These four Brahmins have a good reputation, whilst I am insignificant amongst the people.  If I do not teach the art of invisibility to them it will be humiliating for me.  I do not understand why Brahmins of their education want to learn this vulgar method.  If I grant this ability and it is misused, I can never return here.”  With these doubts in mind, the alchemy master advised that the four Brahmins could access the art of invisibility through the use of a certain medicine, and that they could only attain this medicine from the alchemy master himself.  He said that when they need more medicine, he – as a master of alchemy – would appear at the right time.  He then gave each of the four Brahmins a single green pill each.  They were instructed to go to a quiet place and grind up the pill and mix it with water, and then to rub the mixture onto their eyelids to make them become invisible to all onlookers.  Nagarjuna, when he grinded the pill, made a note of the distinctive smell that was emitted from it, so that he could recognise it again in the future, and was very careful to measure out the required amount and not to lose any of the precious substance.  The alchemist explained that the medicine lasted for only 70 minutes each time it was used.  The alchemist asked:  “For what reason do you wish to use this medicine?”  Nagarjuna answered:  “I am curious as I do not know how to make this drug.”  Upon hearing this, the alchemist gave a sigh, and accepted the situation.  Even if the four Brahmin could tell something about the ingredients, it was very unlikely that they could find all of them and re-create the invisibility drug for themselves.  With this the alchemist decided to proceed with showing the four Brahmins the basic technique of the art of invisibility.                     

Once the art of invisibility was learnt, the four Brahmin visited the royal palace frequently.  During these visits they humiliated the palace women.  In time, there were over a hundred pregnancies in the palace.  The king, who was pure of heart, exempted the women from blame, but was furious over the invasion of his palace and the violation of his harem.  It was decided that to blame the women themselves would be inauspicious.  Instead the king summoned various wise ministers to discuss this matter.  They said that there is a very old saying that states that everything can have more than one possible origin.  In this instance it could be the work of ghosts and spirits, or of alchemy.  They suggested that a very fine soil be placed around the various doorways and gates so any covert walking throughout the palace could be seen by the guards.  If it was ghosts and spirits no foot-prints would be left in the fine soil, but if it was humans entering the palace through the use of alchemy (i.e. invisible), then the foot-prints could be seen by their mark in the fine soil.  When the palace was full of hundreds of people surrounding the king, suddenly four sets of foot-prints became visible.  All the doors were firmly closed to prevent escape, and a number of armed guests killed three of the four invisible intruders by cutting them to pieces.  Nagarjuna survived only by holding his breath and hiding behind the king – as no blades were allowed to be near the king’s person.  Nagarjuna suddenly understood that it was better to search for enlightenment (as a Buddhist monk), than to continue to create bad karma for the public through the negative use of his mind and body.  He was disgusted with his behaviour and took a vow to cultivate the Dharma at a Buddhist stupa in the remote mountains.  This commitment saved him from punishment for the crimes committed whilst invisible.  For 90 days he studied the Tripitaka until he understood it thoroughly.  He then searched for more sutras but could not find them.  He travelled into the snowy mountains and found a pagoda which had an old monk living inside – this old monk possessed the Mahayana Sutras.  Nagarjuna studied these sutras and comprehended their deep meaning, but at that time he could not gain a full understanding of the wisdom they contained.  Therefore, Nagarjuna went on a journey through many countries seeking instruction in these teachings, but could not find anyone, either heretic or Buddhist disciple, who could understand them.  Those he encountered had insufficient knowledge of the Buddha’s teaching and their understanding was incomplete.  They could not understand the deep meaning of enlightenment as conveyed by the Mahayana Sutras.

At this time Nagarjuna mistakenly believed (in his arrogance) that as he could easily defeat others in debate, that he had discovered a new teaching of the Buddha.  He invented a new school premised upon non-rejection and equanimity in all circumstances, with its own distinct robes and vows, etc.  The Great Dragon Bodhisattva – or ‘Nagaraja’ – the King of the Dragons saw what Nagarjuna was doing and thought it to be both unfortunate and pitiful.  Using his spiritual power he picked up Nagarjuna and conveyed him to his palace situated beneath the sea, and showed him seven piles of precious objects.  This included many important Mahayana Sutras (of varying length) which had been entrusted to the naga for safe-keeping.  Nagarjuna studied and mastered these teachings in 90 days.  However, just when he thought that he had intellectually understood all there was to learn, another inexhaustible pile of teachings manifested.  At this point Nagarjuna understood that intellectual study can only get an aspirant so far in their spiritual development, and that in reality the essence of the Buddha’s teaching’s must be directly perceived by the mind, rather than merely understood in a limited way by the intellect.  With this insight Nagarjuna travelled to Southern India taking the Mahayana teachings (and a red flag) with him, which he used to defeat all heretics for seven years to impress a local king.  He told the king that a battle was happening in the divine sky between the Asuras and the Devas; this was proven by body parts which fell from the sky, the king was convinced of Nagarjuna’s insight and the Mahayana teachings became prominent in the kingdom to such an extent that even 10,000 Brahmins converted to its practice and shaved off their top-knots.  Nagarjuna composed authoritative commentaries (of varying length) to the Mahayana Sutras, and developed his Madhyamika philosophy and texts.  Such was Nagarjuna’s spiritual power that the Mahayana teachings spread all over Southern India.

One day, during a debate with a Brahmin, the Brahmin created an illusionary pond that had a water-lily (floating at its centre) consisting of a thousand petals.  Seeing this use of magic, Nagarjuna created an elephant which over-turned the pond.  A master of the Hinayana teachings took exception to the mission of Nagarjuna, and expressed a desire to have him killed.  Hearing this Nagarjuna shut himself into his room and disappeared from the world.  His disciples eventually broke open the door but only a cicada flew out.  For a hundred years temples were built in his name, and people began to worship Nagarjuna as they did the Buddha throughout India.  Nagarjuna’s mother gave birth to him under an Arjuna tree, and as a dragon, or ‘naga’ had shown him the ‘true path’ (or ‘Dao’), he was named ‘Nagarjuna’, or ‘Dragon Tree’.   (In the Tibetan biography of Nagarjuna, his name is given as ‘Entrusted with the Dharma (by a Dragon)’.  He was also known as the 13th Patriarch.  Due to his mastery of alchemy, he ate food that guaranteed immortality, and he lived to over two hundred years.  In that time he supported and upheld the Dharma and the number of people that he saved can not be counted.)     End of translation.                                    

4) Nagarjuna as Ch’an Patriarch

The Ch’an lineage is recorded in the Chinese text entitled ‘The Record of the Transmission of the Lamp’ (景德傳燈錄 – Jing De Chuan Deng Lu), which is believed to have been compiled in the early years of the 11th century CE, during the Song Dynasty.  It preserves and conveys the early history of the Ch’an School in 30 volumes, and serves as an important source document.  Within it is found the details of the 28 Indian Patriarchs, their names and transmission gathas, followed by the names and transmission gathas of 6 Chinese Patriarchs culminating in the famous Hui Neng.  The Indian Buddhist monk who travelled from India to China, and whose physical presence in the world enabled Indian Dhyana Buddhism to spread to China as ‘Ch’an’, is of course Bodhidharma.  He was the 28th Indian Patriarch, and was also considered to be the 1st Chinese Patriarch.  Prior to the existence of either Bodhidharma or Hui Neng, however, there lived the famous Nagarjuna.  He is considered to be, within the Ch’an tradition, the 14th Indian Patriarch.  It is recorded that Nagarjuna’s teacher was named Kapimala, and that Nagarjuna transmitted the Ch’an Dharma to his student named Kanadeva.  Each of these masters skilfully probed the minds of their students before transmitting the Ch’an-Dharma, seeking out weaknesses and strengths, and ascertaining who had, and who had not, realised enlightenment.  The Record of the Transmission of the Lamp states that:

The Thirteenth Indian Patriarch Kapimala
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Gatha chanted when transmitting the Dharma to the Fourteenth Patriarch Nagarjuna:


The Dharma which conceals not nor reveals


Expounds the region of reality.

 
To realise the Dharma


Is neither ignorant nor wise.

The Fourteenth Indian Patriarch Nagarjuna

[image: image2.jpg]




Gatha chanted when transmitting the Dharma to the Fifteenth Patriarch Kanadeva:


To explain the Dharma of concealing and revealing


The principle of liberation is now taught.


No mind is realised according to this Dharma


And there is no (cause for) anger or for joy.

Although the Transmission of the Lamp, as a distinct text, dates to the early 11th century, the exact dates for Nagarjuna’s life are not known despite his fame as the founder of the Mahayana Madhyamika School of Buddhism, and his commentary upon the Maha Prajna Paramita Sutra, and other writings attributed to him.
  He is believed to have lived either around 60 – 150 CE,
 or sometime between 2nd and 3rd centuries CE; approximately 600 to 700 years after the parinirvana of the Buddha.  The dating for Nagarjuna’s life stems from the fact that his biography links him with Satavaharta monarch who is believed to be King Gautamiputra Satakarni.  It is stated that this king respected Nagarjuna to such an extent that he had a monastery built for him to live in during his later years, situated in Sriparvata.                                     
5) Etymology of the Name ‘Nagarjuna’

The term ‘Nagarjuna’ is Sanskrit in origin and refers to a male name comprising of two distinct words.  The first word is ‘naga’, and means a dragon-like creature, whilst the second word ‘arjuna’ refers to a type of tree.   The Chinese translation of the name ‘Nagarjuna’ is written as ‘龍樹’ (long2 shu4), with ‘龍’ representing a serpent wearing a crown, and ‘樹’ suggesting either a tree, or the cultivation of a tree.  Both these ideograms denote ancient symbols in China and are evident on the oracle bones associated with the Shang Dynasty – circa 1300 – 1100 BCE.  The name ‘Nagarjuna’ appears to translate as ‘Dragon Tree’, but the ideogram ‘龍’ (long2) can also be read as ‘emporer’, ‘imperial’, and ‘large reptile’, whilst the ideogram ‘樹’ (shu4) carries the alternative meanings of ‘to plant’, ‘to cultivate’, ‘to grow’, ‘to erect’, ‘to establish’, and ‘door screen’, etc.   The biography of Nagarjuna (in general Chinese sources) states the following explanation for the origin of this name:

傳說其父姓龍，母生他於樹下，故名龍樹。
‘According to tradition, it is recorded that his father’s surname was ‘Long’ (龍), and that his mother gave birth to him under a tree, hence the name Nagarjuna.’

This is an interesting deviation from Kumarajiva’s position that states (in his Chinese language biography) that Nagarjuna got his name because he was helped by a naga, and that this is in agreement with Tibetan sources which say that Nagarjuna got his name from the fact that he was converted to the true interpretation of the Mahayana Dharma by a naga, or dragon.  The many differing versions of the life story of an individual, or individuals called ‘Nagarjuna’ have become integrated and mixed to create a single, extraordinary spiritual being.  These individuals were already considered spiritually advanced, each in their own right, before their stories became confused with one another.  However, the Nagarjuna as conveyed by Kumarajiva appears to be the first in a long line of spiritual practitioners using the same name, and it is reasonable to assume that it is this Nagarjuna who is today recorded as the 14th Ch’an Patriarch.  Kumarajiva states (for no clear or apparent reason) that Nagarjuna was the ‘13th Patriarch’.  Of what school, we are not informed.  Perhaps in the early formation of the Ch’an School of Buddhism the Patriarchal lineage as it is known today, was not yet established or set in stone, but varied from lineage to lineage, with no agreement as to ‘who’ was included in it, or ‘where’ in the order they were placed.  Whatever the case, it is clear that regardless of the ingenuity of Nagarjuna’s spiritual insight, his numerous biographies state that the ability to perform miraculous acts in ancient India was considered to be a mark of advanced spirituality.  This is linked to the idea that through the practice of physical austerity (i.e. various yogic methods and techniques), the human mind and body can gain certain paranormal abilities or powers (siddhi) that can be used in the world for good or bad reasons, depending upon the spiritual development of the aspirant.  Nagarjuna’s biography is essentially that of a spiritual archetype.  So powerful was this man’s spiritual presence in the world that even in the 7th century CE, the Chinese monk-explorer named I-Tsing, mentions him whilst visiting India:

‘Many people were cured from a disease in the canine teeth or tooth-ache after using tooth woods regularly.  They not only rinsed their mouth properly but also washed their nostrils with water, which, according to I-Tsing, was the proper way of keeping health in good form and “of securing a long life adopted by Bodhisattva Nagarjuna.”’

These personal hygiene practices are of yogic (non-Buddhist) origin, and probably serve as an indicator of Nagarjuna’s Brahmanic origin.  The various ‘lives’ of Nagarjuna can be carefully disentwined, with order and clarity brought to bear.  This process need not be destructive, or used as a means to prove Nagarjuna’s ‘non-existence’, but can be used to further spiritual development, as if in the jumble of biographical detail, Nagarjuna still teaches through a secret path that is hidden behind a plethora of compelling and often contradictory facts.  The dragon is an important symbol for both ancient India and ancient China – as it has a tremendous spiritual power associated with it, a power that imbues Nagarjuna’s biography from beginning to end.  
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Buddha the Iconoclast
By Daniel Scharpenburg ICBI
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We tend to look at the Buddha as a serene and calm figure. Generally we see statues and pictures of him with a beatific look on his face. Maybe his eyes are half open. Maybe he's smiling. That is good. Clearly we would all like to be calm and serene in spite of life's troubles. But I propose a different way of looking at the Buddha. I look at the Buddha as a countercultural icon. Like many other historical figures, he saw the way things were in his day and decided that we could do better. He was a revolutionary who proposed new ideas that changed the world because he saw that the world needed to change.

The Buddha was born in a time and place in which society and culture were dominated by a specific religious dogma. This dominant religion was oppressive to minorities and women and hostile toward science. It is a good thing we don’t have anything like that going on today. That would be hard to deal with.

The Buddha was a spiritual teacher and founder of a great religion, there is no doubt about that. But, he was also a revolutionary figure. He saw a religion and culture that were harmful and he stood up to them. He didn’t have to do that. The easy answer would have been to gain spiritual insights and walk away from society. Many others had done so before him and at the time of his enlightenment, he did consider doing that. He decided to teach others and spread his insight to help the world, instead of keeping it to himself.

Siddhartha Gautama grew up in a very comfortable environment, far more comfortable than most of us can imagine. His father was a wealthy noble. Siddhartha was constantly surrounded by the best food, music, and beautiful women. He had a life of luxury that few people have. He should have been happy, but he was not. Like many in the hippie movement of the 1960s, he wanted to leave his comfortable life behind to look for something more, something greater and more open. He was not unlike the many counter-cultural revolutionaries who were inspired by Jack Kerouac’s ‘On the Road’, to leave behind their comfortable suburban lives in order to travel and see what else the world had to offer. Although his lifestyle was wonderful, he felt like a prisoner. He wasn’t content with what society taught him that he was supposed to be. He didn’t want to grow up to be a ruler like his father. He wanted to find his own way in life. As soon as he became aware of the great amount of suffering in the world, he became determined to leave his father’s home and figure out something to do about it.

It should be noted that India in the Buddha’s time was not a place with a lot of freedom. They had a rigid caste system that essentially defined your life from birth. The caste system was religiously inspired. The teachings of the Vedic religion, which would eventually evolve into Hinduism, defined the caste system. This religion was dominant to such an extent that Siddhartha didn’t know how to go forward with his plan while living in the framework of normal society. He was unhappy with the path his life seemed destined to take, and so he stepped off the path. He simply walked away from society, challenging the prevalent norm that it was his duty to carry on his father’s legacy.

There was a counterculture at the time. There were spiritual seekers who wanted to find religious truths in the world. They weren’t content with the answers the Vedic religion was providing, so they went off on their own. They felt that they had no choice but to drop out of society. Siddhartha was not the first to look around and say, “There must be more to life than this,” but some of his ideas would galvanize the counterculture and change the world forever. In Siddhartha’s time, many people were beginning to become disillusioned by the Vedic religion. It’s just that most of them were unwilling to challenge the boundaries.

He tried to learn from different spiritual teachers for six years. He realized that no one had the answers he was looking for. The real spiritual revolution began when he realized that the truth was within him… within all of us.

So, with a new sense of determination, Siddhartha decided to look within himself for the truth. This was also a revolutionary idea. Even today, it still is. In most belief structures people tend to think that the ultimate reality, the truth, is somewhere outside of themselves. Many people tend to think that the truth is to be found by following some outside entity that they call God or by reading some scripture or listening to clergy. Siddhartha decided that the truth was within. So, using some meditation techniques that he had learned, he tried to look within himself for the answer. He sat underneath a big tree and resolved to sit there in quiet meditation until he had a great spiritual insight into the truth.

So, Siddhartha became enlightened. He took the title ‘Buddha’ which means the Enlightened One. He realized ultimate truths about the human condition. His first instinct was to simply live in seclusion for the rest of his life. He didn’t think that the truths that he had discovered were things that people would want to hear. We live our lives mired in delusion and sometimes we are afraid of the truth. That’s just part of how we live as human beings. He thought that he couldn’t teach what he had learned to anyone. Ultimately he decided that it was too important. Even though he wasn’t sure that anyone would listen and understand, he had an obligation to try to spread his teachings, which we call the Dharma. It was his compassion that motivated him. He knew it was likely to be difficult, but there were so many suffering people in the world and he felt a sense of duty to try and help them.

The Buddha had discovered, in his calm state of insightful meditation, the truth about our lives. We are all interconnected. We tend to think of ourselves as individuals, separate from everything and everyone around us. That is simply not the case. We are all one. And deep down we all know this. He called our true nature our Buddha Nature and he said that we all have it within us. Our problem is that we have to get through our delusions to become aware of our true selves. And the most important thing is this: anyone can do it. Enlightenment isn’t the province of an elite few. We can all become enlightened, in fact we are already. Not only that, but he said something truly shocking. Even women can become enlightened. Women have Buddha Nature just like men. That might be the most unique thing about Buddhism among the ancient religions.

These ideas were revolutionary. As I mentioned, this was a rigidly stratified society. Hereditary priests called Brahmins were believed to have a monopoly on spiritual truth. Then, here comes this iconoclast saying that we can all become enlightened. A few old traditionalist men wanted things to stay the way they were, but this young charismatic spiritual teacher came and smashed all of that. The Brahmins believed in worshiping fire and paying homage to the Gods. The Buddha questioned both of these ideas. He said, “I don’t teach about Gods. I teach about suffering and the way out of suffering.” He made the argument that our purpose isn’t to worry about why we’re here or what made us. Our purpose is to figure out the best way to live, that a mindful life is important. Reality is what matters. How you keep your mind from moment to moment is enlightenment. The Buddha made the claim that worshiping things outside of yourself is usually harmful. He said, “The way is not in the sky. The way is in the heart.” What we are looking for is within us. That is the truth.

The Buddha was a revolutionary figure who challenged the traditional spirituality of his day. He challenged adherence to dogma and the authority of religious leaders. He wanted us to know that we could be our own religious leaders. He said, “Believe nothing unless it agrees with your own understanding and common sense.” In a way he was a populist religious teacher, saying that we should be in charge of our own religious destiny instead of being followers. The Buddha taught that we should always think for ourselves and always question everything. This is an important lesson and it really separates him from other spiritual teachers.
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Ch’an Matriarchs

The Hidden Female Face in Buddhism

By Upasika Yuk Yern ICBI
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It is remarkable to consider that women have figured prominently in both Indian and Chinese Buddhist history, and yet remain marginalised and hidden, or worse still, completely omitted from the historical record.  Why is this?  Answers vary in complexity, but the important aspect to remember, is that the majority of cultures and societies are male led, and therefore due to this male domination, history and its narratives are male-centred. Even when women make a stand, or appear to show ‘intelligence’, it is recorded in history as being unusual or worse still, omitted altogether. It is a matter of the male gender holding power through interpretation, and excluding any threat to that power from the ‘official’ narrative.  It must be understood from the start that although the historical Buddha was undoubtedly a man, his Enlightenment transcended gender, and his words and teachings were for men and women, as well as monks and lay people. It is only after the Buddha’s passing that stories and teachings appear which claim that women cannot achieve enlightenment. 

When searching through history, there are some prominent women figures, for example, Kuan Yin (in China) appears as a woman, is this because Kuan Yin is the compassionate aspect of the Buddha, and therefore the female personification of this aspect is more ‘natural’.  Whereas in India the spiritual equivalent of Kuan Yin is a man.  When the male Bodhisattva Avalokitesvara first entered China, his image underwent what might be viewed today as a trans-gender experience, possibly through influence of Daoist myths and legends.  He slowly became associated with the Princess Miao Shan and eventually morphed into a female icon.  The reason for this might be because the Lotus Sutra states that Avalokitesvara can manifest in any form, but it is curious why such a transformation like this should take place in a country like China with its strong patriarchal bias.

In early Indian Buddhism there is every indication that men and women, monk and nun, monastic and laity, were treated equally.  There are ample examples of men and women, (monastic and lay), attaining enlightenment without discrimination.  Research indicates that where the Buddha appears to be taking an anti-woman stance, these parts of the sutras are later revisions, alterations, and insertions, and can not be taken as the genuine words of the Buddha himself.  The study of these texts reveals that such misogynistic statements are discontinuous with the earliest layers of recorded Buddhist thought, and do not match in grammar or structure, to the original text.  Why were such insertions made?  It can only be speculated that as time passed following the Buddha’s death, the revolutionary influence of his philosophy lost some of its strength, and that male dominated conservative trends of thought re-asserted themselves to the point of actually inspiring the alteration of Buddhist texts – an act that is considered to attract the most hellish of karmic retributions.  

The official Ch’an Patriarchship as recorded in India and China does not mention a single female name, and yet enlightened women have appeared in India and China.  Having revealed the patriarchal bias within Buddhism, and firmly rejected it as not being representative of the Buddha’s wisdom, we can move on to presenting examples of powerful women within Indian and Chinese spirituality.  The Therigatha – or ‘Spiritual Poems of the Elder Women’, is a collection of songs that date back to the time of the Buddha himself, and which were originally remembered and passed on through word of mouth before being written down in Pali.  This collection clearly shows the important and equal place of women in early Buddhism.  A selection of these poems reveals the vibrant intellect of these Indian women, and the Ch’an-like nature of their direct understanding:

Vaddhesi’s Poem   

It was twenty-five years since I left home,

And I haven’t had a moment’s peace.

Uneasy in heart, steeped in longing for pleasure,

I held out my arms and cried out as I entered the monastery.

I went up to a nun I thought I could trust,

She taught me the Dharma, the elements of body and mind,

The nature of perception, earth, water, fire, and wind.

I heard her words and sat down beside her.

Now I have entered the six realms of sacred knowledge:

I know I have lived before; the eye of heaven is pure,

And I know the minds of others.

I have great magic powers and have annihilated all the obsessions of the mind.  

The Buddha’s teaching has been done.

Uttama’s Poem

The Buddha taught Seven Factors to Enlightenment.

They are ways to find peace and I have developed them all.

I have found what is vast and empty, the unborn.

It is what I’ve longed for.  I am a true daughter of the Buddha,

Always finding joy and peace.

I have ended the hunger of gods and humans,

And I will not wander from birth to birth.

I have no thought of becoming.

Dantika’s Poem

As I left my daytime resting place on Vulture Peak, 

I saw an elephant come up the riverbank after its birth.

A man took a hook and said to the elephant, “Give me your foot.”

The elephant stretched out its foot; the man mounted.

Seeing what was wild before gone tame under human hands,

I went into the forest and concentrated my mind.

In China, the female Daoist Immortal Sun Bu Er lived during the Song Dynasty.  She was from Shandong in North China, married and had a number of children.  She did not start to cultivate the Dao until she had just turned 51.  Although technically a Daoist, it is obvious from the poetry she left behind that by this time Daoism and Ch’an Buddhism had influenced one another to a very remarkable degree.  Sun Pu Er left home and lived in the mountains for over a decade perfecting her mind and body before realising enlightenment.  She was a master of alchemy and wrote a number of advanced instructional texts.  Her enlightened poetry also reveals the fact that she thought that men and women were equal:

Gathering the Mind

(The same for men and women)

Before our body existed,

One energy was already there.

Like jade, more lustrous as it’s polished.

Like gold, brighter as it’s refined.

Sweep clear the ocean of birth and death,

Stay firm by the door of total mastery.

A particle at the point of open awareness,

The gentle firing is warm.

Nurturing the Energy

(The same for men and women)

The basis starts out uncontrived:

Unexpectedly it falls into the temporal.

As soon as a cry issues from the mouth,

The tongue is in control.

What’s more, it’s worn out by sense impacts,

And entangled by illness.

When the child is well nourished, it can benefit the mother,

Talk no more of not turning around.

The Womb Breath

(The same for men and women)

If you want the elixir to form quickly,

First get rid of illusory states.

Attentively guard the spiritual medicine;

With every breath return to the beginning of the creative.

The energy returns, coursing through the three islands;

The spirit, forgetting, unites with the ultimate.

Coming this way and going this way,

No place is not truly so.

Within Ch’an literature there is one example of enlightened Chinese women – but their story is presented around that of a man.  This was probably considered very daring at the time, but as a story, it does show that men and women are spiritually, if not socially equal.  The true-nature has no gender, but appears to function in the world through male and female bodies.  Social and cultural development is in general a product of deluded thinking, and does not represent the enlightened nature.  Although the Ch’an masters talk of adjusting to outer circumstance, it is also true to say that when the true-nature manifests through an enlightened individual, the world is also transformed.  In other words the world has to adjust to enlightenment.  Layman Pang Yun had the following conversation:

‘One day, while chanting with his wife on the doctrine of the unborn, the Upasaka said: “Difficult!  Difficult!  Difficult!  (It is like unpacking and) distributing ten loads of sesame seeds on the top of a tree.”

His wife interjected:  “Easy!  Easy!  Easy!  A hundred blades of grass are the masters’ indication.”

Hearing their dialogue, their daughter Ling Chao said laughingly:  “Oh, you two old people!  How can you talk like that?  The Upasika said to his daughter:  “What, then, would you say?”  She replied:  “It is not difficult!  And it is not easy!  When hungry one eats and when tired one sleeps.”’

We never learn the name of Pang Yun’s enlightened wife, but we are told his daughter’s name Ling Chao.  Such was the depth of her enlightenment that she corrected both her parents in their expressions of the true-nature.  And yet neither woman is considered historically relevant beyond this recorded point in their lives.  The male dominance in this Ch’an story is confirmed by the concluding paragraph to this conversation:

‘Pang Yun clapped his hands, laughed and said:  “My son will not get a wife; my daughter will not have a husband.  We will all remain together to speak the language of the un-born.”  Since then, his dialectic powers became eloquent and forcible and he was admired everywhere.’

What is surprising is that Pang Yun was actually bettered by both his wife and daughter, and yet it is his example that the compilers of the Ch’an historical documents choose to record and emphasis.  Sometimes the conventions of religious and spiritual systems are all too often blindly followed by adherents to the extent that the highest wisdom of those traditions is lost in rhetoric.  The Buddha did not discriminate between men and women, but unenlightened male followers of his Dharma definitely did, despite the obvious contradiction to his teachings this implied.  As societies have been historically dominated by the male psyche, this philosophical distortion of the Buddha’s teachings has been easily accommodated – as if discrimination against women was the ‘hidden’ truth within the Dharma.  Today, with the movement away from sexism and misogyny, women are in a position to see through the lies of convention and free them from the suffering of associated living in a male dominated world.  The search for freedom should not stop with the fulfilment of the Feminist agenda, but should push on into the true-nature of the mind so that all dualisms and contradictions are fully resolved.  In this process men play a vital part that should not be forgotten as they too must free themselves from the psychological damage that a one-sided mindset installs in an individual.  Men are not the enemy – but delusion in the mind.  To put things right in the world, things must be put right in the mind.     

Reference:

Ch’an and Zen Teaching; First Series: By Charles Luk (Upasaka Lu Kuan Yu)

Immortal Sisters – Secrets of Taoist Women: Trans By Thomas Cleary

The First Buddhist Women Translations and Commentaries on the Therigatha: Susan Murcott
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Nonduality: The Nondual Mind of a Child

By Robert M. Dittler Ph.D ICBI
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What is the nondual mind of a child? What is the attitude/perspective of a child in adult form? 

Perhaps detached involvement best describes the mind of a child: Nondual. 
Nondual – it has no shape and no size. It actually has no explanation and certainly no definition. The ancients define nondual as not this, not that. A metaphor comes in handy to explain nonduality. We can describe the mind of an infant as nondual. The infant just absorbs all that it senses without difference or distinction. The infant has no belief systems to filter its sensations. The infant has no self or ego to judge the rightness or wrongness of a sensation. The infant has no thought about this or that or anything else. The infant, some may say, has no mind. How often we say in response to something we determine as negative: "Pay it no mind. Just let it go." 
How would we be without a mind? How would we get through a day without being attached to an ego? How could we envision a future? What is a nondual perspective?
First and foremost, we realize that there is a difference – a grave difference – between the way we hope things to be and the way we think things are. We have resolved our conflict with our perception of Ideal Reality – our hopes and dreams – with the way things actually are. We have also resolved our conflict with our perception of Real Reality – the way we think things are – with the way things actually are. We have recognized and let go of, yet we have, our beliefs: our hopes and dreams and our biases and prejudices. We perceive with clarity just the way things are, just as they are simply because they are what and how they are in the moment. How? We have realized that we essentially are not our thoughts, feelings or emotions. Our thoughts, feelings, and emotions are metaphorically just background noise in our field of experience. Likewise, we have realized that what we perceive: besides our thoughts, feelings and emotions, but also people, places, things and events are also just our own creation. As Gertrude Stein once echoed: there is no there (although she was probably referring to her house in Oakland). We accept unconditionally whatever is occurring now in the moment – just as it is, now.
We maintain an attitudinal stance that tends to be neither flexible nor inflexible, neither soft nor hard. We are inclined neither liberally or conservatively. At best, we may be described as fluid. We succeed because we take the shape of any container, yet retaining our integrity. We are much like water, in this regard. How do we maintain a fluid, rather than flexible or inflexible attitude? We have resolved our conditioned resistances. We appreciate the natural biases inherent in our belief systems through which we filter our perceptions of reality. We accept these conditioned resistance for what they are, our own creation. We let them go. We have become the centre of the cyclone, being Peace amid the chaos of ever present change in its myriad of forms. We are detached. We are Nonduality. 
Being detached from our perceptions: thoughts, feelings and emotions, peoples, places, things, and events, we are absolutely responsible for our own integrity as we change our shape in the moment. We have resolved our basic human resistance to change. We have recognized our desire to keep things as they are even while recognizing that everything is changing moment by moment.

We do not create guilt or take pride in what we do or do not do. Leaves fall from a branch. Rain drops. Ivy grows. The Universe expands. Hence, we engender no feelings of blame for what others do or not do. We hold no residual emotional image of our own self or of others. We let go moment–by–moment. Hence, we tend not to experience the past emotionally. Our own self image is no longer that of edited memories. 
Being detached from our perceptions, we do not perceive reality from emotional or I–based conditioning. We have resolved the great trinity of Me, Myself, and I. Hence, we have learned that our subjective feelings are nothing more and nothing less than conditioned reactions that we have learned and, hence, can unlearn them and let them go. We recognize them to be just what they are: products of our own imagination. As such, they are fantasy, existing only in our mind. We created them. We let them go. 
Being detached from our perceptions, we are not bogged down by unnecessary pain and suffering: psychological, emotional, or otherwise. We are simply present. We engage thought when needed. We do not need to be constantly thinking, verbalizing, conceptualizing, or forming images. We, taking the shape of the moment, being fluid, maintain our own integrity. We are totally unconditioned and one with the universe, our immediate moment. In essence, we recognize when we are resisting our own resisting and let it go. Therefore, we experience no conflict. We can eschew a sense of calm composure, excitedly or more subdued, in the moment. Boredom, accordingly, is never an issue. 

Being detached from our perceptions, we are not depressed being caught in our memories of the past. We are not anxious being caught in our imaginings about a future. Nor are we worried being caught in the illusive present wondering whether or not to be depressed or anxious. We have recognized the illusion of the alleged continuity of events. We let it go. The moment, accordingly, does not necessarily evoke an emotional impact. Again, we have integrated the sacred trinity (Me, Myself, I) of the Human Condition. We let the trinity go. Only we in our awareness remain. We are not the centre of the (narcissistic) Universe. We connect with others naturally, empathizing with others however they may be: liberal realist, liberal conservative, conservative idealist or conservative realist. 

Being detached from our perceptions, we may become angry, yet our anger is not me–based. We do not take the moment personally or seriously. We recognize flattery and abuse as just as what they are and let them go. If angry, the anger is very short lived. We have no need to keep a residual mental image of the event. We just let it go. Our basic temperament remains just as it is, yet we respond rather than react to our thoughts, feelings, emotions, perceptions or people, places, things or events. Whether we respond or react in the moment, we do so by choice reflecting our absolutely objective grasp of the moment in the moment. We experience our emotions minimally and momentarily. We do not need to engage in the drama of the moment echoing the Human Condition. Likewise, we do not create romantic images of the past or even nostalgic feelings about the past. We know no benefit. 
Being detached from our perceptions, being one, therefore, being in the moment and being the moment, we envision a future and empower others to bring that vision to Light. We adapt our style to meet the vision and the people around us. We recognize not only our own idiosyncrasies, personality, style and intellect, but also those of others just for what they are. We let our considerations about them go. We realize that the best instruction is often the most subtle. Being detached from our perceptions, we have the freedom to grow along with others as all grow in awareness given the subtly of instruction of Life. All acknowledge that mistakes happen, good things happen and in absolute reality, nothing happens. Light is.
Ref: The Science of Enlightenment, Nitin Trasi, M.D. New Delhi, India: D.K. Printworld (P) Ltd., 1999.
Zen and The Brain: Toward an Understanding of Meditation and Consciousness, James H. Austin,
M.D., Massachusetts, CT, USA: The MIT Press, 1999.
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It is pointless to portray the martial way as a heroic and mystical journey.  In fact I feel that it would indeed be dishonest so what I will write is the personal perspective that I am going through whilst practicing daily in the wonderful Ch'an Martial Arts.

Contextualizing this situation I am neither starving, nor living under fear of my life, unlike many people throughout the world today, in the past and in the future.

Quite simply, I have a neurosis where I may become impatient and angry in any given general domestic or personal situation. However, I can generally put on a masquerade whilst in a public setting so as to hide the impatience and anger, except for - Where does this neurosis come from? I believe that the neurosis stems from when I was a six year old, having difficulties learning to read and having lucid dreams of watching two spirits coming through my bedroom door and checking my work. Over the coming years, I had a phobia of being "carried away by ghosts and buried alive". I would lie awake at night terrified I would be taken by these two entities. From personal tragedy in my late teens of losing my father, I embarked on a life living in London some hundred or so miles away from my family. May be a forced exile?
I have always been interested in martial arts, in fact, I cannot really tell you why. Having trained for some years in Chinese gong fu, I have now reached the pivotal point of starting the inner journey. What is the path? What is the direction?  It is hard to say. It is now apparent that many times during my personal martial arts training the neurosis is coming through. Practicing in a darkened room hitting the string either with my eyes shut or not, can usually bring the neurosis out.  When it comes, I am under immense mental pain and slightly under physical pain. In fact, having entered the internal gate recently I am "aware" some of the time of the neurosis, but when I am unaware I may become impatient and angry according to the particular situation.

Fundamentally, I am probably thinking that an unconscious part of me wishes to be a child.  To transcend this mind state can only be through direct experience of being “present in the now”. I feel that writing words just ends in clichés and intellectualizing metaphors, so from now I will only write of the method’s that I employ to overcome the neurosis. 

When I can, throughout the “waking day”, I practice the Hua Tou of "Who am I?”. Perhaps the Hua Tou may change over time. Before sleep, I practice “Who is seeing?”. This Hua Tou appears to make the dreams and visualization more real.

After reading Carl Jung, I seem to have dream sequences whilst practicing gong fu. For instance, I see in my mind's eye red and yellow cauldrons coming out of a bird bath, I saw a street of houses like a typical Middle Eastern street of ancient times.  However, when these visualizations occur, I try to remain unattached.

From the Wikipedia on the Hua Tou "Always keep your Hua Tou in your mind. Never be parted from it. It will become the source of your resourcefulness".  This is for me "Lighting the Path with flame touches".

The neurosis can manifest itself in a dream, for example, this is a recent dream. I was walking along a corridor with a man possibly my Dad, I came upon a large wooden door made of oak, and opened it, and came upon a rectangle room that was Spartan.  To the left of the door, on the near side was an old two seater couch.  Sat on the couch was a woman of black hair and middle aged. My Dad stood behind me, and the woman stood up.  She came near; her face gave way to a terrifying black hole.  I then woke up screaming with heavy breathing.  I have had many dreams of a similar ilk from my twenties to the current time. Because of the lack of senses and physical awareness, the terror is more profound.    

The neurosis can also manifest itself in close quarter sparring as there is no quarter to escape.  

With focusing mind, I will endeavour to "look into the abyss" as depicted in the "Woman whose face became a black whirl pool" from whence the great terror came.

What then is the cause of terror? The initial thought is an entanglement of black vipers with red eyes spitting. The right hand is associated with the terror, in other words, the central point of the palm.  I then become aware of the right hand wanting to grab me by the throat. But why is this? Still focusing on the image of the "whirl pool that is the black abyss”, trying to write down these images one writes that both the vipers and the black whirl pool is one and the same.  Jumping into the whirl pool of red-eyed spitting vipers, I feel the shortness of breath.  This feeling then permeates the physical body with heavy breathing and then screaming. The right hand is now near my face, I am confused why they are doing this to me? This cryptic apocalypse is disguising the primordial state of the child who wants to be loved by his parents, and fails to love them in return. Yet still, the intellectual mind stands before true direct experience. 

Awareness of both the conscious and unconscious mind is the key that comes through the Hua Tou, martial arts training and studying the images and visualizations that come from the unconscious mind.
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The term ‘Shi’ is used within Chinese Buddhism and has four general uses:

1) It is used to refer to an ordained monk or nun.

2) It is a rare surname found in a village in Shandong.

3) It can be applied to a lay person who has realised emptiness (i.e. ‘enlightenment’).

4) It can used to refer to Buddhism (and Buddhists) in a general sense.

Although ‘Shi’ can be assumed to apply only to ordained members of the Sangha, it is important to understand that the Mahayana Vinaya defines a member of the ‘ordained’, or ‘Maha-Sangha’ as: 

a) A man or woman who has passed through the ritual of head shaving and vow taking – effectively leaving the ordinary world.

b) Any person who has realised ‘emptiness’.  

It is through the realisation of emptiness that lay-people can be considered enlightened and referred to honorifically as ‘Shi’.  Even the Pali Vinaya preserved within the Theravada tradition allows for a lay-person to be able to realise ‘emptiness’.  This is in accordance with the many stories concerning ordinary lay men and women realising enlightenment during the Buddha’s lifetime.
  It must be stressed that when a lay-person goes for refuge and agrees to follow vows – he or she is not usually enlightened.  It is often only after decades of training that such enlightenment is achieved.  This is why a lay person is not generally referred to as ‘Shi’ when going for refuge.  However, as soon as a monk or nun becomes a novice, and despite the fact that they may not be enlightened, they are immediately referred to as ‘Shi’.  This distinction has often led to the false conclusion that lay-people can not achieve enlightenment, and can not be called ‘Shi’.   A lay Buddhist in China is one who has taken the Triple Refuge, and accepted the lay vows – such a Buddhist is considered a ‘secular disciple’ (俗家弟子 - Su Jia Di Zi) and to distinguish this spiritual path from Daoist or Confucian lineages, the term ‘Shi’ may be applied in a broad sense denoting a ‘Buddhist’, or one belonging to the Buddha’s family.  This last example refers to Buddhism as a religious category and says nothing about the spiritual state of the aspirant.  The term ‘Shi’, however, has not always been used to refer to Buddhist monastics and only dates from the 4th century CE.  Prior to this date monks and nuns were referred to by their master’s name.  If it is accepted that Buddhism arrived in China between the 1st century BCE and the 1st century CE, then it must be assumed that between 300 - 500 years this term was unknown and not used in China.  This fact did not prevent Buddhism from spreading from India and gaining roots in China.  The practice of students in China taking on their master’s last names allowed for very strong lineages to develop, even if the plethora of names themselves were not standardised and often led to confusion within Buddhist communities.    

During the Wei – Jin Period (265-420CE) Dharma master Dao An (道安法师 – Dao An Fa Shi) lived at the Five Storey Temple (五重寺 – Wu Chong Si), situated in Chang’an.  The number of monks that followed him numbered around a thousand, and more arrived everyday.  At this time there was confusion with regard to the monk’s surnames.  Monks were known by their master’s last name, but there was no consistency in this practice.  The name could be representative of a geographical location, a spiritual attribute, or a personal characteristic, etc.  It was also common for masters and their students to become confused with one another.  Master Dao An believed that this situation did not show the appropriate level of respect for Sakyamuni Buddha, and he proposed a radical change in established tradition.  Instead of using the many different names of ordaining masters to distinguish students, who shaved their heads, from now on all Buddhist monks and nuns in China were to share just one surname - ’釋’ (shi4) – an abbreviation of ‘Sakyamuni’ and meaning ‘son or daughter of the Buddha Sakyamuni.’  This radical reform of master Dao An is still followed in China today.
  Initially, master Dao An had the idea that all monks should take the surname of Sakyamuni Buddha (释迦 – Shi Jia), but had no scriptural basis for this idea.  Later, he obtained a copy of the ‘Increasing by One Agama’ (增一阿含经 – Zeng Yi A Han Jing), a collection of sutras (corresponding to the Pali Anguttara-nikaya)
 which was highly treasured at the time.  In the ‘Correct Results Sutra’ (Guo Ran Jing) his idea was confirmed when he read the following Dharma words: ‘The four groups of spiritual practitioners should all be named after the Buddha (i.e. ‘釋’ shi4).’  The four groups represent the four castes (varna) of ancient India which are 1) Ksatriya – warriors and kings.  2) Brahmin priests.  3) Vaisya – farmers and merchants.  4) Sudra – servants of the other three castes.                        
Although ‘釋’ (shi4) is usually used to refer to an ordained Buddhist monk or nun, it is also used as a surname in North China.  This name is not common and appears to be limited to the Binzhou City area of Zouping County, Shandong Province.  In this area there is a village where the majority of the inhabitants are surnamed ’釋’ (shi4).  However, as it is a name that has become exclusively associated with Buddhist monastics (who have renounced the world) it is not
included in the book of Chinese surnames entitled One Hundred Family Names (百家姓 – Bai Jia Xing). 
             

The Chinese encyclopaedia states:

‘Shi (釋) is a term generally used to refer to a male or female monastic that follows the teachings of Sakyamuni Buddha.  Shi (釋) is the Chinese word chosen to represent in translation the Sanskrit word ‘Sakya’ which is the family name of the Lord Buddha. Since the time of the Eastern Jin Dynasty (316-420) the term ‘Shi’ has been used to denote a Buddhist monk (or nun), and to distinguish the followers of Sakyamuni Buddha from other – non-Buddhist – spiritual practitioners.  It can also be used as ‘Shi e’ (释厄) – to describe a ‘suffering Buddhist monk’ (the hardship experienced by the Tang monk Xuanzang exemplifies this meaning), or as ‘Shi Lao’ (释老) to describe both the Buddha and Laozi.  Another variant is ‘Shi Dao’ (释道), a term used to refer exclusively to the teachings of Daoism.’

Shi (釋) is an abbreviation which refers to the clan name of the Buddha as used after his attainment of enlightenment – Sakyamuni – and carries specific meaning in the Chinese language.  Collectively these meanings serve to explain ‘Sakyamuni’ and to create a distinctly Chinese interpretation of this ancient Indian name.  To understand these meanings, the Chinese ideogram ‘釋’ (shi4) must be examined in detail.  The Chinese dictionary states the following meanings for ‘釋’ (shi4):

1) Explain

2) Release

3) Interpret

4) Set Free

5) Dispel

6) Relieve

The ideogram ‘釋’ (Shi4) is comprised of the left-hand signific particle ‘釆’ (bian4), and the (signific and phonetic) right-hand particle ‘睪’ (yi4).  The meanings associated with ‘釆’ (bian4) are:

1) Distinguish 

2) Sort

釆 (bian4) originally represented an animal with claws digging in the dirt to find food, but eventually evolved to represent the process of sorting rocks from rice.  Through this process of examination and elimination, impurities are removed and only pure rice is left.         

The particle ‘睪’ (yi4) originally depicted a trap or snare designed to catch things, and carries the meaning of: 

1) To Spy On

Together these particles form the ideogram Shi4 (釋) and give the meaning of possessing the ability to bring order to the (inner and outer) world through concentrating vision, and correctly distinguishing one thing from another.  The analogy associated with the combined particles for ‘Shi4’ is that of catching things within a trap, and then releasing and sorting those objects – one from the other.  Shi4 represents the meaning of unlocking a trap or snare through the use of observation and insight.  It is interesting to note that the Sanskrit name ‘Sakyamuni’ is written as ‘釋迦牟尼’ (Shi Jia Mou Ni) in the Chinese language, with ‘Shi Jia’ (釋迦) standing for ‘Sakya’. 

Shi Jia (釋迦) can be read to mean ‘a path of increasing development that is represented through the power of speech’.  This equates with the original meaning of the Sanskrit name ‘Sakya’, as explained by the Buddha to Ambattha in the Digha Nikaya, which refers to those people expelled from the realm of king Okkaka who took-up residence on the slopes of the Himalayas.  When king Okkaka heard that these people had successfully re-established themselves in a remote area (without sullying their caste), he declared from now on they should be known as ‘able’ (Sakya).   Sakya can also refer to those who dwell next to sal-trees (shorea robusta), or within a forest of sal-trees.
  The term ‘Mou Ni’ (牟尼) represents the Sanskrit ‘muni’ which is used to refer to a ‘sage’ or ‘spiritual seer’.  Mou Ni (牟尼) can be interpreted as referring to a ‘person who spiritually seeks’, with ‘尼’ (ni2) usually used to denote a Buddhist nun.

The term ‘Shi’ implies the psychological, emotional, and physical focus of a practitioner, toward the personage, teachings and community of the Lord Buddha.  This represents a dramatic re-alignment of the aspirant’s mind and body away from a life of exclusive sensory gratification (and associated inner turmoil), toward that of the pristine nature of the Buddha’s teaching as exemplified through his personal experience of enlightenment.  The ordained aspirant focuses the entirety of his or her efforts toward this goal and in so doing ‘venerates’ the Buddha, his teachings, and the community that follows (and upholds) those teachings.  This is the primary meaning of ‘shi’ within Chinese Buddhism.  Shi denotes a dedicated practitioner who attains ‘release’ through the use of correct effort and insight, and whose behaviour is modified and directed through the use of vows which have been ritualistically administered.  The solemn taking of vows is an important part of the meaning of ‘Shi’ and requires the shaving of the head, and the leaving behind of the ordinary world of sensory delusion.  This world of sensory delusion is the ‘trap’ that ‘shi’ symbolically represents, whilst at the same time advocating escaping from this trap through the correct ordering of things.    

Shi is often translated into English as ‘Venerable’ and refers primarily to the attitude and behaviour the practitioner has toward the Buddha.  It is not a term designed to raise monastics above laity, or monks above nuns – although it is sometimes mistakenly used in this manner.  Buddhist monks and nuns are by definition ‘beggars’ and therefore theoretically occupy the lowest social rank – this is true despite the fact that within this impoverished existence, monks and nuns are usually very well educated.  The point of the monastic existence is humility.  Once ‘humility’ is established, and the Buddha and his teachings venerated, then the practitioner enters a stage of existence that others can use as an example – it is this very carefully defined state that may qualify the practitioner to be referred to as ‘venerable’ in his or her own right – but even this rarefied state is secondary to producing a correct practice based upon the veneration of the Buddha.  The behaviour of monks and nuns is strictly regulated because even novices can take the title ‘Shi’.  Monks and nuns can be called ‘Shi’ without any prior spiritual achievement, whereas lay-people can only be referred to as ‘Shi’ after they have realised complete and full enlightenment, testified by an acknowledged master.  The reality of lay enlightenment is emphasised by the 6th Patriarch Hui Neng, who advocates – in his Altar Sutra – the attainment of full enlightenment whilst living at home.

‘The Patriarch said: ‘Learned friends, if you wish to cultivate yourselves in the right practice, you can do so while staying at home and need not enter a monastery.  If you can do so at home, you are like a man of the east whose mind is good.  If you enter a monastery and do not practice it, you are like a man of the west whose mind is wicked.  If your mind is pure and clean, it is the Western Paradise of your own nature.’ 

The reality of the attainment of enlightenment as taught within the Ch’an Buddhism School cuts-through all duality and does not discriminate between one state of being and another.  Therefore, in can be correctly stated that both the ‘lay’ and ‘monastic’ methods of practice are of an equally delusive nature, as long as the ordinary mind discriminates between the two – preferring one state over the other – and that in reality it is the empty Mind Ground that is the essence of both.  The use of the term ‘shi’, if it is to be used in accordance with Ch’an methodology, signifies a sincere individual effort to realise the empty essence of the mind, regardless of personal circumstance, and can not be limited to any one set of karmically produced physical conditions.
Return to Contents
Introduction to Maitriyana
By

Professor Yanu Maitri-Shi ICBI
Academic Secretary of
Maitreya Buddhist University & World Buddhism Association
[image: image12.jpg]



Presentation

For some years I've been going through a new Buddhist Path, experiencing and learning from the spiritual teachings transmitted to me by the Master Maitreya (Prof. Dr. Gabriel Ponti). I have the privilege of learning from him at the Shangri-La Buddhist Temple in Argentina; at the same time I also teach and participate every day in the tasks of the Temple, Maitreya Buddhist University and World Buddhism Association. The Master Maitreya is performing a very important function in the Evolution of Spirituality and it is a great honour to be his Companion-in-the-Way. His work is the conclusion of many years of intensive study, long hours of daily Meditation through the choice of adhering to a completely revolutionary and Spiritual Lifestyle. Maitreya Buddhist University was founded in 2005, and is always evolving with much humility and self-sacrifice. The main Purpose of this institution is to offer knowledge that helps bring Awakening to everyone who wants it, transmitting the Spiritual Teachings of the major Masters in the world along with trans-academic knowledge of the great thinkers of history. The style of the University is a beautiful and poetic dialectical synthesis of revolutionary knowledge, a distinct vision from any conventional university that combines the practice of meditation along with a deep and integrative study of the fields of Psychology, Philosophy and Vanguard Politics. In 2009, these postmodern developments resulted in two major Projects initiated by Master Maitreya: in the first place the creation of a Psychoanalysis with Zen Orientation, and secondly, the beginning of a great work of spiritual writing that seeks to be a new Tripitaka for coming generations. Both Projects are the result of a synthetic and harmonious approach of disciplines, doctrines, thoughts and teachings of the Great Masters and thinkers of humanity. This spiritual guide, transmitted in a contemporary language, is accessible to all around the world. Therefore, in 2011, Master Maitreya founded a Maitriyana Buddhist Temple along with a completely gratuitous University: the Shangri-La Buddhist University, both of which are situated in Costa Bonita (Argentina). This country place, far from the busy and polluted capitalist civilization, is a Paradise on Earth. And in this extraordinary and peaceful place is the Headquarters of the World Buddhism Association (WBA), an organization created in late 2012 under the Spiritual Guide of Master Maitreya. This initiative aims to be a shelter and gather all Schools and Traditions of Buddhism, both ancient and postmodern, into a Great Spiritual Family where it generates and encourages pleasant dialogue and camaraderie among institutions, associations, schools, sanghas, masters, professors, apprentices, students and even non-Buddhist intellectuals. The Purpose of this creation is to support and cooperate in pursuit of the Evolution of Buddhism and the entire Spirituality, selflessly helping humanity so that it can reach a state of Superior Awareness, freeing itself from the chains of attachment, hatred and ignorance.

The Way of Reconciliation

Concordantly, within the framework of the WBA where it appeared publicly Maitriyana Buddhism, the Way of Reconciliation created by Master Maitreya. The Maitriyana is an Integral Vision of Buddhism, a Third Way (Yana), which aims towards the Evolution of Spirituality of the world, so it is certainly a Postmodern Buddhism. This Way of Reconciliation is born as a result of the profound dialectic that established Buddhism with Western disciplines during the 20th century, when dialogued with other spiritual movements as Psychoanalysis, Transpersonalism, Existentialism, Relativism, Socialism, Anarchism and Christianity.

The Maitriyana Movement has developed a number of essential ideas:

* To completely understand Buddhism one should study all of its Schools.

* The Free Being (Arhat) and Enlightened Being (Bodhisattva) are synonyms of the same mental state, since the subject illumination is inseparable from the search for liberation of others. The synthesis between the Arhat and the Bodhisattva is the basis of the unity between the Hinayana and Mahayana.

* Buddhism has historically maintained dialogue with movements like Vedanta, Yoga, Shamanism, Taoism, Confucianism, Christianity, Greek philosophy, Judaism and Islam. The result of this dialogue was the creation of Schools such as Madhyamika, Yogacara, Vajrayana, Chan, Pure Land, Nichiren, Pyrrhonism, Essenes and Sufism. Since its inception, Buddhism has been spreading all over the planet, encountering a great diversity of cultures, beliefs, customs, and languages, so it was necessary to transmit the Spirituality in an understandable language for the living communities in each of the locations. For that reason, a wide variety of Buddhist traditions and schools has emerged, all sharing the same common core that is Spirituality founded by Gautama.

* To completely understand Buddhist Spirituality one should study all the Spiritualities of the world and how Buddhism has influenced them. When one investigates the historical sources of the mystical Spiritualities that underlie the great Western religions, such as the Essenes, Gnostics and Sufis, one can perceive that Buddhism directly influenced these spiritual movements. When fully comprehending this, a Buddhist can come to perceive people of other Spiritualities as members of a Worldwide Sangha, transcending all types of religiosity towards a true ecumenism.

* The state of Awakening (Buddha) has had its principal appearances under a Holy Trinity composed by Gautama, Nagarjuna and Jesus. For the Maitriyana, those three are the greatest exponents of Analytic-Existential-Libertarian Discourse of Postmodern Spirituality. These people gave their lives to build a better world, healing through spiritual word, helping to achieve the Awakening, orienting toward transcendence of the Ego, approaching Emptiness of Being, seeking Unity with Cosmos, facing discrimination of the caste system and openly criticizing oppression from materialism. 

*Maitriyana Buddhism is the Buddha-Dharma-Sangha, being an Integral Spirituality movement composed of a metapsychological, metaphilosophical, and metapolitical articulation of theories. Buddhist Spirituality proposes that the Awakening of the subject is inseparable from the experience of Unity with all existence and the search for the Liberation of the world. It is about a Lifestyle that orients towards the Evolution of humanity through the Ethics of Detachment, peacefully and constructively fading away the old and agonizing social structure of materialism. The full development of these objectives is the result of many years of effort and dedication on the Practice of Integral Spirituality of Buddhism.

* The highest expression of Spirituality in the West came to pass with the appearance of three main fields: Psychoanalysis, Existentialism and Socialism. The gathering of Buddhism with these disciplines is the revolutionary base of Maitriyana as a Universal Spirituality.

* Buddhism has to maintain a profound relationship with Western science, especially Quantum Physics. This will not only enrich the pursuit of Truth, but will also strengthen the meditative science method.

* Only Spirituality can Save the World, guiding people to Awakening and Liberation from materialism. Technological development without spirituality drives humanity to self-destruction. It is only through the teaching of Spirituality that people genuinely can be released from the bondage of materialistic selfishness, because Spirituality radically transforms societies.

* The True Evolution of humanity is spiritual and non-technological, transforming not only the mind but also liberating society through pacifism, social justice wisdom and ecology. These are the four pillars of the Cure (Nirvana) for the ills of the world that are war, poverty, ignorance and pollution.

Conclusion

Master Maitreya, First Patriarch of Maitriyana, is achieving with his Reconciliatory Teaching to transmit a symbol of peace, hope and unity for the whole world. Despite centuries of corruption, hatred, intolerance, wars and injustices of all types, humanity has a unique opportunity to Save the World through Spirituality. Given the imminent downfall of capitalist civilization, which has had a carcinogenic behavior within the body of Gaia, it is indispensable to provide a lifestyle that is an alternative to that promoted by global powers and international organizations. According to Maitriyana, this new model of Dharmic civilization should be based on the Ethics of Detachment, being a socialist model based on Compassion and Spiritual Love towards all living beings.

Therefore, the Maitriyana Movement like all institutions led by Master Maitreya has the decisive Purpose of transforming the world through Spirituality, generating an ecumenical and integrative dialogue among all humanity. Only the ethics of Integral Spirituality of the Buddha-Dharma-Sangha can definitely solve the lamentable and shameful wars that are still happening today. So the duty of the Maitriyana Movement is to show the Way to overcome the roots of the Three Poisons in absolutely all knowledge and world religions. This is the difficult task of a Reconciler (Maitreya): unite all sides.
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Abstract

This paper views “prajñā-samādhi” from the point of Buddhist practice. After understanding its definition in two editions of The Platform Sutra of the Sixth Patriarch, we trace it back to section 15 of the Mahā-prajñā-pāramitā-sūtra and compare the definitions with one other.  Within this study we find different methods of explanation when facing the same idea as practiced in different eras. After seeing different viewpoints, I try to explain what reason caused the difference. After abstracting these different points, we get some common points. Anyway, common points and different points both let us know how to practice prajñā-samādhi and how many common or different points are found at times in different scriptures.  There are problems associated with academic research concerning the different editions of the Platform Sutra of the Sixth Patriarch. This was caused by Japanese scholars first, and then by Hu-Shi’s research, which influenced many in China. Many supported or opposed his claims.  It’s a pity that all this research does not touch the thought topic which this paper wants to discuss, which is the term “prajñā-samādhi.” Not only is no one interested in it, but many Buddhist scholars have not considered its meaning. If we can explain this term clearly, seek the support in Mahā-prajñā-pāramitā-sūtra, and compare some practice ideas with Buddhist tradition, then this term will be understood very obviously and successfully.

Hui-Neng’s prajñā-samādhi is related to the spirit of Mahā-prajñāpāramitā-sūtra, the former stresses six consciousnesses that are free of, and not polluted by the six sense-objects.  The latter stresses we are able to enter rupa-dhatu-samādhi and arupya-dhatu-samādhi, but we do not do it, but stay in kama-dhatu and collect bodhi-sambhara. They both admit the importance of practice in daily life; daily life in itself is the practice place. Neither definition needs meditation or movement, but it doesn’t exclude meditation and movement because all movement is meditation. This is excellent and in accordance with the Mahayana spirit.  This is a development found in later Buddhism, but we can compare it with the “protecting organs” of Early Buddhism. The organs are protected by detaching them from the six sense objects.  Protecting organs makes the six organs detached from sense objects of the world and its practitioners do not mix in the world.  This is opposite to prajñā-samādhi, because this Mahayana method makes the six consciousnesses free and not polluted even when mixing in the world.  This is a subject worth much research.
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1.  Introduction

The term prajñā-samādhi comes from The Platform Sutra of the Sixth Patriarch, yet its meaning contradicts both the “protecting organs” theory found in Early Buddhism and the world view of the Abbidhamma.  Why is this? The Saṃyuktāgama teaches the self-containment (through the permanent withdrawing) of the six objects (from the world of sense objects), yet the prajñā-samādhi advocates the complete freedom of the six consciousnesses even in the world sensory data. The underlying purpose of the prajñā-samādhi is for the Sangha (行者) to practice it in daily life, and immediately manifest a surrounding Bodhimandala (道場). However, the Abhidhammatha-Sangaha suggests moving from kāmaloka (欲界) and rūpaloka (色界) to arūpaloka (無色界) to reach enlightenment (出世間). The difference between these texts is what motivated my research.
This paper will first explain Hui-Neng’s prajñā-samādhi, comparing it to the Dunhuang and Zongbao versions of the Taisho Tripitaka (大正新脩大藏經). The focus is then shifted to Mahā-prajñāpāramitā-sūtra to observe the relationship between them. This is related to whether Hui-Neng’s interpretation possesses the enlightened quality (聖教量).
The research method is similar to Master Sheng-Yen’s The Thought of The Platform Sutra of the Sixth Patriarch, which made references to the prajñā school of thought in The Platform Sutra, as well as from The Mahaparinivana, The Vimalakīrtinirdeśa Sutra, The Brahmajala Sutra, The Sad-dharma Puṇḍárīka Sūtra, The Mahā-Vaipulya-Buddhâvataṃsaka Sutra, The Contemplation Sutra, and The Mahayana Sutra of Mental Contemplation During Earlier Births. Even though this research does not refer to as many other sutras, its focus is still the thought of the teachings.

2. Research Results

There are many studies on The Platform Sutra of the Sixth Patriarch but most of which focus on the validity of the version studied. This method ignores the teachings of The Platform Sutra, which is unfortunate because it contains a very unique Buddhist perspective, different from the traditional Agama, Abhidharma, Prajna, or Yoga schools of thought. If studies focus on the validity of the versions studied, the real teachings of it will be ignored and the real purpose of studying is defeated. In Master Sheng-Yen’s piercing words, “the question of validity of the versions that occupies the academic world is not a concern of this research. This research wants to focus on the thought and teachings of The Platform Sutra”. Thus, this thesis will only briefly discuss the issue of version validity.
According to the Chinese scholar Zengwen Yang, there are six versions of the Platform Sutra:
(1) The original Platform Sutra

(2) The original Dunhuang versions

(3) The Huixin version

(4) The Qisong version

(5) The Deyi and the Original Caoxi versions

(6) The Zongbao version
The Dunhuang versions can be further subdivided into the Old and New. The former came to be when Yabuki Keiki visited the British Museum and photographed The Platform Sutra (S5475) found by Stein. The photographs were later transcribed and incorporated into volume 48 of the Taisho Tripitaka. The New Dunhuang version is also called the Dunbo version. The Dunbo version was found and preserved by Ziyi Ren in the Dunhuang Museum (No. 77). This version is a copy from the same source as the one Stein found, thus academia infers that (1) exists because of (2).  The Huixin version comes from the version found by Japanese scholars in Kyoto’s Kosho Temple, apparently edited by Huixin from China’s Northern Song dynasty. This version is also known as the Kosho Temple Version. The Zongbao version is the most popularly read version of all, which the monk Zongbao edited from three popular contemporary versions of the Platform Sutra.  Volume two of Hajuku Ui’s Zenshūshi kenkyū makes a study of all the aforementioned versions and concludes that the earliest version is the Dunhuang version, written sometime between the Tang and Song dynasties. Of all the Japanese scholars, the first who studied The Platform Sutra was Bunzaburo Matsumoto. In his Research on the Diamond Sutra and Platform Sutra, he was able to focus on the teachings of those sutras. He believes that the Diamond Sutra had a big influence on early Zen Buddhism, and that the Platform Sutra is proof of Master Nanzong’s teachings passed onto his disciples, as the book is only passed onto disciples selectively as a token of approval.  In the Mahayana Temple of Ishikawa prefecture, D.T. Suzuki found another version of The Platform Sutra that branched from the Huixin version, and published his edited version. In Taiwan, Dr. Hu-Shi’s research is considered the most widely known as he raised a series of arguments against The Platform Sutra. However, Dr. Hu is a controversial character himself. He wrote three articles regarding Buddhism. However, Hu was an atheist and his motives for writing them were to ridicule religion. Even though he promised that his research methodology was purely scientific, it is hard to take his results objectively.  Dr. Hu’s conclusion was that The Platform Sutra was written by Shenghui or his followers, and gave Shenghui a praising but derogatory compliment: “The pioneer of the southern sect, the destroyer of the northern sect, the creator of the new Zen, the author of the Platform Sutra, this is our Shenghui. In Chinese Buddhist history, no other person has achieved such greatness nor had such permanent influence”.  The one that most successfully rebutted Dr. Hu is probably Master Yin-Shun, who was appalled by Dr. Hu’s style of complimenting. In his Shenghui and The Platform Sutra – An Important Question in Hu’s Commentary, he points out the Hu’s biting words are “sometimes so extraordinarily harsh”. The success of Yin-Shun’s essay comes from his disproving of Hu’s conclusion – that The Platform Sutra was written by Shenghui or his followers. Before Yin-Shun wrote his essay, he had just finished writing The History of Chinese Zen Buddhism, and was very learned in the evolution and development of Zen Buddhism. Thus, he was able to examine Shenghui’s changes from a broader perspective than Hu. The following comment from Yin-Shun pinpoints Hu’s problem: “Even though he found works related to Shenghui, he had not seen works of Dongshan, Shuangfeng (in 1930), nor did he pay attention to works of Nanyue nor Qingmen. This isolated, partial research … does not recognize others in Zen Buddhism”.  After extensive research and review of literature, Yin-Shun was able to rebut Hu’s conclusion and provide his own, which are: (1) The Platform Sutra is most definitely not written by Shenghui nor his followers and (2) Shenghui’s followers were passed down The Platform Sutra. In fact, since 1949 there has been plenty of research studying the versions of The Platform Sutra. Some examples are Qian Mu’s Shenghui and The Platform Sutra, Reading the Platform Sutra of the Sixth Patriarch, A Brief Discussion of the Validity of The Platform Sutra of the Sixth Patriarch, A Deeper Discussion of the Validity of The Platform Sutra, as well as Niansheng Cai’s Discussing the Validity of The Platform Sutra of the Sixth Patriarch. There are plenty more works that will not be discussed in this paper, as this paper’s focus is the thought contained in these sutras instead of the validity of various versions. The issue of versions is introduced only briefly in this paper.
3. Comparison of Prajñā-Samādhi in the Dunhuang and Zongbao Versions

Master Hui-Neng expounds prajñā-samādhi from the foundation of “no gain”. If prajñā is not based on this concept of “no gain”, the status of “no hindrance” will be difficult to achieve. Since Hui-Neng was deeply influenced by the Vajra Sutra, thus it can be said that the Diamond Sutra places heavy emphasis on the concept of “un-residing”, which is heavily related to Hui-Neng’s philosophy. Prajñā-samādhi refers to the concept of “un-residing” – that is not residing, not going, not coming. The Diamond Sutra translated by Kumārajīva says:

諸菩薩摩訶薩應如是生清淨心，不應住色生心，不應住聲香味觸法生心，應無所住而生其心。 相續地保住「不住」，就是處於三昧中了，六祖結合這種觀念而在他一生的弘法中大大地發揮。

Hui-Neng integrated this concept into his teaching and used it greatly. Since this research will focus on the teachings and thoughts of the sutra, it will quote from the Dunhuang and Zongbao versions of the Taisho Tripitaka. The Dunhuang version consists mostly of Master Hui-Neng’s lectures at the Dafan Temple recorded by his disciple Fahai. It is currently the oldest version known. On the other hand, the Zongbao version is the most widely read version, and has been greatly edited and enriched by the generations after. This research will discuss the concept of Prajñā-samādhi with cross-references to both the Dunhuang and Zongbao versions.  Not only does Hui-Neng approach prajñā-samādhi from the perspective of the Diamond Sutra, but he also mentions another important concept – the concept of the “original mind (本心)”. The original mind can only been seen through prajñā. If the original mind cannot be identified, even with a good mentor, it cannot reach the state of abhisam (現證). As the Sutra states:

若自心邪迷，妄念顛倒，外善知識即有教授，汝若不得自悟，當起般若觀照，剎那間萬念俱滅，即是自真正善知識，一悟即知佛也。自性心地，以智惠（應作慧）觀照，內外名（應作明）徹，識自本心，若識本心，即是解脫，既得解脫，即是般若三昧，悟般若三昧即是無念。 …………敦煌本

若起邪迷，妄念顛倒，外善知識雖有教授，一剎那間妄念俱滅，若識自性，一悟即至佛地。善知識，智慧觀照，內外明徹，識自本心，若識本心，即本解脫，若得解脫，即是般若三昧，即是無念。 …………宗寶本

In summary, the quote says that ordinary people are easily distracted by their thoughts. When they begin practicing Buddhism, they need a good mentor to aid them. But the key is self-realization, because without it the words of the good mentor will be useless. Hui-Neng demonstrates this ability found in various Mahayana and Hinayana sutras, such as the Saṃyuktāgama. The practice knows that the best good-mentor is his own heart, but how does he achieve that? “At the moment of prajñā insight, all desires cease”– this is Hui-Neng’s approach. Through “insight”, all desires will cease, because insight is embodied in prajñā, and its purpose is to purify the mind. Desire is an appearance of obstruction. The purpose of insight is to eliminate all obstructions, including desire. Once one looks inward, all desires will cease and the true self will be exposed, which is clean, pure, and smooth.

Hui-Neng further concluded that realising the original mind is liberation (Vimoksa). As he was never exposed to the Hinayana school of thought, the liberation he means belongs to the Mahayana school of thought. The strict definition of liberation in Hinayana Buddhism means going through countless kalpas and accumulating countless Bodh-saṃbhāra dedicated to all sarvajña-jñāna constantly in order to achieve the Ultimate Enlightenment. Even though Hui-Neng said that “this Dharmic portal is the most supreme yana,” but the liberation after enlightenment isn’t (complete) Buddhahood.  Zongmi’s belief that Enlightenment is Buddahood in his Prolegomenon to the Collection of Expressions of the Zen Source is dubious and has yet to be proved. This is because the references he quotes from, namely the Avatamsaka Sutra and the Sutra of Perfect Enlightenment show Buddhahood to be the product of the Sangha correctly following the Dharmic discipline through focusing the mind. In theory, putting a complete stop to the mind activity (圓頓) is possible, but is it really the same as Buddha? This is yet unknown.

Here I will compare the Dunhuang and Zongbao versions of previously quoted sutras.  I will compare three different parts of the two versions. In the first part, the biggest difference is on Buddhahood. The Dunhuang version states “Buddha is met upon Enlightenment”, which is the thought of tathāgata-garbha in the Lankavatara Sutra. The meaning of the phrase is “upon Enlightenment, one finds that his Buddha nature is equal to that of Buddha’s”. Thus, this supports the possibility of Buddhahood and the original thought of tathāgata-garbha of India. However, in the Zongbao version the phrase is changed into “Buddha ground is arrived at upon Enlightenment”. Since the Zongbao version was published later than the Dunhuang version, and that it was also edited by disciples, it can be seen that the disciples attempted to show superiority of their version; however, it was overdone. As for the claim in the Zongbao version, it is a deep philosophical question. This is illustrated in the claim in the Sutra of Perfect Enlightenment that “all beings can reach Buddhahood”. However, when Ākāśagarbha Bodhisattva further inquired about the concept, Buddha considered the question illegitimate and rejected it. The question of whether all beings can reach Buddhahood has yet to be answered; otherwise the Zongbao’s claim would have been shattered upon examination.  The second part is mostly consistent. In the third part, the lexical choices are different for each version which gives it different semantics. The Dunhuang version is plainer – “if you know the original mind, it is liberation”, which means that one’s heart and mind must return to its original state for liberation. Yet Zongbao emphasizes the claim that the Buddha ground is arrived at upon Enlightenment, which is consistent with the straight-forwardness of “all beings can reach Buddhahood and Enlightenment”, which is a characteristic of the Southern Zen.
4. The Relationship between Hui Neng’s Prajñā-samādhi and the Dhyāna-pāramitā in the Mahā-prajñāpāramitā-sūtra

The term “prajñā-samādhi” does not appear in ordinary prajñās and is only found in the genres of 釋經論, yoga, 律, and vajrayana. Of which, the Great Treatise on the Perfection of Wisdom is an explanation of the Mahaprajnaparamita Sutra and is the most closely related sutra. However, it is different from Hui-Neng’s approach. 

舍利弗還以空智慧難須菩提言：菩薩住是三昧取是三昧相得授記耶？須菩提言：不也，何以故？三事不異故，般若不異三昧，三昧不異般若；般若不異菩薩三昧，菩薩三昧不異般若；般若三昧即是菩薩，菩薩即是般若三昧。若三昧菩薩異者，諸佛授其記，不異故無授記。 

The quote discusses whether the bodhisattva receives the mind seal (授記) due to samādhi. The premise is that the state of bodhisattvahood, the realisation of samādhi, and the receiving of the mind seal are all different entities. If a bodhisattva could receive samādhi, which is a different entity from bodhisattvahood, then there exists the possibility that a Buddha could transmit the mind seal to a bodhisattva. This is because once a bodhisattva achieves samādhi and slowly moves into supreme Bodhi, a Buddha transmits the mind seal. However, the problem is that the states of bodhisattvahood and samādhi have always been one inseparable entity; and thus ceases the possibility of mind seal transmission. Therefore, the prajñā characteristic of vyākarana vacuity is achieved. The term “prajñā-samādhi” appears more often in vajrayana, however it is only a mudra – a prajñā-samādhi mudra, and thus is less significant theoretically. Prajñā-samādhi as used in Yoga practices of discipline is irrelevant to Hui-Neng’s teachings–which are concerned only with how a bodhisattva teaches compassion.
Thus, if the true meaning of Hui-Neng’s words were to be explored in sutras, it cannot be approached from a literal sense – but in a directional overview. In the prajñā sutras, which deeply affected Hui-Neng’s philosophy, the term prajñā-samādhi is two separate paramita – the prajñā paramita and the samādhi paramita. Hui-Neng combined these two concepts together to form his own unique philosophy – placing prajñā before samādhi, which is consistent with the Mahā-prajñāpāramitā-sūtra’s placing of prajñā paramita first of all of the five paramita. In addition, chapter fifteen of the Mahā-prajñāpāramitā-sūtra discusses dhyāna specifically. It focuses on how to develop samādhi under the pretext and guidance of prajñā, which parallels prajñā-samādhi. The fact is, chapter fifteen is mostly consistent with the purpose of prajñā paramita that Hui-Neng claims. Thus, I will discuss the similarities and differences between chapter fifteen and Hui-Neng’s prajñā-samādhi. The turning point that Hui-Neng speaks of is when prajñā-samādhi turns into non-deliberation. As previously mentioned, Hui-Neng equates prajñā-samādhi to non-deliberation, which leads the topic into a new discussion. The following discussion appears here and not previously because non-deliberation is consistent with that of Mahā-prajñāpāramitā-sūtra and is more appropriate to discuss here.

Hui-Neng begins explaining non-deliberation with “見一切法，不著一切法”. The key focus is “不著”, as per the Mahā-prajñāpāramitā-sūtra:

菩薩摩訶薩雖能現入四無色定，而不味著四無色定及此所得勝妙生處。 

The bodhisattva is able to enter the catvāri dhyānān (四色定) and the catasra ārūpya-samāpattayah (四無色定), yet what is special is that he is unable to enter anāsvādita. The Mahā-prajñāpāramitā-sūtra believes that the śrāvaka and pratyekabuddha practitioners are often attached to this state, similar to how the prthag-jana are attached to the pleasures of the five senses. If one can enter catasra ārūpya-samāpattayah, then one’s life ends in the catvāro ᾽rūpāvacarā devāḥ (四無色界). Once born in the catvāro ᾽rūpāvacarā devāḥ, it is too late to achieve the supreme bodhi. That is because the life in catvāro ᾽rūpāvacarā devāḥ is indefinitely long, and motive powers turn dull. Thus, sarvajña-jñāna cannot be achieved.  Thus Buddha permitted for a bodhisattva to abandon the tranquility and happiness of praṇīta and be influenced by the desire realm in order to gain bodhi-saṃbhāra and to dedicate all toward sarvajña-jñāna. This is the direct path to gaining the Supreme Bodhi and is considered a bodhisattva’s practice of skill in means (方便善巧).  The Mahaprajnaparamita Sutra says: 

舍利子白佛言：世尊！何緣如來應正等覺，許諸菩薩摩訶薩眾，捨勝定地寂靜安樂，還受下劣欲界之身？爾時世尊告舍利子。諸佛法爾。不許菩薩摩訶薩眾生長壽天，何以故？……由斯遲證所求無上正等菩提，是故如來應正等覺，許諸菩薩摩訶薩眾捨勝定地寂靜安樂，還受下劣欲界之身，不許菩薩摩訶薩眾生長壽天，失本所願。  

The purpose of being subject to “inferior worldly desires” is to achieve sarvajña-jñāna as fast as possible and arrive at the Buddha ground. Once in contact with the world of desires, the six senses are activated. The six senses are in touch with the six objects which form the six consciousnesses. Good or evil is decided at the moment the six senses are exposed to the six objects. Practicing Buddhism is the adjustment and fixation of “consciousness caused by the contact of sense to object”. It is because the desire realm has this characteristic that the fast accumulation of bodhi-saṃbhāra is possible. The rūpaloka and arūpaloka do not have these characteristics. The corruption of the desire realm becomes an advantage for bodhisattva. The Platform Sutra states “let the six consciousnesses leave the six senses, and not be tainted and move freely in the six objects.” As long the six consciousnesses can move freely in the six objects but not be corrupted by the six senses, this is the state of samādhi.  In other words, this is the state of realised prajñā-samādhi. This method of entering samādhi is approved by Mahayana Buddhism. As for Hinayana Buddhism, which places an emphasis on meditation, they focus on a complete vacuity. Mahayana Buddhism believes that as long as the Truth has been grasped, it does not make a difference if there is a state of stillness or movement, as stillness can be achieved in movement.

The development of “stillness within movement” not only seeks theoretical popularity but also has historical reasons. Aśoka wanted to make Buddhism the national religion, and to do so teachers must go to frontiers to spread Buddhism. However, because people are satisfied with samādhi, they don’t want to go. Thus it was necessary to develop a new Ch’an – or meditation emphasis to gain popularity. Thus, Mahayana Buddhism actively seeks out to the people, and through this movement stillness can be achieved. This is the historical reasoning behind it.

In essence, Hui-Neng’s prajñā-samādhi is consistent with the Mahā-prajñāpāramitā-sūtra. They both approve practicing Buddhism in the world of desire full of temptations. However, Hui-Neng’s argument of immediate enlightenment (頓教) omits the hard work required to get there. This simplicity and straight-forwardness is like the Caoxi sect’s character. The Mahā-prajñāpāramitā-sūtra approaches this from the collection of bodhi-saṃbhāra, saying that a bodhisattva can reach enlightenment faster by practicing in the desire realm. It lacks the freedom of Hui-Neng’s argument.
5. Conclusion

This thesis attempts to investigate the true meaning of prajñā-samādhi in The Platform Sutra of the Sixth Patriarch.  It extends to a research of the Mahā-prajñāpāramitā-sūtra (大般若經), with a focus upon the section dealing with meditative concentration paramita (靜慮波羅蜜多分), and arrives at the conclusion that Hui-Neng’s prajñā-samādhi is directly related to the spirit of Mahā-prajñāpāramitā-sūtra. The former stresses that the six consciousnesses are free and not polluted by the six objects. The latter stresses our capacity of entering rupa-dhatu-samādhi and arupya-dhatu-samādhi, but we don’t do so because we want to stay in the desire realm and collect bodhi sambhara. They both focus on the importance of daily practice – that daily life is the place of practice. We do not need to meditate nor walk intentionally as our normal movements include them. This is the ultimate expression of the essence of Mahayana Buddhism.

For future research, focus can be placed on the comparison between it and “protecting organs”, or withdrawing the six sense organs from contact with the everyday world, common within Early Buddhism. Withdrawing the six sense organs from the world protects the practitioner from the corruption of sensual contact, but this Hinayana teaching can be clearly contrasted with the Mahayana practice of prajñā-samādhi, and its claim that the six consciousnesses, out of the six senses, can move freely through the world of desire and not be polluted by contact with the six sense objects. By withdrawing, or protecting the organs all evils can be blocked and this allows for the state of anityatānupaśyanā (無常觀) to function. This is proof that “everything done is impermanent and subject to nirodha”. To become weary of the impermanent world and abandon it is liberation in the Hinayana definition, whereas the Mahayana practice of prajñā-samādhi emphasizes non-abidance.  The common ground between impermanence and non-abidance is change.
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Nichiren Buddhism

O'Daimoku – NamuMyohoRengekyo

By Yo Ko ICBI
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The "Odaimoku" consists of seven Chinese characters, "daimoku" means "title" of a sutra, 'O' is an honorific prefix, Odaimoku = "respectful title". Accordingly, when we utter "Namu-myoho-renge-kyo," we are chanting the entire Lotus Sutra, even if we do not perceive it. Chanting the odaimoku, "Namu Myōhō Renge Kyō," the title of the Lotus Sutra, is the most important practice of Nichiren Buddhism. 

On April 28, 1253, Nichiren Shonin the founder of the Nichiren Shu chanted as the formal declaration of his faith the sacred title of the Lotus Sutra, it consists of 7 kanji "Na南 Mu無 Myo妙 Ho法 Ren蓮 Ge華 Kyo経" for the first time atop the summit of a hill while facing the rising sun overlooking the wide Pacific.  

"Namu" comes from the Sanskrit Namas, which means "to embrace the Buddha and His teachings." "Myo-ho" means "wonderful dharma," that is the supreme truth of the universe where we live. "Ren-ge" is the lotus flower which bears pure blossoms in the muddy pond. Hence, "Myoho-renge-kyo" can be compared to the lotus flower which blooms out of muddy water. "kyo" comes from the Sanskrit “Sutra” which means “Teaching and Scripture”.

To chant the "O-daimoku" means to us:

1.
To live in compliance with the truth of the universe;

2.
To be reborn as a human being and lead a life humanly;

3.
To practice filial piety toward parents;

4.
To receive its merits in tangible forms;

5.
Not to pray for own self but to pray for others;

6.
To expiate own sins;

7.
To chant the Odaimoku is an act of gratitude to the Buddha, Dharma and                             
Sangha.

8.
To be bestowed Buddha's compassion and wisdom.

9.         To become one with the Buddha mind.
10.       To gain the vast merits of Enlightenment.

The virtues of the O-daimoku are not limited to the above-mentioned ones. When we chant the O-daimoku innumerable times, the energy of prayer cultivates kindness, compassion in our mind and then purifies our environment. This chanting can be done by anyone regardless of your faith.

So chanting the odaimoku is embracing the teachings of the Lotus Sutra and the Eternal Buddha who preaches them. In a word, it is the teaching in which Sakyamuni Buddha, with his all-permeating wisdom and compassion, leads all creatures into the way of Buddhas. It shows the way of bodhisattvas, who live the life of purity and self-less dedication. It is to take refuge in the Buddha Dharma, the universal laws and to realize the prayers to touch the Buddha within ourselves.

When we chant the Lotus Sutra and O-daimoku, we face the Mandala Gohonzon (the Most Venerable One for us Nichiren Buddhists). The Sacred Title is written in the center of the Gohonzon, so we read it, chant it, listen to our own voices recite it, learn about it, explain it to others, and finally copy it. To continue these practices means to uphold the O-daimoku. Thus, we carry out the seven practices of the Sacred Title with deep faith and feeling of reverence and gratefulness, without ego, arrogance, partiality, and attachment.

Nichiren Shonin wrote (drew) the first mandala gohonzon on the eighth day of the seventh month in 1273 on Sado island, where he had been exiled. It represents in a diagram the scene of Sakyarnuni Buddha preaching the sixteenth chapter in the "Duration of the life of the Buddha" in the Lotus Sutra. In other words, it represents the Original, Eternal Buddha Sakyamuni's salvation of all living beings throughout the past, present and future. A uniqueness of his mandala the object of worship is that it is portable.

Today, the Nichiren Shonin's writings are not only the basic resource for knowing his thought, religious doctrines, personal faith, life style and activities. They have served; also, as the absolute authority in matters of doctrine and faith within the history of Nichiren Buddhism as it developed after the Founder's death, Furthermore, his texts are recognized and used by historical and literary researchers as primary reference materials in the study of medieval Japanese politics, society and culture. 
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Buddhist Theology: Ch’an and Ricoeurian Articulations of No-Self and Morality

By Raymond Lam ICBI

Editor of Buddhistdoor International

Why a Buddhist Theology of Religions? 

In this modern, globalised world, the sharing and preaching of Buddhist truths and values has become inseparable from dialogue and exchange with other religions. In our postmodern era, dialogues between any two given religious communities should be a theological necessity. Furthermore, the dialogue needs to be aimed at reaching out to the Other: few Buddhists would seek to write about another religion without reaching out to the living community of that faith.
 

As professed Buddhists and members of a Buddhist institution, an important aspect of our privilege as disseminators of the Buddhist voice should be to respond or proactively initiate comparative theology and interfaith dialogue. Of course, significant and pronounced disagreement and differences can remain even after dialogue(s) is held. But the point is not to force sameness where there is none.
 The intention, rather, should be to foster and nurture the initial goodwill that is necessary for any dialogue to begin, so that the possibility of mutual understanding is enhanced. The intellectual calling of dialogue can even be said to be slightly secondary to its moral equivalent. 

Aside from the positive morale and fellowship that arises from sincere and authentic dialogue, it is the individual philosophical concepts in the different religions that lead to the most difficult intellectual and theological disagreements. For example, it would seem impossible to square the circle of God the Creator with the creator-less, endless universe of Buddhism. It would also seem quite difficult to square the circle of no-self (anātman; anattā) with the traditional Christian notion of a soul (pneuma). Therefore, it is necessary to take theological dialogue into “multi-layered” levels so that different dimensions of two traditions can speak to one another. Adherents of one party, in the ideal situation, discern similarities in the other’s without forcing their religious tenets on the other or falling into the trap of sameness I highlighted above. In order for Buddhists to accomplish this in any if incomplete way, it is important to explore components that contribute to a Buddhist theology of religions (a term that has often only been applied to Christian theology in the West).  

In my very brief exploration of what Ch’an can offer a Buddhist theology of religions
, I propose to examine the Ch’an understanding of ideas such as no-self or language (communicated through its sacred tradition of commentaries, gong an, and lineages), read through a Ricoeurian hermeneutic of non-self as relationality and responsibility (I am essentially aiming for philosophical dialogue so I can be equipped for inter-religious dialogue).
 This is not to say that only specific Ch’an concepts can be deployed in a Buddhist theology of religions. Broadly put, Ch’an has always emphasised ‘conscious life’, the state of being that is ‘consciously alive’.
 If Ch’an practice magnifies experience
, it also magnifies how no-self is ‘lived out’ in the Buddhist’s world and realised in her or his primary three experiential practices (sitting meditation, gong an study, and moment-to-moment mindfulness). They can also be envisaged as three ideas that are best articulated by Ch’an: a nonverbal approach (and therefore nonconceptual) approach to enlightenment, the inherent Buddhahood in everything in the universe, and the wondrous and sacred nature of all daily activities and things that we meet.
 

Since it is armed with these profoundly inspiring ethical components, Ch’an’s expression of morality and no-self provides an ideal apparatus for exploring how philosophical concepts from thinkers like Paul Ricoeur can craft and refine a Buddhist theology of religions (and even in the pastoral/practical field of modern Buddhist teaching). Of course, establishing Ch’an’s moral or ethical components for a theology of religions (which in turn is supposed to equip Buddhists for comparative theology and interfaith understanding) can never be accomplished in a short essay. What I do wish to propose is that it can be established as such, provided my reader finds my suggestions here convincing.
Unfamiliar Ethical Dimensions
While a textbook definition of no-self
 (and its Mahāyāna extension of emptiness or śūnyatā) would seem to constitute common Buddhist knowledge, the ethical dimension of this philosophical cornerstone is what I wish to probe further into. One basic error of ignorance about no-self is the arbitrary distinctions we make between ourselves and essentially everything in the universe. The influential master Huang Po was once asked the question, ‘But how can we prevent ourselves from falling into the error of making distinctions between this and that?’, which indicates the hindrance dualistic thought poses in our interactions with everything and everyone. Huang Po responded by using a particularly thought-provoking image:

‘Suppose a warrior, forgetting that he was already wearing his pearl [the pearl symbolizes the real Mind of the Buddha that is latent in all beings] on his forehead, were to seek for it elsewhere, he could travel the whole world without finding it. But if someone who knew what was wrong were to point it out to him, the warrior would immediately realize that the pearl had been there all the time.’

It has often been pointed out that no-self is not a nihilistic doctrine of annihilation or meaninglessness, but rather is the ultimate affirmation of relationships.
 Huang Po’s image of the warrior is particularly poignant: here we have a fighting man who would have gone on a pointless and time-wasting voyage were it not for someone pointing out the enlightened nature within him. The warrior might also be a metaphor for our own violence and ignorance, which has caused alienation, aggression, dread, and ultimately estrangement from his own Buddha-Nature.
 Critically (although this does not seem to have garnered much exegetical interest), it is only through an encounter and a dialogue with this anonymous person that he discovers the pearl on his head. If it requires an encounter with another, or literally an Other to discern the enlightened nature inside ourselves, the Ch’an experiential practices provide the first glimpses into what no-self means: a sharp, magnified awareness of the people around and beyond us.

Spiritual liberation takes place not as a solitary realisation, although that might be the popular stereotype of Ch’an. Spiritual liberation needs the causes and conditions of other people and events, and the aftermath of this liberation brings us into yet more (but transformed and authentic) contact with the Other and others. Spiritual liberation, rather, ‘does not take us outside of time or the materiality of daily living.’ It allows us to ‘encounter the non-Tanha-finiteness of ourselves and everything else [my emphasis]’. Critically, in the encounter with another person, when our cravings, attachments, and delusions are extinguished, ‘nothing about ourselves or anything else needs to be abjected as evil, unclean, or ugly’.

The moral implications of this dimension of the no-self concept (and Ch’an in general) is clear already in the texts of the masters, but when examined through the hermeneutical lens of Ricoeur we are able to identify the ethical windows that provide the bridges a universalising tradition like Buddhism (and Ch’an) requires for a theology of religions.

Ricoeur: Hermeneutics and Relationality

While Ricoeur never thought of himself as a theologian or a philosopher of religion, he certainly was a hermeneutist, and hermeneutics is a critical extension of theology and religious studies. In summary, Ricoeur’s hermeneutics is centred on several themes: the phenomenology or dynamic of interpreting texts, which in turn leads to interpretations of the self and human events.
 I wish to explore these rubrics of Ricoeur’s in relation to Ch’an’s expression of no-self through its three experiential practices, because Ricoeur’s ethical hermeneutics is based on relationality, and as I have outlined, there is something profoundly relational in Ch’an’s way of engaging with the Dharma and the entire universe. Exploring no-self through the hermeneutics of ethical relationality is not a new exercise, but Ricoeur can be argued to provide a richer and deeper exploration of the ‘personal responsibility’ to others no-self demands (whereas, in the traditional formulation, the karma concept is needed solely to ensure individuals are not excused from moral agency).
 

Bound up in this basic hermeneutical premise of textual interpretation are the conflict of different understandings, the ‘surplus of meaning’, the influence of tradition and community, and the irreducibility of figurative language to univocal language.
 Ricoeur’s three-stage hermeneutical arc
 reflects, for our purposes, the reliance of Ch’an lineages on the established tradition of textual preservation and transmissions, despite the instinctive Buddhist suspicion of written words and concepts.
 We identify Ricoeur’s hermeneutical arc in several stages: there is a ‘first moment of understanding’ or ‘initial guess’, which is followed by a second critical moment, ‘explanation’. Finally, this analysis of things in terms of their structure allows for further study of the text or self via a synthetic ‘configuration’.
 In reference to the self or personhood, but equally relevant to the studied text, Ricoeur famously said, ‘For us, the world is the ensemble of references opened up by the texts’.
 Our task is to explore how these texts and their ideas inform the world and our dialogue with it.

I see Ricoeur’s hermeneutics as an expression of a particular theological understanding, especially in light of my own reading of the Ch’an texts that address no-self and emptiness. For Ricoeur, all religious language can never express God or an ultimate reality like Nirvāṇa in direct-descriptive language (here, he is in critical agreement with the Buddha and all the Ch’an masters in asserting the ultimate inadequacy of language-usage in a particular way, namely the direct-descriptive). The force of religious language lies, from his hermeneutical perspective, ‘in opening new spaces and fresh dimensions of reality that the recipients can hope to appropriate’.
 Here the listener to the monk’s sermon or the audience of the Ch’an master’s Dharma talk allows herself or himself to be disoriented in her or his way of being, in particular by the critique of the illusions of his or her ego.
 Then the listener is reoriented to the new perspective offered by the Ch’an lesson or text. This abandonment of the non-self is the negative condition required for the discovery of the authentic self
: no-self, a relational affirmation of interdependence and joy for both the mundane and transcendent.

As for language that is not quite so routine or everyday, the Ch’an tendency to silence and its gong an are obviously not at the basic level of direct-descriptive use. Indeed, they work at so many levels – semantic, syntactic, semiotic, pragmatic – that they are more ‘performative’ than anything else: they create ‘events’ and ‘social ceremonials’ that define the Ch’an experience and institution.
 Here, at this coincidental but hermenutically important intersection between Ch’an no-self and Ricoeurian notions of religious language, lies the ethical dimension of ‘action’ and ‘living out’. While Buddhist philosophers have historically argued over the metaphysics of no-self almost immediately after the Buddha’s death, Ch’an has been particularly adept at living no-self; that is, expressing this central Buddhist concept not as a philosophical idea to be intellectually pitted against others, but rather ‘acting out’ no-self in a way that its truth becomes evident no matter what the hermeneutic lens one wears. 

Something similar is at work in the writings of Ricoeur, where the partners of the ‘homiletic dialogue’ are found in the ‘dynamic speech’ of the ‘interlacing of various conversations’
: the conversation within the Buddhist scriptures and subsequent world of Ch’an commentaries and conversations’, the world or context ‘behind’ these manifold texts, the world ‘in front’ of the text being appropriated by readers or listeners, and the conversation of the diverse communities of recipients. This becomes even more complex for any dialogue between members of different faith traditions. It is true that Ch’an reminds us of the need for meditation and silence, lest too many words drown out the dialogue they were supposed to nurture. But it would seem that as far as a theology of religions goes in approaching others in humility, hope, and mindfulness, the intersection between Ch’an and Ricoeur’s ethics of non-selfhood seems to be one place to start. 

Conclusion: Hope and Mindfulness

A Buddhist theology of religions can ever only be a pointer to the inexpressible sublimity of dialogue, just as the entire Ch’an tradition has itself claimed to serve as in relation to Nirvāṇa. But where does this leave our painfully incomplete journey of relating to the Other? As Barnes pointed out from a Christian perspective, ‘The truly generous, but more discomfiting, response to the other is to recognise that faith is only ever completed in hope’.
 This hope is the conviction that the encounter with the Other, this ‘primary otherness’, is accepted not as a threat to faith or religious practice but as revealing faith’s object. For the Ch’an Buddhist, we are reminded by Master Hui Neng’s famous stanza, which affirms the germination of enlightenment in every individual’s Nature. Interpreted in the light of meeting other people, the ‘Other’ is not only the object of faith, but also the gateway to our own liberation: 

Enlightenment is not a tree,

The bright mirror has no stand;

Originally there is not one thing – 

What place could there be for dust?

The hope of the Ch’an Buddhist, therefore, is to act out the story of enlightenment. Just as Ch’an has sought to capture the uncapturable and utter the unutterable, its expressions of no-self and the moral life that must be consequently lived because of this truth, partnered with philosophy, may help a Buddhist theology of religions to ‘reach beyond themselves, to imagine the unimaginable, to live with the personal, to enter into a demanding engagement with others’.
 Hope, mindfulness to presence, and a healthy suspicion of intellectual distinctions: these are rubrics of a theology of religions that do not colonise the other with its own discourse, but allow both partners to interact in mutual respect and integrity to their traditions. Surely this space can only be discerned where we allow all things, in Shih t’ou’s words, to interact thus: 

Transposing, they are linked together;

Not transposing, each keeps its place.
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All the Conditions Were Just Right
Visiting Daoist Master Zhao Ming Wang

Saturday 31-8-2013 - Beijing
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My plane left with a little delay at around 15:05 from Amsterdam (Schiphol) to London Heathrow. I arrived at 15:10 local time in London Heathrow. The following flight was leaving at 16:40, so I directly headed for the security checks. This went without problems, and I was nicely on time at the gate. There was a gate change; we left again with delay, at around 17:15. The food on board of British Airways was very 
Master Zhao Ming Wang and me, holding     good; for supper I had pasta with shiitakes 
the certificate of acceptance in the 1000     and two hours before arrival (around 7:30 peaks school                                            Chinese time, 1:30 Dutch time), I got an 
                                                               English breakfast. The flight of almost 10 hours went without problems; I slept through it more or less, besides watching a movie.

After leaving the plane I had to fill in a form for the immigration desk, there I passed again without problems. I picked up my luggage, in the hall; Sonia (from the Daoist Workshop organization, www.taoiststudy.com) was already waiting for me, holding a paper up with my name on it. I got some money from an ATM and she put me on a direct bus, line no. 7, to the Jinjiang hotel, stopping right in front of it. The traffic was very busy, it took about 2 hours.

The check-in in the hotel went good and I left for my room. Just as I was wondering how to reach Muriel from the Taoist Workshop organization, to let her know I arrived, the phone in my room rang: it was Muriel. She had just missed me; when I came in the hotel and checked in, she had been waiting in the lobby, but hadn’t seen me. I was travelling to the Damo Qi Gong & Daoist Internal Alchemy Workshop 2013 at Wudang mountain, but because I wanted to visit first Daoist master Zhao Ming Wang in the afternoon, she was willing to go directly with me to Beijing West Railway Station, where I had to pick up in person the train ticket to go to Wudang mountain the next day. 

I went back to the hotel again and took my bag to go to see the master Zhao Ming Wang, who is living in the Beijing area. I was wondering where to get a taxi and decided to just start walking. I found a taxi and showed him the address where to go, but he shook his head, no. Then another taxi came by and asked where I wanted to go. The first taxi driver told him, well he said hop in. He pulled over a little farther and I gave him the telephone number of the master, to call him. After a few phone calls we got after a 50 min drive to a point where we were picked up by the master and a few of his students. Also an English speaking Chinese person was there, who later turned out to be a personal friend of the master (and President of the Institute of Chinese Wisdom Studies in the USA), so I could communicate with the master (to come in contact with the master, I asked Shi Da Dao if he could send an e-mail on my behalf. Shi Da Dao was willing to do that and send the e-mail to Zhang Qing Song, the English speaking Chinese, who forwarded it to the master). We went back to his house and started talking, I got some tea. They were very kind. I offered him a little gift from Holland, a tea mug with typical Dutch drawings (a mill, sailing boat etc.).

We talked about Daoist practice and what had brought me here. He said if I came all the way from Holland to see him, there must be something that connected us. Therefore, he was very much willing to teach me the practice of the lineage (1000 peaks school, a branch of the Longmen Pai). I also told him I was very much willing to be his student, actually I wanted to ask this. So he suggested, why not arrange it right away? It had to be done through the formal procedure; with a few of his students I went to the market and bought some fruit, for offerings to Zhao Bi Chen, the ancestral master. Back in the cottage of the master, the fruit was placed in front of the picture of Zhao Bi Chen, there I made my application, which I had written down earlier with help of the English speaking friend and sealed with a fingerprint. I bowed three times, burning incense, and putting it in front of the shrine. Later I bowed three times to the master, to show that I accepted him as my master. I had to go lying down on two little tables, belly down and without shirt. He then gave me a first acupressure treatment along my spine, to help open up the energy channels. Then they taught me some qi gong, specifically from the school, to stimulate and build up the qi. 

At 17:00 Dr Zhang Qing Song had to leave, so we had to stop practicing. We decided to continue as good as it was, without him translating, but than after a few minutes, he returned again! They hadn’t needed his car, so he could stay longer. To conclude the visit we all went to a restaurant, where we toasted my new apprenticeship and where I served them all tea and drinks as was the custom. We talked about the school; the master expressed his wish that I continue studying and in time open up a school of the lineage in Holland. In this way more people could benefit and use this Chinese practice to improve their health and life. Dr. Zhang Qing Song explained that they were just starting to give some more publicity to the school.  After this, I told them that I was very happy to meet the master and his students, to see the practice alive and not only dead in a book. After returning to the cottage again, we started practicing all together, and the master did a demo which I recorded. 

I received a certificate of acceptance in the school, with the seals of the master and the school. They gave me a Chinese name Tian Ma or ‘Heavenly Horse’. I also received a Chinese book and a syllabus with the practice of the school, signed by the master, and a traditional clothing of the school. The master said that first I should practice every day the qi gong exercises they had been showing. We talked further about how to continue the teaching, since an English speaking translator also has to be present. I told them that next year, my Chinese will be good enough, and so we don’t need a translator anymore. This they approved gladly.

Later on the students brought me back to the hotel. Unfortunately I couldn’t stay any longer, because of the upcoming Daoist workshop I was going to do at Wudang Mountain. They didn’t want to accept any money, when I offered them. I feel very grateful and am very thankful for all the people that were involved to make this happen: my wife and daughter, my Chinese language teacher (who called the master just before I went to Beijing), Shi Da Dao, Damo Qi Gong & Taoist Internal Alchemy Workshop organization. 
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The master with Dr. Zhang Qing Song sitting on the left and me and the students in the back
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