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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

In this 11th edition of Patriarch’s Vision, there are 11 articles submitted by 10 contributors.  As awareness spreads throughout the world of the ICBI and its good work in preserving and presenting genuine Chinese Ch’an Buddhism to the West, a number of ‘Guest Contributors’ have expressed a wish to get involved.  The ICBI welcomes this input and this edition sees the first inclusion of a ‘guest’ article.  Buddhism Online – a respected Chinese Buddhist data-base operating throughout the Mainland of China, having become aware of the work of the ICBI, has shown its support by supplying an interview with the Shaolin Buddhist monk – Master Shao Yun – a former disciple of Master Xu Yun (1840-1959).  A Shaolin monk is a Ch’an practitioner first – as all else flows from a developed mind.  The Venerable Dr Jue Ji is the featured meditation master.  Her inspiring approach to Dharma-practice combines academic study with meditation.  This is the basis of a development within Mainland China referred to as ‘Humanitarian Buddhism’, which Venerable Dr Jue Ji thinks can benefit humanity immeasurably – particularly through the use of the internet which has the potential to link isolated individuals and groups together in Dharma-practice.  Adrian Chan-Wyles provides Part I of a two part series dealing with the founders of the Cao Dong School of Ch’an.  This edition sees a biography of Ch’an Master Dong Shan – one of the founders of the Cao Dong Sect of Ch’an, as well as Part III of his ‘Zen in the West’ series – this time exploring the link between Japanese Zen Buddhism and Christianity in the West.  He also gives a concise explanation of Chinese Buddhist terms for ‘Head Monk’.  Also included is a letter from Charles Luk (1898-1978) to his British disciple Richard Hunn (1949-2006) concerning the nature of reality and how different schools of Buddhist thought arrange the Buddha’s teaching.  This letter is dated to 1974, and demonstrates the spiritual and scholarly relationship shared between these two men.  This letter contains a rare photograph sent to Richard Hunn by Charles Luk of Master Xu Yun from 1948.  Upasika Yukyern explores the nature of reality and considers the concepts of perception and misconception on the path to self-discovery using the Ch’an method.  What is the ‘Ch’an Dialogue’, and how can Ch’an masters ‘know’ your mind-set just by being in your presence?  Daoist Master Zhao Ming Wang has asked that one of his blog articles – translated into English – be included in each edition of Patriarch’s Vision.  Master Zhao Ming Wang explains his Daoist inheritance and emphasises the importance of training within a genuine Daoist lineage. Still pursuing the Qianfeng Daoist theme – Simon Weir writes about the Daoist concept of relaxing and stretching the body through the cultivation of the mind, and the achievement of expansive awareness.  Conscious awareness possesses the ability to permeate the body-cells and assist in the psycho-physical transformation of the individual.  Mr Wang Ping provides a historical article from China exploring the life and death of a Chinese Buddhist monk who was tortured and executed by the Japanese Imperial Army.  This venerable monk – Shi Guang Ming – did not betray the Chinese people to the invaders, but remained calm and serene during the most barbarous of treatments.  Gee Wyles reviews Charles Luk’s innovative English translation of Master Xu Yun’s biography – ‘Empty Cloud’ – and assesses the deep meaning it both contains and conveys.  
Adrian Chan-Wyles (Shi Da Dao) March 2016
List of Contributors:
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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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The Venerable Dr Jue Ji is a Chinese Buddhist monastic (nun) who exemplifies the age-old Buddhist tradition of combining the meditative cultivation of the mind (through concentration and calming), with the use of a refined intellectual.  Venerable Dr Jue Ji has supoorted the ICBI Project from its earliest days, whilst continuing her academic work through the US-based University of the West and its associated Institute of Chinese Buddhist Studies.  The venerable lady acquired her PhD in the subject of Humanistic Buddhism from Hong Kong University’s Centre of Buddhist Studies.  Following this achievement, she assumed a number of key academic posts including the Director of the Fo Guang Shan English Buddhist College – specialising in Buddhist monastic education – as well as the Director of the Hong Kong Buddhist College that caters to the educational needs of lay Buddhists.

The Venerable Dr Jue Ji believes that the internet is a very important resource for Buddhists living throughout the contemporary world, and much of her recent energy has been focused upon the establishment of online study courses designed to assist Buddhists to improve their knowledge base and thereby strengthen their practice.  As the internet unites East and West – modern technology has the potential to transcend linguistic and cultural barriers, and enable the instantaneous transmission of authentic Buddhist knowledge to every part of the world.  Modern computer technology allows for Buddhist practitioners to receive good quality information whilst perhaps living a contemplative life-style whilst removed from mainstream society.  On the other hand, Buddhists who continue to live within mainstream society can equally benefit from good and relevant Buddhist instruction.  Through quietening and strengthening the mind, the prajna facility is activated and the full potential of contemporary (technological) living becomes apparent.  

Humanistic Buddhism is a new Dharmic pathway originating within contemporary China.  It is in essence the application of the Buddha’s ancient wisdom to the conditions of modernity and post-modernity.  Humanistic Buddhism was founded by the Venerable Tai Xu (1890-1947) who sought to bring a transformation of the physical world into a permanent state of Buddhist enlightenment – here and now.  In many ways this is a re-working of the Pure Land idea that brings the Western Paradise from a mystical far away place, and into the present.  Tai Xu formulated his ideas during the Republican Era (1911-1949) and these have continued to be developed on the island of Taiwan.  However, within Mainland China, Humanistic Buddhism has continued to develop in its own unique direction whereby traditional (and not ‘modern’) Buddhist practice is combined within the support of re-building the nation along Socialist lines.  The net result of this adaption is a new manifestation of an old philosophy.  The Venerable Dr Jue Ji basis her practice upon the integartion of the ‘old’ and the ‘new’ for the benefit of humanity.

Return to Contents
The Founders of Cao Dong: Part I

Master Dong Shan Liang Jie (洞山良价) – [807-869]

By Adrian Chan-Wyles PhD
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Author’s Note: For a comprehensive academic introduction of the Cao Dong School, interested readers may access my published article:

Cao Dong Enlightenment - The Five Positions of Ruler and Minister

http://wenshuchan-online.weebly.com/cao-dong-enlightenment---the-five-positions-of-ruler-and-minister.html
This introduces the ‘Precious Mirror Samadhi Song’ and discusses the very important influence of the Book of Changes within the Cao Dong tradition.  Indeed, trigrams and hexagrams of the Book of Changes are a foundational aspect (together with roundel symbolism) of the Cao Dong teaching of the ‘Five Positions of Ruler and Minister’.  Through this Cao Dong method a practitioner of Ch’an can measure progress and gain a cognitive foothold on this ‘great affair’.  This current essay deals with the manner in which Master Liang Jie (Dong Shan) learned his Ch’an, and then taught it, and seeks to examine the rather ‘fluid’ manner in which the Cao Dong masters interacted.  This is like assessing flowing water, and in so doing it is intended that Ch’an practitioners will gain an insight into an often misunderstood Chinese Ch’an school of Buddhism.  Part II will examine the life of Ch’an Master Cao Shan Ben Ji (曹山本寂) [840-901] – the Dharma-successor of Master Liang Jie and co-founder of the Cao Dong School.  Many have enquired about the correct Cao Dong path – but few have understood the answers and as a consequence have remained in darkness.  ACW 3.1.2016 

‘The master went out with Yun Ch’u and together they crossed a stream.  The master asked: “Is it deep or shallow?”  Yun Ch’u replied: “Not wet.”  The master said: “Rough fellow!”  Yun Ch’u asked: “Is the water deep?”  The Master replied: “Not dry.”

Master Xu Yun (1840-1959) inherited the Cao Dong Dharma from his root-teacher Master Miao Lian (1824-1907).  Although Xu Yun went on to eventually inherit all Five Houses of Ch’an, it was through the Cao Dong Dharma that he used to teach many of his disciples – both lay and ordained.  Part and parcel of this transmission involves an intimate study of the Book of Changes (Yijing – or often ‘I Ching’ in the West) as this teaching of interlocking trigrams and hexagrams came to be very important for the explanation of the progression from delusion to enlightenment within Ch’an training.  Whereas the Ch’an method is both direct and difficult to grasp, the Book of Change acts as a mediatory between understanding and practice and all true adherents of the Cao Dong School demonstrate a superior understanding of this ancient text.  This is exactly the manner in which Charles Luk (1898-1978) learned from Xu Yun, and the method that he taught his disciple Richard Hunn (1949-2006).  However, there is one other text of equal importance for the Cao Dong Ch’an practitioner and that is the Heart Sutra.  

Charles Luk translated the biography of Master Liang Jie (Dong Shan) from the Chinese text entitled ‘The Finger Pointing at the Moon’.  As Master Liang Jie lived during the Tang Dynasty (618–907) the information contained therein is logically referred to as being a Tang Dynasty derived text, regardless of when it may have actually been compiled later (in writing) from older oral traditions.  As there is no reason to doubt the antiquity of the information conveyed, it is interesting to observe how Ch’an Buddhism was perceived at the time in China during the latter part of the Tang Dynasty.  Even at this relatively early date in Ch’an history it can be observed that Master Liang Jie was born 287 years (i.e. 807 CE) after the recorded arrival in China of the Indian Buddhist monk named Bodhidharma (i.e. 520 CE).  Bodhidharma is believed to be the originator of ‘Ch’an’ in China, which is a school of Buddhism that emphasises the radical transformation of the mind over all other expedient developmental methods available within Buddhism.  Contrary to popular belief, not even Bodhidharma’s original method emphasised seated meditation as the only practice for transforming the mind, and this lack of reliance upon seated meditation is seen quite clearly in the biography of Master Liang Jie.  In fact seated meditation (as a distinct practice) is not mentioned at all.  This is not to say that Buddhist monks training under Master Liang Jie did not practice seated meditation, but that seated meditation was not the main point of the Cao Dong method.  Master Liang Jie disentangled the klesic confusion in the mind of the enquirer by ‘turning words’.  This method is the true Cao Dong technique which is best explained through example:

‘(A monk) asked the master: “Usually you taught students to tread the bird’s path; what is the bird’s path?”  The master replied: “(where you) meet no one.”  The monk asked: “How can you tread (it)?” The master replied: “Your feet should be entirely free from egoism.”  The monk asked: “Does treading the bird’s path mean (the same as) the true face?”  The master said: “Why does the Venerable Friend turn things upside-down?”  The monk asked: “How do I turn things upside-down?”  The master replied: “If you do not turn things upside-down, why do you mistake servant for master?  The monk asked: “(Then) what is the true face?” The master replied: “That which does not tread the bird’s path.”’

This demonstrates how Master Liang Jie ‘turned words’.  Turning words was the main Cao Dong method for enlightening those who had already trained their minds and bodies, and who were very close to a major awakening.  As the inner vital force had been accumulated and strengthened through following the Vinaya Discipline and strengthening concentration through seated meditation, Master Liang Jie was able to push the enquirer out of delusion and into enlightenment simply though the power of his ‘turning words’ technique.  This must not be confused with the persuasive use of rhetoric, which is simply the use of nice words to appeal to the ego, but should be understood as a unique use of language that automatically transcended the limitation of language, whilst returning all words to their essentially empty root.  As all words are delusionary that emerge from the ego, the Cao Dong master ‘turns’ each and every one back upon itself, and draws the enquirers attention firmly toward the empty root through by-passing the intellectual capacity (which is attached to sophistry and meaning).  This method probably emerged from the time of Master Liang Jie’s youth when he was an apprentice to a learned monk who specialised in the recitation and study of the Heart Sutra.  The Heart Sutra concentrates upon the understanding and realisation of ‘void’ and ‘form’ as two distinct realities that are one in both essence and functionality.  Every word that is uttered in the unenlightened state represents the world of apparent form ‘cut-off’ from its empty base by delusion in the mind.  Master Liang Jie perfected the method of ‘turning’ the word so that its ‘empty’ (void) base could be clearly discerned.  Once emptiness (void) has been clearly discerned, stabilised and understood as reality, then ‘form’ (i.e. word and all material things) must be ‘integrated’ into it.  This is why the Buddha in the Heart Sutra states that ‘void is form, and form is void.’  In the fully realised state, no difference in essence exists between ‘void’ and ‘form’, whilst in the deluded state there exists no end in the continuous and confusing differentiations. 

When he was young Master Liang Jie developed a natural gong-an and hua-tou for himself through the confusion he felt when reading the following lines from the Heart Sutra:

‘There is no eye, ear, nose, tongue, body and mind.’

As he was aware that he possessed eyes, ears, a nose, a tongue, body and mind, he asked his teacher why the sutra would state what appeared to be the opposite to perceived reality?  This question was the beginning of a developmental journey that would end in the founding of a major Ch’an School that was acknowledged as one of the ‘Five Houses’ of Ch’an Buddhism in China.  The Heart Sutra raised a ‘great doubt’ in Master Liang Jie’s mind, and this led him to call on a number of enlightened masters to request instruction and seek guidance.  On Wu Xie Shan a monk named Ling Mo shave his head, and at aged 21 years of age he was ordained on Song Shan – a mountain famous for both its Daoist and Buddhist centres of learning.  This is the home of the famous Shaolin Temple (the birthplace of Ch’an in China) – although Master Liang Jie’s Chinese language biography does not specify the exact temple within which he received his Buddhist ordination – it is likely that it was at this temple.
  After these important events, Master Liang Jie set out to seek good counsel upon the ‘great matter’ and the first master that is recorded as assisting him was Nanquan Puyuan.

Master Nanquan Puyuan (749-835) was the Dharma Inheritor of Master Mazu Daoyi (709–788) – the founder of the highly influential Hongzhou School of Ch’an Buddhism.  When Master Liang Jie met with Master Nanquan Puyuan, an interesting Ch’an dialogue developed:

‘Nanquan asked his disciples: “Tomorrow we will offer vegetarian food to (the late master) Mazu; (do you think) he will come?” As no one answered, the master (Liang Jie) came forward and replied: “He will wait for a companion to come.”  Nanquan said: “Although this man is young, he is qualified for the training.” The master replied: “The Venerable Friend should not oppress a good man by regarding him as a worthless fellow.”’

This positive exchange links Master Liang Jie with the formative tradition of Master Mazu (through his enlightened disciple Nanquan) and the Hongzhou School of Ch’an.  Furthermore, through Master Mazu, Master Liang Jie is directly connected with the Sixth Patriarch of Ch’an in China – Huineng (638-713).  Master Liang Jie’s reply to Master Nanquan, although clever and insightful (as he already demonstrated a profound understanding of ‘void’ and ‘form’), did not yet present the perfect integration of ‘void’ (Mazu’s enlightened ‘empty’ essence) and ‘form’ (Mazu’s physical function which had now withdrawn and would no longer appear).  Master Nanquan had set a ‘trap’ to test whether his disciples discriminated between ‘void’ and ‘form’.  None would answer through fear of rebuke, but only Master Liang Jie had the courage to express his understanding.  As Master Liang Jie was ‘ready’ to break through the final barrier, Master Nanquan stated that he was suitable (through further development of insight) to penetrate the ultimate position.  Master Liang Jie demonstrated that this was correct by ‘turning’ Nanquan’s words stating (in veiled form) that as all beings are already enlightened, and given that he had already seen into this ‘great matter’ with clarity, why should he separate his perfect self-nature into the dualism of ‘subject’ (enquiring disciple) and ‘object’ (Dharma)?  Master Nanquan understood Liang Jie’s reply and affirmed its understanding by remaining silent.  

Master Weishan Ling You (沩山灵祐) [771-853] was the founder of the Weiyang School of Ch’an Buddhism (together with his principal disciple Yangshan Huiji 813–890).  Sometimes Weishan Ling You is pronounced ‘Guishan Ling You’ and therefore his school is also known by the alternative pronunciation of ‘Guiyang’.  Master Weishan was the disciple and Dharma Inheritor of Master Baizhang Huaihai (百丈懷海) [720-814].  Master Baizhang Huaihai was the disciple and Dharma Inheritor of Master Mazu Daoyi (馬祖道一) [709-788] – mentioned by Master Nanquan Puyuan above.  Master Weishan Ling You’s Ch’an lineage is linked directly to the Sixth Patriarch Huineng.  When Master Liang Jie called on Master Weishan Ling You he had a specific problem to be solved.  Whereas the Heart Sutra stated that all things are empty, Master Liang Jie had heard that a prominent Ch’an teacher elsewhere in the country had said that inanimate objects expound the Dharma.  This had further caused doubt in Liang Jie’s mind.  If all things are ‘empty’, then how can ‘inanimate objects’ expound the Dharma?  This was a subtle discrimination in Master Liang Jie’s mind as he did not yet understand that it is precisely because all things are ‘empty’ that ‘inanimate objects’ are able to expound the Dharma.  Master Liang Jie related the teaching of the State Master Hui Chung to Master Weishan.  Hui Chung stated that in the Avatamsaka Sutra it states that ‘All lands expound (the Dharma); all beings expound it; and all things in the three times expound it.’  After listening to Master Liang Jie, Master Weishan indicated that he had something to say on this matter:

‘Weishan raised a dust-whisk and asked: “Do you understand (this)?”  The master replied: I do not; will you please explain (it to me)?”  Weishan replied: The mouth which my parents gave me will never explain it to you.  The master asked: “Is there someone else who also reveres (and knows) the Dao, like you?” Weishan replied: “From here, you can go to Yu Hsien district in Li Ling prefecture where there is, close to the stone house, a man of Dao staying at Yun Yan monastery.  If you can look at bending grass to find out the direction of the wind, you will certainly treasure his (teaching).”  The master asked: “How is this man?”  Weishan replied: “Previously he asked this old monk: “How should I carry on your (teaching)?”  This old monk replied: “You should absolutely stop all leakage.”  He asked: “Would I in any way still be incomparable with your doctrine?” The old monk replied: “The most important thing is not to say that this old monk is staying here.”’

Throughout all these enlightened dialogues, Master Liang Jie is building understanding as to what constitutes ‘void’ and what defines ‘form’ – whilst seeking to ‘integrate’ these two distinct aspects (which have never been separate).  This involves directly perceiving how void and form interact without ever sullying one another, and yet never being ‘different’ in any permanent or substantial manner.  It can be said that Master Liang Jie’s Ch’an training is simply the unfolding of the deep and profound meaning of the Heart Sutra.  As Liang Jie’s biography demonstrates, sitting in meditation may build mental strength and vigour, but in the final analysis it is through enlightened dialogue with qualified Ch’an masters that the final position is reached.  This is the Chinese Ch’an tradition of Cao Dong which is very different from the modern Japanese school of Soto Zen which advocates ‘silent sitting’.  The Chinese school of Cao Dong is dynamic and not static, and it is to Master Liang Jie’s interaction with Ch’an Master Yun Yan (his principal teacher) that must now be examined as it was through Yun Yan that Liang Jie came into possession of what would become a foundational Cao Dong Ch’an text entitled the ‘Precious Mirror Samadhi Song’.  The following personal information about Yun Yan is drawn from my English translation of a short Chinese language version of his biography, as this background information is not included in the narrative found within Charles Luk’s Ch’an and Zen Teaching – Second Series:

‘Yun Yan Tan Sheng (云岩昙晟) [781—841] was born into a family surnamed ‘Wang’ (王), and was a native of Jianchang County (now known as Yongxiu County) Jiangxi province.  Such was his reputation that he is considered a Tang Dynasty Ch’an Patriarch.  He first studied with Master Baizhang Huaihai but did not realise enlightenment.  He then travelled to Yao Mountain (药山 – Yao Shan) and trained with Ch’an Master Weiyan (惟俨).  Master Weiyan confirmed Yun Yan’s enlightenment and transmitted the Mind Law (心法 – Xin Fa) certificate to him.  After this he went to live in Tanzhou (now the Changsha area of Hunan province), where he stayed on Yun Yan Mountain in You County (which is part of the area known as Liling).  Thereafter he became known as Yun Yan Tan Sheng, and amongst his many disciples was Dong Shan Liang Jie.  Ch’an Master Dong Shan Liang Jie – together with his disciple Cao Shan Ben Ji (曹山本寂) – founded the Cao Dong School which is recognised as one of the Five Houses of Ch’an Buddhism.’ 

After leaving Master Weishan, Liang Jie travelled to see Master Yun Yan.  It is through his verbal interaction with Yun Yan that Liang Jie realised enlightenment.  He did this by continuing his enquiry into why it is that the various objects of existence are able to expound the Dharma (even though he could not yet ‘hear’ such an occurrence).  This ‘great doubt’ drove him forever onward – and within Cao Dong Ch’an a ‘great doubt’ is considered a major pre-requisite for further development – as without it there is no inner spark to ignite the fuel that powers self-development.  This is because if there is no ‘doubting’ the nature of existence as it appears to the deluded mind, then there exists no real incentive to breakout of confusion and perceive the empty mind ground (noumenon) that lies behind all surface movement (phenomena):

‘He immediately asked Yun Yan: “When inanimate objects expound the Dharma, who can hear it?”  Yun Yan replied: “The Inanimate can.”  The master asked: “Does the Venerable Sir hear it?”  Yun Yan replied: “If so, you will not hear my expounding of the Dharma.”  The master asked: “Why do I not hear it?” Yun Yan raised his dust-whisk and asked: “Do you hear it?”  The master replied: “No.” Yun Yan said: “If you do not hear the Dharma expounded by me, how can you hear that expounded by inanimate objects?”  The master asked: “From what sutra is quoted the sentence ‘All inanimate objects expound the Dharma’?” Yun Yan said: “Have you not read the Amitabha Sutra which says: ‘Streams, birds, trees and groves (in the Western Paradise) all intone Buddha and Dharma’?” Thereupon, the master was awakened (to the profound meaning) and chanted the following gatha:

It is so wonderful, so wonderful.

Dharma taught by the inanimate cannot be conceived.

To hear it with the ears is naught to understand,

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

The master then asked Yun Yan: “(What shall I do about) old habits which still remain?”  Yun Yan replied back: “What have you practised of late?” The master replied: “I have not even practised the (four) Noble Truths.” Yun Yan asked: “Are you happy about all this?” The master replied: “I do not say that I am not happy but my happiness is that of one who finds a brilliant gem hidden in a heap of ordure.” The master then asked Yun Yan: “How does one perceive it?” Yun Yan replied: “Just ask the inner man who knows it.” The master said: “It is seen when (it) asks a question.” Yun Yan asked: “What does it say to you?”’

Master Liang Jie left Yun Yan after this major breakthrough.  He now clearly perceived the empty mind ground (relative enlightenment) but did not yet know how to integrate this ‘void’ with ‘form’, despite the fact that Yun Yan had taught directly how to do this.  However, as Yun Yan had planted the seeds of enlightened cause and effect in Liang Jie’s mind, it was only a matter of time until he realised the integration of the void and form.  This situation is not uncommon in the ‘direct’ school of Ch’an that does not rely upon any expedient methods or graduated paths.  Although some people immediately realise ‘emptiness’ and its ‘integration’ (through an expansive mind) with material existence, many others require further training to reach this ultimate position.  As no mention of meditation is mentioned in Liang Jie’s case, it is logical to assume that it was the agency of ‘enlightened dialogue’ that led directly to his breakthrough.  The ability of the enlightened Ch’an masters to ‘turn words’ is both empowering (as it automatically builds the inner strength of the enquirer) and developmental.  Although Liang Jie had not yet reached the ultimate position, the ‘roots’ for such a realisation had been firmly planted by Yun Yan, and what was now required was an appropriate ‘co-operating’ cause in the physical world to turn the mind of Liang Jie into the permanently ‘correct’ position.  This is not a random or casual affair, but a product of a certain science of mind that is understood by all truly enlightened Ch’an masters.  This is how Liang Jie experienced full enlightenment:

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

“Shun elsewhere to seek ‘him’

Or from him you will stray.

As I go on alone

I meet him everywhere.

He is what I am now

But I’m not what he is.

Such should one’s comprehension be

To unite with thusness.”

This realisation signifies the completion of Master Liang Jie’s journey into enlightenment and his full understanding of the message contained within the Heart Sutra.  Through enlightened dialogue with a number of eminent Ch’an masters, he was able to fully distinguish the ‘void’ from the ‘form’, and the ‘form’ from the ‘void’.  By seeing his reflection in the stream, the duality of ‘subject’ and ‘object’ fell away forever and Liang Jie’s unified mind was able to perceive its true self-nature which then expanded into perfect enlightenment (with all things appearing to arise and pass away within the great void).  After this, out of compassion for humanity, Ch’an Master Liang Jie devised the Five Positions of Ruler and Minister so that all beings could easily ascertain the ‘real’ (void) from the ‘seeming’ (form), and understand how to penetrate straight to the heart of the matter (See my linked article in the Author’s Note for an indepth study of this schemata).  Other well-known terms used are the ‘host’ (void) and ‘guest’ (form), as well as ‘noumenon’ (void) and ‘phenomena’ (form), all of which refer to the distinct aspects of the same single and unifying teaching.  The five positions are not separate ‘steps’ distinct from one another, but are rather descriptions of an ever deepening penetration of insight into the true nature of ‘void’ and ‘form’, their interaction and final (and permanent) reconciliation.  Therefore Master Liang Jie taught that one’s understanding can be of three basic kinds, a) from that of the delusion position of ‘form’ (guest), b) from that of relative enlightenment (host), c) and from that of perfect and complete enlightenment (host in host).  However, Liang Jie further diversifies these three realisations into five distinct stages of understanding, with the first two positions (i.e. void in form and form in void) describes the deluded both without and with knowledge of the void – but not yet its realisation.  The third positon is the resurgence of the void (relative enlightenment) which is experienced as a ‘still’ mind with the realisation of emptiness being limited to the head (a situation many Ch’an masters refer to as ‘sitting atop of a hundred foot pole’).  Position four represents the ‘balancing’ (i.e. inter-facing) of ‘void’ and ‘form’, but not yet their ‘integration’.  This is a transitional stage between position three (relative enlightenment and position five (full enlightenment) and still retains a subtle duality (between void and form).  Position five is the integration of void with form and form with void – so that the mind’s awareness expands to include the entire environment and everything within it.  

Master Liang Jie taught that words can be emerge from delusion, from the position of relative enlightenment, or from the position of full enlightenment.  Words that are not in accordance with the ‘host’ position (relative enlightenment) or the ‘host in host’ position (full enlightenment), are not performing an enlightened function, are inverted and produced by a delusional mind that operates the wrong way around.  Words that are ‘turned’ are produced by an enlightened mind and are in accordance with a mind that operates in the correct manner.  When a deluded enquirer approaches a Ch’an master desperately and sincerely searching for enlightenment, the master takes the deluded words and skilfully ‘turns’ them back to their enlightened source (i.e. the empty mind ground from which they originally arose), so that the enquirer can be made aware of the true and empty nature of the true mind.  A Ch’an master can turn words because it is obvious that (deluded) words are functioning in an inverted manner.  Unenlightened enquirers, however, as they have not yet realised the empty mind ground, are unable to express words correctly so that they clearly express the enlightened position.  Out of compassion the enlightened Ch’an master takes these words and uses them in a correct manner.  As the deluded mind does not understand this mechanism. It interprets such behaviour as ‘odd’ or ‘unusual’, but this is a complete misreading and demonstrates the presence of delusion:

‘(A monk) asked the master: "If the diligent and constant wiping of dust did not ensure the inheritance of the robe and bowl, who was really qualified for them?"  The master replied: "One who did not enter the door."  The monk asked: "In spite of this, the (robe and bowl) could not be refused him."  The master again said: "The (mere) saying that 'essentially there is not a thing' did not qualify the speaker for winning the robe and bowl.  (Try to) say who was qualified for them; here one should know how to 'turn’ one's words.  Tell me what words can be (properly) turned?"’

When ‘turning’ the mind the ordinary run of events cannot be used because such a reality simply confirms the inverted or deluded functionality of the mind.  Events that have unfolded in a well-known and logical pattern no longer have any meaning when the words used to describe those events are ‘turned’ (back upon themselves) to enlightenment the mind of an enquirer to its empty essence.  Nothing is as it seems and yet everything stays exactly the same.  This is not an attack on logic (as the Ch’an method is not counter-logic) but is rather a re-statement of the use of logic from a higher perspective (the insight of which the ancient Chinese describe as ‘virtuous’).  This is how Master Liang Jie described his experience with Yun Yan to a disciple he intended to enlighten:

‘As vegetarian food was being prepared for offering on the anniversary of Yun Yan’s (attainment of) nirvana, a monk asked the master: “What instruction did you receive from (the late master) Yun Yan?  The master replied: “Although I was with him, I did not receive any instruction.”  The monk asked: “If he did not give you any instruction, why are you now preparing food to offer (in his memory)?” The master replied: “How dare I contradict him?” The monk asked: “Since the Venerable Sir called on Nanquan first, why are you now preparing food for offering to Yun Yan’s memory?” The master replied: “I do not hold him in honour because of his great virtues and his Buddha Dharma; I do so only because of his refusal to reveal (the truth) to me.”  The monk asked: Since you are about to offer food in memory of the late master, do you still agree with him?” The master replied: “I half agree and half disagree with him.” The monk asked: “Why do you not entirely agree with him?” The master replied: “If so, I will do him a great injustice.”’ 

Ageing, illness and death are facts of life even for enlightened people.  After spending years propagating (and preserving) the Ch’an Dharma, Master Liang Jie’s karmic connection came to an end and in his last days he continued how to teach from the empty mind ground despite the changes that were occurring in his body.  He stated that even if one were ill, that there was always the empty mind ground that is always beyond every duality.  Every enlightened Ch’an master exhibits this empty mind ground without exception through the changing phenomena that signifies existence.  From an enlightened Ch’an perspective, illness, old age and death are not errors unless the mind is still attached to such states.  When the mind is detached, expansive and all-encompassing, then it is understood that everything changes and that it is the nature of matter that it will decay from one state into another.  

‘When his nirvana was approaching, the master said to his disciples: “I have only a worthless name in this world; who can eradicate it for me? As they did not answer, a monk came forward and said: ‘I ask the Venerable Master his Dharma name.” The master replied: “My worthless name has already faded away.”’

‘A monk asked the master: “The Venerable Sir is unwell but is there anyone who is never ill?” The master replied: “Yes, there is.” The monk asked: “Does the one who is never ill still look at you?” The master replied: “(On the contrary,) the lot falls on this old monk to look at him.” The monk asked: “How does the Venerable Master look at him?” The master replied: “When this old monk looks at him, he does not see any illness.”  The master then asked the monk: “When you have this leaking shell, where will you go to meet me?“ The monk could not reply.’

The reality that the empty mind ground represents is not born, and therefore does not die, has no need for health and cannot get ill.  As it is never young, it cannot die.  As its nature is ’empty’ and ‘boundless’ it can hold all things without exception.  The physical body, although manifesting within the empty mind ground is subject to the cause and effect of birth and death, youth and old age, and good health and illness, and yet whatever changes it goes through it does not affect the empty nature of reality.  In the fully enlightened state, there is no duality between ‘void’ (empty mind ground) and ‘form’ (physical reality).  Realising the Dao in the Ch’an sense is the attainment of the integration of void and form so that the flux of the outer world becomes a manifestation (or ‘function’) of the inner appreciation of the empty mind ground (or ‘stillness’) so that no differentiation can be discerned.  In this position the enlightened being is neither attached to the void nor hindered by phenomena.  Master Liang Jie skilfully ‘turns words’ to reveal the empty mind ground which he has already realised, and to which his function (as a living being) must now return as his body is entering the dying process.

‘The master then gave his disciples the following gatha:

Of students as many as the Ganges’ sand not one is awakened,

Their faults lie in their search for tracks left by others’ tongues.

To forget forms and wipe out traces,

Diligently walk within the void.

After saying this, he ordered his head to be shaved and (his body) bathed, after which he put on a robe and struck the bell to bid farewell to the community.  As he sat down and passed away, the monks wept sadly without interruption.  Suddenly, he opened his eyes and said: “Leavers of homes should be mindless of externals; this is true practice.  What is the point of being anxious for life and death?

The master then ordered a stupidity-purifying meal and seeing that his disciples were strongly attached to him, he postponed (his death) for seven days.  (On the last day,) he entered the dining hall behind his disciples and after taking food, said: “I am all right; when I am about to leave, you should all keep quiet.” Then he returned to the abbot’s room where he sat cross-legged and passed away.

His death took place in the third moon of the tenth year of the Hsien T’ung reign (April-May 869) at the age of sixty-three and the Dharma age of forty-two.  The emperor conferred upon him the posthumous title of ‘Ch’an Master Wu Pen’ (Awakened (to the) Fundamental).’

Appendix I – How Ch’an Master Jiang Jie Got His Name

Master Liang Jie’s relates the following information:

‘At Leh T’an, he saw the assembly leader Ch’u, who said:

“It is so wonderful, so wonderful.

The realms of Buddha and Dao are inconceivable.”

The master asked: “I do not ask about the realms of Buddha and Dao, but who is talking about these realms?  The leader remained silent for a long while without answering and the master said: “Why do you not speak quickly?” The leader replied: “To wrangle about it is (simply) to miss it.”  The master said: “No mention (of it) has even been made; why do you talk about a wrangle that would miss it?  The leader could not answer and the master said: “Buddha and Dao are but names and terms; why do you not bring out the teaching (of the sutras to amplify their meaning)?” The leader asked: “What does the teaching say?” The master replied: “(It says that) when the meaning is understood, all words (should be) forgotten.”  The leader observed: “This is bringing out the teacher’s meaning to make the mind sick.” The master asked: “Is the sickness of one talking about the Buddha and Dao slight or severe?” The leader could not reply and suddenly died the following day.  (For this reason,) the master was at the time called ‘Liang Jie, the killer of the assembly leader.’’

The name pronounced ‘Liang Jie’ in modern pinyin is written as ‘良价’ in the Chinese language.  The character ‘良’ (liang2)
 usually refers to something that is ‘good’ or of ‘value’ (such as a good character), it can also refer to a ‘leader’ or ‘head’ of a group of people or community.  Such a person possesses a natural intuitive ability (that is not necessarily dependent upon book learning) and knows how to get things done without conflict or delay.  Such a person is fit to be a ‘leader’ of a monastic community.  The character ‘价’ (jie4)
 can refer to a servant or middleman, or to something being great or good.  However, it also carries the meaning of ‘to cry all night’ and to make a ‘deafening sound’ (attributes that perhaps can be associated with ‘mourning’) – but it can also mean to receive a ‘shock to the heart-mind’, and has been used in the past to signify ‘farewell’ – denoting a definite parting (such as that experienced when a person dies, etc).  When taken within the context of Liang Jie’s biography, the name can be interpreted as the ‘killer of the assembly leader’, or ‘he who has made the assembly leader leave’, as there may well be a play on words in operation.  The name could suggest that the leader’s lack of self-knowledge was solved through his exchange with Liang Jie, and that this led to the death of his ‘ego’, or ‘obscuring’ ignorance.  The situation could be taken as ‘good’ if the assembly leader was enlightened by Liang Jie, and simultaneously ‘sad’ as the enlightenment appears to be linked to his physical death (hence ‘crying’ and ‘farewell’).  The above exchange does not seem to have had an immediate enlightening effect upon the assembly leader, but this is not to say that sometime before his death the following day, he did not experience a profound awakening.  For a name that appears to be of a negative nature when translated into English, the Chinese characters for ‘Liang Jie’ remain overtly positive, as the achievement of enlightenment is considered more important than the experience of physical death, as enlightenment is in effect an ‘escape’ from the endless rounds of rebirth.  This may explain why Master Liang Jie was happy to be known by this name, as it gives the impression of ‘freeing leaders’ from their delusion.    
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Dear Richard (Upasaka Wen Shu)

Your letter arrived in the New Year (Western) but I have only just been able to sit down and reply on today of all days, New Year (Chinese)!  The outer details do not matter, but only the inner Tathagatagarbha (Ch: 如来藏), in that sense we have never been apart.  Current affairs are always unfolding in an endless cacophony of noise and pointless detail.  My advice to you is that you must follow the examples of the old masters, not necessarily in their personal habits, but more to the point, in the manner in which they navigated their boat through the storm of expedient society, as at no time did they ever lose sight of the Dharmadhatu (Ch: 法界), how could they?  That would be like separating the breath from the breather.  You are young and I am old, but I keep to the translating schedule, and my life unfolds around this important Dharma work.  As you have expressed an interest in this, study hard and be honest and diligent.  I took a vow whilst kneeling at the feet of old Sifu Hsu Yun and it is the power of this vow mixed with his sanctioning compassion that keeps me going.  Please clear your mind and share in this wave of Dharma power.  Do not be afraid, as I write Hsu Yun sits in meditation, I can see him now in front of me.  I am not afraid, not worried…  And neither should you be.

Now, to your question.  As you know, and I have already said, turning the mind back through the hearing is the way to realise what the Buddha was speaking about.  If you do not do this, then all learning is superfluous, just more noise!  The Abbhidharma Pitaka (Ch: 阿毘達磨藏 or 論藏) is what other people thought about what the Buddha said.  This body of literature developed inside Buddhist communities cut-off from the outside world, at least in the sense that they collectively shunned the desire driven mechanisms of upasaka existence.   At the beginning, this work focused upon the analysis of the Buddha’s sutras.  This makes sense as those who spent their days turning the mind back on itself are in a better position to understand, through practice, what the Buddha might have meant.  These analysing texts were presumably then debated as to whether their content was true or false, with the false rejected and the true preserved.  In the early days this was an oral tradition that only later was written down.  However, overtime these texts became something else, namely the basis for the eighteen different schools that sprang-up after the Buddha’s PariNirvana (Ch: 般涅槃).  
These texts are very useful as far as texts go, but remember that the Buddha said that it was his Dharma or teachings that everyone had to rely on after he left the world.  Before that time, if the Abhidharma existed at all, it consisted of what the Buddha subsequently said after his initial groundbreaking utterances, such as the Four Noble Truths (四真谛) or the Dharmapada (曇鉢偈), or such like.  So, what we are left with is the ideas that have emerged from others, where some might be enlightened, while others might not have been.  This is a question of sifting the ‘Bodhi’ (Ch: 菩提) from the ‘Klesa’ (Ch: 煩惱).  As to the actual contents of the Abhidharma itself, you must remember that the Theravada composed theirs in Pali, whilst the other schools seem to have used Sanskrit, with many being lost or only preserved in extracts here and there.  The Abhidharma of the Sarvastivada School, for instance, exists today as a separate and distinct aspect of the Chinese Buddhist Tripitaka.  It contains seven works; 

1) Method of Knowledge (Jhana-Prasthana) 


2) Summary of Dharma Teachings (Sangitiparapaya) 

3) Book of Elements (Dhatukaya) 

4) Defining Consciousness (Vijnanakaya) 

5) Collection of Verses (Prakaranapada) 

6) Book of Things (Dharmaskandha) 

7) Commuication Treatise (Prajnapti Sastra

I shall not burden you at this point with the Chinese transliterations, but will set you the little task of presenting me with this information in one month from date of receipt of this letter.  By way of comparison, the Theravada Abhidhamma also contains seven works;

a) Enumeration of Mental & Physical Dharma Categories (Dhamma-Sangani)

b) Discussion of the five skandhas (Vibhanga)

c) Classification - Elements of Reality (Dhatu-Katha)

d) Different Types of Individuality (Puggala-Panatti)

e) Dharma Controversies (Katha-Vatthu)

f) Two-Fold Approach to Buddhist Analysis (Yamaka)

g) Causal Relations (Patthana)

As you can see, this work comprises what might be termed the development of ‘Buddhist Logic’, which basically applies the Buddha’s method of expressing his understanding to all situations, by other beings who never met him.  This is interesting as far as informed mimicry goes, but it is only the Buddha’s ‘function’ of enlightenment and not its cause.  Even clever, but unenlightened beings, can learn how to mimic the Buddha, but it takes a great effort to uproot the folly of relying on a limited intellect.  The different schools seem to differ on how to ‘function’ like the Buddha, but the Ch’an School is not interested in this.  All the Ch’an master emphasis is realizing the nothing other than the Buddha’s enlightenment.  Besides, the prajna function is far greater once activated, than even the cleverest intellectual.  I hope you enjoy your time at the Theravada Temple in Great Britain.  Keep looking within and realise ‘who’ is looking!

Happy Year of the Tiger!

Peace in the Dharma

Charles (Upasaka Lu Kuan Yu)

Hong Kong

PS: Irony is a great teacher!  It suddenly struck me that we are both in ‘Britain’ but separated by thousands of miles!  

PPS: I enclose my precious photograph of Master Hsu Yun taken in 1948 when he was invited to the True Enlightenment Lotus Society.  The Bhikshu to his right is Master Jue Guang (觉光法师) – the Bhikshu to his left is Master You Tan (优昙法师).
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Through the Looking-Glass of Ch’an

By Upasika Yukyern (ICBI)
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For most people (if not all) the records of the Ch’an dialogues appear disjointed, fragmented, incomplete, ludicrous, contrary, back to front, and irrational if not illogical.  What do I mean by the term ‘Ch’an dialogue’?  I mean of course the recorded sayings that happened between generations of masters and their disciples over hundreds of years in China.  A good example stems from the Tang Dynasty, but there are also ample of examples from the Song Yuan and Ming Dynasties, all of which represent a single and co-ordinated Chinese Buddhist tradition.  Why do these dialogues not make intellectual sense when first encountered?  Why is it that the human mind struggles to get to grips with what is being said?  How does a word or phrase free an enquirer from psychological distress?  Why did the Ch’an masters of antiquity invent such a mode of expression?  Before any of these issues can be dealt with, it must be understood from what direction the Ch’an tradition is coming.  The Ch’an masters took their cue from the Buddha who stated that regardless of how rich (or poor), clever (or stupid), successful (or unsuccessful) a person was, they all shared a fundamental and species-wide psychological dysfunction.  Every living person possesses a mind that does not work properly, but which only appears to work properly.  Human existence, or so the Buddha states, has been built upon a faulty psychological edifice, and that this has led to a continuous stream of unwise decisions and destructive actions that are not beneficial to humanity and other living creatures.  A mind that does not work properly and that lives in a physical world that does not function correctly, represents the conditions that give rise to a permanent sense of unease and dissatisfaction with existence.      

From the Buddha’s perspective, the ordinary mind is unenlightened to its true nature and is suffering under a cloud of darkness.  The Ch’an masters, operating as they did entirely from the Buddha’s perspective, also approached humanity in the same manner.  All beings were either unenlightened and needed enlightening, or were already enlightened and needed no further development.  It was because of this way of viewing the world that the Ch’an masters devised a special way of using human language that departed from its ordinary usage.  This ‘language of the uncreate’ as it became known was no longer used to explain details and convey facts in a dualistic world, but became entirely dedicated to revealing the ‘void’ (or empty mind ground) that underlies all thought.  Therefore although the Ch’an masters already inhabited a reality where form and void was completely and permanently integrated, as an expedient method they chose to exhibit only the ‘void’ aspect of mind and use this to lead those trapped in materiality away from their obsession with form.  The language of the uncreate is a language that uses words to express that which lies just behind or under the words themselves.  It cannot be understood by a mind that is stuck in dualistic forms, and which is attached to each word as it appears.  This is the deluded mind trying to further legitimate its existence, and the Ch’an masters ruthlessly rejected any answer or response to an enlightened enquiry that was merely the product of attachment to ‘form’.  

A Ch’an master could tell whether a student was deluded, relatively enlightened (i.e. realised a ‘still’ mind), or had realised full enlightenment (i.e. an all-embracing empty mind) from the response received, the nature of its delivery, and the circumstances within which it was manifest.  This was not a random affair, but a tried and tested system of communication designed to achieve the most direct path to self-awareness.  It could never be explained to the intellectual mind because such an explanation would defy its methodology – as the intellect could not possibly understand that which lies beyond its current level of understanding.  Whatever it was that the intellect thought that it ‘knew’ about Ch’an and enlightenment remained only passing shadows of the real thing.  Out of a sense of compassion and loving kindness a Ch’an master would never slip into an ordinary intellectual discourse as this would strengthen the ego of the enquirer and serve no true purpose.  To explain in a mere intellectual manner would be to slip into the position of ‘form’ or that of pure delusion.  If any enquirer answered from the position of ‘form’ then obviously he or she had not yet realised the ‘void’ aspect of the mind.  As the Ch’an master has already realised the underlying empty mind ground, all of existence served to represent this reality, but for the student who existed in a one-sided perception of ‘form’, no answer would satisfy the master’s scrutiny.  There was only one way out of this predicament and that was for the student to realise a still mind that expanded and enveloped all things.  Only then would the student be in accordance with the final position of ‘form’ integrated with ‘void’.  After such an event the Ch’an master would have little more to say on the matter and usually switch his or her attention to other students.  
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Zhao Ming Wang: My Training and Lineage Inheritance

 By Qianfeng Daoist Master Zhao Ming Wang (赵明旺)

(Translated by Adrian Chan-Wyles PhD)

[image: image5.jpg]



‘Zhao Ming Wang was born on the 3rd of June, 1966, and his family is from Yang Fang Town, which is situated in the Changping area of northwest Beijing.  He was born in Taoyuan Village which is in western Beijing.  When he was born, the Union Chairman visited and saw just outside the door – two green snakes.  He thought this meant the birth of twins and was very surprised to find this to be true.’

This is how my mother recalls my birth.

I am the great grandson of Zhao Bichen, who was the 11th generation descendent of the Longmen School, and founder of the Qianfeng School.  My parents at the time were unable to raise twins, and so myself (as the younger twin), was sent to be cared for by my mother’s family that lived in Hebei’s Wangdu County.  At the age of 7 years old, I was very happy to return to my family in Beijing, and be around the Qianfeng elder.  My grandfather – Zhao Feng Xian – with tears in his eyes, said: ‘My dear grandson has returned to me!’   During the Cultural Revolution, my (paternal) grandmother (Yuan Zhen Qing) was consumed with anger and left.  Zhao Feng Xian looked after 3 sons and found this very difficult, but he did it.  When I came to live at his home, he took an instant liking to me, and started training me straightaway in how to live properly.  We even had our own room so that we could concentrate on basic exercises.  After a year of preparatory exercises, Zhao Feng Xian started to convey some of the Zhao family teachings to me.  As time progressed I developed a very profound love and respect for this old grand master of the Qianfeng tradition. 

At the age of 12 years old, Zhao Feng Xuan began to teach me directly the Qianfeng exercises.  I learned the secret Daoist poems that record exact instructions for practice, and the three 6 step exercises for extremal qi development (waigong).  This included the mastering of correct internal breathing coupled with precise external action, and the practices of ‘absorbing carbon to strengthen the kidneys’ and the ‘six correct in-out breaths’, as well as many other exercises.  In 1997, Niu Sheng Xian – an inheritor of the Qianfeng Lineage – took me as his disciple and transmitted the lineage of the Qianfeng School to me.  Niu Sheng Xian then gave me the Daoist name of ‘Xian Kui Zi’ (or ‘Foremost Leader Disciple’).  After this event, I dropped everything and dedicated my life full-time to teaching Daoist self-cultivation.  This meant resigning from my very good job, and focusing on conveying the experience of complete Daoist realisation to everyone free of charge.  This approach has attracted a positive response from all who hear about it.    

Today there are over a hundred disciples of the Qianfeng School and this includes a number of dedicated foreigners who have managed to integrate Daoist teachings into their everyday lives.  Although everyone lives a fast life today, it is better to slow down, and spend some time focusing on the health needs of the body itself.  This is because the life you have now is very precious and it should not be wasted through misuse nor neglect.  Thousands of years of research in China has led to the development of sound Daoist logic – make use of this tradition and learn how to live properly (which includes correct exercising), and how to eat well.  If this regimen is followed diligently, then health will improve and the mind and body will strengthen.  When the mind and body strengthens, longevity is ensured.   

Daojia, Longmen, Qianfeng Prenatal School Lineage Inheritor.

Qianfeng Hermitage: Zhao Ming Wang

Master Zhao Ming Wang’s Blog - 

http://qianfengdaoismuk.weebly.com/blog.html
Return to Contents
Chinese Buddhist Terms for ‘Head Monastic’

By Adrian Chan-Wyles PhD (ICBI)
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When Buddhist philosophy and history was first introduced into the West, the convention for translators was to relate the unfamiliar Pali and Sanskrit terms into English terms of a Judeo-Christian origin.  This created a working lexicon of ‘approximate’ translated meaning, but steered clear of literal or actual translation of the original terms into English.  Exactly the same process was applied to Chinese Buddhist terms by European academics seeking to create a conceptual bridge between the Indian philosophical terms of Buddhism that had been already rendered into the Chinese language.  This process of approximation has led to the development of certain habits of translation, or ‘conventions’ of rendering, that sees various translated terms taken for granted.  A habit that excludes any further thought or development of the translated term concerned.  Of course, it can be argued that when Buddhism was first introduced into a Judeo-Christian society, a certain interaction between the familiar and the unfamiliar was required to facilitate the accommodation of previously unknown philosophical terms.  However, what this strategy ultimately involves is the ‘altering’ of meaning via the process of ‘accommodation’.  As the Buddha rejected the concept of theism in his philosophy, it can be equally argued that the use of Judeo-Christian theistic terms to convey non-theistic concepts is not only incorrect, but also highly illogical.  Such a process leads to the ‘Christianisation’ of Buddhism and the corroding of meaning away from the Buddhist context.  Therefore, in accordance with the Buddha’s injunction to explore everything and to think for oneself, it is an important part of Buddhist practice to question the vehicle through which Buddhist ideas and concepts have arrived in English translation, in the West.  A classic example of this paradox involves the routine use in English translation of the Judeo-Christian terms ‘abbot’ and ‘abbess’.  Originating from the Greek ‘abbas’ meaning ‘father’, these terms have no connection whatsoever to the Chinese Buddhist terms that they are often used to translate.  For instance, terms used to refer to a head monk (or nun) in a Chinese temple are as follows:

1) Zhu Chi (住持) = ‘Upholder of Life’ 

2) Ni Gu Zhu Chi (尼姑住持) = ‘Chaste Woman Upholder of Life’

3) Fang Zhang (方丈) = ‘Virtuous Elder’

4) Nan Xiu Dao Yuan Zhang (男修道院长) = ‘Male Way of Self-Cultivation Temple Elder’

5) Tou He Shang (头和尚) = ‘Head Harmonious Upholder’

There is no indication of there being a familial link between ‘mother’ or ‘father’ and the monastic community in the Buddhist context.  There is no hint of an over-arching authority figure such as that suggested by a Judeo-Christian god, a Biblical Patriarch, or a domineering Victorian father-figure.  The Buddhist ‘Head Monastic’ has no such connection with the Buddhist community – primarily because the Buddha rejected the agency of ‘desire’ and the life upon which ordinary society is premised.  The primary requirement for a Buddhist ‘Head Monastic’ is that of developed virtue and selfless experience.  There is no domination at work, as the Buddhist monastic community willingly submits to the discipline of the Dharma – and not that of a wilful individual.  From this assessment it can clearly be understood that a Buddhist ‘Head Monastic’ is not an ‘abbot’ or an ‘abbess’ in the literal sense.  Although the ranks of ‘abbot’ or ‘abbess’ are correct for the Judeo-Christian tradition, the following of the non-theistic Dharma is different, and such theistic ideas can serve as a hindrance to meditative development and would be considered ‘aDharmic’ by the Buddha.  
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Stretching with the Mind In Taoist Yoga

By Simon Weir - Qianfeng Daoism UK (ICBI)
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Qi Bo answered: ‘The pulse of a normal, healthy individual will beat twice with each inhalation and twice with each exhalation.  With one complete breath, there are four beats.  Occasionally, it is normal to detect five beats per breath, depending on the patient’s lung capacity.’

(The Yellow Emperor’s Classic of Medicine: Translated by Maoshing Ni PhD [1995] – Page 71)

Taoist inner development is a practical affair.  There is no way that the mind and body can be developed just by coming into contact with Taoist theory and rhetoric, but only experiences a transformation through a period of highly concentrated training.  In fact it is generally the case that once a method has been fully comprehended it must be put into practice with the minimum of interference from external factors.  In this respect, Taoist inner transformation resembles its Buddhist cousin in as much as there is usually needed a period of peaceful contemplation free of the anxieties and worries associated with everyday life.  In the sense of a lay-practitioner, even if he or she has a family, then a peaceful area of the house, together with a quiet part of the day, must be set aside for self-cultivation.  Sometimes a couple can train together (particularly if there are no children living in the house), or if there are children, then one adult looks after the children whilst the other adult retires to a quiet corner and puts the Taoist method into practice.  None of this appears in the Qianfeng Taoist manual ‘Taoist Yoga’, as it is comprised of the Taoist path as conveyed by two celibate Ch’an Buddhist monks (who live within a quiet temple), and which are explained by the lay-master Zhao Bichen (1860-1942).  No doubt the life of Zhao Bichen was very exciting and inspiring, including the fact that he sired a child in his early sixties!  It is also true that he managed to apply the Wuliu lineage teachings of the Longmen Branch (of the Quanzhen School) to his everyday life – and did this very well.  Zhao Bichen had the very difficult task of applying what was originally a highly exclusionary set of Taoist teachings not only to his life of ordinary lay concerns, but in such a way that enabled ALL lay people to participate in that application.

Zhao Bichen’s example is that of one who dared to change a set Chinese tradition from one type of manifestation into another, without losing the inherent value of the original teaching.  This has left us with a manual that Zhao Bichen wrote in the early 1930’s, that contains the instruction of his two Ch’an Buddhist masters (Liao Ren and Liao Kong), together with examples of Zhao Bichen’s broader Taoist knowledge which he attained from training with many other Taoist teachers.  Zhao Bichen also practiced a number of different martial arts, again from various other teachers (his manual makes no mention of him learning martial arts from either Liao Ren or Liao Kong).  This demonstrates that ‘Qianfeng’ is a composite system of Taoist self-cultivation that has at its core a centre of Wuliu theory, surrounded by an array of techniques and instructions from various other Taoist traditions (Zhao Bichen talks of training with at least 36 Taoist masters during his lifetime).  This obviously means that Qianfeng Taoism came not only from many different (and probably unrelated) Taoist systems, but that Zhao Bichen had to officiate over these systems coming together through his understanding, which included the requirement to abandon the Chinese traditional practice of ‘exclusivity’.  This abandoning of exclusivity was probably the greater task, as this idea within Chinese culture was predicated upon the fact that a lineage is stronger and lasts longer when the representatives of that lineage have been properly vetted and trained.  This process of strict refinement meant that only those who had proved themselves to possess the correct type of character and moral attitude to life were taught the methods.  Ordinary people who did not possess these qualities were considered a liability to the lineage and a waste of time to teach.  According to Zhao Bichen it was his Ch’an Buddhist masters (Liao Ren and Liao Kong) who gave him the instruction to break with this tradition, and teach everyone equally the Wuliu lineage (Qianfeng had not yet been developed).  The difficult task for Zhao Bichen was to implement this ‘new’ approach and yet keep the standards high and the school’s method effective.

To compose a manual that conveyed the exclusive certainty of the Wuliu lineage, and yet make that lineage effectively free of restrictions, Zhao Bichen had to develop the Qianfeng method which drew many different aspects from other Taoist texts and schools, etc.  The implications of this reality is that during its inception, the Qianfeng School was formulated from the wisdom-strands of many different Taoist teachers, although it is true that Zhao Bichen was of the opinion that Liao Ren and Liao Kong were the fully genuine articles with regard to Taoist understanding, Taoist practice and Taoist attainment, but this fact does not necessarily mean that this signifies a ‘pure’ Taoist lineage.  It is obvious that Liao Ren and Liao Kong (in Taoist Yoga) emphasise the use of the mind as the primary doorway to realising the Tao.  This is probably not surprising, as Liao Ren and Liao Kong were recognised as accomplished upholders of the Ch’an Buddhist tradition.  Within Ch’an temples, the monks and nuns often use periods of seated meditation juxtaposed with periods of hard physical agricultural labour (cultivating the fields by planting and harvesting vegetables).  Qianfeng Taoism also uses periods of seated meditation and physical exercises (in the form of martial arts and qigong cultivation).  Many Ch’an Buddhist temples also allow their monks and nuns to practice martial arts and qigong exercises.  The point is that it is acknowledged that mind and body self-cultivation exercises involve a method for ‘stilling’ the mind, and ‘exercising’ the body.  The over-all perspective is that ‘stilling’ the mind and ‘activating’ the body are two very important aspects of spiritual self-development for both the Ch’an Buddhist and Taoist methods.  Taoist Yoga, it is true, is a mind developmental manual that records and explains what the interior experience of self-cultivation looks like.  In other words, although it does not cover the subject of physical exercise, it does very carefully offer what might be explained as a cognitive map, compiled by those who have already and successfully travelled the path.  Taoist Yoga shows the path toward unblocking psychological and physical ‘tensions’ residing within the mind and body.  Once unblocked, the qi energy flows freely throughout the meridians of the entire body without hindrance.  This in turns builds the fundamental essence (jing) which is associated with an enhanced ‘awareness’, and this leads to the realisation of ‘void’ in the mind, body and environment (shen).  By stilling the mind and body processes, the mind and body become strong and vibrant.  This healthy vibration becomes the basis for further training by moving the body around in a skilful manner (perhaps through qigong and martial arts practice).  

If you follow the Taoist Yoga manual and develop a reasonably stable practice, then it is obvious from the example of Zhao Bichen that stationary sitting must be complemented with some form of ‘movement’ activity.  In Beijing, China, Zhao Bichen’s great grandson teaches a variety of different internal martial arts as a supplement to seated meditation practice.  It certainly seems logical for the health of the mind and body that somekind of physical exercise be engaged as a means to keep the muscles, bones and joints strong and healthy.  Moving the outer body in a therapeutic manner is also good for the inner organs that are stimulated by forward, back and twisting motions of the torso.  Learning to drop the bodyweight through the bones (into the floor) has the positive effect of strengthening the bones.  Charles Luk (my teacher) did not learn any martial arts from Zhao Bichen because there simply was not time, but Zhao Bichen recommended any form of internal martial art that was taught by a competent master.  He further clarified that if a person was young and vigorous, they could participate in the practice of one of the external arts, providing they approached the subject with a mind-set that understands that everything external must eventually transition into an internal practice.  This idea is premised upon the understanding of the interaction (and integration) of the yin-yang principle.  Internal arts emphasis ‘yin’ qi energy to transform ‘yang’ qi energy, whilst external arts concentrate on the ‘yang’ qi energy to transform the ‘yin’ – but in the end it all evens out and the yin and yang – although still distinctive and appropriate to circumstance, now exist in a state of complete and permanent balance.  This understanding is a departure from the manual of Taoist Yoga, but it is one that is obvious from a survey of how people in China approach Taoist training.  Although many access manuals in the first instance, it is also true that after a while they have to always seek-out a competent teacher.  This is because a manual is two-dimensional and Taoist practice in real life is multi-dimensional.  Not only this, but it is more or less common sense in China that a Taoist practitioner usually takes-up the practice of a martial art.  In China there are many such arts that have never been heard of in the West before, and so there are many to choose from.  In the West we are limited by choice, but the more well-known Chinese internal martial arts such as Ba Gua, Xing Yi, and Taijiquan.  Within these three arts there are many lineages to choose from.  Practicing the movements of these arts requires a certain and sustained meditative mind-set that encourages the qi energy to flow through the mind and body.  This supplements the highly condensed and concentrated practice of seated Qianfeng meditation.  In the end, movement and stillness must reflect one another with no remaining paradox.  

In the West, Indian Yoga is thought as only comprising stretching movements (as in the Hatha System, etc), but in India there is also the Yoga of training the mind.  This can be seen in Buddhism, for example, but is also the basis of the Hindu Patanjali System.  By and large this involves a seated meditation practice which changes the thought patterns in the mind by an act of will-power.  Generally speaking, various concentration techniques are exercised to stop the incessant stream of thoughts (this is also found within Qianfeng Taoism).  Many systems of Taoist Yoga in China train the mind by using a number of different standing postures (such as that of the ‘Three Ball Posture’ found within Yang Style Taijiquan).  However, the ‘relaxation’ of the muscles and tendons from habitual tension does not always involve the use of the kind of stretching postures found in Indian Yoga.  In fact many Taoist Systems use only more or less ‘neutral’ standing positions as a means to transform the mind and body.  The idea of relaxation is applied to the muscles and joints by an act of will in the mind and not by the limbs and torso being placed into ‘stretching’ postures.  The mind becomes aware of every single inch of the musculature and in so doing is able to locate, assess and relax all unnecessary tension stored in the muscle fibres.  This is stage one of traditional Taoist Yoga.  After the mind and body has become calm in this manner, then the various postures of different martial arts may be attempted.  These postures further develop the relaxation that has already been attained through standing practice.  From an assessment of Master Zhao Ming Wang’s training blog (see Qianfeng UK site), it is clear that this is exactly the same methodology that he pursues at his training hall in Beijing.  In fact the idea that relaxation is first and foremost an act of mind and not an act of body, is very common in traditional Taoist Yoga thinking in China.  This means that Taoist suppleness of mind and body is not necessarily dependent upon the body adopting ‘stretching’ postures as a proof of presence and effectiveness.  Of course, Taoists also practice mental relaxation by sitting in a meditational posture – this is exactly the same process that allows for the musculature to relax around the joints because the spinal column is aligned with pelvic and shoulder girdle.  It maybe that seated meditation might be an importation into Chinese Taoism of Indian Buddhist methodology.  This being the case, it is important to remember that whether sitting or standing, it is the alignment of the skeleton that allows for excessive and unnecessary tension in the muscles to be expelled from the body (and by implication, the mind, as psychic tension is reflective of physical tension).  When bones and joints are aligned, the muscle sets surrounding these areas have no reason to habitually ‘tense’.  This is the doorway into a greater pliability of the mind and body.  For Taoist Yoga this is all dependent upon the development of awareness in the mind, so that this new alertness sweeps through every cell in the body.  This achievement is an important step in achieving good health and rejuvenation in the Taoist System.  
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Interview with the Venerable Old Shaolin Monk Shao Yun (2011)

Original Chinese Language Article By: Buddhism Online

(Translated by Adrian Chan-Wyles PhD)
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When the Venerable Old Monk Shao Yun (b. 1938) was 19 years old, he travelled to Mount Yun Ju, located in the Xiu County area of Jiangxi province, where he was formally accepted as a disciple by Master Xu Yun (1840-1959).  Later that same year, he travelled to the Nan Hua Temple in Guangdong province, where he was ordained as a Buddhist monk.  After returning to Mount Yun Ju, he became the disciple of Master Hai Deng, with whom he studied the Surangama Sutra, the Lotus Sutra, and other important Buddhist texts.  As he venerated Master Xu Yun and assisted him diligently, Master Xu Yun passed on the Wei-Yang Ch’an Lineage to Master Shao Yun – confirming him as the 9th generation Dharma descendant.  

Buddhism Online: Welcome Venerable Shao Yun.  Previously, you served as a judge on the Shaolin Ch’an Standards Committee, ensuring that the traditional standards are correctly adhered to.  We understand that the Shaolin Ch’an Standards Committee has made a ruling that says that when martial arts athletes come onto the stage to demonstrate their skills – they must perform in front of a portrait of the Bodhi Tree.  Why has this decision been taken?

Venerable Shao Yun:  
The Shaolin Temple and Buddhism Online strive to preserve and propagate authentic Ch’an Buddhism in the country.  The image of the Bodhi Tree is designed to be a gaming background that brings a certain spiritual depth to proceedings.  This is important because people must always remember that Ch’an Buddhism is the essence of the Shaolin Tradition.  This means that even when engaged within physical movement, the Buddha-Mind must never be forgotten.  The portrait of the Bodhi Tree serves to remind martial arts practitioners that the Ch’an method is the basis of their physical practice.  A Shaolin practitioner must always develop a mind full respect for the Buddha.  The image of the Bodhi Tree is the image of the Buddha.  

Buddhism Online:  Many people believe that Chinese Buddhism – and Ch’an in particular – began to decline from the time of the Ming Dynasty all the way to the Qing Dynasty – what do you think about this?

Venerable Shao Yun:  This view is incorrect.  The Buddhist sutras talk of three stages of the manifestation of Buddhist teachings which are the periods of Correct Dharma, Resemblance Dharma, and Termination Dharma, with each period lasting one thousand years.  The first period has passed and the second period is nearing its end and third period of Dharma degeneration is rapidly approaching.  What has to be understood is that it is not the Dharma that depreciates (as the truth of the Dharma contained within the 12 divisions of the Tripitaka remains exactly the same), but it is the potential for the character of humanity to perceive truth that degenerates.  Therefore the concept of Dharma-generation refers to the corrupting of the human character and not to the corrupting of the Dharma in its enlightened essence.  For instance, a system developed by a company might very well be good, but can seem bad if it is not implemented correctly by its staff.  The reason why Buddhism flourished in the past but does not seem to do so today has many factors, but perhaps the main reason is that people in general (as a society and culture) are not interested in cultivating the correct virtue needed to attain the Way of the Buddha.  To pursue the Dao the human mind must be cleared of its impurities and the path of Confucianism can certainly assist with this effort.  Humanity must focus upon moral education so that the mind is purified and action becomes virtuous and correct.  This is the intended path of Mahayana Buddhism.  

Buddhism Online: The transmission of Ch’an has always been reserved for those possessing the correct character and insight.  This is understood to be because only those who are enlightened may transmit and receive the authentic Ch’an Dharma.  In reality people tend to shy away from transmitting Ch’an as a means to prevent impurity seeping into the lineage.  It has even been known for people to go mad whilst studying Ch’an under a false master – what do you think about this?

Venerable Shao Yun:  This all depends upon the attitude of the individual concerned.  For instance, if a student dedicates him or herself to studying the chosen subject in class, then over-time the subject will be mastered.  This mastery may take a long time or a short time, but it will happen.  A teacher may be good and exact, but a student may take a long time to grasp the essence – this is not a problem just as long as the essence is eventually grasped.  Although some people may learn quickly and efficiently, this does not always mean that they have grasped the essence.  The point is that everyone is different and learns at their own pace.  False Ch’an is really when a lack of understanding (i.e. misconception) is presented as authentic knowledge.  When this happens the path of madness is not far off because delusion is intensified and not eradicated through such a distorted practice.  

Buddhism Online:  To truly study Ch’an, that is to gain a thorough and deep enlightenment, is it necessary to study the history of Ch’an, and apply the guidance and wisdom of the sutras to Ch’an practice?

Venerable Shao Yun:  Old Master Xu Yun said: ‘Strictly following the pure Vinaya Discipline generates a bright wisdom and understanding.’  Without a bright wisdom and understanding, the Dao cannot be found.  Without wisdom humanity lives in the darkness of wisdom.  If self-cultivation does not involve self-restraint, then the conditions for generating a bright wisdom and understanding will not be created.   Buddhism stresses practice through self-discipline as this will create wisdom and enlightenment.  To practice this way, it is important to study the teachings and receive good instruction.  

Buddhism Online:  How can Ch’an thinking be applied to everyday life?

Venerable Shao Yun:  Simply talking about Ch’an is the use of empty words – this is no good at all.  Ch’an is the realisation of the essential nature of the mind through the practice of disciplined meditation.  When this is achieved it is understood that there is nothing that is not part of the essence of the mind.  Until then remember that everything that is experienced through the senses emerges from perception, and it is the essence of perception that you must penetrate through focus and discipline.  Sensation must be returned to its root for enlightenment to be attained.  This is why authentic Ch’an practice is not superficial.  

(Buddhism Online Reporter: Niu Mu Yu)

©opyright: Adrian Chan-Wyles (ShiDaDao) 2016.
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法无末法——2011少林“机锋辨禅”访谈系列之绍云长老

绍云长老，19岁于江西永修县云居山礼虚云老和尚为师剃度，同年在广东南华寺受戒，后回云居山，跟随海灯法师学习楞严、法华等经，并随伺恩师虚云老和尚，蒙恩师嘉许授以沩仰宗第九世法碟。

佛教在线：长老您好，您担任了历届少林机锋辨禅的评委，对每一届的活动都比较熟悉。我们发现，今年机锋辨禅有一个细节，就是辩论选手在上台前，都要对着菩提树的画像问讯，这是为什么呢？

绍云长老：少林寺与佛教在线举办的机锋辨禅活动，总的来说旨在弘扬禅宗的佛法。赛台背景是个菩提树的形象，还有个很大的“禅”字，这些文字图片就是告诉选手，禅宗的终极目的就是要证菩提，菩提树是佛的象征，智慧的象征。既然有了菩提树的形象，作为佛弟子我们就应有恭敬心，问讯就是对佛起恭敬心。

佛教在线：有人认为，佛法从明清开始就衰落了，尤其是禅宗更加的衰落？对这个问题，你怎么看待？

绍云长老：这个说法就不恰当了，佛经里讲世界历经正法、像法、末法三个时期。其中正法一千年、像法一千年、末法一万年。现在来说，正法、像法都过去了，快接近末法时期了，但这个末法是针对人的信仰、人的行为来讲的，它不是对佛法来讲的，不是法有正末，法还是那个法，三藏十二部经典，哪一个字也没有减少，关键是人啊。比如说，一个公司制定的制度非常好，都不去执行，那就没有办法了。现在佛教为什么没有过去兴盛呢，它有很多综合因素，其中一个因素就是现在社会不注重道德教育，佛门呢，也缺少能通过自身道德感化人的人，更缺少明心见性的人，现在我们必须从儒家和大乘佛教的精神去抓道德教育。

佛教在线：禅宗总是强调上根性的人才有资格修禅，一般人又不敢承认自己是上根性，而后世一些修禅宗的人又被认为是狂禅，这就导致现在很多人不敢修禅宗了，您是怎么看待这个问题

绍云长老：这个取决于个人的态度问题。作一个比喻说，一个班里的某个学生，他的天赋好，学习课程的时候，老师讲一遍他就能理解了；而对一个天资中等的学生来说，他的理解能力没有别人那么快，但只要有一种努力向上的精神，他的学习成绩也能赶上天资好的人。一个人悟性好，你看了一些经书，没有亲历亲证，自以为懂禅了，那就是我们说的狂禅，狂禅弄不好就会走偏路。

佛教在线：禅宗注重修行，开悟，那还需要学教理吗？
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How the Buddhist Monk Shi Guang Ming Saved the People

Article Provided By Mr Wang Ping (ICBI Office – Beijing)

(Translated by Adrian Chan-Wyles PhD)
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The Contribution of the Chinese Buddhist Community in the Anti-Japanese War
Mr Wang Ping’s Comment: The history of Chinese Buddhism is dramatic to say the least.  Practitioners and scholars outside of China have had to rely on many academic texts that contain category errors, historical mistakes, philosophical misinterpretations, deliberate deceptions, and negative political propaganda.  All of this entanglement of falsification is paradoxically intended to represent ‘Chinese’ Buddhism, whilst simultaneously striving to discredit China as both a country and a culture.  The reasons for these misrepresentations are many, ranging from cultural bias and racism, to political antagonisms.  In a very real sense, we have all been the victims of those who think they have authority over us, and who have tried to make us think in a manner more to their liking.  It is important to understand and ‘see’ deception as it unfolds and manifests around us, bearing in mind that the Buddha taught that ALL perception is delusional prior to the experience of full enlightenment.  Deluded human beings fight over material resources and the right to declare how entire societies should think and feel.  Ch’an enlightenment sees straight through this delusion, and Master Xu Yun (1840-1959) declared that all we need to evolve is correct knowledge of the Way.  This is absolutely correct and beyond dispute.  What is also true is that once enlightenment has been achieved, and the previously inverted mind has been turned the right way around, so that the innate wisdom of ‘prajna’ has been activated, the mind is able to tell ‘fact’ from ‘fiction’ in every aspect of human existence.  The historical story I have provided for this edition of Patriarch’s Vision involves the anti-Japanese War, or more specifically a saga from the Second Sino-Japanese War (1937-45), which directly explains how Chinese Buddhism, Buddhist monks and the 8th Route Army successfully resisted the invading forces of Imperial Japan in China.  It must be stressed that warfare is destructive and not good for humanity, but unfortunately sometimes military aggression must be resisted if the beauty of human culture developed over thousands of years is to be protected and preserved.  Warfare should be extinguished in the mind before it becomes a destructive physical action in the world.  If we can ascertain ‘true’ history, then we can as a species evolve away from the mistakes of the past.  People are people whether Western, Chinese or Japanese, and all beings appear and disappear simultaneously from exactly the same empty mind ground.  When loving kindness and compassion are realised, all war will end – let us hope that this will be soon.  19.10.15

In Jixian County, not far from the bridge upstream from the reservoir, and near Hebei’s Zunhua City, there lies a place in the mountains referred to as Grand Peace Village (太平庄 – Tai Ping Zhuan).  It was here in eastern Hebei province, on Dragon Mountain (龙山 – Long Shan), where the 8th Route Army had its headquarters, and where the Chinese people rose-up in their armed resistance to the invasion of China by the Japanese Imperial Army.  The Japanese Imperial Army responded by sending 10,000 more soldiers to this area, and the Chinese resistance (that fought like tigers) dug-in.  This led to a state of permanent warfare and destruction in this previously peaceful area.  

Over 70 years later, at the foot of Dragon Mountain where the Anti-Japanese Chinese Martyrs’ Cemetery is located, people gather to pay their respects at this famous monument.  It records the sacrifice of the Chinese victims of Japanese brutality who shed their blood in the protection of the Chinese homeland, who should be remembered with respect as children of China.

Amongst the numerous stones that record individual names is the memorial to the ‘Martyr Guang Ming’ (广明烈士 – Guang Ming Lie Shi).  The Party Secretary of Taiping Village is Zhang Delin (张德林) who is nearly 80 years old.  He said that: ‘When old people like myself think of the Venerable Guang Ming, we cannot but help to have tears in our eyes.  This humble Buddhist monk gave his life to save the 8th Route Army, as well as the hundreds of people who lived in the Taping Village.  If the Venerable Guang Ming had not sacrificed himself, then Taiping Village would have become a massive burial ground.’  

It is known that the lay family name of the monk Guang Ming was ‘Wang’ (王) but his first names(s) are no longer recorded.  He was born in Li Ge Village (李各庄) which is situated in the Zunhua area of Hebei province.  He was born into a family that was so poor, that when he went to Mount Long to be ordained as a Buddhist monk, he possessed very little clothing to properly cover his body. On the night in July 1942, around 300 Japanese troops (and their traitorous Chinese collaborators) surrounded Mount Long, and drove the villagers back into Taiping Village – demanding that the underground (guerrilla) fighters of the Chinese 8th Route Army be handed over.  The Japanese forces discovered in the Buddhist temple on Mount Long, grain coupons used by members of the 8th Route Army to exchange for food.  The 26 year old Venerable Guang Ming was arrested in the temple and tortured by the Japanese forces in an attempt to make him give the names and locations of the Chinese freedom fighters.  Despite the terrible suffering that was inflicted upon the Venerable Guang Ming, he never lost his physical composure or psychological harmony – he simply restated over and over again that he simply ‘did not know’ the information they wanted.  After seeing that this Chinese monk could not be broken through brutal torture, the Japanese officers gave the order for him to be murdered.  Later, the local villagers repaired a small Buddhist temple on Mount Long to honour the Venerable Guang Ming.  Local villagers explained that ‘during the Ming Dynasty the peaks of Mount Long used to have numerous Buddhist and Daoist temples upon them, which comprised the ‘Mount Long Academy’, but that the Japanese destroyed most of them during their invasion of the area.’

Ordained Buddhist monks follow the Vinaya Discipline and do not become directly involved in the mundane affairs of the world.  However, the ordained Buddhist Sangha also has a duty to the lay-community and should assist that community whenever it is required.  In a time of national emergency – such as the invasion of China by the forces of imperial Japan – the ordained Buddhist Sangha secretly worked with the laity to assist in the uprising of the people against this tyranny.

At dawn on the 7th of July, 1942, the young monk Guang Ming was busy printing grain coupons for the 8th Route Army when suddenly he heard gun-fire on the mountain.  He quickly hid the coupons in an iron bucket, and hid them in the undergrowth on the hillside.  As soon as he had completed this task he saw around 300 Japanese troops (together with collaborating Chinese traitors) rushed into, and surround the area of the Grand Peace Village.  Hundreds of patriotic Chinese fighters (the backbone of the resistance) were trapped along with Guang Ming.  The puppet-troops of the Japanese searched the mountainside with German Shepard dogs and soon found where Guang Ming had hidden the grain coupons.  As the ink was not yet dry, they knew that the individual who printed the coupons was still nearby and so Guang Ming was arrested at bayonet point.  The Japanese threatened him and asked who printed the coupons, and who were they for?  The young monk Guang Ming replied: ‘Poor Buddhist monks like myself do not become involved in the vulgar affairs of the mundane world, so how can I answer your questions?’  The Japanese did not believe what Guang Ming was saying and kicked and punched and then beat him with sticks and a whip, before finally stabbing at him with bayonets so that there was blood everywhere.  Guang Ming remained conscious whilst lying on the ground (swallowing mouthfuls of blood) but did not utter a word in response.  Seeing that this torture was not working, the Japanese filled Guang Ming’s mouth with petrol and then with manure – a process that made him wretch terribly!  However, despite hours of this appalling treatment Guang Ming did not say a word.  The Japanese then threatened to burn-down the village (with the people still in their house) if Guang Ming did not reveal the Guerrilla fighters of the 8th Route Army!  Guang Ming understood that the Japanese soldier (and their puppet collaborators) were deluded and that their minds were full of hatred.  He did not give-in to this delusion but remained steadfast and composed.  Seeing this, the local people began to call out ‘hero, hero!’  They understood that Guang Ming printed the grain coupons out of compassion for those who had no food, and that now he endured terrible pain and torture because he maintained exactly the same sense of compassion for the common people who risked their lives confronting a vicious enemy.  Understanding this, the people could not bear to watch as the Japanese continued to torture Guang Ming – who voluntarily withstood the suffering on their behalf.  The Japanese lined up all the villagers and brought each forward so that Guang Ming could identify who was a member of the 8th Route Army who partook in anti-Japanese activities, and who made use of the grain coupons.  Guang Ming answered: ‘How can these villagers be guilty of any offense?  It is now time for me to go and we will meet again in the next life!’  When the villagers heard this they were reduced to tears.  

After this initial failure, the Japanese dragged Guang Ming back to their stronghold at Mashen Bridge.  Here, the Japanese used all kinds of torture devices upon the body of Guang Ming for a full night.  Despite now having a mouth full of broken-teeth, he kept his mouth closed –even at the point of death.  The dogs were unleashed upon the young monk – but his heart and mind remained calm and strong – he was as unmovable as a mountain and as solid as stone when life finally left his body.  This monk was just 26 years old when he was martyred to save the people.  Such was the destruction visited upon Guang Ming’s person that the local villagers could not find his bones or even his clothing – all they knew was his name.  As a sign of the utmost respect, the local villagers arranged for a tomb stone to be engraved with his name and placed in an appropriate position upon Dragon Mountain.  

Original Chinese Language Source Article:

http://www.zhientang.com/zixun/597.html
释广明小和尚掩护八路军救几百老乡壮烈牺牲

佛教界于抗日之贡献

蓟县于桥水库上游与河北遵化接壤处，有一个名唤太平庄的山村。这里是冀东龙山抗日大暴动发起地，也是八路军和各路抗日联军的根据地。龙山抗日大暴动惊煞日寇，日军从正面主战场调集一万正规军急赴冀东清剿抗日武装。虎狼犯家园，龙山太平庄再无太平。

七十多年后，龙山脚下的抗日烈士陵园，人们看着一座座有名碑、无名碑，就知道这片土地上的儿女，曾为他们的家国子孙流了多少血，舍了多少命。

碑林的最前排，有一方刻着“广明烈士之墓”的墓碑格外惹眼。说起这个“广明”，年近八旬的太平庄老支书张德林眼窝里又闪出泪光：“我们村像我这般年纪的人，一说起广明师父莫不痛哭流涕。广明小和尚豁出自己的命，救了八路军，救了全村几百条人命。他若是顾惜自己，我们太平村早就成了乱坟岗。”

据了解，广明和尚俗家姓王，如今已查不出俗名，原籍是河北遵化李各庄，幼时因家境贫寒，为了活命，光着屁股来龙山出家当和尚。1942年7月的一天夜里，龙山附近的村庄被前来扫荡的三百多个日伪军包围，日伪军将村民驱赶到太平庄村戏楼东侧的山坡上，逼村民交出八路军、地下党员。几个鬼子在龙山上一座寺庙中搜出八路军当时使用的粮票，把住寺的26岁小和尚广明拉出来严刑拷打，逼问八路军的情报。广明一口咬定“不知道”，恼羞成怒的日寇遂将广明残忍杀害。

后来，村民为了纪念广明，就在龙山半山腰上修复了一座小寺庙。据当地村民说：“龙山顶曾有许多寺庙、道观，明朝时此处曾修建有‘龙山书院’，但这些建筑在日军侵华期间都被鬼子毁坏。”

小和尚本是出家人，本不该参与寺外俗事。可他跟这块家园连着血脉，他闭不上眼睛，塞不住耳朵，更管不住自己的腿脚。于是，出家人跟俗人暗中联手，一起抗暴。

1942年7月的一个拂晓，广明小和尚正在庙里印制八路军粮票，突听山后枪声大作，赶紧提着装满粮票的白皮铁桶，藏进山坡荆树窠子里。广明小和尚再搭眼一看，三百多日伪军狼一样扑进龙山太平庄，几百乡亲、几十位广明敬仰的抗日骨干生生给包了饺子。搜山的伪军鼻子比狼狗还灵，竟搜到广明藏匿的粮票。眼看粮票油墨未干，小和尚广明是脱不了干系了。日军把广明拖到村民跟前，刺刀压住脖子：“谁印的？交给谁？”广明一口咬定：“出家人不问俗事，与贫僧何干？”日军不信，用脚踢，用棍打，用鞭抽，用刺刀挑，把广明凌虐得血流满地。广明躺在地上，咽着大口的血，干脆一言不发。酷刑无用，日军又往广明嘴里灌汽油，灌粪水，呛得广明佝偻在地上，狂呕不止。多半天过去了，广明还是咬着牙不吐一言。只听一日枭狂吠道：“今天不把八路军交出来，人杀光！房子烧光！”广明知道日军没了人性，什么孽都造得出来。出家人不忍看豺狼屠戮苍生，爬起来大声吼道：“好汉做事好汉当！粮票是我一个人从盘山背来的，跟这些老实巴交的村民无干。要杀要砍，就冲我一个人来！”更残忍的折磨落在广明身上，众乡亲都别过脸不忍看。鬼子命两个伪军把他架到人群里，叫他逐个指认谁是八路军，谁是抗日分子，印粮票的是谁。和众乡亲逐个相认之后，广明开口道：“乡亲们哪，咱们下一世再见吧！”此言一出，数百乡亲泪雨飘飞。

日军用马车把广明拖回马伸桥据点，又在他身上使尽百般刑具，用了整整一夜的刑。广明咬碎牙，至死也没开口。豺狼再恶，咬不碎盘山的石头。出家人殉国殉道之心，比石头还硬。年仅26岁的小和尚，以一己肉身保住了他的乡亲、他的同伴。广明去世之后，乡亲面找不见他的尸骨，甚至连衣冠都没有留下。龙山脚下的墓碑只刻着他的法号，碑下的乡土浸润着一脉千古忠魂……
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Zen in the West Part III - Zen and Christianity

By Adrian Chan-Wyles (ICBI)
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‘And if anyone hears my words and believes not, I judge him not, for I came not to judge the world but to save the world.’

(Jesus Christ: John 12:47)

Christian theology consists of a body of work created over-time by generations of predominantly male adherents to the creed of Jesus Christ.  These men were members of an established church that although tracing its theoretical roots to the personage of Christ himself, actually developed many decades after his death, and only came to the political dominance in Rome many hundreds of years later.  In its formative years, Christianity was considered not only a sect of Judaism, but simply one of many competing schools of religious thought and practice.  When Christianity finally gained political power, its theology was ‘adjusted’ to meet the new circumstances.  This process inevidently led to the normalisation of ‘contradiction’ and the distancing of the ‘established’ and highly ‘politicised’ church from the teachings of its apparent founder – Jesus Christ.  The modus operandi of the established Christian church became one of securing and maintaining hegemony over society and it did this by instituting a ‘blind faith’ not in Christ himself, but rather in the church’s inconsistent interpretation of Christ.  As a consequence, church theology became intolerant to difference and resistant to change, modification, analysis and correction.  It also developed a central core of dominance at the point of contact whereby all other paths of spiritual development were automatically deemed ‘inferior’, ‘evil’, ‘of no consequence’, and ‘corrupt’.  This essay does not follow this Christian perspective and rejects it thoroughly.  Instead an exploration is made from the perspective of Buddhism in general, and the Zen practitioner in particular.  Whereas certain Christians tend to view inter-religious dialogue as the ‘granting’ of somekind of relevance to another spiritual path, this essay views it as missionary work through the backdoor.  This essay is not ‘anti-Christian’, but rather ‘trans-Christian’ in tone as the Zen Mind cannot be held prisoner by any other faith. How should a Zennist live and practice in a Christian (or Christian inspired) secular world, whilst successfully applying the Buddha’s message?  There is a common ground between Christ and Zen that does not require the Buddhist practitioner to be hindered by the theology of a church that views all other paths as inferior.  The Zennists must navigate their way through this morass of contradictions and paradox to the clarity of the empty mind ground that lies just beyond the surface play of phenomena.  This can be achieved through committed meditation, or through the radical re-alignment of perception through an otherwise mundane activity (a process well known in the Tang Dynasty Ch’an literature).  When inner strength has been built-up to such a degree through the correct use of Zen meditation, then when participating in other activities, this inner potential is often triggered by the most ordinary of circumstance – a glance, a sigh, a piece of paper, or a door opening, etc.  Christianity – particularly within its monastic traditions – has much to offer the pilgrim on the path, but Zen does not allow a practitioner to ‘settle’ anywhere and all paths are made instantly redundant simply by performing their allotted task of guiding the practitioner from A to B.

Was Jesus Christ of the Synoptic Gospels an enlightened being who taught a path of self-cultivation premised upon salvation achieved through a profound psychological transformation?  A cursory glance at the Christian scriptures reveals that by and large this certainly appears to be the case.  In other words the original Jesus teachings are more like Buddhism, Sufism, and certain types of Hinduism, than the modern church is willing to admit.  In fact in the West, the Roman Catholic Church and its Protestant derivative, propagate theological constructs that obviously and clearly contradict the teachings of Jesus Christ himself.  The Christian dogma that believes that priests must intervene between ordinary people and god, prevents the realisation of the direct enlightenment that Jesus spoke about.  Why does this contradiction exist within Christian teaching?  Such a contradiction within Buddhism would be similar to a Buddhist sect teaching that ‘desire’ as manifested through greed, hatred and delusion was ‘correct’, and that selfish and destructive behaviour was the path to enlightenment.  The Christian church is a ‘politicised’ movement that has modified its interpretation of Christ’s theology to best serve the middle and upper classes of society.  This is because the modern Christian church has taken on the mentality of the privileged within society because these individuals tend to possess political influence and power and it is exactly this association that has gained the church political power in the past.  It does not seem to matter that what is good for man is not good for god, or that a rich man has more of a chance of passing through the eye of a needle than he does of getting into heaven.  The Catholic and Protestant churches routinely associate themselves with the political rightwing – a stance that cannot be justified through any of Christ’s teachings.  Moreover, the arrest, trial and eventual execution of Christ was a vicious act of totalitarian intolerance, bigotry, cruelty, and hatred, all hallmarks of the political right.  In short, the Bible describes very clearly that Christ was the victim of political rightwing persecution because his teachings were viewed as contrary to that hateful ideology.  As rich people tend to contribute large donations to the church, the church ensures that ordinary people remain wedded to exploitative work practices – hence the abomination that is the ‘Protestant Work Ethic’ – which is nothing more than a theological charter for the justification of the class exploitation of the poor.  Jesus considers the lilies in the fields, and explains that they are beautiful and perfect just as they are.  They do not need to toil in the fields because god has provided all for their ongoing nourishment.  As humans are more important, Jesus suggests that just as the birds are perfect, so are humans who should not be subjected to slavery or wage slavery.  The modern Christian church is riddled with contradictions, but as modern humans are generally better educated than their ancestors, they are now able to ‘see through’ the theological deception and without relying upon instruction from politicised Christian priests, are able to directly study the words of Christ themselves.  This contradiction between what Christ actually taught and what a politicised church (claiming to represent him) claims he taught, is the very basis for the inner ‘tension’ that exists as the basis of every koan found within Japanese Zen Buddhism.  This is the polarity created by the purity of Christ’s vision which is juxtaposed by the deliberate duplicity of a politicised church.  The only way out of this contradiction is the reconciliation of Christ’s ‘truth’ with that of the church’s ‘lies’ – what is it that could unite this ‘good’ and ‘evil’ contradiction?  This is exactly where the efficacy of Japanese Zen Buddhism comes into play.

Zen in the West has been very helpful to Christians to venerate Christ but who do not accept the church.  Conventional Christian thinking states that if the church is not fully embraced and endorsed, then there can be no truthful association with god or Christ.  However, given that the Protestant movement has already broken away from its Catholic forefather, it is obvious that there is an association with Christ outside of the established church.  Those who follow Christ through Zen take a further step and in a very real sense regain a direct contact with an original Christ, one that is free of the distorting constraints of a class riddled and morally bankrupt established church structure.  The fundamental power of the Zen-Christ lies in the fact that ‘Christ’ was a ‘Christian’, and god is not an ‘Israelite’.  These koans are forever immediate and in the present.  The true ‘sound of one-hand clapping’ lies in the fact that Christ opens his mouth and that god is heard unmediated through a structured church.  Jesus was a good person and yet he was killed for being ‘good’.  If ‘good’ is better than being ‘bad’, then why was he punished?  It is as if the shape of the cross – being a structure of two wooden beams crossed over one another – resembles the duality (and contradiction) of Jesus the ordinary enlightened being and Jesus the divine construct of the church.  The centre of the cross-beam is not only the position where an ordinary man died, but exactly the same spot where a divine legend was born.  Christ the Zennist is not Christ the Christian, but Christ the Christian is most definitely Christ the Zennist!  This underlies the greater truth that non-dual Christ-ianity is separate and distinct from the dualistic Christianity of the established (and politicised) church.

For Christ, the contradiction is resolved by turning the paradox upon its head so that those who are laughing now, will be crying later, and those that are last will become first, etc.  It could easily be added that those who are deluded now, will be enlightened latter!  If Christ on the cross represents the ‘ego’ (as unfulfilled potential or ‘form’) transforming toward the enlightened (or ‘void’) position, then his apparent physical and psychological death marks his break with the mundane world completely so that he rests only in ‘void’.  However, the Buddha explains this great achievement as only that of the ‘arahant’ or the position of relative enlightenment.  This is the Hinayana enlightenment of those who only work for their own redemption, but Christ’s ‘enlightenment through self-sacrifice’ is definitely more in accordance with the Buddhist teaching of the Mahayana school.  His rebirth in the tomb three days later signifies his entry into the unassailable position of form in void, and void in form.  Everything Christ did and everything Christ said was toward the betterment of the many and away from the destructive power and behaviour of the selfish few.  The fact that the established church acts in opposition to Christ’s true intent, is a demonstration of how that church creates the inner conditions within its flock of what is called in Zen Buddhism the ‘great doubt’.  How can Christ be selfless whilst the Christian church (that purports to follow him) is selfish?  How can a Christian church claim to follow Christ by either ignoring, inverting, disregarding or misrepresenting his teachings?  As the established church refuses to objectively assess its own contradictory position (symbolised by arms dealing and loan sharking) this contradiction remains firmly in place.  The average Christian practitioner must surrender his or her self into the contradictions of the modern church and use the agency of ‘blind faith’ to come to terms with the separation between the selfless teachings of Christ and the selfish theology of a church that allegedly formed around those teachings.  Where Christians benefit from Zen is that the efficacy of the Zen method is entirely dependent upon the presence of ‘contradiction’ and the potential for a radical inner and outer realignment (i.e. the achievement of full enlightenment).  

This process does not require the presence or operation of an inter-religious dialogue, as Zen treats all dialogue (regardless of its content) as being entirely contingent and necessarily redundant.  A Christian engagement of Buddhism is never for the benefit of Buddhism, but is entirely for the benefit of Christianity.  The Christian church believes that by associating with Buddhists, those Buddhists will be eventually ‘converted’ to Christianity and their Buddhism forgotten.  This is why inter-religious dialogues such as those found within Catholicism and Protestantism are inherently toward the detriment to the Buddhist, and are really a form of missionary work through the backdoor.  The ultimate point of these dialogues is to remove any and all perceived threats to Christian hegemony.  The Zennist ‘sees through’ this deception and uses this knowledge to further strengthen and develop the meditative method.  It is a subtle irony that states that a Zennist who disagrees with the established church is in reality agreeing with Christ in a face to face manner.  The position the Christian church takes is that of political domination through the peddling of a mysterious and illogical theology.  The original Christ – like the Zennist – rejects the established church.  This is because Christ by his very example, is the ‘one hand clapping’.  The established church provides by default, a fertile ground to escape from through spiritual development.  It achieves this by offering ‘freedom’ through its theology, whilst simultaneously enslaving anyone who takes up this offer by the use of the very same theology.  This type of theology is nothing more than an ecclesiastical misrepresentation of the outer structures of a feudal society re-imagined inwardly for apparently ‘spiritual’ purposes, but as anyone can plainly see, the established church operates in a very practical and pragmatic way when it comes to the pursuance of political power and monetary profit in the real world.  For this to happen, Christ must be turned on his head, and his other worldly teachings ignored or denigrated into irrelevance.  

However, it must be stressed that denying the teachings of Christ is nothing new for the church and has been a process of distortion in operation since the earliest times of the religion becoming state creed in ancient Rome.  The idea that the early Christians were persecuted for their faith has no evidence in historical fact to support it (outside of theology), and yet as a myth it has served as a powerful self-righteous basis for everything the politicised church has subsequently undertook – including anti-Semitism, the persecution and wiping-out of other Christian groups (including five million Cathers in France), the Inquisition and the Catholic church’s open support for fascism (and the holocaust) both before and during WWII.  This is not to mention the periodic attacks on pagans, and the pogroms the Catholics and Protestants inflicted upon one another from time to time - and this brief list does not include the established church’s whole-hearted support for European imperialism and colonisation around the world, and the racialised depiction (still common today) of Christ being imagined as a northern European!  Indigenous peoples are converted by Christian missionaries through an intense and highly hostile attack on their respective cultures.  Indigenous culture is inherently presented as being the mistaken product of an inferior race that possesses a weak mind, and as such is interpreted as the product of the ‘devil’.  In a very real sense this type of racism forms the basis of a koan in and of itself; why should being a ‘non-Christian’ automatically equate with being a product of the devil – particularly when Christ himself spoke only words of love and reconciliation?  Nowhere in the Bible does Christ degrade or insult another individual or group for being ‘non-Christian’, simply because Christianity did not exist during his life-time.  Jesus was a reforming Jew, and his early followers were viewed as being members of a radical Jewish sect – until a few hundred years after the life of Jesus – when these same Jews (due to their bizarre and intolerant behaviour) had the anathema passed upon them by the orthodox Jewish authorities, and were permanently expelled from the Jewish religion.  

All of these facts serve to create a ‘great doubt’ in the mind of the Zennist who might well venerate Christ, but not necessarily the established church that claims to speak in Christ’s name.  Whereas the theology of the established church remains firmly within the domain of a privileged education system tailored exclusively for the ‘professional’ priesthood, the realisation of Zen remains the open property of all humanity.  The distinctly ‘Zen’ realisation of mind remains exclusively ‘public’ property, much in the manner in which Christ lived his life. Christ consciousness is the Zen Mind, whilst church consciousness is the ego that Zen sees through and over-comes.  The Zen-Christ consciousness does not need a ‘church’ to be either effective or complete, as it is perfect (and timeless) just as it is.  What then, is the point of Christianity?  Whereas in the East Christianity has never possessed political and cultural power to any great extent, within the West, particularly over the last one thousand years or more, it gained such prominence as a religion that its theology became all-pervading and actually managed to prevent the development of the Western brain from its firm Greek basis in rational thought.  Greek philosophy was banned by a Christian Roman emperor and Europe descended in what can only be described as a ‘great sleep’.  With the suspension of logic, Christian theology ran wild and the ordinary people became trapped in a cycle of ignorance and myth.  From around the 1400’s (i.e. the Renaissance) this dark yoke began to be lifted and the emerging of the secular state started to roll-back the power and influence of the medieval church.  As the dark theological clouds parted, the first rays of light of rationality broke through, and here is an interesting fact.  The Western secular state has at its basis the ‘de-mystified’ theology of the medieval church purged of all its ecclesiastical powers.  Church theology, for example, as it developed to serve those who held political power in feudal Europe, imported into itself much of the body of conventional law used by kings to govern their lands.  This development was only natural for a politicised church, as all kings at that time were crowned by the church and told that their divine right to rule stemmed from god himself.  Take the modern court system in the UK, for example, its juries are still comprised of ‘twelve’ members (representative of the twelve disciples of Christ), with the judge (sat higher than the rest of the court), who represents Christ or god.  When the condemned are ‘sentenced’ to a term in prison, they are ‘taken down’ to the holding cells – a process that was symbolic of actually descending into ‘hell’.  Much of this ludicrous mythology is implicitly present today, but many subject to it remain consciously unaware of its true history.  This is exactly the situation for many Western Zennists who take-up the practice of Buddhist meditation whilst living within a secularised Christian culture.  Although it is true that this influence can be completely ignored by Zennists, it is also true that many others are caught in the psychological grip of its historical conditioning.  This is precisely where the teachings of Christ can assist a Zen practitioner to ‘break free’ of the psychological conditioning of the established church, as there is no other manner in which the church and Zen can interact that does not disempower the latter in favour of the former. 

When Christians ‘meditate’ as opposed to ‘contemplate’, what are they doing and why are they doing it?  Of course, if by the term ‘Christian’ it is meant one who follows the theology of the established church without question, then when such a person meditates it cannot mean that an act of Buddhist self-cultivation is taking place, because if such a committed Christian truly applied the Buddha‘s teachings of ‘no-soul’, and ‘non-greed’, ‘non-hatred’ and ‘non-delusion’, then the basis of church dogma would be uprooted and become obsolete.  This is why Christian meditation is an act borrowed from another tradition, but which steers-clear of the philosophical implications of that tradition.  Christian meditation is in reality nothing more than a modified form of prayer designed to unite the meditator with the object of the meditation – namely the divine entity labelled as ‘god’.  Compare this Christian motive with the declared aim of the Buddha who states that human beings can cure their own suffering by ‘seeing through’ theological dogma and the social constructs premised upon it (in ancient India this referred to Brahmanism and the Indian caste system, etc).  Christian meditation seeks the exact opposite in that it is a practice that fully and completely ‘confirms’ and ‘endorses’ the status quo and any and all theological dogma found within it.  Here is seen a diametrically opposed use of the Buddhist meditational method.  A step forward from this is found the danger that draws Buddhists towards Christian meditation groups and sees their search for enlightenment co-opted into a search for god – an outcome, of course, that sees the end of Buddhism as a separate and distinct self-developmental path.  Having established this diametrically opposed use of meditation, where does the Zennist fit into this scheme of things?  The Western Zen practitioner in reality possesses the best of both worlds, as he or she can use the Zen method of radical detachment to ‘free’ the bonds of historical Christian conditioning, whilst retaining any and all positive attributes of Christ the individual.  Although the established church denies any Buddhist influence within its theological constructs, this attitude is illogical and quite frankly ahistorical.  It is a well-known fact that Buddhism is hundreds of years older than Christianity and had spread through the Middle and Far East before Jesus was born.  There is no reason to believe that Buddhism had not spread to the Middle East by the time of Christ and the development of his teaching.  Academics such as Freke and Gandy, and Gruber and Kirsten (amongst many others) have written extensively about the influences of other religions and philosophies that the early Christians drew upon.  Just as Buddhism was known in ancient Greece, it is very likely that Jesus came across the Buddha’s teachings, but the church that eventually came to dominate Christianity many hundreds of years later has always followed an official policy of denying any and all outside influences in the development of its dogma and theology, despite the fact that such influences remain obvious and clear for all to see.  The example of Christ the man pre-existed the development of this theology and he had no reason or motivation to misrepresent his own understanding.  This is where Christ the Buddha emerges entirely free of obscuring church dogma.

The stigmata is an interesting Christian symbolism.  Although it is a matter of debate as to how Christ was crucified, many Christians particularly in modern times, have claimed to have developed ‘spontaneous’ bleeding from the palms of the hands and the area of the feet around two to three inches above the toes.  The assertion is that this occurrence represents the areas of the body that the crucifixion nails entered when Christ was affixed to the cross.  Again, as with much of theology, there is little or no historical evidence to suggest that Christ was crucified on a cross, or that if he was, nails were used.  It is thought that nails through the palms would not support a man’s body on a cross, and that it is more likely that if nails were used at all, they would have been nailed through the wrists and not the hands.  It is a similar situation for the anatomy of the feet whereby nailing the front of the foot above the toes probably would not hold the weight of a man that had also been nailed through the wrists.  An alternative that has been suggested is that perhaps a single nail was placed in the anatomical gap behind the Achilles tendons – with both legs placed together and side on to the cross.  Of course all this is highly speculative, but pious Christians are said to develop these marks on their body because god or Christ has blessed them in some way.  To possess the marks of the stigmata is thought by many Christians to be a sign of direct communion with the divine.  For the Buddhist this is interpretation is an irrelevance as the Buddha taught a complete non-reliance upon gods or divine beings, and went as far as saying that gods are known not to exist in the enlightened state.  However, the idea of ‘three’ being a special number signifying ‘whole-ness’ does appear to be common to both the philosophy of Buddhism and the theology of Christianity.  The Triple Gem of Buddhism represents a complete package of salvation whereby the Buddhist relies entirely on the Buddha, his teachings (Dharma), and the community of ordained male and female monastics (the Sangha).  In the developed Mahayana Buddhism, the notion of Sangha also includes lay Buddhists, but in the early Pali teachings, it is recorded that the Buddha’s earliest disciples took refuge only in the Buddha and the Dharma – as an ordained ‘Sangha’ had not yet been established.  This demonstrates that the Buddha did not accept superstition and did not consider any number or set of numbers, more powerful or significant than any others.  Therefore the Zennist approaching Buddhism from the position of Christian theology and superstition can make effective use of the Buddha’s secular approach to mathematics and free themselves from the Christian emphasis upon the ‘specialness’ of specific numbers (and dates).

It is said that power corrupts and the history of the established Christian church in its search for acquisition and retainment of political influence, stands as a testimony to this truism.  Just as the church was perfectly willing to create a theological dogma that deviates substantially away from the actual teaching of Christ – the assumed founder of the church – the early church ‘fathers’ were willing to jettison Christ’s actual birth date (which is believed by some historians to have fallen around September-October in the year 7BCE).  Whereas the Eastern Orthodox church does not celebrate Christ’s birth – the Western (and by definition ‘Unorthodox’) church, fixed the birth of Christ to December the 25th.  The Western church did this because the Roman emperor Constantine very much favoured the pagan feast of ‘Saturnalia’ – which was a time of nakedness in the streets, drunkenness, gluttony, orgies and gift giving.  Instead of stating that these activities were opposed to the teachings of Christ, the early church authorities endorsed the celebration of Saturnalia by falsely associating it with the birth of Jesus Christ.  Saturnalia was really the hedonistic behaviour of the Roman aristocracy and much of this non-Christ-like behaviour has survived into modern times and can be seen in the celebrations associated with a contemporary Christmas.  This dishonesty at the heart of the Christian church is a direct contradiction to the pristine awareness demanded by the Zen method.  For Zen development to occur, the Zen practitioner must be both honest and truthful – as was the Buddha.  This is not a matter of being ‘good’ (as opposed to ‘evil’), but is rather a main component of the Buddha’s science of the mind.  Without clearly ‘seeing’ and ‘truthfully’ reporting the ‘facts’, the enlightenment of the Buddha would have stayed only within his own head.  Although there are Christians who strive for the ‘truth’, they are generally part of a church that historically has not.  This is a workable paradox that can be used to ‘free’ the mind from ALL paradox and find the inherent and empty mind ground that lies just behind the play of the inner and outer world.  Reporting truth as it is, is a vital part of Buddhist training.  It is not performed for any moral gain or divine reward, but is entirely to do with the scientific method.  This draws attention to the biggest contradiction between Christianity the ‘religion’ and Buddhism the ‘science’.  Whereas religion always engages the imagination and applies a certain ‘elasticity’ to the truth, Buddhism requires a clinical approach to the acknowledgement and understanding of cause and effect (i.e. karma and its fruits).  

For a Christian to become enlightened the baggage of Christianity must be abandoned simply because it has nothing to do with Christ.  For the Zennist, enlightenment has little to do with Zen and nothing to do with Buddhism.  Humanity is freed by a radical disassociation with the minutiae of structured paths and the entry into free and precise awareness that is not limited to any one view or perspective.  Whereas the Christian church has often brutally judged anyone who has not agreed with Christianity throughout history – Christ has not.  Although the Buddha taught a very structured path toward enlightenment, the enlightenment he realised was not dependent upon the path he taught.  In the very heart of all this potential and real contradiction lies the corrective power of the paradox.  As perception is multi-dimensional, it is assisted (and not negated) by contradiction and paradox, although it is true that if logic is used in a limited manner, having more than one clear choice at any given time can be interpreted as a hindrance and a liability toward taking decisive action in the physical world.  However, if the barriers that separate knowledge into separate and distinct categories in the mind are dissolved through re-ordering the functioning processes of that mind, then what was once a confusing choice between two (or more) alternatives becomes in fact an expression of a developed (and expanded) consciousness unhindered by conventional notions of what is correct and incorrect.  Even a church riddled by the self-imposed theological constraints of a historical search for political power, when viewed from a certain (and ‘free’) perspective, can seem to be something of a Zen koan, (or any other device) suited to push the consciousness of humanity beyond its own limitations.  Although Christ never once mentions celibacy, it is interesting to observe that like their much older Buddhist counter-parts, Christian monks and nuns live apart and lead a chaste life.  Mary – mother of Christ – was not of course a ‘virgin’ when Christ was born.  By and large this is a misreading of the Jewish tradition that states that a young bride should be encouraged to remain chaste during the first year of her marriage.  If this young bride conceived and gave birth within this first year of her marriage, then the Jewish tradition was to record the incident as a ‘birth occurring within her virgin year’.  A slight but deliberate alteration of this fact by the early Christian authorities omitted crucial information, and gave a false impression of the birth of Christ so that Jesus the man would fit-in to Christ the Messiah as created by church dogma and theology.  One thing that comes out of all this is that neither ‘Christ’ nor ‘god’ exist behind the movement of the surface mind because both these concepts ARE the surface mind.  Whatever it was that Christ realised, as he states in the Gospel of St Thomas, cannot be known through the bricks and mortar of an established church.  The true message of Christ is not in the fabricated works of the deluded minds of men, but rather lies ‘beyond’ the conventions of mainstream interpretation and cultural habit.  As Zen involves a radical and dramatic ‘dropping away’ of all of the mind’s habits, this includes all the cherished opinions of the ego.  In this regard neither Christianity nor Buddhism can stand in the way of the realisation of enlightenment.  

Return to Contents
ICBI Book Review
By Gee Wyles (ICBI Correspondent)

[image: image11.jpg]EMPTY CLOUD

v





Title:
Empty Cloud – The Autobiography of the Chinese Zen Master – Xu Yun

Author: 

Ch’an Master Xu Yun (1840-1959)

Originally Compiled By:
Cen Xue Lu (1882-1963)

English Translation By:
Charles Luk (1898-1978) – Upasaka Lu Kuan Yu 

Revised & Edited By:
Richard Hunn (1949-2009) – Upasaka Wen Shu

Publisher: 

Element Books (1988)

‘During his travels the Master succeeded in realising 'singleness of mind' throughout day and night, so that by the time of his return to China, conditions were ripe for his final or complete enlightenment, which took place in his 56th year while at the Gao-min Monastery in Yangzhou. He was, as the Chinese say, one who had 'ancient bones', for as regards his later career of restoration which included reviving the teaching of the Five Chan Schools (Wu-jia), the Master was very much a 'self-made man' who had re-established these teachings on the strength of his own insight without teachers. A flash of the old insight was to be found here and there in the temples as Xu-yun had known them in his youth, but the Chan tradition had been in decline by and large. His first teachers had been either Dharma-Masters or Tian-tai Masters, though indeed his Tian-tai teacher had given him his first gong-an [Jap. koan] ('Who is dragging this corpse about?') and it would not be true to say that the Chinese temples had been totally lacking in enlightened individuals. The marked revival of the Chan tradition in the period extending from the mid-1930s through to the 1950s was largely attributable to Xu-yun's endeavours.’ (Richard Hunn – Introduction - Page xii)

This is the English translation of Master Xu Yun’s original Chinese language biography (Xu Yun He Shang Nian Pu), supplemented with extracts from a separate collection of Xu Yun’s Dharma-teachings (Xu Yun He Shang Fa Hui).  It is essentially a diary highlighting the 120 years of life that Xu Yun experienced, compiled during the last decade of his life during the 1950’s.  The events related are drawn from the memory of Xu Yun and verified by those who were there, and documents relevant to the narrative.  In modern China today, Xu Yun’s biography has been expanded considerably, as further evidence has been gathered of his many experiences, actions and teachings in the world, Empty Cloud, however, is the original biography that Xu Yu was happy to leave to the world, and it is full of practical advice and inspiration for the would be Ch’an Buddhist.  Charles Luk was a disciple of Xu Yun, and because of his excellent grasp of the English language (both written and spoken), Xu Yun requested that he take on the task of translating key Chinese Buddhist texts into English, for the benefit of Western Buddhists.  Master Xu Yun understood that if Chinese Buddhist texts could be firstly rendered into a single European language such as English, then it would be possible for the translated texts to be rendered into other European languages with little difficulty (which has proven to be the case).  The initial difficulty in this process of transmitting unfamiliar Chinese Buddhist philosophical terms into a format acceptable (and understandable) to another culture, is over-come by the knowledge the translator processes about the transmitting and the receiving culture.  In this regard, Charles Luk’s knowledge of British and Chinese culture and thought put him in a very good position to produce translations that retained all the meaning and emphasis of the original Chinese text, whilst developing an authoritative and accurate English syntax.  As a consequence, Charles Luk avoided the usual habit often employed by European scholars, of using Judeo-Christian theological terms to express Buddhist terms, as these theistic terms had no bearing whatsoever on the non-theistic philosophy of the Buddha.  Master Xu Yun’s choice of Charles Luk as a translator who possessed the ability to transcend cultural difference whilst causing offense to none, has turned-out to in truly inspired, as during his later life, Charles Luk produced many fine English language translations.  Charles Luk disciple – Richard Hunn – explains Xu Yun’s ability to make profound connections in life in the following manner:  

‘Though the Master became famous as a Chan adept, he also taught Pure Land Buddhism, which he considered to be equally effective as a method of self-cultivation, for like the hua-tou technique, the single-minded recitation of the Pure Land mantra stills the dualistic surface activity of the mind, enabling practitioners to perceive their inherent wisdom. This will surprise some Western people who tuned in to the 'Zen craze' a few years back, in which it was often said that Chan or Zen Masters eschewed use of the Pure Land practice. Also, contrary to what has been said on occasions, Xu-yun gave regular talks of instruction on the sutras and shastras, which he knew thoroughly after many decades of careful study and which he understood experientially, in a way which went beyond the grasp of mere words, names and terms in their literal sense.’ (Page xiii)

 This is a superb biography of an extraordinary person of world renown – who preferred to live in a cow shed rather than the temple rooms.  In the early 1950’s, Xu Yun took part in a Buddhist conference in Beijing where he told the new government of Mao Zedong how Buddhism should be respected and its rules enshrined in China’s secular.  The Chinese government agreed with Xu Yun and this protected the practice of the Vinaya Discipline in China which had come under attack from a faction of Chinese monks who had lived for a time in Japan – a country that had abolished the Vinaya Discipline and allowed its monks and nuns to marrying and eat meat, etc.  Xu Yun was very important not only for the preservation of the teachings of the Buddha conveyed into the present from ancient times, but was also a key player in the manner in which modern China related to its Buddhist past.  As a consequence of his enlightened wisdom, Buddhism is alive and well and not only thriving in modern China, but through Charles Luk’s translation work, has also been firmly transplanted to the West.
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� Luk Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987), Page 147.  Charles Luk states (about this exchange) the following in Footnote 6: ‘The dialogue between two enlightened masters is very interesting in that it reveals the absolute.  We have seen elsewhere that the Dharmakaya is beyond all mathematics, including all dualities such as “deep” and “shallow” and “wet” and “dry”, for it is inexpressible and inconceivable.’


� Ibid – Pages 141-142.  In Footnote 1 (Page142) Charles Luk states: ‘”To tread the bird’s path” is a Ch’an expression which means forsaking all attachments to ego, the real and the unreal for realising the self-nature which is free from all traces.  A flying bird leaves no traces in the air like the self-nature which leaves no traces anywhere for it is omnipresent and is beyond location and direction as Huang Po put it.  Therefore, “treading the bird’s path” is Ch’an training, the object of which is to realise the true face.  The monk mistook the training for the enlightenment and the master scolded him for taking the servant for master.  Upon enlightenment one will leave behind the method of training and will not tread the bird’s path anymore.  The master taught the monk to forsake both ego and dharma in order to realise the absolute reality.’


� I am indebted to the Chinese language research information provided by Upasika Sheng Hua, who contacted a Ch’an monk (currently serving at the Yunmen Temple in China) regarding the Issue of where Liang Jie was ordained.  The Venerable Monk advises: ‘我认为很可能是少林寺。中国佛教常用山名代替寺名，以体现对寺名的敬重（避讳），比如，提到“云（居）山”，都知道是云居山真如禅寺。’  This translates as: ‘I think it is very likely that he (Liang Jie) was ordained at the Shaolin Temple.  Within (the history of) Chinese Buddhism it is common to find temples referred to by the mountain upon which they reside.  This is a reflection of the respect (or high regard) within which a temple is held.  The temple name is often not used because of this ‘taboo’ which ensures a sense of sacredness.  The Zhenru Temple, for instance, is almost always known as ‘Yunju’ after the Yunju Mountain - the area of its location.’  


� Ibis – Page 128.  In Footnote 2 (Page142) Charles Luk states: ‘Dong Shan’s reply means: Mazu had attained enlightenment and was omnipresent. He waited only for one who had also realised his self-nature to behold his omnipresent body.’ 


� Ibid – Pages 129-130.  In Footnote 1 (Page 130) Charles Luk defines ‘bending grass’ as: ‘A Chinese idiom meaning that Dong Shan should not expect a clear explanation from Yun Yan but should look at bending to find out the direction of the wind, i.e. he should look beyond the words and terms used by the man of Dao to realise the truth.’  In Footnote 2 (Page 130) Charles Luk defines ‘leakage’ as: ‘You should not allow your mind to leak, i.e. to wander outside and search for externals.  If you say that this old monk is staying here, you will give rise to the idea of a dwelling place, the idea of which will hold you in bondage.’ 


� Yun Yan Tan Sheng � HYPERLINK "https://zh.wikipedia.org/zcn/%E9%9B%B2%E5%B7%96%E6%9B%87%E6%99%9F" �https://zh.wikipedia.org/zcn/%E9%9B%B2%E5%B7%96%E6%9B%87%E6%99%9F� Accessed on 5.1.2016


� Luk Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987), Pages 130-131.  In Footnote 2 (Page 131) Charles Luk clarifies the non-practicing of the Four Noble Truths: ‘A quotation from the Altar Sutra of the Sixth Patriarch, Chapter VII, which says: ‘The Patriarch asked Hsing Szu: “What did you practice of late??” Hsing Szu replied: “I did not even practice the Noble Truths.”’  The answer meant that the master was already an unconcerned man, or one who had no interest in appearances.  In Footnote 3 (Page 131) Charles Luk states: ‘The inner man is the mind “who knows it”, i.e. who knows itself.’


� Ibid – Page 132.  In Footnote 3 (Page 132) Charles Luk states: ‘Before crossing the stream and seeing his reflection in the water, the master had realised only a minor awakening (a minor satori) but when he understood the deep meaning of Yun Yan’s words: “Just this one is,” he realised a major awakening (major satori), hence his complete enlightenment which was possible because his fully aroused potential could perform its function of seeing his own reflection in the water.  In Footnote 3 (Page 132) Charles Luk clarifies Liang Jie’s ‘enlightened’ gatha: ‘The real Self cannot be sought elsewhere for if one seeks it, one will stray from it.  I have forsaken all conceptions and am now independent of the phenomenal world.  Because of this disentanglement from all attachments, my self-nature manifest itself and is omnipresent.  My self-nature is what I am now for the real comprises also the seeming, but my physical body is only an illusion which cannot be my real face.  He who understands his “Self” in this way, will be in the condition of suchness.’


� Ibid – Page 140.


� Ibid – Page 134.  In Footnote 2 (Page 134) Charles Luk states: ‘If Yun Yan had revealed the Dao to the master, the latter would have clung to names and terms and would never have realised it.’


� Ibid – Page 156.  In Footnote 2 (Page 156) Charles Luk states: ‘The absolute cannot be named and I have attained enlightenment which cannot be expressed in words.  Even when he was about to die, he still thought of urging his disciples to realise the Dao.’


� Ibid – Page 156.  In Footnote 3 (Page 156) Charles Luk states: ‘The monk’s first and second questions were intelligent, but he was still deluded and could not answer the master’s last question.  The one who is never ill, does not look at externals for if he does, he will split his undivided whole into subject and object and will not be the real one.  However, it was the master who looked at him to attain enlightenment and to become one who was never ill.  The present illness of the master was that of his illusory bodily form and did not affect his enlightened nature.’ 


� Ibid – Pages 156-157.  In Footnote 1 (Page 157) Charles Luk states: ‘We have seen elsewhere that an enlightened master usually said to a dying monk: “You know only how to go but do not know how to come.” He thus warned the pupil that the latter had attained only position (4) “guest returning to host” and that his achievement was incomplete, urging him to achieve position (5) “host in host” to attain perfect enlightenment.  In the text above Dong Shan who had passed away, returned to life to show to his disciples that he was free to go and to come, i.e. his was absolute achievement, or position (5).  Thus before his departure, he took the trouble to awaken them according to the Dharma of his own Sect.’


� Ibid – Page 133.


� Chinese Language Dictionary ‘良’ (liang2) � HYPERLINK "http://baike.baidu.com/view/1090187.htm" �http://baike.baidu.com/view/1090187.htm� Accessed 10.1.2016


� Chinese Language Dictionary ‘价’ (jie4)  � HYPERLINK "http://baike.baidu.com/view/283687.htm" �http://baike.baidu.com/view/283687.htm� Accessed 10.1.2016





