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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 12th edition of Patriarch’s Vision, there are ten very interesting articles and translations of a diverse nature, which represent the work of ten eminent contributors.  This edition marks the third anniversary of the founding of the International Ch’an Buddhism Institute (ICBI), and the completion of ‘Volume 1’ of the ICBI eJournal ‘Patriarch’s Vision’ (as each volume of this magazine is comprised of 12 editions).  Master Xu Yun (1840-1959) studied Pre-natal Daoism as a child, and this experience can be seen in the manner through which he integrated Ch’an Buddhist teaching with Daoist history and imagery. According to Charles Luk, Master Xu Yun was very interested in the work of Daoist Master Zhao Bichen, and the development of the Qianfeng School, as he appreciated the integration of Daoist thinking and Buddhist methodology.  Master Xu Yun, although a traditionalist with regards to the strict application of Buddhist discipline in mind, body and society, nevertheless was also interested in methods of applying old teachings to new times and settings.  As a consequence, this ‘Special Edition’ of Patriarch’s Vision has a strong Qianfeng Daoist presence.  Adrian Chan-Wyles provides Part II of his Founders of the Caodong – which examines the life of Master Benji (Caoshan) – and how he developed the imagery and symbology of his teacher, Master Liangjie (Dongshan).  Shaded roundels (found within Confucian and Daoist teaching) are also found in this unique school of Ch’an.  Ebele Zuidema provides two translations; the first is a work by Dr Zhang Qingsong investigating the developmental history of the Qianfeng School and its Longmen School roots as part of the research carried-out by the International Society of Chinese Wisdom.  The second translation is of a blog article posted by Daoist Master Zhao Ming Wang exploring the use of ancient Daoist implements used for treating and healing the body.  This represents important and rare knowledge not easily available in the West.  Simon Weir was a Daoist disciple of Charles Luk.  He explores the central practice of ‘following’ the breath, and ‘changing’ how the breath is used during Qianfeng Daoist self-cultivation.  The breath is generally the agency through which all Daoist transformation occurs.  Adrian Chan-Wyles provides translated research from Chinese language sources about Zhao Bichen’s other manual entitled ‘Clear Explanations of Hygiene and Physiology’.  Although well-known in the French language, its content remains little known in the English speaking world.  This provides a good introduction to this fascinating subject.  Samuel King gives a timely presentation about the act of meditation being a ‘science’ rather than a ‘religion’.  This is fully in accordance with how modern China perceives its traditional arts, and how this aids meditation to be more effective as a method of personal transformation (the basic premise of both Daoism and Buddhism).  A letter from Charles Luk to Richard from 1972 is included in this edition, which offers important historical information about Charles Luk’s association with Master Zhao Bichen, and the connection between Master Xu Yun and Master Zhao Bichen.  This adds knowledge to this otherwise obscure area of research.  Upasika Yukyern, as an experienced Ch’an practitioner, explains how the empty mind ground underlies all phenomena equally, and never departs from it.  This is important for those who become ‘stuck’ in moving around the physical world trying to find peace of mind in different circumstances, but never actually ‘penetrating’ the surface movements of the mind, to find the tranquillity that resides within (regardless of circumstance or situation).  Gee Wyles reviews one of Charles Luk’s seminal translation works entitled ‘Ch’an and Zen Teaching – First Series’.  The importance of this text cannot be over-emphasised as it marks a major achievement in the conveyance of genuine Chinese Ch’an Buddhism to the West, at the behest of Master Xu Yun.   
Adrian Chan-Wyles (Shi Da Dao) June 2016
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Featured Meditation Teacher
Master Xu Yun and Ch’an for the 21st Century

By Wang Ping [王平] (ICBI Beijing Office)

(Translated By Adrian Chan-Wyles PhD)
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Old Master Xu Yun - 虚云老和尚 - (1840-1959)

‘After saying this I sat silent and reflected carefully, but I failed to realise where I was and from where I had come.  I looked back to my stay on the mountain and my past journeys and all those events were like things seen in a dream; after searching, not a thing could be found (in my now stilled mind).  All that previously had been in tumult in the great void was now as (still is) when the rains have passed and all the clouds dispersed.  The air seemed thoroughly cleansed and everything was perfectly tranquil without a single appearance of shadows or images.  The mind was empty and the surrounding objects were still; the resultant bliss was without compare.’

(Master Han Shan De Qing - 憨山德清 – [1546–1623] – During his 31st Year of Life)

Beyond mysticism and religiosity, what is the point of the Ch’an method?  What does ‘it’ do, and ‘how’ should it be applied from a modern, scientific perspective?  An important and basic question involves the efficacy of Ch’an and an investigation into its premise and functionality.  The traditional Chinese Ch’an texts present an object over-view of a highly subjective experience, and this is probably why Ch’an is generally interpreted as being beyond all words and sentences.  An objective (or ‘external’) interpretation of what is essentially a subjective (or ‘internal’) experience can only be hinted at, or approached from the most general of perspectives, and therefore the specialist language designed to convey it, is simply deficient in its ability to explain it appropriately.  This situation is similar to a picture of an apple, that regardless of its accuracy, can never convey the smell, texture or taste of an actual apple when being held and subsequently ‘eaten’.  The early Ch’an masters, who were very well aware of this paradox, dealt with this matter by radically altering the manner in which language was used.  The point of this is to use language in such a manner that does not allow for the concretisation of concepts in the mind, during the master – disciple dialogue that often culminated in the realisation of full enlightenment.  This distinct development within the Ch’an School is termed ‘无生话’ (Wu Sheng Hua), and this can be translated as the ‘Language of the Uncreate’, or ‘Language Before it is Born’.  This term can also mean ‘Before Language Manifests’, and refers to the state of mind that exists just prior to the creation and manifestation of ‘thoughts’ (i.e. words, sentences and corresponding imagery) in the mind.  The Ch’an master uses the language that usually obscures the mind’s inherent empty essence, to reveal that very same essence by directing the enquiring student’s mind back to its empty perceptual root.  This is the basis of the gong-an (公案) and hua tou (‎華佗) teaching methods, and the point of the chanting method and the effective reading of Buddhist sutras or other equally enlightened texts.  This ability to reveal the moment just prior to the manifestation of thought is the very essence of the Buddha’s teachings, and the entire justifying premise of the Ch’an School and its methodology.  

Of course, the very idea of Ch’an for the 21st century is something of a misnomer, as the relevancy of the fundamental purpose of the Buddha’s enlightenment is in fact timeless, and that realised Jhana for the Buddha’s lifetime is exactly as relevant for China’s Tang Dynasty Ch’an, as it is for today’s post-modern society in the West.  The point of this title is to draw the reader’s attention to the fact that the outer appearance of human society changes, but that as far as is known, the basis of perception for human-beings remains more or less constant.  This raises the question of the relevancy of ‘tradition’ and whether tradition is of any use in the conveying of a particular psycho-physical technique such as that of the Buddha’s, and if so, to what extent should tradition be retained unchanged and unchallenged from one generation to the next?  Within the context of Chinese cultural understanding, a ‘tradition’ is the vehicle through which a profound human understanding and method is held together, preserved and transmitted down through the ages.  The understanding and method a tradition transmits is essentially conservative in nature, as it is important that the recorded details of the understanding or method concerned, are not lost.  This implies that the present generation owes a debt of gratitude to the practitioners of the past, and a duty to preserve the teachings that have been inherited from earlier generations, so that future generations may benefit as a result.  However, this ‘conservatism’ is not political in anyway, but rather a matter of historical procedure and preservational protocol.  Therefore the concept of ‘tradition’ within the context of Chinese Ch’an is vitally important because it is the method that preserves the authentic teaching of the Buddha’s technique, which if altered or diminished in any way, fails to perform its liberating function and becomes deficient and moribund.  A tradition within China is the equivalent of an academic body of knowledge, which is preserved and passed on through a university within a societal structure that is constantly changing and evolving.  As far as possible, the university retains this conveying function regardless of the changes that occur within the society within which it exists.  As Chinese Ch’an has spread out of China and into other cultures, the Ch’an tradition has been transmitted in varying degrees of success, from complete and intact, to deficient and weak, depending upon the circumstances of the people involved, and the nature of the non-Chinese cultures encountered.  This has led to a sliding-scale of effectiveness from optimum to minor.  The nature of an ‘intact’ tradition is an important cultural construct for Chinese society – even in its contemporary manifest in Mainland China, because an incomplete tradition is not only lacking in authority, but due to its incompleteness, may well even be ‘dangerous’ to the practitioner in a number of ways.

Having established the importance of conveying the core knowledge that constitutes the epicentre of a tradition, to what extent does its outer framework have to adjust when it enters another culture?  The answer is that the peripheral structure of a tradition has to be changed in specific places for the tradition to be relevant to other cultures, but it is generally agreed that there is a limit to this alteration.  Probably the first and key transformation of tradition lies in the ‘translation’ and ‘transliteration’ of Chinese philosophical concepts and methodology into the language (culture and thought) relevant for the population of the receiving culture.  This is a major and challenging change because if this procedure is not carried-out correctly, the Chinese Ch’an tradition is immediately rendered impotent, and becomes in the receiving society, a shadow of its former self and a vehicle for the mimicry of Chinese culture and corresponding spread of misunderstanding and disinformation, mistakenly masquerading as ‘fact’.  This simply means that the Buddha’s method of returning all thought to its non-perceiving (and empty) state, is literally ‘lost in translation’, and the practice of Buddhism becomes a non-effective empty shell of its former self.  When the Buddha’s ‘returning’ function is lost, then the usual state of ‘deluded’ thought is confirmed, and Buddhism is corrupted and perverted into numerous forms that confirm (rather than uproot) delusional existence.

Master Xu Yun lived through dramatic and epoch-making changes within Chinese society.  He saw the imperial power of China challenged and dominated by the ruthless Eurocentric project of imperialism and colonisation.  This destructive process not only racialised the Chinese people as being physically inferior, but the importation of the foreign religion of Christianity into China also declared them to be spiritually inferior.  For the Chinese people, these developments were compounded by the fact that the last imperial era of China was not ‘Chinese’, but ‘Jurchen’ or ‘Manchurian’ in origin (a non-Han ethnicity originally from the Manchurian area of northeast China) that had established its hegemony in 1644.  The Chinese people had become familiar to living under what was then considered a ‘foreign’ domination that denied the validity of ethnic Chinese culture, and which pursued a deliberate policy of officially oppressing Chinese culture in favour of the Manchurian culture.  An obvious effect of this tyranny was that Chinese men had to wear the Manchurian hairstyle or ‘queue’ that had nothing to do with Chinese culture.  By the time the Westerners arrived en masse with their new paradigm of existence, China had not been administered by the Chinese for over a hundred years, and yet Chinese culture continued to exist through the strength of its traditions, a strength that enabled Chinese culture to survive the worst and destructive tendencies associated with the European imperial presence in China.  This was also the case during the post-1911 period that saw the Nationalist experimentation with modernity, and the post-1949 period which saw the success of the Communist Revolution and the generation and stabilisation of what is now termed ‘New China’.  Master Xu Yun lived through all these changes and fully participated in each phase of Chinese social transformation, and yet despite the often dramatic and even violent nature of some of these changes, Xu Yun advocated the ‘traditional’ practice of Ch’an, and would not alter its core methodology in anyway.  This is because that regardless of the changes that occur in outer society, the mind that perceives remains fundamentally ‘unchanged’ in its functionality, and it is exactly the recovery and realisation of this empty essence that the Ch’an tradition was created to attain.  When all this is considered, outer circumstances will always change, evolve, fall apart and reform, and in that sense it does not matter what age one lives within from the Ch’an perspective – as its perceptual essence always remains the same.  This does not deny the relevancy of outer history (which has a dialectical force of its own), but rather confirms it, as a mind that has realised its own empty (non-perceptual) essence, is able to fully appreciate the historical epoch within which it exists, and participate fully in all progressive historical tendencies and trends, working for the betterment of humanity.  Is this not the manifestation of the Buddha’s teaching of loving kindness and compassion, fully activated and realised within a pristine and empty mind?  This is the timeless tradition that Chinese Ch’an Buddhism both represents and conveys.

Master Xu Yun inherited and successfully conveyed the tradition of Chinese Ch’an Buddhism out of China’s imperial era and into its modern era.  Not only this, but he also facilitated its transmission out of China and into the West through his lay-disciple Charles Luk (1898-1978) a Chinese scholar who was also fluent in the English language.  Knowing this, Master Xu Yun encouraged Charles Luk to translate important Ch’an Buddhist texts into English, because he (Xu Yun) was of the opinion that Charles Luk possessed the ability, understanding, and know how to achieve this important task.  Master Xu Yun appreciated that if an accurate first translation of Chinese Ch’an philosophical concepts could be rendered into a European language, that it would be a relatively simple task to then translate the English rendering into other European languages, and languages of ethnic groups outside of Europe.  Due to his understanding and correct interpretation of Ch’an concepts and terms, coupled with his obvious meditational achievement, Charles Luk was chosen as the single person to set this process of transmission into action.  For the Chinese Ch’an tradition to be successfully transmitted, its three foundational elements had to be clearly distinguished and conveyed.  These three elements are:

a) Moral Discipline (Sila)

b) Meditation (Dhyana)

c) Wisdom (Prajna)

This Ch’an triad is like a three-legged stool which needs all its legs to stand and perform its function.  Take one of the legs away, and the entire structure ceases to perform its intended function – this is exactly the situation when a crucial ingredient of the Ch’an tradition is missing or is not conveyed – the Ch’an method becomes ineffective and of no further use to humanity.   It must also be understood that each of the three elements listed above also contains in essence the other two elements.  This can be represented in the following manner:

1) Moral Discipline = Meditation & Wisdom

2) Meditation = Moral Discipline & Wisdom

3) Wisdom = Moral Discipline & Meditation

Take away any one of these fundamental elements and the conditioning functionality of the Ch’an method ceases to ‘connect’ and ‘function’.  For instance, without gathering in the qi energy flow of the mind and body (through the strictures of the behaviour modification associated with ‘moral discipline’), there will be no inner potential for the mind to focus during meditation, and no resultant ‘breakthrough’ into wisdom.  Without the self-imposed limitation of qi energy expenditure away from a frivolous lifestyle, the mind cannot gather enough strength to effectively ‘breakthrough’ the surface layer of obscuring thought that prevents a direct insight into the empty mind ground.  If qi energy cannot be gathered through self-discipline, then the mind cannot be trained and wisdom will not manifest.  In this model, for instance, it is impossible for a practitioner to just ‘meditate’ to realise enlightenment (i.e. ‘Wisdom’), without having previously practised moral restraint.  This is why Master Xu Yun (in the early 1950’s) advised the new government of China not to adopt the Japanese Zen tradition of abandoning the need for ‘moral discipline’ (sila) which is formulated in the Buddhist text known as the Vinaya Discipline.  Centuries earlier in Japan, the practice had emerged of Zen monks abandoning celibacy so that they could marry and raise families – whilst retaining their social status as a Buddhist monk.  Master Xu Yun criticised this teaching when he encountered it in Chinese Ch’an monks who had spent some time in Japan – and had subsequently abandoned their monastics vows in favour of marriage.   Master Xu Yun said that everyone – both lay and monastic – must follow the Vinaya Discipline according to their status.  Laypeople must exercise sexual restraint but are not required to be celibate, whereas monastics must not manifest any amorous desire in word, deed or thought.  Therefore, in the Chinese Ch’an tradition, an ordained monk or nun ‘cannot’ be married, and if they want to be married, they must leave the status of ‘monk’ or ‘nun’ and become a member of lay society.  This is exactly what the Buddha taught, and he taught it for a very good reason.  This is why within the Chinese Ch’an Buddhist tradition there is no such category as a ‘lay-monk’ or ‘lay-nun’.  Instead there are examples of Lay men and women ‘voluntarily’ upholding the full monastic Vinaya Discipline, whilst remaining unordained and continuing to live within lay society.  In the temples and monasteries of China, lay people are often allowed to wear black robes, with occasional permission being granted for that robe to be worn at home, but at no time are these very devout individuals considered Buddhist ‘monastics’.  For Master Xu Yun, the tradition of Chinese Ch’an Buddhism must be both ‘clear’ and ‘precise’, if it is to remain effective.  The fact that both ordained and lay Buddhists can follow the Bodhisattva Vows is irrelevant to the tripartite tradition of authentic Chinese Ch’an Buddhism, as it is understood that at no time is it considered correct to assume that the Bodhisattva Vows should be used as a replacement for the authority of the Vinaya Discipline (which even lay people must follow in shortened form).  A Chinese Ch’an monastic most follow both the Vinaya Discipline and the Bodhisattva Vows, but it is the former and not the latter that grants the status of ‘Buddhist monastic’.  This is because the Bodhisattva Vows – as great as they are in working for the salvation of all beings – does not require adherents to be ‘celibate’.  Therefore a Buddhist practitioner who is not celibate, is not an ordained Buddhist monk (or nun) as defined in the Vinaya Discipline, although on occasion, a lay Buddhist practitioner might be referred to as a ‘Bodhisattva Monk’ (or ‘Nun’), but this is a separate and distinct category that should not be confused or conflated with a celibate Buddhist monastic as defined through the Vinaya Discipline.  This distinction is important because the Vinaya Discipline is considered a very powerful text for the practice of moral discipline, and a device for men and women to use on the direct path toward enlightenment in a manner similar to that developed by the Buddha and successfully followed by him.  By contrast, the Bodhisattva Vows are a means for all beings to bring a sense of dedicated Dharma-practice to their lives in all circumstances (including marriage and personal relationships).  The Bodhisattva Vows bring compassion to a society and cultural setting that the Buddhist monk (or nun) has left and renounced, and this is why, as a distinct body of knowledge, it should not be used as a replacement for the Vinaya Discipline.  

However, having made this distinction perfectly clear from a Chinese Ch’an Buddhist cultural perspective, it is also equally important to state that the Ch’an School also advocates what is called the ‘Mind Precept’.  This is the idea that ALL Buddhist practitioners (and by extension all beings) can directly realise the empty mind here and now (and in any circumstance), providing they focus their attention fully inward using the gong-an, hua tou or chanting method, so that the obscuring layer of the surface of the mind is penetrated and the underlying and empty mind ground is revealed.  The ‘Mind Precept’ is the essence of the Ch’an method that is assisted by vow-taking, but which operates independently of all casual circumstance.  This is because taking vows only moderates behaviour and calms the mind, but unless the ‘Mind Precept’ is also properly upheld, the practitioner risks falling into a non-progressive state of ‘quietism’, which is then mistaken for enlightenment.  Even in the Pali Suttas of the Buddha, it is evident that lay men and women realised enlightenment although not ordained, and that the Buddha stated that there is no difference between an enlightened lay-person and an enlightened Buddhist monastic, despite the fact that both have approached this ‘great matter’ on different paths.  The lay path is considered difficult because of its diverse nature, and entanglement with never-ending, worldly concerns, but the monastic path is considered direct because it is narrow and disconnected from the concerns of lay life.  This fact does not mean that lay people should not strive for, or realise enlightenment, on the contrary, the Chinese Ch’an School fully acknowledges that lay men and women can and do realise full and complete enlightenment.  The point of this clarification is that no amount of vow-following will achieve enlightenment if the practitioner does not possess a powerful method for breaking through the surface layer of the deluded mind.  On the other hand, despite the chaos surrounding a lay practitioner, if a gong-an, hua tou or chant is held in ALL circumstances and situations, then regardless of those circumstances, the obscuring surface layer of the mind will be pierced and enlightenment realised.  When full enlightenment is realised, then the distinction between ‘ordained monastic’ and ‘lay practitioner’ falls away.  
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The Founders of Cao Dong: Part II

Master Cao Shan Ben Ji (曹山本寂) – [840-901]

By Adrian Chan-Wyles (ICBI)
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‘The master (Cao Shan) asked the assembly leader, Ch’iang:  ‘(It is said:) “The Buddha’s true Dharmakaya is similar to space wherein it appears in response to the calls from living beings, just like a moon seen in water”; how are you going to explain this?’  The leader replied: ‘It is like a donkey looking down a well.’  The master said: ‘It is very difficult to say anything and even if you succeed, you can only speak of eighty per cent of it.’  The leader asked: ‘What will you say about it?’  The master replied: ‘It is like the well gazing at the Donkey.’’

Translator’s Note:  Charles Luk – in the early 1960’s - presented to the West (at the instruction of Master Xu Yun 1840-1959) many pivotal Chinese Ch’an Buddhist texts in reliable English translation.  Many of these texts had never been seen in non-Chinese rendering before this endeavour, and served to convey a profound and direct truth.  The Chinese Ch’an system (preserving the ancient Indian teaching of the Buddha) states that the ordinary way of viewing the world is ‘inverted’ and therefore ‘deluded’ no matter how clever the thought it produces, or how much worldly wealth it physically generates.  This is life lived as the ‘seeming’.  The Buddha and the Ch’an masters aim to rectify this matter by replacing the ‘seeming’ (delusion) with the ‘real’ (enlightenment).  This requires a revolutionary and radical permanent transformation of the mind, so that reality is perceived only from the ‘real’ (or ‘void’) position that contain all things.  The Cao Dong masters – Liang Jie and Ben Ji - developed a method to guide the Ch’an practitioner through this process.  The Five Positions are used to augment the practice of seated meditation, gong-an practice, enlightened Ch’an dialogue and purposeful interaction.  As a consequence, the Five Positions are not intended as a ‘dry’ intellectual pursuit, but are rather a reference system to test or analyse the depth or shallowness of a practitioners understanding.  Master Ben Ji – the subject of this paper – is a very important figure not only in Cao Dong Ch’an, but also in Chinese Ch’an Buddhism in general, and is equally important with regard to Daoist and Confucian integration with Chinese Ch’an Buddhism through his use of shaded roundels to depict the ‘void’ and ‘form’.  This integration was deepened by Master Ben Ji’s extrapolation of the hexagrams and trigrams as originally developed by his teacher – Master Liang Jie.  ACW 5.4.2016

Master Ben Ji was from a family of scholars and officials.  A concise biography of Master Ben Ji (taken from contemporary Chinese language sources) states:

‘Ch’an Master Cao Shan Ben Ji (840-901) was a Tang Dynasty monk, often referred to as ‘Ben Ji’ (本寂) or ‘Essential Tranquillity’.  He was the second ancestor of the Cao Dong Lineage of Ch’an Buddhism, and was also known as ‘Dan Zhang’ (耽章) or ‘Enduring Clarity’.  He was from the Putian (莆田) area of Quanzhou, Fujian province, and his family surname was ‘Huang’ (黄).  When young he studied Confucianism (儒学 – Ru Xue), but when he reached 19 years of age, he travelled to the Futang (福唐) County area of Fuzhou, where his head was shaved on Mount Lingshi (灵石山 – Ling Shi Shan) and he became a Buddhist monk.  At 25 years old he received the full Vinaya and Bodhisattva Discipline Vows.  During the Xiantong (咸通) era (1860-1873) - of the reign of Tang Dynasty Emperor Yizong – the Ch’an Sect flourished.  During this time, Master Ben Ji paid his respects to Master Dong Shan Liang Jie (洞山良价), and requested instruction – an interaction that eventually led to him receiving the Ch’an lineage transmission from Master Liang Jie.  Later, Master Ben Ji established his Ch’an school in the Fuzhou area of Jiangxi province.  Out of respect and admiration for the 6th Patriarch Hui Neng [惠能], Master Ben Ji renamed this area ‘Mount Cao’ [曹山]) but it was originally called ‘Mount He Yu’ [荷玉山 – He Yu Shan].  Due to Master Ben Ji’s extensive skill and profound understanding, the lineage (of Liang Jie) experienced great popularity.  Master Ben Ji also developed and completed the teaching of the ‘Five Positions’ (五位 – Wu Wei) invented by Master Liang Jie (Dong Shan) as a means to assess the development of mind from delusion to full enlightenment,
 and emphasised the ‘Dense Forest’ (丛林 – Cong Lin) system of temple organisation and practice.  As Master Ben Ji’s influence was very great, many gathered to practice under his guidance, and the Dharma (法 – Fa) flourished.  It is said that Master Ben Ji passed away during the 1st year of the Tian Fù (天復) Era (901–904) of the Tang Dynasty Emperor Zhaozong (but some claim that Master Ben Ji passed away during the 3rd year of Tian Fu Era).  This discrepancy means that Master Ben Ji died either in 901 or 903 CE
.  However, it is recorded that Master Ben Ji was 62 years old when he passed away. He was known throughout the world as Cao Shan Ben Ji.  An edict from the emperor granted Ben Ji the posthumous name of ’Yuan Zheng Ch’an Shi’ (元证禅师) or ‘Essence Realisation Ch’an Master.  He had many Dharma-heirs… ’ 

(曹山本寂禅师即本寂 (840年～901年)，唐代禅僧。曹洞宗第二祖。又称耽章。泉州（福建）莆田人。俗姓黄。幼习儒学，十九岁入福州福唐县灵石山出家。二十五岁受具足戒。咸通年间(860～873)，禅风兴盛，乃谒洞山良价。往来请益，密受宗旨。后住抚州（江西）曹山（旧名荷玉山，为思慕曹溪六祖惠能，遂改名曹山）。大扬宗风，并详说洞山五位旨诀，而为丛林的楷式。法席繁兴，学徒云集。天复元年（一说三年）示寂。世寿六十二。世称曹山本寂，敕谥“元证禅师”。嗣法门人有荷玉光慧、金峰从志、鹿门处真、育王弘通、曹山慧霞等。有《抚州曹山本寂禅师语录》二卷传世。)

However, Master Ben Ji was not always a practitioner of Ch’an.  His full biography states that his first teacher was a monk named ‘Ju Zhi’ (俱胝和尚 – Ju Zhi He Shang), who taught him the philosophy of the Tantra (密宗 – Mi Zong) School, and advised him how to practice its methods.  This process began when Master Ben Ji was 19 years old.  At the age of 25 years old, the Tantric Master Ju Zhi officiated over Master Ben Ji’s full ordination (受戒 – Shou Jie).  Master Ben Ji studied the Tantric Method of Buddhism for 6 years in the Green Jade Stone Temple (翠石院 – Cui Shi Yuan), situated on Mount Ling Zhi (灵石山 – Ling Zhi Shan).  Only after this preparatory period of training in the Tantric School did Master Ben Ji enter the path of Ch’an.
  

(本寂最初依止之师既为俱胝和尚，可见他早先所习者亦应为密宗。具体说，他自19岁入灵石，至25岁俱胝方许其受戒，他在灵石翠石院学习了整整6年的密宗。)

The Chinese Tantric Buddhism (怛特羅佛教 – Da Te Luo Fo Jiao) that Master Ben Ji practised originated in India and spread directly to China around to 230 CE, reaching a new peak during the 8th century CE.   It is often generally referred to as a ‘Secret Mahayana Buddhism’ (秘密大乘佛教 – Mi Mi Da Shang Fo Jiao), but has a number of different names in China such as the ‘Hidden Sect’ (密宗 – Mi Zong), ‘Secret Hidden Teaching’ (秘密教 – Mi Mi Jiao), ‘Secret Hidden Vehicle’ (秘密乘 – Mi Mi Cheng), ‘Hidden Vehicle’ (密乘 – Mi Cheng), ‘Diamond Vehicle’ [i.e. ‘Vajrayana’] (金刚乘 – Jin Gang Cheng), ‘Mantra Vehicle’ (真言乘 - Zhen Yan Cheng), ‘Yoga Hidden Teaching’ (瑜伽密教 – Yo Jia Mi Jiao), and ‘Mantra Lineage’ (真言宗 – Zhen Yan Zong).  This school appears to be an integration of Indian Brahmanism and Buddhism, and emphasises mantra recitation, visualisation, complex rituals and practises, and secret initiations.  Chinese Tantric Buddhism has both ‘direct’ and ‘gradual’ pathways to enlightenment which contain clear and concise instruction.  The Tantric teachings seek to penetrate the veil of illusion that prevents direct perception of the empty void that underlies all phenomena, through many and varied techniques.  This clarity of direction may well have influenced Master Ben Ji in his later contributions to the Liang Jie Sect of Ch’an Buddhism regarding his innovations concerning the ‘Five Positions’.
  

Whilst discussing the Cao Dong School of Ch’an, Charles Luk stated:

‘The founders of this sect were Master Liang Chiai of Tung Shan and his disciple Pen Chi of Ts’ao Shan.  In deference to them they were called after their mountains.  Their sect strictly speaking should be called Tung Ts’ao, but Ts’ao Shan has a better rhythm.’ 

It is curious that the school of Master Liang Jie and Master Ben Ji has become universally known as ‘Cao Dong’, and not ‘Dong Cao’ as would be the proper and respectful name arrangement.  To place Master Ben Ji’s name before that of Master Liang jie, within the Confucian system of respect, would be to turn things upside down and the wrong way around, and imply that Master Ben Ji was more important (or at least chronologically ‘earlier’) than Master Liang Jie.  This would be as absurd as assuming that a ‘son’ was born before his own ‘father’.  As this is obviously not the intention of the name arrangement of ‘Cao Dong’ (as nowhere in Chinese language source material is it suggested that Ben Ji was more important than Liang Jie), another logical reason must be found for its use.  Charles Luk suggests that it is a matter of ‘rhythm’ within the use of the Chinese language, but again if this was the only reason for altering the importance of generational lineages, then the disrespect throughout traditional Chinese culture would be endemic, and the feudal system of Confucian social order (both inside and outside the family) would collapse.  Although it is arguable whether ‘Cao Dong’ has a better rhythm than ‘Dong Cao’ to native Chinese speakers, the fact remains that there are many name combinations throughout Chinese culture similar to that of ‘Dong Cao’, where the rhythm of the arrangement is absolutely irrelevant to the meaning being conveyed.  Therefore, although the explanation given by Charles Luk for the word arrangement of ‘Cao Dong’ is interesting, it must also be considered not entirely adequate.

A logical explanation (within the Confucian model of social and generational order) for the name of a student to be placed before that of the master, is if that student’s name also represents a more prominent ancestor from an earlier time.  Master Liang Ji ordained at the famous Shaolin Temple in Henan province, and his biography makes no direct reference to him visiting any shrines or temples dedicated to the Sixth Patriarch of Ch’an – Hui Neng (惠能) - although of course it is true that he practised and passed on exactly the same Ch’an Dharma.  This would suggest that Master Liang Jie was not responsible for calling his Ch’an lineage ‘Cao Dong’, and that this convention probably developed after his death.  Within Charles Luk’s English translation of Master Ben Ji’s biography, the following is stated:

‘The master then went to Ts’ao Ch’I to pay reverence to the (Sixth) Patriarch’s stupa and proceeded to Chi Shui where students who had heard of his erudition, came to follow him and requested him to expound the Dharma.  Because of his reverence for the Sixth Patriarch, he named the mountain Ts’ao Shan.’

Master Ben Ji visited the Baolin Temple (寶林寺 – Bao Lin Si) situated in the Caoxi (漕溪) area of northern Guangdong province.  This was re-named as the Nanhua Temple (南華寺 – Nan Hua Si) in 968 CE by Song Dynasty Emperor Taizong.  This is the temple where Hui Neng once lived and taught, and where his mummified body has sat upright for centuries in the cross-legged meditation posture.  After this, Master Ben Ji travelled to Mount He Yu in Jiangxi province – a place that he re-named ‘Mount Cao’ (i.e. ‘Cao Shan’).  This appears to have been out of respect for the Sixth Patriarch, but the designation became synonymous with Ben Ji himself, and was used as part of the official name for Master Liang Jie’s lineage of Ch’an Buddhism.  However, as Master Ben Ji used this name out of respect for Hui Neng, it was placed before that of Master Liang Jie to denote the fact that the Sixth Patriarch existed prior to Master Liang Jie, and was in fact the architect of the very Ch’an that Master Liang Jie propagated.  This means that ‘Cao Dong’ has a double meaning with one interpretation taking precedence over the other.  On the one hand it refers to the combined efforts of Master Liang Jie and Master Ben Ji to propagate the Ch’an doctrine, whilst on the other it denotes that the Sixth Patriarch Hui Neng was the prominent ancestor of both of these later Ch’an masters.  The name ‘Cao Dong’ therefore does not refer to Master Ben Ji being more important or prominent than his teacher Master Liang Jie, but instead refers to the Sixth Patriarch as being the historical teacher of both Master Liang Jie and Master Ben Ji, and in this qualified context, is correct.  This connection is reinforced by the geographical association of Master Ben Ji with Caoxi – an association that enabled the name ‘Cao’ to be used in describing the Ch’an lineage of Master Liang Jie.    

‘After staying on Mount He Yu (i.e. the re-named ‘Cao Shan’ in the Fuzhou area of Jiangxi province) a number of disciples gathered around Master Ben Ji and asked for instruction.  However, as the area was infected with bandits and thieves, Master Ben Ji moved to the Yihuang (宜黃) area of Jiangxi province, where the disciple named Wang Ruoyi (王若一) offered him the Wang Daoist Temple (王觀 – Wang Guan) as his home.  Master Ben Ji became the ‘Head Monk’ (住持 – Zhu Chi) of this temple and renamed it ‘Lotus Jade’ (荷玉 – He Yu).  After this, his Ch’an Sect flourished.’
 

(師 志慕六祖，遂名山為曹。尋值賊亂，乃之宜黃。有信士王若一，捨何王觀請師住持。 師更何王為荷玉，由是法席大興，學者雲萃。)

Master Dong Shan Liang Jie devised the Five Positions of Ruler and Minister, and within his recorded sayings he states the following reasoning behind this system:

‘The six lines of the Chung Li Hexagram

Representing the intermutable real and seeming,

Are interlaid to establish a triple basis

Which transforms into five positions.’

However, within many versions of the Chinese language source texts relating to Master Liang Jie’s Dharma-words, depictions of hexagrams, trigram, diagrams, or shaded roundels used to describe the Five Positions are not included, despite the fact that he clearly laid the foundation for this system in his Precious Mirror Samadhi gatha and other philosophical utterances.
  In Ch’an and Zen Teachings – Second Series, Charles Luk translates Master Liang Jie’s biography from the Chinese source text entitled ‘The Finger Pointing at the Moon’, and suggests that Master Liang Jie used hexagrams and trigrams to describe his Five Positions teaching, whilst his disciple - Master Ben Ji – added five shaded roundels to supplement this schematic and in so doing, brought further meaning and clarification to the system.  This is essentially correct and provides a modern Ch’an practitioner with all the fully developed Cao Dong thinking – but from many of the Chinese language source texts, however, it is often implied (but not openly stated for reasons of respect) that Master Ben Ji - using Master Liang Jie’s instructions - developed the hexagram, trigram, shaded roundel and inter-laid diagram symbolism that later became synonymous with Master Liang Jie’s teachings, and the Cao Dong School in general.   In other words, Master Liang Jie invented the philosophical foundation for the Five Positions teaching, but it was Master Ben Ji who added and completed the visual symbolism.
  This suggests that Master Ben Ji’s importance lies not only in his complete enlightenment and inheritance of the teachings of Master Liang Jie, but also in his ability to fully ‘complete’ the Five Positions teaching.  His ability to interpret Master Liang Jie’s instructions through the use of the hexagrams and trigrams from the Book of Change, whilst adding the shaded roundels that became popular from the latter Tang Dynasty onwards, may well have been due to his Confucian past, as it is well-known that the neo-Confucians of the time studied the Book of Change and made ample use of roundel symbolism.  Without Master Ben Ji’s vital contribution in this area, it is doubtful that the teachings of Master Liang Jie would have become as famous as they did.  Charles Luk presents these diagrams as:
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This schemata is also referred to as the Five Ranks of Prince and Minister which reflects the nature of the feudal society within which Ch’an Master Ben Ji lived.  His method of teaching Ch’an involved the clear distinguishing of the ‘void’ from the ‘form’ so that delusion can be left behind and the empty mind ground fully penetrated with developed insight.  This requires at its highest level the integration of the void and the form.  

‘In reply to a monk’s question on the meaning of the Five Positions of Prince and Minister, the master said: “The real is the void in which essentially there is not a thing; the seeming is the realm of forms in which there are myriads of appearances; the real comprising the seeming is the real shifting to the seeming; the seeming comprising the real is the return of illusions to the real; and inclusive integration is response from the invisible, free from existence and being neither pure nor impure and neither real nor seeming.  This is what is called the immaterial and profound Great Tao of the non-grasping True Sect.”’

For Master Ben Ji, the path of Ch’an is not obscured through mystery or religious vagary.  Attainment through the Ch’an method is easily discernible in theory and realisable in fact.  This may be an influence from his earlier ‘Tantric’ training which used many techniques to realise underlying emptiness, whilst advocating the integration of this realised emptiness with ordinary phenomena as its highest ideal.  The Five Positions of Cao Dong Ch’an contain one another and are not definite, separate, or distinct stages of attainment isolated from one another.  The Five Positions are in reality how the human mind appears to a practitioner who is observing the mind’s activity as it appears to the mind’s eye.  Initially there is the confusion of endless thoughts traversing the surface of the mind (the ‘seeming’).  When the thoughts ‘still’ a state of relative emptiness is realised (which is often mistaken for full enlightenment).  However, in this state there is still a duality in operation between the ‘observer’ and the ‘observed’.  What is not yet understood is that which is seen as ‘emptiness’ on the surface of the mind is actually only a reflection of the true nature of the mind’s eye itself.  When absolute void is realised the false dichotomy between ‘observer’ and ‘observed’ falls away and the mind’s awareness expands and becomes all-embracing.  This is the integration of the void and the form.  Master Ben Ji explains:

‘One day, the master came to the monks’ quarters where he went to the stove to warm himself.  One of them said: “It is very cold today.”  The master replied: “You should know there is one who does not feel the cold.”  The monk asked: “Who is the one who does not feel the cold?”  With the fire tongs, the master picked up a piece of charcoal and showed it to the monk who said: “Do not say that there is no one (who understands this).”  The master threw down the tongs and the monk said: “When I come to this, I do not understand (anything).”  The master said: “When it shines on a cold pool, the bright sun becomes brighter.”’

This is the use of the gong-an method to reveal the reality of the Five Positions.  Master Ben Ji continuously teaches from the position of the ‘prince’ or ‘host’ and he continuously uses natural circumstances to reveal the underlying empty reality.  Like the Tantric School, the Ch’an School advocates that all phenomena shares a common and empty underlying reality that can be skilfully revealed by an enlightened master.  This is despite the fact that many practitioners feel that they must go to a special place (like a temple or monastery), wear distinctive clothing and behave in a certain manner, to realise a spiritual reality.  For Master Ben Ji, the realisation of enlightenment is a practical affair with easily recognisable degrees of attainment.  This means that the Ch’an School, although ‘Buddhist’ in origination, uses a method of clearly identifiable attainment explained through the symbology of the Cao Dong School.  This appears in essence to be a distilling of the wisdom of the Buddha into its bare essentials.  Whereas the Buddha taught his method of mind development for over 40 years, and across a broad social strata, the Ch’an tradition preserves the basis of that insight without recourse to elaboration.  Therefore, the Ch’an method has less explaining and more practical and immediate direction than many other schools of Buddhism that are premised around a broad explanation of the Dharma.  As non-substantiality is the key to understanding what the Buddha was conveying, this is interpreted by the Ch’an masters as being the very real realisation and understanding of the ‘void’ or ‘empty mind’.  It is not an idea in the mind, which is just more movement on the surface, but is in fact an actual realisation of a spaciousness of consciousness that has been explained by Master Ben Ji through his devising of shaded roundels.  Enlightenment for the Cao Dong masters is not a matter of definite stages that are self-contained and isolatory in nature, but is rather a matter of intensity and clarity of insight.  This is because the five roundels perform a function very similar to that of a ‘mandala’ used within the Tantric School, and which represent different aspects of consciousness through their differing colour schemes and distinctive designs.  The roundels of Master Ben Ji, however, are designed to reveal ‘void’ and ‘form’ rather than the numerous levels of consciousness that intercede between these two expressions.  This is because the different level of consciousness (that are not ‘void’) represent more ‘movement’ of the surface mind, and therefore are obscurations to realising the underlying, empty mind ground.  In this context, regular mandalas signify subtle aspects of ‘form’ and not ‘void’.  This understanding demonstrates that ‘movement’ within the mind, although a matter of mobile consciousness, is nevertheless understood to be a manifestation of very subtle and obscuring ‘form’.  This is why the ‘Ch’an method seeks to ‘still’ the mind as a major breakthrough to the realisation of full enlightenment.  The Cao Dong Symbolism is often represented in Chinese language sources as:
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As Master Ben Ji was a Confucian scholar, it is entirely possible that he formulated the use of the idea of shaded roundels from the neo-Confucian movement that peaked during the Song Dynasty with the work of such scholars as Zhou Dunyi (周敦頤).  For instance, the famous so-called ‘Yin Yang Symbol’ (太極圖 – Tai Ji Tu) is thought to have developed around 960 CE - or during the end of the Tang and beginning of the Song Dynasty.  The neo-Confucians stated that they acquired their roundel symbolism from Daoism during the Tang Dynasty, particularly from a Daoist ascetic known as Chen Tuan (陳摶).  However, the Mizong teachings are probably responsible for how Master Ben Ji used the shaded roundels to reveal 'void' and 'form' rather than merely representing a Daoist or Confucian idea of energy transformation representing a cycle of birth, life, decline, death and re-becoming.  Master Ben Ji is of the opinion that the roundels reflect what is seen in the mind when meditating – and this interpretation is in inaccordance with the idea that mandala images are presentations of different patterns of consciousness, that through the skilful manipulation of a master, all lead back to fundamental emptiness.  In this sense, the shaded roundels of Master Ben Ji do not represent a cycle of life (even though the roundels are superficially similar to those used within Daoism and Confucianism), but represent a clear distinction about what is ‘void’ and what is ‘form’ (or ‘ignorance’ within the unenlightened state).  When Master Ben Ji’s background is taken into account, it can be stated that the structure of the shaded roundels are of Daoist and Confucian origination, whilst their distinctive use within Cao Dong Ch’an is of Chinese Tantric origination.  An example of a ‘roundel’ orientated mandala from the Chinese Tantric School is as follows:
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Whereas the Daoist and Confucian roundel systems represent how energy is formulated and constitutes the physical world (traversing through it in repetitive cycles) – Master Ben Ji’s use of roundel symbolism represents the ‘witness’ to this process or ‘void’ aspect of conscious awareness.  The ‘void’ is that substance which cannot be reduced any further, and which ‘witnesses’ the unfolding of phenomena (represented by the Daoist and Confucian roundel systems).  In this respect it is the primordial void from which all things appear to manifest from, and return to.  Master Ben Ji does not settle for simply explaining how energy unfolds through physical matter, but instead focuses upon the ‘root perception’ that lies just behind the surface inter-play of events.  Although the origin of the use of shaded roundels within Chinese culture probably lies within the phases of the moon as recorded within Chinese astronomy, Master Ben Ji ignores the easily observable outer cycle of events, and instead directs the perceptual attention directly back toward its psycho-physical origination.  This distinct approach to spiritual development also modifies the Tantric use of the mandala image by focusing entirely upon the realisation of the primordial void without becoming entwined in the often elaborate and sophisticated Buddhistic imagery associated the esoteric path.  Therefore, Master Ben Ji’s approach to Ch’an is a direct path to complete enlightenment that does not fall into the trap of gradualism.  The five roundels are not separate stages, but instead represents the ever sharpening clarification of enlightened wisdom.  Instantaneous enlightenment sees through all five roundels at once (thus rendering the schematic immediately redundant), so that no dualistic distinctions remains.

Referring to the ‘void’ as the ‘prince’, and the ‘form’ as the ‘Minister’, this is how Master Ben Ji describes each of the Five Positions:

‘A monk asked the master: “What is prince?”  The master replied:

“Virtue that is wondrous is honoured by the world.

Lofty enlightenment brightens the (void of) space.”

The monk asked: “What is minister?”  The master replied:

“A spiritual motive spreads the holy Tao,

True wisdom works for the welfare of all being.”

The monk asked: “What is minister turning to prince?”  The master replied:

“Freedom from clinging to all contraries

Turns all feelings to the saintly.”

The monk asked the master: “What is the prince looking at the minister?”  The master replied:

“Bearing that’s unexcelled is immutable,

Yet in essence does it shine impartially.”

The monk asked: “What is harmony between prince and minister?”  The master replied:

“Their union is neither within nor without

(And) their harmony is perfect evenness.”’

Even though ‘ignorance’ is clearly distinguished from ‘enlightenment’, nevertheless, the Ch’an teaching of Master Ben Ji emphasises that even the state of ignorance has enlightenment as its base, and all a practitioner has to do is realise this fact here and now.  However, this is not a mere intellectual accommodation of the ‘idea’, but is rather the consequence of a profound, deep and permanent ‘breakthrough’ into the underlying primordial void that contains all things.  This is why it is not enough simply to intellectually understand what Master Ben Ji is indicating through his Dharma-words, as such a superficial understanding is still firmly within the realm of the ‘minister’ or unenlightened position.  An enlightened dialogue between Master Ben Ji and an enquirer illustrates this point:

‘(A monk) asked the master: “With what man of Tao should one be intimate to obtain everlasting hearing (even) before hearing a thing?”  The master replied: “(Both are) under the same quilt.”  The monk asked: “This is what the Venerable Sir can hear, but what is everlasting hearing (even) before a thing is heard?”  The master replied:  “It is different from a piece of wood and a stone.”  The monk asked:  “Which one is before or after the other?”  The master asked back: “Have you not read (the saying) hearing before a thing is heard?”’

The monk enquires about that which underlies the perception of sound (because it is exactly the same empty essence that underlies all six senses), but gets confused about the ‘void’, the ‘form’ and the ‘integration’ of the two.  Even at this level of understanding the intellect is still active and has not been transformed into wisdom (or ‘prajna’).  What seems illogical to the intellect makes perfect sense to the enlightened mind, and the fact that this ‘language of the uncreate’ (无生话 – Wu Sheng Hua) is unintelligible is an indicator that the enquiring mind is still inverted and suffering from delusion.  The ‘language of the uncreate’ refers to the unique manner in which Chinese Ch’an masters use conditioned language in a non-conditioned manner.  Or at least in a manner that deconstructs all conditioned usage. The ‘uncreate’ means that the language is used without ‘giving birth’ to duality and the ignorance premised upon it.  An enlightened Ch’an master not only understands this language without prompting, but is able to express any concept with its usage.  This is a special language that conforms to stage five of Master Ben Ji’s schematic which is termed ‘host in host’.  At this high level of development, the ‘void’ and ‘form’ have been thoroughly explored, transcended and integrated, so that the underlying and empty mind ground (空心地 – Kong Xin Di) that contains all things is the only reality.  When it came time to leave his body, Master Ben Ji gave his last instructions, lit incense and sat cross-legged in the upright meditation position.  He passed away in his 62nd year of age, with a Dharma-age of 37 years.  His body was buried on the Western edge of the mountain.
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Zhao Bichen Daoist Longmen Qianfeng school origin research

Translated by Ebele Zuidema – Netherlands Qianfeng (ICBI)

The below text is a translation of a post by Dr. Zhang Qingsong on his International Society of Chinese Wisdom blog (国际中华智慧学会的博客). Zhao Bichen in his search for authentic instruction in the profound methods of Daoist Self-Cultivation, met in 1895 at Golden Mountain (Jinshan 金山) temple the two eminent Ch’an Buddhist monks Liao Ran and Liao Kong. These two monks, also masters in the Daoist Longmen school, later turned out to be pivotal teachers in the formation of the Daoist Qianfeng school Self-Cultivation. This blog post is a narration of Dr. Zhang Qingsong visiting Golden Mountain temple, to try to find out more about these two masters of Buddhist and Daoist Self-Cultivation. Translation by Tianma. 
Zhenjiang Golden Mountain temple inquiry about the footsteps of the two eminent Ch’an Buddhist monks Liao Ran and Liao Kong 
Golden Mountain temple, one of the many Ch’an Buddhist temples that exist in the area south of the Yangtze river, is an ancient monastery with more than 1500 years of history. The beautiful scenery and a lot of folklore, like the Legend of the White Snake around Golden Mountain, the life and story of Su Dongpo and famous Ch’an masters makes one want to linger and stay around and forget about returning home. However in the late Qing dynasty a significant event occurred that is still unknown to many people.
In 1895 Zhao Bichen, a famous martial arts master and practitioner of Daoist Self-Cultivation (dan dao), visited Guazhou Golden Mountain temple. In the temple he met two Ch’an Buddhist masters Liao Ran and Liao Kong. When Zhao Bichen saw them, he knew right away by the look in their eyes, that these two monks were of great accomplishment. Thereupon he prostrated himself before their feet and requested them to accept him as their disciple. It turned out that besides being accomplished Ch’an masters, Liao Ran and Liao Kong were both 10th generation lineage masters in the Daoist Longmen school of Self-Cultivation. They accepted Zhao Bichen as their disciple and consequently taught him in 3 days and 3 nights inside the temple the essence of the Daoist Method of Internal Self-Cultivation. Eventually this would lead to the development of a great and much respected next generation Daoist Master. Later Zhao Bichen, upon the request of his Masters, was going to break with the tradition of passing on behind closed doors the methods of Daoist Internal Self-Cultivation (Daojia neidan gongfa). He did this by writing openly about his 16 step Daoist Qianfeng Method of Internal Self-Cultivation in the book ‘Xingming Fajue Mingzhi’ (translated into English by Charles Luk, known in the West under the title Taoist Yoga) and teaching more than 2000 people, during the period of the Republic of China (1912-1949). Furthermore he established the Qianfeng school, as an offshoot of the Daoist Longmen school.
Coincidentally, I’m originally from Guazhou county in Jiuquan, Gansu. In my childhood I often looked from a distance to the glorious sight of Golden Mountain temple, always feeling a kind of power emanating from there, that touched and uplifted me. Looking at Zhao Bichen’s ‘Xingming Fajue Mingzhi’ and the relation to the two Masters, it came to my mind to pay a visit to Golden Mountain temple so as to inquire about the footsteps of Liao Ran and Liao Kong there. This is a case of the Zhao Bichen Life Wisdom Research. Over the past year I was frequently searching the Internet, looking for data about Golden Mountain temple. I hope that I can find out a little more about these two Ch’an Buddhist Masters’ footsteps in the past. A few days ago, in Jiangsu at the opening of the fifth Chinese Wisdom study conference, I passed through Zhenjiang and in having some spare time, decided to buy myself an entrance ticket at the door of the temple and to pay a visit.   
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Picture 1 Dr. Zang Qingsong in front of Golden Mountain temple

Having entered Golden Mountain temple park (gongyuan, a public recreational area), I discovered a big change in appearance. It was the first time I had visited in 30 years; they were just starting to reconstruct the temple back then. Now the reconstruction of Golden Mountain temple is finished, which gave the temple a very good look. Surely the venerable compassionate and gentle monks who carried out this hard work for several decades deserve great credit for this. Going in the temple, firstly going to the ‘Golden Mountain Culture Study Area’ (jinshan wenhua bolan yuan), inside there I couldn’t find any clues about Liao Ran and Liao Kong. Coming out later, I found the Head of the temple management. She said, concerning the past circumstances of the two venerable monks, to go to the temple shrine office and ask there. Thereupon I went straight to the main hall of the temple. In a side room where visitors are received, I saw two young monks. Both monks said, to get historical data about former times, it’s best to go to the Zhenjiang Buddhist Society temple to ask. Just then I remembered that earlier on I looked at a doorway, which was marked with a sign that read ‘Zhenjiang Buddhist Society’. Then I turned around and proceeded to inquire there. Finally I arrived at the doorway, but upon entering an elderly man yelled from inside “do not come in, there’s nobody here!”. For lack of a better option I turned around and went back to the Main Hall of Golden Mountain temple.

On the terrace outside of the palace hall (dian), I looked at a venerable monk, who was talking with a guest. I took the opportunity to go stand beside them. The monk looked back and asked in a kind way: “What is on your mind?” I asked: “Excuse me, here at Golden Mountain temple how old is the oldest monk?” The monk replied: “The oldest monk is 87 years old.” I asked: “Has he been here long at Golden Mountain temple residing as a monk?” This was the case, after which I introduced the purpose of my visit. The venerable monk said: “The elderly monk is inside the Main Hall, you can now go in and ask him.” 
I went into the Main Hall and as expected, saw an elderly monk, stationed besides the Incense Burner table (xiangan). I stepped forward and greeted him and explained the purpose of my visit. The elderly monk’s eyes could not see so well anymore, but his hearing was still very sharp. His appearance was extraordinarily kind and friendly.
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Picture 2 Dr. Zhang Qingsong and master Lin Xiang

The old monk was called master Lin Xiang. He was born in 1926 and originally from Xinghua county in Jiangsu province. He officially left home to become a monk at Su Bei temple and at the age of 20 (in 1946) went to Golden Mountain temple. He didn’t have any news about Liao Ran and Liao Kong. This is not entirely surprising, because Zhao Bichen met Liao Ran and Liao Kong much earlier at Golden Mountain temple, in 1895. Currently it is not known how long both monks were residing at Golden Mountain temple.
The old monk said: “Golden Mountain temple originally had a ‘yearbook’ (wannian bu)”, in which can be found all the names of the monks who registered at the temple. If it would have been preserved, the names of the monks could have been looked up. Unfortunately this book got lost during the Cultural Revolution (1966-76).      
I asked: “Does the Golden Mountain temple have a Pagoda? Can we find inside them maybe a few records written by the two venerable monks?” (I originally planned to go alone inside to search for them). The venerable monk answered, the Pagoda of Golden Mountain temple falls under control of Shaolong temple. Inside the temple shrine only high ranking monks like the abbot or head monk, have the authority to found a pagoda. Furthermore Shaolong temple is quite some distance away from Golden Mountain temple, therefore I was unable to go there at that moment.
Soon afterwards, inside the Main Hall the morning service was starting and the venerable old monk bowed. Because my schedule was tight, I had to say goodbye and came out of the temple in a rush to go to the train station. There I had to wait for the town bus and a question came to my mind. It happened that at that moment by my side were standing two monks, whom I asked: “Golden Mountain temple is a small town temple with precious things that must have been preserved despite the fact it must have suffered from numerous fires. These important historical temple documents like the yearbook shouldn’t have been destroyed but these treasures all ought to be preserved?” The two monks replied: “We don’t know this, only an accomplished (with a clear heartmind) Dharma master could know.” I thought, that’s right, only the abbot comprehends the highest secrets of the temple shrine. I said: “This is true, I ought to ask an accomplished Dharma master. 
This first inquiry into the history of Liao Ran and Liao Kong at Golden Mountain temple was not entirely effective. However, two things are worthy to be continued to investigate. One is the yearbook and the second is the Pagoda of Shaolong temple. Even though it is uncertain that clues are going to be found, still I hope that through the publication of this article, perhaps someone can provide some additional information. 
3 December 2013
e-mail dr. Zhang Qingsong: peakwisdom@sina.com 
Original Blog article at: http://blog.sina.com.cn/s/blog_5d294f5d0101tg7z.html
际 中 华 智 慧 学 会
赵避尘生命智慧学研究通讯      文件号ZHZH-ZBCTX13010     2013年12月3日
《赵避尘道家龙门千峰派渊源研究》
镇江金山寺 探访了然、了空禅师的史迹
镇江金山寺是一座有1500多年历史的古寺，是江南禅宗四大丛林之一，其优美的景色和古代白娘子水漫金山，苏东坡与佛印法师斗禅等无数的传说和典故令人流连忘返。而清末民初发生的一件意义重大的事件至今还没有多少人知道。
1895年北京昌平阳坊镇的武术名家和道家丹道修炼者赵避尘到了“瓜州金山寺。”在寺内，他见到了然、了空两位老和尚。赵避尘一看两位老和尚的眼神，就知道是两位隐世高人，于是便拜倒在地，请求收为徒弟。原来了然、了空是道家龙门第十代传人。他们收了赵避尘，在寺内传授他功法三天三夜，终于造就了一代宗师。后来，赵避尘奉师命，打破道家内丹功法秘传的传统，用白话文将十六步功法著书，并在民国时期度了两千多人，并创建了清代以来唯一被公认的道家龙门千峰派。
巧的是，我的老家就是瓜州古渡，小时候经常隔江遥望金碧辉煌的金山寺，总是会觉得一种力量在鼓舞着自己。看到赵避尘的《性命法诀明指》中有关内容后，便想到再访金山寺，到那里去探索了然、了空的事迹，这是赵避尘生命智慧学研究的一个内容。近一年来，经常会在网上搜索有关金山寺的资料，希望能够发现一些两位老和尚的事迹。日前，到江苏开第五届中国智慧学会议，路过镇江，有半天时间，便决定“微服私访”，没有动用任何关系，在大门买了50元一张的门票。
进了金山寺公园后，发现大变样了。上一次来访还是在30多年前，那时的金山寺正处在恢复重建的初期，现在的金山寺已经建设的非常好，这要归功于已故慈舟老和尚的几十年操劳。
进寺后，先去了“金山文化博览园”，里面没有找到了然、了空的信息。出来后，找到金山寺管理处的一位主任，她说，关于过去老和尚的情况，需要找寺庙办公室去问。于是便直奔大雄宝殿。在厢房里面的接待处，见到了两位年青的知客和尚。两位和尚说，要问过去的老和尚史料，最好到镇江寺佛教协会去问。我记得刚才看到一个门口挂着“镇江市佛教协会”的牌子。便回转身来，前往问询。到了门口，刚要进门，一位老者在传达室内喊道，“别进来，里面没有任何人。”无奈之下，只好回转大雄宝殿。
在殿外的平台上，看到一位和尚正和一位游客聊天。我便站到了旁边。和尚看到后，便和蔼地问：“居士有事吗？”我问道：“请问师傅，咱们金山寺目前最老的和尚年龄有多大？”和尚答：“最大的有87岁？”我问，“他是很早就在金山寺当和尚的吗？”他说是。我介绍了来意。和尚说，“老和尚就在大殿内，你现在就可以进去问他。”

我便进了大殿，果然看到一位老和尚站在香案旁。我便上前向他问候，并说明了来意。老和尚眼睛已经看不清人了，但耳朵还灵敏，口齿还清楚，态度非常和蔼友善。

老和尚名叫林祥法师。出生于1926年，是江苏兴化人，初期在苏北寺庙内出家，1946年到了金山寺。他没有任何关于了然、了空的信息。这也可以理解。赵避尘是在1895年在金山寺遇到了然、了空的。目前不知道两位老和尚在金山寺住了多久。
他说，金山寺本来有“万年簿”，相当于寺庙内所有和尚的注册登记簿。如果现在保留着，一查簿子就知道了。可惜这个簿子在文革时期被烧掉了。
    我问道：“金山寺是否有个塔林？里面是否能找到一些两位老和尚的记载？”（我本来就打算一个人到塔林里面一座塔一座塔去查找的。）老和尚说，金山寺的塔林在下院绍隆寺，不过只有在寺庙内有高级地位的和尚如方丈，首座等才能够建塔。绍隆寺离镇江城区还有几十公里，所以我这次是无法去了。
    随后，大雄宝殿内开始做早课，老和尚前去叩拜礼佛，我也因为时间太紧，便与老和尚告别，出寺奔火车站去了。在等公交车时，想起一个问题，正好旁边有两个和尚，便问：“金山寺的一些镇寺之宝经历了多此火灾，都还保存了下来。那寺庙的重要历史文献如“万年簿”也应该没有被毁，同那些宝物都被保存了下来？”两位和尚说，“这我们不知道了，只有问心澄法师，只有他才会知道。”我想，是啊，只有方丈才会掌握寺庙的最高机密。我回答说，“是啊，应该问心澄法师。我会去问他的。”

    第一次探访，没有结果。但两个信息值得继续追寻，一是万年簿，二是绍隆寺塔林。尽管找到线索的希望渺茫，但希望通过这篇文章的发表，也许会有人提供信息。（文 张庆松）
    二〇一三年十二月三日
    签章
联系：peakwisdom@sina.com
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Learning to Breathe
By Simon Weir (ICBI) – Qianfeng Daoism (UK)
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‘In this state of genial springtime real breath seems to exist and prenatal spirit becomes perceptible while vitality develops unceasingly.  The practiser now should guard against the arousal of intellect which will prevent vitality from developing and spirit from continuing; he should never break the prohibition against both (utter) neglect and (undue) attention.  If stirring thoughts cause the spiritual body to vanish, this is due to neglect; and if the heart does not wander outside and never strays from the spiritual body, this is due to absence of neglect.  If he is unduly specific and obstinate thereby hindering the process of alchemy this is because of excessive attention; but if he refrains from interfering with what is happening quietly, this is freedom from undue attention.  Neglect leads to dullness and confusion and excessive attention to the dissipation (of spirit and vitality); these are grave mistakes which all practitioners should avoid.’

Grand Master Zhao Bichen 

(Taoist Yoga - Chapter 12: Preparing the Elixir of Immortality – Page 128)

The ‘medicine’ of Daoism is the ‘breath’.  Without the ability to breathe there is no life, vitality or immortality.  Every human being shares common biological processes, but it is the breath that imbues and expels oxygen that is at the centre of the living process itself, and this is before any consideration is given to the mind, its functions, dysfunction and its possible transformation through self-cultivation.  Modern medicine demonstrates that a brain can be quite ‘dead’ (or at least severely impaired in conscious function), whilst the body continues to ‘breathe’.  When life evolved the breathing mechanism must have been foundational to the development of the living process.  All the other living processes that constitute a ‘living being’ must have developed around a central core of ‘breath’.  Not only this, but all animals breathe, and even vegetation has its atmospheric exchange mechanism.  Fish have even evolved to breathe whilst underwater - as improbable as this seems.  Even outside the planet, human ingenuity has developed the artificial means to exist (as they have done in water).  The modern logic is that oxygen is taken into the body through the inward breath of the nose and mouth, and distributed throughout the body in the blood flow via the lungs.  As oxygen is off-loaded into the blood, carbon dioxide is released from the blood into the lungs and expelled through the mouth and nose during the outward breath.  If the oxygen intake is deficient, then the functions of the body become impeded and considerably diminished, causing poor health, whilst breathing deeply and fully immediately increases the flow of oxygen throughout the body and maximises the bodily functions.  Each individual possesses a pair of lungs the capacity of which is directly proportional to the optimum functioning of the bodily processes.  This means that the lung capacity is designed to power the body in the best possible way, by providing each and every body cell with the maximum amount of oxygen for maximum functionality.  This also means that the by-product of burning oxygen in the mitochondria of the cell is carbon dioxide, and that as this substance is of no use to the body, it must be fully expelled with the outward breath.  This demonstrates that the outward breath is of an equal importance with the inward breath.  If the mechanical process of breathing is interrupted or impeded, then the body starts to shut-down as its biological processes falter and then stop.  This is the basic general view of the breathing process in modern biology.  

Given that this is the case, then the question is this; what is happening to the breathing mechanism during Daoist transformation?  Daoism, as a distinct method should probably be described as ‘subjective medicine’ when compared to the ‘objective medicine’ of modern science.  Daoist transformation happens through the breath and through the mind.  In fact although clearly defined within Daoist terminology, the breath and the mind are developed simultaneously to avoid a drop into permanent duality.  First and foremost is the development of the ‘bare awareness’ quality of the mind’s perception.  Breathing and awareness go hand in hand.  Even at the beginning of Taoist Yoga, Grand Master Zhao Bichen states:

‘When the heart (mind) is settled, one should restrain the faculty of seeing, check that of hearing, touch the palate with the tip of the tongue and regulate the breathing through the nostrils.  If breathing is not regulated one will be troubled by gasping or laboured breaths.  When breathing is well controlled, one will forget all about the body and heart (mind).  Thus stripped of feelings and passions one will look like a stupid man.’

Grand Master Zhao Bichen 

(Taoist Yoga - Chapter 1: Fixing Spirit in the Original Cavity – Page 1)

It is important to understand that the breath continues to move freely (and correctly) whilst the activity of the mind diminishes and eventually ceases.  The movement of the breath (in its appropriate cycle) is directly proportional to the ending of uncontrolled movement in the mind.  Breathing in through the nose involves the breath being taken from the beginning point of the tail of the spine and up the spinal column to the top and centre of the head, where with the outward breath, it travels down the centre of the front of the face and body, through the lower field of elixir (dantian), down through the groin, and to the tail-tip of the spine for yet another cycle.  The mechanics of breathing ‘in’ through the nose takes the breath into the lowest part of the lower lung which compresses the diaphragm downward.  This downward compression of the diaphragm creates the ‘feeling’ in the mind and body of breath entering the lower field of elixir (just below the belly button).  As breath is drawn in through the nose, the air and qi energy is taken into the body.  The air has a finite movement (into the lower lung), but the qi energy element carries on into the lower field of elixir.  This is how breath and qi energy (although inherently connected) also ‘separate’ from time to time.  As breath is drawn ‘in’, and qi energy compressed downward into the lower field of elixir, this serves to ‘push’ the qi energy ‘up’ the spinal column from the tail-tip – thus maintaining the cyclic microcosmic orbit.  This upward movement of qi energy along the spine is completed by the ‘out’ breath which ‘pulls’ the qi energy ‘up’ the spinal column to the top of the head.  Eventually, the cycle of qi energy around the microcosmic orbit is self-sustaining (or ‘self-winding’) and becomes self-sufficient and separate from the breathing mechanism.  This is why in the advanced stages, ‘breathing’ appears to stop.  In old Daoist texts this is referred to as breath actually ‘stopping’, although Charles Luk stated that this is a ‘coded’ description to stop others misusing Daoist processes.  What happens is that the breath becomes very subtle and refined, as if it has ceased altogether, but still continues to be drawn very slightly into and out of the body.  However, as the body is now sustained through vitality (refined qi energy), ‘essential nature’ (jing) and ‘vacuous spirit’ (shen) the reliance upon conventional breathing becomes very slight.  It is these clearly defined inner processes that are a) identified and b) developed through Daoist self-cultivation.

Ordinary people who have not developed self-awareness, do not pay attention to their breathing unless they are forced to exercise, fall ill or suffer an injury, etc.  For most, the breathing mechanism goes on without their awareness of it.  This is why the mind’s awareness has to be developed for the body to breathe properly.  The muscular ripple that travels around the body with the inward and outward breath, shows the path that qi energy travels during the microcosmic orbit.  This means that the muscular activity that is required to draw the breath in and to push the breath out, is also indicative of the movement of qi energy up the spine (Governing Vessel) and down the front of the body (Conception Vessel).  This is another example how the breathing mechanism involving the movement of air, is directly linked to the circulation system involving qi energy – the two distribution systems are distinct but inherently linked.  

‘The Patriarch Wu Ch’ung Hsu said:

“Who says that sublimation by fire cannot be taught

Since only silent circuits can plumb the depth sublime?

In days of old thousands of saintly men realised this by

Looking clearly into their breathing process to win immortality.”

By stoppage of respiration is meant the condition of serenity in which the practiser becomes unconscious, his breathing (almost) ceases and his pulses (all but) stop beating.  This is called freezing spirit.’

Grand Master Zhao Bichen 

(Taoist Yoga - Chapter 9: The Immortal Breathing or the Self-winding Wheel of the Law – Page 95)

This achieved through a dual awareness method that is unified at its root (and non-dualistic).  The practitioner must be aware of the breath entering the nasal passages and the air travelling down into the lower lung.  This involves the awareness of the lung deepening and expanding and the feeling of the air which is inflating the area.  As the diaphragm expands downward and outwards and the air seems to drop below the naval.  At exactly the same time, there must be awareness of the qi energy travelling up the spine from the tail-tip to the top of the head.  As the breath leaves the body, there is awareness of the diaphragm relaxing (and taking a neutral position) the lungs deflating and the air leaving the body via the nostrils.  At exactly the same time there must be awareness of the qi energy travelling down the front of the body from the top of the head, through the lower field of elixir and onward through the groin to the tail-tip of the spine.  For a proficient Daoist, all this happens simultaneously, clearly and without contradiction, and demonstrates the multidimensional ability of the mind to be aware of more than one process at a time.  All this transformative activity happens all at once, although the clarity with which it is observed will vary depending upon the experience of the practitioner involved.   Although the breathing mechanism is a physical process, its perception arises deep within the mind.  Things are only known to happen due to the conscious awareness that accompanies the act.  Charles Luk used to ask – ‘who is breathing?’ – this incorporated the Huatou method of Ch’an Buddhism to assist the Daoist self-cultivation.  This involves not only the breath entering and leaving the body, and the qi energy circling around the body, but also the developing of ‘stillness’ in the mind and body by finding the ‘perceptual source’ of the activity.  As the origin of perception is the state of neither perception nor non-perception, the confusion in the mind dissolves.  This is the removing of the qi energy block in the mind that prevents a direct awareness of ‘stillness’ and ‘emptiness’.  This is the revealing of the ‘empty spirit’ or ‘shen’.  After this, the Daoist self-cultivation continues without hindrance.  This is the continuous ‘refining’ of the presence and activity of breathing:

‘An ancient immortal said: “Men are subject to birth and death because they breathe in and out by the nostrils and mouth; if they (practically) cease breathing they will realise immortality.”  For if the practiser (almost) ceases to breathe he will achieve major serenity.’

Grand Master Zhao Bichen 

(Taoist Yoga - Chapter 9: The Immortal Breathing or the Self-winding Wheel of the Law – Page 95-96)

Breathing does not fully stop until the death of the physical body is at hand, but how breathing is experienced changes radically.  This is the mind-body nexus in operation that confirms the intimate interaction of conscious awareness and physical action.  Daoist self-cultivation is multifaceted and requires a strong and clear mind if the processes are to unfold smoothly, and in the correct order.  The clear mind (produced through meditation) directs this activity which eventually units all substances and prolongs life through toughening the physical structures and biological processes.  The breath becomes mind and the mind becomes breath, and as the mind is ‘still’ this is exactly how the breath is perceived second by second.  The point of all this assessment is that none of the other Daoist self-cultivation techniques are achievable without first understanding the breath and subduing the mind.  Egotism is directly related to shallow and fast breathing.  As the ego is ‘deceptive’ the breath is also ‘deceptive’ and completely lacking in reality.  Charles Luk often emphasised the differences between ‘natural’ and ‘correct’ breathing as a means to perfect Daoist meditation.  A Daoist master taught that most people only breathe into their upper lung area and that the body is forced to exist in a state of diminished oxygen supply.  After sitting in a good meditation posture, the breath should be expanded downward into the lower abdominal area and groin.  The abdominal muscles are relaxed to accommodate the expansion of the upper, middle and lower lung area and the downward pressing diaphragm muscle.  The entire mid-section acts like a balloon which inflates with the inward breath.  The inward breath starts from the lower abdominal area.  The outward breath also starts from the lower abdominal area and deflates the lower, middle and upper lung area by pushing the diaphragm muscle upward towards the lungs.  The abdomen expands with the inner breathe and relaxes with the outer breathe.  Natural breathing fills up every single part of the lung and maximises the oxygen intake into the cells throughout the body.  Again, this practice must be repeated until the ‘breath’ – which is slow, even and continuous - seems to ‘disappear’.  This is a common Daoist practice that is very effective.    

Correct breathing in also called ‘reverse’ breathing.  It is called ‘reverse’ breathing because it is the opposite practice of that associated with ‘natural’ breathing.  Reverse breathing separates the oxygen from the qi energy and compresses it into the lower field of elixir.  When breathing in, the abdominal muscle is pulled in and the diaphragm pulled up.  This expands the chest cavity considerably.  With the outward breathe, the air leaves the lungs and the diaphragm presses down into the expanding, abdominal cavity.  Although the lungs are empty, there is a definite feeling of the abdominal area being ‘full’ and rotund.  The inward breathe gathers the qi energy in the lungs, whilst the mechanism of the outward breath transports the qi energy into the lower abdominal area.  The practice of this method creates very clear and precise feelings in the body.  As the oxygen is ‘separated’ from the qi energy, the qi energy is further refined into ‘vital force’ before being compressed down into the lower field of elixir.  This is the primary benefit of this method.  Breathing is a vital part of living, and as a consequence, is central to the thinking of Daoist self-cultivation.  Breathing can be obvious or subtle – but it must be refined if immortality and good health are to be assured.  When I started training with Charles Luk in Daoist meditation, he did not only emphasis the Qianfeng method, but also the ‘Seated Meditation Law’ as taught by Master Yin Shih.  The basis of this was included in his ‘The Secrets of Chinese Meditation’ (Rider, 1964).  Although Qianfeng Daoism can be very exact, Master Yin Shih, by way of comparison, has an almost indifferent attitude to sitting positons and hand positions.  This does not mean that his method is no good, on the contrary, his method is very good, but rather that the Daoist teachings are quite broad and flexible.  If you do not know the ‘correct’ Qianfeng hand positions – so what? – do not let this stop you trying.  Master Yin Shih says that you can use any hand position, depending upon choice.  What I find interesting is that Master Yin Shih – whilst emphasising correct Daoist breathing (he does not mention Buddhism at all), achieved very good health through analysing the breath, this is how he encountered Daoism:

‘When my illnesses became serious, I sought its cure by all means.  But since we lived in the country, only herbalists were available, whose remedies were useless and I loathed them.  Though I did not mention my illness to others, my father discovered its origin and urged me to read books on spiritual culture.  (One day) he showed me the book I Fang Chi Chiai (The Ancient Medical Formula Explained) the last section of which deals with the Taoist technique called “The Microcosmic Orbit”.  (After reading this), unexpectedly I awakened to the teaching, practised it and was relieved from my predicament, but I lacked perseverance.  When I fell ill again, I was scared and being frightened, I practised the method again, but after my recovery I was lazy and forgot all about my practice.  Nevertheless, I had learnt that I should cure my body and never again did anything that could injure it.’

(The Secrets of Chinese Meditation – Chapter 5: Self-Cultivation According to the Taoist School – Pages 175-176)

Although never mentioning Buddhism, Master Yin Shih does explain that all effective Daoist training involves both mind and body without any notion of separation.  He states:

‘We have mentioned abstention from giving rise to thoughts but the very idea of so abstaining is also a thought.  It is, therefore, far better to employ the introverting method which is also called “looking into the innermost”.  In general, when a man sees something, his eyes are directed towards external objects; they therefore cannot be turned inward to look into the internal.  Our method consists of closing the eyes for the purpose of turning inward our attention to examine our intellect; first we should be clear about the rise and fall of our thoughts.  If a thought rises, it should be looked into to prevent it from clinging to things; thus it will vanish.  When a second thought arises, it should also be looked into so that it cannot grasp anything; thus the second one will vanish.  When their source is properly cleansed, thoughts will gradually come to an end.’

(The Secrets of Chinese Meditation – Chapter 5: Self-Cultivation According to the Taoist School – Pages 169)

He goes on to explain that through ‘meditation’ (that is the practice of ‘re-ordering’ the function of the mind), good health can be acquired and maintained.  This is not an uncommon idea within Daoist practice.  However, it should not be assumed that ‘meditation’ and ‘breath’ are two different entities, because they are not.  If the mind is ‘stilled’, the breath is ‘purified’ – if the breath is ‘purified’, then the mind is ‘stilled’.  Why is this?  It is because as a thought ‘arises’, so does an ‘inward’ breath occur.  When a thought ‘falls’ away, so does an ‘outward’ breath occur.  From this observation it can clearly be seen that the ancient Daoist masters understood the pure interaction between consciousness and matter – at source they are the same unified essence.  Although qi energy (as ‘breath’ or ‘air’) is taken into the body, and is used to nourish the qi energy flow throughout the body, Grand Master Zhao Bichen, however, suggests that this is superficial Daoist practice, or at least a lower level of self-cultivation.  He states:

‘In your practice it is most important to distinguish between what is right and wrong.  The true Tao is prenatal spirit-vitality.  Spirit is (essential) nature and vitality is (eternal) life which is the essential generative force.  So vitality is inherent in the generative force.

The Patriarch Liu said: “If the original cavity of spirit (between and behind the eyes) is constantly held on to (i.e. concentrated upon) vital force will develop of itself and will beget true vitality which will be linked with (essential) life in the lower tan t’ien centre (under the navel) to produce the golden elixir (chin tan).”  The patriarch feared that students might not know the correct method when vitality manifests and so might let it drain away by the genital duct (yang kuan) to create offspring.  When the generative force is half-way down the duct, if the practiser has received correct instruction from a competent master, he will be able to turn it back and use it to prepare the elixir of immortality.  Thus we know that the generative force tends to flow away…

So a student meeting his teacher should first ask him about the proper method and inquire whether or not it consists of gathering outside air to turn it into the alchemical agent.  If the teacher denies this and says that his method is to turn back the flow of generative force to fortify the body so that it will be restored to its original condition before puberty and cause the penis to cease standing during sleep and to retract, his is the authentic method.’

Grand Master Zhao Bichen 

(Taoist Yoga - Chapter 1: Fixing Spirit in its Original Cavity – Page 8)

Turning back the generative force (jing) to its empty source (shen) – is exactly the same as returning all thought to its empty essence (shen).  Breath or qi energy also arises from empty spirit (shen).  By withdrawing attention away from externals and breathing correctly, the ‘essence’ of the breath can be discovered through meditation.  Therefore, breathing has two facets, 1) it can fill and empty the body of qi energy (assisting the processes of Daoist self-cultivation), and 2) as a mechanism its physical function can be returned to its perceptual empty essence (shen) through the act of Daoist meditation.   Grand Master Zhao Bichen states that through meditation, generative fluid (jing) can be returned to its source.  In fact he illustrates this point by quoting Liu Huayang – one of the founders of the Wu Liu School of Daoism – the foundational teaching of the Qianfeng School.  No matter how breathing is used, the concept of ‘breath’ and of ‘breathing’, remains a vitally important facet of Daoist self-cultivation.  
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Clear Explanations of Hygiene and Physiology

Zhao Bichen’s Other Manual

By Adrian Chan-Wyles – Qianfeng Daoism UK (ICBI)
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Translator’s Note:  This is an introduction in the English language, to Zhao Bichen’s manual translated into French in the late 1970’s.  I am currently in a dialogue with Master Zhao Ming Wang of Beijing regarding the possibility of developing a digitised version of Zhao Bichen’s original Chinese language text.  In fact, so rare is the original Chinese text of this manual, that even in China, Catherine Despeux’s French translation is often available for purchase.
 As far as I am aware, there has not been an English translation of this text and I have, therefore, referenced various French sources and translated these into English.  I have further located photographs of Chinese language sections of this manual re-printed in Mainland China in recent years.  It is intended that this short article will serve as a foundation for further research into this – Zhao Bichen’s other manual.  A point to bear in mind (as explained by Catherine Despeux) is that Zhao Bichen made a remarkable study of Western science, particularly with regard to medicine and anatomy, and integrated these ideas into the framework of a traditional Chinese cultural context.  This process effectively created a ‘new’ and ‘modern’ approach to the practice of Chinese traditional Daoist methods – which is the foundation of the text under discussion.
 This vital element of Zhao Bichen’s Daoism is confirmed within Chinese encyclopaedic language sources.
  Furthermore, where possible, I have accessed general Chinese language encyclopaedic entries regarding this manual of Zhao Bichen, and translated the information contained therein, into the English language.  
ACW 20.5.2016

‘Today I will face the punishment of the Divine-Sky and set pen to paper to carefully and correctly explain essential nature, vital force, and empty spirit in this book.’

(Zhao Bichen - Clear Explanations of Hygiene and Physiology)

The above book-cover represents a French translation of Zhao Bichen’s original manual entitled in the Chinese language as ‘卫生生理学明指’ (Wei Sheng Sheng Li Xue Ming Zhi) and translated into the English language as ‘‘Clear Explanations of Hygiene and Physiology’.  This was translated into French (and published in 1979) by the esteemed French academic and Sinologist Catherine Despeux.  The French title for this manual is ‘Traité d’alchimie et de physiologie taoïste’, and this translates into English as ‘Daoist Treatise of Alchemy and Physiology’.  An assessment of this Chinese title in translation is as follows:

1) 衛生 = wei4 sheng1 – refers literally to ‘guarding life’, or ‘guarding health’.  It is the preservation of health through the prevention of illness or injury (a state of being secured by good and appropriate conduct and behaviour).  When the correct path is followed, the likelihood of illness and injury is reduced and removed.  When these two ideograms are taken together, the meaning of ‘hygiene’ is generated.

2) 生理 = sheng1 li3 – refers literally to the ‘principles of the functioning of the physical body’, or put more succinctly - ‘physiology’.  This is the ‘science’ of how a body works.  

3) 学 = xue3 – refers to the diligent and correct ‘studying’’ of a subject, and acting in accordance with that cultivated knowledge.

3) 明 = ming2 – refers to ‘clarity of vision’, or ‘brightness of understanding’.  It can refer to an indepth knowledge of a subject, and a functioning intellect of remarkable astuteness.  

4) 指 = zhi3 – refers literally to a ‘pointing finger’ and may be taken to mean ‘indicator’ or ‘directions’ toward a certain objective.  A pointing finger shows the correct direction to take.  These are the directions that can be relied upon to achieve a specific goal.

When taken together, an alternative English language rendering of this Chinese title could be:

‘Clear Guiding Scientific Principles for Guarding the Life Function of the Body’

These are two pages from a modern Chinese language edition of this manual:
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A description of Catherine Despeux’s French translation of the book is as follows: 

‘Catherine Despeux presents here a full and penetrating translation of the Chinese Daoist manual entitled Weisheng Shenglixue Mingzhi.  This is an important text that presents a clear and concise explanation of the Chinese tradition of Taoist alchemy. Written in the late nineteenth century by the Taoist master Zhao Bichen, this treatise sets out clearly the technical psycho-physiological terms usually expressed in cryptic alchemical symbols that are difficult to decipher. 

The purpose of these practices (which see sexual energy playing an important role), is the attainment of immortality and longevity, but on a more mundane level, this also includes the acquisition of wealth, good luck, happiness and bliss in the world of humanity.  The Daoist practitioner must harmonise daily activity with the sublime reality of the Divine-Sky.  This Daoist practice ensures a peaceful and prosperous destiny.’

French language sources convey that Zhao Bichen explains in this manual the previously secret initiation techniques surrounding Daoist training, that were once only passed on by oral instruction between master and disciple.  The aim of this teaching is to ensure good health and attain immortality.  Zhao Bichen explains the composition of the human body and how it functions within the Daoist School of thought.  He emphasises the opening of the qi energy channels so that qi energy can flow to every part of the body, and be circulated through the microcosmic and macrocosmic orbits. This method is dependent upon concentrating the mind and the deepening and refining of the breathing process.  When carried-out correctly, all three dan tian – or ‘energy cultivation centres’ (the lower just under the naval, the middle at the solar plexus, and the upper in the centre of the forehead) are cultivated and integrated in functionality.  Uniting with the Dao is achieved only after qi energy, essential nature and empty spirit are all fully cultivated and integrated into one another.  

When did Zhao Bichen write this manual?  Vincent Goossaert states that Catherine Despeux’s 1979 French translation was made from a Chinese language manuscript dated ‘1934’.
 This would make its publishing date one year later than ‘The Secret Cultivation of Essential Nature and Eternal Life’ (known in the West as ‘Taoist Yoga’).  The brief French language description above suggests the late 1800’s for the time of compilation, whereas in the book entitled ‘The Encyclopaedia of Taoism’ (edited by Fabrizio Pregadio), it is stated that the ‘Clear Explanations of Hygiene and Physiology’ was either written or published ‘after 1921’.
  Catherine Despeux is of the opinion that the ‘Clear Explanations of Hygiene and Physiology’ offers a more indepth explanation of the technical terms used in Zhao Bichen’s 1933 manual entitled ‘The Secret Cultivation of Essential Nature and Eternal Life’ (see footnote 6).  Of course, it is entirely possible that this manual could have been compiled in one decade (or over a number of decades), and published many years later.  However, a Chinese language encyclopaedic entry states the following:

‘This entry is regarding the complete volume (entitled ‘Clear Explanations of Hygiene and Physiology’) written and edited by Zhao Bichen (赵避尘) also known as ‘Qianfeng Laoren’ (千峰老人) and Shun Yizi (顺一子).  This book can be traced to 1933.  This book firstly covers the refinement of ‘jing’ (精), or ‘essential nature’.  This includes the refinement of the ‘hou tian’ (后天), or ‘post-natal’ condition through the regulation of diet (literally ‘five grains’ [五谷 – Wu Gu]), so that ‘zhen yang’ (真阳), or ‘true yang’ can be produced.  Secondly, this book covers qi (气) or ‘vital force’, and includes the theory of ‘xian tian’ (先天), or ‘prenatal’ breathing through the refinement of qi energy.  This advanced state evolves out of the correct development of post-natal breathing, so that both the ‘inner’ (内 – nei) and ‘outer’ (外 – Wai) breaths (and associated qi energy flow) are fully developed and integrated.  This leads to the refinement of ‘shen’ (神), or ‘empty spirit’.  This explains the path of ‘post-natal’ bodily development as a means to cultivate ‘shen’.  Refined ‘shen’ is the product of the integration of ‘jing’ (essential nature) with ‘shen’ (empty spirit) cultivated in its post-natal state.  This book offers a clear narrative that explains how to acquire and preserve good health through mind and body self-cultivation.  In this regard, this Daoist manual presents guidelines for the development of ‘essential nature’ (jing), ‘vital force’ (qi), and ‘empty spirit’ (shen) for the adult practitioner.  Essential nature (jing) is refined through the correct focus of the mind upon the breath and the free circulation of vital force (qi) throughout the body.  As qi energy is purified, essential nature is strengthened.  Vital force (qi) then assists the transformation of ‘empty spirit’ (shen), so that the state of ‘reality’ (真 – Zhen) is achieved (in the mind and body).  Cleaning the system is referred to as maintaining ‘hygiene’ in body and mind, so that good health and longevity is achieved.  As this requires an innate and thorough knowledge of how the body works, it is important to understand the Daoist interpretation of ‘physiology’.  When ‘essential nature’ (jing) and ‘empty spirit’ (shen) is correctly cultivated, the vigour of the body is doubled in strength and all illnesses and sicknesses disappear.  This manual was extant in 1933, as can be ascertained by the existence of Beijing Ronghua Chai (龙华斋) printed copies, hidden in the Hunan Medical College Library.’
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Rational Meditation as Psychological Self-Management

By Samuel King – BMA (UK) [ICBI]
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“Would you say there is some moral basis for these codes?” “Depends on your definition of ‘moral.’  I assume you are thinking about religion?” “Yes.” “As I said before, we have no religion on K-PAX, thank god.” “God?” “ That was a joke.”  Prot entered something into his notebook. “Have you no sense of humour on this PLANET?” “Then you don’t believe in God?”  “The idea was kicked around for a few hundred cycles, but it was soon rejected.” “Why?” “Why kid ourselves?” “But if it gives comfort….” “A false hope gives only false comfort.”  “Do all K-PAXians share this view?” “I imagine.  It’s not something that’s discussed very much.”  “Why not?” “How often do you discuss dragons and unicorns?”  “What sorts of things are discussed on your planet?” “Information and ideas.” “Can one travel forward in time? Is there a fourth spatial dimension? Are there other UNIVERSES? Stuff like that.”

K-PAX Trilogy (Gene Brewer) Pages 78-79

If Buddhism is not a religion, then what is it?  It is far easier to interpret Buddhism as a religion, because that is exactly the garb it wears throughout much of the world.  The community of ordained monks and nuns often behave like demigods who leech off of the ordinary lay people who provide all the material support these privileged clerics require, to live their life-style of ‘disengaged’ non-responsibility.  Not only this, but much, if not all the language used to describe the Asian Buddhist culture in the West is borrowed directly from Christianity (which definitely is a religion).  Is this a fair assessment?  Yes and no.  Yes in as much as Buddhism is definitely viewed as a ‘religion’ by many of its adherents, and no in the sense that the Buddha’s teachings make it clear that what he posited was definitely ‘not’ religious.  He rejected the agency of ‘theism’ as a legitimate means to realise freedom from suffering – surely the only freedom humanity is realistically able to attain to?  Therefore it can be said that Buddhism is only a religion if it is practised incorrectly, and is not a religion when it is practised correctly.  When Buddhism is corrupted into a religion, it appears to be a product of the influence of Brahmanism creeping back into a philosophy that had previously (and firmly) rejected it.  In the West, the religious corruption of Buddhism is found in the whole-sale importation of Christian thinking (the historical religion of many of its converts).  A religiously corrupt Buddhism misrepresents the Buddha as a ‘god’ that must be worshipped and respected as a religious icon, and the ordained community of monks and nuns (i.e. the Sangha) as a divinely inspired ecclesiastical body that is empowered to communicate with ‘divine Buddha’ on behalf of the ordinary masses of people who are enslaved in a cycle of dead-ended worship.  Denial, misunderstanding, and ignorance holds this misconception in place.  Just as the modern Christian Church no longer applies the Socialistic teachings of Jesus Christ (due to it full embrace of modern capitalism), religious Buddhists must ignore and deny the real ‘anti-theistic’ teachings of the Buddha.  For the corrupt religious Buddhist, the realisation of the mind has been replaced with an attachment to a deluded thought of the divine.  In other words, for the religious Buddhist, it is the embracing of greed, hatred, and delusion in the mind (i.e.ignorance), whilst misinterpreting this ‘attachment’ as finding ‘god’.  This is inverse Buddhism that has nothing to do with what the Buddha actually taught.  Such a distortion leads directly to ‘Buddhists’ embracing racism and religiously inspired bigotry such as that seen in a number of Buddhist Asian communities, that is used to justify the murder of non-Buddhists (generally peaceful communities of Muslims).

It is obvious that for the Buddha, conventional religion was not the answer to humanity’s suffering.  As he certainly lived in a time prior to the advent of modern science, life for many if not most people was short, painful, and full of misery.  Of course, the possession of wealth and political power usually meant a better quality of life involving less stress and struggle for survival (the Buddha, as a high caste Hindu came from such a privileged lifestyle), but even this economic bubble of affluence could not prevent the ravishes of warfare, natural disaster, injury, illness, famine and drought.  In this sense, no matter how privileged a lifestyle, existence was still theoretically precarious.  It is recorded in the Buddhist texts that the Buddha lived to around 80 years old.  This is an extraordinarily long life for someone living in pre-modern times, and without the aid of contemporary medicine and life-easy technology, etc.  He left his privileged lifestyle at around 29 years of life, and so lived the other 51 years of his life in a state of abject poverty.  His first three decades were spent in opulence and luxury (according to his own teaching), and this might explain why he had such a strong constitution, even in the most trying and deprived of circumstances.  Being a high caste Hindu, his mother would have had access to the best nutrition and traditional medical care when pregnant and during her labour and birth (although the traditional stories states that she gave birth in a park, standing-up and holding a tree-branch).  Even after the most dramatic of life changes, the Buddha survived on little more than a starvation diet, whilst sat in the filth of the graveyards, or at the foot of a tree in nature untamed.   His clothing was little more than rags, and he coped with all this change by adopting an attitude of ‘indifference’ to his circumstances.  The climate he lived in appears to have been either hot, or hot and raining, with no coldness as experienced in the winters of many other places around the globe.  Wearing less clothing, for the Buddha, did not hold the risk of freezing to death, outside of the slight chance of a sudden abhorrent weather condition, or perhaps an unusually cold night time.  The Buddha may not have had his previous lifestyle of luxury, but he did live in a climate that was warm and generally not life-threatening.  Of course, living in the wilderness, or at the base of trees does not exclude the risk of attack from wild animals, or even brutal and unscrupulous human beings motivated by hate and greed.

By giving-up wealth (and attachment to externals) the Buddha was able to look into the functionality of his mind and see clearly how it operates.  This is the Buddhist concept of mind-awareness observing the functionality of the brain.  This is the individual looking at his or her own brain-function.  Is this a valid science?  Is an individual able to dispassionately observe the inner workings of the brain (as ‘mind’) whilst being fully involved in that functionality?  The question is whether a ‘thinking’ and ‘consciously aware’ brain is able to ‘objectively’ perceive its own machinations, and if so, are these observations really detached and scientifically valid?  Can an experiment perceive itself as it is unfolding in the world?  How can an experiment perceive itself?  Is it even logical to assume or state that such an ability is even possible?  The paradox suggests that the act of meditation (as an unfolding and subjective experience) is in fact very different from the objective explanation of what others think is happening during the act of meditation.  It seems that an objective explanation of meditation is nothing more than an unrelated ‘projection’ (initiated by those who are not meditating at the point of its creation), onto the act of meditation (already in progress).  The Buddha, on the other hand, is able to relay the inner experience of meditation whilst consciously participating in non-meditative interactions (such as teaching his disciples, for instance), and this indicates a crucial difference between those who are ‘enlightened’ to the inner workings of the mind, and those who are not.  

The Buddha’s realisation is nothing more than a clear and precise explanation of what it is like to ‘see’ the mind and its functionality, and the philosophical implications this might have for humanity.  In so doing, the stereotypical manner in which science and theology has hitherto interpreted the world, must be discarded at base and perception constructed anew.  Whereas conventional psychology objectively seeks to influence the surface movements of the mind, the Buddha’s method under-cuts this process and strikes right at the heart of perception.  This is achieved by perceiving ‘non-perception’ as the basis of perception (whilst not falling into the traps of idealism or materialism).  Such a realisation constitutes a radical and instantaneous re-organisation of the mind (and its functioning) that is permanent and not subject to change (from either inner or outer conditionality).  This is useful for science because it demonstrates a new evolutionary level of existence that is theoretically available to all human-beings, but realisable (at the moment) by only a few.  It may be that one day the enlightenment of the Buddha might be reproducible by science, and ordinary people will not have to undergo a typically ‘Buddhist’ training to achieve it.  
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Personal Correspondence between Charles Luk & Richard Hunn (2.5.1972)

(Transcribed by Adrian Chan-Wyles ICBI)

2.5.72

Dear Richard

Thank you for your long and heartfelt correspondence of the 23rd last month.  I haven’t put pen to paper recently because I have been travelling, but rest assured I read every word of your letters and allow the questions to ‘sink in’ before I furnish a reply.  Of course, it is not always the ‘questions’ that sink in!  Why did I translate Chao Pi Ch’en’s work?  The simple answer is that he asked me to do so after I met him in Beijing (I think in 1936).  His book was causing quite a storm in those days, I can tell you!  You have to understand that China was modifying and there was a spirit of embracing everything new and rejecting everything old.  However, throwing the baby out with the bath-water has never seemed to me, to be the most efficient of ways of breathing new life into old modes of being.  This is where master Chao was so innovative.  You see this great old Man of Tao managed to study all the Western ideas (of science and biology) and then integrate this ‘foreign’ knowledge into the old familiar Taoist ways of China.  And he did this very well, did he not?  Where others rejected the old Taoist methods, master Chao proved that the ‘new’ ways from the West were useful, but ‘not’ superior to old Chinese thinking.  He made a point of demonstrating that the ‘old’ Taoist knowledge was in fact a ‘science’ that if not ‘equalled’, then ‘excelled’ that of the West.  The icing on the multi-layered cake is probably the fact that he did not ‘reject’ Westernisation, but showed that it could be absorbed into Chinese culture in such a manner that enhanced that culture rather than sullying or diminishing it. 

What is the point of this manual (Taoist Yoga)?  Well, believe it or not, any Chinese master worth his salt in those days usually produced an instruction manual as a means to ‘prove’ his mastery of a school, and to demonstrate that he possessed so many students that a manual was required to instruct them ‘at a distance’, when they could not be physically with him.  As master Chao Pi Ch’en was a man of some considerable attainment and standing in the Beijing and surrounding areas, it was only logical for him to compose a Taoist manual designed in part for ‘self-instruction’.  Of course his personal disciples learned techniques and methods directly from Chao, and so could reference this manual from that perspective, but many others came across this manual without ever meeting master Chao.  In the world of Taoist masters, particularly in Beijing, there was much competition in the spiritual sense, for disciples and students. This all comes down to the Taoist concept of ‘ming’ (命), which might be described as ‘destiny’, ‘life path’, or even ‘fate’ in English.  On a basic level, this might be described as superstitious in as much as people believing in odd ideas or peculiar notions in the hope that a divine power (hidden behind the scenes of life) might come to their aid.  This is why many Taoists carry-out all kinds of rituals to earn ‘ming’ or ‘merit’.  In this regard, ‘ming’ shares a commonality with the notion of Buddhist ‘karma’, as each is an exercise in understanding ‘cause and effect’.  More specifically, some Taoists believe that through generating good intention and performing charitable works, their health will be improved, and their life circumstances improved.  Chao Pi Ch’en never discouraged merit-making of this sort, but he did think that true ‘ming’ arises from the ardent discipline of unrelenting Taoist training.  He used to say that ‘true ming’ is achieved through ‘true transformation’.  He achieved a great ‘ming’ through writing his manual, and he asked me to further this ‘ming’ by translating it into English and spreading the teaching to the West.  Anyway, master Hsu Yun thought it a good idea, and so I eventually got this task completed, albeit over a 30 year period!  

Why did it take so long?  Well, I was busy applying myself to master Chao’s method for over 30 years – this is why the translation took me so long.  Of course, I had long periods of training in isolation, but every so often I would meet-up with either master Chao or sifu Chen for further instruction (at least in the early days).  Once the foundation was in place, I found that very few ‘Taoists’ possessed the correct method, or even right knowledge about the True Mind of Tao.  No matter, as by that time all was progressing smoothly.  As you are aware, I was training in the Beijing Taoist method probably about a decade before meeting master Chao.  I met him on and off until 1942, the year his dragon came for him and he soared into the clouds!  As I have previously advised you, I cannot write the instructions he gave me here for fear of misunderstanding, but when we meet next time, I will explain in person.  You are correct to state that everything the Ch’an masters tell us to ‘put down’ (as regards meditative experience), the Taoist masters tell us to pick-up!  However, never forget that this is a surface difference and that both schools share exactly the same ‘root’ or ‘uncarved block’.  

Yours in the Tao(?)

Lu K’uan Yu
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Being Deluded in Shanghai

By Upasika Yukyern (ICBI)
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The ICBI is three years old and as a distinct internet educational project, it was formally established on the 4th of July, 2013.  The Richard Hunn Association for Ch’an Study (RHACS) added its sizeable weight behind this initiative as a means to broaden the investigation of Chinese Ch’an Buddhism by introducing a Western (English speaking audience) to unique translations of Chinese texts.  The thinking behind this is that if previously untranslated Chinese texts are rendered into English, then it is a relatively easy task to translate the English texts into other European or world languages.  This is a continuation of Master Xu Yun’s idea of spreading the teachings of Chinese Ch’an Buddhism to the West.  This entire project remains one of simply supplying correct knowledge to those who want to make use of it in their daily lives and daily Buddhist practice.  Master Xu Yun said that if correct knowledge is possessed, then enlightenment can be achieved providing there is diligence and appropriate commitment.  The point is that no matter where an individual happens to be on the planet, they do not have to spend large sums of money travelling across the world ‘looking’ for spiritual nourishment in all the wrong places.  True Chinese Ch’an is not part of a tourist trade!  It makes absolutely no difference what part of the world a practitioner happens to be standing on – if the mind is clouded by delusion it will be the same in New York as it is in Shanghai!  

This attitude exists throughout the Chinese Ch’an literature.  On the one-hand there is a definite commitment to spiritual transformation through the mind, whilst on the other, there is the requirement that all distinctions be immediately abandoned here and now.  For many people whose minds are deeply entwined with their environments, this can be a very daunting task!  The power of emotional entanglement is a very strong force to be reckoned with, and people do and say all kinds of peculiar things to maintain it, even if the entire situation is very painful and repetitive.  This is all linked to genetic programming and the in-built requirement to procreate the species.  This is why the Buddha made a point of requiring celibacy for monks and nuns (as a fast track option to enlightenment), and only required sexual ‘control’ for the laity (who are generally perceived as being on a slower path to enlightenment) – although the Buddha acknowledged that both groups are able to realise complete enlightenment given the right circumstance.  If a layperson can gather all of his or her senses in, preserve the inner force of qi, and in so doing ‘drill’ purposely into and through the deluded surface mind, then enlightenment is assured.  It is exactly the same for a monk or nun – but just because physical circumstances are ideal, this does not necessarily mean that enlightenment is easy.  Enlightenment is never easy no matter where you happen to live, be it a monastery, palace or a prison.  Disentangling the mind from attachment to externals is the first and very difficult task that all practitioners must attempt and achieve.  If the mind is not disentangled from externals, then the underlying and empty mind ground will not be realised, but remain forever hidden behind a morass of powerful delusions.

Paying for expensive airfares will not solve this issue if the surface delusion of the mind is not ‘pierced’ here and now.  Being deluded in Shanghai is just the same as being deluded in London or New York.  The ICBI exists to provide a very powerful incentive to turn inward ‘here and now’ with no other requirement than a strong will and commitment.  What must be avoided in all this Ch’an-related activity, is the trap of ‘attachment’ to Ch’an.  Many ‘Ch’anists’ with access to more money than sense, travel the many temples and monasteries of China amassing a travelogue of experience that they use to imply somekind of spiritual attainment.  They come back to the West with their short hair-cuts, ill-fitting robes, and ‘special’ sounding names and assume an air of authority in all things ‘Ch’an’.  In reality, other than flexing their financial muscle, they have achieved absolutely ‘nothing’ of worth on the spiritual plane.  All their travelling and assumed posturing has achieved nothing of any relevance either to their own liberation, or the liberation of others.  These individuals (which abound in the West) have no real cultural links with the Chinese community either within China, or throughout the world, other than that of a fee-paying tourist.  The knowledge they have amassed is just more sensory experience that could be gained from watching travel documentaries on Youku or Youtube!  It is that simple.  Arguing over the ‘depth’ of experience (between actual experiences and theoretical experiences) is simply more delusion that helps no one realise the empty mind ground.

Working as an editor at the ICBI has been demanding and fulfilling in equal measure.  Three months between editions is not a very long time, and suddenly there are numerous articles to read through, correct, layout, add to the template of each new edition, and then finally publish.  The ICBI has opened the door in the West to genuine Chinese Ch’an Buddhism free of cultural bias, misinterpretation and misrepresentation.  Many people have come and gone, but the ICBI project remains firmly on track.  If there is a genuine impetus to pierce the deluded mind using the Ch’an method of Master Xu Yun, then the ICBI exists to help in this endeavour.  Although it has been suggested that the ICBI work as somekind of ‘retreat’ institute, this idea has been rejected because it would alter the premise of providing free education to everyone in any place.  If individuals wish to gather and practice together, then that is entirely a matter of free will, and one way or the other, the ICBI remains supportive of individual Ch’an practice, but indifferent to the everyday details of existence.  This is crucial, as the ICBI teaches entirely from the empty mind ground and nowhere else.  Individuals can move through their lives as they see fit, because the empty mind ground remains undiscovered ‘here’ just as much as ‘there’.  It makes no difference what is done or not done, if the empty mind ground is not secured through piercing the deluded surface of the mind.  
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Mysterious Daoist Dharma Tools

Translated by Ebele Zuidema – Netherlands Qianfeng (ICBI)

The below text is a translation by Tianma of a post by Daoist Master Zhao Ming Wang posted on his Chinese language blog titled Daoist Qianfeng Dual Cultivation of Essential Nature and Life Destiny blog (道家千峰性命双修的博客daojia qianfeng xingming shuangxiu de boke).
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In the history of Daoist Life Nourishing practices, all have their own mysterious Dharma Tools.  Here we introduce the “Seven Star Pressure Point Stick” (七星点穴棒 qi xing dian xue bang), Dharma Tool of the lay Daoist Qianfeng Prenatal School of Self Cultivation. The main purpose of the Big Dipper (北斗七星 bei dou qi xing) Pressure Point Stick is to open the energy channels. Through treatment of the Governing Channel (督脉 du mai), Conception Channel (任脉 ren mai) and Yin Heel Channel (阴桥脉 yin qiao mai), all the energy channels of the body can be opened up. Opening up the energy channels will promote a free and unobstructed flow of Essence (精 jing) and Energy (气 qi) through the body, which results in an improvement of health. Already developed illnesses, as well as not yet physically manifested illnesses, can in this way be dispelled from the body.
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Qianfeng disciples (in China as well as in foreign countries) strive to serve the public using these precious Dharma Tools. In this respect special thanks goes out to Mr. Liu De Yi (刘德翼), descendant of Mr. Liu Jin Yao (刘金耀). Mr Liu Jin Yao is a highly respected martial expert who trained and worked together with Grandmaster Zhao Bichen, founder of the Daoist Qianfeng school.  

For the past few years the Big Dipper Pressure Point Stick has been of great help to Qianfeng disciples. All show different levels of progress after treatment and have many health imbalances removed. 

Nowadays master Zhao Ming Wang spares no effort in restoring the health and removing disease by nurturing Essence and Energy of sincere people who come for help.  

This patient is severely deficient in Kidney Essence (肾精 shen jing), which manifests in oedema in both lower legs. The subsequent pictures show the process of treatment.
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The Daoist Dual Cultivation of Essential Nature (性 xing) and Life Destiny (命 ming) is miraculously effective; in former times this seemed very mysterious. Nowadays this Daoist skill is preserved and publicly practiced. 

It is my sincere wish as lineage inheritor of the Qianfeng Prenatal School of Self Cultivation, to comply with the original aim of my great grandfather Qianfeng Grandmaster Zhao Bichen: strive to openly spread the Daoist Life Nourishing Culture and to promote good health, for the benefit of all without exception.  

Qianfeng Cottage

(Zhao Ming Wang)

Original Chinese blog post June 3, 2016 

http://blog.sina.com.cn/s/blog_64e533c90102wcwt.html
道家神秘法器

道家历代养生功夫都有其神秘法器，在这里我们介绍一下道家庙外千峰先天派法器《七星点穴棒》

北斗七星点穴棒主要用于道家门内修炼之人开关展巧用途，打开周身经脉主要以督脉，任脉，阴桥脉为主调理体内精气顺达通畅，去除体内慢性疾病以及未发之病。

经过千峰赵门国内和海外弟子的努力找到了几件流传下来珍贵法器，在此还要感谢千峰老人赵避尘的师兄弟大侠刘金耀后裔刘德翼先生。

北斗七星点穴棒近年来为千峰赵门弟子提供了很大帮助，凡经过开关展巧者都有不同程度进步以及去除多年中老年慢性疾病，如今千峰老人后裔赵明旺不辞辛苦为有缘者调理身体去除疾病陪补精气得到大家赞评。

这名患者是肾精严重虚欠双腿水肿，这是经过调理的先后照片，道家性命双修功夫有着神奇功效，在过去显得很神秘，而如今道家功夫不在保守普传大众，道家千峰先天派赵门后裔遵从千峰老人宗旨以人人健康位位可得为理念，弘扬道家养生文化为大众健康而努力。

千峰草堂
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ICBI Book Review
By Gee Wyles (ICBI Correspondent)
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‘Modern commentators have given rise to confusing interpretations of Ch’an or Zen and we have heard of Zen calligraphy, Zen painting, Zen music or Zen archery.  If a master was asked to confirm the Zen nature of a piece of calligraphy or a painting, he would reply: 

“The sword has gone long ago.”’

(Foreword: Charles Luk, May 22nd, 1959, Hong Kong)

‘Ch’an master Kuan Ch’I was a disciple of Lin Chi but did not realise the truth in spite of having stayed several years at his master’s monastery.  One day, he (left his master) to call at other places (for instruction).  When he arrived at a nunnery on Mo Shan Mountain, a little nun reported his arrival to (Ch’an Bhikshuni) Mo Shan who sent her attendant to ask him this question; ‘Venerable Master, do you come here for sightseeing or for learning the Buddha Dharma?’  Kuan Ch’I replied that he came for learning the Buddha Dharma.  Mo Shan said: ‘If you come for the Buddha Dharma, there are here also rules about beating the drum and ascending to the seat.’  Thereupon, she ascended to her seat, but Kuan Ch’I bowed only and did not kneel down.  Mo Shan asked him: ‘What place did the Venerable Bhiksu leave today?’  He replied: ‘I left the entrance to the road.’  She asked him: ‘Why didn’t you cover it up?’ Kuan Ch’I could not reply and knelt down (to pay his respects), asking: ‘What is Mo Shan?’  She replied: ‘The top of the head is not exposed.’ He asked: ‘Who is the owner of Mo Shan (Mountain)?’ She replied: ‘He is neither male nor female.’  He shouted: ‘Why does he not transform himself?’  She asked back: ‘He is neither a ghost nor a spirit, into what should he transform?’  He could not reply and submitted to her authority.  He became a gardener at the nunnery where he stayed three years during which he was completely enlightened.’

(Master Xu Yun – Ch’an Week, Shanghai, 1953 – Page 87)

Part I of this book is entitled ‘Master Hsu Yun’s Discourses and Dharma Words’, and is separated into four chapters with each dealing with specific aspects of Chinese Ch’an Buddhist training.  This is an in-depth and logical presentation of authentic Chinese Ch’an Buddhist technique and training methods.  In the Surangama Sutra it is stated that the method of Bodhisattva Avalokitesvara is the best practice for human-beings during meditation.  This is the method of ‘turning-back’ the faculty of ‘hearing’ to its empty essence.  In ancient times this was a straightforward affair, but as time progressed, and the minds of the people became ever more obsessed with attachment to externals, different Buddhist schools developed various expedient methods to assist this practice of turning attention ‘back’ to the empty essence of the mind.  This is the basis of the hua tou training method – which usually consists of various questioning statements, such as ‘who is hearing?’, or ‘who is dragging this body around?’.  The application of this method is dependent upon learning how to ‘sit’ correctly during Ch’an practice, and Master Xu Yun advises that if ‘sitting’ is not correct, then there will be either too much qi energy, or too little qi energy circulating through the body.  If the pelvic-girdle is not properly aligned with the shoulder-girdle, then there will be an excess of ‘heat’ energy that can cause problems for the practitioner.  The gong-an and hua tou methods have one function and that is to realise the empty essence of the mind.

Part II orientates the reader with the stories of six different Ch’an masters – all drawn from the Imperial Collection of Ch’an Sayings (Yu Hsuan Yu Lu).  This is a vital introduction to Ch’an Buddhism as practised historically in China, that demonstrates the essentially ‘non-structured’ nature of the enlightened position, that arises out of a transformative process that although structured through a highly disciplined practice, nevertheless remains ‘detached’ from that process. Discipline in the form of psychological and physical restraint and exertion in the correct direction are balanced with a required indifference to the struggle, and yet no stone is left unturned.  When Master Teh Ch’eng (the boat monk) was asked by an official what he did all day, he held up a paddle (used to steer his boat).  Obviously the official (whose mind was attached to externals) did not understand this demonstration of the all-embracing mind.  Master Chi Hsien was once a very learned Buddhist, but after the limits of his intellect were exposed as finite by Master Kuei Shan – burned all his books and took to the road.  One day he was collecting grass when he picked-up and then threw a broken tile that was in the way.  As the tile hit a nearby bamboo with a ‘ping’ – he was instantly enlightened.  Master Chu Ti was enlightened after an encounter with the enlightened Buddhist nun named Shih Chi – who reduced the master to ‘silence’ with her depth of wisdom.  Later, he was fully enlightened by Master T’ien Lung who held up a single finger to express the empty and all-embracing mind.  At this exact moment, Master Chu Ti was fully enlightened.  Stories involving masters Hui Ts’ang, Wu Chu, and Fu Ta Shih, are all designed to convey the enlightening function of Chinese Ch’an Buddhism.

Part III includes the very good, precise, and exact English translation of the Chinese text entitled the ‘Diamond Cutter of Doubts Sutra’ (Vajracchedika-prajna-paramita Sutra) or in Chinese as ‘金剛般若波羅蜜多經’ (Jin Gang Bo Re Bo Luo Mi Duo Jing).  This is accompanied by the enlightened commentary of Ming Dynasty Ch’an Master Han Shan.  Master Han Shan stated that there were many commentaries upon the Diamond Sutra in China, but he was of the opinion that none of them were inaccordance with the highest truth of the Buddha.  Master Han Shan carefully reveals the ‘doubts’ in Subhuti mind, which the Buddha skilfully removes through incisive wisdom.  Master Han Shan advises that the words of this sutra must be forgotten if the deep meaning is to be truly penetrated and understood.  

Part IV is entitled ‘A straight Talk on the Heart Talk’ (Prajna-paramita-hrdaya Sutra), or in Chinese ‘心經’ or (Xin Jing).  This is, of course, the Heart Sutra, and this translation includes the enlightened commentary of the Ming Dynasty Ch’an Master Han Shan.  This is a highly condensed incarnation of the much longer Wisdom Sutra, and specifies the generation of a pristine and precise ‘wisdom’ (prajna) that reveals the non-substantiality (or ‘emptiness’) of all phenomena.  The Buddha explains to his disciple Sariputra the method that reveals the ‘emptiness’ of all things through his dictum ‘void is form, form is void.’  
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� Luk, Charles, Practical Buddhism – Application of Ch’an Teaching to Daily Life, Rider, (1971), Page 85 


� Luk, Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987), Part II, Chapter 5 – The Ts’ao Tung Sect (Soto Zen) - Page 176.  This chapter explores the life of Ch’an Master Cao Shan Ben Ji.


� See my published article (2013) entitled ‘Cao Dong Enlightenment - The Five Positions of Ruler and Minister’ � HYPERLINK "http://wenshuchan-online.weebly.com/cao-dong-enlightenment---the-five-positions-of-ruler-and-minister.html" �http://wenshuchan-online.weebly.com/cao-dong-enlightenment---the-five-positions-of-ruler-and-minister.html� for an indepth assessment of this system.


� This discrepancy within Chinese texts is believed to be a copying error that mistakes the correct ideogram ‘元’ (Yuan) or ‘first year of an emperor’s reign’, with that of the incorrect ideogram三’ (San) or ‘3’.   


�  曹山本寂禅师 � HYPERLINK "http://baike.baidu.com/view/794974.htm" �http://baike.baidu.com/view/794974.htm�.  Master Ben Ji was also known as Ch’an Master Miao Ying (妙应禅师 – Miao Ying Ch’an Shi) or ‘Ch’an Master Excellent Conveyor’, and Patriarch Fu Hu 伏虎祖师 – Fu Hu Zu Shi) or ‘ Patriarch Crouching Tiger’.  The latter name stems from a story that during his life, Master Ben Ji was able to tame, and then ride on the back of a tiger.  Accessed 25.3.2016


�曹山本寂禅师� HYPERLINK "http://baike.baidu.com/view/794974.htm" �http://baike.baidu.com/view/794974.htm� Biographical information listed under the heading ‘师承’ (Shi Cheng) or ‘Transmission from Master to Disciple’.  


� 密宗  � HYPERLINK "https://zh.wikipedia.org/wiki/密宗" �https://zh.wikipedia.org/wiki/密宗�  Accessed 30.3.2016.  This is the Chinese language encyclopaedia page that explore ‘Tantra’ (密宗 – Mi Zong) in China as well as its developmental history in India.  


� Luk, Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987) - Page 127.  This is from the introduction to the chapter concerning the life of Ch’an Master Liang Jie.  Charles Luk is using the old Wade-Giles system of rendering the sounds of Chinese ideograms into English.  With the advent and spread of modern Pinyin – this Wade-Giles system is now redundant.  As a consequence, readers may take ‘Liang Chiai’ as ‘Liang Jie’, and ‘Ts’ao Shan’ as ‘Cao Shan’.  However, regardless of the system of Romanisation used, the information contained in this text is considered accurate in China and throughout the Chinese diaspora.


� Ibid – Page 158.  In Footnote No. 3, Charles Luk states ‘The name Ts’ao Shan derives from Ts’ao Ch’I, the place where the monastery of the Sixth Patriarch was erected by an Indian master in the fifth century.’


� 五燈會元, � HYPERLINK "http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm" �http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm� – Five Lamps Meeting at the Source.  Accessed 28.3.2016.


� This line is written as ‘重離六爻’ (Zhong Li Liu Yao) in the original Chinese texts.   


� Luk, Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987) - Page 150—151.  


�五燈會元, � HYPERLINK "http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm" �http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm� – Five Lamps Meeting at the Source – and指月錄� HYPERLINK "http://tripitaka.cbeta.org/ko/X83n1578_016" �http://tripitaka.cbeta.org/ko/X83n1578_016� - Finger Pointing at the Moon Record - for examples of biographies featuring Master Dong Shan Liang Jie (洞山良价) in the Chinese language that do not include any reference to the use of symbolism (i.e. hexagrams, trigrams, or shaded roundels) accompanying Dong Shan’s Five Positions schematic. 


�曹山本寂禪師 � HYPERLINK "http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm" �http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm� - Five Lamps Meeting at the Source Accessed 4.4.2016.  This is the Chinese language biography of Master Ben Ji that includes his roundel representation in both visual depiction and explanation in the words.  See ‘復作五相： ●、偈曰：「白衣須拜相，此事不為奇。積代簪纓者，休言落魄時。」 (註:上半黑,下半白) ●、偈曰：「子時當正位，明正在君臣。未離兜率界，烏雞雪上行。」 (註:上半白,下半黑) ⊙、偈曰：「燄裡寒冰結，楊花九月飛。泥牛吼水面，木馬逐風嘶。」 ○、偈曰：「王宮初降日，玉兔不能離。未得無功旨，人天何太遲。」 ●、偈曰：「渾然藏理事，眹兆卒難明。威音王未曉，彌勒豈惺惺。」 稠布衲問：「披毛帶角是甚麼墮？」師曰：「是類墮。」曰：「不斷聲色是甚麼 墮？」師曰：「是隨墮。」’


� Luk, Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987) – Page 151.  This is Footnote 1, and the symbology is not included in the body of text describing Master Liang Jie life.  The complete symbology also appears on Page 127 – or the first page of Master Liang Jie’s biography.  Charles Luk seems to have taken the completed symbology as formulated by Master Ben Ji and positioned it in Master Liang Jie’s biography for sake of clarity and to assist those engaged in the meditative study of the Cao Dong texts.  By comparison, Charles Luk only includes the five shaded roundels in Master Ben Ji’s biography (see pages 160-161).  For an indepth study of the teaching of the Five Positions, please reference my published article:  Cao Dong  Enlightenment - The Five Positions of Ruler and Minister � HYPERLINK "http://wenshuchan-online.weebly.com/cao-dong-enlightenment---the-five-positions-of-ruler-and-minister.html" �http://wenshuchan-online.weebly.com/cao-dong-enlightenment---the-five-positions-of-ruler-and-minister.html� Accessed 1.4.2016 


� Ibid – Page 159.  


� Luk, Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987) – Page 165-166. 


� Taken from my published article (2013) entitled ‘Cao Dong Enlightenment - The Five Positions of Ruler and Minister’ � HYPERLINK "http://wenshuchan-online.weebly.com/cao-dong-enlightenment---the-five-positions-of-ruler-and-minister.html" �http://wenshuchan-online.weebly.com/cao-dong-enlightenment---the-five-positions-of-ruler-and-minister.html�  Accessed 3.4.2016.  


� 东方净琉璃世界药师坛城加持药师家族连载5（属龙专用）  � HYPERLINK "http://www.zhongguonijiu.com/news/?3454.html" �http://www.zhongguonijiu.com/news/?3454.html�  Accessed 3.4.2016.  This is a Chinese language page with a number of images pertaining to Chinese Tantric practice.  


� Luk, Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987) – Page 159=160.  


� Luk, Charles, Ch’an and Zen Teaching – Second Series, Rider, (1987) – Page 173.


�曹山本寂禪師 � HYPERLINK "http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm" �http://www.suttaworld.org/ancient_t/wdhy/5latu13.htm� - Five Lamps Meeting at the Source Accessed 4.4.2016.   


� See � HYPERLINK "http://blog.sina.com.cn/s/blog_c280fe3b0101c970.html" �http://blog.sina.com.cn/s/blog_c280fe3b0101c970.html� Accessed 20.5.2016 - for a typical Chinese language advertisement.  


� Goossaert, Vincent, The Taoists of Peking, 1800-1949 – A Social History of Urban Clerics, Harvard, 2007, Page 299.  Footnote 73 confirms that Catherine Despeux is discussing Zhao Bichen’s manual entitled ‘Clear Explanations of Hygiene and Physiology’ (卫生生理学明指 - Wei Sheng Sheng Li Xue Ming Zhi).  


� See: 千峰老人 (Qian Feng Lao Ren) � HYPERLINK "http://baike.baidu.com/view/1925265.htm%20Accessed%2020.5.2016" �http://baike.baidu.com/view/1925265.htm Accessed 20.5.2016� - particularly ‘赵避尘著，体现了道家的科学精神。为中西交流做出了贡献[2]  。’ which suggests that it was the progressive spirit of Daoism that led to Zhao Bichen entering into a study of Western science.


� See: � HYPERLINK "http://shito-ryu.xooit.fr/t20-Hara.htm" �http://shito-ryu.xooit.fr/t20-Hara.htm� Accessed 18.5.2016 for the original French language text and general explanation of the content of this manual.





� See: � HYPERLINK "http://www.librairielephenix.fr/livres/traite-alchimie-physiologie-taoiste-9782866810320.html" �http://www.librairielephenix.fr/livres/traite-alchimie-physiologie-taoiste-9782866810320.html� Accessed 19.5.2016 for the original French language text.


� Goossaert, Vincent, The Taoists of Peking, 1800-1949 – A Social History of Urban Clerics, Harvard, 2007, Page 299.  Footnote 73.  Goossaert confirms that although he has not read this text, Catherine Despeux states that it explains in greater detail, the terminology contained in ‘Taoist Yoga’ (i.e. ‘The Secret Cultivation of Essential Nature and Eternal Life’ -性命法訣明旨) published in 1933, in China.  


� See: � HYPERLINK "https://books.google.co.uk/books?id=X_3IZ-1Ws5AC&pg=PT1552&lpg=PT1552&dq=Clear+Explanations+of+Hygiene+and+Physiology+daoism&source=bl&ots=Mg8dQ4MHI8&sig=n3IY6KPArZXRRsf9s96L7ScEhMM&hl=en&sa=X&ved=0ahUKEwjV6IanoOnMAhULJMAKHS65BWUQ6AEIMTAD" \l "v=onepage&q=Clear%20Explanations%20of%20Hygiene%20and%20Physiology%20daoism&f=false" �https://books.google.co.uk/books?id=X_3IZ-1Ws5AC&pg=PT1552&lpg=PT1552&dq=Clear+Explanations+of+Hygiene+and+Physiology+daoism&source=bl&ots=Mg8dQ4MHI8&sig=n3IY6KPArZXRRsf9s96L7ScEhMM&hl=en&sa=X&ved=0ahUKEwjV6IanoOnMAhULJMAKHS65BWUQ6AEIMTAD#v=onepage&q=Clear%20Explanations%20of%20Hygiene%20and%20Physiology%20daoism&f=false� Accessed 20.5.2016.  


� See: 卫生生理学明指 � HYPERLINK "http://www.tcmbook.cn/doc-view-98231.html" �http://www.tcmbook.cn/doc-view-98231.html�  Accessed 21.5.2016.  Chinese text reads: ‘  全一册。赵避尘（号千峰老人、顺一子）辑著。成书于1933年。本书首论炼精，包括炼后天五谷之精，炼真阳舍利之精；次述炼气，包括论先天呼吸气，炼后天呼吸气，炼内外呼吸之气；后为炼神，论述后天身体之神，炼后天精神之神。叙述养生之要诀，阐论精气神凝聚以成人躯，以为炼精化炁，炁化为神，神化为真，乃合卫生延年之真生理，则精神倍增，身体强壮，却病延年。现存1933年北京龙华斋印本，藏于湖南中医学院图书馆。’





