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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, the winter edition (December 2013) of the International Ch’an Buddhism Institute’s eJournal entitled Patriarch’s Vision, there are nine contributors and twelve articles covering a wide range of Buddhist subjects.  The Zen monk, Master Yushi Shimada is this edition’s featured teacher.  He expertly presents the Japanese Zen tradition through the explanation of his own training and experience.  Master Yushi Shimada is bilingual and can be contacted by English speakers for Zen instruction.  Professor Dr Gabriel Ponti (Buddhist Master Maitreya) – the President of the World Buddhism Association – and Founder of the Maitreya Buddhist University, provides an excellent insight into Master Xu Yun’s teaching with regard to the perceived differences between Buddhism and Christianity, and offers a unique method of reconciliation.  Daoist Master Zhao Ming Wang has submitted a very interesting article that clearly and succinctly describes the lineage of Qianfeng.  This is accompanied by a training video of Master Zhao instructing students in Beijing.  The Venerable Bhante Sangharathana is a Theravada monk who has presented a highly scholarly article that explores the Brahmajala and Samannaphala Suttas in relation to the six schools holding heretical viewpoints during the lifetime of the Buddha.  Each heresy is carefully examined through the Buddha’s teaching and an indepth explanation of ‘sila’, or ‘moral discipline’ is developed.  Daniel Sharpenburg is a Buddhist teacher in the USA and has provided two impressive essays regarding the practice of meditation, and his teaching notes compiled through the study of the Heart Sutra.  Upasika Yuk Yern is a British born Chinese Buddhist who assesses the Blues music of John Lee Hooker, and suggests a cognitive link between this music and the rarefied states of advanced meditation. The Buddhism – Marxist Alliance (UK) has translated the official description of the Chinese Buddhist Association of mainland China, and relates this modern purpose with that of the progressive teaching of the Sixth Patriarch of Ch’an, Hui Neng.  Raymond Lam, the Editor of Buddhistdoor, has produced a book review examining the merits of a published contemporary work (on Ch’an and Zen Buddhism) written by the Western academic Steven Heine.  Whilst the author (Adrian Chan-Wyles) examines the link between Charles Luk’s methodology of translation and Western philosophy, as well as providing a translation regarding Master Xu Yun in contemporary Chinese fiction.  He also supplies a translation in praise of the modern and highly respected Pure Land practitioner – Master Jing Kong.                 

照顧話頭 – ‘Zhao gu hua-tou’!

Adrian Chan-Wyles (Shi Da Dao) December 2013

List of Contributors:

Venerable Yushi Shimada

Professor Dr Gabriel Ponti

Master Zhao Ming Wang

Venerable Bhante Sangharathana
Adrian Chan-Wyles 

Daniel Sharpenburg

Upasika Yuk Yern

Buddhist – Marxism Alliance (UK)
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Participation in the ICBI eJournal the Patriarch’s Vision is purely voluntary and motivated by a pure sense of spiritual altruism.  The ICBI acknowledges and offers sincere thanks to those Members who have taken the time to put pen to paper, and produce unique works of spiritual importance.  Your efforts will perpetuate the understanding of Ch’an, Zen, Son, and Thien far and wide, and bring genuine knowledge to future generations.  The ability to express thoughts and feelings appropriately is very much in accordance with the traditional Chinese notion of what it means to be a spiritual scholar.   
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My name is Venerable Yushi Shimada and I am a Member of the International Ch’an Buddhism Institute (ICBI); I was born in Kanagawa, Japan on the 9th of June, 1976.  I studied the philosophy of Yogacara Buddhism at Waseda University in Tokyo, graduating in the year 2000.  In 2003 I started a dedicated practice of Zen meditation, which eventually led to my ordination as a Buddhist monk (within the Soto Zen School) at the Bukkoku-ji temple, on the 13th of September, 2006, in Obama, Japan.  I have personally made use of Koan and Shikan-taza meditation methods, as well as received instruction in Theravada Metta, Vipassana and Anapana mind developmental techniques.  In 2010 I came to Sri Lanka to live as a Zen Buddhist monk and enrolled on a Master of Arts (MA) course in Buddhist Studies at the Sri Lankan International Buddhist Academy, and am engaged in a cross-cultural dialogue, exchanging ideas with Sri Lankan Theravada Buddhists with regard to Zen Buddhism.  I am also a teacher of the Japanese language to college students in Sri Lanka.  
My approach to Zen practice is simple and direct.  A Zen student should follow not only the teachings found within early Buddhism (i.e. the sutras), but also put into practice the Way of the Buddha.  What does this mean?  It means;  

Live as a Buddha.  

Behave as a Buddha.  

Follow the Way of the Buddha.

Live as a Bodhisattva.

Behave as a Bodhisattva.

Follow the Way of the Bodhisattva.  

How is this to be achieved? It is achieved through the practice of Zen meditation.  Zen meditation is a direct path to enlightenment that teaches the practitioner how to live fully in the present moment.  This is how the Buddha and his disciples lived – fully aware in this present moment.  Therefore truly following the Way of the Buddha is not just about adhering to the practices found in early (Pali) Buddhism (which can be helpful), but involves a commitment to transform the mind here and now.  However, my advice to Zen students is this; do not think that Zen practice is just about ‘sitting’.  Zen is not just about sitting in the meditation hall, or on the meditation cushion – Zen is the essence of our everyday activities, which includes life and death – nothing is outside of its influence.  As the Buddha taught, the world is an illusion; Zen is the practice of realising one’s entire existence as the Buddha’s truth itself.      

In Japan today, there are two approaches to Zen study.  One is the academic method, whilst the other is engagement in its practice.  As with the many fields of Buddhist study, these two paths are often in disagreement.  However, Zen in reality is beyond the limited ability of the human intellect to fully understand its profound meaning.  Zen is about practice, and many foreigners come to Japan every year to establish a pure Zen practice, and stay at temples such as Antai-ji (Kyoto), Sogen-ji (Okayama), and Hosshin-ji (Obama).         

In Japan there are two distinct methods of Zen practice: One is koan, whilst the other is Shikan-taza.  Holding a koan involves controlling and developing the mind through the contemplation of a special word or phrase, whilst the Shikan-taza method involves the purification of the mind through focus on the empty mind essence – generally speaking, most Zen monks in Japan, regardless of lineage or tradition, make extensive use of both methods.  Zen Retreats – or extended periods of seated meditation – (known as ‘Sesshin’) are very important for Japanese Zen practice.  The most important is the Rohatsu Sesshin which is held in December, the time of the Buddha’s enlightenment.  A meditation Retreat is held for a week before December the 8th – the date of the Buddha’s enlightenment – with each evening’s meditation session being extended daily, until we sit through the entire night of December the 8th, meditating until dawn.  

With regards to the state of enlightenment, there was once an excellent sword-master who trained his student to the highest levels of attainment in the art of swordsmanship.  The sword-master advised his student that; ‘Beyond this level of attainment of mastery in swordsmanship, my instruction must give way to Zen teaching.’  Zen is the Japanese equivalent for the Sanskrit term ‘Dhyana’.  Dhyana/Zen practice can be defined as that method which ‘represents human effort to realise all the levels of meditation which lie beyond thought and the range of verbal expression.’  Its method is that of contemplation, and its objective, as far as I understand, is to realise the empty essence (or principle) that underlies all phenomena.  This is the doorway to the realisation of the Absolute, which can then be harmonised into everyday life.  Zen teaching should not be dogmatic, but instead enable anyone to realise the Absolute state here and now.  This is rising above the mundane things through the realisation of awakening.  In Japanese there is a saying about the realisation of Enlightenment; ‘It is a realisation of a new Heaven and a new Earth’ (”Budshido” Inazo Nitobe).                          

I can be contacted on the following email address and Facebook page:

yushi.shimada@gmail.com
Yushi Shimada Facebook Page 
Return to Contents
The Influence of Plato, Kant & Hegel in Charles Luk’s Translation Work

Ch’an in European Philosophical Interpretation

Part I – Defining Buddhist Enlightenment
By

Adrian Chan-Wyles (ICBI)

Those who take the non-real for the real and the real for the non-real and thus fall victims to erroneous notions, never reach the essence of reality.

Having realised the essential as the essential and the nonessential as the nonessential, they by thus following correct thinking attain the essential. (Dhammapada)
  

‘One day, he stopped by the river bank and sat idle in his boat.  An official (who was passing) asked him: “What does the Venerable Sir do?”  The master held up his paddle, saying: “Do you understand this?”  The official replied: “”I do not.”  The master said: “I have been rowing and stirring the clear water, but a golden fish is rarely found.”’  (Ch’an Master Teh Ch’eng)
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Charles Luk (Upasaka Lu Kuan Yu)
 [1898-1978] had the very important task of conveying Chinese Buddhist philosophical tracts into English translation.  He pursued this task for around three decades, and during that time formulated a method of transliteration that served as a doorway between the psychology of China and that of the West.  Born in Guangzhou, Guangdong province, this Cantonese scholar had a grasp of written and spoken English that can only be described as outstanding.  His exposure to Western education gave him a unique insight into the Western mind and provided the basis for an understanding of a foreign culture that he would use effectively in his translation work.  In his teaching work, he could write (and talk) to English speaking Westerners in terms that they readily comprehended and understood.  This ability to fluently communicate with foreigners facilitated his travelling to the West, and for him to meet with such dignitaries as Christmas Humphreys in London, in 1935.  Charles Luk travelled widely and was a student of Phowa Tibetan Buddhism, Ch’an Chinese Buddhism, and Qianfeng Daoism.  He studied the spiritual techniques of the Hutuktu of Sikang, of Master Xu Yun, and Master Zhao Bichen, and was able to logically present these teachings not only in translation, but in a manner that retains much of the purity of the enlightened intent inherent in the original language.  Charles Luk understood that the use of the mind (as a means to achieve self-understanding) was not a new concept in either the East or West.  However, in the West it had became obscured, hidden, and even denied as a viable path toward attaining advanced understanding of the universe, and humanity’s place within it, by two millennia of dogmatic Judeo-Christian theology.  

At the dawn of the 21st century the situation in the West has thoroughly transformed and the idea that the mind can be subjected to various forms of vigorous discipline is now once again accepted as being both viable and valid.  This transformation was brought about through the collapse of the political power associated with institutional Christianity.  The psychological void left behind by the demise of theological domination led to a positive reappraisal of the Greek philosophical tradition, (particularly the work of Plato - 428-348BCE), as interpreted by the thinkers of the European Renaissance, and Enlightenment.  Of particular interest to this study is the work of the German philosophers Immanuel Kant (1704-1804), and Friedrich Hegel (1770-1831), both of whom may be considered heirs to Plato’s tradition, developing his essential thought into ever new, and intriguing areas of human understanding.  Charles Luk, through his translation work, may be viewed as making relevant the Asian enlightenment of the Buddha, to the Western mind generated by the European Enlightenment.   

Eastern philosophies, by way of contrast, have existed in their respective countries for thousands of years more or less untouched by the strictures of monotheism.  Although Judaism and Christianity were not unknown in Asia as established religions, the influence of these distinct religious schools remained highly localised and never achieved the political dominance evidenced in the West.  Even with the advent of European imperialism and colonisation of the East, the proselytising catholic and protestant churches failed in their missions to eradicate indigenous religious beliefs and philosophical systems, despite acquiring converts by various means of persuasion and coercion.  Ironically, when representatives of the Catholic Church arrived in Japan (from India) in the early 1500’s, they were believed (by the Japanese) to be Buddhist monks of an unknown order on a mission.  The early Japanese Christian converts thought they were joining a Buddhist Order, and set about assisting the European Christian priests in translating Christian terms into Buddhist concepts.  Churches became temples; god became the Buddha and Jesus a Bodhisattva, etc.  It took the Europeans some time to realise that their religion had become ‘Buddhafied’, whereupon they set about stripping away all these concepts in haste.
  In short, the Christian presence in the East was never strong enough in influence either prior to, or after the establishment of the colonial era, to affect the fundamental psychological structures inherent within the mind of the (non-European) general public.  Indeed, the East, by and large, has managed to retain its unique mind-centric approach to interpreting the inner and outer world; an approach that has much in common with the ancient and classical thinkers of Greece.

The introduction of Ch’an Buddhism into the West is a significant event of cross-cultural and philosophical transmission.  In a very real sense it represents the essential concept of trans-cultural appreciation, whereby an apparently distinct and disparate mode of being (and interpretation) is successfully (and permanently) transplanted into a completely different and historically unique cultural milieu.  This is not an easy task to undertake or complete.  The barriers are many and resistances often great, but this endeavour should not be viewed as an attempt to ‘convert’ unsuspecting Westerners to the Buddhist religion.  With the demise of theological domination, the Western mind is now free to re-discover the deep philosophical-psychological traits bequeathed to Europe through the ancient and classical Greek philosophical tradition.  This situation is aided by the transition in the West from the state of modernity into that of postmodernity, whereby the individual can benefit from a vast array of psychological, philosophical and religious paths, all equally valid, useful and contingent.  Today, Westerners can move from one path to another with impunity, taking what is needed for growth before moving on.  There is no compulsion to join a group, or stay within a group that has been joined.  The internet makes it possible for the individual to benefit from wisdom without ever making physical contact with a therapist, group, or congregation.  What is important is that the knowledge that is available is both authentic and reliable; this is doubly important for philosophies such as that associated with Ch’an Buddhism which is solely the product of translation from the Chinese source texts.  This paper explores the concepts of the European philosophical tradition that Charles Luk drew upon to express the often subtle and profound philosophical notions contained within Chinese Ch’an Buddhism.  In so doing, Charles Luk facilitated the translation of one distinct cultural expression into another, utilising terms from the Greco-European philosophical tradition that he felt approximated the profound conceptual meaning that he intended to convey.                                

From the 1950’s until his death in 1978, Charles Luk dedicated his life to translating important Chinese Buddhist instructional texts, usually in the form of sutras, but also including biographies and commentaries, considered vital to the understanding, interpreting, and practicing of the Ch’an method in the West.  Charles Luk worked in English, and it is this language that he used to introduce the Western world to what he considered to be the authentic Chinese Ch’an teachings as preserved within the Chinese Buddhist tradition.  The texts he chose are considered hundreds, if not thousands of years old, and many originate in India.  Working from the authority of the great Ch’an Master Xu Yun (1840-1959), Charles Luk initiated an audacious project that saw the direct translation of key Chinese Buddhist texts straight into a European language without the reliance of any other intermediary.  Up until this point in time, Western academics had predominantly looked to Japanese Buddhist scholarship to gain an understanding of Chinese Buddhism, particularly through the work on Zen Buddhist history (published in English) by the eminent Japanese scholar DT Suzuki.
  This Western academic habit of viewing one culture through the filter of another, has led to misunderstandings, misinterpretations, and misdirection.
  Master Xu Yun, who had increasingly come into contact with curious Westerners travelling through and around China, asked Charles Luk – his lay student – to start work on this translation project.  When a Chinese text is reliably translated into one European language, it then becomes far easier for that text to be translated into other European languages (and beyond).  Indeed, during his lifetime Charles Luk saw his (British) English translation rendered into French and Italian, as well as modified into American English.  This process has continued after Luk’s passing, and his autobiography of Master Xu Yun – Empty Cloud – now has editions in Spanish
 and Bulgarian.
  

Charles Luk was a prolific translator.  Working single-handedly in a flat in Hong Kong (to where he was exiled after 1949), he produced the following collections of translations:

Ch’an and Zen Teaching First Series – 1960.

Ch’an and Zen Teaching Second Series – 1961.

Ch’an and Zen Teaching Third Series – 1962.

The Secrets of Chinese Meditation – 1964.

The Surangama Sutra – 1966.

Taoist Yoga – 1970.

Practical Buddhism – 1971.

The Vimalakirti Nirdesa Sutra – 1972.

The Transmission of the Mind – 1974.

Empty Cloud The Autobiography of a Chinese Zen Master (Kapleau) – 1974.

Empty Cloud The Autobiography of a Chinese Zen Master (Hunn) – 1980.

Empty Cloud The Autobiography of a Chinese Zen Master (Hunn) – 1988.

He continued to work up until his last days. In 1976 he asked his British disciple Richard Hunn (1949-2006) to assist him in the editing of his previously published work, and to assist in the completion of a translation of the Lankavatara Sutra he was working on.  Unfortunately, following the death of Charles Luk, the manuscript of this translation has been lost.
  Broadly speaking a translator has two methods available for rendering the concepts of one language into another; word for word translation, or thought for thought translation.  With complicated texts such as those found within Chinese Ch’an Buddhism, a mixture of literal and conceptual translation is often required.  If a translation is too literal, the produced text lacks depth of meaning, and if it is too metaphorical, it loses all connection with the internal logic of the original text.  When either of these errors occurs, the translation serves as a misrepresentation of the cultural norms, intentions, and understanding contained in the source text.  In this regard, such a translation is necessarily judged to have failed in its task of conveying essential meaning from one unique language system into another.  Translation is not merely a matter of selecting corresponding words between written language systems, but relies upon a sliding scale of careful interpretation and understanding.  In reality, for the translation of Chinese spiritual texts into (British) English, it is important that the translator possesses an innate understanding of what it means to be ‘Chinese’, and what it means to be ‘British’.  This understanding is essentially a psychological and philosophical appreciation of disparate culture that is not superficial, but which penetrates into the depths of specific identities.  It is not enough to understand a foreign language from the comfortable perspective of a first language, (i.e. to be able to speak Chinese, but only think in English and vice versa).  Although this type of translation can be useful, its usefulness is limited when applied to subjects concerning philosophy and differing methods of interpreting human experience in the world.  The translator (serving a cross-cultural function) must be historically attuned to the cultures he or she specialises within, and mediates between.  The act of creating meaningful translation is not merely the function of presenting a more or less accurate surface text to a passive reading audience.  If the produced text is superficial in understanding, then the knowledge transmitted from one culture to another is lacking, flawed, and incomplete.  This leads to the receiving audience assuming an incomplete understanding which in turn leads inevitably to incorrect interpretation that theoretically has no limit.  Once a flawed concept (presented through a poor or incomplete translation) has taken root within a culture, then the limited nature of that interpretation becomes justified through the authority of the original text of translation.  In the UK, examples of this phenomenon abound through English versions of Chinese texts produced during the Victorian era.  Although many of these texts are impressive to encounter, it is often the case that the naivety of the translator often comes through the translated work.  This naivety is in effect the product of either the misunderstanding of Chinese culture (or the written texts that represent that culture), or an actual lack of formal understanding of Chinese culture in general; sometimes it is both.
  Translation of philosophical texts from the language of one very different culture into another is a difficult task that always runs the risk of receiving the accusation of ‘misrepresentation’.
       

To fully understand the task of translating pivotal Buddhist philosophical terms into coherent intellectual concepts familiar to the Western mind, an appreciation of foundational Buddhist teachings must be acquired.  In the Pali Suttas the Buddha explains – through the teachings of the Four Noble Truths (Cattari Ariyasaccani) – that life is ‘dukkha’, or ‘suffering’.  This does not mean that human beings never experience happiness and pleasure, (on the contrary, the Buddha lists many types of ‘happiness’ (sukhani) in the Anguttara Nikaya collection of suttas), but clearly explains that as dukkha also means imperfection, impermanence, emptiness, and insubstantiality, all these perceived states of happiness, as they are not permanent and subject to continuous change, are all within the realm of dukkha.  The Buddha also includes in this category the highest and most rarefied states of meditational achievement (dhyana).  The Four Noble Truths seek to define and explain the presence of dukkha; the arising of dukkha, the cessation of dukkha, and the path leading to the cessation of dukkha, and are considered the central teachings of Buddhist philosophy.  All the Pali suttas (and Sanskrit sutras) spoken by the Buddha (in his 45 years of teaching as an enlightened being), may be considered extrapolations upon the essential theme of developing an understanding of dukkha.  Dukkha is defined in three ways as being existential or ‘ordinary’ (dukkha-dukkha), ‘insubstantial’ (viparinama-dukkha) and ‘conditioned’ (samkhara-dukha) in nature.  The Buddha also taught the required meditational (and behavioural modification) practices needed to remove the influence of all dukkha from the practitioner’s mind and body.

It is within the First Noble Truth – simply entitled ‘Dukkha’ – that the Buddha defines the physical world and the human mind that perceives it.  This is the teaching of the Five Aggregates (Pancakkhandha).  The Five Aggregates are:

1) Aggregate of Matter (Rupakkhanda)

2) Aggregate of Sensations (Vedanakkhanda)

3) Aggregate of Perceptions (Sannakkhanda)

4) Aggregate of Mental Formations (Samkharakkhanda)

5) Aggregate of Consciousness (Vinnanakkhanda)

Ch’an training aims at directly seeing through these mental formations and into the empty mind ground (心地 – Xin Ti) that lies beyond.
  It is through the cultivation of the 4th aggregate that all 5 aggregates are trained and transcended.  The Ch’an methods of enlightened dialogue, gongan and hua tou all seek to bring the incessant stream of mental formations to an end so that reality – which is usually obscured by the presence of the thoughts themselves - can be clearly cognised.  This is the attainment of relative enlightenment whereby a practitioner sees into emptiness, but does not yet realise that which ‘sees’.  A subtle dichotomy is still at work that must be broken.  This stage is often referred to as ‘sitting on top a hundred foot pole’.  Due to a misplaced sense of comfort and security, the practitioner is reluctant to give up what is falsely perceived as abiding in the state of complete enlightenment.  In the ordinary, deluded state, there is attachment to the incessant stream of thoughts, but in the state of relative enlightenment this attachment is not over-come, but simply reassigned.  In the state of relative enlightenment the practitioner is attached to emptiness – and this attachment is difficult to dislodge.  To enter into the stage of all embracing oneness, the practitioner must dislodge themselves from this spiritual cul de sac.  Emptiness that is still perceived within a dualistic context, (i.e. subject-object), is not true emptiness, but rather a mirage along the path of spiritual awakening.  Master Xu Yun said:

‘All beginners are inclined to give rise to all kinds of false thoughts; they have a pain in the legs and do not know how to undergo the training.  The truth is that they should be firm in their determination to escape from the round of births and deaths.  They should look into the word “Who” until it becomes as clear as “the autumn moon reflected in a limpid pool”.  It should be clearly and closely inquired into and should be neither blurred nor unsteady.  If this can be achieved why worry about the Buddha stage which seems unattainable?’
         

The discovery, perception, and correct understanding of emptiness is the essence of the Ch’an path.  It is a method of ‘seeing through’ the apparent stability of physical matter as it appears to the bodily senses (and the perceiving mind).  No matter how solid physical matter may seem, a belief in its stability, (together with the idea that there is a permanent self to experience it), is, according to the Buddha, the essence of all suffering.  Breaking up this false perception is the only purpose of the Ch’an method.  This is the search for emptiness (sunyata) as taught by the Buddha.  This is emptiness of ‘self’, and emptiness of ‘substantiality’ in the world.  It is a realisable state of mind that is the essence of nirvana, or the extinction of desire, and the stream of thoughts predicated upon greed, hatred, and delusion.  All are interrelated and self-sustaining in an endless psychological and physical cycle of manifestation which the Buddha suggests reaches back into past existences, defines the present life, and will condition future births.  This is the mind-created power of habit, or volitional thought known as karma.  By looking into the hua tou, for example, the onward march of karma is arrested, or at least turned back upon itself, so that the self-sustaining habit of thought is contradicted by a new form of karma that is wilfully seeking to end the stream of delusion.  This is the use of desire to end desire.  The purpose of this is to clear the surface obscurations of the mind and reveal the unconditioned state of all embracing emptiness (nirvana) that contains all things.  Although nirvana is described as a realisable, but unconditioned state of being, it is the direct realisation of its empty characteristic that defines success in the Ch’an School.  It is the seeing through of phenomena to the empty essence of reality that gives the material of the universe a completely different interpretation.  Unlike what is observed within (certain strands) of early Buddhist commentary, nirvana is not just a one-sided eradication of desire, (even though it is often expressed in negative terms) 
 but is rather viewed within the Ch’an School, as the realisation of emptiness that instantly re-interprets the phenomena of the world in a completely different and radical light.  In the Pali Canon the Buddha describes nirvana in the following manner:

‘O bhikkhus, whatever there may be things conditioned or unconditioned, among them detachment (viraga) is the highest.  That is to say, freedom from conceit, destruction of thirst (pipasa), the uprooting of attachment, the cutting off of continuity, the extinction of ‘thirst’ (tanha), detachment, cessation, Nibbana.’
     

In the Mahayana Canon, the Buddha describes nirvana as:

‘The Mahayana mind is the Bodhisattva’s pure land, for when he realises Buddhahood living beings who have accumulated all merits will be reborn there.’
            

The pure land of the Mahayana is nothing other than the explanation of nirvana as found in the Pali Canon, with any difference of interpretation transcended through the realisation of emptiness.  It is emptiness that lies at the very heart of the Buddha’s system, as explained through his enlightenment.  It is an emptiness that must not be confused with annihilation.  Emptiness is not ‘nothingness’, or a blankness of mind, but rather a perceivable reality that reconciles all duality.  Emptiness, being the highest reality, can not be explained in negative or positive terms because it is in essence beyond (but inclusive) of such terms.  The Cao Dong School of Ch’an, through its Five Positions of Ruler and Minister,
 carefully clarifies ‘emptiness’ in relation to the ‘worldly’.  Within the Ch’an school, progress is measured by the perception of the non-substantiality of the world, and the mind that is aware of it.  This process is invariably (and necessarily) always presented from the perspective of the non-enlightened mind, as it is directed toward the goal of enlightenment.  This requires the establishment of a relative and expedient training method that engages the undeveloped mind in its entirety, and leads it through a process of apparent transformation.  To the beginner, this process is very real and often becomes a form of attachment; an attachment that is a method to over-come stronger, and more deeply ingrained deluded mind activity.  The Ch’an school, of course, as it never sets up levels of distinction to represent the enlightened mind – or a mind that has fully finished the transformative process – is a body of knowledge passed on from one generation to the next, that states clearly that there is no difference in reality between the deluded mind and the enlightened mind.  It is through the experience of the apparent process of training and transformation that the true (and empty) nature of the mind is revealed, or rather ‘rediscovered’.  Enlightenment is not an alien state of mind imported from some mysterious and external source, but is rather the experience of the dramatic and radical process of inner illumination that removes obscuration and allows consciousness to function in its optimum capacity.  This illumination removes the dualism of the subject-object dichotomy, revealing an all-embracing and spacious awareness, within which the world manifests without contradiction and where everything comes into being (and out of being) with no conflict.  The mind that perceives, and the universe that is perceived, become synonymous.  This is a profound state of being within which every object in existence has its proper place without recourse to artificial will power of physical effort.  Existence appears to be transformed initially; this is because the old deluded habits are still dimly remembered, but when this state matures (and the old habits completely dissolve), it is found to be unconditioned and not the product of the transformational path that culminated in its realisation.  Hence the Buddha’s description of nirvana being an unconditioned state, not reliant upon the path that leads to its realisation.    

Part II - Locating a Philosophical Interface between East and West

Will be published in March 2014
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Gautama and Xu Yun:

Beyond Monotheism and Materialism

(Dedicated to Shi Da Dao)
By Master Maitreya Buddha (ICBI)
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From the Gautama-Jesus articulation and the Zen Mystic Christianity arises a perennial philosophical principle that transcends both materialism and metaphysics, believing that the peoples of the world need to be converted and guided by the Spirituality contained within the process of the Cure (Nirvana). The Maitriyana is an international movement of Spirituality which proposes a new form of personal and social life that contains the most complete teaching about the Real. Although the prevailing forces of the world are capitalist materialism and monotheistic religiosity, these perspectives lack a practice and theory which leads to Awakening (Bodhi). 

Catholic or evangelical religiosity is undoubtedly dualistic, rewarding those who have faith in illusions and discriminating against those who do not believe; therefore it does not want or can not keep peace in the world. Instead, Zen Mystic Christianity is a Libertarian Spirituality having the Purpose (Dharma) of peace, social justice, education and ecology. 

Zen Mystic Christianity teaches that God is an Empty Cosmic Mind, being imperfect, impermanent and insubstantial. The gaze of the spiritual master can clearly perceive this fact, recognizing that the creation of the Universe was produced by a process of repetition (karma) and not by a succession of random events. According to Maitriyana, the Cosmos is a living being, constantly learning diversities of experiences and multiplicities of scenarios, so the apprentice who practices libertarian meditation can develop a special tune with the flowing of Totality. However, Maitriyana is not a mere idealistic philosophy as it is a consequence of the contemplative experience of the Free and Enlightened Being (Arhat-Bodhisattva) who has transcended the generation cycle of greed, hatred and ignorance in his mind. Unlike the followers of metaphysics or materialism, the subject who practices libertarian meditation can recognize that the inner world creates the social world. 

The religious realm is based on the moral duality of good and evil. Instead, the spiritual master clearly perceives the Real teaching that duality is an illusion that can be traversed by any apprentice who practices analytical existential contemplation. The libertarian meditation is the cultivation of a compassionate wisdom (karuna-prajna) which clearly perceives the world in the here and now, reconciling the subject with the experience of the present. In fact, the Cure (Nirvana) is the evanescence of the interference of the past. The neurotic and dualistic mind does not perceive the Totality of the Real, being an incomplete view which represses the traumatic condition that the mind is the creator of reality. The contemplative practice of Zen Mystic Christianity is an effective method in order to clear all illusion and dualism within the field of consciousness. 

The Maitriyana is a complex articulation of Metapsychology, Metaphilosophy and Metapolitics, not only teaching that the unconscious repetition (karma-avidya) creates a psychic reality within which lies the body, but also concisely transmits how the apprentice can be deconstruct himself in order to self-realizing the Dynamic Ground of Emptiness through libertarian meditation. 

As the dualistic reality emerges from the illusory mind, Zen Mystic Christianity teaches to the subject a Path to the Detachment from the Ego. This analytical and existential understanding of life and death can be redefined as a contemplative science, since it also helps to understand the physical reality of the Universe. Ultimately, after overcoming the false dualism between the inner world and the outer world, the Free and Enlightened Being (Arhat, Bodhisattva) has the Supreme Purpose (Dharma) of the Salvation of all beings, so the compassion is the source of the greatest service towards the world. 

The Maitriyana is an Integral Spirituality that dispenses with the deceits or confusions of superstition, freeing the peoples to follow a Path-of-life to Awakening (Bodhi). The prophets of the Zen Mystic Christianity, as Aluoben and Jingjing know that this Way dialectically transcends religion and science at the same time it is a Spirituality which is harmonically synthesized with the great Spiritualities of China as Taoism, Confucianism and Buddhism. The Maitriyana jointly synthesizes all spiritual wisdoms, recognizing the essential and immutable perennial origin of all things.

Zen Mystic Christianity of the contemporary world is a Transnational Spirituality that leads the people to educate themselves as to the true teachings of Gautama and Jesus, which are based on compassion and Spiritual Love towards all of life. Opposed to the traditional politics which generates war, poverty, ignorance and pollution, the spiritual master vanishes the distorted thinking and incarnates an example of how Buddhist wisdom can save the world. Whereas the religious superstition generally supports the misleading government policy and the military objectives, Maitriyana has clear regulations which guide towards the presence of the Cure (Nirvana) within society. So Spirituality keeps itself free from the corruptions which are often found in religion. The Gautama-Jesus articulation explains to humanity how to peacefully return to a Socialist Era of Compassion by means of libertarian meditation, concentrating the apprentice at around the Dynamic Ground of Emptiness. Zen Mystic Christianity is an antidote to the confusion both in the inside world and the outside world, helping the subject to unify with Totality in order to emanate Compassionate Love to all beings of every planet in the Cosmos. Due to the Free and Enlightened Being (Arhat-Bodhisattva) continuously working for the welfare and the Awakening (Bodhi) of all living beings, the Maitriyana can be used as a revolutionary Force in the political world, showing that the murder of others is only the expression of ignorance and leads to evil. But if the subject practices sitting contemplation (Zazen) and paradoxical dialectic (koan) can eradicate this type of destructive behavior and produce the Sublimation (Nirodh) of the mind. This is a guide of the Way of a Saviour and Awakened Being (Buddha-Christ), revealing the Truth in a libertarian manner. 

Zen Mystic Christianity is derived from a compassionate wisdom (karuna-prajna) of an unlimited and universal nature that is cultivated in the libertarian meditation, which does not avoid the dangers and difficulties involved in the everyday life. The conducts of a spiritual master of Maitriyana manifest a motivation of Spiritual Love and compassion towards all, so they lack any kind of selfishness or discrimination, trying that an equitable redistribution exists within society. Zen Mystic Christianity, as a Libertarian Spirituality which comprises the Truth of the existence, teaches the people the vision of Gautama and Jesus in a direct manner, advising humanity to assume the commitment to protect life. The Free and Enlightened Being (Arhat-Bodhisattva) is an example of what could be an evolved humanity united by altruistic wisdom, always acting towards the Good of others and nature. This achievement of the spiritual master is due to fully understanding the True Being of the others. Therefore, the Way of Maitriyana is positive for society and the whole world.

Zen Mystic Christianity is a teaching that transcends the ways of materialism and religion, cultivating a contemplative discipline and an ethical practice. As the Maitriyana -the Way of Reconciliation- is open to all beings; it is a universally useful teaching to all people wishing to achieve the self-determination and the Cure (Nirvana) from the evils of the world. One of the practices of the spiritual master is the libertarian meditation, which is based on the sincere vision of a Greater Community (Datong), Pure Land or Kingdom of Heavens, showing the future Great Awakening (Bodhi) of the world. This direct method is considered by materialism as something merely utopian, but in reality it is a revolutionary practice capable of transforming the present by means of the powerful Mindfulness. Thus, Zen Mystic Christianity dispenses with any blind faith, superstition, magic or imagination, by penetrating into the Dynamic Ground of Emptiness to always act with contemplative wisdom. 

The Way of the Maitriyana is a supreme Way (Tao) open to all human beings, regardless of gender or social class they belong to. The libertarian meditation can be practiced within the family or can be developed in the contact with the natural environment. But through the practice of analytical-existential contemplation, the apprentice understands that the concept of family is not reduced to the biological and that bonds of friendship and fellowship based on compassionate wisdom (karuna-prajna) towards others are much more important. Fulfilling with the spiritual vote of seeking the Salvation of all beings, the Free and Enlightened Being (Arhat-Bodhisattva) is the essence of benevolence. Zen Mystic Christianity is the mother of a meta-religion, but at the same time is the foundation of a libertarian community (Sangha), which supports the Cure (Nirvana) of society. Although people tend to choose between religion and science, Maitriyana shows the light towards a transcendental Third Way. 

Lacking the limitations of the religious faith in metaphysical issues, Zen Mystic Christianity has the potential to unite the peoples of the world under the flag of compassionate wisdom (karuna-prajna) and the Great Community (Datong). The Maitriyana is an Analytical Existential Libertarian (Buddha-Dharma-Sangha) Spirituality, which frees the subject from monotheism and materialism, leading him to a gnostic practice and thought. In this sense, the Zen Mystic Christianity is not only a process of spiritualization or purification of Catholicism and evangelism, but also it maintains an essential unity with the three spiritualities of ancient China: Taoism, Confucianism and Buddhism. Through the training of libertarian meditation, the apprentice can Wake (Bodhi) his mind and begin the revolutionary task of helping the world that abandons the superstition and reaches the Cure (Nirvana) of war, poverty, ignorance and pollution.
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Advocating Healthy Living to Achieve a Lifespan of 100 Years

By

Daoist Master Zhao Ming Wang [赵明旺] (ICBI)
(Translated by Adrian Chan-Wyles ICBI)
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Human beings have only one life; when breathing stops and the last breath leaves the body, the ‘innate’ (i.e. 先天 – Xian Tian or ‘earlier divine sky’) ancestral qi leaves (the body) and disperses completely - this is the end of life.  How many people can live to 100 years of age?  Not that many – the proportion of the general population is small.  Of course it is true that many can live to over 90, but often their bodies are ridden with all kinds of illness and diseases.  Generally speaking the elderly suffer from chronic bodily diseases that affect their physical and psychological well-being.  Is this how you want your life to be?

Within the Daoist schools of China there is the method known as the ‘Combined Mind-Body Essential Cultivation and Refinement Secret Transmission Exercise Law’ (性命双修外炼秘传功法 – Xingming Shuangxiu Wai Lian Mi Chuan Gong Fa).  This Daoist method is taught in the lineage of the Dragon Gate (龙门 – Long Men) branch of the Complete Truth (全真 – Quan Zhen) School, in which our school – the ‘Thousand Peaks Earlier Divine Sky School’ (千峰先天派 – Qianfeng Xiantian Pai) originates.  The Qianfeng School was founded by its first patriarch, the venerable old Master Zhao Bichen (赵避尘) [1860-1942], who was also the 11th generation ancestral master of the Quanzhen Longmen lineage.  Master Zhao Bichen gathered together the true Daoist teachings and passed them on.  He systematically investigated the many Daoist teachings regarding good health and long life, and eventually compiled the ‘Eighteen Methods of Combined Mind-Body Essential Cultivation Exercise Law’ (性命双修外炼功法十八式 – Xiantian Shuangxiu Wai Lian Gong Fa Shi Ba Shi). 

The ‘Eighteen Methods of Combined Mind-Body Essential Cultivation Exercise Law’ are primarily concerned with the cultivation of ‘qi’ (气) energy as it is lead (or directed through the body) by the trained use of ‘yi’ (意), or ‘intention’ generated in the mind.  In this way qi travels efficiently and unhindered along all the energy channels (经络 – Jing Luo) of the body, mediated (and refined) through the concentrated energy centres known as ‘fields of elixir’ (丹田 – Dan Tian).  In the concentrated energy centres, a ‘sea of qi’ (气海 – Qi Hai) is accumulated and is distributed to the centre of the bodily organs through the energy channels.  This process of continuous refinement transforms the body into an all round healthier state of being.

For thousands of years in China, the secret spiritual methods that comprise the tradition of Daoist inner cultivation (道家内丹 – Dao Jia Nei Dan) had been hidden from the view of the general public.  After the Republican era (1911), there was much confusion and chaos in the world, and the Daoist ancestors realised that keeping their wisdom and knowledge only within their family lineages, did not help society (or humanity) achieve good health and longeivity.  They understood that this could only be achieved if Daoist masters started teaching outside of their family lineages and offered instruction to the general public.  This is why my honourable great grandfather – the old master Zhao Bichen (赵避尘) founded the Qianfeng School, so that he could popularise the Daoist teachings of achieving health and longeivity amongst the people.

The ‘Eighteen Methods of Combined Mind-Body Essential Cultivation Exercise Law’ has already become recognised amongst scholars to be a very effective system for maintaining health and achieving longeivity.  An example of its power and effectiveness can be seen in the strong body of an 86 year old practitioner, who never contracts diseases and has no need to take medicines; his face has a healthy red glow to it, and his body is supple and relaxed.  Many people with chronic illnesses take up the practice, and in a few years their illnesses miraculously disappear.

When Western people learn this method, they refer to it as Chinese Daoist yoga or cultivation, and can not help but be amazed at its effectiveness.  The average person does not seek good health or longeivity, but seeks help from others in their old age.  To cultivate a healthy lifestyle, is to live a life full of value.  Today, the descendent of the old Master Zhao Bichen – his great grandson Zhao Ming Wang – makes available the ‘Essential Cultivation Exercise Law’ to the general public.  I wish you good health and longeivity, and advise you to sincerely follow the original intention of my great grandfather - the old Master Zhao Bichen.  In this way everyone can achieve their goal of attaining good health.      



Youku Video - Longmen Qianfeng Martial Arts Seminar with Master Zhao Ming Wang
‘A Hundred Years of Life – A Hundred Years of Health’

Master Zhao Ming Wang

Qianfeng Hermitage
Original Chinese Language Article Submitted by Master Zhao Ming Wang
道家千峰先天派倡导健康生活100年

人的生命只有一次，当你呼吸停止，先天祖气散尽之时以是生命的尽头终点。
而能活到100者按比例实属不多，就是有很多人能活到90多岁者，大多数以是疾病缠身，老年慢性病折磨着自身躯体与身心。请问这是你想要的人生吗？
中国道家性命双修外炼秘传功法, 是由道教全真龙门千峰先天派，千峰老人赵避尘，全真龙门派庙外第十一代祖师汇集先祖所传, 并加以系统整理出道家养生《性命双修外炼功法十八式》而此法是配合性命双修内丹功法不可分开的一部道家经典养生功法.  此外炼十八式功法主要是以意领气行于周身经络，以丹田气海为中心运化通行各脏腑与经络，使身体达到精气运化增补效果。
千百年来中国神密的道家内丹修法从不现于大众面前，经过民国乱世洗礼道家祖先们认识到，只有普传道家功夫才不会让更多的人健康长寿。千峰老人赵避尘尊师命创派普度。性命双修外炼功法十八式，如今已得到很多学者的认同于亲来，炼此功有86岁者身体强壮，身体无病从不吃药面红身轻，有不少慢性疾病者坚持锻炼数年后奇迹般的好了。
西方人学到此法，称呼中国道家功夫是神奇的，不可思意的。 我们普通人不求长生不老，只求人世间百年健康，健康的生活才是生命的价值，今天由千峰老人后裔赵明旺把此秘传外炼功法提供给大家，希望大家健康长寿，遵循家祖意愿，愿人人健康为目的
http://v.youku.com/v_show/id_XNTgzNjcwMDIw.html
《百年人生，百年健康》

  千峰草堂    赵明旺
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The Study of the Brahmajala and Samannaphala Suttas

A Comparative Analysis

By Venerable Bhante Sangharathana (ICBI)
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Introduction

Buddhism did not just instantly emerge in the world. It has a very long history and a sustained presence. Since the unknown beginning point of humanity, philosophical thoughts have been present in the world. Because of having a critical, thinking mind, humanity is considered the most advanced form of life that has ever existed. This unique distinguishing feature of the human mind is able to reflect on its own behavior, mental processes, and external environment. Therefore, various questions emerged regarding humanity in relation to the external environment it inhabits. As a way of finding solutions and answering those questions, systematic, epistemological methods were developed which are called philosophy and religion.  When we look at the Indian hemisphere, we can see the chronological development of these epistemological methods. According to the study of anthropology, a group of people who lived in the Indo-Iran plain migrated to India and settled in the Indo-Valley. They were nomadic tribes in search of a suitable environment to live. When they found the banks on sustainable rivers, they established their home and built a civilization. When they started agricultural life in India they faced numerous problems due to environmental changes like; floods, storms, forest fires, earth quakes, and land slide etc. They tried to work out the reasons behind these events, but when they failed to do so, they tended to believe that there was a powerful super natural being behind these events. In the Rig Veda, we can see how this theological belief system aroused the belief that all natural phenomena and events were the product of many mighty gods. They started to praise these gods out of fear to gain security. Eventually, this theological belief system developed from Polytheism to Monotheism. At the beginning, sacrifices were the way to connect with God, but later the conductor of sacrificial ritual became more powerful than anyone else in society. This class of people became known as the Brahmins, and they developed a control throughout society. 

A specific movement started toward the end of the Upanishad period known as the Ascetic Shramana tradition.  This movement stood against the corruption and pollution of Brahmin authority. They were the free thinkers and truth seekers who had made great effort to find knowledge for liberation. In Aranyaka texts, we can see that most of them reject creationism and emphasise research on Atman, Brahman, Karma, and Nirvana through personal experience, using various types of vows and meditation techniques. Amongst this ascetic movement there were various types of sects founded on contradictory views. They were known as: Paribbājaka, Acelaka, Pāsaṇda, Jatila, Ajivaka, and Nigaṇthaka etc. Even the Buddha is known as a great member of this shramana movement. At the beginning he also followed such various ascetic teachers like Alarakalama, Uddakarama Putta and left them as he understood that their knowledge was not enough for liberation. In spiritual accomplishment, this ascetic tradition had attained the 4th mental cultivational state with a special knowledge of nevasaññā nā saññāyatana. The Buddha achieved the ultimate fruit as a result of this epistemological revolution, and discovered “āsavakkhaya nana” as a solution for all suffering in human life which he named “nibbāna”. Soon after his Enlightenment he started his teaching career by founding a noble community of Sangha. While spreading his noble teaching he had to face numerous obstacles generated within contemporary society. In this regard, we can learn about this contemporary religious background, through the study of the Brahmajala Sutta and Samaññaphala Sutta (contained within the Digha Nikaya) which contains precious and valuable information.

The Brahmajāla and Samaññaphala Suttas are the first two suttas of the Digha Nikaya. They were categorized into Digha Nikāya because of length and nature of their content.  Both suttas bear valuable information about the contemporary dogmatic views and sects existent during the Buddha’s lifetime. The Buddha analyzed the formation of those dogmatic views indepth and to a very profound level, and taught his disciple how to deal with them.   He introduced the noble practice based on Sila which is directed to one’s liberation. The term “Brahmajāla” has the meaning of a great view and contains 62 contemporary dogmatic views, whilst the term “samaññaphala” refers to the fruit of the homeless life, and contains details of all the fruits which are gained through practicing the Buddha’s noble way in this very life. Here, in this assignment I am going to study these two suttas comparatively and in contrast. 

How to deal with other sects:
At the beginning of the Brahmajala Sutta there is a description of the reaction of monks when dealing with other sects. In the background story a wanderer called Suppiya was finding fault in all sorts of ways with the Buddha, the Dhamma and Sangha, whereas his disciple Brahmadatta, was speaking in various ways to praise them. The normal reaction of ordinary human beings is that whenever other sectarians praise the triple gem, they become happy and pleased, but whenever other sectarians blame the triple gem, or criticize it, they become more angry and unhappy.  The teaching of the Buddha in this situation is quite extraordinary. He asked his monks not become happy when they are praised, and not to become unhappy when they are blamed. The both extremes are dangerous for the monkhood like; 

 “Mamaṃ vā, bhikkhave, pare avaṇṇaṃ bhāseyyuṃ, dhammassa vā ……saṅghassa vā avaṇṇaṃ bhāseyyuṃ, tatra tumhehi na āghāto na appaccayo na cetaso anabhiraddhi karaṇīyā……tatra ce tumhe assatha kupitā vā anattamanā vā, tumhaṃ yevassa tena antarāyo…..”

‘‘Mamaṃ vā, bhikkhave, pare vaṇṇaṃ bhāseyyuṃ, dhammassa vā……, saṅghassa vā vaṇṇaṃ bhāseyyuṃ, tatra ce tumhe assatha ānandino sumanā uppilāvitā tumhaṃ yevassa tena antarāyo.”

Even at the beginning of Samannaphala sutta, we can see the praising of spiritual ascetic leaders, including the Buddha. While the ministers of King Ajatasattu praise the qualities of six other well-known ascetics, the Minister Jivaka Kosambhaka also praised the nature of Buddha. The receiving of praise and blame (nindā- pasansā) are two of the eight natures of world ‘aṭṭha garuka loka dhamma’ that all human beings have to face. “Natthi loke anindito”. 
None of us can escape from this reality but we can face them without being hurt.  Both are mental states of mind; it is like being manic or depressive, which is the result of craving and clinging on to feeling ‘upādāna’, where we develop dogma thoughts ‘diṭṭhi’ and fall into endless trouble and get stuck in the world of samsara. 

Formation of Dogmas and their classification 

Both Suttas provide a deep explanation of dogmas. The Brahmajala Sutta gives a clear classification of 64 dogmas existing in contemporary Indian society, and explains how those dogmas were formed.  The Sammannaphala Sutta, however, describes the dogmatic views of the well-known six ascetics, which are included within the classification of the Brahmajala Sutta. Before describing the 64 dogmas, the Buddha described the nature of the Dhamma; 

‘‘Atthi, bhikkhave, aññeva dhammā gambhīrā duddasā duranubodhā santā paṇītā atakkāvacarā nipuṇā paṇḍitavedanīyā, ye tathāgato sayaṃ abhiññā sacchikatvā pavedeti…”

The teaching of the Buddha is hard to see, hard to understand, peaceful, excellent, beyond mere thought, subtle, to be experienced by the wise, which the Buddha has realized them by his own super-knowledge and proclamations. In this case it is better to develop knowledge and understanding of the nature of the Dhamma, through better understanding sectarian views of others. Therefore it is beneficial to discuss the 64 dogmas.  All the dogmatic views are mainly classified into two groups which are based either in the past or future. 

Pubbanta Kappita – 18 based on past experience 

i. Sassatavāda-4 ( atta & loka)

ii. Ekaccasassatikā-4 ( atta & loka)

iii. Atantānatikā-4 ( loka )

iv. Amarāvikkhepikā ( kusala & akusala)

v. Adhiccasamuppannikā ( atta & loka )

Aparantakappikā 44 based on future prediction 

i. Saññivādi- 16 ( based on perception) 

ii. Ākincaññāyatana -8 (based on non-perception)

iii. Nevasaññā nā nāsaññāyatana- 8 ( Neither perception nor non perception)

iv. Ucchedavāda- 7 (Nihilism) 

v. Diṭṭhadhamma Nibbānavāda- 5 ( Very life Liberationalism ) 

Pubbantakappita

“Pubba+anta+kappita” There were ascetics and Brahmins who developed their dogmatic views extremely based on past experiences. They are speculators about the past, having fixed views about the past, and who put forward various speculative theories about the past in eighteen different ways. 

‘‘Santi, bhikkhave, eke samaṇabrāhmaṇā pubbantakappikā pubbantānudiṭṭhino, pubbantaṃ ārabbha anekavihitāni adhimuttipadāni abhivadanti aṭṭhārasahi vatthūhi.”

i. Sassatavāda ( Externalism) - 4 

They formed four types of views on self and world as they exist forever by mean of effort, exertion, application, earnestness and right attention attained to such a state of mental concentration that they thereby recall past existences according to their individual potentiality.

a) Some could recall their past existences; 1-1000 births.

b) Some could recall their past existences; 1-10 periods of contraction & expansion.

c) Some could recall their past existences; 10-40 periods of contraction & expansion.

d) Some logicians came to conclusion as self and world are eternal by logical reasoning.   

ii. Ekaccasassatikā-4 

There were some ascetics and Brahmins who formed their views of self and world as partially eternal and partially non-eternal.  This is similar to the story of the Buddhist point of view on cosmology and human evolution as stated in Agañña Sutta. After the destruction of this planet at the end of a Kalpa (periods of contraction & expansion) all meritorious beings may be born in the Abhassara Brahma realm. A heavenly spontaneous being may appear first on the earth. He may feel alone and wish there was another being. Then another spontaneous being may appear because of his kamma. Then the first one may think “I came here first and because of my thought other beings came here, so I should be a god, Brahma, creator of this world. Even others also accepted his views. Therefore, creationism emerged.

a) Brahma is eternal but Human are not eternal

b) After long periods of time a person developed his mental state and lived his past in heaven and with other gods, and came to the conclusion that Gods are permanent, stable, enjoyable, but was mind that human beings are not so.

c) Again such a mind developed person saw that a God’s mind is not corrupted or polluted but human minds can get corrupted. 

d) A logician came to conclusion that the physical body is not eternal, but mind is eternal. 

Antānantatikā ( Finite and infinite) - 4

A person who developed his mental concentration, studied whether the world is finite or infinite. He came to conclusion like thus;

a) The world is finite and bounded by a circle

b) The world is infinite and unbounded

c) The world is infinite across and finite up and down. 

d) A logical being using reason, decided that the world is neither finite nor infinite. 

Amarāvikkhepikā (Eel- Wrigglers) -4

Sanjayabellaṭṭhiputta was the founder of a sect where he escaped from the entire question that had been asked in four types of ways with different logical endings. He acted like a Eel-wriggling because he was afraid of falling into the four unwholesome acts; telling lies, attachment, argument and stupidity; 

a) Yes

b) No

c) Yes/ No

d) Neither yes nor no

Adhiccasamuppannikā ( atta & loka )

There were some ascetics and Brahmins who developed their mental concentration and could recall their past existences and then came to conclusion that there is no cause and effect for world and self. 

a) Self and World have no causality. Everything happens by chance or accidentally. 

b) A logician came to the same conclusion by logical reasoning.

Aparantakappikā 44 based on future prediction 

There was another main category which was based on future predictions. Some ascetics and Brahmins who speculated about the future, developed fixed views about the future, and put forward various speculative theories about the future in 44 different ways.

“Santi, bhikkhave, eke samaṇabrāhmaṇā aparantakappikā aparantānudiṭṭhino, aparantaṃ ārabbha anekavihitāni adhimuttipadāni abhivadanti catucattārīsāya vatthūhi.”

i. Saññivādi- 16 ( based on perception) 

There were some ascetics and Brahmins who proclaimed that ego consciousness survived physical death and formulated 16 views. They believed that the ego self survives after death and remains healthy and conscious as;

1) Material

2) Immaterial

3) Both material and immaterial

4) Neither material nor immaterial

5) Finite

6) Infinite

7) Both finite and infinite

8) Neither finite nor infinite

9) Of uniform perception

10) Of varied perception

11) Of limited perception

12) Of unlimited perception

13) Wholly happy

14) Wholly miserable

15) Both happy and miserable

16) Neither happy nor miserable

Ākincaññāyatana -8 (based on non-perception)

There were some people that declared the self after death as healthy and unconscious as;

1) Material

2) Immaterial

3) Both material and immaterial

4) Neither material nor immaterial

5) Finite

6) Infinite

7) Both finite and infinite

8) Neither finite nor infinite

Nevasaññā nā nāsaññāyatana- 8 ( Neither perception nor non perception)

There were some people who declared the self after death as healthy and neither conscious nor unconscious as;

1) Material

2) Immaterial

3) Both material and immaterial

4) Neither material nor immaterial

5) Finite

6) Infinite

7) Bothe finite and infinite

8) Neither finite nor infinite

Ucchedavāda- 7 (Annihilationist) 

These are people who proclaim the annihilation, destruction and non-existence of a being in 7 ways.

1) Self is material, made of 4 great elements, formed by parents and destroyed after death.

2) Self will be destroyed only after being born as divine life in Kāmāvacara (sensual) heaven. 

3) Self will be destroyed only after being born in Rupāvacara heaven.

4) Self will be destroyed only after being born in Akāsānantāyatana realm 

5) Self will be destroyed only after being born in viññānānantāyatana realm.

6) Self will be destroyed only after being born in Ākiñcanyāyatana realm.

7) Self will be destroyed only after being born in Nevasaññānāsaññāyatana realm

vi. Diṭṭhadhamma Nibbānavāda- 5 ( Very life Liberationalism ) 

There were ascetics and Brahmins who proclaimed the liberation Nibbāna can be achieved here and now. They presented 5 ways to attain Nibbāna.

1) Nibbāna can be attained only by self indulgence of the five senses fully.

2) Nibbāna can be attained only by achieving 1st Dhyāna mental concentration state.

3) Nibbāna can be attained only by achieving 2nd Dhyāna mental concentration state.

4) Nibbāna can be attained only by achieving 3rd Dhyāna mental concentration state.

5) Nibbāna can be attained only by achieving 4th Dhyāna mental concentration state.

Six great well-known ascetic and their views. --------
In Samaññaphala Sutta the six great well-known ascetics and their views are well described. When the King went to visit the Buddha to clarify the fruits of the homeless life, he mentioned that he had been to these six great well-known ascetic leaders, and he described their responses to his question. 

1) Purāṇakassapa 

When the king asked him about the fruit of the homeless life, he answered through non-actionalism ‘akiriyavāda. His philosophy doesn’t accept any sort of good or bad actions and their results. Although if someone may kill, slaughter, burn, steal, commit sexual adultery, and tell lies, there is no so called evil action and results. And also if someone may offer sacrifices or gifts…. there is also no so called meritorious action and results. 

“karoto kho, mahārāja, kārayato, chindato chedāpayato, pacato pācāpayato socayato, socāpayato, kilamato kilamāpayato, phandato phandāpayato, pāṇamatipātāpayato, adinnaṃ ādiyato, ……..natthi tatonidānaṃ pāpaṃ, natthi pāpassa āgamo. Uttarañcepi gaṅgāya tīraṃ gaccheyya dadanto dāpento yajanto yajāpento, natthi tatonidānaṃ puññaṃ, natthi puññassa āgamo.”

2) Makkhali Gosāla

He was a saṃsāsuddhivādi and declared the purity of the human being. He taught that there is no cause that can lead to one’s purification. One may purify without cause, and the worst thing he teaches is that human beings are fully pessimistic, useless, helpless, powerless, personality-less, effortless beings, for which nothing can be done;

“natthi mahārāja hetu natthi paccayo sattānaṃ saṃkilesāya, ahetū apaccayā sattā saṃkilissanti. Natthi hetu, natthi paccayo sattānaṃ visuddhiyā, ahetū apaccayā sattā visujjhanti. Natthi attakāre, natthi parakāre, natthi purisakāre, natthi balaṃ, natthi vīriyaṃ, natthi purisathāmo, natthi purisaparakkamo. Sabbe sattā sabbe pāṇā sabbe bhūtā sabbe jīvā avasā abalā avīriyā….”

3) Ajitakesambala 

He was an annihilist ucchedavādi, and advocated materialism whereby he rejected the validity of all good and bad actions, as well as their results. There are no so-called offerings, sacrifices, mother, father or spontaneous beings, etc. Everything is made of the four material elements; earth, water, fire and air. Nothing will exist after death. All the four elements will fall away;

“natthi, mahārāja, dinnaṃ, natthi yiṭṭhaṃ, natthi hutaṃ, natthi sukatadukkaṭānaṃ kammānaṃ phalaṃ vipāko, natthi ayaṃ loko natthi paro loko, natthi mātā, natthi pitā, natthi sattā opapātikā, natthi loke samaṇabrāhmaṇā sammaggatā sammāpaṭipannā, ye imañca lokaṃ parañca lokaṃ sayaṃ abhiññā sacchikatvā pavedenti. Cātumahābhūtiko ayaṃ puriso” 

4) Pakudhakaccāyana

He was a thinker who presented the sattakāyavādi theory of seven elements which is predicated upon materialism. He added 3 more elements to the four main elements; Pleasure, Pain and life Principle. He rejected all creationism and stated that all elements are not made, not created, irreducible, barren, and are stable like a mountain peak, and standing firm like a pillar. If someone cuts off one’s head with a weapon there is no killing. It is just a sword travelling through the seven elements.
“Pathavikāyo, āpokāyo, tejokāyo, vāyokāyo, sukhe, dukkhe, jīve sattame – ime satta kāyā akaṭā akaṭavidhā animmitā animmātā vañjhā kūṭaṭṭhā esikaṭṭhāyiṭṭhitā……. Yopi tiṇhena satthena sīsaṃ chindati, na koci kiñci jīvitā voropeti; sattannaṃ tveva kāyānamantarena satthaṃ vivaramanupatatī’ti.”

5) Nigaṇṭhanāthaputta

He was a karmavādi who only accepted that there is action and its result, but he goes to extremes and states that every kamma should be paid and finished to attain liberation through the practice of ‘kevalañānaya’ or self mortification.  He was also a parama avihiṃsāvādi and practiced extreme restraint in four ways; curbed by all curbs, enclosed by all curbs, cleared by all curbs and claimed by all curbs. The Nigaṇṭhas are self perfected, self controlled and self established. 

‘idha, mahārāja, nigaṇṭho cātuyāmasaṃvarasaṃvuto hoti. Kathañca, mahārāja, nigaṇṭho cātuyāmasaṃvarasaṃvuto hoti? Idha, mahārāja, nigaṇṭho sabbavārivārito ca hoti, sabbavāriyutto ca, sabbavāridhuto ca, sabbavāriphuṭo ca……..nigaṇṭho gatatto ca yatatto ca ṭhitatto cā’ti.

6) Sanjayabellaṭṭhiputta

Following the discussion regarding escapism ‘amarāvikkhepavāda’ in the Brahmajala Sutta, here can be seen a clear example of it.  Sanajaya was well-known as an Eel-wriggler because whatever question people asked regarding life after death, spontaneous beings, result of good and bad actions and does the Buddha exist after death; he escaped answering directly by replying in four logical ways;
Yes it could be “atthi ca”

No it couldn’t be “natthi ca”

Either yes or no “atthi ca natthi ca”

Neither yes or no. “nevatthi na natthi”

Likewise these 6 great well-known ascetics replied to the king’s questions, but the king was not satisfied with them. Every definition the ascetics gave whenever they were asked, they replied in a manner which was not related to the subject; when they were asked about papaya, they replied about mango. When they are asked about mango they replied about papaya.

“Seyyathāpi, bhante, ambaṃ vā puṭṭho labujaṃ byākareyya, labujaṃ vā puṭṭho ambaṃ byākareyya”

Reasons for the forming dogmas

Likewise all the dogmatic views were classified into the above 64 categories according to their nature by the Buddha. He analyzed them indepth and found the root reasons for their existence. They all fell into dogmas through the mis-interpretation of the sensation which derives from contact with sense objects. They have merely knowledge of a sensation. They don’t know and see the sensation deeply, and this caused them to worry and vacillate in craving.  It is this craving that fuels and carries on all these dogmas based on the false notion of mine, me, and myself. 

“tadapi tesaṃ bhavataṃ samaṇabrāhmaṇānaṃ ajānataṃ apassataṃ vedayitaṃ taṇhāgatānaṃ paritassitavipphanditameva.”

An interesting question was now asked; how is it that the Buddha didn’t fall into such dogmas? The Buddha himself gave an answer for this. He has fully realized the arising of a sensation, cessation of a sensation, and attraction of a sensation and falling away of a sensation; and because of this experience, he is called a liberated one.
“Vedanānaṃ samudayañca atthaṅgamañca assādañca ādīnavañca nissaraṇañca yathābhūtaṃ viditvā anupādāvimutto, bhikkhave, tathāgato.”

Here we can see that the knowledge of the Buddha is firsthand knowledge which he realized by his own experience and not based on teachings of an unseen god. At the end of the sutta, there is given the gradual analysis of causality in human existence, which explains how human beings are misled by contact with sense objects throughout the cycle.

“Sabbe te chahi phassāyatanehi phassa phassa paṭisaṃvedenti. tesaṃ vedanāpaccayā taṇhā, taṇhā paccayā upādāna, upādāna paccayā bhavo, bhava paccayā jāti, jāti paccayā jarāmaraṇaṃ sokaparivdevadukkhadomanassupāyāsā sambhavanti.” 

Contextualization of the Buddha

The Buddha always used this technique whenever communicating with his audience. Whenever he gave a speech, at the first he asked the audience what were they talking or thinking about before his arrival. Then he starts his speech according to the situation. He examines the cognitive capacity of the audience and judges the situation accordingly. He used a special technique called empathy. The term ‘Empathy’ seems very similar to sympathy but there is a difference. Sympathy is an emotion which makes us feel what other’s are feeling. Ordinary feeling is low, whilst the feeling of a sympathizer is of the top level. Empathy is also an emotion which makes us understand other’s feelings and situation, rather than just their feelings. In other words, it is a method used to understand the mental status and situation of others, and let them know that you have understood their situation. In the world, many people claim that no one tries to understand them. I think this is a solid solution for this matter. The Buddha was an expert in this technique. For example in the Brahmajāla Sutta, the Buddha asked the audience of monks “what were you talking about before I entered the auditorium?” 

“yena maṇḍalamāḷo tenupasaṅkami; upasaṅkamitvā paññatte āsane nisīdi. Nisajja kho bhagavā bhikkhū āmantesi – ‘‘kāyanuttha, bhikkhave, etarahi kathāya sannisinnā sannipatitā, kā ca pana vo antarākathā vippakatā’’ti”

Even in the Samaññphala Sutta, when King Ajatasattu came to ask about the fruits of homeless life, the Buddha asked him first to contextualize the mental situation and capacity of the King like thus; “Your Majesty, do you admit that you have put this question to other ascetics and Brahmins?”

‘‘Abhijānāsi no tvaṃ, mahārāja, imaṃ pañhaṃ aññe samaṇabrāhmaṇe pucchitā’’ti? 

Then the king gives a long description about his visit to the ascetics and explains their dogmatic views. Everywhere in the entire Vinaya Pitaka and Sutta Pitaka we can see this unique quality of the Buddha.  He gives the first chance to talk to others and only then starts to reply to them. This gives them a great psychological relief and may be viewed as a form of catharsis (emotional venting) which is used as an important psychotherapeutic technique in the world. In the Brahmajāla Sutta, Vannanā of the Sumangala Vilasini commentary states that there are four types of Situational Preaching practiced by the Buddha;

i. Attajjhāsaya (targeting the participating audience)

ii. Parajjhāsaya ( as related to the mental factors of the participating audience )

iii. Pucchāvasika (as a reply to the question of the audience)

iv. Aṭṭhuppattika ( as emphasizing the topic among the participating audience)

Sīla Morality & its classification

In both suttas the nature of morality is described and classified in the same way. In the Brahmajāla Sutta it is referred to by the Buddha and in Samaññaphala Sutta it is referred to as the practice of a skilled person who makes an effort to achieve the fruit of the homeless life in this very birth. Sila is a behavioral moral edification which is based on a morality which is designed to protect one from all types of evil consequences, caused by physical and verbal actions. Sila doesn’t restrain the mental action but it helps to reach Samadhi. Therefore like thus ‘sīla> samādhi> paññā’  sila conditions samādhi, and samādhi conditions paññā the ultimate wisdom āsavakkhayañāna. In both suttas Sīla has been classified into 3 major clusters and numerically they are 43.

1. Cūla Sīla

26

2. Majjhima Sīla

10

3. Mahā Sīla 

07

1) Cūla Sīla ( Short Section on Morality) -26

i. Abstains from the destruction of life. 

ii. Abstains from taking what is not given.

iii. Abstains from the vulgar practice of sexual intercourse.

iv. Abstains from falsehood speech

v. Abstains from slanderous speech.

vi. Abstains from harsh speech.

vii. Abstains from idle chatter.

viii. Abstains from damaging seed and plant life.

ix. Refraining from food at night and from eating at improper times.

x. Abstains from dancing, singing, instrumental music, and witnessing unsuitable shows.

xi. Abstains from wearing garlands, embellishing the body with scents, and beautifying it with unguents.

xii. Abstains from accepting gold and silver.

xiii. Abstains from accepting uncooked grain, raw meat, women and girls, male and female slaves, goats and sheep, fowl and swine, elephants, cattle, horses and mares.

xiv. Abstains from accepting fields and lands.

xv. Abstains from running messages and errands.

xvi. Abstains from buying and selling.

xvii. Abstains from dealing with false weights, false metals, and false measures.

xviii. Abstains from the crooked ways of bribery.

xix. Abstains from the crooked ways of deception.

xx. Abstains from the crooked ways of fraud.

xxi. Abstains from mutilating.

xxii. Abstains from executing.

xxiii. Abstains from imprisoning.

xxiv. Abstains from robbery.

xxv. Abstains from plunder.

xxvi. Abstains from violence.

2) Majjhima Sīla ( The Intermediate Section on Virtue)- 10 

i. Abstains from damaging seed and plant life.

ii. Abstains from the use of stored up goods.

iii. Abstains from attending the unsuitable shows.

iv. Abstains from such games and recreations.

v. Abstains from the use of the high and luxurious beds and seats.

vi. Abstains from the use of the devices for embellishment and beautification.

vii. Abstains from frivolous chatter.

viii. Abstains from wrangling argumentation.

ix. Abstains from running messages and errands for kings, ministers of state, khattiyas, brahmins, householders, or youths.

x. Abstains from such kinds of scheming and talking on in scheming, talking, hinting, belittling others, and pursuing gain with gain.

3) Mahāsīla (The Long Section on Virtue)- 07

i. Abstains from such wrong means of livelihood, by such debased arts as: prophesying long life, prosperity etc., or the reverse, from the marks on a person's limbs, hands, feet etc; divining by means of omens and signs etc

ii. Abstains from such wrong means of livelihood, by such debased arts as; interpreting the significance of the color, shape, and other features of the following items to determine whether they portend fortune or misfortune for their owners: gems, garments, staffs, swords, spears…etc

iii. Abstains from such wrong means of livelihood, by such debased arts as; as making predictions to the effect that: the king will march forth; the king will not march forth; our king will attack and the enemy king will retreat; the enemy king will attack and our king will retreat; our king will triumph and the enemy king will be defeated etc.

iv. Abstains from such wrong means of livelihood, by such debased arts as; as predicting: there will be an eclipse of the moon, an eclipse of the sun, an eclipse of a constellation; the sun and the moon will go on their proper courses; there will be an aberration of the sun and moon; the constellations will go on their proper courses etc.

v. Abstains from such wrong means of livelihood, by such debased arts as; predicting: there will be abundant rain; there will be a drought; there will be a good harvest; there will be a famine; there will be security; there will be danger; 

vi. Abstains from such wrong means of livelihood, by such debased arts as; arranging auspicious dates for marriages, both those in which the bride is brought in (from another family) and those in which she is sent out (to another family); arranging auspicious dates for betrothals and divorces etc.

vii. Abstains from such wrong means of livelihood, by such debased arts as; promising gifts to deities in return for favors; fulfilling such promises; demonology; reciting spells after entering an earthen house; inducing virility and impotence; preparing and consecrating sites for a house; giving ceremonial mouthwashes and ceremonial bathing; offering sacrificial fires etc.

Likewise we can see there are all together 43 teachings on morality and they are classified into 3 clusters according to their nature and net weight. In the first two classifications of ‘cūla & majjhima sila’ we can see moral disciplinary virtues which are abstentions from evil actions which are caused by verbal and physical actions. And in the last section ‘mahā sīla’ all the wrong means of livelihood are mentioned which we can name as ‘micchā ājīva’. Here we can pick out 3 main noble virtue categories of followers from here; guhaṭṭha panca sīla for householders, ājivaka aṭṭhasīla of noble lay followers and Sāmanera pabbajjā dasa sīla for novice monks. Here we can see the virtue of abstaining from substance abuse “surāmeraya majjapamādaṭṭhānā veramaṇi”. In every starting point of each sīla in the Majjhima sīla & mahāsīla sections, there is a unique phrase which is mentioned in parallel. It says that there are some honorable recluses and Brahmins, whilst living on food offered by the faithful, continuously perform such wrong actions;

“Yathā vā paneke bhonto samaṇabrāhmaṇā saddhādeyyāni bhojanāni bhuñjitvā te evarūpaṃ …………anuyuttā viharanti”

It gives an idea that at that time there were such ascetic and Brahmins who practiced misconduct and engaged in wrong livelihoods. The phrase “saddhādeyyāni bhojanāni bhuñjitvā” defines that the religious ascetic life depends on food given by faithful devotees. The faithful lay devotees offer food and all basics to these religious people, and think they should be virtuous and moral people, who make an effort for liberation. Being such a depended religious person suggests that there is a spiritual need to abstain from all evil actions and wrong livelihoods.  In Dasadhamma Sutta it mentions at the first that every monk should keep in their mind, every day that the monkhood life is based on basic needs provided by others. 
 “parapaṭi baddhā me jīvikāti pabbajitena abhinhaṃ paccavekkhitabbaṃ”

Fruit of homeless life 

The purpose of the Samaññaphala Sutta declares the fruit of homeless life. King Ajātasattu was the seeker of this fruit. He had serious reasons behind this behavior. Because of his desire for the throne (and being misled by Devadatta) he killed his father Bimbhisāra. Although he became king of the country he was wounded by his conscience. He was full of guilt and couldn’t enjoy his royal life of comfort. At the beginning of the sutta, it says he and his ministers were on the roof of the palace under the beautiful moon light but he couldn’t enjoy the moment and says "How wonderful is this moonlit night! How beautiful... How lovely... How inspiring... How auspicious is this moonlit night! What Brahman or contemplative should we visit tonight who might enlighten and bring peace to our mind? ”. The ministers suggested that he visit the six great ascetics, but the king remained silent because he had already been to see them. When the minister, Jivaka asked him to visit the Buddha, he instantly got ready with his royal army and wives. Although his entourage was comprised of armed security guards with 500 warrior giant elephants, his mind was full of fear because of the guilt caused by his patricide. When he entered the grove and saw the quiet silence around the Buddha and huge crowd of disciples, he became surprised and wished such silent pleasure for his son.  This sensation of unique silence, for the first time, persuaded the king that there might be fruit associated with the homeless path in this very life. When he asked the Buddha, he was counter-questioned by Buddha, as he had been when visiting other people for the same purpose. Then he fully described the opinions of the 6 great ascetics as discussed earlier. Then the Buddha gradually described the fruits of the homeless path in this very life. All the teachings of the Buddha are mind-centered, which is generated by our own experience only, while most other sects based their teachings on unseen and hidden gods, which are imagined and can’t be experienced. If someone practices his teaching, they shouldn’t have to wait until they reach hell or heaven, or some kind of judgment day. Whenever you start the practice of the Buddha’s path, then you will get immediate results. The Buddha certified in the Satipattha Sutta that if a follower could practice mindfulness meditation properly he will be able to attain the final goal of ‘nibbāna’ in this very life, perhaps in at least 7 days or at most, 7 years. In the Samaññaphala Sutta, the Buddha clearly describes the fruits of homeless life using beautiful but simple similes. 

1st Fruit 

The Buddha asked the King (with a counter-question); suppose your slave or workman in your place works very hard for the royal comfort, and afterwards he shaves his head to become a monk. Then do you bring him back and treat him as your slave? The king replied; "Not at all, lord. Rather, I am the one who should bow down to him, rise up out of respect for him, invite him to a seat, invite him to accept gifts of robes, alms food, lodgings, and medicinal requisites for the sick. And I would provide him with righteous safety, defense, and protection."

“Taṃ kiṃ maññasi, mahārāja, idha te assa puriso dāso kammakāro…….So aparena samayena kesamassuṃ ohāretvā kāsāyāni vatthāni acchādetvā agārasmā anagāriyaṃ pabbajeyya……..Api nu tvaṃ evaṃ vadeyyāsi – ‘etu me, bho, so puriso, punadeva hotu dāso kammakāro…….No hetaṃ, bhante. Atha kho naṃ mayameva abhivādeyyāmapi, paccuṭṭheyyāmapi, āsanenapi nimanteyyāma, abhinimanteyyāmapi naṃ cīvara piṇḍapāta senāsana gilānappaccaya bhesajja parikkhārehi, dhammikampissa rakkhāvaraṇaguttiṃ saṃvidaheyyāmā’’ti.

2nd Fruit

Likewise, in the previous example, the Buddha again asked a counter-question in a similar manner; suppose there was a subject of yours: a farmer, a householder, a taxpayer swelling the royal treasury, and after shaving his head to became a monk, then do you bring him back and treat him as your farmer, taxpayer? King replied; "Not at all, lord. Rather, I am the one who should bow down to him, rise up out of respect for him, invite him to a seat, invite him to accept gifts of robes, alms food, lodgings, and medicinal requisites for the sick. And I would provide him with righteous safety, defense, and protection."

“Taṃ kiṃ maññasi, mahārāja, idha te assa puriso kassako gahapatiko karakārako rāsivaḍḍhako……”

Higher Fruits of the Contemplative Life

The previous two fruits were worldly and material gains, but higher fruit is a content which is gained through mindfulness based upon proper practice. Here we can see the popular statement on household life. “sambādho gharāvāso rajopatho, abbhokāso pabbajjā.”   The household life is full of barriers and troubles, it is a place for defilement, but the monkhood life is a peaceful space to attain liberation. This is the common insightful thought which every truth seeker has felt toward the household life, and it is the cause for renunciation, and the motivation to enter the homeless life of a monk. Likewise suppose a householder, after hearing the Dhamma and gaining confidence in the Buddha, generates thoughts that the household life is suffering, and becomes a monk. When he has thus gone forth, he lives restrained by the rules of the monastic code, seeing danger in the slightest faults. Consummate in his virtue, he guards the doors of his senses, is possessed of mindfulness and alertness, and is content.

“So evaṃ pabbajito samāno pātimokkhasaṃvarasaṃvuto viharati ācāragocarasampanno, aṇumattesu vajjesu bhayadassāvī, samādāya sikkhati sikkhāpadesu, kāyakammavacīkammena samannāgato kusalena, parisuddhājīvo sīlasampanno, indriyesu guttadvāro satisampajaññena samannāgato, santuṭṭho.” 

To attain such worldly and spiritual fruits of the homeless life, one should practice the teaching of the Buddha as a step by step guide to gradual practice which is called anupubbipaṭipadā. In this sutta the Buddha describes that the gradual practice as in the following;

i. Indriyasaṃvaro- Restrain of sensory bases through moral sila 

ii. Satisampajaññaṃ- Mindfulness

iii. Santoso- Contentedness & Alertness

iv. Nīvaraṇappahānaṃ- Abandoning the Hindrances

v. Paṭhamajjhānaṃ- 

vi. Dutiyajjhānaṃ
vii. Tatiyajjhānaṃ
viii. Catutthajjhānaṃ
ix. Vipassanāñāṇaṃ- Insight knowledge 

x. Manomayiddhiñāṇaṃ- The mind-made astral body 

xi. Iddhividhañāṇaṃ- Supernormal Powers 

xii. Dibbasotañāṇaṃ- Divine ear ( clairaudience )

xiii. Cetopariyañāṇaṃ- Mind Reading ( Telepathy )

xiv. Pubbenivāsānussatiñāṇaṃ Recollection of past life

xv. Dibbacakkhuñāṇaṃ Divine Eye

xvi. Āsavakkhayañāṇaṃ The ending of mental fermentations

Confession and Relief of the King 

After having listened to the Buddha’s clarification on the fruits of the homeless life, he became so impressed and immediately took refuge in the triple gem. Here we can see the common expression of the audience after every sermon of the Buddha;

“Magnificent, Lord! Magnificent! Just as if he were to place upright what was overturned, to reveal what was hidden, to show the way to one who was lost, or to carry a lamp into the dark so that those with eyes could see forms, in the same way has the Blessed One — through many lines of reasoning — made the Dhamma clear…”

“abhikkantaṃ, bhante, abhikkantaṃ, bhante. Seyyathāpi, bhante, nikkujjitaṃ vā ukkujjeyya, paṭicchannaṃ vā vivareyya, mūḷhassa vā maggaṃ ācikkheyya, andhakāre vā telapajjotaṃ dhāreyya ‘cakkhumanto rūpāni dakkhantī’ti; evamevaṃ, bhante, bhagavatā anekapariyāyena dhammo pakāsito.”

At the end of this discussion the King had a chance to make a confession for the evil action of patricide which had made him burn every day. We can see that the confession has been given a unique value in Buddhism. In the Vinaya Pitaka, every offending monk or nun should confess before the community in every pohoya kama, and even lay followers are encouraged to confess. It doesn’t mean that after confession, the results of the previous wrong actions may purified or deleted but it gives mental relief and stops proliferation by generating in the mind the same fault again and again. Therefore it gives a great mental peace and helps support the journey of purification.  King Ajatasattu confessed before the Buddha and entered the community in public. The Buddha accepted his confession for it is a cause of growth in the Dhamma and Discipline of the noble ones, because when they see a transgression as such, and the making of amends in accordance with the Dhamma, they exercise restraint in the future;

“yohaṃ pitaraṃ dhammikaṃ dhammarājānaṃ issariyakāraṇā jīvitā voropesiṃ. Tassa me, bhante bhagavā accayaṃ accayato paṭiggaṇhātu āyatiṃ saṃvarāyā’’ti……taṃ te mayaṃ paṭiggaṇhāma. Vuddhihesā, mahārāja, ariyassa vinaye, yo accayaṃ accayato disvā yathādhammaṃ paṭikaroti, āyatiṃ saṃvaraṃ āpajjatī’’

Conclusion

While examining the above facts, we can get a clear picture of the contemporary religious, social, cultural and political context in India at the time of the Buddha in 6th Century B.C.E. The formation of dogmatic views (and their classification) is explained excellently in the Brahmajala Sutta with information about the six great ascetic leaders and their philosophies that stood against the Brahmin hierarchical authority.  Studying these dogmatic views will help us to not fall into such errors of extreme views today.  Here, we learned the gradual practice ‘anupubbipaṭipadā’ of Buddhism which is based on moral virtues ‘sīla sikkhā paṭipadā.’ In terms of Sila we learned the nature and classification of sila as cūla, majjhima and mahā sīla, and as the fruit results of the gradual practicing of Buddhism is in this very life, here the fruit of the homeless life is well analyzed.  There is also the study of the Royal life culture of India contemporary with the Buddha. Therefore we can come to the conclusion that both Brahmajala Sutta and Samannaphala Sutta contain important comparative material, with distinguished and valuable information on contemporary religious, social, doctrinal, within the context of ancient Indian royalty. 
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On Meditation

By Daniel Sharpenburg (ICBI)
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Meditation is a cornerstone of Buddhist practice. If there is one piece of advice that you take from the Buddhist teachings it is that you should meditate. Meditate daily if you can. We often tend to think we don't have time to devote to meditation, but most of us do. In our culture, we tend to spend a great deal of time just....passing time, engaging in activities that are just designed to fill our time in a really meaningless way. There's nothing wrong with that, of course, but it means that we do indeed have time to meditate. Meditation is not what I would call fun or exciting. It can be hard to force ourselves to sit down and meditate sometimes. But, it is important and there are a number of benefits to meditating regularly.

            Ch'an Master Ming Yi
Meditation helps prepare your mind for contemplating spiritual truths. It is what truly opens the door to unleashing your Buddha nature. When you meditate, the delusion that stops you from recognizing your Buddha nature is, at least temporarily, cleared away. When we meditate, we pay attention to what's really going on. And if you can do that, then you can pay attention to what you really are. You can pay attention to what is really within you. That is the message of Buddhism. The truth is within you and it has been all along. What you really are is one with everything. When you are meditating, the goal is to stop focusing on trying to feel independent from everything else. That sense of independence is false and inherently unhelpful.

Meditation also has health benefits. It has been shown to reduce stress and anxiety, to improve heart problems, and to help improve focus and memory. The time you spend meditating will improve the rest of your day, even if you don't unleash your Buddha nature. But it's that feeling of oneness and interconnectedness that makes meditation a truly important practice.

This is how I meditate at home. I put a pillow on the floor and sit on it. I face a blank wall. Some people like to face a burning candle or an image of the Buddha or a Bodhisattva instead. I sit cross-legged and I just look at the wall. I sit with my back as straight as possible and I just try to clear my mind. We have thoughts and distractions constantly in our minds. When we meditate, it clears out the junk that is in our deluded minds so that the Buddha nature that is beneath all of that can shine through. It's there already; it just has delusions that are covering it up. If we can get those delusions to go away for a bit, we will be aware of oneness. It is our true nature; we just have delusions in the way, like a dirty dish. We have to wash those delusions away. Buddhist practice is a way to do that. Probably not the only way, but it's the best way for me.

I sit and meditate for twenty minutes in the morning and fifteen at night before bed. It's part of my daily routine. In my experience that's the only way to do it. If I don't meditate in the morning, right after my shower, then I don't meditate at all. Routine is critical because it's easy for us to find reasons not to meditate. Our lives are very busy and there are constantly things we could be doing. We have things to do that we use as an excuse. Some people say that the modern world isn't conducive to meditation. I don't agree with that. There have always been distractions.  We don't meditate because it's fun or easy. It isn't. We do it because it helps us improve ourselves. It's like exercising the mind instead of the body.
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A Talk About Old Master Jing Kong (净空老法师)

By Liu Su Yun (刘素云)

(Translated by Adrian Chan-Wyles)
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I often think of the old master Jing Kong as being a depository of wisdom.  He possesses in his mind the essence of an inexhaustible and limitless far-sighted wisdom that knows no bounds.  Master Jing Kong performs an important function for ordinary beings; beings who may not possess knowledge and wisdom in their own right.  Master Jing Kong possesses an ancient wisdom that performs an extremely crucial role in society.  It is said that the old master Jing Kong has upheld the morality of the nation in the people’s minds.  In this day and age, who else can be said to be carrying-out such important work as upholding morality in the minds of the people?      

I now have access to compact discs, which are as good as books.  I have now been studying the (Longer) Sukhavativyuha Sutra (无量寿经 – Wu Liang Shou Jing) for more than ten years.  I chant the mantra ‘Amitabha Buddha’ (阿弥陀佛 – Emítuofo) repeatedly whilst listening to Master Jing Kong teachings on the Dharma.  After much listening in this manner, there is the achievement of a little understanding on my part.  The learning process begins with me listening to a Dharma lecture given by Master Jing Kong and not understanding the deep meaning.  It may take me 20 years to fully understand Buddhism, and I have already been studying for 10 years, so there is only 10 years to go.  It seems that I have gained understanding – that real knowledge has been absorbed through the process of listening to lectures, but this has only been the case in the last few years.  The first decade of my study was often very muddled, as I wanted to learn, but I found it difficult to enter the true understanding of the Dharma.  After a decade of effort I finally managed to find the right road, but in those days the rate of progress was not that fast.  In recent years, however, the pace of learning has increased, relatively speaking. 

The old master (Jing Kong), as a means to save all sentient beings, repeatedly teaches that no matter what happens in our practice, we should never give up or abandon hope.  For many years he has patiently repeated this to save ordinary people by teaching them to keep their minds straight in troubled times.  Master Jing Kong has been saying this for 53 years already, and any deviation from this instruction would contradict the deep meaning of his method.  The master often makes the point that he has been continuously teaching this for a long time, but that when he applies it to different situations, people become confused and do not understand what he means.

The master always says that when we find something difficult to understand, we should repeatedly listen over and over again.  In this way we will be able to understand the teaching in our own time.  This is the important point of focus.  If you listen once and feel that you do not understand, listen again for another ten times.  If there is no improvement in comprehension, listen again for one hundred times.  In a single moment you will attain enlightenment.  If you repeat what you have heard over and over again, why should this not be the case for everyone concerned?  In this way everyone can progress together, at their own speed.  Some people will hear and understand, whilst others may hear and not immediately take in the deep meaning saying something like I have heard this before, in a dismissive manner.  Is there any understanding if the teaching is listened to through the poor attention of a shallow mind?  Obviously there is no understanding when listening in a disrespectful manner to profound Dharma teachings.  It is much better to approach Dharma study with a sincere and dedicated mind, then learning will progress well.  The Dharma must be respected and then there will be advancement in its study.  The greater the interest you can bring to your study, the greater the benefits of that study will be.  
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Old Buddhist Master Xia Lian Ju (1884-1965)

With regard to Dharma study, one’s attitude should be humble and not arrogant when learning from the master.  The master can then lift you up through his wisdom so that you attain mastery of the subject at hand.  You have to understand the chain of lineage that leads to this present moment.  We listen to Master Jing Kong now, but in the past he listened to his teacher, and his teacher listened to his teacher, and this goes all the way back to Sakyamuni Buddha himself.  During the 1st lunar month, I have said very little about the transmission of lineage issue.  If we take the Sukhavativyuha Sutra (mentioned above) as our guide, in it the Buddha teaches continuously and it is considered the most important book about the Pure Land.  The old Buddhist scholar Xia Lian Ju (夏莲居老居士 – Xia Lian Ju Lao Ju Shi) [1884-1965], taught that this was the most precious and rarest of books, and after this the old Buddhist scholar Huang Nian Zu (黄念祖老居士 – Huang Nian Zu Lao Ju Shi) [1912-1992], wrote important commentaries on this text.  Today, Master Jing Kong now explains this great sutra.                 
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Huang Nian Zu (1912-1992)

Think about this for a moment; there is a direct line of transmission between the teachings we receive from old Master Jing Kong, and Sakyamuni Buddha.  These are all links in a chain from one generation to next that immediately benefit us now, in the present.  Is this not the order of masters from past to present?  Through this order, or lineage of masters, the teachings of the Buddha are passed down to us.  As this is the case, it is our duty to make good use of these teachings and solve the problem of life.  To do this it is best to study the method of the Pure Land School.  Study and put into practice the (Longer) Sukhavativyuha Sutra, (and the other Pure Land sutras) and you will develop a strong mind with confidence in Amitabha Buddha.  If you do not understand what has been written, do not be lazy but rather read and re-read again, the meaning will eventually manifest.         
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John Lee Hooker and the Existential Nature of the Blues

(I Need Somebody to Help Me Find My Mind)

By

Upasika Yuk Yern (ICBI)
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Assuming there is a commonality to human creativity it follows that although disparate cultures may create unique works of art, establish world religions, and leave indelible marks upon history, underlying this rich tapestry of human expression is a shared spark of genius.  This is to acknowledge that at different times, and in different ways, similar or over-lapping cultural constructs will emerge that often have their similarities obscured or hidden by their different (and unique) surface content.  This acknowledgement does not downplay or otherwise negate the uniqueness of different cultural expressions, but rather facilitates an enhanced understanding between different cultures that appreciates the fact that in true difference lays similarity.  An example of this is to be found between the Blues music preserved in the culture of Black Americans, (particularly in the Southern States), and the concept of enlightenment found within the Mahayana School of Chinese Ch’an Buddhism.  Obviously on the surface these two cultural expressions appear to share nothing whatsoever.  After all, the former is a profound musical expression that originated in Africa, whilst the latter is an established world religion that originated in India; but on a deeper level of structure, particularly through the music of John Lee Hooker (1917-2001), the Blues has the power to create in the present, an advanced state of mind that shares many definitional markers with that of the notion of Buddhist enlightenment.                    
The master musician John Lee Hooker interpreted the Blues in a unique manner that incorporated the traditional values and performances often associated with other great performers of the genre such as Muddy Waters and Howlin’ Wolf, and yet through the repeating and continuously changing rhythms and lyrics managed to create a three dimension audio-psychological experience that is clearly existential in nature.  The Blues, which originated in Africa and was brought to the United States of America through the transatlantic slave trade, is often associated with a conveyed sense of melancholy and suffering.  Indeed, the Blues implicitly records the historical suffering of a people taken from their homeland in chains, and subjugated in a foreign land.  When the Blues are performed and an individual Blues musician talks about the suffering, calamity, irony, tragedy, and misfortune he suffers in his contemporary existence, it is expressed through an ancient musical medium that links the present moment with that of the suffering of the past.  The present moment of suffering is individual, but the suffering of the past is collective.  The Blues genre of musical expression captures this dichotomy of expression in every spontaneous note.  The Blues is simultaneously a time capsule and a living tradition; and both positions occupy the present moment without contradiction.

Despite the negative function the Blues is perceived to perform, i.e. the expression of pain and suffering, the Blues itself is not a negative musical expression.  In essence the Blues is highly positive in its cathartic function of objectifying suffering (and thus removing it as an immediate mental imprint), and returning the human mind to a state of integrated peacefulness.  The Blues appears to represent a highly spiritualised existential cultural representation.  This may well indicate the highly advanced state of African psychology and spirituality at the time of the slave trade intrusion.  In this respect the Blues represents an adaption of a particular ethnic and geographical expression of African music.  In the present day, and certainly since the arrival of enslaved Africans in the West, this expression has evolved to incorporate the suffering of individuals living at the lowest social strata of industrialised nations.  This is the outer structure of Blues as it is commonly encountered today, but what of its inner structure?



Youtube video of John Lee Hooker – Hobo Blues
Blues as an audial transmission serves a far greater cultural activity than mere entertainment.  It is a spiritual mode of expression that comforts, reconciles, and transforms.  It deals with human negativity and facilitates an expansion of conscious awareness.  Through outer suffering, inner clarity is re-established through the medium of Blues.  The Blues is a method of attaining spiritual oneness through the transmutation of banal suffering into a higher level of conscious awareness.  Expressions such as, or similar to ‘I have lost my mind’, ‘I am losing my mind’, or ‘I am going out of my mind’, are commonly found in Blues lyrics.  The often hypnotic Blues musical arrangement and lyrics serve to ‘return the mind’ to the individual.  In this regard, the Blues is performing a function of mind recovery very similar to that found within Chinese Ch’an Buddhism.  John Lee Hooker creates a psycho-physical environment through his music that allows for the Dharmakaya to fully manifest.  This is not a one-sided or vague voidness often experienced by meditators in the early stages of meditation practice, but a Dharmakaya that is present with all of the life content contained here and now.  This is the integration of void and form, the most advanced and progressive state found within Buddhist Mahayana philosophy.
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Revolutionary of the Mind

Hui Neng (638–713)

By

Buddhist – Marxism Alliance (UK)

[image: image15.jpg]


‘Our essence of mind is intrinsically pure; all things are only its manifestations, and good deeds and evil deeds are only the result of good thoughts and evil thoughts respectively.  Thus, within the essence of mind all things (are intrinsically pure), like the azure of the sky and the radiance of the sun and the moon which, when obscured by passing clouds, may disappear as if their brightness had been dimmed; but as soon as the clouds are blown away, brightness re-appears and all objects are fully illuminated.’ (Altar Sutra: Chapter 6 – Repentance)

Modern mainland China is a Communist State.  At its current level of development, it is slowly but surely building Socialism.  The Buddhist School in China today, is legally regulated through the BUDDHIST ASSOCIATION OF CHINA (中國佛教協會 - Zhōngguó Fójiào Xiéhuì).  The objective of the BAC (as translated from the original Chinese text) is as follows; 

‘The BAC was founded in 1953 and the current President is Master Chuan Yin (传印法师).  The BAC is a patriotic association and an educational administrative organization, which unites all the Buddhist practicing nationalities in China.  Its objective is to assist the People’s Government by implementing and protecting freedom of religion, whilst safeguarding the legal rights and interests of the Buddhist community.  The BAC maintains Buddhism as an honourable religion, supports the establishment of Buddhist enterprises, and perpetuates the excellent Buddhist tradition.  Buddhism is encouraged to be patriotic to the flag, keep its teachings relevant and up to date with the progress of the world, and become self-sufficient and strong; whilst striving to unite the ethnic groups of China, as well as working toward the building of a Socialist State and the reunification of China.’      

Website: The Buddhist Association of China
Ch’an Buddhism in general, and Hui Neng’s example inparticular, sits very well in modern China.  Ch’an Buddhism has never been involved in the religiosity associated with Buddhism, and has resisted the tendency to accumulate such material around its central teaching of complete and full existential freedom.  Enlightenment in Ch’an has nothing to do with superstition, theistic beings, politics, or culture.  It is the product of the mind stripped bare of all its pretensions, prejudices, and ingrained assumptions.  Occasionally, when travelling outside of China, Ch’an has become distorted and something of a fetish.  This is a grave error of interpretation.  Ch’an is in essence beyond all worldly systems and may be referred to as ‘apolitical’.  This is despite the fact that Ch’an masters in the past have always supported justice over injustice.  Social systems (and their supporting psychologies) must not be allowed to distort or obscure the empty and clear mind ground.  In this regard, the enlightened mind is equal everywhere and Hui Neng is very much respected in modern China today.       
Hui Neng’s Altar or Platform Sutra is the only Chinese spiritual text to be considered equal in depth to the enlightened words spoken by the historical Buddha who lived in India.  This text, (like that attributed to the enlightened layman Vimalakirti), carries the designation of ‘sutra’ which automatically elevates it to the body of work preserved as the Buddha’s true teaching.  Hui Neng occupies a peculiar position within the development of Buddhist philosophical thought.  On the one hand he appears to be advocating a radical and new interpretation of the Buddha’s teaching, and yet on the other, his teaching appears to be re-stating the original teaching of the Buddha.  By the time of the existence of Hui Neng, Buddhism had become so riddled with sectarianism and exclusionary lineage that Hui Neng – having directly perceived the empty essence of his mind, inadvertently became the focal point for a new kind of Buddhism based not on a mere intellectualism of the Dharma, but instead upon the successful achievement of exactly what the Buddha taught humanity to do.  Hui Neng, being illiterate, was not interested in intellectualism, as his inability to read and write effectively excluded him from academic debate, and prevented his mind from becoming sullied by such activity.  Hui Neng’s example serves to demonstrate that the Buddha’s message of enlightenment does not lie in clever argument, ideology, or deluded debate, and yet what he taught was fully in accordance with the Buddhist sutras, or in the case of the early (Pali) Buddhist suttas, represents a significant clarification of often obscure (or incomplete) meaning.  

The Altar Sutra of Hui Neng, for all its transcendental wisdom is not anti-intellectual, but rather adopts throughout the philosophical position of ‘non-intellectualism’.  This does not represent a descent into some kind of primitive mind-set, but is rather indicative of a higher form of conscious achievement.  This presentation is only added to by the apparent haphazard manner in which the sutra appears to have been gathered together.  Its contents are discontinuous, and the setting and subject matter shift throughout its pages.  Nevertheless, at no time does Hui Neng depart from the existential manifestation of the enlightened mind expressed through prajna, or wisdom.  Hui Neng demonstrates his ability to turn every question back to the empty mind ground in such a way that immediately frees the reader’s mind from attachment to dualistic thinking.  This is the reason that Hui Neng refers to his Ch’an as ‘sudden’, as the enlightening function he is performing immediately (and suddenly) presents the empty mind ground to the enquirer.  In reality, this has nothing to do with a ‘sudden’ versus ‘gradual’ duality in Ch’an teaching, as pure Ch’an teaching does not recognise or sustain any duality whatsoever, as the notion of duality is deemed to be the essence of greed, hatred, and delusion, and the basis of all human suffering.  

Later, Hui Neng’s direct method became known as ‘Patriarch’s Ch’an’, and this description has often been juxtaposed with that of the apparent scriptural-based approach of the Buddha – known as ‘Tathagata Ch’an’.  To explain this dichotomy one need look no further than the Vimalakirti Nirdesa Sutra that sees the Buddha sending the best of his monkish disciples to see the enlightened layman from Luchavi.  The monks are attached to their monkish status and discriminate between the position of the monk and the layperson, considering the former superior to the latter.  Vimalakirti is fully enlightened, and yet he lives in society, has wives, and takes part in commerce.  Despite Vimalakirti being a layman, this is not a layman’s charter designed to usurp or disrupt the principle of monkish discipline, but rather signifies the next step in freeing the monks from attachment to their lifestyle, and to a limited notion of Dharma that they extol.  For Vimalakirti – like the layman Hui Neng – meditation is not just the act of sitting still with legs crossed, but is rather an expansive state of mind that is free in the ten directions and completely and permanently unsullied by any and all sensory contact.  Even in the Pali Suttas, the Buddha is recorded as saying that there is no difference between a layperson who has realised enlightenment, and a monk existing in the same state. 

Hui Neng’s example is a stark one; he is not well educated, he is not from a high social class, and he has no influential friends.  In a very real sense he represents not only the ordinary people that comprised the majority of the population of China at the time, but is symbolic of all ordinary people everywhere, who have existed throughout time.  In social status Hui Neng is the antithesis to the Buddha, whose family were local political leaders, and whose Kshatriya caste placed him in the upper echelons of the Brahmanical social system.  In his youth Hui Neng knew only poverty and suffering, whilst the Buddha knew only luxury and opulence.  When viewed together, these two very different social backgrounds serve to represent the entire range of human existence, and confirm the Buddhist teaching that even if a person is poor or rich, they suffer from exactly the same ailment of a deluded mind.  Here the reconciling of opposites is obvious and apparent and it is a theme pursued within the Altar Sutra itself.  The reconciling of opposites is of course, the transcending of dualistic thinking and the abandoning of the delusive patterns of thought and behaviour predicted upon it.  

Hui Neng’s example may be viewed as revolutionary only within a specific context.  By the time of his life, Buddhist philosophy had become highly formal, concretised and formulaic.  In many ways, by the time of the 7th century CE, Buddhism had developed into a religious format very similar to that criticised by the Buddha during his lifetime.  Sutras that once instantaneously freed practitioners through the profundity of their message were now being treated as a means of verbally worshipping the Buddha through regular recital, with the Buddha himself being treated like a god-figure.  The monastic establishment had become lazy and believed that the very act of ordination freed them from the need to actively seek enlightenment; this was coupled with an innate belief, (not shared by the Buddha), that as monastics they were superior to the laity.  Many lay people had faith and a deep and sincere wish to realise enlightenment, but were faced with an indifferent ordained Sangha, and had little genuine knowledge to guide them.  The example of Hui Neng firmly re-establishes the Buddha’s principle of direct realisation here and now, and demolishes the religious ideal that had crept into Buddhism, that implied that the reward for following a spiritual path was to be expected in some far-off time and place.  Hui Neng’s interpretation of the Buddha’s message is revolutionary because through his attainment of complete enlightenment, Hui Neng immediately brushes away the misconceptions that had accrued over a thousand years of Buddhist history.  In so doing, Hui Neng confirmed that social status had no bearing whatsoever in the practice of mind cultivation and enlightenment realisation.

Hui Neng does not contradict the Buddha’s original message, but re-affirms it in dramatic style; this is why his teachings are afforded ‘sutra’ status.  This simple message is often obscured by superficial academic arguments and narrow conceptions of history.  The notion that he advocated ‘sudden’ over ‘gradual’ enlightenment is a misconception based upon a shallow interpretation of his teaching, which is further compounded by limiting its implication only to the confines of Ch’an Buddhism.  This kind of analysis emerges from exactly the same dualistic mind-set that Hui Neng wishes to dislodge, and can not therefore be viewed as sufficient in understanding, to adequately assess exactly what Hui Neng means, or the far reaching implications of his message.  Unencumbered by the pervasive barrier of deluded, intellectual sophistry, Hui Neng was able to understand the true nature of his mind through hearing the Diamond Sutra being recited.    

Hui Neng’s example exhibits all the hallmarks of social justice; he was not born into a rich family, and did not have a privileged upbringing.  He did not receive a formal education and was not a scholar, this explains his illiteracy.  He was from the lowest, poverty infested strata of Chinese feudalistic society.  Even in the temple of the 5th Patriarch, Hong Ren, he served as little more than a temple servant, giving him a social standing lower than that of the Buddhist monks, who ironically are referred to as ‘Bhikkhu’, or ‘beggar’.  Hui Neng, in his biography, is presented as someone who has no social standing whatsoever, and no bearing to speak of.  What he says, compared to the standards and norms of China’s feudalistic society of his day, carries no weight.  It is as if Hui Neng as a person is barely living, existing on the edge of existence, and only technically ‘alive’.  This is important because Hui Neng’s life represents the historical majority of China’s people.  As such, Hui Neng is not a social aberration, but rather the epitome of what it is to be an ordinary Chinese person living in feudalistic China.  In a very real sense, Hui Neng’s life is normal and representative of the majority of people living in China.  His life story appeals to the ordinary people and does not pander to the sentimentalities of the higher classes of scholars and nobility.  Indeed, these higher classes number only a small minority in China, and yet solely through historical accident, this minority holds all the political power.

Hui Neng, like the Buddha before him, could not change the outer structure of the society he lived in, but he could (like the Buddha) change the cognitive relationship between the sensed outer world, and the apparent inner psychological response.  This methodology fundamentally disagrees with existential social structures, as it is assumed that these structures have historically developed from the deluded base of greed, hatred, and delusion.  The social structures are not forcibly revolutionised as in the sense of being physically changed or destroyed, on the contrary, just as is evident in the Buddha’s lifetime, these structures remain unchanged and apparently unaffected by the enlightened experience.  However, working upon the reasonable assumption that a deluded mind can not perceive the subtle operating frequency of the enlightened mind, then it must be stated that the essentially deluded mind can not see the world in the enlightened sense, and has no reference point to truly decide if the world has changed, as perceived from the enlightened perspective.  This situation is far more than just an argument of semantics, and lies beyond the trap of the idealism verses materialism debate, as the enlightened state is neither idealistic, nor materialistic.  It might well transpire that the different and new social structures created by an outer revolution, create in the end, exactly the same psychological patterns of operational frequency as that manifest through the state of Buddhist enlightenment, and that ultimately no difference can be found between the two distinct methods of securing social change.

Even within the strictures of revolutionary philosophies that advocate social change as a means to secure systemic justice, self-study, and self-education is a pre-requisite.  Adherents of these schools can not yet act effectively in society, if they do not possess proper and correct theoretical knowledge.  This implies that even most ardent materialist philosophies must still possess a functioning human mind behind their construct and application.  The Buddha, of course, poured scorn on the overly idealistic, and overly materialist, stating that the enlightened state must be worked toward in a conditioned manner, but that ultimately the enlightened state lies beyond all conditionality.  Hui Neng’s Altar Sutra teaches specifically and only from this state of unconditioned enlightenment.  On a social level, Hui Neng only conforms to the absolute minimum of expected behaviour.  He was a layman when enlightened, but a monk when teaching the Altar Sutra.  However, he immediately dismisses any notion of monastic superiority by clearly stating that ordinary lay people should practice at home and achieve full enlightenment.  Hui Neng’s ordinariness is demonstrated by the fact that he lived for 16 years in the hills, with bandits, robbers, and other social outcasts, and yet today it is his example, and his teachings that inspire the world, and that the names and occupations of the vast majority of his so-called social betters are now completely forgotten.                            
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Notes on the Heart Sutra

By Daniel Sharpenburg (ICBI)
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——This is the Heart Sutra (also called the Great Heart of Wisdom Sutra) with my own notes. I taught children about this sutra as part of the Dharma School’s unit on Wisdom. Given that it’s a pretty deep philosophical text, this was an ambitious goal. Taking these notes was immensely helpful to me in making sure I could explain the sutra in plain language that anyone can understand. There is certainly much deeper meaning to the text than I am presenting here. And I urge anyone reading this to study this sutra deeply. I read several commentaries on the Heart Sutra, looking for one that would not be excessively difficult to explain to children. I failed to find one, so I wrote my own.  I’m using the simplest translation of the text that I could find.——

Avalokiteshvara, the Bodhisattva of Compassion, meditating deeply on Perfection of Wisdom, 

——Avalokiteshvara is sometimes called Chenrezig and sometimes called Kuan Yin. Bodhisattva means enlightened being. Avalokiteshvara is essentially the personification of compassion. Bodhisattvas are archetypes. They aren’t considered to be objectively real.——-

saw clearly that the five aspects of human existence are empty, and so released himself from suffering.  Answering the monk Sariputra, he said this:

——the five aspects of human existence represent what’s called the five skandhas. Buddhism teaches that we are really only a collection of five or so things and don’t really have anything that could be considered our independent self, ie a soul. We are just a collection of things and can’t really be described as individuals in any meaningful way. If we have an intuitive understanding of this then it can free us from suffering. ——

Body is nothing more than emptiness, 

emptiness is nothing more than body. 

The body is exactly empty, 

and emptiness is exactly body.

The other four aspects of human existence — 

feeling, thought, will, and consciousness — 

are likewise nothing more than emptiness, 

and emptiness nothing more than they.

——This is a description of the Buddhist concept called emptiness. It is the philosophy that nothing really exists on it’s own. Everything is dependent on numerous other things, including us. We are all intimately connected and intertwined with the world around us.——

All things are empty: 

Nothing is born, nothing dies, 

nothing is pure, nothing is stained, 

nothing increases and nothing decreases.

——This is where things get a little deeper. How could it be said that nothing is born and nothing dies? This is a little hard to wrap our heads around. When he says that nothing is born, he isn’t denying reality. He is rather emphasizing the importance of moment to moment awareness. When we investigate deeply, we notice that nothing really has a beginning or ending. Everything is intimately connected and constantly changing. When does a flower begin? When it sprouts from the ground? When the seed enters the ground? Or perhaps when the sunshine travels to the earth and feeds the flower? It’s difficult to say because the flower is so connected to other things. It is the same with us and with everything else. We tend to think of things as having concrete endings and beginnings, but, of course, reality is a lot more fluid than that.——

So, in emptiness, there is no body, 

no feeling, no thought, 

no will, no consciousness. 

There are no eyes, no ears, 

no nose, no tongue, 

no body, no mind. 

There is no seeing, no hearing, 

no smelling, no tasting, 

no touching, no imagining. 

There is nothing seen, nor heard, 

nor smelled, nor tasted, 

nor touched, nor imagined.

There is no ignorance, 

and no end to ignorance. 

There is no old age and death, 

and no end to old age and death. 

There is no suffering, no cause of suffering, 

no end to suffering, no path to follow. 

There is no attainment of wisdom, 

and no wisdom to attain.

——This is a list of the numerous things that we often become attached to. It even includes Buddhist teachings, like suffering and the cause of suffering. Avalokiteshvara is being very clear in telling Sariputra (and by extension, us) that these things don’t have inherent existence, so becoming attached to them can only be counterproductive.——

The Bodhisattvas rely on the Perfection of Wisdom, 

and so with no delusions, 

they feel no fear, 

and have Nirvana here and now.

All the Buddhas, 

past, present, and future, 

rely on the Perfection of Wisdom, 

and live in full enlightenment.

——Once we recognize that things are empty of an inherent nature, then we recognize that all things are interconnected. Enlightenment is an intuitive understanding of the interconnectedness of all things. When we act with this understanding in mind, we are said to dwell in Nirvana. Deep down we are all enlightened already, we just have to clear our delusion and unleash our Buddha nature.——

The Perfection of Wisdom is the greatest mantra. 

It is the clearest mantra, 

the highest mantra, 

the mantra that removes all suffering.

This is truth that cannot be doubted. 

Say it so:

Gone, 

gone, 

gone over, 

gone fully over. 

Awakened! 

So be it!

——In teaching us the philosophies of both emptiness and interconnectedness, this sutra is supposed to be a great asset in our path to enlightenment.——
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Book Review: Zen Skin, Zen Marrow: Will the Real Zen Buddhism 
Please Stand Up? Author: Steven Heine
[image: image5.jpg]ZeN SN
Zin Makrow





By Raymond Lam ICBI
Editor of Buddhistdoor International

Author’s note: In this article I will express Ch’an (禪) as Zen to maintain consistency with Steven Heine’s preference for using the latter.  

As the world discovers more about what the Zen discipline and philosophy offer, historical awareness and context-mindfulness is needed more than ever. The conversation within the Western Zen Buddhism is always a self-reflective exchange about how its adherents and supporters should learn and in turn propagate the tradition. Yet old stereotypes about “Zen” as a cultural, spiritual, and social phenomenon remain rife, and the deadlock between different perspectives remains frustratingly persistent. Zen Skin, Zen Marrow offers a marvellously articulated thesis proposing that this deadlock may be more of a symptom of two age-old exegetical positions talking past each other, and that the deadlock can become a partnership.

Steven Heine argues that two paradigms have dominated Chinese and Japanese Zen self-understanding for decades. The first is Traditional Zen Narrative or TZN, a construction of Zen that is not “traditional” in its strictest sense, but rather a form of “reverse Orientalism” that sees Zen’s transcendentalism as an idyllic, utopian philosophy above any and all criticism. This is based on three pillars of argument: ineffability (best embodied in the story of Mahākāśyapa’s receiving of the Buddha’s teaching through “special transmission outside of the scriptures” 教外別傳, “without relying on words and letters” 不立文字), nonduality, and societal harmony. At its best, TZN attempts to locate what it sincerely sees as the true spirit of the tradition, and that all apparent problems can be addressed through the three pillars. The danger in this transcendentalist approach is that it borders on a “colonizing” mentality that automatically shuts down discussion about the real-life problems lying behind the undoubtedly lofty and noble philosophy of the tradition. 

The second is what Heine calls Historical and Cultural Criticism or HCC. Its polemics are based on three contrasting pillars to TZN: speech, mediation, and discrimination, which expose the supposed contradictions and apparent hypocrisies at the heart of TZN hermeneutic. At its best, it tries to mount a “self-critical (or deconstructive) approach to appropriations of Zen by the West”, serving as an antidote to the colonizing extremes of TZN and also holding traditional Zen to account via historical criticism of its historiography and narrative. At its worst, HCC descends into a literally colonial attitude that Heine terms “hypercriticism” – an Orientalist paradigm that treats Zen’s institutional history from the outset as suspicious, hypocritical, inauthentic, untrustworthy, and basically ticking every box in the book on East Asian stereotypes. This colonial attitude is embodied in many Orientalist scholars but most acutely in the journalist and writer Arthur Koestler (1905 – 1983), who Heine critiques as the original flagbearer of HCC’s negative tendencies.

For Heine, both TZN and HCC are unreliable in their pure forms (p. 20) because they both fall into interpretive traps that are unrepresentative of the sheer richness and depth of the tradition. Rather, his book eloquently and, possibly decisively, argues that collaboration between the two is needed, and that attaining the best of both worlds is not impossible. 

Steven Heine’s academic study strives to mount a defence of the Zen tradition as a valid transmission of transcendent Buddhist truth without lapsing into self-congratulatory, triumphalist sophistry. But even as he accepts that Zen needs to engage in self-critical studies about its lineages, transmissions, and methods of teaching (particularly its rites, rituals, and institutional reliance on books and local culture), he also wants to avoid the hypercriticism and lack of goodwill that is symptomatic of Koestler’s troubling mixture of entitlement and Western Orientalism. Heine, by welcome contrast, masterly assembles considerable evidence from both the Chinese and Japanese traditions to build his case for a new approach. He uses Bodhidharma’s skin, bone, and marrow imagery to frame his hermeneutical approach, and its underlying principles deserve to be quoted verbatim:

1. There is no winner or loser, depth or superficiality, top or bottom, as each view expresses a degree of understanding that is incomplete, as in Heidegger’s saying: “There is truth in errancy, and errancy in truth.” 

2. The appropriate interpretive style, therefore, is horizontal and non-evaluative or uncommitted to a preference for a particular view. 

3. This allows for a focus on particular perspectives in terms of their unique and distinctive characteristics without a reduction to a one-size-fits-all theory, while also enabling an overall view of a broad spectrum of multiple standpoints – not losing the forest for the trees, and not losing the trees for the forest. 

4. The goal, therefore, is to let a hundred blossoms bloom and allow them to constructively encounter, rather than remain polarized against, each other.

5. This compels, rather than constrains, a constructively critical outlook that, in exposing deficiencies, highlights areas for revision and reform. (p. 26)

This approach to tackling the problems of Zen highlighted in Zen Skin, Zen Marrow leads to some important conclusions that are best meditated on by enjoying the entirety of Heine’s work. He has done the academic world of Buddhist Studies an immense service with this book. But he has also gifted Ch’an and Mahāyāna Buddhists in general an important opportunity to reflect on their inheritance. For history is not simply the past: it breathes and pulses within every fibre of the present age. Our story, (as Buddhists), exists because of the stories passed down to us. It is therefore our moral and spiritual obligation to immerse ourselves in these stories in “constructive criticism”. History is the cause and condition for the present. Like everything else, this reality is amplified in Ch’an due to the importance of lineage, transmission, and the need for a thorough discussion about what constitutes a legitimate narrative of the school. Heine’s book goes a considerable way to launching us into this much-needed conversation.

Steven Heine. Zen Skin, Zen Marrow: Will the Real Zen Buddhism Please Stand Up? New York: Oxford University Press, 2008
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Xu Yun in Fictional Chinese Literature

By Adrian Chan-Wyles (ICBI)
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Translator’s Note: Although Master Xu Yun’s Chinese language autobiography, as compiled by the scholar Cen Xue Lu, is readily available to read in book format, (and free on the internet), it is in fact a fictionalised account of his long life that is currently very popular within mainland China.  Written by the late and very successful author known as Feng Feng (冯冯), this 1984 book is entitled in English ‘Emptiness of the Cloud’ (空虚的云) and below is my translation of a fictional dialogue that Feng Feng creates between Master Xu Yun and the great Republican leader, Sun Yat-sen in 1911, at the time of the collapse of thousands of years of imperial rule.  With the founding of the Republic of China, the mainland entered a phase of intended and rapid modernisation, taking many examples from the Western world and applying them to a Chinese cultural perspective.  

In many ways, 1911/12 was a time of great uncertainty and change as reform swept through the land, a reform that would see even the famous Ch’an temple at Shaolin attacked and destroyed by Republican forces in 1928.  In reality, Master Xu Yun never met Sun Yat-sen.  Indeed, according to his actual biography ‘Empty Cloud’ (虛雲) during the years 1911/12 Xu Yun was in his 72nd year of life and living in Yunnan province, on Mount Ji Zu.  When the emperor abdicated, the people of Yunnan rose up in support of the Republic and besieged the Governor’s headquarters.  Master Xu Yun interceded and through negotiation a peaceful settlement was agreed and Yunnan province passed peacefully into Republican hands.  However, this allowed Republican troops to enter the area under the command of Li Gen Yuan – a fiercely anti-Buddhist general.  Li Gen Yuan intended to lead his troops into the Yunnan hills, drive out all the monks and destroy the monasteries, as he viewed Buddhist monastics as hypocrites who did not follow their vows, and like parasites, lived off the common people.  Master Xu Yun had an audience with Li Gan Yuan and eventually changed his mind through logical debate and the presentation of the truth.  Instead of destroying monasteries, Li Gan Yuan repented and asked to be Master Xu Yun’s disciple.     

In Feng Feng’s fictionalised account, Sun Yat-sen is seen to enquire of Xu Yun’s wisdom, and see if the respected master would support Republican reforms.  Sun Yat-sen makes it clear that in the new China, superstitious beliefs and practices will not be tolerated, and Feng Feng has Xu Yun agreeing, stating that superstition is not part of true Buddhism.  Of course, for a great many ordinary people in China, and particularly at that time, superstitious Buddhism was exactly the type of Buddhism that most people followed.  Very few had the formal education to understand the sophisticated intricacies of philosophical Buddhism, but instead followed patterns of religious behaviour bequeathed by parents and community.  As Xu Yun confronted the excessive forces of reform wherever he encountered them, it is unlikely that he would have agreed so readily with Sun Yat-sen’s ideas without reservation.

Perhaps the most interesting re-writing of history evolves around Sun Yat-sen equating Buddhism with Christianity, as if they were the same, whilst simultaneously acknowledging that some Christians attack other religions.  This presentation plays down the historically destructive presence of missionary Christianity in China which directly stemmed from the presence of highly aggressive Western colonies.  The declared intention of Western imperialism was to subject China to unequal treaties and take as much wealth out of the country as possible.  This process would be made easier if the Chinese population were stripped of their indigenous belief systems and converted, as passive second class citizens, to the foreign religion of their oppressors.  

It is intriguing that this short text takes yet another diversion in the direction of gnostic Christianity.  Feng Feng, a prolific writer, wrote a number of texts exploring the possibility of Jesus Christ travelling to India and Tibet.  These are ideas explored by a number of Western writers such as Gruber and Kersten, and Charles Allen in his ‘The Search for Shangri-la’, amongst many others.  The premise for this research rests upon the idea that modern Christianity in the West is a construct of men, and represents only one strand of a multifaceted historical Christianity.  Feng Feng, however, goes further than this and has Xu Yun inform Sun Yat-sen that not only does he agree that Buddhism and Christianity are similar in essence, but that a ‘banned’ Christian text actually states that Jesus travelled to India and trained with disciples of Asvaghosa.  The name of this text is given in Chinese as  ‘水上门徒行传’which literally translates as ‘Baptised Disciples Acts.’  The fictional Xu Yun explains that this text was written by St Peter and is banned by the Vatican.  In fact, this text refers to the gnostic gospel found at Nag Hammadi in Upper Egypt in 1945, entitled ‘The Acts of Peter and the Twelve Disciples’.   It makes no mention of Buddhism, Asvaghosa, or Jesus travelling to India.  In reality, this text depicts Jesus as one ‘Lithargoel’, a pearl merchant that never has any pearls to sell.  This situation invariably attracts the poor to him, but repulses the rich.  St Peter arrives by boat at an island called ‘Habitation’ with the disciples – although the title states there are twelve, the unfolding narrative lists only eleven.  The timing for this gospel is believed to be set after the crucifixion, but before the ascension.  This group meet with Lithargoel but do not realise it is Jesus Christ in disguise.  Lithargoel teaches that he can give everyone a free pearl, but that they must prepare, through renunciation, to follow him to his city of the Nine Gates.  The disciples travel to this city and Lithargoel comes out to greet them disguised as a doctor.  He then reveals himself as Jesus Christ and the disciples fall to their knees in worship.     

Douglas M Parrott, who wrote an introduction to the English translation of this text, is of the opinion that although the ‘The Acts of Peter and the Twelve Disciples’ is a composite text, and a little disjointed and inconsistent in parts, nevertheless, it does not, strictly speaking, fall into the category of ‘gnostic’, and has none of the characteristics usually associated with texts of this genre.  Other than unfamiliar names and places, the message in this text is more or less consistent with the synoptic gospels, from which it draws much of its content.   The author Feng Feng is probably drawing on material associated with the idea that Buddhist ideas have penetrated Christianity, particularly the story St Josaphat (Josaphat = Bodhisattva) within Eastern European Christianity, who is believed to represent the Buddha, and to have been imported into that religion by Arab storytellers.   This may be coupled with the facts surrounding the presence of Nestorian Christianity in China well before the Western missionaries arrived, and the mention of Christianity in the some of the Dun Huang manuscripts.   Indeed, it is within one such manuscript (written in Tibetan) on the subject of divination that the following inscription is found:

‘Oh man, the god named Jesus Messiah is your friend and as Vajrapani Sri Sakyamuni [Gautama Buddha] and when the doors of the heaven with seven layers are opened, you will pursue the way of conduct that you receive from the right hand of God.’                                      

This evidence seems to imply that there are numerous examples of relatively early Buddhist texts mentioning Christianity in one context or another, but not a single Christian text that is known, mentioning the Buddha.  Of course, this could also indicate that the early Christians were motivated to standardise their religious texts and as a consequence removed all reference to foreign influences from within these texts.  Nevertheless, there are still many implicit similarities between the earlier Buddhists sutras and the later Christian texts.  The fictional conversation between Xu Yun and Sun Yat-sen appears to be based upon an actual meeting between Xu Yun and Chiang Kai-shek in 1943/44 when Xu Yun was in his 104th year of life.  Chiang Kai-shek (a Christian), discussed materialism and idealism with Xu Yun.  Afterwards, Xu Yun wrote a letter to Chiang Kai-shek to explain his answers more fully.  This letter is mentioned in Cen Xue Lu’s Chinese language biography of Xu Yun, and is mentioned in Charles Luk’s English translation, but the letter itself does not appear in the latter.  Charles Luk states that the English translation of this letter was published instead in the World Buddhism Wesak Annual in 1965.  Unfortunately very few copies of this publication remain and this letter is not known.  However, the author has made a new translation of this letter that can be read at the following link:

Xu Yun’s Letter to Chiang Kai-shek 

This letter expresses the actual opinions of Master Xu Yun with regard to theistic religion, materialism and idealism, as well as Sun Yat-sen’s real thoughts on Buddhism, and should serve as a primer before the fictionalised conversation between Xu Yun and Sun Yat-sen is read. 

Fictionalised Conversation between Xu Yun and Sun Yat-sen: 

Sun Yat-sen: “I think it is not a bad thing for the Revolutionary Party to support the study and practice of Western democracy, and modern science, as a means to rescue China.  This must be done within a developmental framework that also preserves traditional Chinese culture!  I am writing a text at the moment, designed to logically present these ideas to the people.  I also intend to discuss the issue of the demise of the old dogmas and doctrines, and the establishment of a new reason.  A new standard of moral virtue must be established in China!  It is my opinion that the psychological re-construction of China is more important at this time, than its economic development.  However, the embracing of the essence of democracy and freedom of thought in the world has to be expressed through traditional Chinese cultural norms.”

Xu Yun said: “I look forward to reading the President’s great work.”

Sun Yat-sen said with a smile: “However, I think certain superstitious beliefs should be excluded.  For example, speaking to gods for divination purposes, spells, charms, and amulets designed to fight or prevent disease, extravagant and expensive offerings as worship, borrowing money to buy excessive amounts of incense to burn during the Buddha’s birthday, which allows others to get rich, or the making of sacrifices as offerings, these vulgar practices amongst the people, we do not want in a new China.”

Xu Yun said: “The issues the President is talking about are not the habit of the Buddhist tradition.  Buddhism is definitely not in favour of this kind of superstitious behaviour.  Common people have a blind faith in a superstitious god they worship.  Sometimes they misunderstand the true Buddhist teachings and mistakenly treat the Buddha as if he were a superstitious god – but this is due to ignorance amongst the people who do not understand the true nature of the world – and is not a legitimate teaching found within Buddhism.

Sun Yat-sen said: “I agree, I also think this is the case with regard to true Buddhism as opposed to superstitious Buddhism!  It is a similar situation with Christianity.  Originally, Christ advocated universal love, but some Christians openly disregard the teachings of Christ, and openly attack other religions and belief systems.  This is an attack on other belief systems that can even end in warfare.  This is all very unfortunate!  Despite these problems, it is my view that originally, Christianity and Buddhism were very close spiritually.  Christ taught universal love, regardless of race; whilst the Buddha taught loving kindness and compassion, and that there should be no caste or class in human society.  Christ taught people to love their enemies, whilst the Buddha taught that those who have either ill will or love in their minds should be treated equally.  Christian people give charity, and the Buddha also taught that giving should be selfless.  Christ taught that the kingdom of heaven is within (the mind/heart), and Buddha taught that reality also lies within (the mind/heart)…  Obviously I do not have time to study this matter in great detail, but it seems to me that Christianity and Buddhism are very similar in origination?  This is why I strongly oppose Christians attacking the Buddhist teachings.”

Xu Yun said: “The president has indepth knowledge of religion, and enlightened views, it is really admirable!  Yes, there is an essential similarity between Buddhism and Christianity.  When Jesus Christ was around 18 years of age, he travelled to India to study Buddhism.  He may have discussed the Dao of Buddhism with disciples of Asvaghosa.  Jesus studied in India for about 11 or 12 years before returning to back to Israel (via Persia and Turkey) before he undertook his mission of preaching to save the world.           

Sun Yat-sen was surprised and said: “Did these things really happen?”

Xu Yun said: “Christ’s first great disciple – St Peter – wrote the gospel entitled ‘Acts of the Baptised Disciples‘, such a text exists, but the Vatican has a policy of banning this type of gospel and so it has not spread.”

Sun Yat-sen said: “If this book exists, then it can be used to study the similarity between Christianity and Buddhism.  Where can this book be found?”

Xu Yun said: “I have heard foreigners say that there are copies of this book in the Vatican Library, and the British Library, etc.”

Sun Yat-sen said: “Excellent.  When I next go to London, I can seek out a copy and study it carefully!  It would be a good idea to make this book better known.  I believe that there must be unity and cooperation between Christianity and Buddhism, and this book would be a great contribution to this vision!  In this way we can bring about world peace through understanding!”

Xu Yun said: “Unfortunately, for over a thousand years the Vatican has behaved in a selfish manner, and kept this book from the public by banning it.”
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� Kaviratna, Harischandra, Dhammapada – Wisdom of the Buddha, Theosophical University Press, (2001), Pages 7-8 – Canto 1 –Twin Verses – Verses 11 & 12.  In Buddhist Pali the term ‘essential’ is represented by the word ‘sara’, which means ‘core’, or ‘essence’, whilst ‘asara’ stands for non-essential, peripheral distractions that divert humanity from the correct path.  For a discussion on the meaning of ‘sara’ see Narada Thero’s 1993 edition of ‘The Dhammapada – Pali Text & Translation with Stories and Brief Notes’ – reprinted by The Corporate Body of the Buddha Educational Foundation, Taiwan, ROC.


� Luk, Charles, Ch’an and Zen Teaching – First Series, Rider (1987), Page 123.  This is an example of direct pointing at the mind beyond mind.  The official did not understand and so Master Teh Ch’eng could not find the ‘golden fish’ (i.e. fellow enlightened being) that his actions tried to reveal.  


� Lu Kuan Yu (陸寬昱) was his birth name, with Lu (陸) being his family, clan, or surname.  In Cantonese ‘Lu’ is often pronounced ‘Luk’, with his forenames ‘Kuan Yu’ (寬昱) being anglicised as ‘Charles’.  The prefix ‘Upasaka’ (净信男 – Jing-xin-nan) signifies that he was a male lay follower of the Buddha’s teachings.  Where many receive and use specific spiritualised lay ordination names, Charles Luk preferred to use only his given (Chinese) birth name.       


� App, Urs, The Cult of Emptiness, UniversityMedia (2012), see Part I Sixteenth Century – Pages 9-88 – for a very good narrative concerning the arrival of the first Jesuit missions to Japan, and the innate problems concerning the translation of concepts developed within one culture, into another.  App makes the point that it has been a mistaken human habit to limit interpretation of the unfamiliar, through the filter and boundary set by the familiar, and that this has led to more or less complete misunderstanding and misrepresentation of other cultures.


� Amongst his many influential works published in the West are his pre-WWII classics Essays in Zen Buddhism Series in three volumes; First Series (1927), Second Series (1933), and Third Series (1935).  Suzuki’s work, although popular, is not without its criticisms.  He has been accused of projecting an idealistic gloss upon Zen through his (English) translations that does not exist in the Japanese Zen or Chinese Ch’an traditions.  


� Morten Schlutter, for instance, in his How Zen Became Zen, mentions (Page 215) that Robert Buswell asserts that Dahui’s new approach to meditation was called kanhua Ch’an, when in fact in the Chinese sources regarding Dahui no such term is found.  Schlutter clarifies that the term ‘kanhua Ch’an’ can not be found in any pre-modern work and appears to be the creation of Japanese scholars.  


� Translated by Yin Zhi Shakya < � HYPERLINK "http://www.acharia.org/xuyun/master_hsu_yun.htm" ��http://www.acharia.org/xuyun/master_hsu_yun.htm�> Accessed 2.10.13. 


� Translated by Ivan Petkov, Published 2013, � HYPERLINK "http://www.aquarius-books.com" ��www.aquarius-books.com�





� Conversation between Richard Hunn (Upasaka Wen Shu) and his student Adrian Chan-Wyles, September 2004.


� Take for example the work of the Scottish Sinologist and Christian missionary James Legge (1815-1897).  He attempted to understand the Chinese people through translating their spiritual and philosophical texts into English, so that it might be easier to convert them to Christianity.  Legge’s translations are considered adequate and at times surprisingly insightful, but nevertheless lacking in penetrating understanding.  His translation of the Yijing – or ‘I Ching’ as he called it, is considered very poor as it is known he did not like the book or its philosophical premise.    


� Samuel Beal (1825-1889) is considered the first Englishman to translate Chinese Buddhist texts into English.  Although ‘dated’, his work stands out as an important academic edifice that sees bias set aside and rationality take its place.  Another to consider in the good performance of this difficult task is the German Sinologist Richard Wilhelm (1873-1930) who produced a very good Confucian-based translation of the Yijing – ‘I Ching’’ – or ‘Book of Change’ into the German language.  The Scottish academic Reginald Johnston (1874-1938) was not only the tutor of Pu Yi – the last emperor of China – but whilst living in China took to translating Chinese Buddhist and historical texts into English.  Although not always ‘correct’ in some of his assertions, his work was very popular for a time amongst the British public.  These pioneering translators paved the way for the work of the great British scholar and Sinologist Joseph Needham (1900-1995).   


� Rahula, Walpola, Ven. Dr., What the Buddha Taught, Gordon Fraser, 1978 – Pages 16-50 – for a very good clear and concise explanation of the Four Noble Truths.  Rahula makes the point that Buddhist philosophy is neither pessimistic nor optimistic, but rather realistic in its assessment of the human condition.  


� This is a common idiom found within Ch’an literature that refers to the Sanskrit term ‘citta bhumi’.  In the fully enlightened state, the mind ground, from which all things arise and return, is completely empty from beginning to end.  See: Contemplation on the Mind-Ground Sutra 


< � HYPERLINK "http://www.sgilibrary.org/search_dict.php?id=355" ��http://www.sgilibrary.org/search_dict.php?id=355�> Accessed 5.11.13


� Luk, Charles, Empty Cloud The Autobiography of the Chinese Zen Master, Element Books (1988), Page 162.  Extracted from Xu Yun’s Ch’an Retreat Dharma-talk at the Yu Fu Monastery, Shanghai, in 1953.  Xu Yun succinctly describes the use and purpose of the hua tou without hesitation or doubt.  This is direct seeing beyond all duality.  


� For positive terms describing Nirvana - See: Rahula, Walpola, Ven. Dr., What the Buddha Taught, Gordon Fraser, 1978 – Page 36 footnote 2: Sometimes positive terms like Siva ‘Auspicious’, ‘Good’, Khema ‘Safety’, Suddhi ‘Purity’, Dipa ‘island’, Sarana ‘Refuge’, Tana ‘Protection’, Para, ‘Opposite Shore’, ‘Other Shore’, Santi ‘Peace’, ‘Tranquillity’, are used to denote Nirvana.     


� Rahula, Walpola, Ven. Dr., What the Buddha Taught, Gordon Fraser, 1978 – Pages 36-37 – A (PTS) II, 34. 


� Luk, Charles, Ordinary Enlightenment – A Translation of the Vimalakirti Nirdesa Sutra, Shambhala, 2002 – Page 9.


� See 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 8.11.13 - (This article has been published in the February 2013 (Vol. 87, No.4) of The Middle Way Journal of the Buddhist Society (London) - pages 383-400.)  
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