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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
This is a ‘Special Edition’ (June 2015) that marks the two year anniversary of the founding of the ICBI as a joint initiative between the Richard Hunn Association for Ch’an Study (UK) and practicing Ch’an Buddhists both in China and throughout the world.  Since that time, an informal ICBI Beijing Office has been established to offer moral support and technical guidance.  The ‘Patriarch’s Vision’ eJournal has an accessible format designed to encourage enlightened creativity, and this edition has ten articles provided by eleven contributors.  The featured meditation teacher is Charles Luk (1898-1978) as remembered by one of his key Western students – Richard Hunn (1949-2006).  The work of Charles Luk has had an immense impact on the practice of Ch’an Buddhism both outside and within China – as many young Chinese people today (who can read English), seek out his traditional instruction and advice.  This makes Charles Luk a unique individual in that his original work – intended for use in the West – is now also consulted in the East!  Adrian Chan-Wyles has responded to enquiries from around the world regarding the practice of ‘sila’ (or ‘moral discipline’) within the Ch’an Buddhist tradition as practiced in China, and has produced an interesting article conveying the remarkable teachings of Ch’an Master Xu Yun (1840-1959), who steadfastly insisted that his followers and disciples followed the Vinaya Discipline by keeping ‘pure’ conduct.  Ebele Zuidema has translated a very important text from the Qianfeng Daoist tradition authored by the Beijing ICBI Member – Master Zhao Ming Wang – regarding the theory and practice of ‘finger-pressure’ therapy as practiced within that school.  This is a unique text in the West that has never been translated into any European language before.  Daniel Scharpenburg discusses the ‘Eight Awarenesses of Enlightenment’ given by the Buddha during his final day on earth.  Much like the Noble Eightfold Path as found in the Four Noble Truths, these Awarenesses are a practical guide for disciplining the mind and body, but this is not an arbitrary list of random and disparate instructions, but is rather an expression of eights facets of ‘prajna’ (or ‘wisdom’) that emanate from a single and unified base of perception that is not limited to ‘unity’ or ‘diversity’.  Upasika Yukyern – herself a specialist in childbirth – offers her insight regarding the condition of pregnancy, the act of childbirth, and the practice of Dharma.  The study of Dharma-practice from the female perspective is a very important element of the ICBI practice of ‘equality’.  Male Ch’an practitioners are encouraged to support feminist studies in all their many and varied manifestations.  Always bear in-mind that the empty mind ground underlies all things including gender, but that ‘gender’ operates in a historically conditioned manner in society and that this operation is not always just or fair.  Piergiorgio Mazza explores the inherent link between Ch’an (meditation) practice, and the practice of advanced martial arts.  This is important as this insight demonstrates that the physical body and the ethereal mind share a common origin and that through the appropriate practice of meditative and martial discipline, this essence can be realised ‘here and now’.  Brian Kenna presents a discussion on the concept of conditioned (and entrenched) viewpoints held in the mind that often serve to ‘interfere’ or ‘refract’ the awareness of deep states of spiritual insight, and therefore ‘distort’ the revealed truth into inappropriate avenues of endeavour.  For universal truth to manifest without this hindrance, all conditioned (and limiting) mind-states must be thoroughly ‘uprooted’.  Adrian Chan-Wyles has translated Ch’an Master Hongzhi Zhangjue’s text entitled ‘Silent Illumination Inscription’ from its original Chinese language text into English.  This text demonstrates that the Caodong School of Ch’an does not advocate the sitting in meditation with an ‘inert’ mind, but instead is part of mainstream Tang Dynasty Ch’an Buddhism.  This draws a distinction between Caodong Chinese Ch’an Buddhism, and contemporary Japanese Soto Zen.  Mr Wang Ping of the ICBI Being Office has forwarded a newspaper article provided by the Shaolin Temple, in Henan, China, which offers regular Ch’an meditation retreats and martial arts instruction.  For many, this temple is considered the birthplace of Ch’an in China.  This edition’s ICBI Book Review by Gee Wyles favourably assesses Rune EA Johansson’s book entitled ‘The Dynamic Psychology of Early Buddhism’.  This is probably one of the best instructional books ever written in the West, on the subject of the correct interpretation of Buddhist philosophy in other (non-Indian) languages.  

Adrian Chan-Wyles (Shi Da Dao) June 2015
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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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Featured Meditation Teacher
Charles Luk – Upasaka Lu Kuan Yu (1898-1978)

As Remembered By Richard Hunn - Upasaka Wen Shu (1949-2006)

(Compiled and Edited by Adrian Chan-Wyles ICBI)
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Editor’s Note:  What follows is a selected compendium of important and interesting facts and memories about Charles Luk, as gathered from my 17 year association with Richard Hunn.  The source materials are letters, notes and post cards written by Richard Hunn, and my own diary entries, notes and recollections of conversations.  There is also a smaller portion of detail that has come from one or two other people who knew Richard Hunn, and understood his spiritual relationship with Charles Luk.  It is strange to think that despite the many years of translation work that Charles Luk undertook, and the sheer weight of excellence contained within that work, very little background information is known about him.  This article is written entirely from the viewpoint of Richard Hunn himself and presents information conveyed to me between 1989 and 2006.  ACW 28.4.15

Charles Luk was an extraordinary man who did not seek the limelight in anyway, but who would, when prompted by a worthy spiritual teacher, go to any lengths to achieve an altruistic objective, if such an act had the potential to save humanity.  He was known to be a Tibetan Buddhist, a Chinese Buddhist, and a Daoist.  He was an Anglophile who admired the English language (which he had learned to a very high decree as a child), and very much interested in Western culture and Western thought, even though he remained thoroughly Chinese at his core, and disinterested in Christianity.  He believed that there could be an integration of Western and Chinese cultural values and practices, if only the key could be found.  For Charles Luk this key was found through the act of translating Chinese texts into English.  It is interesting to consider that every single one of these distinct traits was needed within a single individual, if the task he set out to do was to be attainable.  There is no possible way that the concepts of traditional Chinese Ch’an Buddhism and Daoism could have been translated (and correctly transliterated) into English, if Charles Luk did not possess the specific cultural conditioning that he did.  At time when cultures were not only clashing, but also attempting to meaningfully cooperate and interact, Charles Luk became (quite willingly) a two-way cultural conduit between the English speaking West, and the world of Chinese philosophy and spirituality.  

What many do not realise is that Charles Luk’s Buddhist name – Upasaka Lu Kuan Yu (陸寬昱) – was in fact his actual birth name, with ‘Lu’ being his surname, and ‘Kuan Yu’ being his fore-names.  Although he was given various spiritual names, he refused to use them for reasons of modesty.  He did not want to give the false impression that he was anything but a layman treading the spiritual path.  This is very different to most people who wear a new name on their sleeve, like a badge of honour, broadcasting in all directions.  The real reason for this modesty actually stemmed from the very strict demarcation found within Chinese Buddhism between the Ordained Sangha and the lay-sangha.  This is a matter of Chinese polite behaviour and good manners within society and does not imply that the laity re in any way inferior to a monk or nun, but a monk or nun try very hard to follow the hundreds of rules they need to follow, whereas lay-people only have to follow five, and even then there are many caveats to justify diverging behaviour.  Charles respected the Ordained Sangha and perceived it to be both the preserver and conveyer of the authentic Ch’an Dharma.  

He was broughtup within a wealthy and conservative family of scholars in Guangzhou (Guangdong province), and lived the first twelve years of his life under the old imperial system.  This upbringing imbued within him a staunch Confucian respect for Chinese tradition, order, and ritualistic behaviour, but it was his association with Master Xu Yun (1840-1959) that ensured that this attitude of respect stayed with him as China modernised.  One important aspect of his youth involved his exposure to the English language, which he studied under competent Western teachers in China, to a very high degree.  This is an aspect of his otherwise conservative upbringing that broke with tradition, but in so doing paved the way for the development of the skills of a great translator.  Although many people in the West now translate Chinese Buddhist texts into English, it is my view that they all follow in the considerable wake of Charles Luk, and extensively borrow his transliterations often without proper referencing, and creating the false impression that they have indeed come-up with the idea from scratch, so to speak.  This simply is not true – Charles Luk, through his translation work, created the first stable and long lasting cognitive bridge between China and the West – everything after this is merely a footnote.       

Charles Luk explored many facets of Chinese Buddhism, but settled upon Ch’an under the great Ch’an master Xu Yun (1840-1959).  Even as far back as the mid-1930’s, Charles was travelling to the West looking for somekind of platform to establish the theory and practice of Chinese Ch’an Buddhism in the West.  He obviously knew that ethnic Chinese people already lived in the USA, the UK, and Europe, but he also understood that they practiced their Buddhism within a family orientated, community setting, where quite rightly, all the Buddhist terms were still in their original Chinese language.  Chinese culture being what it is, it was difficult for outsiders to gain entry into a community they knew very little about, and were unfamiliar with the language.  This also worked the other way around as many Chinese people found Eurocentric culture just as baffling.  Inshort, Charles told me that there was no meaningful interaction between Western and Chinese culture.  As Charles originally came from Guangzhou – a seaport – he was mixing with foreigners visiting China from an early age, and as a consequence was inspired to take-up the study of English.  For many Westerners in the 1930’s, Chinese Buddhism was either unknown, or conflated with the Japanese Zen tradition which was becoming known at that time.  Needless to say, Charles did not get any help from Christmas Humphreys – the head of The Buddhist Society in London.  After listening to Charles during their meeting in 1935, Humphreys dismissed the idea of Chinese Buddhism having any relevance to Europeans, and instead stated that Japanese Zen was the only way ahead.  Charles was appalled to hear this, as the ‘Japanese Zen’ that Humphreys talked about was busy making its presence felt through the murderous behaviour of the Imperial Japanese Army which had already invaded China and was busy brutalising and murdering its citizens.  This was the point where Charles first decided to formulate a plan that relied primarily upon himself – and his own abilities – to propagate the Buddha-Dharma as preserved within China in the West.  I believe that the only known photograph of Charles Luk stems from the 1930’s as it was used for his passport.  This is because he had established a life for himself in the British colony of Hong Kong – which made him a British Citizen and able to freely travel to the UK.  This is an important observation, because foreign travel for the average Western or Chinese person was very limited and mostly impossible prior to WWII.  This shows that Charles Luk’s family possessed considerable influence and financial power as international travel between China and the West was not cheap.

After Charles returned to China in 1935, he travelled to Beijing and met with (and trained under) the Daoist master named Zhao Bichen (1860-1942) – the founder of the Qianfeng Daoist School.  He did this because by this time, Zhao Bichen had a very good reputation in a rapidly modernising China.  The Chinese Nationalist government had implemented a ruthless scheme of dramatic and sudden modernisation which included things such as Western-style democracy, eating with knife and forks, and converting to Christianity, etc.  In 1928, for instance, the Nationalist Army, under direct orders from the government, attacked and destroyed the famous Shaolin Temple in Henan, and murdered many of the monks.  Incredibly, this was considered an act of enlightened modernity!  Nevertheless, many enlightened Chinese people sought to remove the conflict between old Chinese culture and the new Western influence by combining the two into a new synthesis.  Since the time of the Han Dynasty, the merging of differing philosophies and interpretations had been the norm within Chinese culture as a way of modernising whilst maintaining a traditional political and cultural framework.  Stability of the Chinese State was achieved through taking control and guiding ‘change’ – which is very much inaccordance with the thinking of the Book of Changes.  As a consequence, Zhao Bichen – a traditional Daoist – studied Western medical thinking, translated these terms into the Chinese language, and then integrated these modern approaches to anatomy and physiology into the traditional Daoist lexicon.  In doing this, Zhao Bichen was recognised throughout China’s Daoist circles as something of a genius.  Not only this, but Zhao Bichen had received much of his ‘Daoist’ instruction from Ch’an Buddhist monks who had been initiated into Daoist practices.  This gave a distinctly ‘Ch’an’ like feel to the Daoism of the Qianfeng School, to such an extent, that even Master Xu Yun had heard about it.  I believe that this is how Charles Luk first heard of Zhao Bichen – from Xu Yun.  During his meeting in the late 1930’s, Zhao Bichen asked Charles if he would translate his Daoist instructional manual (The Secret Cultivation of Essential Nature and Eternal Life) into English, so that Westerners could benefit from the teaching.  Charles agreed to do this, but it would take over thirty years to complete this task.  The translation was eventually printed in the UK as ‘Taoist Yoga’ in 1970.  After leaving Zhao Bichen, Charles received instruction from a Qianfeng disciple named ‘Chen’.  Charles viewed Daoism as very interesting and important, but I do not think he would have spent much time with other Daoist paths outside of Qianfeng, simply because many of these Daoist paths are antagonistic towards Buddhism.  There is another reason, however, and that is because Charles Luk was an ardent Ch’an Buddhist who viewed the enlightenment of Laozi – one of the founders of philosophical Daoism – as being profound but incomplete when compared to that of the Buddha’s.  He mentioned this to me a number of times, particularly when I was getting too entangled in Daoist concepts and methods.  He also mentions this difference between Buddhism and Daoism in China in his book entitled ‘The Secrets of Chinese Meditation’.  He believed that there is a qualitative difference between the two types of realisation, with that of the Daoist school being synonymous with ‘relative enlightenment’ as attributed to arahants in the Mahayana literature, but lacking the depth of understanding ascribed to advanced Bodhisattvas and accomplished Buddhas.  This does not make the Qianfeng School a lesser vehicle in any sense, because Zhao Bichen’s manual clearly defines enlightenment as being a perfect integration of that found within Ch’an Buddhism and conventional Daoism.  This is how Zhao Bichen reconciled Daoism with Buddhism and removed the conflict between the two.  Other forms of Daoism, however, resist any such movement toward a reconciliation with Buddhism, and it is these distinct schools that Charles was talking about when he mentioned the difference between the different interpretations of enlightenment.  In private, he said to me that any can be completely enlightened regardless of their chosen, just as long as they receive the right instruction.  This instruction must pierce superficial reality AND the profound underlying ‘empty’ reality, so that the two are integrated at the root.  Things only appear different on the surface, but when this superficial appearance is punctured through with insight, this apparent difference dissolves.  It is not that things are exactly the same, but rather that differences nolonger serve to divide.  The outer differences surrounding Daoism and Buddhism are those of historical differences, but although these differences are real in the material sense, they are only contingent in a psychological sense.  Charles taught that we should learn and acknowledge differences in a non-judgemental manner, before we attempt to perceive underlying unity, as true attainment cannot be attained through denial.  Daoism is useful and that is why Charles Luk mentioned and explained it often in his translation work.  

The Phowa technique was important to Charles Luk, and signifies the area where his over-all spiritual self-cultivation over-lapped with Tibetan Buddhism.  He learned this technique from a Mongolian Lama living in Southwest China – an area that has much Tibetan Buddhist influence.  Charles Luk was trained in the Tibetan Buddhist (Vajrayana) lineages of Kagyu and Gelug under one teacher – the Tulku of Xikang – namely the Venerable Hutuktu, who was of Mongolian ethnic origin.  Xikang is Xikangsheng (西康省) which is often written in older texts as ‘Sikang’, and translates as ‘Western Abundance Province’.   Although no longer in existence, Xikang was once a province of eastern Tibet (i.e. Kham) which was under the political control of the Republic of China.  Today, part of this former province is in eastern Tibet, whilst the other part is in the western Sichuan province – with both areas existing within the People’s Republic of China.  Although comprised of a Tibetan ethnic majority, this area is also known for its Mongolian ethnic minority.  Charles Luk was initiated into the secretive technique known as Phowa – or the method of the transference of consciousness at the point of death - to a Buddhafield (i.e. rebirth) of one’s choice.  The Venerable Hutuktu was considered a Great Lama who had attained complete and perfect enlightenment.  Charles felt that through the auspices of Tibetan Buddhism, he could, at the point of physical death, literally transport his consciousness into another existence by an act of will and personal choice.  Rebirth is usually presented within Buddhist texts and commentaries as a natural process that is driven by blind karmic habit.  This is to say that a person dies and in so doing, loses all control over the ensuing rebirth process, and simultaneously loses all memory of the previous existence and the rebirth process itself.  Charles never taught me or anyone else this technique, as he was of the opinion that a fully enlightened guru (such as a high lama) was necessary for this information to be correctly imparted.  This stems from the Buddhist fear surrounding the giving of false, incomplete, or incorrect information as legitimate Dharma instruction, and the hellish karma this is said to generate to the individual involved.  It is also true that the Venerable Hutuktu also swore Charles Luk to secrecy regarding the details of the initiation he granted him.  Even when I met him in Hong Kong in 1976, Charles continued to use the hua tou Ch’an method (Who is dragging this corps around?), in preparation for the final movement of his consciousness through the aperture situated at the top of head, at the point of his physical death, (which eventually occurred in late December, 1978).  Strictly speaking, Phowa is not a Ch’an technique, and must be seen as the personal choice of Charles as he travelled upon his journey.  On the other hand, as an expedient method of skilful means, it is as good as any other! 

What we have to understand is that Charles always taught from the premise of an ultimate underlying premise that gave birth to, supported, developed, and then re-absorbed reality.  This premise is obscured by the surface confusion in the mind, an all methods – be they Ch’an, Phowa, or Daoist, are techniques to clear this confusion.  By far the greatest influence on Charles Luk was Master Xu Yun (1840-1959) – the old Ch’an ascetic who wandered the mist covered mountains and valleys of China for nearly one hundred and twenty years.  It was the hua tou method of Ch’an that made all other paths accessible to Charles, such is its power.  Not only this, but Charles realised quite early on in his life, that he could effectively instruct others no matter where they lived in the world, through the written word, without having to spend time and money on travelling.  This essentially internationalised the ancient Ch’an tradition of instruction through letter writing (as ancient China possessed a postal service that delivered and collected letters from hermits who lived in the middle of nowhere!).  Of course, he still taught people face to face, so to speak, but he felt that even this was unnecessary if a teacher could correctly ‘turn a word’ so as to instantaneously free the mind that gave birth to it.  Also, this ‘instruction from afar’ allowed Charles to keep in touch with the outside world through Bodhisattva action, whilst simultaneously living quietly and focusing on translating Chinese Buddhist and Daoist texts into English.  Many people forget that Master Xu Yun, trusting Charles as he did, gave him this task, and behind the scenes ‘sealed’ his understanding – even though he was not a monastic.  When I met Charles just before his death, he was working on a translation of the Lankavatara Sutra – this has never seen the light of day.       

Return to Contents
Xu Yun’s and Vinaya Discipline in Ch’an Training

By Adrian Chan-Wyles (ICBI)
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The ancients who wished to illustrate illustrious virtue throughout the kingdom, first ordered well their own states. Wishing to order well their states, they first regulated their families. Wishing to regulate their families, they first cultivated their persons. Wishing to cultivate their persons, they first rectified their minds. Wishing to rectify their minds, they first sought to be sincere in their thoughts. Wishing to be sincere in their thoughts, they first extended to the utmost their knowledge. Such extension of knowledge lay in the investigation of things. Things being investigated, knowledge became complete.

(Confucius: Great Learning, Chapter Two)

Traditional Chinese Ch’an Buddhism, as practiced within modern China, owes Master Xu Yun (1840-1959) a great debt of gratitude.  Not only did Xu Yun (Empty Cloud) set a firm and clear example of how a Buddhist monastic is expected to behave at all times, but throughout his long life, he not only inherited all Five Houses of Ch’an, but also dedicated his life to establishing Dharma Schools and repairing, renovating, and refurbishing ancient and new temples alike.  Although a wandering monk for much of his life, he fully embraced the laity and encouraged lay Ch’an practice wherever he went.  By the end of his life, he had many thousands of disciples and students, not only within China, but also throughout the world.  His personal master was Miao Lian (1824-1907) who passed on the 47th generation Caodong lineage to him.  He taught the Ch’an Dharma face to face, to his disciples and students, and also through written correspondence (which also included a letter to the Nationalist leader Chiang Kai Shek).  Recognised as the pre-eminent Buddhist monk in the whole of China, he was invited by the new government of Mao Zedong to attend to the re-constitution of the Chinese Buddhist Association in the early 1950’s, where he made a vital and important contribution to how modern China would perceive and pursue Chinese Buddhism in general, and Ch’an Buddhism in particular.  Throughout all this activity, Xu Yun never once waivered from his commitment to follow ‘sila’ or ‘moral discipline’ – which is considered a prerequisite for anyone following the Buddhist path – whether monastic or lay.  This is important as the Buddha never once spoke of achieving enlightenment without upholding the strictest standards of moral discipline.  Xu Yun always taught that the deluded energy of the mind that produces continuous suffering for humanity, must be firmly controlled and the obscuring surface activity completely ‘stilled’ as a doorway to perceiving, penetrating and transcending the empty mind ground.  If deluded habit (which manifests in ignorant thought and behaviour) is not controlled, stopped, and transcended, then the human mind cannot be developed inaccordance with Buddhist principles.  Xu Yun always emphasised that without the practice of moral discipline, the deluded energy, (which is representative of many layers of conditioned habit produced over many lifetimes), cannot be checked and cannot be refined through self-cultivation.  Although monastic Buddhism – even in India – was premised upon the teachings contained within the Vinaya (i.e. the Buddhist work of ‘Discipline’), the idea of controlling the mind and body was already known in China hundreds of years before Buddhism arrived.  This is an important fact, because in many ways Xu Yun is pursuing a distinctly ‘Chinese’ mode of spiritualised behaviour, albeit through the auspices of an Indian religion (i.e. ‘Buddhism’).  As Indian Buddhism became established and ever stronger in China, its outer appearance transformed to represent a blend of incoming Indian cultural influence, which was integrated into already existing Chinese cultural norms.  China preserved the Buddhist path by adjusting it to the prevailing socio-economic conditions relevant to the Chinese people, and out of this process of adaptation, a strict and refined Chinese Buddhism emerged.  Master Xu Yun, through his lifelong endeavours, has been – and still is – considered one of the greatest Chinese Buddhist monks who has ever lived.

The discipline of the mind and body (as well as the principle of vegetarianism) existed as a distinct cultural concept prior to the arrival of Buddhism in China.  Indeed, such a notion underpinned the edifice of the thought of Confucius, and has served to influence and define Chinese culture and history ever since.  Therefore it is an important observation to acknowledge that Indian Buddhism did not bring the concept of mind and body discipline as a means to self-cultivation, but merely offered a very different (even radical) approach to the subject.  In all probability, the fact that China had its own highly developed schools of disciplined self-cultivation and vegetarianism when Buddhism arrived (sometime between 100 BCE and 100 CE), is the reason that it was able to take root in a new country in the manner in which it did.  Although Buddhist thinking was very different to that of Confucius in structure, nevertheless, it was through the already existing Confucian social, cultural, and political structures that Indian Buddhism gained entry into the otherwise stringently conservative Chinese culture, and in so doing was subtly altered by the experience.  This is why Chinese Buddhism, despite its Indian veneer, has a distinct ‘Confucian’ feel to it, to such an extent that even the radical dialogues associated with the Ch’an Dynasty masters are arranged very much in accordance with the structure of the Confucian text known in English as the Analects.  

Indian Buddhism was new in China, but Han Dynasty records demonstrate Indian culture was not, as Brahmanic texts are recorded as existing in China prior to the arrival of Buddhism.  Indian Buddhism, particularly that intended for monastics, underwent an alteration on Chinese soil that saw various emperors issuing edicts that completely outlawed begging and meat-eating.  This moved Chinese Buddhism in the direction of strict vegetarianism, and away from the Vinaya caveats that allowed monks and nuns to eat waste meat if it were acquired during begging, and did not come from an animal that was specifically killed for the monastics, killed in the presence of the monastics, or killed with the knowledge of the monastics.  In effect, these developments within China transformed Indian Buddhism into a generally stricter path of self-cultivation that caused monasteries to be economically self-sufficient by clearing (and cultivating) land, as well as planting and harvesting crops.  Master Xu Yun (1840-1959) describes the Vinaya School in China in the following manner in these two extracts

‘This saha world in which we live is a bitter sea of suffering from which all of us want to escape - but to do so, we must rely on the Buddhadharma. Strictly speaking, Reality as taught by the Buddhadharma cannot be spoken of, for it is indescribable in word and speech. Therefore, the Surangama Sutra says: ‘The language used has no real meaning (in itself)’.

However, to cope with the great variety of living beings’ propensities, countless expedients have been devised to guide them. In China, the Buddhadharma is divided into the Chan School, the Teaching School (sutras), the Vinaya School and the Pure Land and Yogacara Schools. To learned and experienced practitioners, this division is superfluous because they are already clear about the Dharma-nature which does not admit differentiation. But beginners hold conflicting opinions and like to drive the Dharma into sects and schools which they discriminate between and thereby greatly reduce the value of the Dharma for enlightening people.’

(Empty Cloud: Translated by Charles Luk & Edited by Richard Hunn, Element books, [1988], Page 148)

‘The Vinaya-discipline School began with Upali, who received it from the Lord Buddha who declared that sila is the teacher of all living beings in the Dharma-ending-age.  After Upagupta, it was divided into five schools (the Dharmagupta, Sarvastivada, Mahisasaka, Kasyapiya and Vatsuputriya).  In China, Dao-xuan (a celebrated monk of the Tang Dynasty) of Mount Nan studied the Dharmagupta, wrote a commentary on it and founded the Vinaya School, becoming its Chinese Patriarch.’

(Empty Cloud: Translated by Charles Luk & Edited by Richard Hunn, Element books, [1988], Page 150)

As the Buddha declared moral (and behavioural) discipline (sila) as the preferred method in the days of Dharma termination, a tradition developed in China that took this practice very seriously.  No moral lapses were tolerated – and this included the eating of meat and the drinking of wine – as these two deluded behaviours are often mentioned together within Chinese language Buddhist texts.  Indeed, Master Xu Yun often mentions in his biography the need to establish Vinaya Schools around the country so that young nuns and monks could receive a proper Buddhist education and in so doing, understand the vows they are called upon to follow, and the purpose of said vows.  Within the Chinese Buddhist tradition, it is important from a karmic position, to purify the mind so that all words, deeds, and thoughts that rise within it, are permanently ‘pure’ and free of the taints of greed, hatred, and delusion, as well as the belief in a permanent self.  Lay-people are not exempt from the rigors of this moral discipline, and at the very least, must adhere to five precepts, eight precepts, or ten precepts, etc.  This is augmented by the fifty eight Bodhisattva Vows as conveyed in the Sanskrit version of the Brahmajala Sutra – vows that Chinese Buddhist monastics have to take, and lay-people can voluntarily take.  It is clear that Chinese Buddhist training has its premise firmly set upon vow taking and vow upholding, and rejects the notion that the Buddhist path can be followed whilst not adhering to any rules.  This is exactly where Chinese Ch’an and its cousin – Japanese Zen – part ways, as in the case of the latter (as practiced in modern Japan), ordained Japanese monks and nuns do not have to take any vows, or adhere to the discipline of the Vinaya.  This is despite the fact that the great Japanese Zen monks of the thirteenth century – such as Yosai, Myozen and Dogen – all adhered to the Vinaya Discipline and the Bodhisattva Vows.  Since that incredibly creative time that saw the transmission of Chinese Ch’an to Japan, Japanese Buddhism in general, and Japanese Zen in particular, has changed dramatically, and moved away (in definition and practice) from its Chinese progenitor.   

The requirement for Buddhists to discipline themselves, corresponds to the Confucian tradition of self-study and advancement through self-control.  Even the distinct spiritual path of Daoism requires its adherents to pursue developmental excellence through the practice of self-discipline.  It is the curbing and nullifying of naturally occurring desires in the mind and body, that allows the mind and body to breakout of its self-limiting conditioning.  By controlling the inner energy, it is gathered and concentrated in one place, and all pointless leakage (such as that experienced whilst indulging any and all desires), means that a strong inner potential is generated which assists in the effort to break through the superficial level of obscuring thought.  This is how psychological development occurs.  As this is achieved by controlling the body, the body also develops along with the mind, so that the two cannot be viewed as different from one another – and neither can they be viewed as the same.  This is the developmental effect of the long-term practice of Buddhist morality (sila) – which all Chinese Ch’an masters (either lay or monastic) demanded that their students follow.  It is a routine assumption within Chinese Ch’an Buddhism that unless the inner energy (qi) is disciplined and refined through strict control and redirecting (away from the fulfilment of gross desire and toward psychological concentration), then no real ‘breakthrough’ can occur in the mind that sees the ‘turning about’ at the deepest levels.  If aspirants do not discipline their minds and bodies in accordance with ‘sila’, then they remain ordinary beings, living a life enthused with greed, hatred, and delusion. This is because enlightenment cannot be achieved without undergoing a transformative experience that permanently alters how the mind sees the world, and how the body lives within it.  So important is the concept of sila that it is included as one of the six paramitas (or ‘perfections’) which are defined as dana (charity), sila (discipline), ksanti (endurance), virya (zeal), dhyana (meditation), and prajna (wisdom).  If any one of these practices is missing, the other five becomes ineffective, but generally speaking, it is sila which is considered the gateway to the achievement of the other five perfections, as through discipline, the mind becomes calm (dhyana), and through calmness (and serenity), enlightenment is achieved that generates sublime wisdom (prajna).  Discipline is itself a product of ‘enduring’ (virya), and when one is disciplined in the right way, a natural ‘selflessness’ is manifest in the world which takes nothing as belonging to itself (dana).  In this state of being, all is shared because it is understood that there is no permanent ‘self’ that can ‘own’ or ‘grasp’ any particular thing.  Without sila being the central pivot to this developmental mechanism, this system simply ceases to function and the aspirant remains an ordinary being, despite any imaginations to the contrary.  Charles Luk wrote in some particular detail about this very important issue:

‘A well-disciplined mind is of paramount importance for successful self-cultivation, for if it is allowed to wander outside in pursuit of externals, it can never be brought under control.  The reading and correct interpretations of sutras, especially the Diamond Sutra and the Altar Sutra of the Sixth Patriarch, and of Ch’an texts will enable a serious practiser to forsake many of the attachments which he may treasure, for when he understands the impermanent and illusory nature of the phenomenal world, he will turn his attention to the true reality which he can carry away at the end of his transmigration.  Discipline must be very strict if one is to realise the Self for the slightest deviation from it will make all the difference between suffering and bliss, between delusion and enlightenment and between impermanence and eternity.

It is very regrettable that some modern commentators who do not understand the Ch’an discipline, have advanced the absurd theory that sutras, sastras, discipline and morality can be dispensed with in the quest of truth.  Nothing is more misleading and harmful than such unwarranted talk if it is based solely on the premise that the absolute does not admit dualisms and that discipline and indiscipline as well as morality and immorality, being pairs of opposites, have no room in it.  But are we already so completely enlightened that we no longer require further spiritual training?  If we are not, we still have to wipe out our delusion before we can speak of the absolute, and such talk makes no sense and can only confuse beginners.  Yung Chia said in his Song of Enlightenment: ‘If you want to avoid the hell-producing-(avici)-karma, do not vilify the Tathagata’s Wheel of the Law.’

It is true that when a disciple undergoes Ch’an training, his enlightened master usually forbids him to read sutras so that his attention will not be divided and that he can achieve singleness of mind for the perception of self-nature and attainment of enlightenment.  However, as soon as a pupil is enlightened, he immediately reads the whole Tripitaka before embarking upon his Bodhisattva work of spreading the Dharma.  We can easily imagine the awkwardness of a master who knows nothing about the Buddha’s teaching in the sutras and who wishes to teach it to others.  It is also true that Hui Neng was illiterate but he did not fail correctly to interpret a passage quoted from a sutra by his disciples.  But how many illiterate masters are there in the Ch’an lineage?  Can we claim that we have achieved the Sixth Patriarch’s attainment, if we now pretend that we can throw away all sutras and sastras?  Even Hui Neng urged his disciples to recite the Diamond Sutra.

As to morality, it is based on universal and uncaused compassion, and without practising morality, we will never have a chance of hearing the right Dharma expounded by the Buddha.  The Diamond Sutra says: ‘Subhuti, do not speak like that.  In the last 500 year period after the final passing of the Tathagata, there will be those who observe the “rules of morality” and perform good actions which will result in blessing.  These people will be able to develop faith in these sentences which they will consider as embodying the Truth.  You should know that they will not have planted roots in just one, two, three, four or five Buddha lands.  They will have planted them in countless thousands and tens of thousands of Buddha lands.  Upon hearing these sentences, there will arise in them a single thought of pure faith.  Subhuti, the Tathagata knows and sees all; these living beings will thus acquire immeasurable merits.  Why?  Because they will have wiped out false notions of an ego, a personality, a being, a life, of Dharma and of Not-Dharma.’  Since a good cause leads to good effects, he who turns his back on morality will be bound to be immoral even if he is unaware of being so, and cases of practisers backsliding in their self-cultivation are numerous and are listed in detail in the Surangama Sutra.  For this reason, Lin Chi (Rinzai) urged his disciples to interpret the Dharma correctly and not to allow themselves to be deceived by others.

A practiser of Ch’an should know, at the start of his training, if he really possesses compassion in his own nature.  This is the most important question a serious student should ask himself, for without compassion, his will be vain practice.  We know that, according to the Buddha and enlightened masters, every man has imminent in him a self-nature which is perfect and of which four characteristics are called the four immeasurables, kindness, compassion, joy and renunciation.  Therefore, before we can honestly concede that the teaching is correct we should uncover this compassion inherent in us, and nothing is better than a careful investigation into it in our meditation, for whatever the sutras say about it is just the meaning of a written word and has never been experienced by us personally.  It will suffice to devote a meditation to discover this compassion and we should concentrate on it to the exclusion of all other thoughts and try to find out if there is in fact an iota of it in ourselves.  We should wipe out all human feeling and first concentrate on those whom we dislike the most.  We should ask ourselves why these people delight in harming others and we will conclude that since we are also selfish ourselves, we have no right to blame them for like us, they also are deluded, the only difference being perhaps that our ignorance is not as great as theirs.  If they are given favourable surroundings and a chance to hear the Dharma, they will certainly change their habits and may be even better than ourselves.  Finally we will find that we are the only party deserving all the blame for our selfishness whereas they are just illusory men whom we disliked before and who exist only because of our own ignorance.  Thus instead of finding fault with others, we will feel sorry for ourselves and will shed tears for not understanding the Buddha’s teaching.  Hui Neng said: “Learned friends, your self-nature is great because it can contain all things.  As all things are contained in it, if all good men and all bad men are viewed with neither like nor dislike, also without being contaminated by them, the mind which is like space, is called great mind.”  This is the universal mind which we will never achieve if we turn our back on discipline and morality.’

(Ch’an an Zen Teaching – Second Series: By Charles Luk, Rider, [1987], Pages 15-17)

In 1952, Xu Yun attended a planning meeting in Beijing with many other eminent Buddhist monks (including the Dalai Lama), and set about demanding freedom of religion, and immunity from government interference in the running of the monasteries.  This included the ceasing of attacks on monasteries and the forcing of monks and nuns back into lay-life.  Incredibly, the government representatives agreed to all of Xu Yuns demands without hesitation.  This achievement benefitted all Buddhists in China (regardless of school), and set the foundation for what would be recognised as ‘modern’ Chinese Buddhism.  A year later – in 1953 – Xu Yun was called to Beijing again by the Chinese Buddhist Association to discuss a petition brought by a group of Chinese Buddhist monks who wanted to emulate the Japanese Buddhist example and abandon the adherence to the Vinaya for monastics.  Their argument was that the Vinaya Discipline was old-fashioned and a hindrance to the development of a modern country – and they used Japan as an example.  However, the Japanese Imperial Army had occupied China for many years prior to and during World War Two.  During that time, this invading force had committed atrocity after atrocity against the Chinese people, and it was thought amongst the Chinese that this immoral behaviour was in part due to a lack of Vinaya Discipline in Japan, and the subsequent distortion of Buddhism from a developmental path that avoided confrontation, to a manic philosophy that fully embraced the death and destruction of modern warfare.  Xu Yun was astonished at this request from monks that he described in his biography as ‘renegade’.  The Chinese government had called Xu Yun to Beijing to give his opinion on the matter, and he firmly advised the government to deny this petition, and instead declare in law that all Buddhist monastics in China must follow the Vinaya Discipline.  The government accepted Xu Yun’s advice and the Vinaya Discipline in China was saved for future generations.  To commemorate this event, Xu Yun wrote his text entitled ‘Degeneration of the Sangha in the Dharma-ending Age’, which explained the three Mahayana stages of the Buddha’s teaching on earth.  Stage 1) is the Correct Period when the teaching is reliable in both (inner) theory and (outer) practice.  Stage 2) is the Semblance Period where the outer aspects of the Dharma are followed but with no depth of inner spiritual understanding, or attainment.  Stage 3) is the Dharma Ending Period where even the outer and superficial traces of the Buddha’s path begin to fade away.  Due to his sense of compassion for all beings (including the renegade monks), Xu Yun advocated the upholding of the Vinaya Discipline as the legitimate path for modern Chinese Buddhism to take.  This was not a new or revolutionary idea, far from it, Chinese Buddhism had always been strict, but Xu Yun lived during the time of great social upheaval and transformation in China (similar to the English Civil War for the British), and he felt that basic Buddhist principles were being lost in the stampede toward modernisation.  Nor was it the case that Mao Zedong’s Communist government was doing anything new with regional branches apparently persecuting local temples – the previous Nationalist government of Sun Yat Sen and later - Chiang Kai-Shek - had been pursuing this policy for decades.  For instance, in 1928, the Nationalist Army surrounded the famous Shaolin Temple in Henan and attacked and destroyed it.  Since the coming to power of the Nationalists in 1912, Xu Yun had been instrumental in mediating between the military authorities and the ordinary Chinese people on a number occasions, often convincing high-ranking Nationalist army officers to abandon plans to harass locals, attack temples or return monks and nuns to lay-life.  At the time of the Nationalist destruction of Shaolin in Henan – Xu Yun was living in Yunnan and his biography reports trouble in that area from Nationalist troops who were billeted in the houses of ordinary people.  

When Xu Yun quelled either Nationalist or Communist inspired trouble, he always referred to the moral discipline associated with the Dharma.  This is why he always advocated the strictest adherence to the rules of the Vinaya – this was already the case in his early life during the imperial era, where he settled misunderstandings not with sophistry or clever arguments designed to appeal to the ego, but with a clear insight into what was correct and what was incorrect when interpreted through the filter of the Buddha’s teaching.  This was even the case when he visited Tibet in 1888/89 (when he was 88 years old), where he was disturbed by the meat-eating that he saw there, as the Chinese Buddhist tradition does not accept this behaviour as ‘correct’, although meat-eating is not entirely outlawed in the Indian Vinaya Discipline.  Still, the Chinese Buddhist perspective is that meat-eating contradicts the Buddha’s advice conveyed within the sutras, and that the Vinaya Discipline was established as an expedient guide for the Buddha’s early followers.  Nevertheless, this attitude does not, in anyway imply that the Vinaya Discipline is inferior to the sutras.  On the contrary, so important is the Vinaya Discipline considered in China that every monk and nun must adhere to its strictures after ordination, even though they also take the Bodhisattva Vows contained within the Brahmajala Sutra.  The emphasis upon non-meat-eating historically developed in China through various emperors insisting through imperial edict, that the Buddhist monks and nuns of China should follow the strictest, most virtuous, and morally correct path available during their practice and application of Dharma.  As lay-Buddhists are an integral part of the Chinese Buddhist establishment, these men, women, and children are advised by the monastics to follow at least the first five precepts, but with the caveat that if possible, to adhere to eight or even ten precepts, or more, if their life circumstances permit.  There are even cases of lay people within the Chinese Buddhist tradition voluntarily following the rules of the ordained monastics, even though they have not been formally ordained themselves - such is the importance and moral power associated with vow-taking and vow-upholding in China.  Vows are viewed as containing a transformational power that operates in the most efficient manner when the practitioner cultivates purity of intent and strength of practice.  The vows themselves are considered the very essence of the Dharma path, and act as a vehicle that carries the Buddhist practitioner to the other shore.  All vows within Chinese Buddhist practice (whether lay or monastic) - have their origin within the Vinaya Discipline - and as such are interpreted as the direct word of the Buddha himself.  As this is the case, the vows seem imbued with an almost ‘magical’ air of developmental functionality.  The ‘force’ that powers these transformational entities is that of the human will.  When the will is strong, the vow will be at its optimum functional power, but when the will is weak, the power of the vow diminishes.  It therefore logically follows that if a Buddhist does not follow any vows whatsoever, then there is absolutely NO transformative power present in the mind and body of the practitioner, and as a consequence, no self-development can occur in accordance with the Buddha’s teachings.  Xu Yun always emphasised that the reason the will must be strong is so that the vows can be effective, but he also warned that a strong will must never be premised upon selfish motives, as a strong ‘selfish’ will is as ineffective as having no will at all.  Xu Yun taught that a strong will within Buddhist self-cultivation must be premised upon the generation of loving kindness and compassion towards all living-beings in the past, present, and future existences.  This Bodhisattva-mind must be universal and boundless in its unconditional love of others.  In this way the vows become universal and timeless, and transcend the individuals who follow them.  The individual practitioner breaks-out of a limited individuality (with all its selfish and petty concerns), and becomes part of a transcendental meta-reality that allows for compassionate work amongst the masses, whilst remaining non-attached to existence on the physical plane.  
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Qianfeng Pressure Point Application for Opening up Meridians

A Daoist Health Preservation Method Using Pressure Points to Open-up Energy Channels

By Daoist Master Zhao Ming Wang ICBI

(Translated by Ebele Zuidema ICBI)
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 Master Zhao Ming Wang applying pressure point therapy.
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The history of Chinese Daoist culture has existed in the past for many dynasties, especially amongst high ranking imperial officials, many of whom often made use of Daoist health preservation methods. However, the majority of the people now consider Daoist health preservation methods to be fiction, or something seen in a movie - in which the process of creating the pill of immortality is presented, featuring Daoist Immortals and their miraculous deeds, and so on. The reality is that the philosophy and culture of Chinese Daoism has been developed over-time through difficult and often bitter experiences.  For instance, it was only after thousands of years of experimentation, that Daoist priests discovered the existence of meridians - Jingluo (经络) - throughout the human body, and the profound implications this had for health and medicine. 

They cultivate Jing (精) or essence, Qi (气) or vitality, and Shen (神) or mind – a process which later gave rise to the Daoist practice of Xingming Shuangxiu (性命双修) or ‘Combined Mind-Body Essential Cultivation’, in the early 20th century. 

Zhao Bi Chen, the 11th generation Master in the Quanzhen Longmen school and founder of the Qianfeng school, wrote the Xingming Fajue Mingzhi ( 性命法决明指) or “The Secret Cultivation of Essential Nature and Eternal Life”. This book gives a very detailed presentation of Daoist practice. Nowadays this book has been internationally printed and reprinted many times, for all who are interested in Dan Dao (丹道) or the ‘Way of the Elixir’ and health preservation.

Here we come to understand the Daoist health preservation method of ‘Kaiguan Zhanqiao’ (开关展窍) or ‘Pressure Points for Opening up the Meridians”. In former times people would seldom have encounter this method, as it was only for nurturing health of personal disciples and carried out behind closed doors by their Master. The purpose of the practice is to stimulate the free flow and movement of Qixue (气血) or qi and blood.
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Qianfeng tool for pressure point therapy
Such pressure points possess a highly skilled significance that has a far-reaching effect. For somebody practicing Daoist self-cultivation we can say it is an essential step, as only a fully qualified master has the ability to personally work on opening and shutting (all the energy channels) around the body, which is an ability acquired after much effort (功夫 - Gongfu) and guided practice (练功 - Liangong).  For ordinary people nowadays we can say that it might now be possible to obtain truly good fortune in this matter, whilst in the past ordinary people simply were unable to get good guidance and achieve positive results.

These pressure points permeate the physical body, and when the energy channels are opened up, Jing and Qi can flow unobstructed through them. Through Dumai (督脉) or the Governing Channel (one of the eight extraordinary meridians), the brain and the heart are nourished. This is a significant improvement, as people suffering from insomnia and headaches will find it will have a major effect. 
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Dumai, running from the perineum, up along the back, 
over the head to a point above the upper front teeth.
Why can both feet feel cold in middle aged and elderly people? People believe it is because in middle and old age Jing and Qi are insufficient and do not flow freely. But actually the five phase Zangfu organ system of the body is entirely connected together with Yinqiaomai (阴跷脉) or the Yin Heel Channel (one of the eight extraordinary meridians). It is rather that the negative qi energy associated with concealed illnesses (which have not yet developed) is accumulated over a long time.  Therefore it is illogical to say that the Jingluo (经络) or energy channels exhibit only unimpeded qi flow, as there is also the issue of the build-up of negative - illness-inducing - qi. Ganqi (肝气) or liver qi is obstructed, Shenqi (肾气) or kidney qi is deficient and the five phase Zangfu organ system (五行脏腑) is chaotic.
The skilful use of the Daoist Pressure Point system opens up the energy channels and removes all negative qi from within the body; this is a specific type of Daoist practice. This process is not difficult to understand, and therefore we can all know the mystery of Daoist gongfu.

Qianfeng Caotang (千峰草堂) or Thousand Peak Cottage  

Original Chinese Language Source Article:
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Master Zhao Ming Wang & Ebele Zuidema
探索发现道家开关展窍
道家养生开关展窍
中华道家文化源远流长，尤其历代王朝达官显贵对道家养生道术独有情中。而道家的养生之术大多数人认为还是小说，电影里面的炼丹之说，神仙变化之道等。其实中华道家文化有着艰苦蹉跎的经历，经过数千年的探索道士们发现人体经络的奥秘，精，气，神的运用，后来产生了道家功夫《性命双修》其功法在近代民国时期，道家龙门派庙外第十一代祖师千峰老人赵避尘道号：一子所著的《性命法决明指》一书中尤为详细的介绍了道家功夫。此书如今以被翻译再版多次，畅销国内外对爱好丹道养生者提供了详细介绍。
在这里我们来了解一下道家养生调理《开关展窍》道家功夫中有一种调理经络，按道家功夫中介绍，不是其人难得此法，在过去都是入门弟子由师父亲自在暗室秘密调理，目的是为了在练功中气血运行畅通而用。
在人体经络调理气血运行，督脉，阴跷脉尤为重要，得到开关展窍者明显感到周身气血通达精神振奋。这是道家秘传的一种调理经络养生的功夫。 调理中要用到一些工具，如点穴棒它是用于身体穴位较深的部位打开关窍的一种法器。行走于督脉和阴跷脉等穴位，其中还包括道家指针法，一指点去如同百针而入。
其开关展巧的意义和效果，对修炼道家功夫者来说是一种必不可少的步骤，只有由师父亲自打开周身关窍才可下功夫练功。对常人来说能得到者真是福事，在过去常人根本就无法得到。
开关就是把身体上关窍展开，精气运行通畅，调理督脉可以让大脑，心脏，等得到明显改善，对失眠神经性头痛等起到重要作用。中老年人为什么会出现双脚发凉的感觉？有人认为是中老年精气不足而至。其实不然人体五行脏腑器官都连与阴跷脉，未发之病藏于其中日积月累经络运畅不通。肝气不通肾气不足五行脏腑混乱。道家的开关展巧是打开经络和排除体内病气的一种功夫。经过简单的了解我们知道道家功夫的神秘。
千峰草堂
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The Eight Awarenesses of Enlightenment
By Daniel Scharpenburg (ICBI)
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Buddhism is full of lists. In many cases these lists overlap, the Buddha used different words in different contexts to express a lot of the same ideas.
This list, the Eight Awarenesses of Enlightenment, was given on the day the Buddha died.

This teaching is a guide to us on the path. It's said that fully realizing these Awarenesses is attaining Enlightenment. 
These are not steps on a path that we progress on. Rather, they are a list of things we are trying to cultivate all at the same time. Each of these rises together and they support each other. This can be thought of as a circle, rather than a line.

1. Freedom from Desire
We should not be controlled by our own desires, however, it is not the case that we should never want things. The things we want can very easily own and control us. Our desires can cause us trouble when we see ourselves as small and separate from the world instead of connected to everything. When we think things are lacking in our lives, we try to fill that empty space. We can find contentment if we can manage our constant need for more. 
2. Contentment
When we are free from desire, we can be content. 
Being discontent causes us to consistently desire and wish for things that we do not have. When we do not have our incessant desires hindering and overwhelming us, we can manifest contentment. 
3. Serenity
Serenity arises from the other Awarenesses. It's not a fleeting state of calm, but a transcendent one, a state of serenity that we can manifest even when things are going wrong. This is the serenity that comes from really and truly being in the present moment, instead of being distracted by the past or the future. 
4. Diligence
Diligence is our determination to strive on the path, not giving up when things get hard or when things arise to distract us. 
5. Mindfulness
This is paying attention to the world around us. It's our capacity to be in the here and now, not distracted by the past, the future, our imaginations, or our preconceptions. If we are mindful then we are reacting only to what's really going on, and not to what we think or expect. 
6. Concentration
This is our ability to cultivate deep concentration. It is a profound state of meditation that can be called single pointedness of mind, because we have transcended dualism. Self and other have disappeared and we are paying attention to the way things really are. 
7. Wisdom
This is wisdom that is actually experienced, rather than discussed or thought about. This is the insight that casts away the ignorance of the small self and views things from the perspective of our true nature. 
8. Devotion to Truth.
This might seem strange to see at the end of our list. It is important. When we aren't devoted to the truth, it's very easy to cause a lot of harm to ourselves and others. This includes not only lying, but a few other things as well. We shouldn't do anything harmful with our speech. We shouldn't gossip, spread half truths, or speak badly of others. We should be harmonious with all of our speech. 
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Pregnancy, Childbirth and Dharma Practice

By Upasika Yukyern (ICBI)
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The Young Buddha with his Mother - Maya

‘See, Ananda, how all those conditioned states of the past have vanished and changed!  Thus, Ananda, conditioned states are impermanent, they are unstable, they can bring us no comfort, and such being the case, Ananda, we should not rejoice in conditioned states, we should cease to take an interest in them, and be liberated from them.’

Buddha: Mahasudassana Sutta

The female body is designed to conceive, carry, and give birth to new life in the form of a human baby.  This is a natural process, and for a woman to be pregnant should not be viewed as an error or somekind of sin.  It is obvious that so-called ‘anti-woman’ sentiments traditionally attributed to the Buddha, are in fact later editions to the sutras themselves, or formulations traced to Abhidharma thought, or various commentaries, as such notions do not fit-in to the general tolerant and profoundly compassionate method of the Buddha.  This remains true regardless of the fact that the Buddha advised both Buddhist monks and nuns to practice sexual abstinence in word, deed and thought.  For lay-people sexual abstinence is not a required practice, and the Dharma may be effectively practiced within a warm and loving family environment.  Furthermore, in such Mahayana teachings as the Vimalakirti Nirdesa Sutra, the Lotus Sutra, the Brahmajala Sutra, or the Altar Sutra, monastic practice is not always considered a prerequisite to attain full enlightenment.  No matter what set of sensory stimulus present themselves to the mind, be they monastic or lay, the same underlying and empty reality gives rise to them all.  

A baby, within the Buddhist perspective, can be viewed as a karmic structure which sees the five aggregates that comprise a living being, drawn together by force of habit, from one lifetime to the next, in an endless cycle.  This cycle (samsara) is fuelled by a fundamental lack of understanding of its essence.  This deluded state is the cause of all human suffering, according to the Buddha.  Becoming aware of the fundamental essence of this cycle not only breaks the cycle (of samsara), but allows the mind to function freely and in an all embracing fashion.  In the Theravada teaching, living apart from lay-society is the ideal, but within the Mahayana, even those who have broken the cycle of rebirth can choose (as Bodhisattvas) to be endlessly reborn so as to compassionately assist all living beings.  This process of sexual intercourse, conception, full term pregnancy and eventual birth into the physical world, is exactly how the historical Buddha entered the world, and to think otherwise is unscientific.  This is true even if Maya (the Buddha’s mother) had a vision of a white elephant entering her side.  This kind of vision is simply that of religious imagery adding a greater emphasis upon the ‘special’ character of the Buddha, which can be logically balanced with the fact that he stated clearly and firmly that he was not a ‘god’, or a ‘divine being’.       

Being pregnant is not an error, and in the greater scheme of things, it represents a situation where advanced medical knowledge is required, together with psychological and emotional understanding of the process itself, as experienced by the woman.  Although the cycle of life may be philosophically premised upon not possessing a fundamental knowledge of its essence (i.e. the Buddhist view), this does not mean that expedient knowledge of the workings of the phenomenal world (i.e. the scientific view) should be ignored, as if such knowledge has no discernible effect upon the quality of life of those subjected to its beneficial strictures.  The Buddha rejected religion but he did not reject the scientific assessment of reality.  In fact his teaching may be correctly described as ‘scientific’, as it is generally highly logical.  For a pregnant woman, she is participating in the cycle of samsara, but in so doing she is also instrumental in creating new life and new hope for humanity.  In doing this her body, psychology and emotional state changes dramatically to accommodate the procedure.  The baby grows day by day in her womb over a 40 week time period, getting bigger as the months progress.  This process of daily growth is never entirely easy for most women, and it is the nature of human reproduction that things do not always develop according to plan.  Tragedies occur and painful events unfold, and yet within human psychology hope springs eternal.

When a woman is pregnant, it is quite correct that her attention is taken with her body and the development of her unborn child.  If she lives within good economic conditions, then all her dietary needs will be met, as will all her needs for housing and medical care, but should she live in a bad economic condition, then she must split her attention between protecting her unborn child and fighting for valuable resources on the physical plane.  Even if the situation is optimum, the experience of pregnancy from a psychological and emotional premise can be arduous and trying.  The Buddhist view is that a karmic entity is drawn toward two copulating people and at the point of conception lodges in the womb.  This karmic entity is amorphous and cannot be termed a ‘soul’ as it has no discernible structure and is driven entirely by the force of accumulated habit generated over many life times.  If the karmic entity is drawn to the woman, it assumes the male-gender, and if it is drawn toward the man – it assumes the female gender.  This ‘karmic entity’ is represented within science by genetic coding and the preponderance of traits, etc., which is in effect the combination of parental DNA that is historically passed on from one generation to another.  

Detachment from physical sensations and feelings, and non-identification with thought are the Buddha’s method for self-cultivation.  There is non-attachment to thoughts, feelings, and sensations, and the recognition that all thoughts, feelings, and sensation can be experienced as pleasant, neutral, or painful.  Whereas copulation is generally pleasurable, the maturation of a growing baby in the womb, together with the birth process itself, can often be very painful for many women, although it is true that some women experience euphoria during childbirth.  This is important if a woman lives within a society that medicalises pregnancy and the birthing process.  This is to say if the health system automatically provides pain-killers to the woman at the slightest hint of discomfort, and ignores the principle of natural childbirth.  Pain, of course, will come and go in waves during pregnancy, and often intensifies during childbirth itself.  This pain can vary in intensity, and this fact is compounded by the reality that different individual women have different pain thresholds.  Of course, if there is an obvious and distinct medical issue that threatens the lives of the woman and baby concerned, then medical intervention is an absolute necessity, but where no such medical emergency exists, surely it is better to allow a natural childbirth to occur?        

This is where the Buddhist approach to mind organisation can be helpful.  As the pregnancy and birthing process is predicated upon breathing, and given that the Buddha taught his followers to focus their mind’s attention upon the breath, herein lies the intersection between the experience of pregnancy and childbirth, with that of the Buddhist method.  Whereas the medical attitude is one of eradicating pain at all costs, the Buddhist attitude is to experience, understand, and categorise the pain, whilst remaining free of attachment to it, or from being repulsed by it.  Even if negative thoughts arise, the practice of detachment establishes non-identification with thought.  This lack of psychological and physical tension throughout the body allows for a pregnancy to develop naturally within a body (and mind) that is functioning optimally.  In such a condition, the developing baby can grow in an environment that is peaceful, relaxed and free of stress.  This is enhanced by the fact that there is no foreign objects in the mother and baby’s shared blood circulatory system associated with interventionist medicines.  As the mother becomes ever more aware of the waves of sensations that pass over her body and through her mind, she becomes ever more attuned to the pregnancy process and is able to act in oneness with it.              

A healthy woman who does not suffer from any medical complications, has at her disposal an incredible mind which is the product of the evolution and the development of the brain, within the human body.  The brain and body developed together, and generally speaking, one cannot be viewed as existing separately from the other.  This understanding is important because the Buddha’s philosophy is premised upon the concept of ‘namarupa’, which translates from the Pali as ‘mind-body.  In all of the thousands of suttas (and Sanskrit sutras), the Buddha never states that the mind can exist separate from the body, or that the body can exist separate from the mind.  At the same time, he also states that the reality represented by the attainment of the enlightened state, cannot be limited to the conceptual parameters represented by ‘mind-body’, but as he states in the Four Noble Truths that consciousness only exists as long as the mind is in contact (via the sense organs) with sense objects in the environment, it is also clear that ‘reality’ from a Buddhist view is inclusive of ‘matter’ on the one hand, and ‘awareness’ of that matter on the other.  This is not ordinary awareness, such as that found in everyday life which flitters from one sensory stimulus to another, but is rather a profound awareness that ‘drills’ with intensity through the outer appearance of the world, and takes perception beyond its dualistic self.  This non-dual cognitive space does not deny the existence of sensation (be it pleasant, neutral, or painful), but instead allows for a radical repositioning of the awareness in relation to sensation.  This can imply that awareness is purified at the point of contact with sense objects, and that the sensation experienced is ‘purified’ of any residual and erroneous thought constructs, such as cyclic ideas and emotions etc.  Once free of this obscuring veil of delusion, pleasure is seen truly as pleasure, neutrality is seen truly as neutrality, and pain is seen truly as pain.  What is innately understood is that what is experienced, (be it pleasure, neutrality, and pain), is passing, is forever changing, is unstable, and cannot be relied upon to form a clear view of the world.

The woman’s body begins to change as soon as conception is achieved in the womb.  This sets in motion a 40 week process of physical and psychological transformation.  During this time, many different types of sensations are produced that for the new mother-to-be, can be experienced as unfamiliar, unsettling, and upsetting.  The process of childbirth hurts because the female body of the mother is radically altered to facilitate the birth of a child.  This experience mirrors completely the Buddha’s observation that life is fundamentally unsatisfactory because it is premised upon constant change.  Change hurts both mentally and physically if the recipient has thought constructions that believe the world is stable and unchanging.  The difference between things as they truly are, and things as we would like them to be, is the cognitive space where suffering is experienced.  If a woman has the correct type of support around her (such as that of a midwife), she can be physically and psychologically prepared to understand and anticipate the pregnancy and childbirth process as it is meant to unfold, and in so doing apply the Buddha’s method of remaining detached from physical sensation, and non-identified with any redundant (and cyclic) thought patterns.      

The breath links the mind to body in a practical sense, and it is the breathing mechanism that is used as a meditation technique within Buddhism, and during the pregnancy and birthing process.  A woman in labour experiences waves of muscular contractions through the abdomen, as the baby is slowly moved out of the womb and through the birthing canal.  Performing a correct breathing procedure during labour is essential if the body and mind are to operate in a coordinated and unconfused manner.  Breathing correctly and in rhythm can reduce the amount of pain and discomfort experienced with each wave of tension, as breathing itself is a product of rhythmic muscular contraction and relaxation.  If a deep and full breath can be successfully cultivated during seated meditation, then it is fully possible to reproduce that breathing during the childbirth process and simultaneously remain aware of the pain (together with the changes in the body), whilst remaining completely free of attachment to them.  This is important as breathing is the only natural device that evolution has given a woman to assist her during pregnancy and childbirth.  It is the central and defining element of biological life, for without it, humans could not take oxygen into the body, and the body could not function.  Therefore breathing is life and non-breathing – or breathing that has completely ceased – is death.  Humanity ‘breathes’ to live, and the breathing process itself is a wide-ranging muscular effort that involves the entirety of the body processes.  It takes oxygen into the blood, but also encourages and helps the blood to flow around the body and take vital nutrients to the body cells acquired from digested food and water – which is mixed with oxygen and burnt in the cells.  The blood supply then takes the by-products of this process and in part expels them from the body through the outward breath, and also through the skin as sweat, the kidneys and the lower abdomen, etc.  Medically speaking, what I have described above only scratches the surface of the biological processes, and readers are urged to look into this matter in their own time, but it can be no coincidence that the Buddha premised his meditation technique upon the yoga of breath following, which existed in India many years before the Buddha formulated his path.   

The Buddhist sutras explain that the Buddha’s mother gave birth standing up whilst holding a tree branch for stability.  Research suggests that this was not an uncommon practice amongst Indians of the time.  It is logical as the birthing process is associated by the direct force of gravity.  When a woman is lying down (as is common today), she is immediately placed in a submissive psychological and physical position, almost as if she were ill.  Furthermore, laying down allows the gravity to pull the baby toward the spine, rather than out the birthing canal.  Of course, not all women are disempowered by lying down, but it is an observation worth noting that physical postures contain within it a certain psychological response that reflects the posture.  Negative physical postures tend to create negative corresponding states of mind.  Standing up – as the Maya did – allows the legs to support the birth in ways that lying down does not permit.  Holding the branch at head-height allows the arms to support the body, and standing allows the lungs to truly ‘bellow’ desperately needed large amounts of air into the system.  Putting the Buddha’s method of observation of bodily process into effect, the woman giving birth, irrespective of birthing-position, can stay mindful and aware of all that is happening within her body, in relation to her environment.  Chanting a mantra, either inwardly (as thought), or outwardly as vocalisation, can reduce fears and induce a sense of calm and rhythmic tranquillity.  It may also sooth the baby in the womb, just as the playing of relaxing sounds or music is believed to do, but the most important thing for the child, is the psychological and physical state of the mother.  Dharma practice is a multifaceted subject that can be fruitfully applied to the pregnancy and birthing process so that both the mother and baby are benefitted.  
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United Purpose - Ch'an Buddhism and Yi Quan - From Movement to Stillness

By Piergiorgio Mazza (ICBI)
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My Gong Fu Master Yang Ling Sheng used to say: 

‘A punch is not a punch, a kick is not a kick.’

Unfortunately, at that time I didn't understand what he meant.  Nowadays, I believe that what he really meant was that mastery of Gong Fu is not just about being good at ‘fighting’ – that this is not the true aim - but that the true goal of Gong Fu is ‘seeking the Dao’ or ‘Dacheng’ (which means the Great Achievement, Great Cultivation or Perfection) – this is exactly the aim of Yi Quan.  Another important thing that Master Yang Ling Sheng used to say was:

‘The moment you stop doing Shili and you come back to Zhang Zhuang, keep your focus, keep your attention and you will notice that something very subtle will continue to move.’

Here, the Chinese term ‘Shili’ refers to a specific Yi Quan ‘strength testing’ exercise – a ‘strength’ which I prefer to call either ‘power’ or ‘energy’.  Zhan Zhuang (standing like a stake) is another particular Yi Quan exercise in which you assume and keep a stance to train your Qi. 

The perception of this subtle movement mentioned by Master Yang Lin Sheng can be used as a key to unlock a process of perceptual revolution - this can be summed-up in the following five observations:

1) Movement without stillness; 

2) Stillness without movement;

3) Movement with stillness; 

4) Stillness with movement;

5) Attainment of unity of movement and stillness (stillness living in a stance or a movement)

This is better explained by the words of the genius founder of Yi Quan, master Wang Xiang Zhai:

"A small movement is better than a big movement, no movement is better than a small movement, stillness is the Mother of all movement." 

It is the aforementioned stillness, a stillness of mind and body, perceived as One (which substantiality complements insubstantiality and vice versa), that allows us to become day by day, more comfortable with ourselves and achieve a confident ease, which is the letting go of the thinking mind, or our ‘small mind’. This process of letting go of our thinking is one that in my opinion, really stills the small mind and lets us recognize the Spirit.  Even this realization is not enough to get Dacheng or Great Spiritual Calmness, unless you become one with the Empty Mind Ground (as pointed out by Ch'an practice). As evidence of this quote by Master Wang Xiang Zhai's words regarding Zhan Zhuang (or ‘standing like a stake’ meditation): 

"..........as a Ch'an student that starts with spiritual discipline, one becomes able in calmness, to achieve a profound understanding, discover the source of his own Spirit, understand the Void and eventually achieve the highest aim: only then he can comprehend the Great Dao."

Of course, Master Wang Xiang Zhai is talking about True Stillness, which is beyond the ordinary way of thinking (or feeling) about a dualistic vision of movement and stillness.  As further evidence of a united purpose among Yi Quan and Ch'an, I would like to point out, that Master Wang Xiang Zhai adopted the name Wang Yuseng, which means "Monk of the Universe", and that he always specified integration (and functional manifestation) with the force of the universe, which is the real goal of Yi Quan martial arts.

To realize the goal of Yi Quan, he stated that the right path is to utilize a ‘non-method’, which is exactly the same method that Ch'an Buddhism advocates – this involves intuitive perception and conscientious cultivation in order to attain Heavenly Wisdom and Absolute Quietness.  This is the same ‘non-method’ that gave me the chance to undergo true self-cultivation through a process of shifting from ‘movement’ to ‘stillness’ at a deeper level, thanks to robust doses of Ch'an seated meditation.   This is a back and forth process involving periods of seated and standing meditation interspersed with martial movement, so that both aspects are eventually integrated.  However, it should be pointed out, that the seated meditation gives a unique opportunity to dramatically decrease the chances of ‘missing the target’. This is an integrated meditation process, based upon incorporating all Ch'an and Yi Quan achievements, giving in my opinion the best opportunity to understand that what we believe to be the ‘self’, (which we believe has always existed), is empty and so is ‘your’ body, and ‘your’ Gong Fu, and all of ‘your’ other skills.

All phenomena in the world is a reflection of the empty mind ground.  It is within the Empty Mind Ground or Great Spiritual Calmness (Dacheng) where everything takes place with no obstructions, no contradictions, no oppositions, no interruptions, and no separation at all.  Essentially, the former ‘self’ is now an invisible, soundless, spacious, alive openness that gives birth to a strong background sense of being at home anywhere, as well as an impenetrable calmness and composure - both emanating from the True Nothingness.  This is an Impenetrable calmness that not only is the ‘conditio sine qua non’ (or ‘indispensable condition’) for all Ch'an and Yi Quan achievements’ but in daily life it is naturally warm, benevolent, accepting, free and friendly in any and all given circumstance.

Even if there is somebody that sees you as the enemy (and wants to kill you), you will be able to deal with this lethal encounter by transforming this enemy into your friend (which in accordance with Yi Quan Creed that stresses that a feeling of fraternity towards the whole human race is a thing of utmost importance).

This is a non-aggressive path that intends no harm to any other individual when dealing with adverse circumstances.  It is better explained by the incomparable words of great Master Xu Yun:

"A true practitioner always avoids discriminating between ‘self’ and ‘other’, but concentrates and relies on Buddha at all times."

His priceless words are echoed by this sentence contained in the Zui-Bonno-Kyo sutra:

"Hostility cannot be eliminated through hostility - but rather through friendliness."
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Allowing Personal Truths to Distort the Experiencing of Realities

By Brian Kenna (ICBI)
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“Do you swear to tell the truth, the whole truth and nothing but the truth?”   

These words are played out on a daily basis in courtrooms all over the country.  Every time a witness takes the stand they say these words or some version of it.  So what is truth?  Why it is two witnesses to the same scene can have very different details in their versions?  Is one of them lying or is it perhaps the filters in their own lives which have influenced their version of events to suit their own realities?  So again what is truth? 

Is something true simply because enough people believe it to be true that it gains popular acceptance, or are there better criteria against which to gauge it? This is a problem that many grapple with, and many have difficulty working around. The way to break down this question comes not from popular acclaim, but from what can be observed repeatedly, what evidence outside the thing being claimed true says, and from our own human history. Our personal experience cannot be used as a yardstick for empirical claims of “truth”, any more than just standing solely on the rationalist view under which reason or reflection alone is considered to be evidence for the truth or falsity of some propositions. 

The problem about “truth” is that it’s subjective, not in the traditional sense, but in a cycle of circular reasoning and personal biases. It is “subjectively subjective”, meaning that “truth” is often described as “true” according to what a person believes to be “true”. Not only are the truth claims themselves subjective, but the very criteria against which the truths are measured are also subjective. And down the rabbit hole we go.

In the news we often hear of people who claim to have seen the face of a religious icon such as Jesus or the Virgin Mary or a loved one that has passed away in an object.  There are thousands upon thousands of accounts of people who can attest to the truth of their claims.  But this does not mean their truths are actually true in an empirical sense.  What it means is that people believe they saw a vision, and that belief translates as true. In many cases like these, the person experiencing the vision already believes that they will experience the vision before they actually experience it. People expect what they believe to be true to actually be true, so it becomes self-fulfilling.

Those who find images of Jesus in tree-stumps, toast or a freshly cut pumpkin, already believe that such a thing is possible, and are greeted with the spectacle of seeing Jesus’ face in ordinary objects, rather than thinking it looks vaguely like a human face. If you are predisposed to a belief, the likelihood that you see that belief played out in your lifetime is much stronger. The mind has a way of stitching together small pieces of information and creating an answer from what it can gather.

Not only is the human brain an excellent pattern seeking device, it is also intuitively looking for answers to the questions it creates. This is one of the bases of human nature, human cognition, human adaptability, and human ingenuity. When used correctly, without the many biases that we all hold in our minds, the brain is an excellent problem-solving machine. Used incorrectly, it is the creator of many an illusion, and the upholder of “personal truths”.

From a Buddhist perspective a strong practice is one based on validating our experiences.  While we may experience something once, and our senses may tell us that it is a “reality” unless it is verifiable it is nothing more than a “personal truth.”    The same is true concerning things we read or hear. We must be cautious as we seek to gain knowledge, that we do not take another’s experiences for empirical truths.  We often see this pitfall in the student teacher relationship. A student may blindly follow his or her teacher and not test and verify the lessons for themselves.  We all come from varied backgrounds with varied belief systems, and life experiences which can color the way we view the Universe around us.   As practicing Buddhists we must always match the teachings to our own experiences and make sure we are not looking through someone else’s rose tinted glasses.

Finally, we must be cautious to not grasp too tightly to realities.  All things in this causal universe are subject to change, so what is truth today might very well be false tomorrow. Our challenge is to gain wisdom from knowledge and experience of the things we can know, and to let go of and accept that some things we cannot know. 
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Songshan Shaolin Temple Welcomes Four African Disciples

Article Provided By Mr Wang Ping ICBI Beijing Office

Original Chinese Language Article: By Shaolin Temple

(Translated by Adrian Chan-Wyles PhD)
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On February the 19th, 2012, six disciples from Africa, accompanying Abbot Yong Xin (永信方丈 – Yong Xin Fang Zhang) of the Shaolin Temple, met four new African disciples in front of the Abbot’s Room (方丈室 – Fang Zhang Shi).  The Shaolin Temple will provide free bed and board for three years for these African visitors to study and learn Shaolin culture.  
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This has followed on from the successful November, 2011, visit to China of six other African disciples from the Cameroon, Uganda, and the Republic of Gabon, who travelled to China to study Shaolin culture such as meditation, martial arts, medicine, and other arts, etc.  After three months of hard study, these six disciples had learned two forms of Shaolin Boxing, and had developed a grasp of basic Chinese to communicate with people.  The Great Monk Yong Xin told the four new African arrivals that after three months of hard training, they too would also learn two forms of Shaolin Boxing and begin to communicate in the spoken Chinese language like the six African Shaolin disciples that had arrived before them.  

After watching the four new arrivals go through some basic training, the Venerable Yong Xin stated:

‘After a short time of around three months, you will be able to practice two sets of Shaolin Boxing, by perfecting the movements, and maintaining the required standards.  Stick to the rules and you will make great progress through striving diligently.  I support you and have much confidence in your ability.  It is my sincere hope that the four new arrivals will work hard to build-up their skills for the future.  The Shaolin Temple culture emphasises togetherness so that we all care for, and help one another train and develop throughout our lives.’  
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The Abbot Yong Xin then delivered a Dharma-talk using simple and straight forward language.  The new Shaolin disciples (who were from the Ivory Coast and the Congo) were excited to meet the six other African disciples who had already learned much and whose example served as a positive role model.  This filled the new visitors with confidence, as they understood that there was much to learn (and much to gain) from their visit to the Shaolin Temple.  It must have seemed incredible to them to see that six other African disciples who had already arrived at the Shaolin Temple in November, 2011, had already gained so much experience in authentic Shaolin culture.  At the time of writing this article, the Shaolin Temple was host to ten African disciples from Gabon, Cameroon, Uganda, Ivory Coast, and the Congo.       
Original Chinese Language Source Article:

http://new.foxue.org/2012/jlly_0221/5078.html
河南嵩山少林寺再迎四名非洲弟子
2012年2月19日，来自非洲的六名少林弟子与永信方丈一同在少林寺方丈室前欢迎新来的四名弟子。少林寺将免费为他们提供三年食宿，以学习少林文化。
2011年11月，来自喀麦隆、乌干达和加蓬的六位非洲少林弟子远赴重洋，抵达嵩山少林寺，学习禅、武、医、艺等少林文化。经过三个多月的刻苦学习，六名弟子已经学会了两套少林拳法，并能用简单的汉语与人交流。今天，六名弟子在方丈室前向永信大和尚汇报了这三个多月以来的所学所练。
在观看完他们的汇报演练后，永信大和尚开示道：“短短的三个多月，你们能练会两套少林拳法，且动作、运气符合标准，能有这样大的进步，与你们的精进、勤奋密不可分，我对你们很有信心。希望你们能在以后的学习中，更加刻苦用功。今天又有四位弟子来到我们少林这个大家庭，在以后的生活学习中，你们要互相帮助。”永信方丈中肯朴实的开示，让新来的少林弟子激动不已。看到六位师兄的功夫展示后，这四位来自科特迪瓦和刚果（布）的少林弟子充满信心，相信能在少林寺的日子里大有收获。
据了解，2011年11月，来自喀麦隆、乌干达和加蓬的六位非洲少林弟子远赴重洋，抵达嵩山少林寺，学习禅、武、医、艺等少林文化。
目前，少林寺已经有十名来自加蓬、喀麦隆、乌干达、科特迪瓦、刚果（布）的非洲弟子来到少林寺学习。
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Silent Illumination Inscription

Mo Zhao Ming (默照銘)

By Ch’an Master Hongzhi Zhangjue (宏智正觉)

(Translated by Adrian Chan-Wyles PhD ICBI)
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Translator’s Note:  Ch’an Master Hongzhi Zhengjue (1091-1157) was a highly capable and influential Caodong Ch’an lineage teacher.  The mistaken view held in the West today (emanating from erroneous modern Japanese scholarship) which states that Linji Ch’an advocates only gong-an practice, and that the Caodong lineage emphasises Silent Illumination, is contradicted by Hongzhi Zhengjue, who is not only famous for his ‘Silent Illumination Inscription’ text, but also for his collection of gong-an.  Chinese Ch’an Buddhism has never dichotomised into competing camps, as is now seen within contemporary Japanese Zen Buddhism.  Modern Japanese Rinzai (i.e. ‘Linji’) Zen only dates back to Hakuin Ekaku (1685-1768) and his disciples, who codified and stratified koan (i.e. ‘gong-an’), and developed the intense practice now known as ‘Rinzai’ Zen.  No such intense and one-sided practice has ever existed within contemporary Chinese Ch’an Buddhism.  Japanese Soto (i.e. ‘Caodong’) Zen was founded by Dogen Kigen (1200-1253), but the Soto practice of developing a vacuous mind departs from the method of Ch’an as recorded to have been practiced by Dogen’s own Chinese Buddhist teacher - Tiantong Rujing (1163-1228).  Within the Caodong tradition, there is no evidence of vacuous sitting – even though Hongzhi did teach and explain ‘Silent Illumination’ – the subject of this translation.  It is obvious that Hongzhi’s teaching does not go beyond that of the Caodong lineage as found in the Five Positions of Ruler and Minister, (i.e. the realisation of ‘void’ and ‘form’ – and their integration) and that the idea of vacuous sitting is not found within the Caodong teaching – or any Chinese Ch’an lineage for that matter.  I retain the original Chinese script, and have added modern pinyin to this English language translation.  ACW 27.515   

Section One:

a) Quiet and silent, words forgotten; bright and clear, here and now.  All things reflected are empty and vast, and the body becomes spirit-like.  Bright spirit-essence shines independently, and it shines with wisdom.  Dew and moon reflect the Star River (Milky Way), snow-covered pine on the cloud-obscured peak.     

默默忘言，昭昭现前。鉴时廓尔，体处灵然。灵然独照，照中还妙。露月星河，雪松云峤。

Mòmò wàng yán, zhāozhāo xiàn qián. Jiàn shí kuò ěr, tǐ chù líng rán. Líng rán dú zhào, zhào zhōng hái miào. Lù yuè xīnghé, xuěsōng yún jiào.

b) Darkness that is completely bright, when hidden it is more obvious.  Crane dreams of mist and winter, water contains and carries autumn.  Vast kalpas (eons) are empty of emptiness, all things are identical.  Transcending wisdom equals silence, and all endeavour is forgotten.  

晦而弥明，隐而愈显。鹤梦烟寒，水含秋运。浩劫空空，相与雷同。妙存默处，功用照中。

Huì ér mí míng, yǐn ér yù xiǎn. Hè mèng yān hán, shuǐ hán qiū yùn. Hàojié kōngkōng, xiāng yǔ léitóng. Miào cún mò chù, gōngyòng zhào zhōng.

c) Transcending wisdom is present – but where does it exist?  Through awareness, ignorance is destroyed.  The Way (Dao) of Silent Illumination, is the hidden essence of transcending the world.  Penetrating vision transcends pettiness, gold shuttle – jade loom.  Principle and prejudice change place, bright and dim emerge from the same cause.    

妙存何存，惺惺破昏。默照之道，离微之根。彻见离微，金梭玉机。正偏宛转，明暗因依。

Miào cún hé cún, xīngxīng pò hūn. Mò zhàozhī dào, lí wēi zhī gēn. Chè jiàn lí wēi, jīn suō yù jī. Zhèng piān wǎnzhuǎn, míng'àn yīn yī.

Section Two:

a) Depend on nothing, and ability is located.  Attain the (mind) ground – all (integrates) and interacts.  Drink the medicine of good views, beat the poison coated drum.  All (integrates) and interacts - when the (mind) ground is attained.  Killing or letting live lies with the self.  From within the gate the body is born, the end of the branch bears fruit.        

依无能所，底时四互。饮善见药，挝涂毒鼓。回互底时，杀活在我。门里出身，枝头结果。

Yī wúnéng suǒ, dǐ shí sì hù. Yǐn shàn jiàn yào, wō tú dú gǔ. Huí hù dǐ shí, shā huó zài wǒ. Mén li chūshēn, zhī tóu jiéguǒ.

b) Silence is the only words, illumination is the only universe.  Responsiveness is not a fall into effort, speech does not require listening.  All ten thousand things united together - emit the light of Dharma.  All things support and shine together – both questioning and answering simultaneously.
默唯至言，照唯普应。应不堕功，言不涉听。万象森罗，放光说法。彼彼证明，各各问答

Mò wéi zhìyán, zhào wéi pǔ yīng. Yìng bù duò gōng, yán bù shè tīng. Wànxiàng sēn luó, fàng guāng shuōfǎ. Bǐ bǐ zhèngmíng, gè gè wèndá
c) Questions and answers confirm illumination, perfectly they respond to one another.  If illumination is lost in silence, aggression manifests.  Questions and answers confirm illumination, to one another they perfectly respond.  If silence is lost in illumination, the Dharma (and all things) are obscured by confusion.  

问答证明，恰恰相应。照中失默，便见侵凌。问答证明，相应恰恰。默中失照，浑成剩法。
Wèndá zhèngmíng, qiàqià xiāngyìng. Zhào zhōng shī mò, biàn jiàn qīnlíng. Wèndá zhèngmíng, xiāngyìng qiàqià. Mò zhōng shī zhào, hún chéng shèng fǎ.

Section Three:

a) Silent illumination principle complete, lotus flower (opens) - dreamer awakes.  One hundred rivers flow into a single sea – a thousand peaks face the highest mountain.  Geese choosing milk – bees seeking-out the flowers.  Silent Illumination pursued and obtained – my family lineage is conveyed.  

默照理圆，莲花梦觉。百川赴海，千峰向岳。如鹅择乳，如蜂采花。默照至得，输我宗家。

Mò zhàolǐ yuán, liánhuā mèng jué. Bǎichuān fù hǎi, qiān fēng xiàng yuè. Rú é zé rǔ, rú fēng cǎihuā. Mò zhào zhì dé, shū wǒ zōngjiā.

b) This lineage teaches silent illumination, penetration of the highest – penetration of the lowest.  Body is empty – arms form mudra.  Beginning and end united in one principle – transforming into the ten thousand things.  (The man with the) clan-name ‘He’ offered unpolished jade – Xiangru pointed-out its flaws.  

宗教默照，透顶透底。舜若多身，母陀罗臂。始终一揆，变态万差。和氏献璞，相如指瑕。

Zōngjiào mò zhào, tòudǐng tòudǐ. Shùn ruò duō shēn, mǔ tuó luó bì. Shǐzhōng yīkuí, biàntài wàn chà. Hé shì xiàn pú, xiāng rú zhǐ xiá.

c) Differing approaches (to Buddhist training) possess the same standard – great function requires no effort.  Inside the walls the emperor abides – outside the walls the general is placed.  The affairs of my tradition - are measured and placed precisely in the centre.  Transmission in all directions – no need for undue effort.

当机有准，大用不勤。寰中天架，塞外将军。吾家底事，中规中矩。传去诸方，不要赚举。

Dāng jī yǒu zhǔn, dà yòng bù qín. Huán zhōng tiān jià, sàiwài jiāngjūn. Wú jiādǐ shì, zhōngguīzhōngjǔ. Chuán qù zhū fāng, bùyào zhuàn jǔ.

Original Chinese Language Source Text:

http://www.caodongzazen.com/Dr.Ang-awareness.htm
默照銘)
默默忘言，昭昭现前。鉴时廓尔，体处灵然。灵然独照，照中还妙。露月星河，雪松云峤。
晦而弥明，隐而愈显。鹤梦烟寒，水含秋运。浩劫空空，相与雷同。妙存默处，功用照中。
妙存何存，惺惺破昏。默照之道，离微之根。彻见离微，金梭玉机。正偏宛转，明暗因依。
依无能所，底时四互。饮善见药，挝涂毒鼓。回互底时，杀活在我。门里出身，枝头结果。
默唯至言，照唯普应。应不堕功，言不涉听。万象森罗，放光说法。彼彼证明，各各问答。
问答证明，恰恰相应。照中失默，便见侵凌。问答证明，相应恰恰。默中失照，浑成剩法。
默照理圆，莲花梦觉。百川赴海，千峰向岳。如鹅择乳，如蜂采花。默照至得，输我宗家。
宗教默照，透顶透底。舜若多身，母陀罗臂。始终一揆，变态万差。和氏献璞，相如指瑕。
当机有准，大用不勤。寰中天架，塞外将军。吾家底事，中规中矩。传去诸方，不要赚举。
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‘Possibly the Western dichotomy between “material reality” and mental images is exaggerated or even false.  Our nervous system has the power and resources to create images from external patterns of information or from information stored in the nervous system itself – and to give it a meaning: these experiences may be the pattered processes themselves in the nervous system: perhaps within special association centres.  They would in that case belong to the same type of “reality” as all other processes, physiological or physical.’

(Rune EA Johansson: Chapter 2 – The One Reality – Page 26)

This book is number 37 in the Scandinavian Institute of Asian Studies Monograph Series.  The author – Dr Johansson – was renowned in Sweden as an eminent research psychologist, as well as an expert in both Sanskrit and Pali.  It is probably one of the most important books written about Early (Pali) Buddhism to appear in the West, and is so well written that any Western Buddhist who is serious about self-development should read it carefully, as it fully and clearly explains the Buddha’s path.  The premise of this book is that of a Western academic attempting to interpret the Buddha’s teachings on ‘dependent origination’ (paticcasumappada) from the perspective and point of view of a modern psychologist.  

The author avoids the trap of Eurocentric judgementalism, and instead presents a logical, step by step assessment of early Buddhist thought.  Dr Johansson approaches this task in two ways by 1) accessing the direct teachings on dependent origination [otherwise known as the chain of causation], whilst 2) presenting supplementary evidence from the Buddhist Pali Suttas themselves.  He uses the received form of the chain of causation which has twelve links, but acknowledges that throughout the Buddhist Canon there are versions of this chain that are comprised of less links and begin with different attributes.  However, the author also ascertains through analysis that the Buddhist teachings contain a clear and unambiguous philosophical message, and in so doing, it is clear that he possesses a profound understanding of Buddhist ideas and concepts.  This book is unique as it does not fall into the error of ‘religionism’, by demanding that the reader interpret Buddhism as a religion.  Dr Johansson, on the contrary, approaches the subject of Buddhist philosophy as a science.  This is inaccordance with the Buddha’s original message which criticised Brahmanism and instead advocated rational insight as a means to escape human suffering.  Dr Johansson sums-up the work contained in this book in the following and comprehensive manner (quoted from pages 217-218):

1) The world according to early Buddhism is a perceived, conscious world.  It is therefore a personal creation, impermanent and dynamic, i.e. of the same nature as the perceptual processes through which it is constituted and which are a necessary part of it.  There are no “things” in Buddhism, only processes.

2) Ordinary human life is a stream of dynamic processes flowing in twelve channels, corresponding to the twelve links in the standard formulation of paticcasumappada, “dependent origination”.  There is a relation of dependence between the channels, but every process is also conditioned by another process.

3) All processes can be broken down into acts (sankhara) which are dynamic, psychophysical, personal and have a moral aspect (often called kamma when the moral aspect is to be stressed).  Each sankhara is an act of the human mind (citta): it is conscious (vinnana), can be one of several types (namarupa) and belong to one or several of the six sense-modalities (salayatana.  There could be no sense-modalities without a conscious differentiation (namarupa); the conscious differentiation would not exist without a conscious dimension; and since consciousness is dynamic and functions in the form of processes, it would be impossible without sankhara.  Because the human constitution is such, impressions (phassa) can be received, sensations and feelings (vedana) can be experienced and cravings (tanha) can be felt.  By engaging in and accumulating material received through the sense channels (upadana), a personality is built up (bhava) that is one chief characteristic of life.  But the whole sequence of processes goes on only as long as ignorance and false attitudes (avijja) prevent the individual from seeing the causal connection and the methods to be applied for elimination.  

4) The mind (citta) can be seen as the carrier of all these processes.  The Buddhist training aims at making the mind pure and stable.  This means that all the paticcasumappada-processes are “calmed” or disappear.  But the mind has also no substance and is not an ego.  

5) Since ignorance (avijja) is found at the bottom of most undesirable states, the chief remedy should be knowledge.  It is actually called panna, which is not entirely knowledge but understanding, a clear understanding of the Buddhist view of suffering and its background, especially an understanding based on personal experience, won through meditation and pure perception, and forming part of a personal katharsis.

6) Ignorance (avijja) is of the asava, lit. “Influxes”, although here the translation “inflations” is preferred.  The inflations are four very basic personality traits, here called (a) inflation of unrealism (avijjasava), (b) love-inflation (kamasava), (c) growth-inflation (bhavasava), (d) theory-inflation (ditthasava).  They express tendencies to inflate the ego with four types of contents: unrealistic values, sensuality, preparations for the future, theoretical constructions.

7) Three versions of the paticcasumappada series have perception as their starting point, with its four constituting factors: stimulus, sense-organ, consciousness and contact: 

(a) One explains “the origin of the world”, i.e. perception as it usually is, with elements of feeling, distorting desires and subjective additions.

(b) A second sequence explains how latent dispositions (anusaya) are activated by certain characeristics of perceived things.

(c) The third sequence shows how the cognitive process itself easily goes astray and ends in associative thought or imaginative daydreaming (prapanca).

All these series show how perception is influenced by distorting elements or lead to undesirable activities.  Without these impurities, the process may rather lead to understanding (panna).  
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Xingming Shuangxiu or Combined Mind-Body Essential Cultivation


An essential concept in the Daoist cultivation of internal alchemy, where Xing and Ming are both cultivated. Xing can be translated as Spiritual Nature (pertaining to the Mind), while Ming can be translated as Life (pertaining to the Body).





Qianfeng Xiantian Pai (千峰先天派) or Thousand Peak Pre-Heaven School


Daoist School where internal alchemy is practiced as self-cultivation to attain the Dao. The Thousand Peak school was founded in 1920 by Daoist immortal Zhao Bi Chen. Zhao Bi Chen visited many Daoist masters in his lifetime in pursuit of the Dao, but it was eminent Ch’an monk and Daoist 10th generation Master in the Quanzhen Longmen or Complete Reality Dragon Gate school Liao Kong (了空), of whom he received lineage transmission and the essence of the Daoist practice of Xingming Shuangxiu. In 1920 Master Liao Kong gave official permission (Tian Ming (天命) or Heavenly Mandate) to Zhao Bi Chen, to teach and openly receive students.





Yin heel channel





Five Phase Zangfu system


In TCM the Zang-fu theory details the physiological functions and pathological behaviours of the Zang and Fu organs--the critical organs that do all the heavy lifting in the human body. The six Zang organs (Lung, Liver, Spleen, Kidney, Heart, and Pericardium) are Yin in nature and the six corresponding Fu organs (Large Intestine, Gall Bladder, Stomach, Urinary Bladder, Small Intestine, Triple-Burner) are Yang in nature. Every Zangfu organ also corresponds to one of the Five phases (Water, Wood, Fire, Earth, Metal). Through the Jingluo, Qixue is transported throughout the entire body and connections are made with the Zangfu. 








