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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
With this edition of Patriarch’s Vision, the ICBI (and its eJournal) enters the third year of its existence.  There are seven distinct contributors and eight very interesting articles.  The eJournal is an open and progressive area that is designed to encourage creative thinking and cutting-edge analysis without any social barriers preventing access.  It is the ICBI membership that collectively makes this eJournal possible, and without this membership, none of what appears in the following pages would be possible.  Brian Kenna is very well qualified to be the featured meditation teacher, and his example demonstrates how Ch’an (and Zen) has spread from China and integrated into many other cultures.  Not only this, but Brian Kenna explains the spiritual and physical journey that he has personally experienced in his life, and how meditation practice has been relevant to the culture of the USA.  This adaptation is a very important (and defining) aspect of Ch’an (and Zen) in the West.  Adrian Chan-Wyles presents Part I of his three-part series entitled ‘Zen in the West’, which deals exclusively with a critical examination of the famous DT Suzuki, who is considered by many to have single-handedly introduced Zen into the West from his native Japan.  Ben Wacksman discusses the important Ch’an concepts of the ‘real’ and the ‘unreal’, and explores how the Ch’an School uses these terms when guiding students toward the goal of realisation.  The real is that which stays, whilst the unreal is that which is always moving.   This distinction is important for Ch’an practice in general, but is particularly poignant for the Caodong Sect.  If the ‘real’ is not known, it cannot be found in the mind.  If the ‘real’ cannot be found in the mind, then there is no realisation.  As realisation exits, it logically follows that the ‘real’ can be found, and that the ‘unreal’ can be necessarily distinguished from it.  Daniel Scharpenburg is a Dharma-teacher living and working in the USA with close ties to both RHACS and ICBI in the UK.  He adjusts himself to circumstances, and teaches meditation in a number of ways, and in different settings.  In this edition he presents short extracts from Dharma-talks he gave recently at a meditation centre.  It is interesting to see how this teacher sets the gathered participants on the correct path, and focuses their minds for the upcoming effort.  Upasika Yukyern has researched the subject of early Buddhist iconology and discovered that immediately following the Buddha’s passing, his physical image was never used in any portrayals of him.  In other words, the Buddha-images that are familiar today, were unheard of amongst the Buddha’s earliest followers.  Why was this?  The answer appears to evolve around the Buddha’s notion of ‘emptiness’ and ‘non-self’.  Simon Weir from the UK studied Qianfeng Daoism for years with Charles Luk, and here offers an over-view of how to meditate properly within that school.  This instruction is not only representative of those who trained with Charles Luk, but is very similar to methods still utilised in mainland China today.  This school of Daoism is important as it is one of the few that integrates Ch’an Buddhist concepts into its working philosophy.  Mr Wang Ping is an elderly gentleman who lives in Beijing, and who has volunteered to be the representative of the Beijing ICBI Office.  Being advanced in years, he has lived a long life, and during that time he has had the extraordinarily good karma to have met Master Xu Yun (1840-1959) twice.  In this article he explains those meetings, and how he feels that Master Xu Yun would have supported the ICBI.  This is an important article for those who would like more specific information about the spiritual impetus behind the ICBI, and how the organisation is believed to function.  In short, the ICBI is ‘real’, and yet it retains a knowledge of its own ‘emptiness’.  Gee Wyles (Upasika Yukyern) writes the ICBI Book Reviews.  In this edition she presents a book that critically examines the true or intended meaning of the Lankavatara Sutra, and how this teaching has been mistakenly interpreted as an ‘idealist’ tract – not only by such famous people as DT Suzuki, but also many others.  Clarification on this matter is important as a wrong interpretation of a sutra renders the entire body of work useless.  Each sutra the Buddha taught has a specific meaning premised upon reason, and if that reason is missing, the Buddha’s true message is lost.  
Adrian Chan-Wyles (Shi Da Dao) September 2015
List of Contributors:

Mn. Dr. Brian Jin-Deng Kenna ThD (ICBI)
Adrian Chan-Wyles (ICBI)

Ben Wacksman (ICBI)
Daniel Scharpenburg  (ICBI)

Upasika Yukyern (ICBI)

Simon Weir (ICBI)

Wang Ping (ICBI)

Gee Wyles (ICBI)
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.     

CONTENTS
1) Featured Meditation Teacher






1-2

     Mn. Dr. Brian Jin-Deng Kenna ThD (ICBI)
2) Zen in the West Part I - How DT Suzuki Got it Wrong


          3-18
     By Adrian Chan-Wyles (ICBI)
3) The Example of Foreign Dust in Distinguishing the Real from the Unreal       19

     By Ben Wacksman (ICBI)
4) Dharma Talks Given at the Gaea Retreat Center (2015) 

        20-21
     By Daniel Scharpenburg (ICBI)
5) The Buddha – Conspicuous by his Absence                                                  22-25

     By Upasika Yukyern (ICBI)    


6) Daoist Self-cultivation - Aligning the Bones and Joints                                26-28

     By Simon Weir – Qianfeng Daoism UK (ICBI)
7) What Master Xu Yun Taught Me                                                                     29-31
     And the Purpose of the Ch’an Guild of Hui Neng 

     By Mr Wang Ping (ICBI) Beijing Office
8) Book Review                                                                                                     32-34
     By Gee Wyles (ICBI Correspondent)



Copyright Notice



Featured Meditation Teacher
Mn. Dr. Brian Jin-Deng Kenna ThD (ICBI)

[image: image1.jpg]



Mn. Dr. Brian Jin-Deng Kenna ThD 金燈 is an ordained monk in the Order of Engaged Buddhists.  He is the Director of Interfaith Communications for his order, the leader of Flowing River Chan Sangha, a mediation group in Long Island NY, and an associate teacher in Engaged Dharma Insight Group a structured lay training affiliate of OEB.

Jin-Deng is a formal student of Xi-Ken Shi and has received Shukke Tokudo ordination and conferred a novice monk in OEB by his root teacher.   Jin-Deng continues his formal training in monastic formation under Xi-Ken Shi and also serves as his Otomo.   He has received a BA, Masters in Ministry and Doctorate in Theology from Crossroads Theological Seminary.  He continued his post graduate education at the University Of Notre Dame’s Mendoza College of Business in the Executive Certificate Program as well as Post Graduate studies in law receiving a Paralegal Certification from Blackstone Law.  

Prior to stepping on the Buddhist path Jin-Deng was an Ordained Christian Minister serving in several churches.    His interest in Buddhism started from a course in comparative religion while attending Seminary.  After serving in the Christian Church for many years as a Pastor, Jin-Deng felt his worldview beginning to change. After stepping down from preaching and teaching he began to explore the Buddhist path more earnestly, studying the various traditions before finally settling on Chan/Zen.  

After attending an Introduction to Zen retreat at Zen Mountain Monastery he began the search for his own teacher leading him to Xi-Ken Shi with whom he continues to study under today.   Jin-Deng has a committed Western monastic practice, while living outside the walls of a traditional monastery. Instead his community has become his monastery as he strives to engage others through both the Order of Engaged Buddhists and the local Sangha, Flowing River Chan.  

Jin-Deng views his monastic practice as a vocation.  The term vocation is not often heard in Buddhist monasticism.  The word, nonetheless, is an appropriate one, all the same to refer to a person’s intentional actions that brings them to seek to live as a “Monk in the world” as Brother Teasdale put it.   A vocation is not simply to be a monk, but to work together in the creation of our own life, our own identity, and our own way of characterising our practice that transitions from the ordinary to the extra-ordinary.  Our vocation adds a special “extra” to our ordinary practice.  This means that we should not just passively engage our practice alone, but to actively participate in engaging others by choosing the reality that is our Universal expressions.  It is truly grabbing the bull-by-the-horns that creates the struggle necessary to awaken to our Buddha natures. We are even moved to share the work of creating the reality of our identity so we can better share this awakened wisdom with others; the mission of each monk’s ministry. The life our vocation moves us towards is a labour that requires sacrifice, risks, and much doubt along the way.  It also demands close attention to reality at every moment, and great fidelity to our Bodhisattva vows as we engage each situation with renewed energy that fortifies our contemplative body-mind which is required for a dedicated spiritual inner life.

Jin-Deng believes the strength to one’s monastic practice lies in meditation and contemplation. From a monastic perspective, regardless of its tradition, there is a common affirmation that adding a contemplative practice alongside zazen is essential for experiencing awareness of our interconnectedness with all other Universal expressions.  Zazen prepares our body-mind so we can move into insight-contemplation: don’t follow, follow.  Penetrating this difference is the key for a successful contemplative life.  We embrace the monastic life because it gives us a continuous opportunity for nourishing the state of mind necessary for awakening to the realities of the Universe.  We can do it with zazen.  We can do it with contemplative practice.  But together, our monastic life expands into a different dimension.

Jin-Deng can be contacted by email: oebinterfaithdir@gmail.com or through the 

Order of Engaged Buddhists website www.orderofenagedbuddhists.com. Also through OEB’s Lay training affiliate Engaged Dharma Insight Group www.engageddharma.com
Return to Contents
Zen in the West Part I - How DT Suzuki Got it Wrong

By Adrian Chan-Wyles (ICBI)
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Suzuki Daietsu Teitaro - 1870-1966

‘How hard, then, and yet how easy it is to understand Zen! 

Hard because to understand it is not to understand it; 

Easy because not to understand it is to understand it.’

(D.T. Suzuki: An Introduction to Zen Buddhism)

‘The Spirit of Bushido is truly to abandon this life, neither bragging of one’s achievements, nor complaining when one’s talents go unrecognised.  It is simply a question of rushing forward toward one’s ideal.’

(DT Suzuki: Zen and Bushido)

‘Dr Suzuki’s Writings are said to have strongly influenced the military spirit of Nazi Germany’

(Handa Shin – Editor - The Essence of Bushido [Bushido no Shinzui])

Author’s Note:  The image of DT Suzuki in the West is a prime example of the victory of presentation over content.  Scratch the surface of the mysterious nonsense that DT Suzuki taught gullible Westerners as ‘Zen’ - and there is no Chinese Ch’an – the progenitor of the Japanese Zen tradition.  This is not surprising, as DT Suzuki’s entire life story is the product of a Japanese nationalism that denied the presence and relevancy of Chinese Ch’an culture in Japan.  Suzuki was once quoted as stating that the thinking of Japan was ‘Indian’ (omitting the mention of China completely).  It is a historical fact that Japan had no direct contact with ancient India, and relied entirely upon a Chinese transmission of Indian Buddhism to its island nation.  Just as the Japanese military strove to eradicate Chinese life and culture during its invasion of China - the Japanese nationalistic ideologues strove with an equal purpose to remove all mention of Chinese Ch’an from Japanese Zen.  As a consequence, DT Suzuki used a mish mash of bizarre and unrelated references drawn from both Eastern and Western sources, to fill the philosophical void.  DT Suzuki misled the Western world to an astonishing degree, and it is only in very recent times that the glowing esteem within which he has been held has started to be questioned.  The point is that even in Japan – DT Suzuki’s country of birth – his approach to Zen is not taken as authentic or suitable for Japanese people to practice.  Indeed, it carries the name of ‘World Zen’ (due to its eclectic nature), and is distinguished from domestic Zen as a watered-down explanation of Zen only suitable for Westerners who do not understand Japanese culture or authentic Zen teaching.  There does exist in Japan what might be termed ‘true’ Zen, (and since WWII many Westerners have trained in it and been successful in its cultivation), but DT Suzuki’s Zen – which spawned a number of misconceptions, and corrupt misunderstandings in the West, has led to the development of a number of Zen lineages that appear only to practice a form of nihilistic hedonism.  Whilst thoroughly ‘Western’ in nature, these distorted lineages claim an authenticity simply from the fact that DT Suzuki was Japanese!  All true Zen requires is the correct adjustment of mentality and all falls into place.  DT Suzuki’s work becomes useful if all notion of his Zen are taken out of it.  ACW 10.8.15

This article is a critical exploration of the Zen teachings associated with the lay Japanese Buddhist Zen teacher (and eminent academic) DT Suzuki (1870-1966), and is designed to question the accuracy and interpretations of those teachings in the light of the atrocities committed by the Imperial Japanese forces in China since 1931, and those further military atrocities committed by the Imperial Japanese forces against Western, Soviet and Asian Prisoners of War, both prior to, and during the Pacific War (1941-1945).  The allegation is that the manner in which DT Suzuki taught Zen prior to, and during World War Two in Japan was deficient, incorrect, and the product of a virulent Japanese racialised nationalism which had very little to do with authentic Buddhist or Zen teaching.  This being the case, the ‘Zen’ teaching Suzuki also (and apparently) first transmitted to the West both before and after WWII, (and the manner in which he transmitted it), must be objectively scrutinised for accuracy and ulterior motives.  Before this process is undertaken, however, and as a matter of balance, the following paragraph is a translation of a Chinese text that mirrors the generally positive and uncritical attitude that exists in the West toward the memory of DT Suzuki.  I have retained the original Chinese text for the convenience and interest of the general reader:

‘Suzuki Daisetsu: Japanese Buddhist scholar.  Famous as a modern Japanese academic expert upon the subject of the Zen Buddhist tradition and its profound teachings.  He is renowned as the single most influential Japanese person who introduced the teachings of the Japanese Zen tradition into the West, and as a consequence, being well known amongst the celebrities of the world.  He trained at the Engaku-ji (or Zen temple) in Kamakura, and studied the Rinzai tradition of Japanese Zen Buddhism under the Zen master known as Soyen.  He worked in the USA, Britain and several other countries, spending around 25 years of his life travelling and teaching.  He presented Japanese Zen as a continuation of the Chinese Ch’an tradition, and was able to clearly convey the spread of this form of Buddhism (from ancient India, to China, and then Japan).  Due to his education and experience, he was able to present Japanese culture to the West by translating Japanese Zen Buddhist texts into English, and then explain in depth what the key Zen terms meant to a Western audience.  This process of exchange was facilitated by Suzuki’s profound understanding and appreciation of Western culture.  Indeed, Suzuki became famous in the West through his published literature which comprised of English translations of important Japanese Zen texts.  Suzuki’s generation of Zen teachers were generally more insular and disinclined to teach foreign students – whereas Suzuki reached-out to the Western world – in Japan his teaching is known as ‘World Zen Buddhism’.
   

铃木大拙：日本佛教学者。日本现代著名的禅学思想家，也是因向西方介绍禅学而著称的世界文化名人，曾师事临济宗圆觉寺派宗演学禅。曾在美、英等国工作和生活长达二十五年，对中国和日本的传统思想文化又有精熟的了解。由于他自身具备的这些条件，因而既可以自如地用英文向西方介绍佛教禅学和东方文化，又可以深入地了解西方的文化和思想。他本人因介绍东方的禅学和文化而闻名于西方的人文学界，比之同时代的其他日本佛教学者更具有世界性，所以在日本被誉为“世界的禅者”。

During the Pacific War (1941-1945), the United States of America (USA) went to war with Imperial Japan.  Japan had been modernising and Westernising its military for decades as part of its preparations to expand its sphere of cultural and political influence across Asia (primarily China, but also India, Burma, Thailand and Vietnam), as well Communist Mongolia and the Union of Soviet Socialist Republics (USSR).  Japan had been fighting in northeast China in 1931, and in 1938 suffered its first real military disasters at the hands of the USSR’s Red Army in the Battle of Lake Khasan (situated in the border areas that separated the USSR from Chinese Manchuria).  At that time, the Soviet forces swept away the Japanese military threat with a relative ease, despite the fact that the Japanese fought with their usual blend of fanaticism, courage, and indifference to casualties – a style of combat that would bring Imperial Japan many great military victories across the Asia-Pacific region against the USA and Great Britain over the ensuing years.  Although the Soviets defeated the Japanese in 1938 (and again in 1945 in northeast China), the Western world looked on with a measured indifference.  The British were quietly confident in the ability of their centuries old colonies to hold-out against any military attack from Japan, and the USA (one of the most modern countries in the world at the time), pontificated about whether to get involved in Europe or Asia.  As matters transpired, the Japanese crushed Hong Kong and Singapore, invaded North India and Over-ran Burma, and many other places, including the Philippines.  The Japanese did this with a combination of audacity, bravery, and disregard for convention (and casualties).  The Japanese people did not fear the West, and were able to meet the military challenge on an even psychological and physical playing field – after all, Japan had never been colonised, and any Christian influence had been snuffed-out through imperial decree many decades prior to the dawn of the 20th century.  In short, the Japanese did not operate as a culture that had been dominated by the West at the point of contact, but instead considered themselves ‘equal’, if not ‘superior’ in many ways to the West.  This in part explains the confidence of the Japanese approach to modern warfare (which had previously seen victories against both China and Russia), where Japan had often acted as a military ally to the West (such as in the Boxer Uprising in China [1898-1900], and during WWI [1914-1918] for example).  

Modern Japanese people, despite being genetically and culturally the descendents of Chinese people and Chinese cultural development, had long since developed a new mythological origination for their own nation, its language, and its religion, that served to eradicate any positive mention of China out of its history, and instead placed Japan as the great originator of culture in the region.  In reality, the Japanese mythos inverted the obvious historical reality of the situation – that modern Japanese people originated in what is today modern Korea, and which was, in the past, part of China.  This reversal of reality manifested in an ultra-Japanese nationalism that not only advocated a physical (i.e. ‘racist’) superiority, but also a ‘spiritual’ primacy over all other peoples – which was applied with a particular viciousness toward China and its people.  During the Pacific War, however, this racial-spiritual superiority would be applied with a deadly vigour against US, Dutch and British Prisoners of War, as well as many other Asian prisoners.  What has to be understood is that both the British and US ideologues (as well as the Dutch in the East Indies), propagated a racist Eurocentric ideology of their own, which sought to present Europeans as racially and culturally superior, and the Christian religion as the only true faith, or spiritual path.  This meant that what Japan was doing was not unique to that nation, and it appears that at the time Japan was copying the West and turning its racism back upon it.  This ‘Nippon-centric’ racial superiority simply replaced the ‘European’ as the ideal of racial perfection, with that of the Japanese person, and exchanged Christianity for the spiritual path of Japanese Shintoism.  US military manuals of the period of the Pacific War routinely racialise the Japanese as being inferior in every way, and whilst allowing German-Americans to openly (and freely) express a support for Adolf Hitler in the US, Japanese-Americans were rounded-up and placed in Concentration Camps in the US.  These facts explain the broad racialised background to the rise of Japan as a prominent military power during the 1930’s and 1940’s.  What must now be investigated is the role of religion as an important and justifying element in the Japanese fighting spirit during that time, and how it was that otherwise highly disciplined Japanese soldiers were able to commit one atrocity after another without any apparent moral qualms or reservation, and why it is that various Japanese governments since the end of WWII have refused to acknowledge, or apologise for the very well documented war crimes its military personnel obviously committed in the past.  

DT Suzuki is generally treated in Western Zen literature (predominately emanating from the US, but also the UK), as an ‘atypical’ representative of the Japanese people.  The impression conveyed in such glowing literature is that WWII never happened, and that hundreds of thousands of Westerners did not die in the war against Japanese nationalism.  The amnesia is astonishing, as Suzuki is taken out of his own ethno-centric and historical context, and re-invented in a style that can only be described as ‘user friendly’ from a Western political perspective.  Why is the memory (and Zen teaching) of Suzuki treated in this privileged manner in the West, and why does there not exist a more critical element of interpretation of his life and activity during the rise of militarism and fascism in Japan?  Considering the racial hatred generated at the time for the Japanese by the US government, and given that the US military purposely executed many supposed Japanese War Criminals after WWII, why was Suzuki elevated to the status of an international superstar?  The answer is not necessarily to be found in the life and work of DT Suzuki himself, but rather in US foreign policy after WWII, and its confrontation with the its former ally – the USSR.  Seeking to create a militarised buffer zone between the pro-American colony of Taiwan and Communist China, the US made a tremendous about face in foreign policy, and re-invented the Japanese nation in its own image.  People such as DT Suzuki became in effect foreign ambassadors to the West in an attempt to weld the previously fascist (and newly democratic) Japan to the West and away from China.  The US feared a Communist revolution in Japan (and there was good cause for this considering the two atom bombs dropped by the US at the end of WWII, and the total devastation of the Japanese nation).  Japan had to be rebuilt in haste and its economy linked to the world market of the West.  The taking of Suzuki out of his Japanese cultural context is of course a product of Eurocentric racialised thinking.  For Suzuki to become ‘acceptable’ to the average Western mind, he must first become more ‘Western’.  In this regard, the reworking of DT Suzuki’s image in the West by Westerners, is nothing more than a political expedient manifest through the auspices of Eurocentric racism.  Despite the fact that Suzuki was very much a part of the Japanese nationalism that directly led to the Japanese attack on the American naval base at Pearl Harbour, this part of his life and identity is excised from his biography as if it never existed, and makes way for the ‘myth’ of Suzuki to be perpetuated.  The ‘new’ Western-friendly Suzuki appears as a loveable father-figure who manifests on the world stage as if out of thin air.  This Suzuki does not perpetuate Japanese national racism, but is ironically the singular product of Eurocentric racism.  In an act of Zen-like sophistry, Japanese racism is replaced with the more acceptable (to the Western mind) Eurocentric racism, and the ‘new’ Suzuki becomes an over-night sensation in the Occident, despite the weight of history being against him.   This unlikely turn of events can be described through a modern analogy suitable to the contemporary West.  Suzuki’s conversion from pariah to demi-god is as improbable as a Muslim cleric who propagated a racist disdain for Westerners, and who supported a ultra rightwing fascist Islamic State in a war against the US; being suddenly given the task of introducing Islam to the West, after the military defeat of the fascist Islamic State he supported, and in so doing, becoming a household name.  Recent history demonstrates that those who have militarily confronted the cultural hegemony of the USA (as Japan did during the Pacific War), have been imprisoned without trial, or executed, and not been subject to any policy of re-invention – such as Suzuki’s images appears to have experienced outside of Japan. 

Considering the vast importance that Suzuki is granted in the West, (particularly amongst Western followers of Zen and religionists in general), and the fact that Western encyclopaedia carry extensive entries associated with his name,
 it is interesting to see that by comparison, the Chinese language Wiki entry (compiled and used for educational purposes in Mainland China) is short and relatively sparse, but otherwise informative.  This entry reads in English translation as follows:

‘Suzuki Daisetsu

Suzuki Daisetsu - Japanese language: ‘すずき だいせつ’ English translation ‘DT Suzuki’.  DT Suzuki born 18.10.1870 – died 12.7.1966.  His personal name was ‘Teitaro’ (ていたろう) – he also used the lay-Buddhist name of ‘Feng Liu’.  He was born in the Kanazawa area of Ishikawa Prefecture, Japan.  

In 1911, he travelled to the UK and introduced the subjects of Mahayana Buddhism and Japanese Zen Buddhism.  In 1921, he became a professor at Otani University.  In 1933 he translated the Lankavatara Sutra into English.  In 1934 he travelled to China and debated with Hu Shi about his concept of ‘World Zen’.  His other books include the ‘Prajnaparamita Sutra – Philosophy of Religion’, ‘Research on the Hua Yan Teaching’, ‘Research on Zen’, ‘Research on the History of Zen Thought’, ‘Ancient History and Philosophy of China’, and ‘Buddhism and Christianity’.  Japanese scholars have pointed-out that Suzuki’s ‘Prajnaparamita Sutra – Philosophy of Religion’ represents ‘an entirely new and revolutionary way of thinking.’[1]

He was a prominent thinker who ‘struck-out into new directions of interpretation.’

1) Otani University Buddhist Edition (Translator Guan Shi Qian), ‘Guide to Buddhist Research’. (Taipei, East Book Company, 1993), Page 78.’

鈴木大拙

鈴木大拙（すずき だいせつ、D.T.Suzuki，1870年10月18日－1966年7月12日)，本名貞太郎〔ていたろう〕，別號也風流居士。日本石川縣金澤市人。

1911年前往英國，介紹大乘佛教與禪學。1921年任大谷大學教授，1933年將《楞伽經》譯成英語。1934年訪問中國，與胡適有論戰，有「世界禪者」之譽。著作有《般若經の哲學と宗教》、《華嚴の研究》、《禪的研究》、《禪的諸問題》、《禪思想史研究》、《中國古代哲學史》、《佛教與基督教》。學者指出，《般若經の哲學と宗教》「為整個思考上，帶來一大革命。」[1]

主要思想主張之一為「自己作主」。

Again, the Sino-Japanese and Pacific war years are omitted, but it is interesting to see in Chinese language sources the fact that Suzuki visited China in 1934 – three years after Japan’s military forces had already invaded the north-eastern area of China (i.e. ‘Manchuria’) in 1931.  Suzuki’s so-called ‘World Zen’ at that time appears to be a vehicle for the justification of Japanese military expansionism.  World Zen is a term coined in Japan to explain the quite different Zen that Suzuki exported to foreign lands.  It is a Japanese term used to distinguish specifically ‘foreign’ Zen from ‘domestic’ Japanese Zen, which simultaneously recognises (for the native Japanese speaker) that the two types of Zen are ‘different’.  They are different because Suzuki altered the way Zen is taught within Japan to suit the mentality of a non-Japanese audience, in this instance the West.  The term ‘World Zen’ is written in Chinese as ‘世界禪者’ (Shi Jie Chan Zhe), and literally translates as ‘World Zen Practice’.  Suzuki’s ‘World Zen’ is an interpretation of Zen Buddhism that is designed to travel outside of the geo-cultural area of Japan and into the outside world.  As a mode of thought its formulation mirrors the development of Japanese nationalist and expansionist foreign policy, and the racialist instigation of Japanese rule over other Asian countries through the use of military power.  Once the other countries are invaded, dominated, and subdued by the Japanese military, then came the task of ‘Japanisation’ (or the practice of Japanese colonialism), and it appears that ‘World Zen’ fits entirely into this policy of the expansion of Japanese imperial influence and the subjugation of other nations.  

Once the political nature of Suzuki’s ‘World Zen’ is established, how far does its teachings deviate from Zen Buddhism as practiced in Japan?  Before this question is answered, it is important to acknowledge the special circumstances that exist within Japanese Buddhism itself.  The original transmissions of the Chinese Linji and Soto Ch’an Schools into Japan happened primarily during the 12th and 13th centuries CE, with Japanese monks travelling to China to study Buddhism, and then bringing their knowledge back to Japan and establishing schools of their own.  Entry into China at this time was strictly controlled – particularly for those wanting to stay in Chinese temples and study Buddhism under Chinese masters.  Foreign visitors to China had to be qualified for this task, and that meant that they had to be properly ordained monks (or nuns).  A properly ordained monk (or nun) had to possess the appropriate certification proving that they had undergone a legitimate ordination process, and that they had taken (and were following) the moral guidance as taught in the Vinaya Discipline and the Bodhisattva Vows.  The Chinese port authorities would bar anyone from entering China if the applicant failed to provide the appropriate documentation.  This Chinese policy ensured that high standards of morality were both expected and upheld by ordained Buddhist monastics both inside and outside of China.  This is how Chinese Ch’an was originally transmitted to Japan – where it became known as ‘Zen’.  For hundreds of years this is how Zen was practiced in Japan, but due to an interesting event, the following of the Vinaya Discipline was eventually abandoned in that country – a cultural change of habit that drastically altered the nature and practice of Japanese monastic Zen Buddhism from its Chinese Ch’an progenitor.  During the 12th century CE, a Japanese monk named Shinran travelled to China to study the Jodo (Chinese: ‘Jing Tu’) School of Buddhism.  Upon his return to Japan, Shinran decided to abandon the Vinaya Discipline as he felt it had become an ‘attachment’ to his practice.  Instead, he took a wife and encouraged his other disciples to follow his example.  However, for around 600 years, this behaviour was only limited to the Jodo Sect in Japan, but following the Meiji Restoration of 1868, Japan embarked upon a sudden and dramatic modernisation drive that saw it look to the West for technological and cultural inspiration.  The Buddhist practice of the Vinaya Discipline was viewed as an outdated habit brought into Japan by a foreign religion.  Buddhist monks and nuns were allowed to retain their status as ordained monastics, but were also allowed to abandon the Vinaya Discipline in favour of the more general discipline associated with Bodhisattva Vows – the latter of which encourages altruistic behaviour, without a demand for total celibacy.  This time period also saw the rise of a modern Japanese nationalism tinged with racism.  Two years after the Meiji Restoration, DT Suzuki was born, and it is this epoch of Japanese political and cultural development that served as the back-drop to Suzuki’s upbringing and education.  The Meiji Restoration period saw the abandonment and re-invention of tradition, and Japanese Zen Buddhism did not escape this transformation.  For example, the modern Rinzai School of Japanese Zen has little in common with the Chinese Linji School that was originally transmitted to Japan and followed for hundreds of years.  The Rinzai use of a rigid koan (Chinese: ‘gong-an’) system only dates back to the 18th century, a time that also saw the Soto School deviate from its Chinese Caodong School progenitor with its discouragement of koan usage.  These developments probably occurred because of the rise in Japanese nationalism that perceived the naturalist teachings associated with Shintoism as the only proper representation of the Japanese national spirit.  Buddhism, in an attempt to adjust to the new situation, found itself reforming to fit-in to the new Japanese political climate, and in so doing, it compromised and in many ways severed its historical and cultural ties with Chinese Ch’an Buddhism.  This was inevitable at the time, as the Japanese imperial government pursued a rabid anti-China policy that was racist in nature, and which denigrated Chinese culture as inferior and unsuitable to Japanese living.  Even martial arts masters on the Japanese controlled island nation of Okinawa were forced from the mid-1930’s onwards, to abandon any historical and cultural links to China, and ‘invent’ a new interpretation for the history of their originally ‘Chinese’ martial systems.  The art known as ‘To-te’, or ‘Tang Hand’, became known as ‘Kara-te’, or ‘Empty Hand’, and this is how this Chinese martial art was transmitted into the West (via Japan) divested of any of its Chinese history or origination.  This is why today most Westerners believe the martial art of Karate originated in Japan, and have no idea that in fact it was a Chinese martial system originally from the Fujian province. 

In 1934, DT Suzuki travelled to China to debate with the Chinese scholar Hu Shi (1891-1962).  Following the Western victory of the Boxer Uprising (1898-1900), and the deaths of tens of thousands of Chinese men, women and children killed by Western colonial troops in and around the Beijing area, the United States demanded that China, at its own expense, send young children to the US to study and become Christianised.  This policy was designed to destroy indigenous Chinese culture from within, and prevent any further protests to the presence of Western imperialists and their Christian missionaries in China.  Hu Shi became known as a respected scholar of the Western pragmatist philosophical tradition, and is renowned for applying a materialist interpretive paradigm when interpreting and assessing traditional Chinese culture and religion.  Hu Shi was not only Westernised, but was also a staunch supporter of the Chinese Nationalist movement and its pro-Western agenda.  As such, he avidly supported the United States’ anti-China political policy following the successful 1949 Communist Revolution in the Mainland; a development that consigned the remnants of the defeated Nationalist regime to the tiny island of Taiwan.  In fact, so ‘anti-China’ was Hu Shi, that in early 1960 he issued a statement questioning the age of the Great Ch’an Master Xu Yun (1840-1959), who had recently passed away whilst in his 120th year of life (after spending 101 years as an ordained Buddhist monk).  The tragedy of this situation was that Xu Yun was ‘apolitical’, and treated all regimes with a compassionate indifference.  Hu Shi appears to have attacked Xu Yun’s integrity, implying that he lied about his date of birth, his father’s governmental position, and his age.  Xu Yun’s biographer – Cen Xue Lu (1882-1963) - a fellow Nationalist and opponent of the Communist Revolution - was so disgusted with Hu Shi’s disrespectful attitude toward Xu Yun, that he felt compelled to publish an ‘Open Letter’ to the public explaining why Hu Shi’s opinion was poorly thought-out, and not based on any real evidence.  Cen Xue Lu’s document exposed, in this instance, how Hu Shi was pursuing a purely political and non-academic agenda, whereby he appeared to be demeaning Buddhism as a philosophy, and Chinese culture as a tradition.
  In 1934, however, during the Nationalist regime in China, and during the intensification of Japan’s anti-China policy, Hu Shi met DT Suzuki and discussed Suzuki’s concept of ‘World Zen’.  Hu Shi was sceptical about Suzuki’s interpretation of Zen Buddhism, and accused him of reducing Buddhism to a mere ‘idealism’ (or ideas in the mind).  This is a legitimate criticism, as the Buddha’s philosophy is defined as ‘namarupa’, or ‘mind-body’, and the Buddhist sutras are replete with examples of the Buddha rejecting notions of ‘idealism’ and ‘materialism’ as being valid in the explanation of his full enlightenment.  Chinese Ch’an Buddhism, for example, does not go beyond the ‘nama-rupa’ philosophy of the Buddha.  For Suzuki to limit Buddhism to idealism’ implies that he had altered Buddhism to make it more acceptable to Westerners who approached Buddhism from a Judeo-Christian bias.  Buddha is distorted into a Christ-like figure, and his enlightenment is twisted into a representation of an imagined heaven on earth – this is how Suzuki distorts a complex Asian Buddhism, into a simplistic (and faith based) Western pseudo-religion.  What follows is an English translation of a Chinese text regarding the gist of the conversation between Hu Shi and DT Suzuki in 1934:

‘The understanding of Ch’an has always been reliant upon the study of the Transmission of the Lamp Record, and it is this foundation that has been used to categorise and define the history of Ch’an.  However, the modern Chinese scholar – Hu Shi – prefers to apply the scientific method when analysing the history and teachings of Chinese Ch’an Buddhism.  In this regard, Hu Shi has questioned the authenticity of the Transmission of the Lamp Record as a legitimate historical document.  By assessing the early Ch’an literature in an objective manner, Hu Shi is of the opinion that the facts can be separated from the fiction, and a reliable history of Ch’an can be established that rejects superstition and misconceptions.  

This is how Hu Shi embarked upon a thorough and objective study of the history of Chinese Ch’an Buddhism.  In this task, DT Suzuki often assisted, collecting relevant information and sharing it with Hu Shi on several occasions.  There was also frequent communication and scholarly exchanges between the two.  However, in the end it was obvious that their points of view and academic approaches differed markedly, and were as different as night is from day.  The Japanese scholar Yanagida Seizan (1922-2006) specifically compiled his book entitled ‘Hu Shi’s Record of Ch’an History’, within which he recorded (in detail) the debate between Hu Shi and DT Suzuki.  

Hu Shi stated that the ‘scientific method’ should be applied in the assessing of ‘history’, so that the true nature of the Ch’an tradition could be clearly perceived.  DT Suzuki was very dismissive of this approach, and disapproved of its use.  DT Suzuki was of the opinion that ‘intellectual analysis’ could not be used to explain the history of Ch’an, and could not be used to understand Ch’an.  He criticised Hu Shi for pursuing a strictly ‘naturalist’ agenda, and pointed-out that even animals ‘think’.   This exchange signifies the opposition that appears to exist in the Humanities to the use of modern research methods.   

In his autobiography, Hu Shi states that the Buddhist teaching was transmitted eastward from India to China.  Unfortunately, the exact details of this transmission are not fully understood due to a current lack of evidence.  This is due to the long time periods involved, and the fact that in China Indian Buddhism underwent a transformative process of assimilation.  This process developed traditions and interpretations in China that obscured observable facts.  As an academic who utilised the scientific method of collecting evidence in his research, Hu Shi never let his emotions interfere with his work.  This lack of emotionality is probably the biggest difference between Hu Shi’s thinking and DT Suzuki’s interpretation and understanding of Ch’an.’

历来研究禅宗都需要借助传灯录，禅学史与禅思想史的书写基本是建立在这一基础之上。而以科学实证之研究方法著称的学者胡适在研究禅宗时，不仅对以传灯录为代表的禅宗史料的真实性提出了质疑，更借搜罗整理域外早期禅宗文献之助而希图重写禅宗史。

在胡适开始深入研究禅宗之时，另一禅学家铃木大拙曾多次帮助他收集资料，两人也进行过频繁地交流。但他们的思想理路、学术观点、研究方法的差异却不啻天壤，为此，日本学者柳田圣山特意编成《胡适禅学案》一书，将胡适与铃木的论战详实地呈现出来。

对于胡适以所谓“科学的”、“历史的”方法研究禅宗，铃木是很不以为然的，他认为仅以“智性分析”根本无法解释禅。他批评胡适的思想是一种自然主义，甚至是动物思想论——这似乎也将人文学科在现代研究方法上的深刻对立彰显了出来。

胡适在其口述自传中表示，整个佛教东传的时代是中国的印度化时代，也是中国文化发展的大不幸。作为一个科学研究者，胡适对研究对象几乎从来是不抱情感的，而这或许才是他与作为禅的体悟者的铃木之间的最大区别所在。

DT Suzuki, despite writing volumes in both the Japanese and English languages, and expressing an obvious intellectual direction of activity, nevertheless adopted an ‘anti-intellectual’ position when his interpretation of Japanese Zen was questioned.  Whilst being a university professor who obviously secured this esteemed academic position through demonstrating an advanced intellectual understanding of his academic subject, (and despite the fact that he regularly exercised the use of his intellect), DT Suzuki appeared to deny those who opposed his interpretation of Zen the opportunity of proving his understanding wrong.  This presents an illogical impasse, and it is this ‘illogicality’ that DT Suzuki interprets as being the correct demonstration of ‘Zen’.  Suzuki used his intellect all the time whilst claiming that his ‘thinking’ about Zen was somehow ‘beyond’ the very intellectual thoughts he was creating.  Suzuki’s Zen is an intellectually created Zen.  Even a cursory surveying of Suzuki’s written work reveals a carefully unfolding paradigm that is the product of precise thought and careful planning.  The Zen that Suzuki transmitted to the West (i.e. ‘World Zen’), is not the Zen he studied for four years whilst he was a young man living in a Zen temple in Japan.  This can be demonstrated by simply comparing what Suzuki says in his English language works, with those of recently translated Japanese Zen texts intended to be studied by Japanese people studying Zen.  This being the case, what exactly was Suzuki doing when inventing a new kind of Zen?  This question can only be answered through the examination of pre-WWII Japanese nationalism, and the post-WWII US foreign policy toward Japan.  Suzuki was active in both spheres of activity, and his presence offers an observable point of continuation between the two different geo-political situations.  In the former pre-WWII situation, he sought to convert the racially and spiritually inferior Westerners into accepting a superior Japanese-influenced interpretation of the world.  He attempted to do this by welding the faith-based elements of Judeo-Christian religious thinking onto a Zen-like spiritual foundation.  This radically altered (and inverted) the authentic Zen teachings as practiced in Japan, but this did not matter, as unsuspecting Westerners had no knowledge of authentic Japanese culture to fall back upon.  The rejection of ‘intellectualism’ was a clever move by Japanese nationalists like Suzuki, as it served to undermine the only Western habit of thought that could have protested against ‘World Zen’, and seen through its misrepresentations at the point of first contact.  Departing from the teachings of Buddhism that reject theistic religion and faith based worship, Suzuki mystified his new Zen teaching by demanding that all his Western converts adopt a ‘non-thinking’ and ‘non-critical’ approach to the nonsense he was conveying to them.  Furthermore, this ‘anti-intellectual’ stance was bolstered by the demand of an unwavering ‘blind-faith’ in Suzuki’s teaching, and its message.  Although Suzuki often used terms like ‘realisation’ and ‘enlightenment’, the only real direction of activity for his Western students was one of ‘conformity’ and ‘non-contradiction’.  The sphere of Japanese nationalism was far and wide a long time before any bullets were fired.  If enough Westerners could be converted to a faith-based Zen hybrid – then obviously this had to potential to undermine Western resistance to Japanese military expansion and cultural domination.  Suzuki’s ‘World Zen’ cannot be understood unless interpreted in the light of pre-WWII Japanese nationalism – a movement in Japan that Suzuki was very much a part of.

Of course, ‘World Zen’ did not conquer the west prior to WWII, and in the end did very little to weaken or water-down Western military resistance to Japan during the Pacific War.  Suzuki’s approach was known in the West by a minority of interested individuals, scholars, and special interest groups, but it had not yet gained a broad or popular audience.  Following WWII, Suzuki was not arrested or interrogated for his wartime ‘Zen’ activities, where he is known to have ‘racialised’ the enemy, and encouraged Japanese military recruits to kill without moral consideration or mercy to demonstrate a ‘Zen-mind’.  The USA had militarily and economically devastated Japan before dropping two atomic bombs onto its cities.  US forces occupied the Japanese mainland and at the time were ordered to show very little sympathy to the plight of its inhabitants.  The Soviet Union was an ally of the USA during WWII, and acted in conjunction with Western military plans.  In late 1945, the Soviet Red Army entered northwest China and destroyed the Japanese armed forces still fighting there – effectively freeing China from Japanese domination.  Throughout the entire war, the USSR suffered 27 million casualties fighting Nazi Germany and Japan.  After the US victory in WWII, the US radically changed its policy toward the Soviet Union, and this had a dramatic developmental effect upon the reconstruction of Japan.  The Communist Revolution was achieved on the Chinese mainland in 1949, and the US decided upon a foreign policy that would see a rejuvenated (and Westernised) Japan form a physical, economic and ideological buffer zone between US interests in the Pacific region, and the forces of Chinese Communism.  This ‘Cold War’ era saw former Japanese Zen teachers who had fully conformed to the strictures of a racialised Japanese nationalism prior to WWII, suddenly become ambassadors to the USA, as representatives of Japanese culture.  These masters did not teach authentic Japanese Zen upon their arrival in America but continued to teach the distorted faith-based Zen as a method for Westerners to practice.  Although it is true that Westerners did eventually travel to Japan and gain entry to authentic Zen training, (bringing back that genuine experience and starting legitimate Zen Schools in the West), it is also true that teachers such as DT Suzuki found great fame in the West by simply peddling pre-WWII ‘World Zen’ in a different geo-political climate.  How does DT Suzuki’s ‘World Zen’ differ from authentic Zen teaching?  Here are several points for consideration:

1) There is no such thing as ‘World Zen’ outside of the imaginations of a racialised, pre-WWII Japanese nationalism.  The Buddha’s meditational teachings maybe described as ‘localised’ and intended for individual practice.  There is no concept of ‘nationalism’ in the Buddha’s teachings, as this concept is viewed as being the product of greed, hatred, and delusion – the very three taints that the Buddha uproots with correct meditational practice.  Therefore, from a Buddhist perspective, the notion of ‘World Zen’ is the product of delusion and not enlightenment.  

2) World Zen advocates a ‘mental event’ as enlightenment, which is simultaneously anti-intellectual, and faith-based, whilst purporting to understand all things.  This is illogical from a Buddhist philosophical perspective.  Blind-faith is rejected by the Buddha, as he uses logical assessment and reasonable interpretation as a means to understand cause and effect, and thereby apply his teachings to uproot delusive activity in the mind (and body).  Although the mind is ‘stilled’ of its deluded functioning, it is not dead, and in this enlightened state, both compassion and wisdom fully manifest.  The state of a ‘dead’ and ‘unthinking’ mind is criticised in the Tang Dynasty Records that record the sayings of the Chinese Ch’an masters.  Practitioners who fall into this inactive (or ‘anti-intellectual’) state, are said not to be practicing correct Ch’an or Zen.

3) Modern Japanese Zen (from around the 18th century) deviates from Chinese Ch’an in two radical ways.  The only Ch’an lineages that were successfully transmitted from China to Japan are the Rinzai (Linji) and the Soto (Caodong) Schools.  The Rinzai School adopted a stringent koan practice of intense contemplation of a word or phrase whilst sat in meditation, in an attempt to ‘force’ an enlightenment experience.  This practice is unknown in the Linji Ch’an Records in China.  The Soto School abandoned the use of koan consideration to focus instead upon hours of seated ‘Silent Illumination’ meditation – a practice that is unknown in the Caodong Ch’an Records.  DT Suzuki was trained in the Rinzai tradition, but his approach as found in ‘World Zen’, undermines the Rinzai practice of relying upon an intense act of mind to realise understanding.  Suzuki’s ‘anti-intellectual’ position, is in fact an intellectual position of choice (that denies the relevance or validity of its own nature), and prevents the Rinzai method from being properly applied and practiced.  Although modern Japanese Zen deviates from established Chinese Ch’an practice, the ‘World Zen’ of Suzuki departs even from the perspective of modern Japanese Zen.

4) Idealism is a non-Buddhist trait that originates within the theism that the Buddha rejected. The Buddha explains (in the Four Noble Truths) that the agency of ‘mind’ exists only as long as sense organs are in contact with sense data.  The Buddha states that the ‘mind’ is impermanent and falls away at the point of physical death.  Although it is true that the mind is trained (as is the body), and when enlightenment is achieved the functionality of the mind is permanently transformed, it is also true that nirvana as a state, is ’unconditioned’, and therefore not reliant upon the mind that realises, or facilitates its revealing.  Suzuki appears to be utilising the Western notion of idealism that assumes that thoughts in the head can somehow affect physical processes of cause and effect in a mysterious and unknowing manner.  The Buddha explains reality as an interaction between the mind and the body (and by extension the environment), and he does this through explaining how exact types of thought motivate exact physical behaviours, and how exact physical behaviours illicit precise types of thoughts.  There is no question of thoughts in the head affecting physical matter outside of the agency of physical action – as suggested by Suzuki’s interpretation associated with ‘World Zen’, an interpretation that was used as the basis for his 1933 English translation of the Lankavatara Sutra – a translation that has attracted criticism from modern scholars.
  Suzuki misunderstands the Yogacara School – and assumes that its teachers are stating that the mind is ‘permanent’, when in fact the founders of this school clearly state that the mind is ‘impermanent’, but that in the unenlightened state, it serves as the primary agency for the required self-development toward the realisation of enlightenment.  It is this misunderstanding of Suzuki that allowed him to equate the faith-based mysticism of the Judeo-Christian tradition with that of Zen Buddhism, and legitimise his ‘World Zen’ in the West.  

5) The ‘World Zen’ notion of enlightenment perpetuated by DT Suzuki takes the Buddha’s achievement of enlightenment out of its historical and philosophical context.  The impression is that the Buddha’s enlightenment runs counter to the use of reason and logic, when in fact the Buddha’s explanation of his own path, and the methods he used, are entirely premised upon reason and logic.  By removing this intellectual content from Buddhism, Suzuki effectively removes the Buddha from his own teaching.  It is a physical fact that the Buddha pursued a path of physical and psychological discipline prior to his enlightenment, and that he explained, through the thousands of his sutras, the cause and effect of this training.  He laid a clear path from which Ch’an and Zen originated – probably from the Noble Eightfold Path as described in the Four Noble Truths (particularly the guidance relating to right effort, right meditation, right concentration, right view and right intention, etc).  The Ch’an and Zen tradition developed through an emphasis upon meditation, and the permanent altering of the mind through encounter dialogue and unusual occurrences.  None of this goes beyond the Buddha’s ordinary teachings, but does represent a particular specialisation of the teaching.  Although Ch’an and Zen is said not to be dependent upon the use of words and letters – it is precisely the use of these very same words and letters that conveys this teaching.  Suzuki perpetuates an anti-intellectual myth for Zen enlightenment, and in so doing removes the Buddha and his teachings from Zen.  The Zen that Suzuki perpetuates is that of a purely existential fabrication that has no sense of its own past, and no sense of its own Buddhist philosophical context.  This is because Suzuki’s Zen is a product of a Japanese nationalism that ascribed a racial and cultural superiority to itself, and in so doing denigrated the history of India and China.  For Zen Buddhism to be acceptable in modern Japan, its obvious Indian and Chinese aspects had to be expunged, and its philosophy had to be seen to take on a definite Shintoist bias.  As illogical as it seems, removing the Buddha from Buddhism is exactly what Suzuki (and many other Zen teachers of his generation) did, as part of the general trend of the time to export Japanese militarism and cultural domination abroad.   

6) Throughout the majority of the time Zen has been present in Japan, Buddhist monks and nuns have diligently followed the Vinaya Discipline.  This only began to change around the time of the Meiji Restoration (1868) and the initiation of Japan’s modernisation drive.  Up until that time, Chinese Ch’an and Japanese Zen differed only very slightly, but after this time, the abandonment of the Vinaya Discipline meant that Japanese Zen developed in a very different direction.  This difference was compounded by the changes to the Rinzai and Soto Schools of Japanese Zen Buddhism (in the 18th and 19th centuries), that saw a further diversion away from the Chinese Ch’an teaching.  Further confusion ensued as to the real history of Chinese Ch’an (in China), as Western scholars chose to follow unquestionably, the views and opinions of Japanese Buddhist historians, whilst ignoring their Chinese counter-parts.  This behaviour by Western scholars can be explained prior to WWII, as being motivated by an educational association with a modernising Japan that appeared to be ‘Westernising’ and ordering its academia accordingly.  Although Japanese scholarship regarding the history of Ch’an in China is often incorrect, skewed, or misleading, Western scholars, accepted it uncritically and in so doing, unknowingly assisted the expansion of the dominance of Japanese nationalism across the world.  After WWII, and despite the millions of dead in China, and the appalling behaviour of the Japanese military abroad, the Cold War foreign policy of the US ensured that the uncritical habit of accepting Japanese Buddhist scholarship continued unabated.  This was relatively easy to achieve as China turned Communist in 1949 and was immediately ostracised and embargoed by America.  With Chinese scholars and Chinese academia safely tucked away behind the ‘Bamboo Curtain’, Japan was free again to perpetuate its distorted version of Buddhist history whereby the prominence of China and Chinese Ch’an Buddhism was played-down, and the significance and importance of Japan’s own history inflated to the point of absurdity.  At this juncture it has to be made clear that even today, although Japanese Zen Buddhist monks and nuns do not have to follow the Vinaya Discipline, many of them do so in a voluntary capacity.  This is because many of the Zen temples in Japan are highly disciplined centres of learning premised upon the tradition of strict self-discipline – even if it is acknowledged that many head-monks now marry, and pass the custodianship of these temple to their sons, etc.  However, a point that is often missed is that even if an ordained Zen monk or nun does not follow the Vinaya Discipline, they generally do (and are required) to follow the Bodhisattva Vows.  In China, the Vinaya Discipline and the Bodhisattva Vows are followed by all fully ordained monks and nuns.  This is because the Bodhisattva Vows are very strict in their own guidance, and require a great discipline to uphold.  This is true even if it is taken into account that ‘celibacy’ is not required when following the Bodhisattva Vows (this is because lay people also take these vows).  Whereas the Vinaya Discipline seeks to eradicate all sexual desire in word, deed, and thought, the Bodhisattva Vows seeks only to control and discipline it.  Therefore a Japanese Buddhist monastic only has to modify the Bodhisattva Vows covering sexual control, to the voluntary practice of sexual abstinence, and by default the Vinaya Discipline is established.  In the work of DT Suzuki, the idea of following any kind of spiritual discipline is supplanted by the notion that anyone can realise enlightenment free of the need of self-cultivation.  This position essentially means that for Suzuki, enlightenment is a state of being which is detached from any moral imperative.  Enlightenment for Suzuki is an existential ideal that is out of time and space, and non-reliant upon history and the auspices of ordinary human endeavour.  This is a strictly ‘non-Buddhist’ interpretation of Buddhist enlightenment, and reflects the pre-WWII Japanese nationalistic thinking that prepared its military personal to kill without moral impediment or consideration.  For this to be a success, a paradigmal break had to be made with the traditions of Chinese Ch’an Buddhism because of its stern reliance upon moral discipline, and its strict adherence to the Buddha’s teachings.  The co-opting of Western scholarship into unthinkingly accepting this ‘new’ Japanese scholarship only served to legitimise it in a rapidly changing world.  The illogicality of Suzuki shines very brightly here, as he asserts that enlightenment is a state of mind (but not a state of body), that the body does not need to be disciplined when disciplining the mind; that enlightenment is a state of mind, but not a state of intellect; that ‘thinking’ cannot find enlightenment unless Suzuki’s teachings (which are a product of his thinking mind) are accepted without criticism; and that modern Japanese Zen is more important than the Chinese Ch’an that created it.  Suzuki needs to retain intellectual control of his audience and so he uses a mixture of illogical mysticism, (such as the ‘one-mind cannot be truly understood by the thinking mind’), and intellectual sophistry disguised as Buddhist wisdom (or ‘prajna’).  The underlying assumption that Suzuki is conveying is that he is truly enlightened and that you are not.  As you are not enlightened, you cannot possibly understand or appreciate the sheer depth of mastery his teachings represents.  This being the case, as is typical in cult-like situations, the only choice Suzuki offers his unsuspecting audience is that of following his proscriptions entirely and without question.  In this situation, the struggling aspirant can at least gain some karmic merit by being associated with Suzuki’s ‘enlightened’ understanding and obvious (and assumed) greatness.  Of course, Suzuki’s personal greatness here is merely a reflection of how imperial Japan perceived itself in the run-up to WWII.  In perpetuating this mythos of himself, Suzuki could not allow any genuine Buddhism to entire the hermetically sealed intellectual environment that he had created, for if he did, and the aspirant really managed to uproot greed, hatred, and delusion, then the Buddha’s genuine teaching would have also exposed Suzuki’s delusion, and demonstrated that if Suzuki was met on the road – even then he must be struck down!
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The Example of Foreign Dust in Distinguishing the Real from the Unreal

By Ben Wacksman (ICBI)
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In all sacred Vedic texts originating from the Indian subcontinent from which Dhyana became Ch’an when travelled to China, the distinguishing of the “Real” from the “Unreal” is one of the initial primary practices for a spiritual seeker. In Ch’an we seek the Truth or the Real and in order to do so we distinguish it from that which is Unreal. However, in Ch’an we have an excellent method as instructed very clearly by Master Hsu Yun and if practiced diligently, can lead to great advances on the Path.

The practice stems from the example of “foreign dust”. When we look at light coming in from a window we can observe dust floating in the light. If the light disappears when we close the blinds, the dust can no longer be seen. Although we presume it is still there. All that is unreal is observed as “foreign dust” when the light illumines the dust and makes it visible, but without the light the dust seems to disappear. What is real - the light or the dust? Everything that appears illumined by light comes and goes like the dust in the example. Thus it is unreal. The light illuminating the dust also comes and goes when we close the blinds thus that which illumines the dust and the dust itself are both transient and thus unreal. The conclusion we can now make is that everything appearing within the waking state of consciousness is like foreign dust, illumined by light. When we close our eyes it all disappears into the darkness. This darkness too is like foreign dust. 

Now let’s take the example of “foreign dust” into our practical experience. Something appearing illumined by light is it real or unreal? Is it simply “foreign dust” alien to our True Nature or the Empty Mind Ground? It is neither alien nor not alien to the Empty Mind Ground but merely an appearance in light such as “foreign dust”. It is the Empty Mind Ground, as all appearance naturally is but now seen in its True Reality as illusory, yet real only in appearance, thus foreign dust. Unreal as it appears, yet real as Empty Mind Ground.

This is truly an amazing and revolutionary teaching.

If any student of Ch’an truly applies himself or herself to this constant remembrance of “foreign dust” the distinction between the Real and Unreal becomes a true and effective practice. This is one example of what distinguishes the efficiency of Ch’an practice from many other methods taught. It is not the only method to reach the goal but a very direct one for the receptive and dedicated Ch’annist indeed.
Return to Contents
Dharma Talks Given at the Gaea Retreat Center (2015)
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I gave a series of meditation teachings at the Heartland Pagan Festival over Memorial Day weekend 2015. I have transcribed them here. These teachings were very well received. Although Pagans and Buddhists aren't exactly the same, Pagans are still very interested in meditation and mindfulness.

----------------------------------------------------------------------------------------------

The following talk was given at the Gaea Retreat Center on May 22nd, 2015.

Welcome to Meditation Group. My name is Daniel.

The Buddha sat under a tree in the woods, kind of like this. He sat with the intention of attaining Enlightenment and eventually he did.

Let’s talk about what meditation is. Meditation is a general term for several religious practices, some different from others. These methods have the same mystical goal. To bring the awareness of the practitioner to a state in which they can come to an experience of ‘awakening’ or ‘enlightenment’. This means a state that’s beyond discursive thinking. That is, we have what’s called a ‘monkey mind’, this habit of always jumping from one thing to another. Our mind is often a crazy person. It takes us down whatever roads it wants to go, regardless of our opinions on the subject. If you’ve ever tried to sleep and been unable to because you were thinking too much, then you can understand what I’m talking about.

So, we are meditating to get a handle on this, so our minds become our servants rather than our masters. I started meditating because I had anxiety problems. I would worry and stress out about things that haven’t even happened. That was really bad for me. I tried medication for that first and it made me really crazy. Then I tried meditation and I’ve been a real lover of the practice ever since.

This practice we are going to do is going to help us concentrate and focus, calming and clarifying our thoughts.

Diligent practice will lead to great results.

-----------------------------------------------------------------------------------------

The following talk was given at the Gaea Retreat Center on May 23rd, 2015.

The Buddha sat under a tree in the woods, kind of like this. He sat with the intention of attaining Enlightenment and eventually he did.

Let’s talk about what meditation is. Meditation is a general term for several religious practices, some different from others. These methods have the same mystical goal. To bring the awareness of the practitioner to a state in which they can come to an experience of ‘awakening’ or ‘enlightenment’.

THE CULTIVATION OF MINDFULNESS

When people start meditating, they often have a less lofty goal than Enlightenment. They are usually thinking about bringing more mindfulness into their lives. This should be encouraged. Some people think the mystical journey is not for them and that is fine.

Mindfulness is moment to moment awareness. This means being completely aware of what’s going on around us rather than being distracted all the time. So often our distractions take us out of our lives. We spend a majority of time lost in discursive thinking, thinking about what we’re doing later, or what we’ve already done. One of the benefits of meditation is that even when we aren’t meditating, we have strengthened our ability to be mindful. So, in our regular daily lives we are more aware of the world around us and our relationship to it. When we are more present, we can respond more effectively to the things that come up in our lives.

We can have mindful reactions to frustrating events, rather than the knee jerk reactions that our minds often try to carry us to.

-----------------------------------------------------------------------------------------------

The following talk was given at the Gaea Retreat Center on May 24th 2015.

The Buddha sat under a tree in the woods, kind of like this. He sat with the intention of attaining Enlightenment and eventually he did.

Let’s talk about what meditation is. Meditation is a general term for several religious practices, some different from others. These methods have the same mystical goal. To bring the awareness of the practitioner to a state in which they can come to an experience of ‘awakening’ or ‘enlightenment’.

In Buddhism we are meditating to understand our nature as one with everything. It represents a paradox. I am everything but I am also nothing. That is the fundamental and ultimate teaching of Buddhist practice.

A common mark of different forms of meditation is that the practice concentrates the mind of the practitioner, calming and clarifying it.

Diligent practice of meditation leads to non-dualistic states of mind in which the distinction between subject and object disappears and the practitioner becomes one with ‘the absolute’. Time and space are transcended and the practitioner abides in the here and now. If this experience can be followed and integrated into daily life, then Enlightenment can be attained.
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The Buddha – Conspicuous by his Absence

By Upasika Yukyern (ICBI)
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Empty Sandstone Throne of the Buddha - India c. 100-200 CE

“Ananda, whatever contemplatives and Brahmans who in the past entered and remained in an emptiness that was pure, superior, and unsurpassed, they all entered and remained in this very same emptiness that is pure, superior, and unsurpassed. Whatever contemplatives and Brahmans who in the future will enter and remain in an emptiness that will be pure, superior, and unsurpassed, they all will enter and remain in this very same emptiness that is pure, superior, and unsurpassed. Whatever contemplatives and Brahmans who at present enter and remain in an emptiness that is pure, superior, and unsurpassed, they all enter and remain in this very same emptiness that is pure, superior, and unsurpassed.”

Lord Buddha: MN 121 - Cūḷasuññata sutta – Short Discourse on Emptiness

The Buddha is often depicted ‘sat’ in the meditation posture with his legs crossed and hands folded in his lap.  His eyes are either closed or half-closed, and he has a serene look about him which is emphasised by a circle of light around his head and face – and sometimes around his body.  This light symbolises his spiritual purity and is an indicator of his virtue.  Later, this symbolism was incorporated into Christian iconology and became the ‘halo’ associated with Christ’s divinity.  What does this purity represent, and why is it so important?  In fact the Buddha was at pains to convey that the act of meditation is not just sitting, but that the attention used to develop correct awareness for self-development should be firmly ‘fixed’ on its object of contemplation regardless of whether the practitioner is sitting, lying-down, standing or walking.  In other words, the awareness that the Buddha taught is needed for the attainment of enlightenment must be continuous and in all place and circumstances without exception.  This idea of constant awareness maintained in all aspects of life serves, as the theoretical and practical basis for the developmental activity associated with the Ch’an School of China.  

In the earliest iconology associated with the depiction of the Buddha, he is not depicted as sat in mediation, in fact he is not physically depicted at all.  The earliest stylised Buddhist art presents the Buddha as an empty throne, a wheel, a pair of foot-prints, and even a tree – but never a physical being with distinct physical features.  It was only many centuries after his passing into Parinirvana that artists started to depict the Buddha as either standing, sitting or lying on his side, with the emphasis being on the Buddha sat in calm and dignified meditation radiating a quiet wisdom, loving kindness and compassion.  The Buddha was originally remembered in art as being ‘empty’ of any physical and corrupting influence, and for the Ch’an practitioner this is a significant pointer for the practice of self-cultivation.  As the Buddha’s philosophy is premised upon the non-substantiality of mater, it is important for the Ch’an practitioner to understand what this means in practice.  It is not a denial of the presence of physical matter, far from it, but it is a statement on the nature of physical matter as it is presented to the six senses – and the nature of the six senses themselves.  As long as there is life, it logically follows that there must be physical matter, but it does not necessarily follow that physical matter solidly exists outside of the mind and body that perceives it.  As mind and body are comprised of physical matter, it is obvious for the Buddhist that the apparently ethereal consciousness of the mind is not separate from matter, and that apparently solid matter is not entirely detached from consciousness.  Like a solid object and its shadow cast in the sunshine, the Buddha has been depicted both as void and form within Buddhist art, since the time of his death.

Eventually, the Buddha came to be represented through art primarily as a seated figure engaged in the act of meditation.  However, it is interesting to consider that this trend is a deviation away from the Buddha’s earliest depiction as ‘spacious emptiness’.  This spacious emptiness appears to be a direct result of the Buddha’s teachings on the non-substantiality of existence (which must not be confused with a negation of reality).  Things exist – according to the Buddha – but not in the way that ordinary beings tend to think that they do.  The Buddha focused on the fact that all things condition one another and that nothing exists outside of this chain of cause and effect, or dependent origination.  At the sametime the Buddha emphasised that nothing exists in a static or permanent state, and that everything changes because it is in a state of permanent flux.  The ordinary mind-set is defined by the Buddha as one which is imbued with greed, hatred, and delusion, whilst the enlightened mind is one which is in a state of non-greed, non-hatred, and non-delusion.  This is the state of ‘Nirvana’, or the realisation beyond conditioning that does not give rise to deluded desire.  In this state it is seen clearly that there is no permanent ‘soul’ or ‘spirit’ as distinct from the body and mind (anatman).  Therefore it is correct to say that body and mind are ‘empty’ not only of greed, hatred, and delusion in the enlightened state, but also ‘empty’ of any notion of a permanent spiritual entity as envisioned through the teachings of polytheistic and theistic religions.  Furthermore, in various sutras the Buddha talks of contemplating empty space with the mind, and how the mind’s awareness becomes like the ‘empty space’ it contemplates, as it strips itself of eons of deluded conditionality.  

This requirement for peaceful and spacious environs for the practice of Buddhist meditation explains why the Buddha’s early disciples were encouraged to go and live on the outskirts of towns and villages, ad sit at a foot of a tree in a forest.  This meant that the monks and nuns could go and beg for food from the towns and villages at certain times of the day, whilst retiring to the quiet forest for contemplation and meditation at other times.  For the laity, the Buddha – who had given-up ordinary life amongst them – appeared to exist on the outskirts of society, appearing every now and again whilst begging for food, or making compassionate visits to various individuals.  Even when he was physically present, it appeared to many that his body was ethereal and non-substantial – as if the Buddha was flickering in and out of existence during every second of his enlightened presence.  This ambiguity and indifference toward physical existence must have created the perceptual conditions for the early Buddhist artists depicting the Buddha as being only present in intention, but not in fact.  This position does not deny the reality of the existence of the Buddha, but in fact points to a state of existence ‘beyond’ that which ordinary beings usually perceive as ‘real’.  This implies that the realisation of ‘emptiness’ in the mind is considered a crucially important transformative step upon the path toward Buddhist enlightenment.  This is different for instance, from the Jainist depiction of Mahavera (a contemporary of the Buddha) – who is always depicted in physical form even from the earliest time of the Jainist tradition. 

Furthermore, the fact that originally the Buddha was presented (and his teachings remembered) through his absence, it is clear that the enlightened state of nirvana (although not a negation of reality) is in fact an awareness of the ‘spaciousness’ of existence.  This is an innate appreciation of the ‘space’ that exists between objects, coupled with the understanding that physical objects only seem ‘solid’ and ‘real’, when the true nature of ‘conditioned’ reality is not understood.  This means that not only is the space between objects full of empty space, but that the apparently ‘solid’ objects are not solid in a one-sided sense.  According to the Buddha, objects only appear solid and permanently real because the human mind does not understand the true nature of what it is seeing.  Attachment to physical objects is the essence of suffering in the Buddha’s system, and it is likely that the early Buddhist artists understood this and through their art, sought to avoid encouraging suffering through attachments to the Buddha’s physical form.  This suggests that the Buddha’s enlightenment is not only beyond physical presence, but is also beyond gender.  Although the Buddha was a man, his enlightenment was beyond his gender, just as it was beyond his Brahmanic religion, his privileged caste, and his luxurious upbringing.  The early iconology appears to be the recognition of an enlightened reality that is beyond the limitation of ordinary perception, but which is not a denial of existence itself.  Misogynistic statements – often attributed to the Buddha – do not fit-in with his general teaching about the transformation of perception and the reality it reveals.  Just as later Buddhist iconology breaks with the original message of ‘spacious emptiness’ by depicting the Buddha in physical form, (usually sat in a typical crossed-legged meditational posture often associated with yogic practitioners), the Buddha’s sutras were ‘edited’ to insert anti-female sentiment that does not make any logical sense when viewed in the context of the Buddha’s broader teachings.

Attachment to physical form is the essence of human suffering because it is premised the generation of greed, hatred, and delusion for its sustainability.  This leads to competition between individuals and groups, and a fight for survival ensues.  In this swirl of confusion and chaos, religious views are invented to try and bring some kind of meaning to the disconcertion.  Myths surrounding the false notion of a permanent ‘soul’ or ‘spirit’ are formulated and many take solace in this delusion.  The entirety of ancient Indian society was premised upon this religious model which was shot-through with the racism associated with caste living, and gender inequality.  Modern societies, at least in the Western model, have classes instead of castes, which are equally destructive in their discrimination, and a more or less pernicious patriarchalism.  Greed motivates ordinary human interactions that the Buddha rejected fully.  What ordinary beings think is real is in fact ‘empty’ of any reality.  The Buddha is more meaningful as a concept by his lack of presence, than by his presence.  His presence can be perceived as a justifying of a deluded view of the world that grasps externals and which continuously looks for signs to boost faith.  The Buddha is none of these things, as his enlightenment has seen through the deception that greed supports and encourages.  Although there are Buddhist movements in the West that charge fees for Dharma instruction, the Buddha never reduced his teaching to a mere economic transaction, as those who can often afford extortionate fees are not suitable for the training, but those who might not have access to personal wealth, possess all the characteristics required to be a good student of the Way.  In the final analysis, greed is the umbilical cord that keeps all beings firmly in the world of delusion.  The Buddha’s intense and dramatic ‘lack of presence’ in early Buddhist art is designed, no doubt, to shock and shack individuals out of their deluded apathy.  
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Daoist Self-cultivation - Aligning the Bones and Joints

By Simon Weir – Qianfeng Daoism UK (ICBI)

[image: image6.jpg]



I got my knowledge of Qianfeng Daoist self-cultivation from Mr Charles Luk (1898-1978).  I never met him in person, and I have never been to China.  I am not an expert on Chinese history, and cannot read or write the Chinese language.  Come to think of it, I do not have any Chinese friends in the UK, simply because I lack the social skills and social connections to make any, etc.  I can safely say that my only ‘Chinese’ friend was Charles Luk, and I only knew him through written letters over a five year period (1970-1975).  Having said that, I am very grateful for the Chinese wisdom contained within Daoism as I believe it guided, changed, and gave my life meaning.  I know from documentaries and photographs (and from what others tell me), that China is a beautiful country.  The mountains are tall and narrow (with their peaks hidden in the mist), whilst the rivers and lakes appear perfectly placed throughout the valleys and flat landed areas.  The Chinese landscape seems to exude ‘correct placement’ and ‘appropriate positioning’.  Of course, this landscape is primarily natural, but from where I am perceptually standing in the West, China and her landscape, together with the Daoist culture her people has created, offers a method for acquiring and maintaining ‘balance’ in one’s mind, body, and environment.  Similar philosophies may have existed elsewhere in the cultures of the world, that is for sure, but the point is that I do not know any of these alternative paths.  I simply have no knowledge of them.  

Just as everything appears to be in its correct place in the natural environment of China, the self-cultivating philosophies produced by the Chinese people often require that the body is not only moved correctly from one posture to the next (such as in the movements associated with Taijiquan), but that the ‘internal’ structure of the body is also correct and does not deviate into bad posture.  What is good posture?  Good posture is physical and psychological – it is not just physical as many seem to believe, but it is usually acknowledged that a straight mind is the product of physical training and discipline.  Training the body can be achieved through sitting still, or moving in a prescribed manner.  Whether sitting or moving, exactly the same principles of physical organisation apply.  The trunk of the body contains virtually all the major (and life sustaining) bodily organs (excluding the brain, eyes, ears, nose, and throat; all of which are contained within the head and neck cavity).  If the posture of the trunk cavity is poor, misaligned, distorted, or dysfunctional in some way, then the inner organs will be constricted, deformed, knocked out of place, unnecessarily compressed, and lack a correct and nourishing blood supply.  When organs lack an adequate blood supply, their life-sustaining function is hindered, and the health of the mind and body diminishes. When the health of the mind and body diminishes, the lifespan is reduced, and physical death occurs much earlier than it would have done if the blood supply and posture had been optimised.  

Poor posture of the trunk creates a constriction of the lungs so that breathing is shallow and oxygen intake is meagre.  A reduced oxygen intake obviously means that the organs cannot ‘breathe’ qi energy and gain the required nourishment.  In this position, the mind remains ‘unaware’ and ‘ignorant’ of the cause of the bodily discomfort and disease.  The mind must be made aware of the poor position and its causes, and thereby understand the logical chain of events that lead to poor health, and the corrective and positive chain of events that lead to good health.  In essence, this re-training of the body out of its bad habits of positioning, require a completely new approach.  This approach is the generation of good or ‘aligned’ posture of the bones and joints.  When sitting, the root of the trunk is the crossed-legs and the pelvic-girdle.  The legs should be crossed so that the posture is flat to the floor and stable.  The pelvic-girdle should not ‘tilt’ in any direction, be it forward, back, or to the sides.  If the legs or disorganised, the pelvic-girdle will tilt and there can be no subsequent alignment of posture.  If the legs are correctly organised, then the pelvic-girdle will be naturally and rightly positioned.  Everything depends upon this firm foundation.  

The spinal column is the next component of bodily alignment.  The inner organs are intimately associated with the spinal column and its many vertebrae due to ligaments of attachment, stabilisation, and positioning.  A spinal column that is out of alignment, passes this deficiency onto to all the inner organs.  Organs that are out of place, restrict the blood vessels and prevent appropriate blood flow.  The lungs do not fit into the chest cavity correctly, and a deep and full breath is not attainable.  Restricted breathing means that less oxygen and energy enters the body through the blood stream.  The breathing mechanism is a muscular ripple that invigorates the structures of the body and passes through the entire torso area.  If breathing is constricted, then this revitalising and refreshing muscular wave activity cannot occur and the body goes unrefreshed.  In this case, poor breathing technique prevents oxygen entering the body, and the body processes operating in a manner that restores and ensures health.  This constriction is always a symptom of muscular tension in the abdominal area.  Tension of this type not only hinders blood flow and circulation, but also prevents the digestive system from operating efficiently.  If food and drink are not digested properly, the body does not receive the nourishment, and toxins build-up in the body because they are not properly flushed out of the body through faeces.  Muscular constriction around the kidney area constricts the organ from properly filtering the blood of urea and expelling it through urination.  

The shoulder girdle should it squarely over the pelvic girdle so that the two areas are soundly connected by a naturally curving spine.  The curvature of the spine is both concave and convex which means that the vertebrae should never be held unnaturally straight and deliberately non-curved.  The muscular of the shoulder girdle should be relaxed so that the shoulder appear to ‘hang’ in mid-air.  This allows the arms to also ‘hang’ from the shoulder joints with no need for muscular tension.  In this way the hands can rest in the appropriate position upon the lap area.  The vertebrae of the neck are extended by placing the chin slightly forward and down.  When performed correctly, this open, loosens, and extends the neck vertebrae, whilst simultaneous loosening and extending the musculature of the neck.  The tongue should touch the roof of the mouth to connect the energy channels (and flow) within the body.  

Full abdominal breathing must involve the entire musculature of the torso without exception.  Awareness of the oxygen (and qi) as it enters, flows through, and leaves the body, must be exact and precise.  The oxygen (and qi) flows through the body in waves and this wave-like action is provided by the muscular contractions and relaxations of the body.  Full muscle use is directly related to full and complete breathing.  To achieve this use of the musculature, the musculature must be released of all previous and unnecessary tensions.  Tension is bundles of energy trapped in the muscle fibre through habit of posture and habit of thought.  These tension bundles can be released by breathing deeply and actively visualising the dispersal and dissolving of the previously trapped energy.  Releasing trapped energy, frees the musculature to operate optimally and provide a full oxygenation of the body system.  This is in effect the oxygenation of all the body cells in the body with the inward breath, and the cleansing of all body cells with the outward breath.  The inward breath brings oxygen in – whilst the outer breath dispels carbon dioxide from the body.  Carbon dioxide is the by-product of the process of the body cells absorbing (and burning) oxygen in the mitochondria.  As the body cannot use carbon dioxide, it is expelled through the outward breath.  During the day, plants absorb this carbon dioxide as part of the photosynthesis process, and expel oxygen into the environment as a by-product.  Nothing can be achieved with regards to breathing if the musculature is not first freed from its habitual tension.  Habitual tension builds up in the musculature over long periods of time as a defence mechanism against internal or external shocking events.  The tension remains even after the traumatic events have long faded into distant memories.  If it is understood that muscular tension can be reduced and removed through focusing the mind and breathing deeply, then breathing deeply and profoundly becomes normal for the Daoist practitioner.  While all this is going on, qi can be gathered in the lower tan tien for spreading around the body through the inward and outward breathing mechanism – augmented by the physical movements of martial arts or chi kung exercises.  Qi blocked in the muscles is muscular tension and is no different to it.  Breathe deeply and qi will flow through a liberated inner system without bounds and without ends.  When instructing me by letter from Hong Kong, Charles Luk was very specific and precise when teaching me how to align the mind and body and breathe efficiently without any systemic tension in the body.  
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What Master Xu Yun Taught Me

And the Purpose of the Ch’an Guild of Hui Neng

By Mr Wang Ping (ICBI) Beijing Office
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Ch’an is the method of ‘letting go’.  It is not a method of ‘building-up’.  People are attracted to spiritual training as a means to re-discover something they believe is ‘missing’ or ‘obscured’ within themselves, and lacking in their environment.  The ‘Buddha-nature’, the ‘Mind-ground’, or even the Daoist ‘Uncarved-block’, are all terms to indicate something that is believed to exist ‘beyond’ or ‘behind’ physical existence and physical activity.  In other words, there is something perceived as ‘missing’ from physical reality and it is assumed to be a) real, b) obscured, and c) recoverable – with the correct training and right guidance from those who have gone on the journey before, and are believed to know the way.  These ‘Kalyanamitri’, or ‘Spiritual Good Friends’ have already gained the appropriate patience and experience to lead others.  They can do this because they are developed Bodhisattvas who are motivated by Great Compassion (Maha Karuna) and Great Wisdom (Maha Wisdom), and have eradicated all selfish motives and the dualistic drives of base ego.  Kalyanamitri are living beings that only ‘appear’ to be ‘living’ as they already exist in a state of being that is beyond the ‘coming’ and ‘going’ of ordinary life.  As I write this essay, I am 85 years old and do not consider myself a ‘Kalyanamitri’, as despite decades of quiet contemplation of ‘Who’, I still have the desire to ‘search’ and ‘meditate’ for answers.  I was born in 1930, and first met the Great Master Xu Yun (1840-1959) at the Nan Hua Temple in 1940’s Guangdong.  I was just 10 years old at the time, and travelled with my father to the temple.  People may not understand this today, but at the time China was being torn-apart through warfare, and many people were afraid.  This is the practical-side of existence.  In that time of disaster, even peace-loving and highly enlightened beings were struck-down by bullets and swords.  Many good and ardent Buddhists at that time took to self-defence and followed the ancient teachings of Chinese martial science, as did my family.  My father was a simple man, but in his simplicity he managed to save my life and the life of my mother and sisters.  Unfortunately not long after getting our family to safety, he was also struck-down.  My mother, who was very attached to the Pure Land Teaching, would chant ‘Amituofo’ every single moment of the day, even when she was cooking, cleaning, walking, or working in the fields.  Eventually the war ended and China entered a new positive era.  This led me to meeting Great Master Xu Yun (for the second time) in 1950.  At that time I sat in a Ch’an Week Retreat (7 days) also at the Nan Hua Temple under the direct and strict guidance of Great Master Xu Yun.  He would teach Ch’an from all the Five Houses (of Ch’an), and also from the Daoist and Confucian Teachings.  Sometimes he would make references to Indian Hinduism and Western Christianity.  When teaching seated meditation, he was very strict.  He demanded that those who participated remain ‘unattached’ to Ch’an whilst sitting motionless for hours and transcending the pain of inactivity.  Great Master Xu Yun stated time and again that the mind must become permanently ‘detached’ and ‘disentangled’ from world affairs, even whist living fully within the hustle and bustle of everyday life.  I asked the Master why we have to do this – when the Ancient Ch’an Masters never seemed to meditate, and criticised those who sat for hours?  

Great Master Xu Yun said that I would understand this when I realised the Buddha-nature, and not before.  In the meantime, Great Master Xu Yun continued, the Buddha taught the method of seated meditation, which was a technique imported into ancient India through the Teachings of Yoga.  Although it is true that Ch’an has ‘no fixed position’, it is equally true that this position beyond position can only be attained by a student resolutely sitting with a committed strength in meditation and tackling delusion head-on.  In the ancient days, so it is thought, people had less clutter in their minds because cultural existence was fairly simple and uncomplicated.  In those straightforward times, an enlightened Ch’an Master could enlighten another with a word or action, or with inactivity and silence.  It is not so much that this cannot happen nowadays, but rather that such an occurrence is rare and cannot be relied on to happen.  This is because in modern times the human mind is far more confused and entangled than ever before, and true Ch’an Masters are few and far between.  There is also the issue of the fact that we are now living in the Dharma-ending Age, and so the Buddha’s Teachings are being misrepresented and misinterpreted all over the world.  Many in the East and West use a false interpretation of Buddhism to glorify their personal egos.  The problem with this is that part of the process involves the legitimisation of the ego through developing social structures to spread this warped teaching amongst ordinary people who are sincerely searching for somekind of truth in their daily lives.  The Buddha’s teaching is turned into a means of strengthening the personal ego and not transcending it.  This is the opposite of the stated purpose of the Buddha’s Teachings.  Whereas the Buddha taught the uprooting of greed, hatred, and delusion, and the non-existence of a permanent, personal-self; corrupt Buddhism teaches that greed, hatred, and delusion are expedient devices, and that the belief in a ‘self’ or ‘soul’ is fully inaccordance with the Buddha’s ‘true’ teaching on the subject.  Sexual desire in its uncultivated and unrefined ordinary state, (in other words, ‘out of control desire’) is interpreted as being ‘Dharmic’ and absolutely fine as it is!  Furthermore, lay men and women (who do not follow the Vinaya Discipline), occasionally wear robes, get married, have children, drink alcohol and work for a living, whilst still calling themselves ‘Members of the Ordained Sangha’!  

Lay people in China can and often do enter temples for extended periods of time, and sometimes shave their heads and commit themselves to the practice of the Vinaya Discipline.  They wear a robe and live a pious life, but they are not ‘ordained’ in the formal sense.  Occasionally, a lay-practioner becomes so respected by the Ordained Sangha that he or she is granted permission to wear the Buddhist robe even outside the temple during their everyday lives, and in their own homes.  This should be viewed as an issue within the Ch’an Tradition, as much stock is set by the example of the Enlightened Layman Vimalakirti.  Not only this, but Ch’an literature is full of examples of fully Enlightened Lay-people.  This being the case, there is no reason for a lay-person to pretend to be a monk (or nun), or a monk (or nun) to pretend to be a lay-person.  The situation can appear a little confusing, as sometimes ex-monks and nuns in the Chinese Buddhist tradition are allowed to keep their ordained names even when living as an ordinary being within lay society.  This is because their Enlightenment has already been authenticated by an Enlightened Master.  There are also lay-people (as well as monks and nuns) who take the Bodhisattva Vows and are given an ordination name.  This is different to a monk or nun who lives in a temple full-time, and who also follow the Vinaya Discipline.  Bodhisattva Vows are very important in China and are a sincere Statement of Intent premised upon the generation of Wisdom and Compassion.  A Bodhisattva transcends all distinctions and arbitrary categories, and cannot be limited to the designation of ‘Lay’ or ‘Monastic’.  If the Buddha-nature has been cognised, then there is no more ‘distinction’ or ‘desire’ to confuse the ego, as the ego is understood to be totally ‘empty’ of any meaning.  ONLY in this fully enlightened position is there no ‘distinction’ and never before.  Therefore a fully Enlightened Ch’an Master no longer needs to meditate – but does so only to lead and inspire others.  A Master of this calibre frees people with a word, glance, or action – in this case, meditation is the freeing ‘action’.  This is what Great Master Xu Yun taught me 65 years ago, when he was 111 years old.  The ICBI advocates and emphasises the taking of Bodhisattva Vows and the following of a path that transcends (and unites without demeaning) the position of the Laity and the Ordained Community.  This recognises that all reality has the Empty Mind Ground as its basis and that all distinctions – although required for the development of civilisation, science, and medicine, are nevertheless ultimately ‘Unreal’.  This does not deny the presence of material existence, but ‘Sees’ straight through it, so that Form and Void are understood to exist and not-exist at exactly the same time.  This understanding is further refined through Nagarjuna’s tetralemma thinking.  The realisation of this truth is the essence and the purpose of the Ch’an Guild of Hui Neng.  
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By Gee Wyles (ICBI Correspondent)
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‘The issue of Nirvana, being of central importance to Buddhist practice, requires perhaps further comment.  It is interesting to note that its solution in the Lankavatara-sutra is very similar to that given by Nagarjuna in his chief work The Verses of the Middle Way, including the denial of all alternative statements, and the mention of the Void (Sunya) as the only key to correct understanding..’

(Florin Giripescu Sutton: Part Two – Concepts and Knowing – Page 160)

Two millennia before the ground-breaking work of Sigmund Freud, the early Buddhists in India developed the first rationally based theory of depth psychology.  The Buddha and his disciples, from around the 6th century onwards (and perhaps earlier according to Chinese dating), used dialectical logic to analyse perception, language, and the philosophical nature of reality before Zeno, Socrates, Plato, Aristotle, and later Hegel in the West.  The author Sutton further points-out that it was the Buddhists who first clearly demonstrated the limitation of language in understanding and expressing reality thousands of years before Kant and Wittgenstein.  Yet another first for the early Buddhists was the definition of the ‘self’ as being a temporary combination of psycho-physical elements a long time before David Hume formulated his ‘bundle of perceptions’ theory.  In reality, the Buddha and his followers were the first to establish modern logic in the assessing, interpretation, and defining of reality.  The Buddha firmly rejected theism (as idealism) and the notion of reality only comprising of physical matter.  His theory of ‘namarupa’ expressed a blend of mind and matter that cannot be adequately defined by conditioned human language, but which could be revealed through physical discipline and the training of the mind through concentrated effort.  

Sutton assesses the Lankavatara-sutra and rejects the notion (perpetuated by DT Suzuki and others) that it represents a purely idealistic view of the world that reduces all external things to psychological events.  Firstly, Sutton argues, the Chinese and Tibetan versions of this sutra simply do not teach this, and secondly, such a notion runs counter to the Buddha’s own teachings.  The term ‘Cittamatra’ first appeared in the Avatamsaka-sutra, before it was subsequently used as a concept in the Lankavatara.  As a distinct concept it appears as a defining principle within the Yogacara School – with the term ‘Yogacara’ simply meaning ‘Yoga-practice’.  The term Cittamatra means ‘mind-only’, and is also known as ‘Vijnapti-matra’, or ‘Consciousness-only’, or ‘Imagination-only’.  This is how Sutton explains the premise of this book (Pages 203-204):

‘The main thesis of this book is that the “Mind-only,” or “Nothing but the Mind” formula, should be regarded as a disparaging comment applicable to all absolutionistic claims of explaining the ultimate Reality through conceptual language, and not as a definitive affirmation of a one-sided and dogmatic monistic idealism a la Bishop Berkeley, as Suzuki and others erroneously believed.  To adopt their view that Citta-matra means that the world is “nothing but mind,” or that it “is made of mind only,” would be tantamount to Buddhist heresy (if there is such a thing), since it would run counter to the principle of the Middle Way, against all one-sided extremes and reductionalistic statements, and it would also confuse a linguistic metaphor (that is, a figure of speech, which is supposed to approximate only, not describe Reality) with Reality itself.”

The mistaken notion that surrounds the principle of the ‘Citta-matra’ concept (perpetuated by DT Suzuki in his English translation of the Lankavatara-sutra) is that it appears to a) reduce reality to ‘Mind-only’, whilst b) simultaneously suggesting that the ‘mind’ within Buddhist philosophy is both independently ‘real’ and therefore ‘unchanging’.  In reality, the founders of the Yogacara School (the brothers Asanga and Vasubandhu) never taught or thought that the mind represents a permanent ‘something’, and are recorded as clearly agreeing with the Buddha that ‘mind’ is impermanent and lacking in any substantiality.  This misunderstanding and misinterpretation of the term ‘Citta-matra’ appears to have come into the West by the literal (and inadequate) translation of ‘Mind-only’, which was then cemented in the popular imagination by DT Suzuki’s idealistic interpretation of the Lankavatara-sutra.  This work, however, does not limit itself to just this issue, but clearly explains how the Lankavatara-sutra influenced early Ch’an and its development despite the reservations expressed by the US academic John McRae.  Indeed, the Lankavatara-sutra states the following which expresses (in a slightly re-worked form) the foundation of the philosophical attitude adopted by the masters of Chinese Ch’an Buddhism (Page 9 attributed to Chapter II of the Lankavatara-sutra):

‘Mahamati, words (utterances) are dependent on letters, but meaning is not.’
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� This refers to a Japanese language article written by Suzuki at the height of Japanese fascism in 1941.  It appeared as a chapter (named ‘Zen and Bushido’) in the Japanese militaristic book entitled ‘The Essence of Bushido’ (Bushido no Shinzui) edited by Handa Shin.  This justified warfare and killing as natural acts of amoral action.  Suzuki was quick to use Zen to justify Japan’s military aggression in China and elsewhere.  (See: Zen at War by Brian Daizen Victoria – Pages 110-111 of the 2006 Rowman & Littlefield Publishers edition.  


� See: Zen at War by Brian Daizen Victoria – Pages 110-111 of the 2006 Rowman & Littlefield Publishers edition.  Also see Footnote 43 (Page 242) of the same book – which explains how Suzuki’s works had been translated into Italian and German prior to WWII – and how Suzuki’s distortion of Zen met with ideological praise from the Fascist Italy and Nazi Germany.  Dr Karl Haushofer (one of Hitler’s chief advisors) spoke glowingly of the Japan’s feudal spirit.


  � Extracted from <� HYPERLINK "http://www.shixiong.com.cn/quanzi/10/8813/" �http://www.shixiong.com.cn/quanzi/10/8813/�> Accessed 8.8.15.  This Chinese language page is entitled ‘世界禅者-铃木大拙’ (Shi Jie Chan Zhe – Ling Mu Da Zhuo), or ‘World Zen - DT Suzuki’.  There are a number of Chinese language pages on the mainland Chinese search-engine Baidu which present a positive image of DT Suzuki and which make no mention or any reference to his wartime teaching method and activities.  Many of these pages appear to be straight Chinese language translations of extant positive Western descriptions of Suzuki and this fact may explain the omission.  


� For example see: DT Suzuki (Wiki) � HYPERLINK "https://en.wikipedia.org/wiki/D._T._Suzuki" �https://en.wikipedia.org/wiki/D._T._Suzuki� Accessed 8.8.15.  DT Suzuki (American National Biography Online) � HYPERLINK "http://www.anb.org/articles/08/08-01898.html" �http://www.anb.org/articles/08/08-01898.html� Accessed 8.8.15.  DT Suzuki – the man who explained Zen to the West (about religion) � HYPERLINK "http://buddhism.about.com/od/whoswhoinbuddhism/fl/DT-Suzuki.htm" �http://buddhism.about.com/od/whoswhoinbuddhism/fl/DT-Suzuki.htm� Accessed 8.8.15.  Mysticism Defined by DT Suzuki (Mystical Experience Registry) � HYPERLINK "http://www.bodysoulandspirit.net/mystical_experiences/learn/experts_define/suzuki.shtml" �http://www.bodysoulandspirit.net/mystical_experiences/learn/experts_define/suzuki.shtml� Accessed 8.8.15


� Suzuki Daisetsu (Zhongguo Wiki) < � HYPERLINK "https://zh.wikipedia.org/wiki/%E9%88%B4%E6%9C%A8%E5%A4%A7%E6%8B%99" �https://zh.wikipedia.org/wiki/%E9%88%B4%E6%9C%A8%E5%A4%A7%E6%8B%99�>  Accessed 8.8.15.  


� Cen Xue Lu – An Open Letter to the Public � HYPERLINK "http://wenshuchan-online.weebly.com/cen-xue-lu-ndash-an-open-letter-to-the-public.html" �http://wenshuchan-online.weebly.com/cen-xue-lu-ndash-an-open-letter-to-the-public.html� Accessed 8.8.15


� 他们在一起 - ·胡适与铃木大拙 � HYPERLINK "http://blog.sina.com.cn/s/blog_c5d23dde0102v6gi.html%20Accessed%209.8.15" �http://blog.sina.com.cn/s/blog_c5d23dde0102v6gi.html Accessed 9.8.15�.  This is a Chinese language blog referenced through the Chinese search engine Baidu.  This article is written by ‘ZCM1944’ and is entitled ‘Hu Shi and DT Suzuki Meeting Together’.  


� See: Existence and Enlightenment in the Lankavatara-sutra – A Study in the Ontology and Epistemology of the Yogacara School of Mahayana Buddhism: By Florin Giripescu Sutton, SUNI, (1991), Foreword by Prof. Ninian Smart, but also throughout the book, which serves as a general deconstruction of Suzuki’s mistaken assumption that the Lankavatara Sutra represents a type of Buddhist ‘idealism’.  Sutton clarifies that the term ‘Citta-maitra’ (i.e. ‘Mind-only’) represents an emphasis of practice, and does not represent a metaphysical statement or theory.  The world is not ‘mind only’, but the Buddha did appear to emphasise a dominant role for the mind during self-cultivation (providing the body was in a state of suitable discipline).  However, the Buddha also taught that the ‘mind’, like all constructed things, is ‘empty’ of any substantiality, and is impermanent.  Suzuki, through his misunderstanding, reduced Asian Buddhism to a type of theistic religion suitable for the Judeo-Christian thinking of the Western audience from which his popularity outside of Japan orignated.





