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Buddhism as a tradition of thought deepens humanity’s spirit and
religious culture, and as such, has deeply affected Korea’s thought
and culture for over 1,600 years. From the time of Korea’s ancient
kingdoms to the modern society, Buddhism yielded brilliant literature
and eminent figures who led the spirit and the tradition of thought
through turbulence and transitions in Korean history. Such literature
and outstanding Buddhist masters gave life to the unique spirit of the
Koreans, and from there, spawned the spread of Buddhist virtue.

Nonetheless, the uniqueness and beauty of Korean Buddhist
thought and culture have not been published in a language that can
be introduced to the world, and as a result, Korean Buddhism have
not left the shores of the peninsula. Despite a sense of being late, it
is fortunate that with the commitment to share the brilliance of the
Korean Buddhist culture, the Jogye Order of Korean Buddhism has so
far accomplished much through the publication of the Collected Works
of Korean Buddpism, in thirteen volumes, and the Collected Works of
Modern Korean Buddhism, in ten volumes.

The current Selected Works of Korean Buddhism in ten volumes is
a result of many meetings and a process of careful selection from the
many representative Buddhist texts extending from the Unified Silla
all the way up to the early parts of the modern era. These selected texts
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include a wide range of topics including that of Hwaeom philosophy,
Seon (Zen), Buddhist culture, and even the lives of eminent monks
and their thoughts, texts that can be considered to be foundational to
Korean Buddhism.

Among the last four translations of the current ten selected texts,
Seon Thought in Korean Buddhism is a combination of two compositions;
the Collection of the Essential Outlines of the Seon School (Seonmun
gangyo jip TEFIHIZEE), which contains the essentials of the Linji and
the Cloud-gate school (E£'155%), two of the five Chan schools of China,
and the Record of the Treasures of the Seon School (Seonmun bojang nok
TR Ejai5%), the recorded sayings of Seon monks that contain views
oriented towards Seon. Next, Seongcheol’s 7he Orthodox Path of Seon is
literature that discusses the path leading to enlightenment, and which
has left a long-lasting mark in the modern Korean Seon tradition.
The third text, The Moon Reflected in a Thousand Rivers composed by
King Sejong the Great, is about the life of the Buddha composed in
poetry and is the very first printed book in vernacular Korean. While it
marks a high point in the print culture of Buddhist literature, it is also
recognized for its harmonization of religious and literary forms. Lastly,
Koh Hyeonggon’s 7he Ontology of Seon is a masterpiece that compares
the thought of Seon with the prominent German existentialist thought
of Heidegger, which expanded the horizon of Buddhist thought.

With the publishing of the ten volumes of representative texts
of Korean Buddhism, it is hoped that the thought and culture of
Korean Buddhism will spread throughout the world and provide
fruitful outcomes. It will be an opportunity to have exchanges
with the philosophies of the world and contribute to widening the
spiritual horizon and make the culture of humanity all the more
rich. Buddhism as part of this endeavor, I pray, will lead to the
harmonization of opposing views and the lessening of disharmony and
hostility.

In closing, I would like to take this opportunity to thank the
translators and the proofreaders and those who, through their hard

work, brought the translations to fruition. I would like to also extend
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my deep gratitude to the Ministry of Culture, Sports and Tourism of
Korea and its representatives who have given support to this project of

globalizing Korean Buddhism.
With the Palms of My Hands Joined in Reverence
Daeryeon Jinwoo Fi 15 &

The 37th President of the Jogye Order of Korean Buddhism
President, Publication Committee of the Selected Works of Korean Buddhism



Buddhism which originated in India some 2,500 years ago and spread
throughout East Asia has now become a global religion. Through the
people of the Arian ancestry, Indian Buddhism came to be recorded in
the ancient Indo-European language of Sanskrit and the Indo-Aryan
language of Pali. Chinese Buddhism was then communicated through
its long history using the ideograph sinoscript of the Han people.
The differences of language and ethnic-culture led to diverse methods
of practice of Indian and Chinese Buddhism. In Indian Buddhism,
becoming a buddha was pursued by awakening to the Dharma through
the repetition of practices in the cycle of samsara. The transcendent
aims of Indian Buddhism were accepted by the Chinese after
transformations that were fitting to their own ways. Different from the
Indian method and despite the gap in time and space, the most effective
means were to believe that everyone was born with the inherent nature
that allowed, whoever it may be, to become a buddha. That is why,
in Chinese Buddhism enlightenment was transformed from the aim
of becoming a buddha to realizing the “nature of the Buddha,” of
“inherently enlightened” human nature. After having gone through
this transformation into this unique doctrine of original nature, there
emerged two phenomena; in theory—Tiantai and Huayan schools of
thought—and in practice—Pure Land and Chan Buddhism.
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Chinese Buddhism that became established into individual schools
of thought based on this doctrine of original nature was accepted into
Korea and Japan, which shared the same culture that was based on
the system of sinoscript. However, in Korea there developed a unique
pattern in the acceptance of Chinese Buddhism. It is characterized by
the tendency towards synthesis by finding what commonly permeates,
leading to a realization of harmony, for example, among the theories
unique to the individual schools and its diverging claims. Though
the establishment of the individual schools of thought based on the
doctrine of original nature is the achievement of Chinese Buddhism,
the attempt at creative synthesis through finding what commonly
permeates has been consistent on the Korean peninsula, a uniqueness
of Korean Buddhism.

It has been several years that the Collected Works of Korean Buddhism
(2012) was published by the Jogye Order of Korean Buddhism, which
consists of representative Korean Buddhist literature selected from the
Complete Works of Korean Buddhism, a compilation of 323 fascicles
into a compositional archive that contains literature from the Silla
all the way to the Joseon period. This was done as part of the effort to
globalize Korean Buddhism with the generous support of the Korean
government. With the intent to continue and to further develop this
tradition, modern representative Buddhist compositions were selected,
translated into English and published, again with generous government
funding. It was with the aim of sharing with the world the intellectual
legacy left behind by modern Korean Buddhism, which lead to the
publication of the Collected Works of Modern Korean Buddhism in 2017.

However, these two series do not contain all of Korea’s pre-
modern and modern Buddhist literature and it was suggested that
translations of additional representative Korean Buddhist classics
among the traditional and modern Buddhist literature be introduced
for the purpose of globalizing Korean Buddhism. That is why starting
from 2018 the Jogye Order of Korean Buddhism proceeded to
publish English translations of selected Buddhist literature that can be
considered to be the core of pre-modern and modern Korean Buddhism
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in a series titled “Project for the Translation of Representative Korean
Buddhist Literature,” once again with the generous support of the
Ministry of Culture, Sports and Tourism of Korea.

For the operation of this project, the Jogye Order established
the Compilation Committee for the Translation of Representative
Korean Buddhist Texts (President: Ven. Jinwoo), a steering committee
(President: Ven. Jiwoo), and an editorial committee (Director: Prof.
Kim Jong-Wook). In particular, the editorial committee that is in charge
of the management of translations and publishing operations, adopted
the recommendations of over fifty experts of Korean Buddhism and
selected five representative literature from the premodern era, including
Silla to late Joseon, and five representative literature from the modern
era—post-liberation from Japanese colonialism.

The first among the five compositions from the premodern era is
titled Questions and Answers on the Avatamsaka-sitra: An Early Korean
Huwaeom Text which is a compilation of the lectures of Uisang recorded
by his students. It is exemplary of the Korean Hwaeom studies that
has had a long tradition and has had far-reaching influences on the
formation of Kegon studies early in Japanese history. The second, 7he
Moon Reflected in a Thousand Rivers by the Great King Sejong, the
life story of the Buddha composed in poetic form, is the highlight
of Buddhist literature that harmonized religious and literary forms.
The third is titled Biographies of Eminent Monks of Korea, which is a
collection of three separate texts, Haedong goseung jeon by Gakhun,
Dongsa yeoljeon by Gagan, and the Jogye goseung jeon, by Bojeong.
Through this English translation, the international audience can gain a
firm understanding of the important monks who appear in the history
of Korean Buddhism. The fourth text is titled Seon Thought in Korean
Buddpism, which consists of Seonmun gangyo jip and Seonmun bojang
nok by the monks Hyesim and Cheonchaek, where the first of the two
is a compilation of extracted sayings of various Seon masters and the
latter is a summary of core Seon teachings. Seon Thought in Korean
Buddhism will provide to the readers a comprehensive summary of the
essential teachings in Korean Seon tradition. The fifth translation is
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titled Buddhist Apologetics in Early Modern Korea: Treaties and Memorials
by Joseon Period Monks, which is a translation of three Buddhist
compositions, the Hyeonjeong non by Hamheo Gihwa, Ganpye Seokgyo
so by Baekgok Cheoneung, and “Sang Han Neungju Pilsu jangseo” by
Yeondam Yuil. These are apologetic texts that have refuted Confucian
charges against Buddhism and argued for the legitimacy of Buddhism.
Through this literature we can gather the tension that existed between
politics and religion during the Joseon period.

The first among the five modern Buddhist literature is Toeong
Seongcheol’s The Orthodox Path of Seon where he critiqued Jinul’s
soteriological system of sudden awakening—gradual practice, which
is often referred to as an important characteristics of Korean Seon
Buddhism. In its place, Seongcheol claimed a system of sudden awaken-
ing—sudden practice, and by doing so he was intent on establishing a
uniquely Korean method of ganhwa Seon. The second is Beopjeong’s
the Pure and Fragrant: The Prose Anthology of Korean Buddhist Master
Beopjeong, which consists of fifty compositions that he selected from
among all his writings and published in a book form. This translation
opens up the world of simple and pure philosophy of Beopjeong who is
much loved by modern Koreans.

The third translation is Koh Ikjin’s Buddhist Thought of Korea.
This book is a masterpiece in the history of thought where the author
adopted an independent approach to history and has brought to light
Korean Buddhism from psychological historical perspective. The fourth
translation is Koh Hyeonggon’s 7he Ontology of Seon. Although this is
a portion of his original voluminous Seon ui segye (The world of Seon),
it is the more exemplary of his intellectual thought of Seon. In this
composition, he compares the main passages from Yongjia Xuanjue’s
Chanzong Yongjia ji (Yongjia’s Collected Works of the Chan Tradition)
with the phenomenology of Husserl and existentialism of Heidegger
and investigates the existentialism of Seon thought. The fifth text is
Chin Hongsup’s Korean Buddhist Sculpture. Here, he discusses the
origins and forms of Buddhist statues, the tradition of Korean Buddhist
statues and its stylistic transformations. With regard to studies of
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Korean Buddhist statues, the text Korean Buddhist Sculpture is one of
the most informative and historically comprehensive.

Through these ten translations, it was the intent of the editorial
committee that the various faces of Korean Buddhism, including
philosophy, literature, history, politics, and art, will be brought to light
for the global audience.

In the work of translating these texts, world-renowned experts
and specialists in the field of Korea Buddhism were invited, who were
familiar with original sinoscript, and in doing so created a group of Ko-
rean and international scholars who combined their efforts in pub-
lishing the most authentic translations. Furthermore, based on the
expertise of a team of translation editors, the translations were reviewed
and the most precise expressions were ensured. In this way the editorial
committee made sure that the translations most accurately reflected the
deeper intentions of the original sinoscript compositions.

The highly esteemed translators include Richard D. McBride
II, Thorsten Traulsen, Marek Zemanek, Henrik H. Serensen,
John Jorgensen, Sung-Eun Thomas Kim, Juhn Young Ahn, Matty
Wegehaupt, Koh Seunghak, Kim Seong-Uk, and Ha Jungmin.
The translation editors include Robert M. Gimello, Park Boram,
Kim Kijong, Sem Vermeersch, Jin Y. Park, Daniel Kane, Sumi Lee,
Kim Jong-Wook, Rhi Juhyung, Kim Sunkyung. Furthermore, Kim
Ryunseon was the administrative assistant who overlooked the entire
process of translations and editing.

Yi Deokyeol worked tirelessly in copyediting the translated texts,
and the entire publication was carried out by Bulkwang Media Co. It
was due to the passionate efforts and contributions of these people that
this project has come to fruition.

Above all, the endless initiatives and support from Ven. Jinwoo,
the president of the Jogye Order of Korean Buddhism, the hosting
organization of this project cannot be forgotten. Ven. Jinwoo, as
the president of the Compilation Committee, has presided over the
entirety of the project with much enthusiasm and interest. Moreover,

the president of the steering committee, Ven. Jiwoo, and the director
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of the Research Institute of Buddhist Studies, Ven. Deoklim, both gave
generous and helpful advice for the smooth completion of the project
from planning, to operations, and to the final stages of publication.
Furthermore, the promotional efforts of Kwon Daesik, the deputy
director of the Department of Education of the Jogye Order, have
contributed tremendously to maintaining a relationship of cooperation
with the government agency, and Park Sungsu from the Educational
Bureau has been most dependable for resolving difhicult administrative
issues when they arose.

This project would not have been possible without the participa-
tion and contributing efforts of these people. In this process, it reminds
us once again of the Buddha’s law of dependent arising where all things
come to fruition depending on the harmonization of innumerable
conditions. Lastly, as the director of the editorial committee, it is my
sincere hope that through the publication of the current series, the 1,700
years of the Korean Buddhist tradition consisting of the multifaceted
aspects of philosophy, history, literature, and art will be brought to
light. And as a resul, it is hoped that Korean Buddhist culture will
be held up in esteem on the global stage and assist in furthering the

transmission of the Dharma to every corner of the world.

Kim Jong-Wook

Professor, Department of Buddhist Studies, Dongguk University
Series Editor & Chair of the Editorial Board,

Selected Works of Korean Buddhism
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The publication of a polished translation is the culmination of efforts
made by a community of dedicated individuals. The present publication
is no exception. I would like to first thank Prof. Kim Jong-Wook, head
of the editorial board for the Project of Translation and Publication of
Representative Text of Korean Buddhism, for giving me the opportunity
to translate this important work by Ven. Seongcheol. I would also
like to thank the committee’s staff, Kim Ryunseon in particular, and
the reviewers for everything they have done to help me complete this
translation and make it presentable. My sincerest gratitude also goes
to Prof. Seong-Uk Kim at Columbia University for his friendship and
advice. I also benefited immensely from the kindness and guidance of
Prof. Cho Eun-Su at Seoul National University and Prof. Kim Yongtae
at Dongguk University. Last but not least, I would also like to thank my
family and especially my late teacher Ven. Cheonghwa and my Dharma
brother Ven. Gwangjeon without whose support and sacrifice I would
have not been able to accomplish the noble dream of becoming a scholar
of Korea and Buddhism. If any credit or merit is due, it all goes to them.
And, needless to say, no one but me is to blame for any errors or mistakes

in the present translation.

Juhn'Y. Ahn
University of Michigan Ann Arbor



Conventions

H: Han'guk Bulgyo jeonseo #BlffZi 2% (Complete Works of Korean
Buddhism). Edited by Dongguk dachakgyo Hanguk Bulgyo jeonseo
pyeonchan wiwonhoe. 14 vols. Seoul: Dongguk dachakgyo,
1979-. The present translation uses the digital edition made
available for public use by Dongguk University at https://kabc.
dongguk.edu/content/list?itemId=ABC_B].

T: Taisho shinshi daizikyo R K. Edited by Takakasu Junjiro
etal. 100 vols. Tokyo: Taisho issaikyo kankokai, 1924-1935.

CBETA B: Dazangjing bubian KigitEfilii. Edited by Lan Jifu B35 E.
Taibei: Huayu chubanshe, 1984-1985. The present translation
uses the digital edition made available for public use by the
Chinese Buddhist Electronic Text Association (CBETA) at https://
www.cbeta.org.

CBETA R: Wanzi xuzang jing 58Ut Revised Reprint of the Dai
Nihon zokuzokyo < H AFEAE. Taibei: Xinwenfeng chubanshe,
1968-1978. The present translation uses the digital edition made
available for public use by the Chinese Buddhist Electronic Text
Association (CBETA) at https://www.cbeta.org.

Ch.: Chinese, Jp.: Japanese, Kr.: Korean, Skt.: Sanskrit

Selected Works of Korean Buddhism series uses the standard Romanization
systems for the transcription of East Asian Languages: Pinyin for
Chinese, Revised Hepburn for Japanese, and Revised Romanization
for Korean, with slight elaboration in some cases. Proper names of
persons, sites, and other cultural practices or institutions are transcribed
according to its provenance, but translators may transcribe and

translate the terms considering specific contexts they are dealt with.



Conventions

(Translators may have their own transcribing conventions specific to
their translations in each volume.)

Citations from the 7aisho shinshii daizokyo are listed as follows: title
(if necessary), T[aishd], volume number, page number, register (a, b, or
©), and, if applicable, line number(s)—e.g., Zhengdaoge, T 48.396a18—
19. In citations from the Hanguk Bulgyo jeonseo, the title, if necessary,
will be mentioned first and then volume number, page number,
register (a, b, ¢, d), and if applicable, line number(s) such as the Seonga
gwigam, H 7.637a21-22. Citations from the Dai Nihon zokuzokyo
and Dazangjing bubian are listed in the following manner: title (if
necessary), CBETA Rlevised]/CBETA B[ubian], volume number,
page number, register (a, b), and, if applicable, line number(s)—e.g.,
CBETA R110.849a.

All Buddhist terminology that appears in Webster’s Third New
International Dictionary I regard as English and leave unitalicized. This
includes such technical terms as dharani, stapa, and tathagatagarbha,
which are here provided without diacritical marks. For a convenient
listing of a hundred such words, see Roger Jackson, “Terms of
Sanskrit and Pali Origin Acceptable as English Words.” Journal of the
International Association of Asian Studies 5 (1982): 141-142. East Asian
personal names appear with family names first. As of the Romanization
of Korean terms and names, this series has some exceptions for its
application as far as the Revised Romanization system allows. Firstly, in
cases where the persons’ names mentioned in any part of the book have
their own English transcription, they are spelled as they are regardless of
the Revised Romanization System.

Secondly, to avoid phonetic confusions, hyphens and apostrophes
are used in some cases: an apostrophe is usually placed between letters
to separate phonemes. But a hyphen is specifically used in a person’s
name. Lastly, the surnames, Kang, Noh, Shin and Yi are alternatively
transcribed as such in order to avoid phonetic or semantic confusion.

The original texts used in the translations for this Selected Works
of Korean Buddhism series may contain minor misprints and typos.

The translators carried out corrections and revisions in the course
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of translation, with the editorial board’s support and consultation.
The translators usually noted significant changes in translation from
the original source texts, but might have left minor revisions and

corrections without noting them.






After Japan surrendered to the Allied Forces in August 1945, the
Korean Buddhist establishment was forced to confront some seemingly
insurmountable contradictions. Buddhism in Korea enjoyed much
growth under the protection and support of colonial forces, but
the colonial-period Buddhist administrators at the central samgha
administration or Gyomuwon (1925) led by Yi Jonguk (1884-
1969) found themselves in an awkward position after the Japanese
surrendered to the Allied Forces on August 15, 1945. Naturally, many
left their positions shortly after Korea was liberated from Japanese
colonial rule, albeit only to reassume these leadership positions a few
years later. However, the influential abbots of the major monasteries
were largely unaffected by this change.' They maintained their elevated
status as abbots and samgha elders. In the eyes of a younger generation
of Buddhist monks and nuns, the coexistence of pre-liberation and
post-liberation administrators and also old abbots who represented the
status quo presented the Korean Buddhist establishment with both a
deep crisis and an opportunity for genuine renewal.

Not long after liberation, a national conference for Buddhist clergy
was convened in September of 1945 at the Taegosa Monastery (today’s
Jogyesa Monastery), and there the decision to abolish the colonial-
period Temple Law (1911) was made.” A new charter for Joseon
Buddhism was promulgated to replace it. To effectively uphold and
observe the laws laid out in the new charter, a central administration
(Jungang chongmuwon) for Joseon Buddhism was established. A
new postcolonial religious order, Joseon Buddhism or Joseon Bulgyo
(previously, Joseon Bulgyo Jogyejong), was thus born in Korea. But
the process of building a new identity after liberation was far from
over. Those who participated in the national conference were also in

agreement that new major centers of Seon learning or chongnim were
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necessary.” Needless to say, conference participants believed that these
new chongnim and their culture(s) of learning would and should define
the identity and shape the future of Buddhism in a liberated Korea.

Young, reform-hungry monks were eager to take on this task.
Many, led by the monks at Seonhagwon Monastery, joined the
Buddhism Reform Alliance (Bulgyo hyeoksin chongyeonmaeng)
established in 1946." Seonhagwon was a monastery established in Seoul
by Man’gong (1871-1946), Seongwol (1866-1943), Namjeon (1868—
1936), Dobong (1873-1949) and others in 1921 for the purpose of
advancing the cause of celibate monks or bhiksus who wished to reform
the samgha and free it from what they considered to be the unwelcome
influence of colonialism.” As the post-liberation Korean government
prepared to launch an ambitious land reform act, conflict and discord
between the Buddhism Reform Alliance and leadership of the Joseon
Buddhist order worsened and even escalated into violence. Amidst this
chaos, some young reform-minded monks, most notably Cheongdam
and Seongcheol, chose to pursue a different path, far away from capital,
to reform the samgha from within.

Cheongdam and Seongcheol were both relatively young monks
during the late colonial period.’ They met at Seonhagwon in 1942 and
quickly became good friends. As the Pacific War raged on, both monks
focused less on political activism, which would have been extremely
dangerous, and more on self-cultivation. In 1943, they therefore
traveled to the rustic hermitage Bokcheonam in Chungcheongbuk-do
to continue their training. They took up residence at the Ssangnyeon
Seon Hall at Daeseungsa Monastery in Gyeongsangbuk-do shortly
thereafter and remained there until liberation.

In 1946, in fulfillment of the vow made at the national conference
earlier in 1945 to establish a major center of Seon learning, leaders of
Korea’s post-liberation Joseon Buddhist order decided to establish the
Gaya chongnim at the Haeinsa Monastery in Gyeongsangnam-do.
Cheongdam and Seongcheol went to Haeinsa to join the cause. The
following year, Manam (1875-1957), who was 72 years old at the time,
similarly established the Gobul chongnim at Baegyangsa Monastery in
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1947. These efforts to establish chongnim, however, were short lived.
The Korean War made it impossible to maintain these centers of Seon
learning. The chongnim movement, however, quickly resumed after
the war. The Central chongnim (Jungang chongnim) was established
at Jogyesa Monastery in Seoul in 1959. Ten years later in 1969, the
Jogye chongnim was launched at Songgwangsa Monastery with Gusan
(1909-1983) at the helm. Later, in 1984, Yeongchuk chongnim and
Deoksung chongnim were established at Tongdosa Monastery and
Sudeoksa Monastery respectively. And, in 1996, Baegyangsa’s Gobul
chongnim was reopened under the leadership of Seoong (1912-2003),
Manam’s disciple and former supreme patriarch (jongjeong) of the
Jogye Order. Like Gobul chongnim, Gaya chongnim was shuttered
at the outbreak of the Korean War, but during the provisional central
administrative meeting of the new Jogye Order that was convened at
Haeinsa in 1967—Cheongdam was supreme patriarch at the time—
the launch of Haein chongnim was announced and Seongcheol was
installed as its head (bangjang). It may thus seem as if Seongcheol
had simply picked up where he left off, but his return to Haeinsa was
anything but simple.

When the Gaya chongnim was launched in 1946 the intent of
its establishment was made clear: the chongnim was meant to serve as
a firm reminder that celibate Seon bhiksus, not administrator-monks
or sapanseung, were in charge of the Korean samgha. What a chongnim
provided was training for celibate bhiksus, not administrators, popular
prayer specialists, or proselytizers. Disagreements about monastic
rules and fundraising, however, forced some, like Seongcheol, to
leave the chongnim. Seongcheol chose to continue his self-cultivation
at Naewonam Hermitage near Tongdosa instead. It was under these
circumstances that Seongcheol found himself establishing a retreat
society (gyeolsa) at the Bongamsa Monastery in 1947. The retreat society
gave Seongcheol the opportunity to realize his vision of governing a
monastic community with what he considered to be monastic rules of
the highest standard. It also freed him from the burden of fundraising,
which continued to bear the stigma of being the primary concern of
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non-celibate abbots and administrator-monks.

Seongcheol’s retreat society quickly acquired a reputation for its

strict observance of monastic rules and its dedication to Seon learning.

Rather than follow existing pure rules for Seon monasteries, Seongcheol

deemed it necessary to write his own for Bongamsa. Eighteen rules were

established for its community:

10.
11.
12.
13.

14.

Diligently follow the strict precepts of the Buddha and the lofty
teachings of the patriarchs and aim to quickly and perfectly attain the
ultimate fruit [of buddhahood].

Regardless of what idea or custom it may be, personal views that are
not consistent with the teachings of the Buddha and the patriarchs
will be absolutely rejected.

To achieve the aim of self-sufficiency and self-management of daily
needs, no matter how painful the work of fetching water, chopping
wood, cultivating the fields, begging for alms, and so on may be, one
cannot decline it.

Life dependent on the rent paid by tenant farmers and special
donations made by lay followers will be completely abandoned.
Offerings made by lay followers to the Buddha will be limited to
food used during vegetarian feasts and earnest prayers.

Except for when one uses the toilet and goes to sleep, one will always
wear the five-strip robe.

When leaving the monastic grounds, one must wear a broad straw
hat, carry a bamboo staff, and be accompanied by someone [from the
monastery].

The kdsdya must be made out of hemp and dyed to be a muted color.
All begging bowls, other than clay bowls, are forbidden.

Everyday the Neungeom (Ch. Lengyan) spell must be chanted.
Everyday one must commit to more than two hours of labor.

Every fortnight the bodhisattva precepts must be recited.

Meals after noon are not allowed, and breakfast must be limited to
gruel.

Seats are arranged according to Dharma age.
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15. In the hall one must face the wall. Gossiping together is strictly
prohibited.

16. Other than during the designated times lying down to sleep is not
allowed.

17. Everything that one requires must be procured by oneself.

18. All other matters must follow the rules in the pure rules and the

Mahayana and Hinayana precepts.

These strict rules were meant to show the world the participants’ desire
to return to the old ways, to a time before Korean Buddhism became
corrupted, especially by colonialism. More practically, they were also
meant to serve as a deterrent against monks who were still attached to
the colonial monastic lifestyle. This lifestyle was generally understood
to emphasize proselytization, dependence on “popular” religion, and
frequent and unrestrained interaction with laypeople. It was also
understood as the preferred lifestyle of the non-celibate monks who
owned and controlled most of the Buddhist properties in Korea.

In keeping with the spirit of maintaining purity and returning to
what they believed to be the old ways, Seongcheol and others at the
retreat are said to have burned their red robes made of silk and smashed
their fine wooden begging bowls. They also made the radical decision
to remove structures that had little relation to the Buddha from the
monastery. This included the hall for worshiping the mountain spirit
(sansin’gak) and altar for the seven stars (chilseongdan).’ Images of the
mountain spirit, seven stars, and other miscellaneous protector deities
were also removed from the monastery. The monastic rules they set for
themselves at Bongamsa also forbid them from performing popular
prayers for special donations, which was arguably—with the exception,
perhaps, of rent from tenant farmers—the most common income
source for Buddhist clergy members, especially non-celibate abbots, in
Korea at the time.

For these exact reasons, the retreat society, which began with just
four monks (Seongcheol, Ubong, Bomun, and Jaun), began to attract
more celibate monks and nuns and grow. The Bongamsa retreat,
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however, was by no means the first modern attempt made in Korea
to build a monastic community around a set of strict monastic rules
and the ideal of Baizhang-style self-sufficiency (often referred to as the
“Seon-farming unity” [Seon-nong ilchi] movement). Similar attempts
had been made, in fact, during the colonial period by Yongseong
(1864-1940), Hanam (1876-1951), and others.” There is no denying
Seongcheol’s indebtedness to these earlier efforts, but the retreat’s
emphasis on the strict observance of monastic rules and insistence
on religious purity should also be understood as a response to three
historical developments. First, as mentioned earlier, liberation removed
colonial-period administrator-monks from positions of power. This
was interpreted by some, like Seongcheol, as an opportunity to put
Seon monks like himself behind the driving wheel. Second, the Korean
samgha was split between celibate and non-celibate monks. Ownership
of monasteries and smaller temples belonged mainly to the non-
celibate majority. The celibate minority, whose efforts to “purify” the
samgha began at Seonhagwon in Seoul during the colonial period, was
eager to find a way gain ownership of the properties under the control
of the non-celibate majority. Third, the liberated country struggled to
overcome the systemic poverty that resulted after the withdrawal of
Japanese colonial forces, political chaos introduced by the division of
the peninsula and new occupation by the US and Soviet Union, and
also ideological battles rooted in class conflict.

The Bongamsa retreat took place at a time when presidential
candidates were being assassinated, monks were clashing violently
over monastic property, and intellectuals and left-leaning monks were
drawn, misleadingly, to the promise of establishing a socialist, anti-
colonial utopia in Pyeongyang. The retreat’s timing was critical for other
reasons as well. The volatile political atmosphere of Korea was also due
in part to the strong possibility of holding separate elections for North
and South Korea. Despite the efforts of major political figures such
as Yeo Unhyeong (1886-1947) and Kim Gu (1876-1949), this was,
indeed, what happened a year after the retreat was launched in 1947.
Even more impactful than division, perhaps, was the farmland reform
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act of 1949." This new law, which came into effect in October of 1950,
presented a serious economic threat to Buddhist monasteries, which
still derived much of their income from monastic land cultivated by
tenant farmers. The law, in essence, granted tenant farmers ownership
of this land. The Buddhist establishment continued to petition the
government to rescind the law. What it got was a compromise in
1952. Land adjacent to the monastery under self-cultivation would be
returned to the monastery. It is within this context that Seongcheol’s
efforts to achieve Baizhang-style self-sufficiency should be understood.

Needless to say, however, the Bongamsa retreat was more than just
a simple response to social and political change. It was also a religious
movement that sought to build a new ideological foundation on
which to rebuild the samgha in Korea. This is exactly what the retreat
accomplished. Isolated from the chaos that ensued, the Bongamsa
retreat was able to stay true to its vow of maintaining unrealistically
high standards for a monastic community. Those who were attracted
to these high standards eventually went on to form the new leadership
of the present Jogye Order in Korea. The retreat produced no less than
four supreme patriarchs, Cheongdam and Seongcheol included, and
seven chief administrators. Like the Gaya and Gobul chongnim, the
Bongamsa retreat was also significant for being an attempt at reform
launched not in the major cities, Seoul and Pyeongyang, but in the
countryside. It would have been impossible to mistake the reclusive
ideal espoused in these reform movements. If Buddhism was going to
be reformed, it had to remain aloof from the hustle and bustle and the
chaos of everyday life in post-liberation Korea.

There was, indeed, plenty of chaos in the Korean peninsula.
Seongcheol was in his late thirties when North Korean forces crossed
the border on the 25th of June, 1950. He had already left Bongamsa,
which was apparently being harassed by guerilla forces seeking shelter in
the mountains. It was no less chaotic after the war. As the Korean War
was coming to a close, in 1952, Dac’ui (1901-1978) from Seonhagwon
raised the issue of the impact of the farmland reform act and made

a formal request to convert some monasteries into the property of
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celibate abbots. Despite pushback from married monks, this request
was granted and eighteen monasteries (Donghwasa, Naewonsa, Jikjisa,
Bomunsa, Jeondeungsa, Sileuksa, Unnmunsa, Sariam, Boriam etc.)
were set to be converted into celibate-only monasteries. Celibate monks
were not pleased with the arrangement. The list of eighteen monasteries
did not include any of the 31 home monasteries—the largest,
wealthiest, and most influential monasteries that had been placed under
the direct control of the colonial government. What is more, none of
the eighteen monasteries were actually ever handed over to the celibate
minority.

The celibate minority would, however, gain wind in their sails
from an order issued directly by President Syngman Rhee. In addition
to giving Buddhist leaders due recognition for their important
contributions to resisting colonialism, Rhee, more practically, needed
to secure the support of Buddhist voters who formed a formidable
conservative voting bloc. In 1954, the president in no uncertain terms
declared that the Joseon Buddhist order and its monastic properties
belonged to celibate monks. He thus ordered married monks to leave
their monasteries, that is, their homes. The non-celibate monks who
controlled the central administration of the Joseon Buddhist order
quickly convened a meeting to revise the charter into a constitution and
change the name of the order to the Jogye Order of Korean Buddhism.
They also proposed to formally split the samgha into practitioner
monks and proselytizer monks, that is, into celibate and non-celibate
monks. Realizing victory was near, the celibate reformists convened a
national conference for Buddhist clergy at Seonhagwon. There, they
similarly abandoned the existing charter and replaced it with their
own constitution for the Jogye Order. Emboldened, in November,
they forced their way into Taegosa and renamed it Jogyesa. They also
abandoned Taego Bou N (1301-1383) and established Bojo
Jinul Y HHIER (1158-1210) instead as the founding patriarch (jongjo
siitl) of the Jogye Order.

With further support from the government, all rights to monastic
property management and the administration of the Jogye Order were
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eventually transferred to celibate monks the following year in 1955.
That same year, in protest against the decision to change the founding
patriarch, the head of the celibate reformists, the chief patriarch
Manam, returned to Baegyangsa. Manam would not be able to see this
corrected before his passing, but Taego Bou was, in fact, later recognized
again as the founding patriarch in 1962 when, under pressure from
the new military junta leader Park Chung Hee, the celibate and non-
celibate orders were forced to form a unified Buddhist order. Taego,
however, was not recognized as the “founding” patriarch. Instead,
he was named the patriarch who revived Seon (jungheungjo) in the
preamble of the new constitution prepared for the unified order. The
honor of founding patriarch went instead to Doui ;5% (d. 825) who
went to China and received transmission from Mazu’s disciple Xitang
Zhizang P45 2 (738-817). Confusingly, perhaps, the first article of
the same constitution—but not in the preamble—also recognized Jinul
as a patriarch who revitalized Seon (jungcheonjo).

For reasons that remain unclear, Seongcheol maintained distance
from the events that unfolded in Seoul. Rather than engage the so-
called purification movement, that is, the removal of non-celibate
monks from power head-on, Seongcheol continued to devote all of his
energy to self-cultivation and Seon learning. In 1955, at the invitation
of Hansong, the abbot of Pagyesa Monastery on Palgongsan Mountain,
Seongcheol moved into a nearby hermitage named Seongjeonam
Hermitage located deep inside the mountain. Seongcheol thus began
his famous decade-long practice of “not leaving the cave” (donggu
bulchul). He had a barbed wire set up around the perimeter of the
hermitage to cut off all contact with the outside world and make firm
his resolve to remain at the hermitage. Interaction was limited to a
few patrons on special occasions. A decade later in 1965, Seongcheol
delivered sermons for a full assembly for the first time since he began
the retreat at Seongjeonam. These sermons were delivered at Gimyongsa
Monastery in Mun’gyeong in Gyeongsangbuk-do. There, he lectured
on, among other things, the Platform Sutra, Diamond Sutra, and Song of
Awakening to the Way (Zhengdaoge). While he had previously declined
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taking the position of abbot of Haeinsa in 1955, two years after his
lectures, in 1967, as noted above, Seongcheol was installed as the
bangjang of the new Haein chongnim. After twelve years of devoting
himself to his studies, Seongcheol seems to have felt that it was the right
time to finally assume this leadership position at Haeinsa. Seongcheol
will continue to reside at the nearby hermitage Baengnyeonam for the
next 27 years. During that time, he served as the seventh (1981) and
eighth (1991) supreme patriarch of the Jogye Order. It was also during
this period that Seongcheol launched his vehement critique of Bojo
Jinul’s supposed sudden and gradual approach.

It is difficult to say why Seongcheol deemed it necessary to focus
on his studies for another decade or so before assuming the coveted
position of bangjang at the Haein chongnim. At fifty-five, he was still
relatively young when he assumed the position. What is clear is that,
during his decade-long retreat at Seongjeonam, Seongcheol had his
massive library with him—a library that he put to good use. As soon as
he became bangjang, Seongcheol delivered a series of sermons known as
the “hundred-day sermons” (baegil beommun), from December of 1967
to February of 1968. These sermons, no doubt, reflected everything
that Seongcheol realized with the help of his library at Seongjeonam
and solidified Seongcheol’s reputation as a Seon master. In plain
colloquial Korean (albeit, in a thick Gyeongsang-do dialect) the lectures
offered a comprehensive overview of Buddhist doctrine, from the time
of the Buddha to the growth of Seon, and even its relation to modern
science.”” Everything from so-called primitive Buddhism (e.g., Agama
scriptures), Yogacara thought, teachings of the Nirvana Sutra, and the
middle way to Cheontae (Ch. Tiantai), Hwaeom (Ch. Huayan), Seon
doctrine was covered. At the very outset of the sermons, Seongcheol
made it very clear what all the teachings he was about to explain were
all about: the experience of awakening—seeing one’s own nature—and
nothing else. The simplicity of his message, with which he threaded
together the various texts he used and cited in his sermons, earned him
a large following. When the sermons were published later in 1992,
just before Seongcheol’s death, 400,000 copies were sold. This was an
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astonishing accomplishment. Buddhist sermons were typically far from
approachable and few, if any, would have deemed them appropriate for
popular publication. Seongcheol, it seems, had hit the right note at the
right time.

None of this would have been possible, however, without the
effort that he made for over a decade to painstakingly go through
the many Buddhist texts at his disposal. Seongcheol himself was well
aware of the value of his impressive library. This was a library that he
had since the Bongamsa retreat. While the retreat was taking place, in
1948, Seongcheol received a special donation—over 1,700 books—
from a layman named Kim Byeongnyong (1895-1956)." Kim’s estate
later donated even more books to Seongcheol in 1956. Seongcheol
himself had collected from other sources over 2,800 books. His library
thus consisted of more than 4,700 books. A part of the collection—
copies of texts from the Jiaxing #ripitaka and Ming Chan texts—came
from the personal library of another layman named Yu Seongjong
(1821-1884) who served as the royal cook before colonization. Yu’s
collection served as the source for the reprinting of Buddhist texts done
at Jeongwonsa Monastery near Bogwangsa Monastery in Paju, and
Gamnosa Monastery in Seoul. Among the books that used to belong
to Yu's personal collection we also find a few that were hand-copied by
Yu such as the Bojo simseo (Bojo’s Mind Texts), which includes Bojo
Jinul’s Secrets on Cultivating the Mind (Susimgyeol) and Straight Talk
on the True Mind (Jinsim jikseol). Seongcheol’s collection also contains
books from the personal collection of Yu’s cousin Yu Gyeongjong. Yu
Gyeongjong, like his cousin, was actively involved in the publication of
Buddhist texts during the colonial period. Yu Gyeongjong, for instance,
copyedited Kim Dachyeon’s (d. 1870) Introduction to Seon Learning
(Seonhak immun) before it was published in 1918. Kim produced the
primer in response to his student Yu Seongjong’s request to summarize
the contents of Tiantai Zhiyi’s K& &5 (538-597) Elucidation of the
Step-by-Step Approach to the Perfection of Dhyana (Shi Chan boluomi cidi
Sfamen TN HEE M), Kim's primer was published by none other
than Kim Byeongnyong who, as a member of the executive committee
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of the Joseon Bulgyohoe (1920), participated in Yi Neunghwa’s 1922
plan to publish a collection of Korean Buddhist texts (Joseon bulgyo
chongseo ganhaeng). The hand-copied texts that once belonged to both
Yus seem to have made their way into Seongcheol’s library via Kim.

It is clear that Seongcheol held his library in high regard. Before
he left Bongamsa in 1949, he made sure to ship his entire library to
Busan’s Myogwaneumsa Monastery. The library was shipped again
to Munsuam Hermitage in Gyeongsangnam-do in 1950, Anjeongsa
Monastery and Eunbongam Hermitage during the Korean War,
Yongmunsa Monastery in Namhae in 1955, Seongjeonam after that,
and finally Haeinsa in 1966. Before his passing, Seongcheol also made
sure to instruct his disciples to never split up the library. The books had
to stay as a collection in Seongcheol’s hermitage, Baengnyeonam, near
Haeinsa.

This library will also serve as the backbone of Seongcheol’s
doxagraphic masterpiece 7he Orthodox Path of Seon (Seonmun jeongno
T IE ) published in 1981. This new work was based on the hundred-
day sermons Seongcheol delivered in late 1967 and early 1968.
Naturally, it advances the same claims about the importance of seeing
one’s own nature (gyeonseong). However, The Orthodox Path of Seon
delves a bit deeper into a topic that he raised briefly in the sermons and
another earlier publication (1976) titled 7he Dharma Lineage of Korean
Buddhism (Hanguk Bulgyo ui beommack), namely Bojo Jinul and his
soteriology. If these publications are examined out of context, one
could easily reach the conclusion that Seongcheol was simply obsessed
with polemics and identity politics. But Seongcheol himself clearly did
not intend his sermons or publications to be used as crude polemical
tools. These publications are extensions of the vision he hoped to realize
since the Bongamsa retreat of 1947. As Seongcheol unequivocally
states in the title of his 1981 publication, its chief aim is to explicate the
orthodox or true path (jeongno 1E) of Seon.

What made Seongcheol’s publications seem so polemical was
the context in which they were written. The promulgation of the new
constitution for the unified Jogye Order in 1962 kindled the flames
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of an ongoing debate. That debate began when Taego Bou was first
named founding patriarch in the Taegosa Law of 1941 (Article 4)
under colonial rule.” The choice of Taego was far from controversial
at the time. Late Joseon-period Seon genealogies often traced Korean
Seon lineages back to Taego and ultimately Linji Yixuan i3
(d. 866). These lineage claims acquired the veneer of objectivity
from colonial-period scholarship. A systematic argument in favor of
Taego as founding patriarch of Korean Seon Buddhism was presented
by Pogwang Kim Yeongsu (1884-1967) in a series of early articles
published in the 1930s." But Taego, like the colonial Buddhist
administrators who acknowledged him as the founding patriarch, had
to be put on the chopping block after liberation. Regardless of who
Taego actually was and what he taught, Taego had come to be seen as
the patron saint of the colonial administrators and non-celibate abbots.
The celibate monks therefore needed another candidate for founding
patriarch, whence the choice to give that honor to Jinul in 1954. For a
little less than decade, Korean Seon monks, as a consequence, honored
two founding patriarchs.

When the unified Jogye Order was launched in 1962 under the
watchful eyes of the military junta government a compromise had to be
reached. The compromise, however, was one that pleased neither side.
In the preamble to the new constitution, neither Taego nor Jinul were
recognized as the founding patriarch. That honor, as mentioned earlier,
went to Doui. While the preamble did mention Taego as the reviver
patriarch. Jinul’s name is nowhere to be found. Instead, the first article
states that Doui is the founding patriarch, Jinul the revitalizer patriarch,
and Taego the reviver patriarch. In response to the glaring absence
of Jinul’s name in the preamble and the refusal to recognize him as
the founding patriarch, the Buddhist layman and scholar Bulhwa Yi
Jaeyeol (1915-1981), who had strongly advocated for the recognition
of Jinul as the founding patriarch of Korean Buddhism in a series of
articles published in 1942, began to pen new articles in the late 1960s
to claim once again that Jinul was the rightful founding patriarch of
the Jogye Order.” Beobun Yi Jongik (1912-1991) and Seongcheol’s
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longtime friend Cheongdam submitted a Restoration Plan for the Jogye
Order of Korean Buddhism (Daehan Jogyejong yusin jaegeon an) to the
central administration meeting for review in 1969. The plan proposed
to recognize Jinul as the founding patriarch. The plan was ignored,
and in protest Cheongdam, a former supreme patriarch, left the Jogye
Order. Yi Jongik continued to publish articles in the 1970s in support
of the claim that Jinul was the rightful founding patriarch of the Jogye
Order.

Seongcheol wrote The Dharma Lineage of Korean Buddhism as a
direct response to these claims. 7he Dharma Lineage of Korean Buddhism
carefully examines various sources that contain information—any
information—about monks and lineages in Korea. He used these
sources as evidence of an unbroken chain of masters who silently and
directly transmitted the Dharma from one generation to the next. 7he
Dharma Lineage of Korean Buddhism was, in other words, Seongcheol’s
attempt to provide “historical” and “scientific” evidence of a Dharma
lineage that can be traced back to Tageo Bou and ultimately Linji
Yixuan and the Sixth Patriarch. However, Seongcheol clearly did not
see this as sufficient. A few years later, he published 7he Orthodox Path
of Seon to tackle the issue from a different angle. Instead of looking
for “historical” or “scientific” evidence, this time Seongcheol chose to
rely on a higher authority. He tried to demonstrate that only Taego,
Linji, and the Sixth Patriarch could be considered rightful patriarchs
of the Seon school since they, unlike Jinul, taught and only taught
people to see their own natures and directly experience no mind. Lest
there be any doubt about the authenticity of this teaching, Seongcheol
also extensively reviewed evidence of the authenticity of this teaching.
In essence, he tried to show that no other experience, other than an
authentic experience of no mind, could be maintained while awake,
asleep, dreaming, and even in deep sleep. This, he was convinced, was
not only self-evident but also clearly evinced in the most authoritative
Buddhist sources.

In no fewer than nineteen chapters, Seongcheol meticulously
and systematically goes through all the relevant passages he could
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find to demonstrate that there is a fundamental difference between
what he calls “experiential awakening” (jeungo 7#1%) and “discursive
awakening” (haco fi#1%), which he believed to be the inferior awakening
advocated by Jinul. But, as Seongcheol himself explains, the very
distinction between discursive and experiential awakening is just a
heuristic tool and expedient means."” There is, in other words, only one
real awakening and that is seeing one’s own nature, which is what he
is calling experiential awakening. He nevertheless repeatedly draws a
sharp contrast between the two to show that discursive awakening—the
awakening advocated by the Teaching school (i.e., Hwaeom, Cheontae,
Beopsang, and so on)—is nothing more than the knowing of the
content of real awakening, and hence an intellectual, partial awakening
that requires further, gradual cultivation. No real Seon master,
according to Seongcheol, ever taught to pursue such an awakening.

Chapter fifteen, “With Erudition There is Only Discursive
Knowledge,” is arguably the most important chapter in the book.
Here, Ven. Seongcheol tried to demonstrate that Jinul’s theory of
“sudden awakening followed by gradual cultivation” was derived from
the heretical views of Heze Shenhui fiii#ifi € (684-758) and Guifeng
Zongmi £IE7% (780-841). The theory, he tried to show, represents
the doctrinal position—the “faith and understanding” teachings—of
the perfect and sudden tradition, that is, the Avatamsaka-sitra or the
Teaching school. It does not represent the orthodox position of the Seon
school, captured neatly in the slogan “separate transmission outside
the scriptures.” Seongcheol also cites here Jinul’s own work such as his
Resolving Doubts About Observing the Critical Phrase (Ganhwa gyeorui
ron FahikBtqi) to demonstrate that Jinul himself had eventually
abandoned the “sudden awakening followed by gradual cultivation”
theory as his views on Seon matured. Seongcheol eventually concluded,
however, that Jinul never really abandoned the theory, making him an
unorthodox Seon master.

The publication of 7he Orthodox Path of Seon in 1981 by the new
supreme patriarch naturally stirred much controversy. Although some

within the Jogye Order were receptive to its claims, others remained
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skeptical. Seongcheol’s arguments later received closer scrutiny, and
eventually criticism, especially from the monks at Jinul’s monastery
Songgwangsa where a new institute devoted to the study of Jinul,
the Bojo sasang yeon’guwon, was established in 1987. A large body
of modern scholarship on Seon orthodoxy and history emerged in
the process. This has fortunately generated much interest in Korean
Buddhism. It has also produced sharp divisions within the Korean
monastic and scholastic communities. Many decades have passed since
its publication, but Korean monastics and scholars continue to debate
the merits and faults of Seongcheol’s book today.

Due in large part to the acrimonious founding patriarch debate
that continued to loom large over the Jogye Order all throughout
the sixties and seventies, Seongcheol’s book has all too often been
pigeonholed as a polemical text and its arguments have, consequently,
been reduced to partisan politics. Seongcheol’s work and especially his
claims about experiential awakening, however, can be contextualized in
other ways as well. It should be noted here that the sixties and seventies
were a particularly disturbing time for the Jogye Order. Non-celibate
monks, refusing the comprise sought in the unified order established
in 1962, launched lawsuits to reclaim what once belonged to them.
These efforts would ultimately prove to be fruitless, resulting in the
establishment of a separate non-celibate order known as the Taego Order
in 1970. The compromise sought in 1962 also irked the more radical
wing of the reform movement, which led Cheongdam and others to
submit their restoration plan in 1969. The plan was not, however, just
a response to what was considered to be a failed attempt at reform. The
plan was a response to the violence and corruption within the Korean
Buddhist samgha that could no longer be kept a secret.

In the late 1960s, land that belonged to the Bongeunsa Monastery
was sold at first illegally by its non-celibate abbots and their families for
private profit and later by the Jogye Order to fund the development of
Dongguk University.” This land, located in today’s Cheongdam-dong in
Seoul, happened to occupy an area slated for development by the Park
Chung Hee government. In 1968, the abbot of Bulguksa Monastery
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was imprisoned against his will by other monks—inspectors dispatched
by the central administration.”’ Controversies like this continued
to occur in the 1970s. In 1973, the abbot of Ssanggyesa Monastery
imprisoned and tortured the abbot of one of its branch monasteries,
Boriam.” In 1975, monk-administrators and the abbot of Sujongsa
Monastery were arrested for fraud. Arguably the most shocking
incident occurred that same year. Kim Daesim and others attacked and
occupied Jogyesa and the central administration headquarters.” The
attackers imprisoned Supreme Patriarch Seoong and Chief Executive
Yeongam and forced them to surrender control of the Jogye Order.
The attackers were eventually arrested on charges of grand larceny and
attempted murder.

Seongcheol’s work on Seon orthodoxy was being prepared during
these chaotic times. The central administration was embroiled in one
controversy after another often due to disagreements about money and
power, which remained under the control of the supreme patriarch and
his chief executive. There was a strong sense of crisis within the Jogye
Order. There was also a strong sense that established institutions were
part of the problem and not the solution. Both Seongcheol’s work and
Cheongdam’s restoration plan and subsequent departure from the Jogye
Order should be understood against the backdrop of this institutional
crisis. Seongcheol associated this institutional crisis with the absence
of authenticity and proper religious authority. He refused to find a
solution in established institutions or even in institutional reform.
Authenticity, he believed, could only be found in the individual and
his personal experience of awakening. It could not be found in secular
or religious institutions. This was a message that resonated with his lay
followers, young college students disillusioned by Park Chung Hee’s
dictatorial Yusin government, and reform-minded monks looking
for alternatives to the failed solutions of the past. This, of course, was
the vision that Seongcheol took with him, all way to the top, when he
became supreme patriarch of the Jogye Order.
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[About this book]

1.

S

This book is a republication of Come to Me afier Destroying the Old Mirror, a revised and
retitled edition of Venerable Seongcheol’s representative publication 7he Orthodox Path
of Seon.

Venerable Seongcheol used The Orthodox Path of Seon as a textbook at Haeinsa
Monastery and personally offered lectures. Like the revised edition, this book added
the lectures preserved in voice recordings, but the lectures for chapters seventeen and
nineteen are missing.

Since its publication in 1981, The Orthodox Path of Seon has continued to receive the
attention and love of students of the mind for over twenty-five years. It has thus become
a classic of our age. However, not only does it contain classical Chinese characters but
the prose itself is also classical in form, making it difficult for contemporary readers to
read and understand. In consideration of these issues, without damaging the original
prose in any way the characters were placed inside parentheses and the explanation of
terms and interpretation of passages were included in the form of footnotes.

Quotation marks in the footnotes mark the gloss of nonmodern expressions consisting
of two or more words or Chinese characters that have not been furnished with an
explanation.”

In The Orthodox Path of Seon there is a [modern] gloss after the original text in classical
Chinese characters, which is followed by the venerable’s commentary. In this new
revised edition the Korean gloss comes first, followed by the original text in classical
Chinese characters, the great venerable’s commentary, and lastly the lecture.

The original Chinese text cited by Venerable Seongcheol was grouped together with
his commentary and given a number for ease of use. Most importantly, the original
Chinese sources that the venerable found and wrote down himself were copied and
verified.

Translator’s note: Whenever possible, the present English translation tried to follow the modern
gloss provided in quotation marks. To avoid redundancy, the footnotes with the modern gloss in
quotation marks were not included in the present translation. Rather than render 7he Orthodox
Path of Seon into smooth English prose, the present translation also tried to preserve the affected,
long-winded, and magniloquent voice and writing style of Ven. Seongcheol.



When the World Honored One raised a flower on Vulture Peak this
was like pointing to a deer and calling it a horse." When the Second
Patriarch bowed three times in Shaolin’s cave this was like blocking a
round hole with a square peg. In this way, the dark words and sublime
phrases of the former teachers are all sand thrown into the eyes.

Not even the heated shout nor painful blow is the original lot of
patch-robed monks. How, then, could they engage in empty banter
that is [as nonsensical as] dreaming with both eyes open? When the
ancient ones entered the mud and the water without fear for their own
lives their compassion fell down on us like the rain that falls on grass.

As the transmission of the true Dharma continued over many
years, divergent claims often spread and ruined the teachings of the
patriarchs. Although I cannot refer to my own actions as compassion
that falls like rain on grass, I spared not even my own eyebrows for the
sake of the true Dharma that will last ten-thousand generations. I thus
collected the instructions and sermons of the true-eyed patriarchs,
which I used to point out the orthodox path of Seon.

In Seon, seeing one’s own nature is the foundation. To see one’s
own nature is to thoroughly see the self-nature of true thusness. Self-
nature cannot be thoroughly seen unless fundamental ignorance,
that is, the subtle false thoughts of the eighth dlaya consciousness
is forever cut off. Therefore, the seeing one’s own nature that is the
orthodox transmission of Seon is the great perfect mirror-like wisdom
of nirvana without remainder, the perfect experiencing of the fruit
of buddhahood, and the ultimate state of sublime enlightenment
where the subtle false thoughts of the dlaya consciousness have been
eliminated.

This seeing one’s own nature is sudden awakening and take as its

content being consistent awake or asleep, thoroughly clear inside and
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outside, having no mind and no thoughts, and being constantly serene
and constantly illuminating. Not even equivalent enlightenment or
the [awakening of a] tenth-stage bodhisattva can be called the seeing
one’s own nature and sudden awakening of Seon. Therefore, the
post-awakening protection [of no mind] refers to the unobstructed,
spontaneous, and inconceivable great liberation, which is the
continuation of the sublime mind of liberation, the ultimate fruit of
buddhahood.

As for the method of seeing one’s own nature, the best shortcut is
the investigation of the public cases (i.e., gongans) of the buddhas and
patriarchs.” The public cases of the buddhas and patriarchs are extremely
difficult to understand. Even free and spontaneous bodhisattvas are
ignorant and unaware of them. You can only understand them with
the great perfect mirror-like wisdom. If you clearly understand public
cases, then you thoroughly see your own self-nature. Therefore, until
you see your own nature, which is the perfect experiencing of the fruit
of buddhahood, you must devote yourself to the investigation of public
cases. This is what Yuanwu had in mind when he constantly scolded [his
students] saying, not investigating public cases is a great illness.

If you break through public cases and thoroughly see self-nature,
you will perfectly experience the three bodies and four wisdoms and the
perfect skill and great function will manifest.” This is what we mean by
a clear-eyed master who spontaneously kills [Seon adepts] and brings
[them] back to life and whose [skill] is inexhaustible no matter what
the situation. Unless it is a clear-eyed master, one cannot inherit the
mandate of wisdom of the buddhas and patriarchs. Just as Huangbo
pointed out—namely, among the 80 disciples of Mazu only three or
so are said to have been clear-eyed masters—clear-eyed masters are
extremely rare.” However, each and every person is originally a person
who stands on top of Vairocana’s head.® If one is not reckless, does
not go astray, and work diligently till the end, then the clear-eye will
abruptly be opened and one will become a transcendent great being.
Public cases are, then, the most sublime among sublime methods.

Among the divergent claims, we find sudden awakening followed



Preface

by gradual cultivation. The originator of the Seon claim of sudden
awakening followed by gradual cultivation is Heze.” This claim was
inherited by Guifeng and promoted by Bojo.” But even the great
teacher of the sudden awakening followed by gradual cultivation claim,
Bojo, declared Heze to be a teacher of discursive knowledge in the
preface to his Excerpts [from the Dharma Collection and Special Practice
Record with Personal Notes| and hence not the heir of Caoxi (i.e., the
Sixth Patriarch).” This is not Bojo’s own idea but rather something that
is publicly acknowledged by the Seon school and [consistent with] the
Sixth Patriarch’s own predictions [of enlightenment]. Therefore, anyone
who follows the theory of sudden awakening followed by gradual
cultivation is a follower of discursive knowledge.

Originally, discursive knowledge is the greatest taboo that
obstructs the true Dharma. For this reason, the clear-eyed patriarchs of
Seon vehemently rejected it. Therefore, when one is called a follower
of discursive knowledge in the Seon school, one has lost one’s life as
a patch-robed monk. The theory of sudden awakening followed by
gradual cultivation brings about such a fearful result.

In this way, the harm caused by divergent claims are so severe that
it is impossible to attain the true Dharma. Adepts of chan investigation
should take the teachings of orthodox transmission contained in this
book as a guide and not be tempted by divergent claims. Practice
diligently, thoroughly attain great awakening, and perfectly experience
the transcendent clear-eye that not even the ancient buddhas have
attained. Do not become a follower of discursive knowledge like Heze
and Guifeng. Become an original patriarch like Mazu and Baizhang. I
pray that you may thus inherit the mandate of wisdom of the buddhas
and patriarchs as the heir of Caoxi and promote the eternal and

undying, unsurpassed true Dharma.

Ha, ha. How could there be so much long and winding sleep talking!
Ah!

On the clear surface of the water with a bright reflection of the full moon,
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The golden carp dances in sync with the beat of the fisherman’s song,.

Sinyu year (1981), mid-autumn festival
Recorded by Toeong Seongcheol

At Baengnyeonam Hermitage Gayasan Mountain



1.To See Your Own Nature Is to Become a Buddha

[1-1]

If you see your own nature the ultimate state of no mind immediately
manifests. Medicine and illness both disappear and doctrine and
contemplation both come to rest. (Source Mirror Record 1, introduction)
et Vs T ell S 0stof Ty ER o] AR sk 2l s sk 2 G

ik 1, FERE)

The infinite radiance of the sun-like wisdom of thusness constantly
illuminates the dharma realm, but because the dark cloud of the
ignorance of the three subtle and six coarse characteristics of the
mind"" covers [this radiance] living beings cannot see it. Like seeing
the bright sun after the clouds disperse and the clear sky appears, if you
completely cease even the subtlest forms of false thought, then you will
surely have a great awakening and see the original nature of thusness,
as a consequence of which all false thoughts will be cut off. This is thus
called no thought or no mind, which is nirvana without remainder, that
is, sublime enlightenment (#%5%).

The Awakening of Faith (K3Eie(55) therefore states, “Seeing one’s
own nature is ultimate enlightenment that transcends subtle [false
thoughts].”" In their commentaries on the Awakening of Faith Wonhyo
JCEE (617-686)" and Xianshou B & (643-712)" state, “Before and
including the stage of adamantine absorption living beings have not
yet transcended ignorance”” and also “Buddhahood is no thought.”
This means that below [and including] the stage of adamantine
absorption—that is, equivalent enlightenment (5#4%)""—all living
beings have thoughts and have mind. Even the bodhisattvas with
equivalent enlightenment need the sacred teachings of the Buddha and
the medicine of the dharma. No thought and no mind, wherein both
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medicine and illness have disappeared and teachings and contemplation
have come to rest, are none other than sublime enlightenment, which
is the perfect seeing of one’s self-nature after the eternal cessation of
ignorance.

An ancient one said, “All the truths preached by the Buddha were
for the purpose of saving all minds, but I do not have all these minds,
so what need is there for all the truths?”" This is true. All the teachings
of the various buddhas are medicines prescribed to heal the myriad
illnesses of all living beings. Just as a healthy person with no illness has
no need for miraculous medicine that can bring the dead back to life, a
person who has attained the great liberation of the ultimate state of no
mind by cutting off all thoughts—the original illness of innumerable
living beings—such as the thoughts of an ordinary being, a non-
Buddhist, sage, bodhisattva and so on has no need for the discursive
teachings and contemplative practices of the buddhas and patriarchs,
no matter how profound and sublime they may be.

This means that only [reaching] the ultimate state of no mind
(7e5¢2E.(»), wherein dharma-medicine and living beings’ illness have
both disappeared and sagely teachings and sublime contemplation have
both come to rest, counts as seeing one’s own nature. This is the state of
mind of a perfected one who has cut off learning, realized non-action,

and thoroughly attained the unsurpassed great way.

In every action there is a goal. What is the goal of Buddhism? The goal
of Buddhism is to attain buddhahood (#f#) and become a buddha.
Then what does it mean to become enlightened? If you pursue a goal
without knowing its true reality, then that is nothing more than blind
desire. So, if you want to become enlightened, then you must know the
content of enlightenment. The scriptures and commentaries mention
many things about the content of enlightenment, but let’s look for
their source in the most foundational sermon—the first sermon. After
the Buddha attained unsurpassed perfect enlightenment (%% F1E52)
under the bodhi tree, he went to Deer Park to visit the five bhiksus.
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There, the first thing he uttered is the middle way pronouncement: “I
have perfectly realized the middle way.” He didn’t say that he realized
the mind or that he realized buddha nature. What he said was, “I have
perfectly realized the middle way.” This is the first sermon. The Buddha
himself said, “I became a buddha by realizing the middle way.” So,
if you know what the middle way is, then you know the content of
enlightenment.

Then, what is the middle way? There are many different ways
to explain how not to fall into extremes, but the most representative
is the middle way of neither born nor ceased (M~ AHHE). The
fundamental principle of the universe, which does not follow birth
or cessation, is the middle way. This is expressed in various ways such
as “buddha nature,” “dharma nature,” “self-nature,” “true thusness,”
“dharma realm,” “mind” and so on. The middle way therefore refers to
the locus of the mind. To say that one has realized the middle way is to
say that one has directly seen “the locus of our minds” and “fundamental
self-nature.” This is what we call seeing one own’s nature (F1%). Seeing
one’s own nature is therefore an expression we use to refer to the act
of clearly realizing the fundamental locus of the mind, that is to say,
realizing the middle way and becoming a buddha. However, if you
examine common examples of the use of the expression seeing one’s
own nature, there are numerous cases of it being used in a way that has
little to do with its original meaning.

For example, someone who visited a Zen monastery operated by
a Japanese person during his tour of Europe told me this story. There
were many Europeans gathered at this Zen monastery investigating
Zen, so he looked around slowly and noticed that the seating was
divided into those who had seen their own natures and those who
had not. And what’s more, there were many people, no less than those
seated in the side for those had not yet seen their own natures, seated
in the side for those who had already seen their own natures. He was so
amazed that so many people had seen their own natures that he asked,
“Did you really see your own nature?” One European replied that he

had received certification from the master. So, the visitor again asked
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what was realized and what was certified. The European answered that
he was checked by the master and was given permission to investigate
the critical phrase “no” (#EF5554), and so now he knows how to do
“mu FE” What this means is that the difference between those who
have seen their own natures and those who have not is the difference
between those who can do “mu!” and those who cannot. This is not
limited to the Zen taught by Japanese people. Absurd spectacles like
this are taking place all over.

The reality of Korean Buddhism is that there are ironically few
people who have not yet seen their own natures. The chief seats seated
here likewise probably have at least one personal take on seeing one’s
own nature. Commonly, when a special view forms while investigating
Seon people say “I saw my own nature” or “I got it” (han sosik haetta T
22 v, but when you meet and examine them they turn out to be
the same as a person who has not yet seen his own nature. When you
check and see what they’ve actually realized it is nothing more than
them thoughtlessly saying whatever occurred to them while they were
wrapped up in false thoughts. Wrong views and deluded talk about
seeing one’s own nature does not just hurt the person who produced
them. This is a serious crime that obfuscates the central tenet of the
Seon tradition and severs the orthodox lineage. This is precisely why
I clarify that “to see one’s own nature is to become a buddha” at the
beginning of my publication 7he Orthodox Path of Seon.

To see one’s own nature is to become a buddha is the evident
central tenet of the Seon tradition. There are many people who
think that “after seeing one’s own nature, one diligently sharpens
and polishes this realization and becomes a buddha.” If you use the
analogy of traveling from Busan to Seoul, they think that [arriving at]
Samnangjin" is seeing one’s own nature, and taking the right road from
there and driving diligently and arriving at Seoul is the attainment of
buddhahood. They say, “After seeing one’s own nature, one cultivates
and becomes a buddha,” because they don't know the content of seeing
one’s own nature. Only after you place both feet inside Namdaemun

Gate in Seoul can you say that you've seen your own nature. Before
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that, you have not seen your own nature. If you see your own nature,
then you are right there and then a buddha. Someone who says that he
became a buddha by cultivating is a person who has not seen his own
nature.

In the Source Mirror Record (7=#i#%) it says “If you see your own
nature, you are instantaneously in the state of no mind.”* If only the
sixth consciousness is eliminated, then this should be called deluded
mind and not the state of no mind. No mind refers to the removal not
only of the coarse false thoughts (#&EE %) of the sixth consciousness
but also the subtle false thoughts of the eighth consciousness. That is to
say, it refers to the removal the three subtle and six coarse characteristics
of the mind. The great Buddhist canon on eighty-thousand woodblocks
is a medicinal prescription to cure the sicknesses of living beings. Sick
people may need a medicinal prescription, but for someone who has
already thoroughly removed the very root of sickness what use would
he have for a medicinal prescription? Someone who has attained the
state of no mind by clearly awakening to the self-nature of thusness,
that is to say, someone who has attained buddhahood has no need
for teaching or cultivation. Someone who has no need for the great
Buddhist canon on eighty-thousand woodblocks and also the 1,700
gongans (Jp. koan) /535 of the patriarchs is someone who has seen his
own nature. Conversely, if one needs teaching and cultivation, then this
person is someone who has not realized the ultimate state of no mind
and not seen his own nature. Only after the removal of the fundamental
ignorance of the eighth consciousness and the attainment of ultimate
sublime enlightenment can it be called seeing one’s own nature.
Anything before this cannot be called seeing one’s nature.

I am not making a forced argument. I am arguing this on the
basis of the sutras which contain the proper intent of the Buddha,
the established theories that serve as a paradigm for ten-thousand
generations, and the words of the clear-eyed patriarchs of our tradition.
I therefore cited as evidence passages from the Lankdvatira-sitra,
Nirvana Sutra, Awakening of Faith, Yogacarabhimil-Sistra), Platform
Sutra, Source Mirror Record, Recorded Sayings of Yuanwu and so on.



The Orthodox Path of Seon

The Awakening of Faith by the Bodhisattva Asvaghosa, who is
honored as a great patriarch by all sects, is publicly recognized as a
Buddhist summa that serves as the Mahayana standard. The Awakening
of Faith also clarifies that only sublime enlightenment wherein even the
subtle delusions have been completely removed, that is to say, ultimate
enlightenment is seeing one’s own nature. Also, Wonhyo and Xianshou
the two venerables have shown in their commentaries that even a
bodhisattva with equivalent enlightenment in adamantine absorption is
still a living being who has false thoughts—if you see your own nature,
then you are a buddha; if you don't see your own nature, then you are a
living being.

To see your own nature first and then cultivate concentration or
wisdom is to still have subtle false thoughts. That is not seeing one’s
own nature. Before one becomes a leisurely perfected one GEA) who
no longer has anything to learn or cultivate—a liberated person—
one has not seen his own nature. This is the fundamental theory of
The Orthodox Path of Seon. 1 hear that nowadays there are people who
claim to have seen their own nature everywhere and they number
in the dozens and hundreds. It may be the case that there are people
here today who claim to have seen their own natures. People like this
often come to see me, but I do not give them any formal recognition
whatsoever. Some complain, “I've clearly seen my own nature, but
that old monk stubbornly won’t give me formal recognition.” This is
someone who suffers from the illness of seeing one’s own nature (FL£H)
penetrating deep into the marrow and not someone who has really seen
his/her own nature. This is not me being cross and refusing to give them
formal recognition. There is no need to compare nugatory personal
experiences and views and try to determine which is superior and which
is inferior. All T am saying is that if you can’t acknowledge my authority
then take the buddhas and the great patriarchs as the judges and receive
judgment. If you proudly call yourself a Buddhist, then you should take
the words of the buddhas and the patriarchs as the standard. Should
you be putting forth paltry personal opinions and insult the buddhas
and patriarchs? That is as foolish as comparing a single strand of hair to
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the sky and a single drop of water to the ocean. So, even if you attain
a special view or an exotic experience while investigating seon do not
take that as seeing your own nature and make the mistake of beguiling
oneself and others. I sincerely implore you to regard that has a single
strand of hair and a single drop of water and abandon it without
reservation.

[1-2]

A verse in the Lankdvatira-sitra says there are the vehicles of the myriad
gods, brahmas, the vehicles of the sravakas, pratyekabuddhas, and the
vehicle of all the buddhas and tathagatas.”’ However, since all these
vehicles are transformations of the mind, they are not called the ultimate
state of no mind (#%.(). If the mind is completely exhausted, then all the
vehicles and the people who rely on these vehicles also cease to exist, so
this is the great state of no mind (K#E/(4t) where not even the concept
of a vehicle can be established. This is the highest one vehicle that
transcends all other vehicles, but as a skillful means and to guide living
beings distinctions are made and the various vehicles are taught. (Source
Mirror Record 1, introduction)

WA ol o] S8R B et B sk afe 2} SR AN sk afeol] FRast LA
e Ty A Lol GRS JResrol ek A Ll or e K stof
I oy ol Y 2 A m—aeol B IR A TR = arhlEtRE el Y CRéR
Bk 1, BoRE)

Not to mention the vehicle of the myriad heavens, pure abodes,
sravakas, pratyekabuddhas but also the vehicle of all the buddhas
and tathagatas is a transformation [caused by] existent minds. It is
therefore not the ultimate [state]. Nirvana without remainder, which
has eradicated even the vehicle of all the buddhas and tathagatas, is the
ultimate state of no mind and it is this [that I call] seeing one’s own
nature. This, as a skillful means, is called single vehicle (—3f). But
this single vehicle is not a single vehicle as opposed to three vehicles.
It is another name for the highest vehicle where even the vehicle of
all the buddhas and tathagatas has been transcended and therefore
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all the vehicles and the people who rely on these vehicles have been
transcended. And this refers to the final and ultimate, deep and

profound, great state of no mind.

Next, [ said, “If you see your own nature the ultimate state of no mind
(7e7EM.035%) immediately manifests.” Let us take a closer look at the
ultimate state of no mind. Chan Master Yongming Yanshou’s 7k BI4EE
(904-975) work Source Mirror Record is a masterpiece that is likened
to the great wall of the Seon tradition. In its introduction, “Revealing
the Source” (FE552), Chan Master Yanshou cites the words of the
Lankavatdra-sitra and demonstrated that the ultimate state of no mind
is something that transcends not only the vehicles of the sravakas and
pratyekabuddhas but also the vehicle of all the buddhas and tathagatas.

Real no mind is referring to the kind of state wherein the various
existent minds all vanish and there is no vehicle, no one to ride vehicles,
and not even a place for the no mind label to stick. Nowadays it is not
uncommon for people who claim to study Buddhism to mention the
words “no mind,” but no mind are not words that can be handled so
lightly like a child’s toy.

Last year, someone came to see me and annoyingly followed me
around asking me for certification since he really realized no mind.
However, not only do I not certify such people but I also never listen to
everything they have to say. There is no need to listen. Such a thing is
not no mind but existent mind. In fact, it is a very nasty existent mind
that cannot be easily cured. They persistently set forth their humble
opinions, considering them to be as precious as a lump of gold. But if
you listen to what they are saying, you realize it is just a piece of nasty
smelling excrement. I've seen many like this. Has it not been clearly
demonstrated that the vehicles of the myriad heavens, pure abodes,
sravakas, pratyekabuddhas, and even all the buddhas and tathagatas
are existent minds and not the ultimate state of no mind? Clearly
understand the difference between existing mind and no mind and do

not thoughtlessly mention no mind.
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(1-3]

Therefore, a former virtue said: “A single cataract™ covers the eye and
a thousand illusory flowers dizzily fall down.”" A single array” of false
thoughts arise in the mind and give rise to as many births and deaths as
the sands of the Ganges river. When the cataract in the eye is removed,
the illusory flowers are exhausted. When delusion ceases and true [nature]
is experienced a thousand sicknesses are cured and the ten-thousand
medicines are done away with. The lump of ice made of false thoughts
melts and the clear water of true nature flows. The divine elixir is cyclically
transformed nine times and dropped onto solid steel, transforming it into
pure gold. The ultimate truth transforms the common person into a sage
with a single word. The restless mind, which couldn’t be calmed (&#k),
is calmed, and this is unsurpassed bodhi. The mysterious mirror is clear
and the original mind brightly penetrates, so it is inherently the greatly
enlightened world honored one.” (Source Mirror Record 1, introduction)
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When all false thoughts [consisting of] the three subtle and six coarse
characteristics of the mind suddenly become extinct and the eternal
and unchanging original nature of thusness is abruptly attained this
is precisely [what it means] to bring delusion to cessation, experience
true [nature], and see one’s own nature, which is the ultimate state of
no mind. When illness is gone and medicine removed, you will freely
swim in the great ocean of true nature—the clear water [of true nature]
made of the melted ice [of delusion]—as a great liberated person who
is unconditioned and has nothing left to do. You alone are the honored
one in the heavens and on earth, a greatly awakened tathagata, and a
clear-eyed master who [inherited] the lamp that was transmitted from
one generation to the next in India and this land.

With this it is evident that bring delusion to cessation, experiencing

true [nature], and seeing one’s own nature is the ultimate state of no
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mind, which is nirvana without remainder where illness and medicine
both disappear, doctrine and contemplation are both put to rest,
and even the vehicle of all the buddhas and tathagatas (i.e., the Seon
tradition) is completely brought to cessation.

The author of the Source Mirror Record, Yongming, is a third
generation legitimate heir of the great Fayan,” a holder of the orthodox
transmission of the buddhas and patriarchs. An orthodox Linji
transmission lineage holder, Zhongfeng [Mingben], praised him saying,
“If not Yongming, who under Heaven would be a master?”

The Source Mirror Record in 100 volumes is a guide for our
tradition. It is praised as the greatest work to be published since [the
Treatise on the Great Perfection of Wisdom (K& £5w) by] Nagarjuna.
Huitang” is the chief disciple of Chan Master Nan,” who is the
founding patriarch of the Huanglong branch, an orthodox Linji
transmission lineage. Huitang is thus revered as a holder of the
orthodox transmission of the buddhas and patriarchs. He always held
the Source Mirror Record in high regard. “Although Chan Master Pujue
(i.e., Huitang) was advanced in years, he did not put down the Source
Mirror Record, saying, ‘I regret seeing this book so late in my life.” He
edited together key passages from it into three fascicles and named it
the Pivot of the Sublime Compendium (FMigr2). [This work] circulates
widely.”

In this way the arguments presented in the Source Mirror Record are
taken to be established truths of our tradition that no one in either the

past or the present can refute.

In a prior passage Chan Master Yongming Yanshou cited words from
the Lankavatira-sitra to demonstrate that seeing one’s own nature is the
ultimate, great state of no mind, that is, the attainment of buddhahood,
and here he cited the words of the patriarchs. To remove false thoughts
of single moment like removing the dirt covering the eyes and to thus
thoroughly realize the original nature of eternally true thusness, this is

ultimate no mind and seeing one’s own nature.
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Let’s summarize Venerable Yongming’s logic. In the introduction,
he claimed that if you see your own nature which is ultimate no mind,
all expedient means are unnecessary just as medicine is unnecessary if
there is no illness. To demonstrate this, he cited the Lankdvatira-sitra
and revealed its true meaning. He cited the words of the patriarchs and
revealed that the extinction of false thoughts and experiencing the true
(‘GIEEE), that is, the vanishing of all false thoughts and realization
of the original nature of true thusness, which leads to freedom and
spontaneity, is seeing one’s own nature. State Preceptor Bojo’s Secrets on
Cultivating the Mind, which serves as the basis of the theory of sudden
awakening and gradual cultivation, states that, if you realize that living
beings were originally buddhas, just as the original nature of ice is
water, then that is seeing one’s own nature. However, if you examine the
words of the various scriptures, commentaries, and clear-eyed masters,
as for seeing one’s own nature, [they say that] when ice completely
melts and becomes free and spontaneous this is seeing one’s own nature.
Before that, even if one is a [bodhisattva] at the tenth-stage or at stage of
equivalent enlightenment, they say one is like a patient who has not yet
recovered fully from illness. Therefore, it is clear, when examined from
the perspective of the established truths of our school, that the seeing
one’s own nature mentioned in Secrets on Cultivating the Mind is not a

true instance of seeing one’s own nature.

[1-4]

When the final tenth stage of a bodhisattva is fully accomplished the
bodhisattva is endowed with all expedient means and mutually resonates
with the instantaneous path of one thought (—7&). The bodhisattva
becomes aware of how false thoughts are first produced and sees that the
mind originally does not have this characteristic. Since he far transcends
the extremely false thoughts that are produced before [all other false
thoughts], he thoroughly sees the original nature of his own mind. The
[original] nature of the mind is fully and eternally abiding and this

therefore is called ultimate enlightenment. (Awakening of Faith)
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If the extremely subtle false thoughts, which is fundamental ignorance,
are cut off in the adamantine absorption (Skt. vajrasamadhi) of
ultimate enlightenment, you will abruptly attain great awakening
and thoroughly see the original nature of thusness. This is ultimate
enlightenment, the attainment of buddhahood. This has been clearly
demonstrated in the summa of Mahayana Buddhism, the Awakening
of Faith, to be seeing one’s own nature, that is, ultimate enlightenment
and the attainment of buddhahood.

If a special view or extraordinary experience arises while practicing
meditative work, you tend to wonder if this is not seeing your own
nature, the Bodhisattva A§vaoghosa in the Awakening of Faith, which
can be called the Buddhist summa, clearly showed that “when one
passes the tenth-stage bodhisattva and when not only the adamantine
absorption of equivalent enlightenment but also the six coarse
characteristics of the mind and even subtle false thoughts of the
three subtle characteristics of the mind are completely cut off, that is
when one sees one’s own nature.” Ultimate enlightenment where the
nature of the mind is eternally abiding without lapse, that is, sublime
enlightenment is seeing one’s own nature. Before that, it is not seeing
one’s own nature. I've said even the stage of equivalent enlightenment
and the tenth-stage of a [bodhisattva] is not seeing one’s own nature.
Should we then thoughtlessly prattle on about seeing our own nature
just because some extraordinary experiences and special views appear?
Do not abandon the words of the Awakening of Faith, which is the
standard of our school that no Buddhists disciple—past or present, East

or West—could raise objections against.

(1-5]

Since the stirring of [false] thoughts in ignorance (344H) is the most subtle
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form of false thought, they are called subtle false thoughts (fifii=&).”
When these subtle false thoughts are completely exhausted their traces are
eternally gone. This is therefore called eternal transcendence. When these
subtle false thoughts have been eternally transcended one perfectly dwells
in the state of buddhahood. Because the prior three stages™ have not yet
reached the source of the mind (‘L) production (4:4H, i.e., ignorance)
has not completely ceased and therefore in the mind there is birth, death,
and impermanence. When one arrives at this last stage and ignorance
is brought to complete cessation one returns to the source of the one
mind. There is no more birth, death, and stirring [of the mind] and this
therefore is called seeing one’s own nature. If one sees one’s own nature,
the true mind will freely and eternally abide. Since there is no more
progressing this is called ultimate enlightenment. (Wonhyo, Commentary
on the Awakening of Faith)”
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(1-6]

Since the stirring of karmic consciousness is the most subtle, they
are called subtle false thoughts. This refers to production (“E4H, i.e.,
ignorance). When this initial production is brought to complete cessation
its traces are eternally gone. This is therefore called far transcending (GzH#f).
Since the empty, deluded, and illusory characteristics have been far
transcended the self-nature of thusness is revealed. This is therefore called
seeing one’s own nature. In the prior three stages the first characteristic of
origination has not been brought to complete cessation. This is therefore
not called seeing one’s own nature. (Xianshou [Fazang], Explanatory Notes
on the Awakening of Faith 2)*°
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[1-7]

The state of buddhahood is no thought (#:%) that has brought even the
subtle [false] thoughts to eternal cessation. (Wonhyo, Commentary on the
Awakening of Faith)

= Mol el Uk, RSt

The state of buddhahood is no thought. (Xianshou [Fazang], Explanatory
Notes on the Awakening of Faith)
flith= o2t (B, Ik EimRan)

Wonhyo and Xianshou are authorities in the Doctrinal tradition.
When the eighth dlaya consciousness, which is subtle ignorance,
is brought to complete cessation this is the state of buddhahood,
nirvana without remainder, that is, ultimate enlightenment.” It is a
fundamental principle of Buddhism that this is no thought, that is, no
mind and seeing one’s own nature. Wonhyo and Xianshou cannot have
objections. The fact that this is in perfect agreement with the arguments
of the Source Mirror Record is an obvious conclusion.

Also, the “prior three stages” refer to the ten faiths (115) of
non-enlightenment (4°%¢), three worthies (=) of semblance-
enlightenment (fH04%), and the ten stages (1) of enlightenment-
according-to-one’s-ability (E#574%)." Since the three worthies and the
ten stages are all within the illusory dream of the karmic consciousness
of ignorance, they are not called seeing one’s own nature. So, although
the aspiration for enlightenment (F%-0) discussed in the Awakening
of Faith possesses non-discriminating wisdom (#5771%) and is also
provisionally called true thusness, there is [in this aspiration] a subtle
stirring and ceasing of karmic consciousness (3£7#:[)." Since ignorance

has not yet ceased this is not seeing one’s own nature.

In their commentaries Venerable Wonhyo and Xianshou also made
it clear that only the final stage of tathagatahood after ultimate

enlightenment is seeing one’s own nature, and the three stages before
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that, since subtle false thoughts have not been completely eradicated,
are not seeing one’s own nature. The state of buddhahood is no mind
(#£7%) where even subtle false thoughts have completely disappeared.
No mind is none other than seeing one’s own nature and the attainment
of buddhahood. From equivalent enlightenment, which surpasses
the tenth-stage bodhisattva, you must completely cut off subtle false
thoughts and reach ultimate enlightenment and only then is it seeing
one’s own nature. This fact has been clearly shown in the Awakening of
Faith in such a way that no objections can be raised. Also, not only did
successive generations of patriarchs but also authorities in the Doctrinal
school such as Wonhyo and Xianshou similarly spoke in unison about
this. However, how could we thoughtlessly change the Buddha Dharma
and willy-nilly call the ten faiths sudden awakening and seeing one’s
own nature?

The reason for criticizing Venerable Bojo lies here. Venerable
Bojo called not only the [bodhisattva] ten stages but even the first ten
faiths seeing one’s own nature. To use the analogy of the road from
Busan to Seoul, the old buddhas and old patriarchs said that you have
to go through the Namdaemun Gate to be able call it seeing one’s
own nature, but Venerable Bojo said that you see your own nature at
the starting point Busan. This strongly contradicts the words of the
buddhas and patriarchs. Although Venerable Bojo is a respectable
person, he cannot surpass the Buddha, the Bodhisattva Asvaoghosa,
and great patriarchs. Therefore, we should not blindly follow the words
of Venerable Bojo because they are the words of Venerable Bojo. Where

there is error, criticisms and corrections should be made.

[1-8]

Although all the sages of the tenth [bodhisattva] stage preach the Dharma
as [commonly] as clouds rise and raindrops fall, for them seeing one’s
own nature is [still] like seeing through a fine silk gauze. (Record of the
Transmission of the Lamp Published in the Jingde Era 28, Fenzhou; Record
of the Transmission of the Lamp Published in the Jingde Era 19, Yunmen)
THBEEE (B ) o] Btk InEANy st = RS nbdgol U 2k GRidys



The Orthodox Path of Seon

K 5% 28, Ui FIEMEES 19, 2211)

Fenzhou and Yunmen are clear-eyed [Chan masters] of the highest
order who have mastered the three trainings.

That tenth-stage [bodhisattvas] have not yet seen their own natures
is true not only for Fenzhou and Yunmen but it is a general rule for
[anyone who inherits] the orthodox transmission of our tradition. This
is because only [those who have attained] ultimate enlightenment or the
tathagata-state have seen their own nature. The tenth stage mentioned
by our tradition is not the tenth stage of the Teaching tradition but the
tenth stage of the one vehicle.

Only after the subtle [false thoughts] of the dlaya consciousness
is forever cut off can it be called seeing one’s own nature. This seems
to be generally impossible to attain. But, if [your hwadu practice
can be done] consistently in your dreams (%*H'—11), then this is the
Avatamsaka-sitra’s seventh stage; if it can be done consistently in your
sleep (FAR—%H), then this is the stage of the free bodhisattva who [still
possesses] the subtle [false thoughts] of the d/zya consciousness. Among
clear-eyed masters of our tradition, if they have not yet penetrated
through the stage of [practicing hwadu] consistently in their sleep,
there are none who claim that they have seen their own natures. They
[can claim this] because they have attained ultimate enlightenment.
I will explain this in more detail in the chapter on [practicing hwadu]
consistently awake or asleep.

Among the clear-eyed masters of our school, there is not a single person
who said a tenth-stage bodhisattva saw his own nature. Here, among
the many clear-eyed masters, I have just used as representatives these
two people, Venerable Fenzhou and Venerable Yunmen. Only ultimate
enlightenment, that is, the state of tathagatahood is seeing one’s own
nature. Even the tenth-stage bodhisattva is not seeing one’s own
nature. This fact is the established truth of all the patriarchs. If we say

you have to go beyond equivalent enlightenment and the tenth-stage
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[of bodhisattvahood] to see your own nature, then some may want to
take a step back and say, “Isn’t that too far and high?” However, if you
do it diligently, then anyone can accomplish this. It is said that when
[the mind] becomes consistent while sleeping one is the Avatamsaka’s
seventh-stage bodhisattva, and when [the mind] is just as it always was
even in deep sleep, which is being consistent in deep sleep, one is an
eighth-stage bodhisattva.

Nowadays, there are people who have not even reached [the state
where the mind] is consistent in activity and quietude, let alone [the
state where the mind] is consistent while dreaming, but prattle on about
seeing their own natures. Recently, someone kept prattling on about
his awakening, so I had an attendant inquire about it. Although he,
with his crazy views filling the sky, kept shouting that the Buddha and
the patriarchs are nothing, in reality he was someone who did not even
reach [the state where the mind] is consistent in activity and quietude.
You must go beyond [the state where the mind] is consistent in deep
sleep, not to mention [the state where the mind] is consistent while
dreaming, for it to be seeing your own nature. He had not even reached
[the state where the mind] is consistent in activity and quietude. How
could that be seeing one’s own nature? In a single year scores of people
come ask for certification since they have seen their own natures. Most
of them were people who had not reached [the state where the mind] is
consistent while dreaming, let alone seen their own natures.

So, when I explain to them that the seeing one’s own nature that
the Buddha spoke of is something that you acquire after you go beyond
[the state where the mind] is consistent in activity and quietude and
[the state where the mind] is consistent while dreaming and reach
[the state where the mind] is consistent in deep sleep, they withdraw
quietly, saying, “Ah, is seeing one’s own nature such a difficult thing?”
Occasionally, there are those who stubbornly yell and challenge me to a
Dharma exchange (Z:#%). Also, there are those who insist that they have
gone beyond being consistent while dreaming and being consistent
in deep sleep and entered the state of complete no mind, but that is a

complete lie. You can fool everyone else, but you cannot fool yourself.
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There are those who lie this way, but then occasionally there are those
who delude themselves into thinking that they have gone beyond being
consistent in deep sleep and attained sublime enlightenment. Before,
I did not reject them and gave an audience to each and every one of
them, but no matter how hard I tried to instruct them it was no use. So,
recently I've been asking my attendant to meet them. Such people are

not few. They are everywhere.

[1-9]

Like someone with clear vision who covers everything with a fine silk
gauze and then tries to see them, a bodhisattva of the ultimate stage
[i.c., the tenth stage] is also like this in all his experiences. Like someone
with clear vision trying to see everything without a veil over them, the
tathagata is like this in all his experiences. Like someone with clear
vision who tries to see everything in slight darkness, a bodhisattva of the
ultimate stage is also like this [in all his experiences]. Like someone with
clear vision who transcends both light and darkness and sees everything,
the tathagata [experiences everything] this way. (Yogdcarabhimi-sistra)
AR o] B i gst ol ik g stol Jesah iR T i —Uisiol JREi st
v AHEAHR Ao AT R SFaL MR g stok ansk = —IEgel JREY a0
BHR Ao FAfucl ol # R tastol Je et i pe = JRA sl Ana iR Ao #
— YIRSt LR ARt ShoF an sk = IR U 2 (FRAii Fili e A

One who has attained equivalent enlightenment—a bodhisattva of the
ultimate stage—still has remaining subtle false thoughts, which cover
and hide his self-nature. His experiences are not all clear and evident
and so it is said, “As if covered with a fine silk gauze and as if seeing
things in the dark.” Since his experience of buddha nature is not clear,
the buddhas and patriarchs castigated him saying even the tenth-stage
bodhisattva sees his own nature “as if covered with a fine silk gauze
and as if seeing things in the dark.” If these subtle false thoughts are
brought to complete cessation and the eye of the mind is fully opened,
then the fruit of buddhahood of the one vehicle, which has eternally
transcended the fine silk gauze and slight darkness, will be attained
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and all experiences will be clear and evident. This is why the Nirvana
Sutra says, “The Tathagata sees his own nature as if seeing things in
broad daylight.”* This is identical to the Awakening of Faith’s claim that
“when the ultimate tenth stage of a bodhisattva is fully accomplished
and the bodhisattva forever transcends subtle [false thoughts], he
thoroughly sees the original nature of his own mind, and this therefore
is called ultimate enlightenment.”* Seeing as if covered with a fine
silk gauze and as if seeing things in the dark is not the orthodox view.
The orthodox transmission of the buddhas and patriarchs therefore
not only did not allow [this to be called] seeing one’s own nature but
also vehemently rejected it as the eighth demonic realm. In this way,
since even an ultimate stage bodhisattva cannot see his own nature,
there is no need to mention others. Following the principle of “an
ultimate stage bodhisattva has not yet seen her own nature” found in
the Awakening of Faith and Yogdcarabhiimi-sastra—eternal standards
of Buddhism—under no circumstances can we admit that someone
besides one who has attained the fruit of buddhahood of the one vehicle

has seen his own nature.

Even equivalent enlightenment and the tenth-stage of bodhisattvahood
were rejected with all our strength as the eighth demonic realm where
subtle false thoughts remain. What need is there, then, to speak of the
rest? Do not be hasty just because a special experience manifested or a

view formed while practicing self-cultivation.

[1-10]

Since afflictions are unborn, buddha nature is perfectly seen. Since
buddha nature is perfectly seen, one dwells in great nirvana (i.e.,
parinirvana). This is called the unborn. (Nirvana Sutra 18)
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The unborn (4%£), that is, the not-born (#£4:) is the great state of
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having no mind where even the subtle afflictions and false thoughts
have been brought to complete cessation. Great nirvana is the state
of having no mind, which is nirvana without remainder. That is, it is
ultimate enlightenment. Therefore, seeing one’s own nature is no mind,
ultimate enlightenment, and great nirvana.

[1-11]

From the perspective of the ultimate truth (5$—%%), being inside the
realm of nirvana without remainder is the true stage of no mind (#/0:i7).
The reason why this is the case is because within this experience the
dlaya consciousness is extinct. All the stages other than nirvana without
remainder are provisionally named the state of no mind because the
[seven] evolving consciousnesses (#45#)" are extinct, but because dlaya
consciousness has not been brought to eternal cessation, from the
perspective of the ultimate truth, they are not the state of no mind.
(Yogdcarabhizmi-sistra 13)
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True no mind can only be nirvana without remainder, that is, the state
of buddhahood where the eighth @/aya consciousness, which is subtle
ignorance, is brought to eternal cessation.

We can provisionally call the indeterminacy (#5C) of the
eighth dlaya consciousness where the evolving six [sensory] and
seventh consciousnesses have ceased “no mind.” However, although
the coarse false thoughts of the evolving six [sensory] and seventh
consciousnesses have been put to rest, the subtly moving thoughts of
the eighth consciousness remain. The indeterminacy of the eighth dlaya
consciousness is therefore not true no mind. The indeterminacy of
dlaya consciousness is often mistaken for no mind, but seeing one’s own
nature is ultimate enlightenment, that s, the state of buddhahood and
is therefore the no mind of true thusness in nirvana without remainder.
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Continuing the logic of the introduction where I declared “If you see
your own nature, then that is no mind,” I have shown that only nirvana
without remainder or ultimate enlightenment, where even dlaya

consciousness is cut off, is no mind. Before that, it is not no mind.

[1-12]

All false thoughts are extinct only in nirvana without remainder, which
is why this state is called the state of no mind. All the other stages are
provisionally called no mind because all evolving consciousnesses have
been cut off, but they are called a state where there is still mind because
the eighth dlaya consciousness has not yet been brought to complete
cessation. (Commentary on the Yogicarabhimi-sastra)
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The evolving six [sensory] and seventh consciousnesses—that is, the
cessation of consciousness (Skt. nirodhasamaparti) where the six coarse
characteristics’ have been brought to eternal cessation—are also not
no mind. There is still mind. A tenth-stage bodhisattva, one who
has attained equivalent enlightenment, also has mind. The no mind
mentioned in “if you see your own nature [the ultimate state of] no

»

mind immediately [manifests]”” is the no mind attained in the state
of buddhahood, which is a nirvana without remainder where even the
vehicle of all the buddhas and tathagatas has been brought to cessation.
This is because to attain ultimate enlightenment is to see one’s own
nature.

This is why seeing one’s own nature as ultimate enlightenment is
an established theory found in the Source Mirror Record, Awakening
of Faith, Nirvana Sutra, and Yogdcirabhimi-$istra. Seeing one’s own
nature is a no mind where false thoughts have been brought to cessation
and true [nature] is experienced; it is ultimate enlightenment where
even subtle false thoughts have been transcended; and it is great nirvana

where afflictions are unborn. Since this is so, it is abundantly clear that



The Orthodox Path of Seon

to see one’s own nature is to attain the tathagata state, that is, to attain

buddhahood.

If you examine the arguments of the Nirvana Sutra (Skt. Mahaparinirvana-
sutra) and Yogdcarabhimi-$istra, it is self-evident that unless you attain
buddhahood it is not seeing one’s own nature. You must take as the
standard these words of the Buddha and the patriarchs. You must
not take as established truth the alternative or heretical theories that

deviated [from the truth] along the way.

[1-13]

The Fifth Patriarch told the Sixth Patriarch: “If you fully recognize your
own mind and clearly see your self-nature, then you are called the teacher
of gods and men, a buddha.” (Platform Sutra)
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This is what the Fifth Patriarch said when he sealed the mind and
entrusted the dharma to the Sixth Patriarch. Unless one attains the
ultimate fruit of buddhahood one cannot be said to have seen her own

nature—this is an absolute principle of our tradition.

Since we've examined the words of the Buddha and the commentaries
of bodhisattvas, let’s now take a look at what 33 patriarchs of the Seon
school said about seeing one’s own nature. When you instruct them
that seeing one’s own nature is none other than the attainment of
buddhahood, they offer as rebuttal, “Even Venerable Sixth Patriarch
protected [his awakening] for 16 years—why speak such nonsense?”
However, if you examine the Platform Sutra, when the Fifth Patriarch
certified the Sixth Patriarch, he said that if you see your own nature
then you are a buddha and teacher of gods and men. He did not say

that, since you have seen your own nature, you should diligently



1.To See Your Own Nature Is to Become a Buddha

cultivate yourself and attain buddhahood next time. Speaking of the
Sixth Patriarch, Great Master Huineng & seeing his own nature
under the tutelage of Great Master Hongren 5. (601-674) and going
into hiding for 16 years, some people claim that “he saw his own nature
under the tutelage of the Fifth Patriarch and protected [his awakening]
for sixteen years.” This is ridiculous falsehood. At the time, those who
were jealous of Huineng, who inherited the robe and bowls [from the
Fifth Patriarch], even tried to kill him. Avoiding them, he was waiting
for the right time to arrive to spread the Dharma. He did not go into
hiding to ripen his deficient meditative work. Also, some even prattle
on about Venerable Bodhidharma facing the wall for 9 years, which
they claim was also a case of protecting [awakening]. Then does that
mean Venerable Bodhidharma had not yet attained awakening when
he come to the East? That too is a case of waiting for the right moment
in hiding. He did not go into hiding because he had more meditative
work to do. As many scriptural sources demonstrate, there is no doubt
that Venerable Bodhidharma, before he came to the East, had attained
buddhahood and received certification from his teacher.

[1-14]

If you see your own nature, then you immediately become a tathagata.
(Source Mirror Record 44)

SEshA sk 2} Gk 44)

When you have clearly seen buddha nature, you immediately abide in

great nirvana. (Source Mirror Record 306)

FLARPER R BRI Y 2} CREEEk 36)

If you suddenly see buddha nature, then you instantly attain
buddhahood. (Source Mirror Record 17)
EE RS — &l il =y et CREisk 17)

As soon as you see your own nature you become a tathagata, attain

great nirvana, and attain buddhahood. This is testimony to the fact that
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seeing one’s own nature is the final and ultimate fruit of Buddhism.

[Lecture Sermon]

Above, I presented the established theories using various scriptures,

commentaries, and the words of patriarchs. Below, I summarized their

arguments and showed that seeing one’s own nature is none other than

the ultimate fruit of attaining buddhahood.

[1-15]

As soon you deeply contemplate the nature of the mind you completely
see buddha nature and abide in great nirvana. This is just like a tathagata.
(Source Mirror Record 11)°’

FrRe A BL RS Bl b ol ™ R AT BN E N 2 Rtk
11)

To deeply contemplate the nature of the mind is identical to seeing

one’s own nature.

[1-16]

As soon as you clearly see buddha nature and abide in great nirvana you
will eternally abide in inconceivable liberation. (Source Mirror Record
24)°

FAprEstok ks AR B EERIRIL 2} Gk 24)

If you see your own nature, all karmic knots are transcended. It

therefore cannot but be inconceivable liberation.

[1-17]

But if you clearly see dharma nature, you will abide in great nirvana.
(Source Mirror Record 84)”°

1B RGPS (kiAo Y 2 Grdifk 84)

As soon as you clearly see the true mind’s own nature in all phenomena

[dharmas], you will attain true ultimate enlightenment and suddenly
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attain buddhahood. (Source Mirror Record 26)®
—lgell BB Eeha BRI 2ol Bl R by 2t CRik
% 26)

Buddha nature is the self-nature of all phenomena [dharmas] and is
therefore called dharma nature. To see dharma nature is to see buddha

nature.

[1-18]
The experience of all the buddhas is vast and limitless. It cannot be
known with the three subtle and six coarse characteristics of the mind.

It can only be reached by seeing one’s own nature. (Source Mirror Record

18)61
AEhEE e ORGSOk IRIERRA AN S il RSk RAR BE T U BF CREisk
18)

The vast and limitless experience of all the buddhas is unclear
and unknown to tenth-stage bodhisattvas, those with equivalent
enlightenment. If can be reached only by thoroughly attaining great
awakening and completely seeing your original nature. So, you can only
attain buddhahood by seeing your own nature.

[1-19]

To personally arrive at the deep and profound place where there is no
doubt about all dharmas (i.e., phenomena), and to clearly know it, one
must thoroughly awaken to one’s own mind. To suddenly reflect on the
extremely sublime teaching of the signlessness of all the objects of the
mind—this can only be perfected if one completely sees original nature.
This is what tathagatas practice and what can be known through great
enlightenment. (Source Mirror Record 96)*

PRI R 2 i = 500 A IR B A 2 P2 R T T
HATHE 8 REEpT A 2} 8k 96)

The mind of awakening (1%-(+) is none other than seeing one’s own
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nature. This is the great awakened Tathagatas’ practice (17/&) and
experiential knowledge (F5%1).

The argument from the Source Mirror Record cited above serves as
further evidence of the fact that seeing one’s own nature is the ultimate
state, that is, the attainment of buddhahood, great nirvana, and
inconceivable liberation.

There are people who regard experiential knowledge (7#%0) in the
phrase, “It is known through experiential knowledge and not through
other objects,” from the Gatha on Dharma Nature (FVEAR), as the
acquisition of wisdom, the kind of acquisition that is about the same as
understanding a principle that was previously unknown and knowing
one’s personal view more clearly.” However, as Venerable Uisang Z&ifil
(625-702) explained himself, “Experiential knowledge is the wisdom
of the Buddha, that is, the wisdom of the Tathagata (AHZRE).”

Only with the wisdom of the Tathagata can you know Dharma
nature. Before the wisdom of the Tathagata, you cannot know Dharma
nature. Even Venerable Uisang called experiential knowledge the
wisdom of the Buddha (fi&). It is thus self-evident that seeing one’s
own nature, which takes experiential knowledge as its content, is none

other than the wisdom of the Buddha.

[1-20]

There is not a single person among the twenty-eight generations of Indian
patriarchs who became a patriarch without seeing their own natures.
(Source Mirror Record 19)

Gl = il = A R Y 2GRk 19)

One is called patriarch only if one transmits the treasury of the eye
of the true dharma and the sublime mind of the Tathagata’s nirvana.
How, then, could one become a patriarch without seeing one’s own
nature? Not only the twenty-eight generations of [Indian] patriarchs

but also the patriarchs of orthodox transmission who are the direct
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heirs of Bodhidharma are also all people who have perfected the Way.
If you do not see your own nature, then you are not a direct heir of

Bodhidharma’s orthodox transmission.

[1-21]

As soon as you awaken to the ultimate mysterious purport [of
the Buddha’s teachings], you will enter the precious ranks of the
patriarchs: who argues over sudden and gradual? If you properly see the
original nature true thusness, you will thoroughly experience perfect
comprehension of great enlightenment: how can you aim to rank one
patriarch over another? (Source Mirror Record 1, introduction)

e BIAGRAL 2} Mg Sz Mol e Frkeh BEREEC] 2 SRR
ZAre] @ (CREEEk 1, 1)

“Gain the purport” (i.e., awaken to the ultimate mysterious purport)
(##5) means the same thing as seeing one’s own nature. “Directly
experience perfect comprehension” (i.e., thoroughly experience perfect
comprehension) (GRFEEH) is the perfect comprehension clearly
explained by Yongming this way: “The fundamental meaning of [the
various teachings about] nature and characteristics lies in the perfect
comprehension of great enlightenment.” This is what was directly
experienced by the Greatly Enlightened, World Honored One.

If you see your own nature, you directly experience the perfect
comprehension of great enlightenment, medicine and illness both
disappear, and doctrine and contemplation are both put to rest. There
is no need whatsoever for sudden and gradual teachings, rankings
between the sages, and so on. If you need rankings and sudden/
gradual teachings in your self-cultivation, then this is not the ultimate
state of no mind where delusion has been brought to cessation and
true [nature] has been experienced and thus where medicine and
illness have both been eliminated. This is a state where there is illness
and where medicine is required. This can never be called seeing your

own nature.
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[1-22]

If you immediately attain no mind, then [your limits] will exceed [that
of] empty space. How could you cultivate yourself in stages? (Source
Mirror Record 23)%

FAFE Tl SR 0oPH & 222 oy SUM T SRS 2] @ (R ik 23)

If you see your own nature, then you attain no mind on the spot. So,
you transcend all ranks and gradual steps.

[1-23]
Sages partially experience [true suchness] and buddhas fully and

thoroughly realize it. (Source Mirror Record 1)*
AL ol 8 REM-S EFECIY B CREREk 1)

If you cut of fundamental ignorance, you suddenly in a single moment

experience [true thusness]. (Source Mirror Record 25)%
AMERA S 7 BRa i —pol] RS ol U 2 GRes sk 25)

The patriarchs and buddhas perfectly experience the dharma realm of

true thusness. (Source Mirror Record 78)%

HLAh-S RIS LU 2F (e 78)

Those with sharp faculties and the exceptionally wise always perfectly
experience [true thusness]. They immediately transcend the three

worthies and the ten sages. (Recorded Sayings of Yuanwu 10)"
AR5 = AR oY TR =B & — a2 (BHE#REEEEk 10)

To see your own nature is to attain the ultimate state of buddhahood
where ignorance is forever exhausted. It is therefore to perfectly and
suddenly experience [true thusness] and not to partially experience it.
Accordingly, the seeing of one’s own nature and the experiencing of
awakening of our tradition takes as its content the perfect experiencing
of the state of buddhahood and not the partial experiencing of the

sages.
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[Lecture Sermon]

When I spoke of “seeing one’s own nature is none other than
experiential knowledge (F&%4/1) and experlentlal awakening (FE1%),”
to make the meaning of the word “experience” (##) clear I have shed
light upon it repeatedly. As for “experience,” there is partial experience

. The sages who [reach the level] of

(977%) and perfect experience ([EIFE)

the three worthies, depending on where they are in the gradual stages,
attain awakening little by little, but buddhas and patriarchs completely
awaken to the dharma realm of true thusness in an instant. Therefore,
you must know that seeing one’s own nature is none other than sudden

experience and perfect experience.

[1-24]

To explain the characteristic of awakening (1%4H), it does not go beyond
two types. One, it is discursive awakening (fi#1%). This is to clearly
understand the principle of [self-]nature (£3%) and the characteristics
of dharmas (i.e., phenomena) (ZA4H). Two, it is experiential awakening
(F&1E). This refers to reaching the ultimate by awakening to the profound
and mysterious mind. To speak of sudden awakening and gradual
cultivation, this is discursive awakening. It refers to the effort to tally with
[crue thusness] through gradual cultivation after an abrupt understanding
of the nature of the mind. (“Determining the Depth of Cultivating and
Experiencing [the Truth],” in Qingliangs Commentary 2)"'

EIERSHE N Aoy —F = WREY I T ROl 8 T = RETEY
A /Lot S oY 2} 5 BB S oh A L ikia Y R &S 1O Sk aL thnis A
Stof A AL Aol gt (TR 2, FHERERETR)

To abruptly understand [self-]nature and characteristics (£4H) is to attain
initial awakening (441%), that is, a discursive awakening. The practice
self-cultivation, truly experiencing and tallying with the mysterious
truth, is the final entrance (#% A), that is, an experiential awakening.
(Autocommenmry to the Commenmry to the Avatamsaka-siitra 20)"

FRIR T s B ARTE i8R ol HEfs Aoy el (K75 R ek ba
BRisFES) 20)
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As for awakening, there is discursive awakening and experiential
awakening. In the beginning one attains discursive awakening and relies
on this discursive awakening to practice self-cultivation. When this self-
cultivation is perfected and this effort fully bears fruit, one immediately
attains experiential awakening. (Guifeng, Autocommentary to the
Commentary to the Perfect Enlightenment Sutra 3)

TEA TR S R AR E St HRIEE TSt FATIRI Zhifsha enfsaifiy
2} CElg, A5 B 37T)

If you thoroughly see the nature of the mind and attain no mind on the
spot, you can't seek the mind of nirvana and the mind of tathagatas.
How, then, could you speak of discursive awakening and experiential
awakening? The innate capacities of living beings are all different.
Often, they mistakenly enter heretical paths and all too often mistake
a thief for their son.” I shall therefore temporarily borrow the concept
of discursive and experiential awakening as an expedient means and try
to determine what is heretical and what is orthodox, what is deep and
what is shallow, about experiencing awakening,.

Generally, discursive [understanding] (f#) and experiential
[attainment] (%) are opposite standpoints. Discursive [understanding]
is a beginning and experiential [attainment] is a conclusion. The
Buddhist wisdom of clearly understanding [self-]nature and
characteristics [of all dharmas] (144H) with the false consciousness
of cogitation and discrimination is called discursive awakening. To
arrive at the mysterious and ultimate state where false consciousness is
forever brought to cessation and discursive views are exhausted is called
experiential awakening. In the Doctrinal tradition this experiential
awakening is categorized into various types, but in the Seon tradition
experiential awakening is a perfect experiencing of [true thusness].

The Doctrinal tradition, under the principle of faith,
understanding, practice, and realization ({Efi#1£7%), begins with
discursive awakening and practices step-by-step the stages of the three
worthies and ten sages and gradually enters experiential awakening, the

conclusion, which is sublime enlightenment. However, seeing one’s own
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nature—awakening in the Seon tradition—is ultimate enlightenment
attained by directly experiencing perfect comprehension.” It denies
the partial experiencing [of true thusness] and discursive awakening,
transcends the stages of the three worthies and ten sages, and takes as an
absolute principle direct entry into experiential awakening, the state of
no mind in nirvana without remainder. This is the “tathagata state that
is entered instantly” (—HE ALAAGE) to which the Seon tradition sings
pacans.” Accordingly, the sages’ partial experiencing [of true thusness]
belongs to subtle discursive knowledge and is not a case of seeing one’s
own nature.

Not only that but if any other discursive knowledge remains,
then one cannot have experiential awakening. All discursive views and
understandings must be thoroughly exhausted to see one’s own nature.
This is why a partial experiencing [of true thusness] and discursive
awakening are called the single greatest obstructions to self-cultivation
or discursive obstructions and rejected at all costs. This is the difference
between the opposing standpoints of the Seon and Doctrinal traditions.
This is simultaneously both the special characteristic of the Seon
tradition and also its lifeline. If you confuse stone with jade and cause
doubt in our students, then you will commit the grave crime of cutting
the lifeline of the buddhas and patriarchs’ wisdom. As explained above,
seeing one’s own nature, the object of the orthodox transmission of
buddhas and patriarchs, is an experiential awakening, a perfect and
sudden awakening that takes as its substance no mind of true thusness,
nirvana without remainder, and the tathagata state of ultimate
enlightenment, which have forever cut off ignorance and completely
transcended even the subtlest afflictions. Therefore, the great masters of
orthodox transmission did not allow something to be called seeing one’s
own nature or the awakened mind if it was not the perfect experiencing
[of true thusness] that comes as the fruit of sublime enlightenment.
They painfully forsook a partial experiencing [of true thusness] and
discursive awakening as false consciousness, discursive views, heretical
knowledge, and evil understandings.

But there are all too often folks who claim that a partial
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experiencing [of true thusness] and discursive awakening, which are
harmful poisons and sicknesses of the Seon tradition, are cases of seeing
one’s own nature. Do not be fooled by this kind of heretical theory.
Rather, directly experience perfect comprehension, abruptly see your
own nature, spread the orthodox transmission of the buddhas and
patriarchs in the ultimate state of no mind, and give guidance to the
deluded. This is what makes one a clear-eyed master of our tradition
who has perfectly experienced the experience of seeing one’s own

nature.

Even with awakening, you must firmly know that there is discursive
awakening and experiential awakening. The awakening in sudden
awakening and gradual cultivation is discursive awakening. Even if
you realize that ice is originally water, it remains a chunk of ice. In the
same way, even if you know that living beings are originally buddhas,
false thoughts remain just as before. This is discursive awakening.
Experiential awakening is just like ice melting and becoming free and
spontaneous water. It refers to living beings, after all afflictions and
false thoughts vanish, becoming buddhas. Seeing one’s own nature
takes none other than experiential awakening as its content. You must
therefore not call discursive awakening seeing one’s own nature. The
difference between Doctrine and Seon lies right here. The reason why
I say State Preceptor Bojo is not someone who properly inherited the
tenet of the Seon schools likes right here.

The sudden awakening and gradual cultivation theory is the theory
of the Doctrinal school. It is not the theory of the Seon school. [The
claim that] one attains awakening at the beginning stage of the ten
faiths, goes through the three degrees of worthies and ten [bodhisattva]
stages, and then attains buddhahood is Hwaeom thought. The tenet
of the Seon school, which has been directly transmitted from the Sixth
Patriarch, Great Master Huineng, is one directly enters the tathagata
stage in a single leap (—/BE ALIZHL). Once you attain awakening, you
transcend the gradual stages of the three degrees of worthies and the ten
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[bodhisattva] stages, and directly enter the stage of the tathagata. That
is Jogye Seon H &, How can you call traversing the gradual stages
and patriarch chan—transcending the gradual stages in a single leap—
the same thing?”’ If you, citing the gradual stages, discuss step-by-step
cultivation and awakening, then that is Avatamsaka chan and not the
Seon school, which is a direct transmission from the Sixth Patriarch.

Although State Preceptor Bojo followed the Venerable Sixth
Patriarch, if you examine his words, they are actually Avatamsaka chan
and not patriarch chan. They are fundamentally different. For those who
object, saying, how can the teachings of the State Preceptor Bojo not
be the Seon school, when I explain the difference between Avatamsaka
chan and patriarch chan, there are some who do understand. What’s
worse, there are those who challenge me and ask how Doctrine and
Seon can be different. However, there is a strict difference.

For example, how can you say that going from Busan by train
to Samnangjin, Daegu, every station in between and then Seoul is
the same as taking a plane from Busan to go directly to Seoul? Also,
some doubt [my words] and refuse to believe, saying, “It takes three
asamkhyeya (incalculable) kalpas to go through the stages of the three
degrees of worthies and the ten sages, so how could one jump over all
that in a single leap?”

But think about a plane. You board it in Busan and instantly you
are in Seoul. I bet if a person from 100 or 200 years ago heard about a
plane, they would have called it crazy talk. However, there is no need
to quibble about who is right and who is wrong. If you board a plane
yourself, you’ll know. With so many doubts, you refuse to believe
because [what I say] doesn’t fit your own experiences and views. The
only problem is not doing it. If you do it, it'll work.

Know that there is such a marvelous method of instantly reaching
the land of the Tathagata, take a wild chance, and give it a try. If you
do, you'll know for yourself that the words of the Buddha aren’t lies,
the words of the successive generation of patriarchs aren’t lies, and the
words of the old man at Haeinsa (i.e., Venerable Seongcheol himself)
aren’t lies. Have faith in the clear words of the old buddhas and old
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patriarchs, diligently raise critical phrases (hwadu), clearly awaken to
self-nature like taking a plane to Seoul, and let’s all instantly attain

buddhahood.
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[2-1]
All living beings have buddha nature, which is the original nature of true
thusness. The Buddha, the Dharma, and the Samgha are equal without

even the slightest difference. (Nirvana Sutra 19)

U o] B b IESTOk i oll FEA R ol B CRARIEBERE 19)

Since the buddha nature of true thusness that all living beings possess
fully contains the virtues of all the buddhas, it is called buddha nature,
dharma nature, buddha mind or buddha wisdom and so on. This
buddha nature is absolutely equal. From the buddhas and tathagatas
who have attained the unsurpassed ultimate fruit and thus fully possess
vast and limitless virtue of wisdom to those living beings who commit
the five heinous crimes” and ten evil acts™ and even the icchantikas tully
possess it. There is no difference between tathagatas and living beings
[in this regard]. Therefore, even the icchantikas who have eradicated
wholesome roots, if they properly see buddha nature, they will all attain
buddhahood. This is the life of Buddhism and its most distinguishing

characteristic, which other religions cannot emulate.

It is said that “if you see your own nature, then you will instantly attain
buddhahood.” What on earth is this self-nature, which allows one
to become a buddha if one sees it? As for self-nature, it is the original
nature of true thusness that all living beings possess. It is called many
things such as buddha nature, Dharma nature, and Dharma body.
Also, as for living beings, this refers not only to human beings but also
includes all beings that belong to one of the six conditions of existence.

As for this buddha nature, it is something that everyone without
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exception—be it the Buddha who attained buddhahood, deluded living
beings, the rich with lots of money, the poor with no money, monks
who have left home, and lay people who work for a living—is equipped
with. It does not increase after attaining buddhahood or decrease
because one is deluded. The fact that there is no difference in terms of
buddha nature between extremely evil living beings and the perfect
Buddha is a truly extraordinary thing. Even living beings who have cut
off their good roots (i.e., icchantikas) who don’t have a single trace of
goodness, once they attain awakening, then they are buddhas. What
do they awaken to? The self-nature of true thusness, that is, buddha
nature, which they were originally equipped with, is what they awaken
to. Recently, there are many who believe in God. Everyone thinks he,
unlike us sinful and pitiful beings, is someone who has transcended
everything and exists somewhere far away. But in our Buddhism we do
not say that. We declare that us sinners are completely equipped with
the noble and pure virtue of God without lacking anything. In each
and every one of us we all have God and there is not a single person
who is not God. This is the claim of Buddhism. This is the superiority

of Buddhism that other religions cannot match.

[2-2]

No matter who they may be, all living beings possess buddha nature, but
since limitless afflictions and false thoughts always cover it this buddha
nature cannot be seen. (Nirvana Sutra 8)

—HIFA o] ZBA Mol Arke H R I EIEISATE IR E e ey =k (k
A IEASHE 8)

Living beings cannot see the buddha nature they innately possess
because it is covered with afflictions and false thoughts. But buddha
nature always emits an infinite great radiance that illuminates the
dharma realm and ten directions. This is like living beings not being
able to see, despite the sun floating in the middle of the sky and

illuminating the whole universe, when a dark cloud covers it.
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If the noble and pure virtue of God and buddha nature are things
that everyone has, some may raise doubts such as “then why can’t I see
it with my eyes?” This is because it is covered by afflictions and false
thoughts. If dark clouds cover the sky, the sun that is always shining
cannot be seen. If dust settles on a clear mirror, the exterior of the
mirror will not reflect light. If we are covered in afflictions and false
thoughts, then we cannot see the buddha nature and God that is always
within us. However, be it a mirror with a surface neatly cleaned of all
dust or a mirror that is covered filthily with dust, there is no difference
whatsoever in terms of their foundation. Just because dust settled [on
the mirror] and clouds covered the sky does not mean the nature of the

mirror and the light of the sun have been damaged.

[2-3]

The four unhindered knowledges™ are none other than buddha nature,
and so buddha nature is none other than the Tathagata. (Nirvana Sutra
30)

VU SERgE 7 T B o T I = B A AR ] 2 AR RS 30)

Since the four unhindered knowledges, which are the fruit of wisdom
of all the buddhas, is buddha nature, buddha nature is none other than
the Tathagata.

(2—4]

Buddha nature is an inconceivable thing. It is the experience of all the
buddhas. (Nirvana Sutra 25)

iR = AR Ty R s U 2 ORABE A% 25)

Buddha nature, which possesses limitless and measureless sublime
[qualities], is the deep and profound experience of the buddhas and
tathagatas who have attained unsurpassed perfect enlightenment. The
fact that this inconceivable, divine, sublime, and numinous nature

cannot be seen because it is covered by afflictions and false thoughts is a
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truly regrettable thing.

Just as the foundation of the mirror is revealed when dust is removed,
the radiance of the wisdom of the Buddha is revealed when afflictions
and false thoughts are removed. It is a pity that you do not know
this. Here, there is not a single person who does not have the mirror
of buddha nature, the mirror of God. If you diligently raise critical
phrases (hwadu) and have a clear awakening, then the mass of clouds—
afflictions and false thoughts—so thick that they seem not to allow
any light to escape will clear away in an instant. Then you will clearly
see your self-nature and live a free and spontaneous life as a leisurely
perfected one. Everyone says it is difficult, but not doing it is the only
problem. If you try it, then you'll see it’s not that difficult.

[2-5]

A person who sees the twelvefold chain of dependent origination is a
person who has properly seen all phenomena (dharmas). A person who
has properly seen all phenomena is a person who has thoroughly seen the
Buddha. The Buddha is none other than buddha nature. Why is this so?
Because all buddhas take this as their self-nature. (Nirvana Sutra 25)

R WA = i kol & kA= e kol 2 i = el ftol
Y AL e —UlgE ko] LULE Mo Y el Rk 25)

To see the Dharma is to see the Buddha. The Buddha is none other than
buddha nature. Buddha nature and dharma nature are the same thing,
different in name only. It is also called countless other names such as
true thusness, tathagatagarbha, dharma realm, the complete and perfect
enlightened one (Skt. samyaksambuddha), mind ground and so on.

[2-6]
Buddha nature is the ultimate fruit of the buddhas: the ten powers,” the
four kinds of self-confidence,” great compassion, and four foundations

of mindfulness.” (Nirvana Sutra 25)
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FEE = 177 - DU - R - TUEEY 2 ORISR 25)

(271

The middle way is called buddha nature. Buddha nature is therefore
constantly abiding without change. There is no change or transformation
[in buddha nature]. (Nirvana Sutra 25)

HuEF A B MEeIY LR E MhEe FiEstok A5 oy et kit
BEHE 25)

After the World Honored One attained unsurpassed perfect enlighten-
ment under the bodhi tree, he visited the five bhiksus at Deer Park
and the first words that came out of his mouth was the declaration, “I
have attained complete and perfect enlightenment.” This is the great
declaration of the middle way which revealed the substance of the
World Honored One’s great enlightenment. The middle way is buddha
nature. To say that [the Buddha] attained perfect enlightenment of the
middle way is to say that he properly saw buddha nature, that is to say,
he has seen his own nature.

I claimed earlier that if you see your own nature then you attain
buddhahood. If you examine the declaration of great enlightenment
(KH2ES), which was his first utterance after attaining awakening, he
said he awakened to the middle way and not to buddha nature. Some
may therefore wonder, “The claim that seeing one’s own nature is the
attainment of buddhahood—does this not contradict the fundamental
teachings of the Buddha?” However, if you examine the Nirvana Sutra,
you can clearly see that the middle way is none other than buddha
nature. Therefore, the teaching that the Buddha awakened to the
middle way is not different in the slightest bit from the teaching that he

properly saw his own nature. The only difference is the expression.

[2-8]
The great dharma of the middle way is called buddha nature. Buddha
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nature is therefore permanence, bliss, self, and purity. (Nirvana Sutra
25)91
HSEZ S R IY R = e 4eTkigol Ul CRIRIESERE 25)

Permanence, bliss, self and purity are the four virtues of final nirvana.”
Buddha nature thus refers to the Tathagata’s experience of final nirvana.

[2-9]
Buddha nature is called ultimate emptiness (5—#%%) and ultimate

emptiness is called wisdom. (Nirvana Sutra 25)”

iR AR ol 2 2 & AR U T CRBEASHE 25)

Buddha nature is ultimate emptiness, that is, unsurpassed perfect
enlightenment.

[2-10]

The twelvefold chain of dependent origination is called buddha nature.
Buddha nature is none other than ultimate emptiness, ultimate emptiness
is the middle way, and the middle way is the Buddha. The Buddha is
called nirvana. (Nirvana Sutra 25)*

TR AR eIy M = IR 8 B —RES L BTE
W HEE < U B el 2 i = & R U 2 O IEEEHE 25)

Ultimate emptiness, middle way, Buddha, and nirvana all refer to
buddha nature. All the tathagatas of the three times” and ten directions

therefore thoroughly see buddha nature, perfect the Way, and attain
buddhahood.

[Lecture Sermon]

Using the Nirvana Sutra as evidence, [the above passage] explains
that, if you properly see buddha nature, then it is none other than the
attainment of buddhahood. Next, let’s take a look using the Awakening
of Faith and the Sixth Patriarch’s Platform Sutra as evidence.
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[2-11]

Self-nature fully possesses all limitless and measureless virtues. (Awakening
of Faith)
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Self-nature possesses the three bodies of truth, enjoyment, and
emanation. It manifests in the form of the four wisdoms.”" It does not
separate itself from the objects of cognition and adeptly enters the stage
of buddhahood. (Platform Sutra)
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Self-nature or buddha nature possesses the three bodies and the four
wisdoms, which are the ultimate fruit of Buddhism. It fully possesses
meritorious practice and virtuous function and thus lacks not even the
smallest thing. It is the most inconceivable among inconceivable things.
That being the case, to say that the “tathagata state is entered instantly”
if this self-nature is thoroughly seen is the most obvious among obvious
things.

The greatest contribution made by the World Honored One to
living beings is the discovery of buddha nature. If he had not shown the
presence of buddha nature and the method of its development, living
beings would have forever remained living beings for whom the path to
attaining liberation from the ocean of suffering was forever closed. In
keeping with the great principle of all living beings possessing buddha
nature, you must diligently cultivate yourself and attain great liberation,
which is the ocean of truth where you can be free and unobstructed.

Self-nature is furnished with the ultimate state pursued as the aim of
Buddhism, the three bodies and four wisdoms, without exception.

Therefore, if you definitely see self-nature, then this is none other
than the attainment of the ultimate. Then, where is this self-nature?
Typically, people think self-nature exists outside of daily functions such
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as seeing, hearing, feeling, and knowing, but this is not the case. To see,
hear, feel, and know—this is buddha nature. This is self-nature and
is fully furnished with the three bodies and four wisdoms. Therefore,
the point of the Venerable Sixth Patriarch’s argument is that the daily
functions of seeing, hearing, feeling, and knowing are furnished with all
forms of merit. If you properly understand the basis of these functions,
anyone can attain buddhahood.

This is not something that is difficult and challenging but a
principle that is all too obvious. Who is the person that first showed
that living beings are none other than buddhas? It was our very own
Buddha Sakyamuni. Our Buddha Sikyamuni did not know this fact.
Upon examination after the attainment of buddhahood, he saw that all
living beings without exception were equipped with buddha nature that
was identical to his own without any difference. If a difference had to be
pointed out, then [we can say] they cannot see it for themselves because
it is covered by afflictions and false thoughts. Therefore, if you see the
Avatamsaka-sitra, there is a passage where the Buddha exclaims, “How
marvelous, how marvelous!” When a living being properly believes
that he is none other than the Buddha, properly sees this, and has a
thorough awakening, then he is none other than the Buddha. Everyone
possesses buddha nature, so this cannot be said to be a difficult affair.

Properly believe it and diligently make effort and anyone can attain it.
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3
Two Types of Aflictions and False Thoughts

Rz

[3-1]

Fundamental ignorance stirs the original nature of true thusness and
gives form to three types of subtle false thoughts. This is called dlaya
consciousness. Various sense objects stir the karmic ocean of the
deluded mind and simultaneously gives rise to the six types of coarse
afflictions (BREEJES, i.e., the six consciousnesses). This is called mental
consciousness (Ch. yishi i, Skt. manovijiiana). (Xianshou [Fazang],
Separate Notes on the Awakening of Faith)'”
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As for afflictions and false thoughts, there are the three types of subtle
false thoughts which lack discrimination and the six types of coarse
afflictions which have discrimination.”’ They produce eighty-four
thousand kinds of innumerable afflictions. The three types of subtle
false thoughts are fundamental ignorance. They are also called dlaya,
ddana, or the eighth consciousness.'”” The six types of coarse afflictions
are called mental consciousness or the sixth consciousness. And, as for
the seventh, klistamanas (“afflicted mind”), it is said, “What takes the
inside as I belongs to the former three types of subtle false thoughts and
what takes the outside as mine are the latter six coarse afflictions; I shall
limit further discussion.”"”

The commentaries of all the masters are in agreement that the
three subtle false thoughts refer to the dlaya consciousness, but there
is no consensus on the six coarse afflictions, which are equated with
the six consciousnesses or the six and the seventh consciousnesses.
However, even Hanshan Deqing #ILI{E% (1546-1623) said, “The
seventh consciousness is false. The Lankdvatira-sitra therefore says the
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seventh consciousness does not transmigrate and is not a condition for
rebirth.” (Exegesis on the Hundred Dharmas Treatise)'" Even if we don’t
speak further of the seventh klistamanas, since it has no bearing on self-

cultivation, I have decided to follow Xianshou’s theory [above].

It is said that, although all living beings have buddha nature, they
cannot see buddha nature because it is covered with afflictions and false
thoughts. So, it’s now time to look into afflictions and false thoughts.
To list the type and nature of each and every affliction and false
thought we need the Buddhist canon on eighty-thousand woodblocks.
So, we boiled them down to their essence and summarized them
here as the three subtle and six coarse characteristics of the mind
mentioned in the Awakening of Faith. There are some slight differences
in opinion about the issue of matching the three subtle and six coarse
characteristics of the mind with the eighth consciousnesses among
commentators. Among the many commentators on the Awakening
of Faith, Venerable Wonhyo and Xianshou are considered the best.
In terms of matching the three subtle characteristics of the mind to
dlaya consciousness the two men are in agreement. However, they
are in disagreement about the six coarse characteristics of the mind.
Venerable Wonhyo matched the characteristic of awareness (%4H)—
[the first] of the six coarse characteristics of the mind—with the
seventh consciousness and matched the [other] five characteristics
with consciousness. In contrast, Venerable Xianshou didn’t separately
mention the seventh consciousness and matched all six coarse
characteristics of the mind to consciousness. Why are the opinions
of Venerable Wonhyo and Xianshou different? Perhaps, by mistake,
Venerable Xianshou forgot to mention the seventh consciousness,
which he was supposed to mention. That is not it. Those who are
respected as masters never speak even a single word thoughtlessly.
When seen properly from the foundation, the seventh consciousness
itself does not exist, and that is why Venerable Xianshou did not
mention the seventh consciousness.
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The school that treats the theory of mind only is the Faxiang
school (ZAH5%). The Faxiang school takes as its foundational scripture
the Samdhinirmocana-sitra."” However, no matter how hard I look,
there is no place that mentions the seventh consciousness in the
Samdbinirmocana-siitra. That is why many scholars also estimate
that the theory of the seventh consciousness was established later.
Venerable Xianshou not mentioning the seventh consciousness is not
without substantive basis. Venerable Wonhyo was also influenced by
the mind only learning of the Faxiang school that takes as its basis
the Samdbinirmocana-siitra, so he had no choice but to mention the
seventh consciousness, which is one of the altering consciousnesses
(He##5K). That is why he matched the characteristic of awareness with

the seventh consciousness.

(3-2]

The three subtle and six coarse characteristics of the mind contain all
the defiled phenomena (dharmas) that are subject to rebirth. They are
produced because they go against the original nature of true thusness. You
should therefore know: Ignorance, which is the foundation of the three
subtle and six coarse characteristics of the mind, can produce all defiled
phenomena. (Xianshou [Fazang], Explanatory Notes on the Awakening of
Faith)
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The three subtle characteristics of the mind are root [or fundamental]
ignorance. The six coarse afflictions are branch ignorance. Living beings
below the seventh bodhisattva stage are within the six coarse afflictions.
Free bodhisattvas who are at the eighth stage or above are within
the three subtle false thoughts. Root and branch, these two kinds of
ignorance, that is, afflictions and false thoughts cover the buddha
nature of true thusness. To thoroughly see original nature you must
eliminate these two kinds [of ignorance]. If you only eliminate the six

coarse afflictions and the three subtle false thoughts remain, then this



The Orthodox Path of Seon

is the experience of a free bodhisattva. In our tradition this is called the
eighth demonic realm [of dlaya consciousness]. It is not a case of seeing
one’s own nature, which is ultimate enlightenment.

To see one’s own nature, one must attain nirvana without
remainder where the three subtle false thoughts—the eighth dlaya
consciousness—are forever cut off. Nirvana without remainder is none
other than no mind. Since even great bodhisattvas above the freedom
stage have not yet escaped subtle ignorance and thus dwell in the
eighth dlaya consciousness, they cannot see their own natures. Only
if you completely cut off the most subtle false thoughts of the eighth
consciousness can you transmit the treasury of the eye of the true
dharma.

If adventitious afflictions' are the same as before and you attain
discursive awakening where even the six coarse afflictions have not yet
been eliminated—and you call this seeing your own nature, then this
is an unforgivable serious mistake that destroys the true dharma and
treason against the buddhas and patriarchs.

In the Secrets on Cultivating the Mind, if one knows that living beings
are originally buddhass, just as one knows that ice is originally water,
then this is called seeing one’s own nature. One who cuts off afflictions
and false thoughts one by one with the radiance of wisdom, just
like the sun melts thick ice, is called a perfected being. But this view
contradicts the teachings of the buddhas and patriarchs. The buddhas
and patriarchs, as observed above, consistently said that it can be seeing
one’s own nature only if one cuts off not only coarse but also subtle false
thoughts. If we are to liken afflictions and false thoughts to a tree, then
we cannot call the mere pruning of leaves and branches as seeing one’s
own nature. Pruning not only the branches but also pulling the root,
which is the foundation, out of the ground completely is called seeing
one’s own nature. If afflictions and false thoughts still remain, even if
one realizes living beings are originally buddhas, then that is a living
being and not a buddha.
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[3-3]

These sentient beings fall into [the destiny] of sentient things and
transmigrate within the six destinies."” In the beginning, all the seeds of
the mind transform, come together, increase, and grow. This fundamental
consciousness is called ddana [appropriating] consciousness . . . dlaya
[storehouse] consciousness . . . and the mind. Because they are established
with this ddiana consciousness as support, the six transforming conscious-
nesses transform. These are the eye, ear, nose, tongue, body, and mind.
(Samdbinirmocana-sitra 1)
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The Samdhinirmocana-sitra is a foundational text for the mind only
Faxiang school. The first seed consciousness (FE¥-7#), that is to say,
dddna consciousness refers to the three subtle aspects of the mind and
the six transforming consciousnesses are none other than the six coarse
aspects of the mind. The Samdhinirmocana-sitra did not speak of the

seventh consciousness.

The Samdhinirmocana-sitra says that the six transforming conscious-
nesses appear with the fundamental consciousness, @laya consciousness,
as their support. Nowhere does it say that the six consciousnesses
transform via the seventh consciousness. If it is not explained in the
Samdpinirmocana-siitra, which serves as the foundation of mind only
learning, why did the term seventh consciousness appear? It was set
up later to make it easier to explain [the mind]. It cannot be called a
fundamental theory that was based on scripture. All commentaries and
theories in Buddhism must have their roots in the scriptures, which are
the words of the Buddha. Therefore, we can say that having one’s base in
the tenet of the scriptures is the most accurate theory. Since the seventh

consciousness was not mentioned in the Samdhinirmocana-siitra, which
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is the central scripture of mind only learning, I don't think there is any
need to establish and note the seventh consciousness as a necessary step

in developing a theory [of the mind].

(3-4]

As for the various consciousnesses which are afflictions and false thoughts,
there are two types of production. There is production of continuous
flow [of conditioned phenomena] (ifti¥:%E) and there is production
of characteristics (Skt. laksana) (F8%E). (Interpretive Translation of the
Lankavatira-sitra 1A)
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Production of continuous flow is the three subtle characteristics of
the mind, which is the eighth dlaya consciousness, and production
of characteristics is [equivalent to] the six coarse characteristics of the
mind.

[3-5]

Addna consciousness is extremely subtle. The seeds of all rebirth flow like
a waterfall. The reason why I do not explain this ddina consciousness
to an ignorant ordinary being (Skt. prtagjana) is because I fear they will
discriminate, mistake it for the true self, and become attached to it.
(Samdbinirmocana-sitra 1)
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The reason why free bodhisattvas [who enjoy] effortless practice and
nonconceptual wisdom cannot attain the ultimate is because they are

attached to ddina consciousness. They can never avoid being scolded

by the Buddha.

The great bodhisattvas of spontaneity, from the eighth stage to the
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tenth, are also equipped with the eye of sagacity, but they have not
gone beyond ddina consciousness. Therefore, from the perspective
of the Buddha who is equipped with buddha eyes (f#ill}), they have
not yet transcended subtle false thoughts and are attached to dadana
consciousness as the ultimate. That is why “they can never avoid being
scolded.” When you become an eighth-stage bodhisattva you enter the
state where [the mind] is consistent while awake or asleep, but there are
cases of mistaking this for the ultimate.

Even for the state where [the mind] is consistent while awake or
asleep, there is the state where [the mind] is consistent while awake or
asleep in the three subtle characteristics of the mind and there is the
state where [the mind] is consistent while awake or asleep within true
thusness. The bodhisattvas of spontaneity including and above the
eighth stage is the state where [the mind] is consistent while awake or
asleep in the three subtle characteristics of the mind. The state where
[the mind] is consistent while awake or asleep for the Tathagata is
the state where [the mind] is consistent while awake or asleep within
true thusness. Since they both use the expression, the state where [the
mind] is consistent while awake or asleep, it is easy to confuse them,
but there is a critical difference between the two. And that is inside and
outside being brilliantly clear (W#Mf%)."" This is something that the
Venerable Sixth Patriarch used to frequently talk about. In the three
subtle characteristics of the mind, regardless of entering the state where
[the mind] is consistent while awake or asleep, you are not brilliantly
clear both inside and outside. Therefore, if you are not brilliantly clear
both inside and outside, you must know that you have not gone beyond
the false thoughts of the three subtle characteristics of the mind.

[3-6]

The characteristic of awareness (¥4#H)—the end of the six coarse
characteristics of the mind—is brought to complete cessation in the
seventh stage of the bodhisattva. The characteristic of ignorance (Z£4H)—
the end of three subtle characteristics of the mind—is forever exhausted

in adamantine absorption, the final stage of the ten stages of the
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bodhisattva. (Xianshou [Fazang], Explanatory Notes on the Awakening of
Faith 3)
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The seventh stage of the Avatamsaka-siitra, which is when [your hwadu
practice can be done] consistently in your dreams (£*H1—10), is still
within the realm of the six coarse afflictions. Only in the stage of
freedom (EI7EAT), when [your hwadu practice] can be done consistently
in your sleep (#4X—7H), can one reach the three subtle false thoughts,
which is the eighth d@laya consciousness. The reason why the storehouse
consciousness is called the eighth demonic consciousness and strongly
rejected in the Seon tradition is because of excessive solicitude for the
true dharma.

We have seen that there are two types of afflictions and false
thoughts, which cover self-nature: the subtle and the coarse.
Because there is discriminative awareness in the coarse they can be
easily recognized, but since the subtle lack discrimination they are
truly profound and difficult to understand. They are the greatest
impediments to self-cultivation.

Consistency of activity and quietude and consistency in your
dreams but lack of consistency in your sleep is the realm of the six
coarse afflictions. Only when there is consistency in your sleep can
you reach the three subtle false thoughts, which are an ersatz no mind.
If these subtle false thoughts are not cut off, you cannot see your own
nature and become a clear-eyed master of our tradition. This must
be thoroughly analyzed and transcended to succeed the mandate of
wisdom of the buddhas and patriarchs.

The dlaya-qua-no mind, which has forever transcended the coarse
afflictions, is also not an instance of seeing one’s own nature. If you
claim to have seen your own nature while still within adventitious
coarse afflictions, the great tragedy of cheating both yourself and others
will be put on display, so please come to your senses.
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I often mention the words the state where [the mind] is consistent in
activity and quietude, the state where [the mind] is consistent while
dreaming, the state where [the mind] is consistent in deep sleep. These
are states that anyone who practices meditative work will experience.
The state where [the mind] is consistent in activity and quietude refers
to [the awakened mind] not being cut off for even a moment because it
is always just as it always was while coming and going, or moving and
staying still. A single thought not being cut off for even a moment from
the moment you open your eyes in the morning to the moment you
go to bed at night is called the state where [the mind] is consistent in
activity and quietude.

As for the state where [the mind] is consistent while dreaming,
this refers to the experience of buddhahood (ffi5E5) continuing, just
as it was experienced while awake, even in your dreams. If by chance
it appears as if you had an experience in your dreams and as if you've
figured out a critical phrase (hwadu), there are some who mistaken this
for the state where [the mind] is consistent while dreaming, but that
is not the state where [the mind] is consistent while dreaming. To be
immovable and just as you always were without change even in your
dreams after you fall asleep—this is called the state where [the mind] is
consistent while dreaming. When you reach that state where [the mind]
is consistent while dreaming, you are a seventh-stage bodhisattva. The
state where [the mind] is consistent in deep sleep is the state wherein
[your mind] is consistent even during dreamless deep sleep.

When the state where [the mind] is consistent in deep sleep
appears, then you are a bodhisattva of spontaneity eighth-stage or
higher. Even this, all the buddhas and patriarchs called the eighth
demonic realm and rejected attachment to it. So, why bother to
mention the shortcomings of the state where [the mind] is consistent
in activity and quietude and while dreaming? If in these states you
claim to have seen your own nature or to have attained awakening,
then shouldn’t we call you a heretic? There are those who, not having

even dusted off adventitious afflictions, when the smallest knowledge
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is acquired, mistake it for the ultimate, seeing one’s own nature. If they
stop at deluding just themselves, then that would be fortunate. Since
they pollute the original nature of other beings with their baseless false
claims and misguided views, this is a very troubling matter. So, don't be
stubborn with a worthless view. Diligently practice meditative work,
completely eliminate not only the six coarse aspects of the mind but
also the three subtle false thoughts as well, and go beyond the state
where [the mind] is consistent awake or asleep and in deep sleep. That

is seeing one’s own nature.
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4
Unsurpassed Perfect Enlightenment

[4-1]
As soon as you properly see buddha nature, you will experience

anuttarasamyaksambodhi. (Nirvana Sutra 2)'"
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Anuttarasamyaksambodhi must be experienced to properly see buddha

nature. (Nirvana Sutra 20)""°
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Anuttarasamyaksambodhi is translated as unsurpassed perfect
enlightenment (& 1E42) or unsurpassed perfect peerless wisdom
(4 [-1E3WAT). Since the substance of perfect enlightenment is perfect
peerless wisdom, they mean the same thing. This perfect peerless
wisdom, which is unsurpassed perfect enlightenment, is the ultimate
goal of Buddhism.

If you see your own nature, you attain perfect enlightenment;
if you attain perfect enlightenment, you see your own nature—this
is to declare that seeing one’s own nature is perfect enlightenment
and perfect enlightenment is seeing one’s own nature. Seeing one’s
own nature is therefore unsurpassed perfect enlightenment and the
attainment of buddhahood.

[Lecture Sermon]

Anuttarasamyaksambodhi is translated as unsurpassed, complete,
and perfect enlightenment (#% F1ES$1E5E), and this is abbreviated
unsurpassed perfect enlightenment. Unsurpassed means it is the
highest and there is nothing above it. Perfect enlightenment means
you properly attained awakening without any falsehoods. Two passages
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from the Nirvana Sutra were cited. In the first one, it says you attain
anuttarasamyaksambodhi, that is, buddhahood by seeing your own nature.
In the next one, it says you have to attain anuttarasamyaksambodpi to
properly see buddha nature, that is, see your own nature. They say the
same thing: That the attainment of buddhahood is seeing one’s own nature
and seeing one’s own nature is the attainment of buddhahood is clearly
shown in the Nirvana Sutra. So, the claim that you attain buddhahood by
first seeing buddha nature and then diligently practicing self-cultivation
is wrong. As shown in the Nirvana Sutra, that seeing one’s own nature is
none other than the attainment of buddhahood and the attainment of
buddhahood is none other than seeing one’s own nature is a self-evident
fact.

[4-2]

Self-nature or buddha nature is the treasure storehouse of the ultimate
secret of the tathagatas of the three times. If you attain unsurpassed
perfect enlightenment, you perfectly experience and clearly know self-
nature. (Nirvana Sutra 8)
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If you do not attain perfect enlightenment, that is, buddhahood, you
cannot properly see original nature. The attainment of buddhahood
is therefore seeing one’s own nature. Seeing one’s own nature is the
attainment of buddhahood and the attainment of buddhahood is seeing
one’s own nature—this is what was declared by the golden mouth (i.e.,
the Buddha) and what was transmitted on Vulture Peak. This clearly
shows that seeing one’s own nature is experiential awakening, which
is the swift and sudden experience [of true thusness], that is, ultimate
enlightenment. Do not be fooled by the heretical claim that the partial
experiencing [of true thusness] and discursive awakening are instances

of seeing one’s own nature.
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You should always rely on the words of the Buddha and masters [who
settled] the original matter (4755l and not be misled by heterodox
theories. Despite the fact that seeing one’s own nature has been shown
to be none other than the ultimate attainment of buddhahood in
the Nirvana Sutra, if you insist that discursive awakening and partial

realization are established theories, then are you not a heretic that

slanders the Buddha Dharma?

[4-3]

Because all these living beings are covered in innumerable afflictions and
false thoughts their own minds do not recognize their buddha nature.
When afflictions are brought to complete cessation buddha nature
is known with utmost clarity. This is like that strongman who sees a
priceless jewel in a clear mirror. (Nirvana Sutra 8)
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If even the most subtle false thoughts of the three subtle characteristics
of the mind are brought to cessation without remainder, then you
naturally arrive at the ultimate state of no mind. This is seeing your own
nature and the attainment of buddhahood.

You don’t know self-nature, which is true thusness, because it is covered
by false thoughts. You practice meditative work and clearly attain
awakening. Then the false thoughts disappear and you see you original
nature, that is, buddha nature. What is this like? It is like seeing your
reflection in a bright mirror.

[4-4]
Buddhas and tathagatas are like good physicians to all living beings. They
perfectly know variations in the essence and form of all afflictions. They

teach that the pure and immaculate buddha nature within the Tathagata’s
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secret treasury dwells permanently without changing. (Nirvana Sutra 8)""”
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If not for the Tathagata’s divine prescriptions and medicine of the
Dharma how could living beings see that their own mind, a priceless
true treasure, is the Buddha, that is, buddha nature? To repay this great
debt it is not enough to grind your bones and break your body.

[4-5]

Living beings possess buddha nature. It is not something that is
fabricated. It is simply covered by adventitious afflictions. If you cut off
those afflictions, you will immediately clearly see buddha nature and
attain the unsurpassed great Way. (Nirvana Sutra 8)""'
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Unsurpassed perfect enlightenment lies in cutting off innumerable
afflictions and false thoughts of living beings and thoroughly seeing
pure self-nature. This is the eternally changeless great rule of Buddhism.

[4-6]

There is not a single living being who does not possess buddha nature,
which is the wisdom of the tathagatas. Attached to the perverted views
produced by false thoughts, they cannot attain it. If they escape false
thoughts, all the natural wisdom and unobstructed wisdom that self-
nature possesses will immediately become manifest. (Siksananda, trans.,
Avatamsaka-sitra 51)"
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The wisdom of the tathagatas innately possessed by living beings is
the buddha nature of true thusness. If all false thoughts suddenly
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cease, then this is seeing one’s own nature and unsurpassed perfect
enlightenment.

[4-7]

The Tathagata said, “How amazing! How amazing! All living beings
possess the wisdom of the all-knowing Tathagata, but they cannot see or
know it because they are deluded. I shall teach them the holy path and
make them forever escape deluded attachments. These living beings will
attain a vast and limitless wisdom within their own bodies. There will be
no difference between them and the Buddha who is peerless and alone
honored.” (Siksananda, trans., Avatamsaka-siitra 51)

R E ShAbE AyikaTike EER AR O] TREAIIRE ol s Bk sto}
ANHIA o] 20 FoE Z LI B E SOk A Hok HEz B Stok B S rholl 13
R S stok SRk o) et (B SCHERE 35, KT RRMEREAE 51)

When the two great scriptures, Nirvana Sutra and Avatamsaka-
satra, speak of the buddha nature possessed by all living beings, they
are announcing the real value innate to human beings, that is, their
absolute nature and making the single most important declaration since
the beginning of history. Consequently, human beings cultivated the
absolute nature that they innately possess and acquired the eternal path
of life through which the unsurpassed Way can be attained.

Had the Buddha not completely seen that living beings possess
buddha nature and taught this with his unhindered great wisdom,
living beings would never have escaped the realm of living beings. The
purpose of the sacred words from the golden mouth [of the Buddha]
recorded in the precious treasury in eighty-thousand [xylographs] lies
in the development of buddha nature. If you take the learning of words
and letters as Buddhism, then this goes against Buddhism.

To go beyond the relative, limited, and unstable world and entering
the absolute, eternal, and peaceful world is [to practice] religion. Then
where is this absolute, eternal, and peaceful world? Most religions say
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that “now” and “here” is not it. The eternal world of bliss, the world of
absolute peace is usually a place somewhere at the edge of the distant
sky. That is why they always look for God and heaven outside of reality.
But are they there? At least, nowadays, science has advanced and
education has spread and so there are not that many people who believe
God and heaven exist in the sky somewhere. Where then should we
look for a God and heaven that has absolute value?

In Buddhism, we do not say seek them above in the sky or seek
them below in the earth. We say, try looking inside your own mind.
The Buddha said that absolute value does not lie somewhere else, it
is right here, and you are yourself the absolute being. It does not exist
somewhere far away. God exists inside the mind. Heaven exists inside
the mind. And the land of bliss exists inside the mind. For us living
beings who possess this absolute value but cannot see it for ourselves
because it is covered in afflictions and false thoughts, the person who
enlightened us about this is the Buddha. The Buddha said not to seek it
elsewhere. When you see with your mind brightened inside it contains
not only the land bliss but also heaven, God, and even the Buddha. So,
in reality, human beings are absolute beings who contain everything
and transcend everything. This is the lifeline of Buddhism and
simultaneously a unique quality that cannot be found in other religions.

Then, how can I prove that I am myself an absolute being? That
is something anyone can know by practicing meditative work. If you
ask what water tastes like, isn’t this something that you can know by
drinking water? If you try practicing meditative work, that fact will
be proven on its own. So, have faith in the Buddha in your mind, the
God in your mind, the absolute being in your mind, diligently practice
meditative work, and cut off afflictions and false thoughts. Don’t go
riding off in all directions and vainly looking outside for the Buddha,
God, the land of bliss, and heaven.

Before he attained buddhahood, the Buddha also didn’t know
that all living beings have buddha nature. However, after he attained
awakening and examined with the wisdom of great spontaneity
(KHETEE), all living beings without exception were equipped with
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buddha nature. That is why he exclaimed, “How marvelous, how
marvelous!” What anyone can attain by believing that we are equipped
with it and diligently practicing meditative work is buddha nature. It
doesn’t matter if you are illiterate. The Venerable Sixth Patriarch was also
illiterate, but he saw the Buddha inside his mind and doesn’t this make
him better than someone who has read the Buddhist canon on eighty-
thousand woodblocks ten or a thousand times? He is living proof.

If you see the Buddha inside your mind, how could the Buddhist
canon on eighty-thousand woodblocks compare? Also, even if you
memorize the Buddhist canon on eighty-thousand woodblocks left
and right, if you have not yet seen the Buddha inside your mind, then
that is no use. It is but dead words and letters. What good would it do
to put good clothes and makeup on a dead corpse? Only awakening to
self-nature—that is the way to become a living buddha and the way to
eternal truth.

[4-8]

Arhats do not see buddha nature. Since they do not see buddha
nature they cannot attain unsurpassed perfect enlightenment, that is,
anuttarasamyaksambodhpi. (Nirvana Sutra 27)

AP REE-S A RU oI DIAS R = A THE 2 5 =5 — E iy 2k Ok
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Arhats who are at the stage of the adept (Skt. asaiksamdirga), the
ultimate fruit of the Hinayana, attains nirvana without remainder and
does not see their own nature. They therefore have not attained perfect
enlightenment. Not to mention arhats but also anyone, regardless of
whether they are ordinary beings or sages, who has not seen own nature,
has not attained perfect enlightenment, that is, buddhahood.

[4-9]
Even the great bodhisattva who has attained the ultimate tenth stage
could not clearly see buddha nature. How much more so for voice-

hearers and solitary enlightened ones? (Nirvana Sutra 8)
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“Although all the sages of the tenth [bodhisattva] stage provide sermons
as [commonly] as clouds rise and raindrops fall, for them seeing one’s
own nature is [still] like seeing through a fine silk gauze.”" Clear-eyed
masters of our tradition [like Fenzhou %" and Yunmen ZE[7'7], as
admonishment, point out that great sages of the tenth stage have not
seen their own natures. Also, “if even the three worthies do not clearly
understand the tenet of the Chan tradition, how then could the ten
sages arrive at the tenet of patriarch chan?”'”* I have shown beyond
doubt that not only the three worthies but also the great sage of the
tenth stage are outsiders to the deep and profound tenet of the Seon
tradition. This is because great bodhisattvas of the tenth stage have not

yet seen their own natures.

[4-10]

All the buddhas and the tenth-abiding bodhisattva see with their two
eyes. Bodhisattvas up to the ninth stage see buddha nature only through
hearing. (Nirvana Sutra 26)

Fbansk o 1 pE S IR Bbitel & Ty U BRI U=E (iRE
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Those ninth-stage or below see buddha nature through hearing. Tenth-
stage bodhisattvas see with their two eyes, but cannot clearly understand
it. Only with the buddha eyes of the tathagata can you understand with
utmost clarity. (Autocommentary to the Commentary to the Avatamsaka-
sitra 82)

JuH LIRS M el & THbe IRFLol U ok T 7 3kl ansk ko] 2hAL 55
FeoP ef K77 B fih 2 e R D) 82)

The ten abidings are the first steps of the three worthies. Ninth-stage
bodhisattvas are at the last part of the ten sages. But it says bodhisattvas
in the ten abidings see with their eyes and ninth-stage bodhisattvas hear
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with their ears. This seems to erroneously be in reverse order. Here,
the ten abidings are not the ten abidings of the three worthies but a
different name for the tenth-stage bodhisattva. In numerous scriptures,
the tenth-stage bodhisattva is called the tenth-abiding bodhisattva. The
ten abidings in the passage above refers to the tenth stage. Similarly, the
second patriarch of the Tiantai tradition Guanding #7H (561-632)
says, “Abiding and stage are not different,” that is to say, “The tenth
abiding and the tenth stage are not different.”

[4-11]
The tenth-abiding bodhisattva, although he sees buddha nature, cannot

understand it cleatly. (Virvana Sutra 25)

TR REC] MM IECT A T U 2 OMREAEHE 25)

The tenth-abiding bodhisattva knows that he possesses buddha nature,
but he sees as if seeing in the dark at night. Buddhas and tathagatas both
see and know. (Nirvana Sutra 15)

TEEREC] A Mol AR g Stok Bir iol AN T skaL Rz = AR A
IRAY 2 CRARIR AT 15)

The tenth-abiding bodhisattva seeing buddha nature is like seeing
something in the pitch-blackness of night. The Tathagata seeing is like
seeing something in the middle of the day. (Nirvana Sutra 25)

FEEES] BT e g Ro] 8 ausk i B2 i Aoy et OitiE
BEHE25)

Since the tenth-abiding bodhisattva has a lot of wisdom power but little

samadhi power, he cannot clearly see buddha nature. (Nirvana Sutra

28)
RS BT 0] Zofal =ikJjo] AR MG Rk eI 2 OBk
&1 28)

Since the tenth-abiding bodhisattva does not see buddha nature, [her

attainment] is nirvana and not final nirvana (KIE#%). (Nirvana Sutra
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The tenth-abiding [bodhisattva] in the above citation also refers to the
tenth-stage [bodhisattva]. The tenth-stage bodhisattva seeing her own
buddha nature is like seeing something at night. Seeing something
in the pitch-blackness of night is not proper seeing. To see like the
Tathagata and see something in the middle of the day is proper seeing.
The tenth-stage bodhisattva cannot be said to have seen his own nature.
Only someone at the stage of buddhas and tathagatas can be said to
have seen his own nature. The nirvana mentioned above is nirvana with

remainder, the final nirvana is nirvana without remainder.

You should know that there are many scriptures and commentaries that
express the tenth-stage [bodhisattva] as the tenth-abiding [bodhisattva].

[4-12]

The buddha nature possessed by all good sons are extremely deep and
profound and very difficult to properly know and clearly see. Only the
perfectly enlightened Buddha can know this. (Nirvana Sutra 8)

st T2l Fra IS e R stok #Eman i oly mEfmexnd 2t OiiE
BEKES)

Like this, only the Buddha can know buddha nature. (Nirvana Sutra 8)
B it e R A 2F ORI ARAE 8)

Since buddha nature is none other than the Tathagata, it is the
experience of all the buddhas. The fact that no one other than the

buddhas can properly know and see is an obvious conclusion.

[4-13]
Only the buddhas and tathagatas can clearly and lucidly see buddha

nature. (Nirvana Sutra 25)
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It is clear and lucid because they see with the eyes of a buddha. (Nirvana
Sutra 25)
FRIR L= 4500 T U 2 RIS 25)

Because he clearly sees buddha nature he is called one who is perfected in
knowledge and conduct (W17 /2). (Nirvana Sutra 16)
I R = 4 AT R ol U AR 16)

If you destroy the dark cave of ignorance, awaken from the long night
of dream-like delusion, and abruptly and widely shine [the radiance
of wisdom] like the sun on a clear day, then you will properly see true
nature. Subtle ignorance covers the true eyes (1ER) of the great sage of
the tenth stage. She is in dream-like delusion and sees [buddha nature]
as if seeing something in the pitch-blackness of the night. This is not
perfect enlightenment. It cannot count as seeing one’s own nature.

Under the absolute principle—transmitted as orthodoxy by the
buddhas and patriarchs—of attaining anuttarasamyaksambodhi or
unsurpassed perfect enlightenment and then properly seeing buddha
nature, we cannot permit anything other than the stage of buddhahood,
which is ultimate no mind, to count as seeing one’s own nature. Since
seeing one’s own nature is so extremely difficult, one can doubt how
many actually saw their own natures and attained the Way since
the time of the Buddha. But seeing one’s own nature—ultimate
enlightenment—Ilies in the cutting off of fundamental ignorance, that
is, the subtle false thoughts of the eighth @/aya consciousness.

The buddha nature of living beings is inconceivable. If you
faithfully practice self-cultivation according to the sagely instructions
of the buddhas and patriarchs, the buddhas all consistently preach
that even those who committed the gravest of crimes such as the five
heinous crimes and ten evil acts can see their own nature in this life. “It
is not that he cannot do it but rather he does not do it” refers to this.

[Seeing one’s own nature] completely depends on one’s effort.
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Among the Seon tradition’s patriarchs of orthodox transmission
there has never been anyone who arrived at the ultimate stage of
no mind without cutting off the subtle false thoughts of the dlaya
consciousness. Our tradition therefore calls the subtle false thoughts
the eighth demonic realm and rejects it vehemently while practicing
self-cultivation. One can only be recognized as a clear-eyed [master of
our tradition] if she destroys fundamental ignorance. The buddhas and
patriarchs’ mandate of wisdom lies in this.

[4-14]

The buddhas, world honored ones, thoroughly see buddha nature with
their two eyes like they see an dmalaka fruit in their palms. (NVirvana
Sutra 26)

At Pt S BRI ST g rprol] R EE B 2 (R IEAEHE 26)

The buddhas, world honored ones, see buddha nature like they see an

dmalaka fruit in their palms. (Nirvana Sutra 25)

sl O S SRS Bt rh o) BT R St 2k CRARIEAEHE 25)

The buddhas, world honored ones, are equally endowed with meditation
and wisdom. They clearly see buddha nature. It is clear and devoid of
obstructions like seeing an d@malaka fruit in your palm. (Nirvana Sutra
28)

af IS SRR R WL EStoR T T MEgRESToF Al rh o] AR
Sh ek O A 28)

If not at the rank of a tathagata in the samadhi of silent illumination
where meditation and wisdom are at an equilibrium, you cannot clearly
see buddha nature. That being the case, seeing one’s own nature, that is,
the attainment of buddhahood is unsurpassed perfect enlightenment.

The amalaka fruit is the name of a fruit. To borrow a different

expression, it means, “like seeing a gem on your palm.”
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[4-15]

The greatly enlightened Tathagata enters final nirvana. (Nirvana Sutra
28)145

A7 E AKIR BT 2} (AR A% 28)

This final nirvana is none other than the extremely deep meditative
absorption of the buddhas, the world honored ones. (Nirvana Sutra
10)146

RRIEAE LS BILREERS] HEEE o U 2F ARSI 10)

If one properly sees buddha nature, one can cut off afflictions. This is

called final nirvana. (Nirvana Sutra 23)""

LU IESHH RRETIE TS ShA SR EBIA RS TU 2 AR IEAEHE 23)

If one properly and clearly sees buddha nature, it is called final nirvana.
Only great elephant kings can completely reach the deepest depths of
this final nirvana. Great elephant kings refer to all the buddhas. (Nirvana
Sutra21)™

T T RBAESHE A8 Rk iAo B RIRAE L MR Lo s K
YRR L= AR O sgsE 21)

The buddha nature of living beings is what all the buddhas experience.
Because they properly see buddha nature, they are liberated from birth

and death and attain final nirvana. (NVirvana Sutra 26)"

M-S FEMSE Y LU R fRIR 4 FEstoF fkitgo Y gt Rk
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You can only attain final nirvana, that is, nirvana without remainder,
which is the extremely deep meditative absorption of the buddhas if
you properly see buddha nature. This is seeing one’s own nature, the
tathagata, and final nirvana.

[4-16]

The Nirvana Sutra says, “The inexhaustible precious storehouse of
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adamantine incorruptibility is devoid of change and faults.” That is why

it is called the perfect teaching. (Zhizhe, Meaning of the Fourfold Teachings

IEBEHE ol ool BRI o] PRkl 2koh it Al 2kt 2F (B3, U2k

Zhizhe ¥ "" determined that scriptures such as the Avatamsaka-
sutra, Lotus Sutra, and Nirvana Sutra are perfect teachings. The Nirvana
Sutra is the final and ultimate sermon, which is why it is called a perfect
teaching. The fruit of buddhahood experienced therein is the ultimate
fruit of the perfect teaching. It is nirvana without remainder.

In the doctrinal taxonomy of Cheontae, what the Tathagata taught his
entire life is classified into four teaching: the #ripitaka teachings (J8i%%),
separate teachings (%113%), common teachings (38%%), and perfect
teachings (If1#%). Some wonder if the attainment of buddhahood
[followed by] great nirvana mentioned in the Nirvana Sutra is either
the attainment of buddhahood [followed by] nirvana of the common
teachings or separate teachings. I therefore cited the Meaning of the
Fourfold Teachings and demonstrated that the teachings of the Nirvana
Sutra belong to the perfect teachings and that the nirvana mentioned in
the Nirvana Sutra is a reference to the ultimate, the great nirvana.

Let’s summarize what we covered earlier. First, if you attain
buddhahood, that is seeing your own nature. If you see your own
nature, that is the attainment of buddhahood. That is why it was
said that not even a great sage of the [bodhisattva’s] tenth stage is not
the attainment of buddhahood. And because there are scriptures
and commentaries that call the tenth stage the tenth abiding, I fear
some may wonder, “Is this not a reference to the tenth abiding of the
three degrees of worthies?” And that is why, from many scriptures
and commentaries, I cited passages that call the tenth stage the tenth
abiding. Also, I used the Meaning of the Fourfold Teachings of Great
Master Tiantai [Zhiyi] to show that final fruit (f%:R) mentioned the
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Nirvana Sutra is not the final fruit of the #ripitaka teachings, common
teachings, or separate teachings, but the ultimate and final fruit of the
perfect teachings.

Next, since there is a reference in the scriptures and commentaries
to bodhisattvas seeing their own natures, lest there be anyone who
wonders, “Could it not be the case that bodhisattvas who entered the

tenth stage saw their own natures?” I shall closely examine its content.

[4-17]

I vow again to allow all living beings to permanently destroy all
afflictions, clearly and properly see buddha nature, and become just like
the Bodhisattva Mafijusri. (Nirvana Sutra 18)

TEBHRE A o] KBGEIE G Stok T T Wb ob= JEan ek S A sl A o| o
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Mafjuséri and all the bodhisattvas have cultivated the holy path for

innumerable eons and therefore clearly know buddha nature. (Nirvana

Sutra 30)
SCHRAMF 9} BEEpE S o] B ol (B EEE SOk T Aol =k kiR
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It is the mandate of wisdom of the Buddha that only those who
have attained unsurpassed perfect enlightenment and thus the rank
of tathagata, that is, those who are at the stage of buddhahood can
clearly see his own nature. The passages above say that Manjusri clearly
saw buddha nature—this is because he is a bodhisattva of skillful
manifestation (B %) who has already attained buddhahood. In
other words, Manjusri has forever destroyed all afflictions and has
already attained perfect enlightenment. He is a bodhisattva of great
power (K113 %) who appeared in the past as Chief of the Dragon Race
Tathagata (HEFE F413K), Great Body Tathagata (K& 413K), Precious
Characteristics Tathagata (¥{#H41%¢), Jewel Heap in the Storehouse
of Joy Tathagata (k2 FTfsA%E) and so on—he has clearly seen
buddha nature. All the other bodhisattvas mentioned above also refer
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to bodhisattvas of great power.

It says that the Bodhisattva Mafnjuéri permanently destroyed all
afflictions and attained perfect enlightenment. This is no different from
saying that the bodhisattva attained buddhahood. Therefore, when
the Nirvana Sutra says that “even bodhisattvas have seen their own
natures,” the bodhisattvas here refer to bodhisattvas of great power who
have already attained perfect awakening like the Bodhisattva Manjusri.
They do not refer to bodhisattvas of tenth and other stages.

[4-18]

What is clearly seeing? It is like a person who sees an dmalaka fruit in
his own palm. Only the Tathagata clearly knows and sees and perfectly
awakens to the unsurpassed Way and bodhi and nirvana in their entirety,
and the bodhisattvas are all also like this. (Virvana Sutra 15)

Zf T T RALanAe] gitEErhe] PR slok iH oF i ok IRARS mEAT N
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Like seeing an dmalaka fruit in your palm, only the Buddha clearly sees
buddha nature. This was declared repeatedly by the World Honored
One. “And all the bodhisattvas” refers to bodhisattvas of great power
“like the Bodhisattva Manjusri.”

[4-19]

If one clearly knows and sees and perfectly awakens to anuttaralsamyaksam]
bodhi and final nirvana, one is duly called a bodhisattva. (Nirvana Sutra
16)

BTG 2 il — 5 — R oF KRR AES Fn AT b B & Epk ol U 2k (kiR
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If you attain knowledge and vision of final nirvana, which is the deep
absorption of the buddhas, and anuttara[samyaksam)bodhi, which is
unsurpassed perfect enlightenment, then you are a tathagata at the
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stage of buddhahood. There can be no doubt that “bodhisattva” here
is a post-attainment bodhisattva (R#ZE#) of great power and skillful
manifestation.

[4-20]
Those who have attained enlightenment via the knowledge and vision of

buddha nature, we call them bodhisattvas. (Nirvana Sutra 16)"’

EA SRR o A e W 2 OGRS 16)

Because one has attained liberation one sees buddha nature. (Nirvana
Sutra 16)"*
BB A T o AR 16)

Because one is liberated one can see buddha nature. Because one sees
buddha nature one can attain final nirvana. These are the pure precepts
observed by bodhisattvas. (Nirvana Sutra 16)"

Pl = 45 R Ee] & RfhiEoha 15 KiEA% oY R EES] FHiF ]
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The bodhisattva mentioned here is also a bodhisattva who has clearly
seen buddha nature and attained final nirvana. This is a bodhisattva of
great power.

[Lecture Sermon]

The bodhisattvas mentioned here are bodhisattvas of great power who
have already attained perfect enlightenment and use expedient means
to take the physical form of bodhisattvas.

[4-21]
Final nirvana is seen only by buddhas and bodhisattvas. It is therefore

called final nirvana. (Nirvana Sutra 31)'®

FAM IS MEFRE TR T oY 2 iRk Y 2 RS 31)

Only a post-attainment bodhisattva can be said to have attained
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final nirvana. There is no further need to discuss the fact that the
bodhisattvas in “buddhas and bodhisattvas” is not a bodhisattva above
the tenth stage but a post-attainment bodhisattva.

[4-22]
The Buddha, the World Honored One, is the great sramana and great

brahman. (Nirvana Sutra 16)
S 4 R VP ol RN o W 2 (RARIEAEE 16)

The great living being refers to the Buddha and bodhisattvas of great
power. Because they attained great unsurpassed wisdom, they are called

great living beings. (Virvana Sutra 30)
KRERAFE REEIY KETE ISR EC I g AR IEARHE 30)

The perfectly enlightened World Honored One, a post-attainment
tathagata, and bodhisattvas of great power are called the great brahman
and great living beings, but in terms of their content these [epithets]
refer to perfect enlightenment and do not actually refer to a brahman
or a living being. Whatever epithet is used it does not change the fact
that perfect enlightenment is its content. Even if the Tathagata, the
World Honored One, who has clearly seen buddha nature is called for
expedient purposes a bodhisattva, this does not change the fact that [we
are talking about] the Tathagata, the World Honored One, who has
clearly seen buddha nature.

As I explained repeatedly, the bodhisattvas mentioned in the Nirvana
Sutra are not bodhisattvas of the tenth and other stages. It is self-evident
that they are bodhisattvas of great power, that is, bodhisattvas who are
no different from buddhas. Therefore, the teaching that “a person who
attains awakening by seeing buddha nature is called a bodhisattva” is no
different from the teaching that you are a buddha if you see your own
nature. It also does not go against the principle that only buddhas see

their own natures. Next is the conclusion.
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[4-23]

True liberation is none other than the tathagata. The tathagata is none
other than nirvana. Nirvana is none other than the inexhaustible (#£5%)
[dharma realm]. The inexhaustible [dharma realm] is none other than
buddha nature. Buddha nature is none other than certainty (J2%€).
Certainty is none other than anuttarasamyaksambodhi. (Nirvana Sutra
5)163

MRS = BRI S 2k = BRI AR 8 JRAE = Bl R iEsRe] 9 I
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Liberation, tathagata, nirvana, buddha nature, and anuttarasamyak-
sambodhi are different names for the same thing. Whether you attain
liberation and nirvana or clearly see buddha nature, you are a tathagata
who has attained unsurpassed perfect enlightenment.

[4-24]

The Buddha said, “Good sons. Because it has no causes and conditions,
it is called the unborn (#4:). Because it is unconditioned, it is
called unproduced (#il}). Because it is not constructed, it is called
unconstructed (#&fF). Because it destroys bonds of delusion and karma-
the-thief, it is called peaceful. Because the bonds of delusion and karmic
fire have been brought to eternal cessation, it is called extinction (J#%).
Because it has abandoned applied and sustained attention, it is called
nirvana. Because it has far transcended distractions, it is called serene
(Fi##). Because it has forever cut off birth and death, it is called illness-
free (417). Because everything is empty, it is called non-existent (EFTH).
When a bodhisattva attains this deep contemplation, he immediately sees
buddha nature with clarity.” (Nirvana Sutra 29)'*

i S 3hAkE] 55 FoF MR = ik B ol 8 URE iR fif ik tiol
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Although the names unborn, unconditioned, nirvana, illness-free and
so on are all different, they have the same content, which the Tathagata
has personally experienced. They are names that express the deep and
profound experience of forever cutting off the subtle false thoughts of
the eighth dlaya consciousness and arriving at the ultimate great stage
of no mind.

Accordingly, only in this ultimate samadhi where serenity and
illumination are harmonized and meditation and wisdom are equally
mastered can one see his or her own nature and attain buddhahood.
The buddhas and tathagatas and clear-eyed masters of our tradition did
not see their own nature and attain buddhahood without thoroughly
experiencing the unborn, unconditioned, and so on.

The Nirvana Sutra called “afHlictions unborn, afflictions exhausted,
afflictions cut off, afflictions forever destroyed” seeing one’s own
nature. Here, affliction is a general reference that includes coarse and
subtle afflictions. This is just like the Awakening of Faith’s claim that
“[the bodhisattva] forever transcends subtle false thoughts and sees
the [original] nature of her own mind.”'” Since even the tenth-stage
bodhisattva has not cut off afflictions, [his attainment] is not called
seeing his own nature. Since afflictions are forever destroyed only in
the stage of buddhahood, only buddhas and tathagatas can be said to
have seen their own nature. Here, seeing one’s own nature in the stage
of buddhahood where afflictions are unborn and subtle false thoughts
are transcended is called no mind, no thought, unborn, final nirvana,
ultimate enlightenment, and the tathagata stage.

In this way, the Buddha first and the patriarchs later declared
in unison, as an earnest warning, that seeing one’s own nature is
unsurpassed perfect enlightenment, which is ultimate enlightenment,
and nirvana without remainder, final nirvana, and the buddhas and
tathagatas. This is more than enough evidence of the fact that seeing
one’s own nature is experiential awakening, which is the perfect and
sudden experience [of true thusness], that is to say, the great state of no
mind, which is ultimate enlightenment.

That being the case, the eminent practitioner must simply follow
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the lessons left behind by the buddhas and patriarchs and, under the
banner of the true Dharma, absolutely reject all other heretical theories.

The reason why I make such bitter effort to repeatedly show that seeing
one’s own nature is none other than the attainment of buddhahood is
for the purpose of rectifying the disordered teaching style of the Seon
school. People, claiming to practice meditation, raise a critical phrase
(hwadu) for about three days and prattle on about seeing their own
natures. People who claim to teach others Seon form divide themselves
into those who have seen their own natures and those who have not.
This is today’s reality. It is for the purpose of neatly wiping out wrongful
claims and heretical theories that I am making this strong case, using
the words of the Buddha and the patriarchs as evidence.

That seeing one’s own nature means none other than the
attainment of buddhahood is not my claim. This is a fact demonstrated
by the Buddha and the patriarchs. If you are going to see your own
nature, then you do it properly. If you are going to attain buddhahood,
then you do it properly. If you are going to practice meditative work,
then you do it properly. If you rely on the wrong Dharma, then you
die and I die. With this act, we all die. So, what I am saying is, let’s rely
on the words of the old buddhas and old patriarchs, have proper faith,
practice proper meditative work, and attain proper buddhahood.

Let’s sum up what we've covered so far. First, I cited the words
of the Avatamsaka-sitra and the Nirvana Sutra and, beginning with
the fact that if you see your own nature that is the attainment of
buddhahood and if you attain buddhahood that is seeing one’s own
nature, I demonstrated that even a tenth-stage bodhisattva with an
accomplished mind (if-[») has not yet seen his own nature. Also,
there are many places that express the tenth stage as the tenth abiding,.
Fearing that some may wonder, “Does he mean to say that the tenth-
abiding bodhisattva at the stage of the three degrees of worthies has not
seen his own nature?” I demonstrated that the tenth stage is often also

expressed as the tenth abiding.
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Next, I pointed out the Nirvana Sutra’s teaching that “if you see
your own nature, then you are a bodhisattva.” For those who wonder,
“Does this not contradict the teaching that ‘even the tenth-stage
bodhisattva with an accomplished mind has not yet seen his own
nature?”” I showed that the bodhisattva mentioned in the Nirvana Sutra
is referring to a bodhisattva of great power whose state is no different
from that of all the buddhas. The Bodhisattva Manjusri is someone
who had already attained buddhahood and served as the patriarch of
the seven buddhas of the past. So, although he is called a bodhisattva,
in reality he is no different from a tathagata who has attained
buddhahood.

Just as we express the Buddha as a “great living being,” “great
sramana’ and “great brahman” and so on, there are many places in
scriptures and commentaries that used various expressions [to refer to
the same thing]. We can say that Mafijuéri’s bodhisattva title is a similar
case. Therefore, this does not contradict the principle that seeing one’s
own nature is none other than the attainment of buddhahood and
the attainment of buddhahood is none other than seeing one’s own
nature; that the unsurpassed perfect enlightenment is none other than
seeing one’s own nature and seeing one’s own nature is none other than
unsurpassed perfect enlightenment.

We must attain proper buddhahood by properly knowing,
properly believing, properly learning, and properly meditating on the
teachings of the buddhas and patriarchs. If, by any chance, while you
are traversing the wrong path with misguided views and faith and praise
and promote the heretical Dharma as the true Dharma, then you will
not only ruin yourself but this is an act that that will ruin the entirety of
our Buddha Dharma.

Additionally, as an aside, I'll say a word. Today, young folks are
present here. Recently, I've made a new friend. That friend always
answers me in informal speech. “Have you eaten?” “Yep.” “Please sit

» «

here.” “Yep.” Even the president wouldn’t thoughtlessly answer with
“Yep,” but this friend is all informal speech. When I scold him and say,

“Should you be saying ‘Yep’ to a monk?” he pounces on me, saying,
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“Why?” If I happen to give him some candy, he would sit right on my
lap and be affectionate. But if he is displeased even a little bit, he runs
away, saying “No, venerable!” If I pretend to chase after him, he says,
“No, no!” screams, and won't let me approach him. If I pretend to push
him into the pond because he is goofing around, I am playing a prank
but he thinks I am actually trying to make him fall and he screams out
loud as if he were about to die. So, for this friend there is not an ounce
of falsehood. There is no formality or saving face. There is only truth.
That is why I like this friend the most. Why would I like such a friend?
Even if I speak the non-truth, he accepts it as the truth. But grown-
ups are not like that. For various reasons and hidden intentions, it is
grown-ups who hate it inwardly but say they like it outwardly and,
though they like it, show contempt. That is an empty shell-like life that
is devoid of truth. I want more folks like this for whom truth is still
alive. I frequently mentioned the Nirvana Sutra. In that Nirvana Sutra
there is mention of a child-like practice (#5217). The vanishing of all
falsehood is called child-like practice. What happens when you become
a buddha? It is said that falsehood will disappear like that friend who
said “Yep.” If all falsehoods are eliminated and become true like a little
child, then that is the Buddha.

Can everyone here promise me that you will live your entire lives
without speaking falsehood? If you think it is impossible to not speak
falsehood for your entire life, then let’s promise to make the effort
to not speak falsechoods. If you fall down ten times, you stand up ten
times. If you fall down twenty times, you stand up twenty times. That is
making effort. If somehow you fall, feel discouraged, and cannot stand
up, then that is just dying. So, you may not be able to pledge that you
will never speak falsehoods for your entire life, but let’s promise that

you will make an effort to live this way.
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5
Realizing the Truth that All Dharmas Are Unborn
MR

WARTINY

[5-1]

The voice-hearers (Skt. sravaka) do not know the sagely mind of the
Buddha and are attached to empty absorption (%%5€). The bodhisattvas
are addicted to emptiness and stuck in serenity and cannot see buddha
nature. But a living being with superior faculties can unexpectedly
encounter the instructions of a good friend (Skt. kalyanamitra),
comprehend at the moment words are uttered, and [regardless of rank
and status] suddenly awaken to her original nature. (Recorded Sayings of
Mazu)'"®

EFHS AR Lol (R ZErE 0l 8 Gl pe- hZeiy RlstoF A ol 2t
Fike PHGRAE I ZIBFEHEIR R olok 5N oll Afgrstok SRRkt o}
AL EEAE Y 2t (G5

Since even a tenth-stage bodhisattva has not seen his own nature, what
need is there to mention the other two vehicles?’” Someone of great
wisdom with superior faculties, regardless of rank and status, can in an
instant suddenly enter the ultimate state of no mind and attain perfect
enlightenment. This is the special characteristic of the Seon tradition
that other traditions cannot emulate. Suddenly awakening to one’s
original nature means the same thing as suddenly seeing one’s original
nature. It is experiential awakening, which is ultimate enlightenment.

[5-2]

Awakening means to thoroughly awaken to one’s own original nature.
Once you attain awakening you will forever be in awakening and never
be deluded. Just like the rising of the sun does not mix well with darkness,
when the radiant sun of wisdom rises the dark clouds of afflictions vanish

the internal mind and the external objects are understood and false
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thoughts are unborn. This is the realization of the truth that all dharmas
are unborn (#4357, This is to acquire what one already possesses.
There being no further need to rely on self-cultivation and seated
meditation, one does not cultivate or produce. This is none other than
pure tathagata chan (WHIHEE). (Record of the Transmission of the Lamp
Published in the Jingde Era 28, Mazu)

TEEME AR AT —1Esha Jkifstok AME Sku 2k 1 el A ain
Hatol HERH Hioh AR 0 2 Hstal 1.0 R stol EAte] At
gk sz o] BEA S B EEA DL ol 2 A 4R BF AMBRIE E AL o]
Y AMEAE O] BIRANAK o Y 2k CRIEEE #% 28, il

I wonder. What is the Dharma that you teach? . . . The Sixth Patriarch
said, “The unborn (#££) and the undying (#£#) is the pure tathagata
chan.” (Platform Sutra)

RIS A @ Rl E MRS ] REAns ol Y 2b Ol fiE:

D)

In pure tathagata chan one never again becomes deluded as false
thoughts have been brought to cessation and the unborn has been
thoroughly experienced. It is abundantly clear that Mazu’s sudden
awakening, which takes this pure tathagata chan as its substance, is
experiential awakening, which is the ultimate state of no mind that
suddenly transcends the ten stages. Not only Mazu, but also the clear-
eyed masters of our tradition who are direct heirs of Bodhidharma’s
transmission, are post-attainment great sages who have perfectly
experienced the truth that all dharmas are unborn. Sudden awakening
and seeing one’s own nature—orthodox transmissions of the Seon
tradition—are absolutely not the partial experiencing [of true thusness]
and discursive awakening. It is evident that they are the perfect
experiencing [of true thusness] and experiential awakening.

Frequently they speak of simultaneous cultivation of concentration and

P

sagacity (Em#HE), that is, the cultivation of meditative concentration
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and wisdom together, but that is not really a proper awakening. Proper
awakening is perfectly equipped with concentration and sagacity.
Cultivating concentration and sagacity as if you are filling a lacuna
is not yet a proper awakening. It is also not the tenet of the Seon
school. Next, let’s take a look at the pure tathagata chan mentioned by
Venerable Mazu.

[5-3]
To suddenly enter the state of buddhahood and personally experience
sagely wisdom is called pure tathagata chan. (Interpretive Translation of the

Lankavatara-sitra 2A)

Affpstbfirator BB S Aol U 2k (B ik % M arg —2 1)

The tathagata chan mentioned by Mazu refers to the ultimate state of
buddhahood of the Lankdvatira-sitra.

[5-4]

Question: “It is said that today there is chan here in this land. What is i©?”
The master said, “[For the mind] to not move and to not chan is tathagata
chan. It escapes the production of the thoughts of chan.” (Recorded Sayings
of the Old Worthies 1, Baizhang)

fiiake] in4arittol Aol 2 shd A 2 (i AE Aol SEansio
Al ol U 2 (H EfEntek 1, A 20)

As for those who study the Way, they must first abandon both
miscellaneous learning and karmic conditions, and decidedly not seek
anything and not be attached to anything. They must listen to the deep
and profound sublime Dharma. But similar to a clear wind that tickles
the ear, the sublime Dharma blows by in a flash. Those who study the
Way must never try to follow it. This is how to attain the deep and
profound entrance into tathagata chan and escape the production of
the thoughts of chan. All the patriarchs of the past transmitted only the
teaching of the one mind. There is no teaching of duality. They directly
pointed to the fact that the mind is the Buddha. They must suddenly
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transcend the signs of equivalent and sublime enlightenment and under
no circumstance fall into conventional thought (3 —/&). (Recorded
Sayings of the Old Worthies 3, Huangbo) '

KELER = SRR ST AL Pog A eRah Py ook i ik
She] a Pl ] e B skok AR Tmif sk AL B BT IS HE R ALK
Slof wit R AR o U 2k 1 ERRLAT = ME(d— Lok AL B T kskok 1R LA il
Sh GRS AL 2 SOl BUEANRES Gy et (M B EaESk 3,

5)

Question: “Mahakasyapa received transmission of the mind seal from the
Buddha. Does this make him a person who transmits the word (%55 A\)?”
The master said, “Quite so.” Question: “If he is a person who transmits
the word, then he can’t but be a sheep’s horn—a seeker.”'”” The master
said, “Mahakasyapa realized his own mind on his own. He is not a sheep’s
horn. If one realizes the mind of the Tathagata, clearly sees the intent
of the Tathagata, and properly sees the form of the Tathagata, then one
is a messenger of the Tathagata and a person who transmits the word.”
(Recorded Sayings of the Old Worthies 3, Huangbo)

filgEo] Ak LS 13 B MERE A G ot il U et ma e Hah Aol i
ANHERG A o] o} izl S | ARISAC LA A FrLIAVE A oY 5 LIRS
s Lstok sk sk SAansk i = BN s stok B dEs Ash=y
2} (HEfEREk 3, whE)

Question: “The Sixth Patriarch does not know scriptures. How did he
receive transmission of the Dharma robe and become a patriarch?” The
master said, “At that time, the Sixth Patriarch simply tallied silently
with the Tathagata’s deep and profound secret intent. For that reason he
was granted the great Dharma.” (Recorded Sayings of the Old Worthies 2,

)175

Huangbo
750 e ol 5 M AER Bl Mz 75ils ol HUEBR3stol:
AR R B LR s =) G SAERE8% 2, 958

Those who have thoroughly seen the Tathagata’s mind and Tathagata’s
intent and transmit tathagata chan are the thirty-three generations
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of patriarchs who have transcended both the equivalent and sublime
enlightenments. The Dharma sermons of the great patriarchs who
declare this and rise above the rest—Mazu, Baizhang, and Huangbo—

are truly the eternal standard of our tradition.

Below Venerable Huangbo meticulously explained Venerable Bai-
zhang’s words: “To escape the production of the thoughts of chan is
tathagata chan.”

A person who transmits the word ({55 A\) refers to a person who
has become a buddha and a patriarch. You must know that it is not a
person who simply memorizes words and conveys them to others.

To show that what the patriarchs transmitted is the Tathagata’s
mind, the Tathagata’s intent, I cited the teachings of various patriarchs.
The chan method transmitted by the thirty-three patriarchs is a method
that penetrates the Tathagata’s intent in a single stroke. Venerables until
Mazu, Baizhang, and Huangbo’s generation only mentioned tathagata
chan. They never used the words patriarch chan.

[5-5]

How could there be two types: tathagata chan and patriarch chan? Not
having fixed what is hazy, each and everything is deludedly distinguished
like black and white. You cannot avoid deviating severely from the tenet.
(“To monk Quan,” in Yuanwu’s Essentials of the Mind 1 of Recorded
Sayings of Yuanwu 15)

AR ] S MEC] 2] @ AR ii & olor £ B Fstok Rtk iko] 2
o (BTG MR EATEESR 15, EIEL2E 1 Rm EA)

Bodhidharma succeeded the twenty-seven Indian patriarchs and took
the Tathagata’s perfect and ultimate tenet of the mind (\0:5%) as chan.
(“Evening Talks in a Mountain Hut,” in Expanded Record of Zhongfeng
11A)

SRS EE PR Ll ko k LI s [ o 2 s i ek (g RE £k 11 F,
L1774 )
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As for tathagata chan and patriarch chan, this is like distinguishing
the same hand into palm and fist. When the marrow has already been
attained pointing directly at the mind is forgotten. Where the flower has
been held up the single transmission is lost. It is still common today to
mistakenly copy [the characters] wu & and yan ¥ as ma 1%, and even
in the past [fallen] golden leaves have been mistaken for real gold. If
you have not equipped yourself with the clear eye that illuminates the
emptiness of birth and death, how could you not be embarrassed to gaze
up into the sky and feel ashamed to see the dragons and heavenly beings?
(“Verses,” in Expanded Record of Zhongfeng 29)

IS L RO o — T4y i dz o] ok BEAERF ol ‘SE TSl Ak
Joll (ol HISREE 4H RS WG E Rk ]‘4 REMZEE
FEHROTA FHAPAPLEER o1 2] & (i k 29, fh2H)

It is the established theory of the clear-eyed masters of our tradition
that the thirty-three generations of patriarchs are successors to tathagata
chan, which takes as its substance the Tathagata’s mind and Tathagata’s
intent. That this is patriarch chan, that is, tathagata chan is an inevitable
conclusion. Occasionally, there are blind patch-robed monks who,
not knowing the original intent of the buddhas and patriarchs, often
distinguish tathagata chan and patriarch chan and deludedly debate
their superiority and depth. Yuanwu admonished this saying, “Not
having fixed what is hazy . . . You cannot avoid deviating severely from
the tenet.” Zhongfeng [Mingben] lamented that “mistakenly copy
[the characters] wu and yan as ma . . . [fallen] golden leaves have been
mistaken for real gold.” Some cite as evidence the dialogues of Yangshan
[Huiji] #9125 (807-883) and Xiangyan [Zhixian] Fjk & M (d.
898),"” but masters of our tradition with clear eyes have pointed out
that these are sermons raised for comment (5F1%24%) and moments of
chan repartee ([0l ALIRFE).

Especially in Korea where the Patriarch Jin-gwi theory (& il FiliEit)
has been acclaimed since old times heretical theories thrive."™ Even up
to this very moment when research on Buddhism has developed to the
extreme, in the East, West, past, and present nowhere else other than
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Korea do we find the Patriarch Jin-gwi theory. This must be a Korean
tall tale that has not have any value whatsoever. It is a theory that cannot
escape being the object of foreign scholars’ ridicule. A misguided notion

must be corrected.

The term patriarch chan is a name that was later attached to tathagata
chan. Borrowing the words of Venerable Yuanwu, I've demonstrated
that tathagata chan is none other than ultimate enlightenment and what
the Seon school professes to practice. Commonly, they say tathagata
chan is low and patriarch chan is high, so one should not limit oneself
to tathagata chan and realize patriarch chan.

But that is what people who don’t know anything say. Chan master
Mazu, Baizhang, and Huangbo, who can be called the great virtuosos
of the Chan school, never spoke of the term patriarch chan. In a later
generation, the term patriarch chan appeared and was distinguished
from tathagata chan, and people who debated their superiority and
inferiority with wrong views appeared. [Here] Venerable Yuanwu spoke
in rebuke of such people. If you do not listen to the words of Venerable
Yuanwu who is revered as a clear-eyed master for all ages, then whose
words will you rely on? You must bear in mind that “this is tathagata
chan,” “this is patriarch chan,” are different in expression but identical
in content.

What could the thing transmitted by the virtuosos of the Seon
school including the thirty-three patriarchs be if not the Tathagata’s
mind? If; on the contrary, you claim that there is a separate chan for just
patriarchs, then this is absurdity. If you separate the hand into palm
and fist and say one is right and the other wrong, would that not be
comical?

When Venerable Bodhidharma transmitted the Dharma the Second
Patriarch Venerable Huike bowed three times and [Bodhidharma]
certified him, saying, “You have attained my marrow.” In reality, when
he spoke these words, he had already lost the fundamental Dharma.
When the Buddha raised a lotus flower on top of Vulture Peak, Kasyapa
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smiled. When the Buddha raised the lotus flower, the true Dharma
was already lost. If even raising a lotus flower and the second patriarch
bowing three times are wrong, then why bother to mention to the
names tathagata chan and patriarch chan? And what’s more, does it
make any sense to put the two side by side and debate their superiority
and inferiority?

How could the true intent of the Buddha and Venerable Bodhi-
dharma lie in a lotus flower and bowing three times. If you think what
is manifest is everything and mistake that for the reality of Buddha
Dharma, then this is like mistaking the yellow leaf that you are
shaking to calm a crying child for real gold. You must set your mind
on attaining the original intent of the Tathagata who has transcended
words and forms by properly seeing the ultimate state. How could you
be bound by lame words and forms and discuss sameness and difference
and debate right and wrong?

If you examine what the people who chop up into tathagata chan
and patriarch chan and debate their superiority and inferiority use as
evidence, its origin can be found in the conversation between Venerable
Yangshan and Xiangyan. Venerable Xiangyan lamented not reaching
awakening for himself. He left Venerable Guishan [Lingyou] 75 LI iifi
(771-853) and spent his years at the historic site of State Preceptor
[Nanyang] Huizhong. He had a great awakening one day when he
heard the sound of a tile piece hitting a bamboo tree after getting
thrown while cutting grass. When Yangshan, doubting Xiangyan who
again visited Guishan, asked about the state of his awakening, he recited

this verse:

The poverty of last year is not poverty
Not until this year’s poverty have we seen poverty
Last year there was not even enough land to poke with an awl

This year there is not even an awl.

Yangshan then said, “My brother said he understood tathagata chan,
but he has not seen patriarch chan even in his dreams.” There were many
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people who raised doubt about this fact, saying, “Is there not a patriarch
chan that is higher than tathagata chan?” Also, there were people who
often had that misunderstanding. However, this is a Dharma exchange.
Not knowing this, establishing patriarch chan outside of tathagata chan,
and discussing high and low, deep and shallow, are truly foolish deeds.
Due to the influence of the Patriarch Jin-gwi theory, this evil view is
especially strong in our country. According to the Patriarch Jin-gwi
theory, the Buddha attained awakening through self-cultivation, but
he did not reach the ultimate state. So, he paid the Patriarch Jin-gwi a
visit and attained the final, ultimate awakening. The first awakening
attained by the Buddha, then, is tathagata chan and the awakening he
attained with the Patriarch Jin-gwi’s help is patriarch chan.

This Patriarch Jin-gwi theory was fabricated in Korea to elevate
the chan method of the patriarchs. The Patriarch Jin-gwi theory was
mentioned in three places in the Record of the Treasures of the Seon School
(T B8 #%) written by State Preceptor Jinjeong (IE##EIN), "™ but
the same book’s account of the theory makes no sense. In two places,
it says the Buddha paid the Patriarch Jin-gwi a visit after he attained
awakening, that is, tathagata chan, and in once place it says he visited
the Patriarch Jin-gwi and then attained tathagata chan. Doesn’t the
book contradict itself too blatantly?

If you try to fool others with a lie, you tend to make no sense.
Some assume, could it not be the case that the Korean people saw it
correctly and the people of other countries saw it incorrectly, or could
it not be the case that an accurate record was preserved only in Korea
but was lost in other countries? However, if you take various sources
and evidence into account, it is self-evident that the Patriarch Jin-gwi
theory was a theory fabricated by Korean monks who revere patriarch
chan.

[5-6]
Tathagata chan—a white lotus blossoms in midst of a raging flame.
Patriarch’s intent—red dust stirring up in formation under the great deep

ocean. (Recorded Sayings of Yingan 4)
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Patriarch chan and tathagata chan—an ox made of mud'” with broken
horns cries throughout the night. (Expanded Record of Zhongfeng 14)'"
LA} Ao ] of 4 Y4 A L= OF (FIde i 8 14)

A monk asked, “Yanghsan said, ‘I admit that you have realized tathagata
chan, but you have not seen patriarch chan even in your sleep.” What
is the meaning of this?” The master said, “A snake entered a bamboo
basket.” The monk said, “Yangshan has clearly been put to shame.” The

master said, “You too cannot escape.” (Recorded Sayings of Xutang 2)'*
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[Xiangyan]"* awakens to the Way after hearing the sound of [a tile piece]
striking a bamboo tree, but he clearly did not understand patriarch chan.
[Lingyun] sees peach blossoms and no longer has doubt, but surely old
[Lingyun] has not yet seen through it.'""” But Yangshan and Xuansha'*’
have not yet seen even Xiangyan and Lingyun’s stench in their dreams.
(Recorded Sayings of Chijue 7)""

ST o s A arililiEo | ehol ol REkIEM A Btol 5 HfrE Wi
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Yingan,"”’ Zhongfeng, and Xutang'”' are masters with clear eyes of the
orthodox Linji transmission lineage. Chijue [Daochong] ##48 5]
(1169-1250) is a direct descendant of Mian [Xianjie] %/ 4]
(1118-1186). He was a virtuoso who served as abbot of the three great
monasteries Tiantong, Lingyin, and Jingshan. Virtuosos of orthodox
transmission speak in unison about tathagata chan and patriarch chan.
Only clear-eyed masters can grasp Yangshan and Xuansha’s divine skill
and secret function.

The state of Yangshan and Xuansha’s function [can be seen] in
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moments of chan repartee between patch-robed monks. “A monk asked
Tiantong [Zheng]jue,” “Why did Xuansha say, “Quite so, quite so, but
surely old [Lingyun] has not yet seen through it?”” [Zheng]jue said, “This
is a moment of chan repartee between patch-robed monks.”” Tiantong
[Zheng]jue is truly a clear-eyed master who stands out from the rest.

Tathagata chan is like a white lotus flower blooming in a raging flame
and patriarch chan is like dust stirring up at the bottom of the deep
ocean. In this way tathagata chan and patriarch chan are explained
separately [above]. But does this mean they are different? Although
they used different expressions, what they tried to say is the same.
This ultimately means that tathagata chan and patriarch chan are not
different. Below, tathaata c¢han and patriarch chan are lumped together
as one and explained. Venerable Xutang clearly said, if you, using
the words Tathagata chan and patriarch chan, discuss superiority and
inferiority and vainly battle it out, then you are no different from a
snake looking for a place to die.

When speaking of the stories of Xiangyan, Yangshan, Lingyun, and
Xuansha, it is common to praise Yangshan and Xuansha and belittle
Xiangyan and Lingyun. However, you must know that these are words
spoken as Dharma exchanges, that is, during moments of ¢han repartee. If
not, you will only follow words and discuss high and low, right and wrong,
There will be a person who asks, “What is a moment of chan repartee?”

But this is something that you can only know by properly opening
your eyes and attaining awakening. This is something you cannot
explain, and must not explain. Moreover, there is no use in explaining
it this way or that way. Even the words that I have spoken so far are
also useless. In conclusion, the tathagata chan mentioned by Venerable
Mazu is none other than the patriarch chan whose line has been

continued by clear-eyed masters.

[5-7]
The Buddha takes the unborn as born and the non-abiding as the



5.Realizing the Truth that All Dharmas Are Unborn

abiding. (Mahayanasamgraha 2)
S A2 AR Skl MR = IR s 2} (kaleam & )

If you awaken to the unborn, then you attain sublime enlightenment,
which is the state of buddhahood. You suddenly transcend in a single
moment. How could there be room for frivolous debate? (Nanyang
Huizhong, “Preface to the Heart Sutra”)

TEmAESH & mibiiol et — oY eyl 2] « (RFmER &, e L
HEF)

The fact that the unborn is ultimate enlightenment need not be asked
to be known. The same can be said about the unborn of Mazu who
takes the cessation of false thoughts as the foundation. In the doctrinal
texts various theories about realizing the truth that all Dharmas are

unborn exist, but only sublime enlightenment is the true unborn.

(5-8]
If you clearly guard the true mind and do not let false thoughts to rise,
this is none other than [awakening to] the unborn. (Treatise on the

Supreme Vehicle)
TR betok Bl el iEshH R iAo U 2} (5 L)

If you guard the true mind that you innately possess, false thoughts do
not rise, and I and mine are brought to cessation, then you will naturally
be equal and identical to the Buddha. (7reatise on the Supreme Vebicle)
SFAELLSEOF %ol A AskoR FAR Lol ISk FAkS] MR AR
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Since false thoughts are cut off you are perfectly endowed with right
thought. Since you are perfectly endowed with right thought, the true
wisdom of silent illumination develops. Since the true wisdom of silent
illumination develops, you master the source of all phenomena (i.e.,
dharmas). Since you have mastered the source of all phenomena, you are

able to experience nirvana without remainder. (Treatise on the Supreme
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The buddha nature of living beings is innately pure. It is like the bright
sun hidden behind dark clouds. If you guard the true mind you originally
possess and the dark clouds of false thoughts disperse, the wisdom-sun of
self-nature will immediately manifest. (7reatise on the Supreme Vebicle)'**
o] S A IFBoR ANEIL H SFY A0 T IRSFAE 8ok B aZEe]
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When false thoughts are brought to cessation this is [the attainment
of] the unborn. The unborn is none other than the attainment of
buddhahood, right thought, the wisdom of silent illumination, and
nirvana without remainder. It is in other words the ultimate state of
no mind and Mazu’s sudden enlightenment. The teachings of the Fifth
Patriarch [in the Treatise on the Supreme Vehicle] tallies perfectly with
the sermons of Master Ma[zu]. How could there be disagreement with
first the Buddha and later the patriarchs (Rifif%iil)?

[5-9]
After you attain the unborn with sudden awakening how could you feel

sorrow or joy in glory or disgrace? (Song of Enlightenment)'”’
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As for what harms the wealth of the Dharma and destroys good merit,
they are mind, thought, and cognition. Therefore, false thoughts are
abandoned and the Chan tradition suddenly enters the power of insight,
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which is unborn. (Song of Enlightenment)
R ES AR E Y ELLE #EPTS T HLOSkAL A A
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The mind (:0+) is the eighth dlaya consciousness. Thought (&) is
the seventh consciousness. Consciousness (##%) refers to the sixth
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consciousness. The cessation of the subtle false thoughts of the eighth
consciousness and the coarse false thoughts of the sixth and seventh
consciousnesses is [the attainment of | the unborn. The unborn, where
even the subtle false thoughts of the eighth consciousness have been
brought to cessation, is none other than seeing one’s own nature and
perfect enlightenment. This is a sudden awakening that perfectly and

suddenly experiences [true thusness].

[5-10]

If the conscious mind is brought to cessation and not a single false
thought stirs, then this is called unsurpassed enlightenment. (“Two
Entrances and Four Practices,” in Essential Extracts from the Seon School,
Beomeosa Monastery edition, 7b)
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The conscious mind is a general name for all false thoughts. If the
conscious mind of living beings is brought to complete cessation, then
this cannot but be perfect enlightenment. Since this is the unborn it is
called no mind.

The sudden awakening of the orthodox transmission of Seon
is a sudden awakening that perfectly experiences [true thusness],
which takes as its substance the ultimate state of the unborn where
false thoughts have been brought to cessation. The Seon tradition
takes as its life substance awakening and experiencing [true thusness].
It fundamentally denies and rejects at all costs false thoughts and
discursive understandings as heretical and evil discursive knowledge
(#8510 ). The reason being with false thoughts and discursive
understandings you cannot perfectly awaken to and properly see mind-

nature.

As taught in various scriptures, commentaries, and the words of the

patriarchs, the unborn where all false thoughts have been exhausted,
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nirvana without remainder, is none other than seeing one’s own
nature. But, if false thoughts are just as before and you call it seeing
one’s own nature, then how grave is this mistake? The unborn where
no false thoughts are produced is like ice that completely melted and
has become free flowing water. There is an insurmountable difference
between this and knowing that ice was originally water. They say time
changes everything. After a long time, teachings too can often become
distorted and misunderstood. In this situation, you should use the old
buddhas’ and old patriarchs’ proper eye [for the true Dharma] as the
standard and correct what is wrong and straighten what is crooked.

Should you, then, be blindly following wrong views?
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6
No Thought Is the True Tenet

A\ e
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[6-1]

To have awakened to this Dharma®” is itself to [have attained] no
thought. To not have recollections and attachments is to not have
deceptive false thoughts rise. To use one’s own original nature of true
thusness and illuminate with wisdom is to neither grasp or reject [all
phenomena]. This is to see one’s own nature and accomplish the Buddha
path. (Platform Sutra)’”
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The ultimate state of no mind where false thoughts have ceased and true
[thusness] has been experienced is called no thought. This no thought
is none other than the unborn. It is none other than sudden awakening,

seeing one’s own nature, and the attainment of buddhahood.

[Lecture Sermon]

The content of the Platform Sutra here is a citation in the Source Mirror
Record of the words of the Venerable Sixth Patriarch. “This Dharma”
transmitted by Venerable Sixth Patriarch refers to the Dharma-method
of seeing one’s own nature.”” No mind where all false thoughts have

fallen away is called no thought.

[6-2]

Someone who has thoroughly awakened to the Dharma of no thought
completely masters all phenomena, completely sees every buddhas’
experience [of true thusness], and reaches the state of buddhahood.
(Platform Sutra)™
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No thought, which is sudden awakening, is seeing one’s own nature, the
experiences of all the buddhas, and the ultimate state of buddhahood.

[6-3]

Therefore, someone who has clearly understood the Dharma of no
thought completely masters all phenomena. Someone who has awakened
to the Dharma of no thought sees every buddhas’ experience [of true
thusness]. If one properly enters the teaching of no thought, then the
attainment of buddhahood will take place in an instant. (Source Mirror
Record 15)
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All living beings below the state of adamantine [absorption] or equivalent
enlightenment still have thoughts and are therefore called living beings.
All buddhas in their entirety have attained no thought and are therefore
called Buddha. (Source Mirror Record 14)
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Those with equivalent enlightenment, which is adamantine absorption
and the uninterrupted adamantine path (geumgang mugando
EWERE, Sk, dnantaryamarga), have not yet cut off extremely
subtle false thoughts and are therefore called living beings. Those with
equivalent enlightenment who, with the adamantine mind, cut off the
subtlest false thoughts of the eight 4/aya consciousness, and suddenly
enter sublime enlightenment are called [those who] have seen their
own nature or attained buddhahood. This is sudden awakening. The
difference between living beings and buddhas therefore lies in the
difference between having thoughts (A7) and no thought (#:%). The
proper awakening of no thought declared by the Sixth Patriarch is the
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ultimate state of buddhahood. It is, in other words, an experiential
awakening that perfectly and suddenly experiences [true thusness] and

a paradigm for seeing one’s own nature.

Citing the words of the Venerable Sixth Patriarch, Venerable Yanshou
showed that no thought, where all false thoughts have vanished, is none
other than sudden awakening and the attainment of buddhahood.

[6-4]

When I was in the presence of the Fifth Patriarch Venerable Hongren
I was greatly awakened at the moment I heard him utter his words and
I suddenly saw the original nature of true thusness. Therefore, I am
disseminating this teaching of sudden awakening and seeing one’s own
nature so that learners of the Way can suddenly awaken to bodhi and
personally see their own nature. (Platform Sutra)
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Sudden awakening and seeing one’s own nature here is the ultimate
state of buddhahood, which takes no thought as its substance.

[6-5]
I only transmit the Dharma of seeing one’s own nature; I have appeared

in the world to destroy heretical tenets. (Platform Sutra)
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The true Dharma of the buddhas and patriarchs lies in seeing one’s
own nature. Seeing one’s own nature is experiential awakening,
which is the state of buddhahood. Accordingly, clear-eyed masters of
our tradition who have succeeded to the mandate of wisdom of the
buddhas and patriarchs properly transmit sudden awakening, that is,

the Dharma of seeing one’s own nature. They destroy all other teachings
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as heretical tenets. This is not to slander or reject others’ tenets [from
the perspective of] self and other. This is only an expression of the
compassion to protect the true Dharma.

The Dharma of sudden awakening and seeing one’s own nature
that was transmitted from mind-to-mind by the Buddha first and the
patriarchs later is the life-vein of the buddhas and patriarchs. It is the
marrow of the true Dharma. The other tenets are nothing more than
expedient means dispensed according to conditions and temporary
provisional teachings. Speaking from the fundamental perspective of
the true Dharma, these can only be pointed out as heretical tenets. If
you mistakenly become attached to and do not abandon these artificial
expedient teachings as the real Dharma, then living beings will become
bound to them and will never ever be able to take return to the true
Dharma. Therefore, I destroy and reject these artificial expedient
teachings and promote the fundamental true Dharma.

As Venerable Sixth Patriarch clearly showed, “Only the Dharma-
method of seeing one’s own nature is the correct teaching, so everything
else is destroyed and set aside.” Only the Dharma-method of seeing
one’s own nature is the established theory. Everything else is a teaching-
qua-expedient means used at an appropriate time. This is not nonsense.
There are many Seon masters who confess that, after seeing their own
natures, the numerous forms of learning and self-cultivation that were
pursued in the name of the Buddha Dharma turned out to be totally
absurd. If you take a look at different teaching methods after knowing
the Dharma-method of seeing one’s own nature, these other things
aren’t the Buddha Dharma. They are neither wisdom nor compassion.
They are nothing but afflictions and false thoughts put to use. So,
you must bear in mind that the only thing that can be called the true
Dharma-method is just the one Dharma-method of seeing one’s own
nature. However, these words, “Only the Dharma-method of seeing
one’s own nature is the true Dharma-method,” is actually something
you should only say after properly opening the eyes and seeing your
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own nature. It is not something you say when you haven't yet even seen

your own nature.

[6-6]

If contemplative illumination—the true prajna of self-nature—is
activated to manifest itself, then false thoughts are all brought to cessation
in an instant. If you thus recognize self-nature, then at the moment of
awakening you will arrive at the stage of buddhahood. (Platform Sutra)
FREIEA B — R ol %ol o] . s B sk —1Eel
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If false thoughts are all brought to cessation, then self-nature is clearly
seen. If self-nature is clearly seen, then this is perfect awakening and
no thought. Regardless of rank and status, you will suddenly enter the
stage of buddhahood, which is ultimate enlightenment. This is the
secret formula of “the tathagata stage that is entered instantly.”"" This is
the special characteristic of the Seon tradition, which other traditions

cannot emulate.

[6-7]

This teaching of mine takes no thought (#:%) as the tenet, signlessness
(#84H) as its essence, and non-abiding (4%f¥) as its foundation. (Platform
Sutra)
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No thought as the tenet, which is the teaching of seeing one’s own
nature, is the mandate of wisdom transmitted continuously from lamp

to lamp by the Buddha first and patriarchs later.

[6-8]
As for the “no” [in no thought], what is it that one does not have? As
for the “thought” [in no thought], what does one think? As for “no,”

this is to not have the characteristic of duality and to not have a mind of
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defilement (B2%5.2.0). As for “thought,” this is to think of the original
nature of true thusness. True thusness is none other than the essence of
thought, and thought is none other than the function of true thusness.
(Platform Sutra)
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When false thoughts are brought to cessation the original nature of true
thusness manifests before you. The right thought of true thusness is
thus no thought.

When we speak of no thought, typically we conjure an image of
voidness which is empty and has no thought whatsoever, but you must
not fall into that lopsided emptiness (%) or absolute emptiness
(G#EHZE). No (1) here means all false thoughts completely falling away.
Thought (:) here refers to the manifestation of original form of the
self-nature of true thusness. To use an analogy, no () refers to the
clouds clearing and thought (‘&) to the sun shining brilliantly. If all false
thoughts, like clouds that have cleared, are completely eliminated, true
thusness, which is one’s own original nature, will clearly manifest of its
own accord like the sun that shines brilliantly. Therefore, you should
know that the right thought (IE7&) of true thusness is no thought and
not like [the insentience of | wood and stone.

[6-9]

If you recognize the original mind of true thusness, that is, self-nature,
then this is itself original liberation. If you attain liberation, then this is
itself prajnid-samadhi and no thought. (Platform Sutra)
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Spontaneous liberation,’” prajid-samadpi, the unborn and no thought,
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recognizing the mind and seeing one’s own nature, sudden awakening
and the perfect experiencing [of true thusness], attaining buddhahood
and becoming a patriarch all have the same content. They are all

different names for the ultimate state of no mind.

[6-10]

Question: “What is sudden awakening?” Answer: “As for sudden, this
is the sudden eradication of false thoughts. As for awakening, this is to
awaken to the fact that nothing is attained in awakening.” (Treatise on the
Essentials for Entering the Way through Sudden Awakening)
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The sudden awakening of “sudden eradication of false thoughts . . .
awaken to the fact that there is nothing to be attained” is seeing one’s
own nature, which is no thought in the state of buddhahood and the
ultimate state of no mind where false thoughts have been brought to

cessation and true [thusness] has been experienced.

These are the words of Chan Master Dazhu Huihai who inherited the
Dharma of Venerable Mazu. The instantaneous falling away of all false
thoughts without a trace is sudden (#). The vanishing of even the
thought of all false thoughts falling away is awakening (1%). That is the
ultimate state of no mind and attainment of buddhahood.

[6-11]
As for this teaching of sudden awakening, what does it take as its tenet
and purport? What does it take as its essence and its function? Answer: “It
takes no thought as its tenet and the non-arising of false thoughts as its
purport. It takes purity as its essence and wisdom as its function.” (Zreatise
on the Essentials for Entering the Way through Sudden Awakening)
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If you suddenly eradicate false thoughts and attain no thought, then
only the great wisdom of prajna which is pure and undefiled will shine
brightly. This is the fundamental tenet of the orthodox transmission of
the Seon tradition.

It is no thought only when false thoughts do not rise. If there is false
thought it cannot be no thought. Also, if false thoughts still rise, then
how can you be pure? So, though different expressions are used [for
no thought], they mean the same thing. When all false thoughts have
fallen away and you become pure, wisdom manifests of its own accord.
For instance, when you wipe away the thick dust, the bright and clear

light of the mirror will manifest.

[6-12]

To have no thought is to have no mind in all situations. No vision is
experienced, and there are no other forms of cognition or seeking. To face
all experiences and material things but to never allow the mind to stir is
to have no thought. No thought is true thought. (77eatise on the Essentials
Jfor Entering the Way through Sudden Awakening)
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If you try to attain bodhi and liberation, nirvana and serene extinction,
meditative absorption and seeing one’s own nature outside of no mind in
all situations, this cannot be done. (Treatise on the Essentials for Entering
the Way through Sudden Awakening)
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No thought, which is no mind, is the ultimate state of buddhahood.
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This is liberation and nirvana and sudden awakening and seeing one’s

own nature.

[6-13]

Someone who has attained sudden awakening suddenly eradicates false
thoughts and forever cuts off [the dualistic view of] self and other and
eventually becomes empty and serene. He or she immediately becomes
equal to the Buddha and there is no difference between them. (7reatise on
the Essentials for Entering the Way through Sudden Awakening)’™”
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The great samadhi of emptiness and serenity where all false thoughts
have forever been cut off is called sudden awakening. This is the
ultimate state of buddhahood.

[6-14]

To not have false thoughts is chan T (“meditation”). To sit upright and
clearly see original nature is absorption (7). Original nature is your
unborn mind. As for absorption, this is to have no mind while facing
the external world and to make the eight winds incapable of stirring.””'
If you attain this absorption, even if you are an ordinary being, you will
suddenly enter the state of buddhahood. (Treatise on the Essentials for
)22

Entering the Way through Sudden Awakening
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Since false thoughts have been brought to cessation, the unborn

original nature clearly seen, and no mind thus attained, this cannot but

be the attainment of buddhahood.

[Lecture Sermon]

To be in true meditative concentration is to have no mind and no
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thought and not be shaken by various experiences such as gain and
loss. It is not anything else. If you shed all false thoughts and are not
disturbed by the myriad experiences, then even if you don’t want to
attain buddhahood you will. This is tathagata chan.

[6-15]

If you can just attain no mind, then this very [experience] is the ultimate
state of the attainment of buddhahood. (Essential Teachings on the
Transmission of the Mind)
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That no mind and no thought, which are the substance of sudden
awakening and seeing one’s own nature, is the ultimate state of
enlightenment is something that the Buddha claimed first and

patriarchs later claimed later in unison.

Essential Teachings on the Transmission of the Mind ({4:0:%2) is book
compiled by Pei Xiu Z£/K (797-870) using the words of Venerable
Huangbo [Xiyun]. The buddhas and patriarchs of the past and present
all awakened to the same Dharma. Venerable Huangbo could not have

said anything different.

[6-16]

To clearly understand that the mind does not abide in anything is to
clearly see the original mind. This is also called clearly seeing original
nature. The mind that does not abide in anything is none other than the
buddha mind. It is also the mind of liberation. It is also called the bodhi
mind and the unborn mind. The sutra says, “This is to experience the
realization that all dharmas are unborn.” (Treatise on the Essentials for
Entering the Way through Sudden Awakening)

BT TRl AME—YIEESHE BT T BRALB S IR T T RAMEEE X
A — U 0 = B Go] ™ IR Lol &R S Lol ™ R4 AR
Dol ol zoh REfm gk lo] ethu e} (i B 5



6.NoThought Is the True Tenet

If you recognize your [true] mind and see your own nature and your
mind does not abide anywhere, then this means you have attained the
unborn and no thought. “The great man has finished his job”**—this
cannot but be the perfect being with no mind who has attained great
liberation where he is free and unobstructed.

It is certain that the substance of seeing one’s own nature, which
is the orthodox lineage of Vulture Peak and the direct transmission of
Caoxi,”” lies in the ultimate state of buddhahood such as no mind,
the unborn, and etcetera where the subtle false thoughts of the eighth
dlaya consciousness—fundamental ignorance—have been forever

j'\%/

brought to cessation. This is experiential awakening (F1%)—a perfect

BIZEMEZE) and a personal

and sudden experience [of true thusness] ([FI7E
experience that perfectly penetrates [true thusness] (BFEEFE). It is
an experience where medicine and illness have both disappeared and
doctrine and contemplation have both come to rest.””’ It is also an
experience where false thoughts have been brought to cessation and
true [thusness] has been experienced. This is seeing one’s own nature—
the orthodox transmission of the buddhas and patriarchs—and also
sudden awakening.

If you claim that a discursive awakening—where you have not yet
liberated yourself even from the coarse false thoughts of birth and death
of the seventh consciousness and the six consciousnesses, let alone
the subtle false thoughts of the eighth dlaya consciousness—is seeing
one’s own nature, then this is a great betrayal of the true Dharma that
destroys the right path for living beings and cuts off the buddhas and
patriarchs’ mandate of wisdom. You must try not to fall into such a

heretical view.

Commonly, when people see a flower their minds dwell on the flower.
When they meet another person their minds dwell on that person. Like
this, the mind follows external objects and the original mind is lost.
However, someone who has seen his own nature is not like this. No

matter what experience he faces, his mind does not dwell on or become
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attached to that experience. Someone who has clearly seen his original
nature is not shaken by experiences, and only if you are not shaken by
experiences can you properly see your nature. This is called realizing the
truth that all dharmas are unborn. Therefore, earlier when Venerable
Mazu spoke of “seeing your own nature and realizing the truth that all
dharmas are unborn” this is the attainment of the state of buddhahood.
It is not the attainment of bodhisattva wisdom.

If you call discursive awakening, which could not even transcend
coarse false thoughts of the sixth consciousness let alone the sublime
false thoughts of the eighth dlaya consciousness, seeing one’s own
nature, then you are a grave sinner against the true Dharma who cuts
off the wisdom-mandate of the buddhas and patriarchs and destroys
the right path for living beings. Some may say that using the expression
grave sinner is too extreme, but it is not extreme at all. If you fall into
heretical views, treat false views as the Buddha Dharma, and teach this
to others, then you ruin not only yourself but also others. Moreover,
you become a sinner by destroying the true Dharma and making it
impossible for the right Dharma of the Buddha to be transmitted. How
could this person not be called a grave sinner? You must take the old
buddhas and old patriarchs as your model and properly inherit the true
Dharma. You must never ever fall into the wrong views of the heretics.
So, don’t get yourself engulfed in miscellaneous theories and engage
in lame arguments. Diligently practice meditative work by relying on
the old buddhas and old patriarchs’ teaching that seeing one’s own
nature refers to the attainment of buddhahood and the attainment of
buddhahood is none other than seeing one’s own nature.



7.Protecting No Mind 129

7
Protecting No Mind

PRATAECo

[7-1]
Make your inside and outside empty and serene. Calmly and intently
illuminate. Arrive at that deep place where not a single thought rises.
Thoroughly penetrate to the source. Personally attain this on the spot.
[The mind’s] essence will then appear as if empty and its size and extent
unmeasurable. Extended across the past and the present, the ten-thousand
schemata do not abide in this cage. Ordinary beings and sages cannot
be bound to it. Bare-nakedly pure and immaculately exposed, it is called
your original face (A2(T1i H) and the landscape of the original ground
(AHJEE). [Once attained]? it is forever attained. Even at the end of time
you will not lose it. What birth and death could impede it? This experience
of no mind and true tenet of no thought can only be really experienced by a
person who is fierce and sharp. (Yuanwu's Essentials of the Mind)™”’
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The original face of no mind and no thought must be thoroughly
experienced before it can be called an awakening perfected. This
state of great rest and relaxation—a state in which one remains free
and unobstructed until all future kalpas have been exhausted—is the
place where clear-eyed masters of our tradition pacify their minds and
establish their lives.

[7-2]

If you directly penetrate into and thoroughly experience the innate
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sublime mind of true thusness, it extends across past and present and
remains calm and immovable. Ten-thousand years are a single thought
and a single thought is ten-thousand years. In the mind ground not
even a single hair’s breadth of afflictions are ever present. Once attained,
it is forever attained. The sublime mind is just as it always was and
immovable. This is called pointing directly at people’s minds, seeing
one’s own nature, and attaining buddhahood. (Yuanwus Essentials of the
Mind)™
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The sublime mind of nirvana that is calm and immovable because
afflictions of true and false thoughts have forever been cut off does not
change. This state of no mind and no thought is truly seeing one’s own
nature and the attainment of buddhahood.

[7-3]
If you mutually resonate with true no mind this is the ultimate landing

#1said, “Just guard the state of effortlessness (FFIHE).”

place. Yantou
Yunju’* said, “Be indifferent even in a busy and confusing place as if
there is not even a single person.” Caoshan said, “As if walking through
a poison-ridden”” village of death, not a single drop of water falls on
you.” This is called nurturing the holy embryo (2 55%) and also called
the true experience of no mind which cannot be polluted. (Yuanwu’s
Essentials of the Mind)™*
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How do you explain the phrase “nurturing the holy embryo”? Do not
give rise to even a fine hair’s breadth of mind to cultivate and learn. [The

holy embryo] is always free in the radiance of signlessness (#%4H). (Recorded
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Sayings of Yuanwu 2)
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If you attain the state of no mind where all [false] thoughts have
together been brought to cessation, [what you attain] is unconditioned,
you have nothing left to do, and [your mind] is simply relaxing and
serene. Those who have perfected the Way by pacifying themselves in
this great place of rest and relaxation—even if they are in the middle
of a busy and boisterous crowd of tens of thousands of people—their
minds and bodies are at peace as if they are in a rough valley in the deep
mountain where no trace of humans can be found. Like taking life
with a single drop of poison, if even the subtlest false thought stirs self-
nature is lost. Once attained, it is forever attained. It is just as it always
was and does not change. Even subtle false thoughts do not stir. To
freely wander in the great serene extinction is the post-awakening work
(1E1247)8) of the clear-eyed masters of our tradition.

[7-4]

When the inner mind is dark and mysterious and the outer objects are
empty and serene one experiences and enters the great Way. Once one
experiences and enters, experiencing is not experiencing and entering is
not entering. One deeply penetrates into [the great Way] on the spot as if
the bottom of the bucket fell out. Only then can one tally with the true
essence of the sublime Way, which is effortless (F), unborn (#42), and
unconditioned ($53). (Yuanwu'’s Essentials of the Mind)
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To tally with the essence of the Way, which is unborn, unconditioned,
and relaxing and where there is nothing left to do—namely, the
ultimate state of great rest and relaxation—you must abruptly and

thoroughly experience [the great Way] and not leave behind even traces



The Orthodox Path of Seon

of this experience. Yantou’s “just guard the state of relaxation” refers to
the state of relaxation in the ultimate state of no mind, which is unborn
and unconditioned. By doing this, you will properly understand
the true intent of nurturing the holy embryo and practicing [post-
awakening] protection [of no mind] (PRHEFEES).

[7-5]

The lofty scholar who has attained the great Way has thoroughly and
deeply experienced no mind. Even if he is confronted by every kind of
situation, how could this disturb his mind or violate his deepest thoughts!
He just protects the effortless mind ground (FIR03E) " as if dim-witted
or lame. While facing the myriad affairs he circles around like a sudden
gust of wind and makes dynamic moves like a flash of lightning. There
is not an instance in which he is not on the mark in his responses to
situations. (Yuanwus Essentials of the Mind)
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The state of effortlessness (FIPdIE) is another expression for the great
state of rest and relaxation (KfK#EK) where no mind has been thoroughly
experienced.

A person who has seen his own nature is someone who has thoroughly
attained the ultimate state of no mind. Even if something as dramatic
as heaven and earth changing places were to take place, nothing would
happen to such a person. That is why when normal people see him, he
appears just like a fool or a dimwit. However, when he finds himself
delivering a sermon or engaging in a Dharma exchange, his sharp skills,
his ability to respond extemporaneously, will be as fast as lightning and
fierce as a tornado.

Venerable Yantou was the chief disciple of Venerable Deshan
[Xuanjian] EIL[E$#] (782-865). He used to speak ill of his teacher,
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calling him someone who keeps making bad karma with his mouth.
This is not to say that Venerable Yantou did this because he was a better
person than Venerable Deshan. It was to remind him never to lose
his self-nature. This is a Dharma exchange. If you are similar to your
teacher, then they say you haven't even reached half of your teacher’s
worth. Only after you surpass your teacher’s virtue and wisdom can it
be said that you have repaid the debt to your teacher. Venerable Deshan
was just such a case. Also, after attaining great awakening, even Linji
impudently slapped Huangbo and treated him like a child. This is
another example of the same thing.

Just saying “yes sir, yes sir” like a sick lamb at your teacher’s feet
and walking on eggshells is not the proper way to be a son. This is not
to say that you should thoughtlessly challenge your teacher when you
know nothing. It means you should not yield even to your teacher if it
concerns the right eye [for the true Dharma] and the Dharma. When
Linji struck a blow against Dayu and slapped Huangbo, he was aware of
where they stood (i.e., their level of attainment) and using his lightning
and tornado-like sharp skill, his ability to respond extemporaneously. If
you just attempt a superficial imitation of this, then it is no more than

the puerility of a child behaving thoughtlessly toward an adult.

[7-6]

When you arrive at the deepest place there is no “deep” (¥) and at
the most sublime place there is no “sublime” (#). It is a great rest and
relaxation (KAK#HK) and a great calm and peace(K%AE). Here, even the
finest dust does not stir. Just guard the state of effortlessness. Ordinary
beings and sages cannot fathom it. When all the virtues (#{#) can no
longer reach it you can be entrusted with begging bowls and a sack.
(Yuanwu's Essentials of the Mind)
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You can inherit the orthodox transmission of the buddhas and
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patriarchs only if you perfectly experience the state of effortlessness in
no mind and no thought, which is the extremely deep and extremely
sublime great state of rest and relaxation and calm and peace. If you
falsely claim that you've attained the Way with discursive awakening—
a state of distraction where you still have mind and still have false
thoughts—and try to transmit the Dharma, then this claiming-
attainment-without-having-yet-attained and claiming-experience-
without-having-yet-experienced [the Way] will destroy the Buddhist

clan.

If you attain the ultimate state of no mind that is deeper than deep,
then you will reach that state where nothing can be called deep or
sublime. Even the buddhas and patriarchs all become unnecessary.
Everyone is unable to rest because they can't obtain something. If there
is a person who doesn’t need even buddhas and patriarchs, then who
could be more peaceful than him? A greatly liberated perfected being
who has attained the ultimate state is unconditioned and has nothing
left to do. It is simply relaxing and serene. This is protection.

That state of being simply relaxed and serene is not something that
normal people or even sages can dare to estimate. In that spot even the
thirty-two major and eighty minor marks, which are the virtues of the
Buddha, are just like a lump of excrement. When you arrive at this spot,
even the mark of virtue (f&#H) attained by cultivating yourself for many
billions of kalpas cannot be established. Unless you are a person of
great liberation who thoroughly awakened to self-nature, attained the
ultimate enlightenment, and is simply relaxing and serene with nothing
that you are doing or left to do, in the Seon school we do not transmit
the Dharma to you. If there is something left to protect and cultivate,
then that is not a true form of protection practiced in the Seon school.

To claim that you attained without actually attaining and that you
have awakened without having actually awakened corresponds to the
great sin of making false claims [about one’s attainments], a pairdjika
offense.”” Some say, unable to thoroughly attain no mind, one cannot
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completely remove false thoughts but calls it seeing one’s own nature,
and post-awakening protection is the gradual removal of this false
mind. However, if you examine the words of the old buddhas and old
patriarchs, the thorough attainment of no mind is called seeing one’s
own nature, and the great state of no mind where there is nothing left
to do because no false thoughts are produced is called protection. If you
prattle on in a loud voice about things that contradict the intent of the
old buddhas and old patriarchs, how could this not be the great sin of
making false claims [about one’s attainments]? Although you did not
engage in murder, sexual intercourse, or theft, you ruined our Buddha

Dharma by lying. It is clear that you are a great traitor.

[7-71

When you arrive at the state of no mind all false thoughts and habits of
consciousness are collectively brought to cessation and discursive views
and discursive obstructions all vanish. What else is there to do? Therefore,
Nanquan™' said, “The ordinary mind is the Way.” (Yuanwu’s Essentials of
the Mind)
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Here, ordinary mind refers to the great state of no mind where false
thoughts, habits of consciousness, discursive views and discursive
obstructions have been totally exhausted. Deluded blind beings mistake
this for the typical living being’s mind, which is subject to birth and
death, such as afflictions, false thoughts, and so on. This is truly a crazy
sight like claiming south is north.

Commonly, when they say “Everyday mind is the Way,” they ask,
“Is everyday mind not the kind of mind that thinks about Busan
or Seoul, or eating when hungry and wearing clothes when cold?”
That is something they say because they don’t know everyday mind

even in their dreams. And that is why Venerable Yuanwu said, “The
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thorough attainment of the state of no mind and achieving ultimate
enlightenment is everyday mind.” To truly have nothing left to do and
nothing that you are doing by thoroughly attaining the state of no
mind—this kind of mind is called everyday mind. A mind wherein
false thoughts boil like porridge is not what we are calling everyday
mind. I fear some may treat me like a heretic, saying, “The mind you
use routinely in daily life is itself everyday mind, so how could it be
referring to a mind that is unconditioned and has nothing left to do?”
But did Venerable Yuanwu not clearly show that the ultimate state of no
mind where all false thoughts and habits have been cut off is everyday
mind?

Someone used to often use the words “everyday mind,” so I asked
him what that everyday mind is. His answer was that it is the mind
that does this and that all day. What a laughable story! That is not
everyday mind. It is the mind of false thoughts that appears, disappears,
and judders. They talk of seeing their own natures when in fact false
thoughts remain and refer to the mind that appears and disappears as
everyday mind. How could it be perverted in such a way? There are
many, innumerable people who have this perverted view. Real everyday
mind, as explained by Venerable Yuanwu, is the great state of no mind
where all false thoughts and karmic consciousness is cut off. Referring
to the great state of no mind, Venerable Mazu used to always say,
“Everyday mind is the Way,” and Venerable Nanquan used to mention
the everyday mind. You must never ever thoughtlessly interpret their
words and call the mind of afflictions and false thoughts that appears,
disappears, and judders everyday mind. If you call such a mind
everyday mind, then does that mean the Buddha also lived with a mind
of false thoughts?

[7-8]

If you arrive at the ordinary state of great calm and peace, then there
will clearly be nothing to be gained—not even as much as fine dust or
a mustard seed. Whatever the occasion may be you go with the flow

and remain calm and peaceful. You will truly be a perfected being with
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no mind. Protect this no mind and ultimately not even the Buddha
will exist. What then are you calling a living being? Bodhi too cannot
be established. What then are you calling afflictions? You swiftly reach
eternal liberation and stay spontaneous at all moments. You see food,
you eat food. You see tea, you drink tea. Even if you are in the middle of
a hustling and bustling market, it is as if you are in the quiet mountain
and forest. From the beginning there are no dualistic views. Suppose you
are seated on top of the lotus pedestal, you again do not show happiness.
Even if you are imprisoned in the nine springs below, you again do not
show antipathy. (Yuanwus Essentials of the Mind)
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The samadhi of great serenity, unobstructed and free, of the perfected
being with no mind is the protection [of no mind] and the nurturing
[of the holy embryo]. This is life after the attainment of ultimate
enlightenment, the cessation of false thoughts and experiencing of true

[thusness].

The great state of no mind where all false thoughts have been cut off is
the state of great calm and peace and the great experience of liberation,
which is not obstructed by anything. This is precisely the experience
of the perfected being of no mind and everyday mind. That protection
refers to the protection of this no mind has been clearly shown by
Venerable Yuanwu. The liberated perfected being who has attained the
state of no mind is free and spontaneous and in accordance with the
causes and conditions of the moment. How is he free and spontaneous?
When it is time to eat food he eats food. When it is time to drink tea

he drinks tea. Then, do we not eat and drink tea? Outwardly, we are
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the same, but the ordinary person eats food and drinks tea within
all kinds of false thoughts. A liberated perfected being eats food and
drinks tea in the great state of no mind, great state of having nothing
left to do, great state of liberation, and state of great calm and peace
where all false thoughts have been abandoned. Only in such a state can
you know the taste of food and tea. How could someone enwrapped in
afflictions and false thoughts like boiling porridge properly know the
taste of tea and food? If you want to properly hold a spoon, properly
eat food, properly know its taste, properly hold a tea cup, properly
drink tea, and properly know the taste of tea, then you must have a
proper awakening and achieve great liberation. Before that, you cannot
properly hold a spoon or properly hold a tea bowl. There is something
that I always say:

“What does it mean to be a proper monk? A person who knows
how to properly hold a spoon and properly hold a tea cup—that person
is someone who has achieved meditative work.”

Such a person is ordinary on the outside. At times he will lose his
temper and get excited about trifles like a child. But his mind is always
calm, peaceful, and indifferent in the great state of liberation. That
great, inconceivable experience of liberation is protection. If there is
still something left that requires cultivation and learning, then that is
not seeing one’s own nature, no mind, or protection. Also, if you detest
bustle and prefer quietude, then that too is not a proper awakening.
Someone who has had a proper awakening does not know quietude
even in a quiet place and does not know bustle even in a bustling place.
A person who has transcended both quietude and bustle is someone
who has attained a proper awakening. How could a person who has
attained a proper awakening and is protecting no mind not have
just quietude and bustle? Ultimately, while in no mind, you seek the
Buddha but do not find the Buddha and seck the patriarchs but do
not find the patriarchs. Even when praised as a sage, there is no sign
of delight. Even after falling into and being subjected to various forms
of suffering in hell, you will ultimately have no mind and not detest

it. Only if you thoroughly attain no mind this way and your mind is
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expansive, unobstructed, and spontaneous can you be called a liberated
perfected being.

Let’s once again tidy up what we've covered earlier. The unobstruct-
ed, free, spontaneous, and great samadhi of serene concentration of the
perfected being of no mind is [post-awakening] protection. Venerable
Yuanwu clearly showed that this is the nourishing of the holy embryo.
This is the life of a person who has properly seen his own nature, that
is, a person who thoroughly realized his self-nature of true thusness
by completely removing all afflictions and false thoughts. Commonly,
there are many who, when a clear and pure experience briefly manifests
and views seem a bit clearer, misunderstand and mistake this for seeing
their own nature. But that is not seeing one’s own nature. The great state
of no mind, which transcends the experience where all false thoughts
have been completely cut off and even the trace of false thoughts being
cut off have vanished, an experience that is extremely pure like the blue
sky—this state is a true [experience of] seeing one’s own nature and
ultimate enlightenment.

Also, there are those who misunderstand the process of gradually
removing false thoughts as protection. But, to protect is to live your
free and spontaneous life in no mind where false thoughts have
been completely removed. What buddha and what patriarch called
the state where false thoughts remain seeing one’s own nature and
protection? This is not the personal opinion of Venerable Yuanwu. This
is something he said after carefully consulting the writings and intent
of the Buddha and the patriarchs and also based on his own awakening,.
You must bear in mind that the free and spontaneous life of the great
state of no mind where there is no great need to rest is true protection.

[7-9]

Stand on top of the true ground of self-nature. When you arrive at that
place that is calm and peaceful and where there is nothing left to do, in
the mind there is no more pointless meditative work (ILK). Continuous
and without end, not even a thread’s worth of space for contaminants

is allowed. Motionless and serene, even buddhas and patriarchs cannot
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know it and demonic beings cannot lend support to it. This is to be
free in great non-abiding liberation. Even if endless kalpas go by, it
remains changeless and just as it always was. How could there again be
conditioning by objects? (Yuanwu’s Essentials of the Mind)
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The experience of great liberation, which has remained changeless and
just as it always was for a million billion kalpas, is the everyday work of
the person with no mind and bliss.

Because seeing one’s own nature is the great experience of no mind,
the great experience of liberation, and ultimate enlightenment where
all false thoughts have already been completely removed, there cannot
be any more useless meditative work. There can only be the samadhi
of true thusness (IEMI =) and ocean seal samadhi (#FFI=8E) that
was actually experienced by the Buddha and the patriarchs. Once this
samadhi is attained, it can never be lost. So, even if a million billion
kalpas pass, a single thought remains unmoving just as it always
was. The experience of [a thought that remains] unmoving, just as it
always was, is the great state of no mind where not a hair’s breadth of
false thoughts arise. This pure and undefiled experience—a proper
awakening to self-nature—cannot be known even by the Buddha or the
patriarchs.

There is something you must bear in mind here. This is not to
say that you should withdraw, saying, “If even the Buddha and the
patriarchs cannot know it, then how dare I say that I know it?” You
must know that experience that not even the Buddha and the patriarchs
can know. It means all knowledge and understanding cannot reach
it and are not permitted. It does not mean you are allowed to not
know it. If anyone who sees his own nature, firmly realizes ultimate

enlightenment, great nirvana, and great no mind, then not even the



7. Protecting No Mind

Buddha or the patriarchs can take a peek at it. How much more so
demons and heretics? That great state of no mind where there is no
seeking the Buddha or the patriarchs is called the great experience of
liberation where one does not dwell. For a million billion kalpas, that
experience will remain just as it always was, unchanging. It is forever
a free and spontaneous experience. This is the experience of someone
who has properly awakened in the state of truth, the true experience of
someone who has seen their own nature.

If you are not like this, then that is neither awakening nor seeing
one’s own nature nor protection. Those who claim to have had an
awakening despite false thoughts remaining or those who call the
gradual removal of false thoughts after awakening post-awakening
protection are not examining the words of the old buddhas and old
patriarchs the right way and thoughtlessly speaking nonsense. When
based on the right view of the old buddhas and old patriarchs, seeing
one’s own nature is the actual experiencing of the great experience of no
mind, the great experience of nirvana where all false thoughts have been
completely cut off. This is awakening. Also, freely and spontaneously
enjoying the various daily affairs in that great experience of no mind
after seeing your own nature, that is post-awakening protection. If you
are making effort to supplement something lacking, that is neither a
proper seeing one’s own nature nor real meditative work nor protection.
That kind of seeing one’s own nature and protection cannot in any way

compare with real seeing one’s own nature and protection.

[7-10]

If not even a single thing remains in the mind, then, on the spot, you
become a tree or stone-like person with no mind. As if dim-witted, you
do not produce determinations [of objects].”” Continuously nurturing
[the holy embryo], you come to view birth and death with a strong sense
of nothing-to-do idleness. You will then possess the same viewpoint as
Zhaozhou, Nanquan, Deshan, and Linji. Resolutely protect [no mind]
by yourself and firmly stand in this unborn and unconditioned state of

great bliss. (Yuanwu's Essentials of the Mind)
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To protect [no mind] is to be leisurely and spontaneous in the experience
of liberation, the unborn and unconditioned state of great bliss.

The experience of there being nothing left in the mind refers to the
great experience of no mind and the great experience of liberation
where you cannot find not only false thoughts but also the Buddha
or the patriarchs and where not even views such as the Buddha or
truth remain. A person who is in the great state of no mind does not
produce miscellaneous afflictions and false thoughts and also confident
discursive views (i.e., determinations of objects). Externally, they seem
to resemble insentient things or slow and foolish people. However, this
person freely and spontaneously lives in the great experience of no mind
and nourishes the holy embryo. Even if a million billion kalpas pass, he
will be in the great experience of liberation, which will not change in
the slightest bit. To him, life and death are trivial matters.

He will attain the same experience as Venerable Linji, Zhaozhou,
Nanquan, Deshan, Linji [sic], and so on who are revered as great
patriarchs, remain in the same world, and live there. Only such a
person can be said to be a person who is practicing protection. He
will attain the realization of the truth that all dharmas are unborn. All
the various dharmas will not be produced. Not even the view of the
Buddha or the truth will be produced. Here, there is nothing left to do.
All Dharmas have been attained. There is no place to establish the view
of the Buddha or the view of the Dharma. There is no place to establish
the Buddha or the patriarchs. So, what is there left to do? Since there is
nothing left to do, the entire universe is a peaceful, great state of bliss.
Only such a person can be a greatly peaceful person. If false thoughts or
desires remain and there are things to learn and make effort to achieve,
then that cannot be the unborn and unconditioned. Such a person will
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always have something left to do. It will press his mind and endlessly
cause it to judder. Only those who have thoroughly experienced the
unborn can be in the experience of the unconditioned and be greatly
peaceful. This is true post-awakening protection.

Although you claim to have attained awakening, if false thoughts
are still produced and if you are struggling with the produced afflictions
and false thoughts, and you call that protection, then that is just you
beating around the bush and being nonsensical. A person with such
views is just like someone who is sitting inside a thorny bush. Although
he claims to have attained awakening, the constantly rising afflictions
and false thoughts will sweep over him from all sides like annoying
thorns. How can his seat be comfortable? That is neither awakening nor
protection. Real awakening is the attainment of the great unborn, great
no mind, and great nirvana. Only such a person will become a leisurely
perfected being liberated from everything, enjoy great bliss and great
freedom, and practice protection. Removing false thoughts, controlling
afflictions, simultaneously cultivating meditation and wisdom and so
on are not protection. Please don’t fall into the poison-like heresy that
kills people. Please follow the right view properly transmitted by the old
buddhas and old patriarchs.

[7-11]

When you instantly and thoroughly penetrate to the profound state
wherein not a single thought is produced and both past and future are
cut off, this is like the bottom of the bucket falling out. In this [blissful
state] " of the bottom of the bucket falling out you stand firmly in the
landscape of the original ground, clearly see your original face, and no
longer doubt the tongues of the old venerables. After you push [this
blissful state] down and place it under your control, you nourish it
with no mind (#.+) and doing nothing (#:f). Throughout the entire
day there is no such thing as pointless meditative work. From moment
to moment your mind does not get attached to objects and your steps
do not dwell anywhere. This is an accomplished patch-robed monk.
(Yuanwus Essentials of the Mind)
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To nourish the holy embryo with no mind and doing nothing, that s,
to abruptly have a great awakening in the profound state where not a
single thought is produced—this is the clear-eyed patch-robed monk’s
inconceivable post-awakening protection [of no mind], into which

even the buddhas and patriarchs cannot take a peek.

“Not a single thought is produced” means not only the coarse false
thoughts of the six coarse characteristics of the mind but even the
subtle false thoughts of the three subtle characteristics of the mind are
not produced. Therefore, the tenth-stage [of bodhisattvahood] and
equivalent enlightenment are not [instances of] “not a single thought
is produced” (—:@&"4). This is because the subtle ignorance of the
eighth dlaya consciousness remains just as before. Only after you
transcend the tenth stage and equivalent enlightenment and achieve
perfect enlightenment can you clearly see the original ground (4t),
that is, the original face of self-nature. Since the sermons of all the old
great venerables are spoken after they attain ultimate enlightenment
and while they are in the samadhi of great serenity (KFE=Ff), those
who have not achieved the samadhi of great serenity cannot properly
understand them. They can hear the sounds, but they cannot know the
precise meaning. So, they are always distorting the sermons with their
respective views and cogitations.

However, if you listen to the sermons after attaining ultimate
enlightenment and entering the same samadhi of great serenity, even
if you wanted to, there is no way you can doubt them. Like the sun
shining on a clear day, they are too clear. Such a person can cut off not
only the Dharma realm in ten directions but even the Buddha and the

patriarchs on the spot. After they attain such an experience, they live
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freely and spontaneously and nourish the holy embryo. That is to say,
they long preserve that state to which they have properly awakened.
To long preserve that state also refers to nourishing it with the state of
no mind (#.0+) and having nothing to do (#£). It does not refer to
striving and making effort because there is something that is in need of
guarding and defending. This experience of post-awakening protection,
which is great liberation, is a sublime experience that not even the view
of the Buddha or view of the Dharma can desire. If you set aside this
sublime experience and make wild speculations and cogitations about
this and that with a karmic consciousness subject to afflictions and false
thoughts that are in disarray, this is just like a blind person commenting
on a painting.

If you are blind, then you should desperately want to open your
eyes. What on earth do you think you are doing, seated with eyes
slightly closed and talking about black and blue, appropriate and
inappropriate? This kind of commentary made by a blind person has no
value whatsoever. You should make effort to practice meditative work
through which you can see your own nature and thoroughly attain no
mind. You should avoid at all costs the evaluation of the experiences of
good teachers and wild speculations and objections about what happens
after awakening.

[7-12]

Like a person of great death, only if you come back to life after you cease
to breathe can you know that [the state of no mind] is as vast as the
great void. Only then can you tread the real ground.”” Have a profound
experience of this [great death] and nonchalantly reach the clear and
open road. Not until you know and understand nothing can you hit the
mark every time”" and dynamically turn things around like well-greased
wheels. Never again will you experience the interference of objects nor
will you ever have places to go. If you want to do something, you do it. If
you want to go, you go. What gain or loss could there be [in this state]?
Perfect above and thorough below, everything is integrated [in this state]

all at once. How could one easily work on and dwell in this profound
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experience of no mind? Only someone like this—a great being who is
beyond measure can do it. (Yuanwu's Essentials of the Mind)
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Post-awakening work (15 /&) lies in the natural and spontaneous
experience of the great state of no mind after a profound experience
of awakening. Only a leisurely, unconditioned perfected being who is
beyond learning (4&£23E 5% fJiE N\)—one who has [experienced] the
great death and returned to life—can do this.

If you diligently practice meditative work, then you will taste the
experience of no mind where the afflictions and false thoughts that
had continued ceaselessly vanish. However, only when you completely
leave even that experience of no mind can it be real meditative work.
If you settle in the experience of no mind, that is not real awakening.
According to an old saying, “Do not call no mind the Way since even in
no mind a great barrier still remains.” Even if you awaken to no mind, if
you settle in the experience of no mind, they say this is not seeing one’s
own nature, that is, not awakening. Should you then be saying that you
saw your own nature and awakened to the Way while afflictions and
false thoughts are still coming and going because no mind has not yet
been attained? Like calling south north because you became ill while
practicing meditative work, this is a great delusion and misperception.
If you are a person who has properly attained awakening, you
experience no mind where, like a dead corpse, all the various false
thoughts have fallen away. Also, you do not settle even in this
experience of no mind. You calmly go beyond it. From the dead corpse-
like thorough experience of no mind, opening your eyes and attaining

awakening in such a deep state is seeing one’s own nature. Finally, at
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that moment the state of awakening will open up like boundless space.
When you see from the perspective of proper awakening, even that
great empty space will be no bigger than the eye of a needle. Even the
Buddha said:

“Upon seeing the production of endless dharmas in boundless
space from within great awakening, they were like a single bubble
appearing on the surface of water.”

When you see from the state of awakening, the sky is no more
than a small bubble on top of the ocean. Can we compare the great
ocean and a small bubble? The boundless ocean of awakening is truly
inexplicable and since it is inexplicable, if you explain it, it becomes
a lie. It cannot be expressed with words or made manifest in form, so
if you want to know the taste of water there is no choice but to taste
it for oneself. Only if you awaken for yourself is it knowing. Before
awakening, even if a thousand buddhas appear in the world and explain
it until the end of time, not even a hair tip of it can be explained.

A person who has attained such a deep experience of no mind
from the outside will resemble a fool who doesn’t know anything. But,
if someone asks about the Dharma or encounters difficulties, he will
easily solve them with fast and agile skills that even lightning couldn’
keep up with. A person like this is a person who died a great death and
came back to life. You must live like this. A life in which you smile a bit
and cry a bit while still inside false thoughts like a blind person who is
constantly bumping into this and that and falling and tumbling even
in the middle of the day—how can we call this life? If it is a person
who has his eyes open, then why would he fall and why would he be
restricted? A person like this enjoys a state of freedom and spontaneity
that treats even a clump of grass and lump of dirt, like gold, with
respect. For such a person of great freedom how could there be gain and
loss, or right and wrong? In a word, this person can completely reveal
all truths in their entirety and can clearly see all experiences and all
sermons in a small speck of dust.

How can we achieve and protect this experience of no mind

and great experience of nirvana? You must completely cut off even
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the fundamental ignorance of the eighth d/aya consciousness.
Even the tenth-stage [bodhisattva] and [bodhisattva] of equivalent
enlightenment are people climbing up on ladders and stairs, so it is
only possible if you are a transcendent person who has completely
transcended even the tenth stage and equivalent enlightenment. The
free and unhindered life of a liberated person is only allowed to a
person who has come back to life by going beyond all afflictions and
false thoughts and even the experience of the buddhas and patriarchs.
How nonsensical would it be to speak of and imitate being free and
unhindered without being able to first go beyond the Buddha and the
patriarchs?

[7-13]

Take a direct shortcut to the source of mind-nature and never again
rely on anything. Escape from discursive views and obstructions of
understandings and don’t be constrained by the two extremes of purity
and impurity. Have the transcendent experience of the unsurpassed
true tenet and work (JE¥8) on the unconditioned and unconstructed.
(Yuanwu's Essentials of the Mind)
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Having the transcendent experience of the unsurpassed true tenet
in no mind and no thought and working on the unconditioned and
unconstructed—this is the post-awakening protection [of no mind]
and the orthodox transmission of the buddhas and patriarchs.

If you awaken to the source of self-nature, then there is nothing you
rely on. You do not rely on the Buddha, the patriarchs, or even the
Dharma. You also liberate yourself from wisdom and discursive views,
all of it. Then this becomes pure no mind. If you settle in there, then
that purity immediately becomes dirt. You must not settle even in that

speckless sky-like pure experience and go swiftly beyond, and only
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then is that a truly proper state of awakening. When a pure experience
devoid of false thoughts appear, a person who is not aware of this
becomes trapped in that purity. That is not seeing one’s own nature and
not sudden awakening and not a proper awakening. Only those who
have destroyed and transcended that experience as clean as the sky can
become a truly, properly awakened person. Only such a person has the
knowhow necessary to be free and spontaneous. Such a person does
nothing and has nothing left to do. Since he has attained everything,
what could there be left to do? To continue this life of peace, freedom,
and spontaneity is to properly practice true protection. Since you need
to go beyond even an experience as pure as the sky, what need is there
to speak of afflictions and false thoughts swarming around like a very
cloudy day?

[7-14]

If you perfectly experience self-nature in a single thought moment and
continue to practice self-cultivation from thought-moment to thought-
moment, cultivation is non-cultivation (#{%) and construction is
non-construction (/). In all experiences do not be attached, do not
be bound by the karmic conditions of good and evil, and attain great
liberation. After your death swiftly attain liberation by yourself. The road
ahead will be clear. From one kalpa to another and one life to the next
you will not delude yourself. (Yuanwu’s Essentials of the Mind)
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Post-awakening cultivation begins after you attain the ultimate state
of no mind by perfectly experiencing self-nature. This is spontaneous

liberation (H7EM#M) and spontaneous samadhi (F7E=Fk).

In experiencing [true thusness], there are perfect experiencing of [true

thusness] ([E7) and partial experiencing of [true thusness] (773%).
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All the buddhas and patriarchs completely awaken to everything and
reach [true thusness] and that is why it is called perfect experiencing of
[true thusness]. The various sages including the tenth-stage bodhisattva
reach [true thusness] little by little and partially according to their
meditative work and that is why it is called partial experiencing of [true
thusness]. Here, “experiencing [true thusness]” refers to the perfect
experiencing of [true thusness] and not to the partial experiencing of
[true thusness]. If you mistake this for the partial experience of [true
thusness] of the sages at the level of the three sages and still on the path,
then this is the same as regarding discursive awakening as seeing one’s
own nature.

Seeing one’s own nature in the Seon school refers to experiential
awakening, that is, perfect experiencing of [true thusness]. You
may think, “If you see your own nature, you completely experience
everything, so what further self-cultivation is necessary?” Because of the
expression, “self-cultivation” some may be misled into thinking, “Could
it be that even after awakening self-cultivation is necessary?” However,
post-awakening cultivation is not the conditioned practice (f7%317) that
we imagine it to be. No matter how much you practice self-cultivation
there is no self-cultivation. Whatever you do, there is no doing. If
we have to put it into words, we use the expressions “practicing self-
cultivation” and “doing,” but there is nothing being practiced or done.
It is not called “practicing self-cultivation” and “doing” because there is
something left that needs to be cultivated and done. The continuation
of the free and spontaneous life that transcends everything is simply
being expressed as “self-cultivation.”

Such a person does not become attached to any experiences. What
can he become attached to and what experience could he be affected by?
He does not get trapped in the net of right and wrong, good and bad. A
sublime, inconceivable experience of great liberation is all it is. A person
who has properly seen his own nature in such a way will forever never
delude himself even after a million billion kalpas pass and will always be
in the state of the samadhi of true thusness, which is immovable, just as

it always was. Even if he is reborn a million billion times, a person who
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has properly awakened to his self-nature will not change in the slightest
bit. The sky may fall, but an awakened one will never change. Only if
you experience such a deep experience is it seeing one’s own nature and
sudden awakening and post-awakening protection. Therefore, “post-
awakening cultivation,” “post-awakening protection,” and “nourishing
the holy embryo” are not conditioned practices but rather the free and
spontaneous samadhi and liberation of a leisurely perfected being who
no longer has anything to do because he has perfectly experienced self-

nature.

[7-15]

Nanyue said, “It is not that cultivation and the experience [of awaken-
ing] do not exist, but there cannot be such a thing as pollution.”
This cultivation of the unpolluted (1754%%) can be said to be perfect
cultivation ([EM%). Where, then, could we attach the word “cultivation”?
The awakening-experience of the unpolluted can be said to be perfect
awakening-experience (EZH). Where, then, could we attach the word
“awakening-experience”? This being the case, you cultivate but this is
non-cultivation (#{). Sweeping the floor and lighting incense is all
a Buddhist ceremony. Again, how could we abandon this? Just don't
be attached to “cultivation” and “awakening-experience.” Even the
ninth stage [of the bodhisattva] is ineffective—how much more so the
tenth stage? Even though [bodhisattvas] who have attained equivalent
enlightenment provide sermons as [commonly] as clouds rise and
raindrops fall, they are chided by Nanquan and they all contradict the
great Way. How could you compare the contemplation of the tenth-
stage bodhisattva and our tradition and debate their merits and demerits?
(Boshan’s Words of Admonition)
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The Sixth Patriarch said, “Always just give rise to right views in your
own mind and afflictions and defilements will always fail to pollute.
This is to see your own nature.” (Platform Sutra)

In this way the unpolluted is only possible after you thoroughly
experience the ultimate state of no mind. Even the tenth-stage of
bodhisattvahood and equivalent enlightenment cannot emulate it.
Therefore, Yuanwu said, “The state of effortlessness (FIPSHE) . . . in the
ultimate state of no mind cannot be polluted.”

Therefore, Nanyue’s cultivation and awakening-experience
of the unpolluted is the work (fE#) of the ultimate state of the
unconditioned and unconstructed, which transcends the tenth-
stage of bodhisattvahood and equivalent enlightenment. The perfect
awakening-experience of the unpolluted is something that only
buddhas can complete and the life-vein of the orthodox transmission of
our tradition which is fully endowed with the Tathagata’s clear eye.

Chan Master Boshan Wuyi is a Ming dynasty monk who belongs to
the Caodong lineage. This text was cited from his Words of Admonition
Jfor Investigating Chan (ZWEGE). Words of Admonition for Investigating
Chan is not a writing from the golden age of Chan, the Tang and Song
dynasties, but it clearly reveals the essentials of Chan and accurately
points out its various problems, so it is considered second to none
in the Chan school. Concerning post-awakening protection, it
also says the same thing as Venerable Yuanwu. When Chan Master
Nanyue Huairang visited the Sixth Patriarch, Great Master Huineng,
the Venerable Sixth Patriarch asked, “What is this thing that has
come to me?” He could not reply. After struggling with it for eight
years, he replied, “It is not correct to even call it a thing.” Venerable
Sixth Patriarch then asked, “Is there experiencing [true thusness] by
practicing self-cultivation again?” Venerable Nanyue replied, “It is not
that there is no awakening through self-cultivation, but there can be no
pollution.”

Many people misunderstand this. There are many who mistakenly
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think, “After the Venerable Sixth Patriarch recognized Nanyue,
Venerable Nanyue said ‘It is not that there is no awakening through
self-cultivation,” so Venerable Nanyue recognized the validity of
removing false thoughts and experiencing something new and could
this not be post-awakening protection?” In response, Venerable Boshan
showed that self-cultivation at the stage of the real is not something you
cultivate and experience.

Attached to the “cultivation” that Venerable Nanyue mentioned is
the condition of “unpolluted” (47%5#4Y), that is, “unsullied.” You have
to go beyond the tenth stage and equivalent enlightenment for it to
be unpolluted. Up to the tenth stage and equivalent enlightenment it
cannot be unpolluted. So, a cultivation and awakening that is unsullied
is the practice of the perfect experiencing and perfect cultivation of [true
thusness] which completely transcends the tenth stage and equivalent
enlightenment. In actuality, you cannot attach the words cultivation
or experience to them. They were expressed that way because we had to
put them into words. They do not refer to the practice of doing more
learning and cultivation.

Post-awakening cultivation is the daily life after perfectly experi-
encing [true thusness]. In the winter you wear padded clothing and in
the summer you wear linen. When you are hungry you eat food and
you offer prayers to the Buddha when it has to be done. Daily affairs in
their current form are the immeasurable offerings to the Buddha. Even
in doctrinal learning they say, if you attain the eighth immovable stage,
you enter the rank of the effortless (#ZJHf7) where no more effort is
necessary because coarse false thoughts have been cut off. Seeing one’s
own nature in the Seon school goes beyond even the tenth stage and
equivalent enlightenment. What need, then, could there be for learning
and cultivation?

In the Seon school, even the experience of the eighth-stage
bodhisattva is not considered a proper awakening. And that is why they
used to say, “Not doubting words and phrases is a great illness,” grasp
a club, and urge people to “answer properly.” This too is a difference

between the Seon school and the Doctrinal school. In the Doctrinal
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school they say, “The eigth stage and above is effortless, so you will
automatically, without making any further effort, head down the path
of attaining buddhahood while living a free and spontaneous life.” In
the Seon school we deny this, saying, “There is something beyond the
path.” This is because, according to the method of the Doctrinal school
immeasurable time is needed until one attains buddhahood. And that
is why in the Seon school, for the purpose of instantaneously attaining
the perfect fruit of buddhahood, even if you've entered the effortless
stage, we give you a critical phrase (hwadu), urge you to answer, and
ask you to make ferocious effort. Not only the eighth stage but, from
the perspective of the Seon school, even the tenth stage and equivalent
enlightenment are not cases of properly seeing your own nature.
Therefore, we say, “Tenth-stage [bodhisattvas and bodhisattvas of]
equivalent enlightenment preach the Dharma like clouds forming and
rain falling, but when it comes to seeing nature it is as if they are seeing
with their eyes covered with silk.” Therefore, the cultivation-experience
mentioned by Venerable Nanyue is the cultivation-experience
of someone who has gone beyond the tenth stage and equivalent
enlightenment and perfectly experienced [true thusness]. We can
see that this is the spontaneous practice of the unconstructed (#&fF),
unconditioned (#£7%%), and uncultivated (#(%).

[7-16]

You clearly awaken to this mind in a state where not even a single [false]
thought is produced. Empty and numinous. Silent and illuminating.
Internally and externally brilliant, this is the only truth. Whatever you
do everything is achieved from beginning to end. This is the adamantine
perfect essence of great liberation (KM & MIEHE). You must first clearly
awaken to this mind and afterwards cultivate all good deeds. Maintain
this mind and there will no longer be self and other or love and hate.
There will no longer be grasping and rejecting or gain and loss. You
will gradually nurture [your embryo]. So-called principle () requires
sudden awakening and phenomena (4%) requires gradual cultivation.

Transcend all false objects and abruptly become clear and afterwards
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carry out all good deeds and benefit sentient beings. (“Reply to Minister
Hu: Admonishment to Do Good and Awakening to Nature,” in Yuanwu’s
Essentials of the Mind)

—@ ol BATE LG Coo Y 2 i T SR B Stok Ny Sk Stok e — B
ol e} HEAERERTER 7} B9 38 A IR Stok KM &Ml ity ZUEE T
1B Ok Lol E—UI3E o Y 2k AR Fr b Sho kR A S5 b MEEEmsS:
Estok il R s Bl BZEMERE O SRS 2t HiEse = ikskok ik
ROl T UE stk B A TR oY et (.02, N Bt
)

This is the perfect awakening-experience and perfect cultivation that
benefits sentient beings through the carrying out of all good deeds
after clearly and thoroughly attaining awakening in a state where
not a single thought rises and after attaining great liberation that is
empty, numinous, and silently illuminating. The phrase “Principle
(¥) requires sudden awakening and phenomena () requires gradual
cultivation” in this sermon is often confused with Guifeng’s sudden
awakening followed by gradual cultivation. But, as for Guifeng’s
sudden awakening, there are still false thoughts in the mind (LHE %),
so his gradual cultivation is the elimination of false thoughts in the
mind (UHFR%). As for Yuanwu’s sudden awakening, there are no
false thoughts in the mind, so his gradual awakening is actually just
practicing good deeds(*F [123%). Guifeng’s gradual cultivation is
the elimination of karma (F#3£). Yuanwu’s gradual cultivation is the
accumulation of good deeds (#i3). They are both identically called
“sudden awakening followed by gradual cultivation” (B #H£), but
their content is as different as north and south. [Yuanwu] calls the
practicing of good deeds “gradual cultivation” because all good deeds
cannot be carried out simultaneously. Yuanwu’s post-awakening
cultivation is always the cultivation of the unpolluted after the perfect
awakening-experience of great liberation (Kfi#MEEIFE). Therefore, in
reality it is perfect cultivation ([EIf£).

In his General Preface Guifeng offered this definition: “As for
sudden awakening followed by sudden cultivation, not even a single
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[false] thought is produced and past and future are cut off.”*” But, if
you become attached to the idea of “not even a single [false] thought is
produced,” then this is not proper awakening and not true no mind.

Therefore, the post-awakening protection [of no mind] (FF#%{R1T),
which is the orthodox transmission of the Seon tradition, must take
as its premise the thorough experiencing of no mind in a place where
not even a single [false] thought arises. This begins after one practices
sudden cultivation followed by a perfect awakening-experience
(EZHFE). Therefore, protection [of no mind] and nourishment [of
the holy embryo] refers to the ultimate state of great liberation, the
great rest and relaxation of no thought and the unborn where false
thoughts have been brought to cessation, true [thusness] has been
experienced, and illness is gone and medicine removed. This being
the case, the lofty student of Seon should only take as her standard the
orthodox transmission of the buddhas and patriarchs and not follow
other heretical theories.

This is a general summary of our discussion of post-awakening
protection. According to Guifeng’s explanation of sudden awakening
gradual cultivation and sudden awakening sudden cultivation in
his General Preface, if you've attained awakening but still have false
thoughts we call this sudden awakening gradual cultivation, and if all
afflictions have been extinguished and not a single thought is produced
and past and future are cut off we call this sudden awakening sudden
cultivation. He said sudden awakening sudden cultivation “is, to
use an analogy, like slicing through a knot tangled in hundreds and
thousands of directions with a sharp blade in a single swing.” Also,
“this sudden awakening sudden cultivation is only possible for people
of high capacity like Chan Master Niutou.” What does our school
say about this? Although Guifeng defined sudden awakening sudden
cultivation as “not even a single thought is produced and past and
future are cut off” (— &AM ERTEFEE), in our school we say, “If you

settle in that place where not a single thought is produced, that is not
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a true awakening.” This was said by Venerable Yuanwu and in various
other places. I also say this often as well. “Not even a single thought
is produced and past and future are cut off” is none other than the
experience of no mind. Although this is like ambrosia, in our school we
do not call it ultimate enlightenment and seeing one’s own nature. We
say you must once again in that experience of no mind “go far beyond,”
“open your eyes wide,” “come back dramatically to life.” Only then is it
sudden awakening and seeing one’s own nature.

Therefore, the sudden awakening mentioned by Guifeng and
the sudden awakening mentioned in our school are fundamentally
different. From the perspective of our school, Guifeng’s sudden
awakening cannot be called “real sudden awakening” or “real seeing
one’s own nature.” Just as the old saying, “Do not call no mind the Way
since even in no mind a great barrier still remains,” says, our school’s
position is that only if you once again attain a great awakening in that
state of no mind can it be true no mind and real awakening and right
seeing one’s own nature. Since their views of awakening fundamentally
different this way, the post-awakening protection according to orthodox
view of the Seon school and the post-awakening protection mentioned
by Guifeng are at levels different as heaven and earth.

Let’s sum up what we've examined so far. The Source Mirror Record
written by Chan Master Yongming Yanshou is the greatest work since
the bodhisattva Nagarjuna. It is a masterpiece that is considered the
Great Wall of our Seon school. In its introduction, it set our school’s
standard, saying that if you see your own nature then on that spot you
will have no mind and transcend even the tenth stage and equivalent
enlightenment, so medicine and illness both become unnecessary.
Then, who is the patient? Although there is a difference in how heavy or
light the afflictions and false thoughts are, from the beings in hell below
to the [bodhisattvas of] the tenth stage and equivalent enlightenment,
everyone is a patient. When illness is completely cured and medicine
is no longer needed, this is called seeing one’s own nature. It is evident
that seeing one’s own nature transcends the tenth stage and equivalent

enlightenment. If you see your own nature, then the great canon on
g y y g



The Orthodox Path of Seon

eighty-thousand woodblocks, chanting the name of the Buddha, and
critical phrases (hwadu), and all expedient means are unnecessary. So,
because there is nothing to do, this is a greatly peaceful, unconditioned,
leisurely perfected being who is beyond learning. This is the standard
for seeing one’s own nature taught in the Seon school.

Also, the cultivation-experience that comes after seeing one’s
own nature is not a conditioned cultivation-experience but a perfect
cultivation-experience that cannot be polluted. Expansive and unhin-
dered daily life in its current form where there is nothing else to be
achieved because the tenth stage and equivalent enlightenment have
been transcended is post-awakening cultivation and protection.

If we explain it meticulously this way, there may be some who
will think seeing one’s own nature is difficult. However, the only
problem is not doing it. In no way is it difficult. If you continue to
diligently practice meditative work, then the experience of [the mind]
being consistent even while dreaming will be maintained. That is the
Avatamsakas seventh stage. If you are diligent, then being consistent
while dreaming is not that difficult. If you push your meditative work
further, then you will enter the state of [the mind] being consistent in
deep sleep and not be hindered even during deep sleep. Then you are
in the experience of the bodhisattvas of the tenth stage and equivalent
enlightenment. There is not a single master in the Seon school who has
seen his own nature without going through the state of being consistent
while dreaming and in deep sleep. If you properly attain awakening
in this experience of no mind where all afflictions and false thoughts
have vanished, then that is sudden awakening and seeing one’s own
nature. How could the Buddha and Great Master Bodhidharma be
different? They are men and [ am a man. How could my buddha nature
be different from theirs? We call them the Buddha and patriarchs and
distinguish them from living beings, but the only difference lies in
whether the eyes have been opened or not. How could their self-nature
be different? The only problem is not diligently practicing meditative
work.

The life of a person who has properly opened his eyes is expansive
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and unhindered. This is great freedom itself. Since he has both his eyes
wide open, there is no concern about falling and stumbling. If he wants
to go, he goes. If he wants to sit, he sits. He does everything the way he
wants to do it. This is protection. But, a person who has not opened
his eyes is always tripping on a stone even in the middle of the day and
stumbling on dead tree trunks and injuring himself. Those who have
sudden awakening first and then practice gradual cultivation are like
blind people who raise torches in the middle of the day. They try to use
a small lump of dirt to compete with empty space and use a firefly to
compete with the sun. How preposterous. Therefore, if one does not
listen to the desperate plea of the old buddhas and old patriarchs and
seeks a different path, then we can say this person is not a descendant of
the Seon school.

[7-17]

The habits of afflictions refer to the lingering effects (485) of afflictions.
To use an analogy, this is like a person who suddenly attains liberation
after wearing shackles on both of his or her legs for a long time. Although
the shackles are gone the habits remain. A wetnurse’s old clothes are so
thick with grime that, even if they are washed clean with soap and the
grime removed, the lingering effects of the grime remain. (T7eatise on the
Great Perfection of Wisdom 27)
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Even if afflictions are brought to cessation, their remaining habits (£7%)
and lingering effects are called latent tendencies (Kr. seupgi 5, Skt.
vdsand). There are cases where the erasing of latent tendencies is called
post-awakening protection [of no mind]. However, as explained earlier,
post-awakening protection [of no mind] is the profound state of great
liberation where silent illumination—the unconditioned and do-
nothing state of no mind and no thought—is constant. In this natural

and spontaneous great absorption of no mind of the perfected being
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who is beyond learning, unconditioned, and effortless [in all actions]
latent tendencies [immediately vanish] like snowflakes on a red hot
stove. Therefore, you only perfectly experience self-nature and protect
no mind. There is no reason to problematize latent tendencies. Mazu
said, “Wearing clothes, eating food, and naturally passing the time
nurturing the holy embryo (£Z#E# s EE B E)—what else is there
to do?”*"" Baozhi* also said, “Do not give rise to the will, even a hair’s
breadth, to cultivate learning (FE#ZIEEL () and be constantly
spontaneous in the radiance of the signless (FEFHHY).”

[7-18]

Fada had a great awakening at the moment the words were uttered and
said to himself, “From this point onwards from thought moment to
thought moment I will cultivate the practice of the Buddha.” The great
master said, “The practice of the Buddha is itself the Buddha.” (Platform
Sutra)
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The Daijoji Temple edition of the Platform Sutra says, “1 vow to
cultivate the practice of the Buddha” (Bi{Zf17). In the Koshoji Temple
edition is says, “And now I cultivate the practice of the Buddha”
(J71£#317). But they mean the same thing. This means that, after
sudden awakening followed by seeing one’s own nature, you attain
the state of buddhahood. You therefore do not need post-awakening
gradual cultivation—you practice the practice of the Buddha. This
is the practice of doing nothing (##547) after perfectly experiencing
([ElZE) no mind.
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8
Awake or Asleep, Being Consistent

S

[8-1]

Generally, there is the bright and numinous [mind], which is the
wisdom-nature of the numinous platform. It can see and it can hear. In
the body-field (£ H) of the five aggregates” it acts like a ruler (F:58).
To call this a good friend is to be a liar. If you recognize this bright and
numinous [mind] to be your true reality (I %), then why is it not bright
and numinous when you are asleep? It if is not there when you are asleep,
then this is like mistaking a thief for your son. This is the root of birth and
death (i.e., samsara) and the conditioned arising of false thoughts. (Record
of the Transmission of the Lamp Published in the Jingde Era 18, Xuansha
Shibei)**
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Even if you think you've attained such a great awakening and your
discursive views are lofty and clear, in your real experiences, if you
are still in the dark while asleep, then this is a mutation of false
consciousness and not real awakening. This being so, practitioners
of the Way must penetrate through the real experience of being
consistent awake or asleep (#&##—74H). Only then can they attain perfect

awakening.

[Lecture Sermon]

Venerable Xuansha, the disciple of Venerable Xuefeng, is a person who
demonstrated a sharpness in chan skill that surpassed his teacher. At
the time, he was such a great Dharma king who had greatly penetrated
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both doctrine and meditation that, no matter who it was, whether it
be someone from the Doctrinal or Chan school, if there was doubt
or a matter of dispute, they would visit Venerable Xuansha, receive
a judgment, and await sentencing. Here, I cited his words. Even if
you have a great awakening while you are practicing meditative work
and feel like the patriarchs and the Buddha are beneath you, if it is
dark when you fall asleep, then that is false thought and not a real
awakening.

There are many who boast about transcending all the buddhas and
patriarchs if an extraordinary discursive view or experience manifests
while practicing meditative work. But if you actually meet them, they
are people whose [minds] haven’t even become consistent in activity
and quietude let alone while awake or asleep. These kind of people are
all too common. If they realize this is an illness, then that is a relief. But,
if they protect and brag about it like it is a great treasure till the bitter
end, then it is inevitable that they will meet their deaths. However, no
matter how amazing the discursive view attained and how dazzling the
experience that manifests may be, you must inspect it and see if [the
mind] is consistent while you are dreaming and in deep sleep. If not,
then that is an experience that manifested because false thoughts were
its cause and condition. You must know for yourself that that such an

experience is not proper awakening.

(8-2]

Zhantang [Wen]zhun®’ told Dahui,”” “Chief Seat [Zong]gao, you have
instantly understood my chan teaching. If I instruct you to preach the
Dharma, you can preach the Dharma. If T instruct you to pick an old
story and produce a verse about it (i 125 4) or give an informal sermon
(/In2) or a general sermon (), you are able to execute these tasks as
well. But one matter (—f43%) still remains [unresolved] and so [what you
have] is not real awakening.”” When you are thinking very lucidly there
is chan, but as soon as you fall asleep it is no longer there. If this is so, then
how can you face birth and death?” Gao replied, “This is exactly where
my doubts lie.” (Dahui, Arsenal of Our Tradition)
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No matter how capable you are in preaching the Dharma and so on,
if you are in the dark when asleep, then this is nothing but discursive
understandings and heretical views—the discriminative thoughts
(Bl#575) of the six consciousnesses. It is not real awakening.
Practitioners of the Way should follow their conscience and fiercely
reflect on their sins.

If you indulge in the conceit that you have attained sudden
awakening and seen your own nature without having arrived at the
stage of being consisted awake or asleep, then this is the great crime of
cheating both yourself and others. This is fearful illness and hindrance
in the process of cultivating the Way.

When he was about twenty years old Venerable Dahui was certain
that he had personally experienced a great awakening, and he went
on a pilgrimage afterwards to visit all the teachers in the world. At the
time, Venerable Dahui was so intelligent and his understanding was so
quick that no one could beat him in debate or shut him up. Everyone
therefore just praised him and there was no one who pointed out his
wrongdoing. While he was adding self-confidence to such intelligence,
he finally met Venerable Zhantang. Chan Master Zhantang Wenzhun
was a venerable in the Huanglong lineage. He was the disciple of Chan
Master Zhenjing Kewen E{5 5332 (1025-1102) who had inherited the
Dharma of Venerable [Huanglong] Huinan [#FE] 2/ (1002-1069).
At the time, there were many teachers who commanded respect, but
among them Chan Master Zhantang Wenzhun, Chan Master Lingyuan
Weiqing BRHE (d. 1117), and the three disciples of Chan Master
Wuzu Fayan fuilE:ii (1024-1104) known as the three Fos—Foyan
Qingyuan flIRiFE (1067-1120), Fojian Huiqin #h#EE (1059-



The Orthodox Path of Seon

1117), and Foguo Keqin—these five teachers were held in high regard
as having the best eye [for the true Dharma]. That is why Venerable
Dahui paid a visit to Venerable Zhantang.

Venerable Zhantang saw that Dahui was wiser than anyone else
and a person whose discursive views and accomplishments would
never be inferior to anyone. But those (i.e., Dahui’s words) were words
spoken in the state of false thoughts of the sixth consciousness. They
were not words spoken after a real awakening. So, Venerable Zhantang
said, “There is nothing lacking in the way you ask about and explain the
Dharma,” and first offered Dahui praise. Afterwards, what he added is
what has been cited here. Although he was equipped with wisdom and
talent that would allow him to compete with and not lose to anyone,
when Dahui actually took a hard look at his own meditative work, his
bright and luminous [mind] would vanish without a trace when he fell
asleep. Venerable Zhantang pointed out Dahui’s actual state like this.

The fundamental aim of meditative work is liberation from
life and death. If all is dark and not free as soon as you fall asleep,
then how much more so in the state of death? [Your mind] has to be
consistent while dreaming for it to be consistent while ill, and it has
to be consistent while sleeping for it to be consistent in life and death.
“Your [mind] couldn’t even be consistent while dreaming, let alone
while sleeping. How could we call that meditative work?” This is what
he pointed out. If there is a person who refuses to yield, then that
person will think he is the best, saying, “Who are you to tell me to do
this and that?” and then stomp out of the room. But Venerable Dahui
is someone who planted good roots in his previous lives. Although it
was uncomfortable to hear, he took a hard look at himself and deeply
acknowledged his mistakes.

Also, there are many people who mistakenly thought that they had
completed their meditative work when in fact [their minds] were not
consistent while ill. Venerable Dahui’s teacher Venerable Yuanwu is a
representative case. Venerable Yuanwu similarly boasted about himself
attaining a great awakening and freely roamed about everywhere.

Venerable Yuanwu was a great genius—not even Dahui was his equal—
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and no one could be his match. Then he paid a visit to Chan Master
Wuzu Fayan, who was revered as the greatest eye of human and gods. At
first sight, Venerable Wuzu recognized Venerable Yuanwu’s mistake and
pointed out his error, but Venerable Yuanwu was not willing to admit
it. In fact, he suspected that Venerable Fayan was not a proper teacher.
To Venerable Yuanwu, who stomped out of the room and didn’t look
back, Venerable Fayan offered this final instruction, “When you are
gravely ill and close to death then you will remember my words again.”
Later, he did actually become ill and was close to death. He had roamed
about everywhere and boasted about his awakening loudly. But, facing
death, [he realized that] what he had attained was as useless as melted
ice and loose tiles. At that moment he recalled the final words of Chan
Master Fayan. He therefore vowed that, “if I do not die from this illness
and come back to life, I will let go of everything and pay Venerable
Fayan a visit.” Yuanwu, who fortunately recovered from his illness,
didn’t consider the distance too far and visited Fayan and repented of
his foolishness and mistakes. And, under Venerable Wuzu'’s tutelage, he
then properly and diligently practiced meditative work and inherited
Chan Master Fayan’s lineage.

Examples of people who do not accept it when they are given
earnest instruction are not limited to the case of Venerable Yuanwu.
There are many like this. It is even worse today. “Does one fool eat,
another fool preach, and a separate fool sleep? Why not have a proper
awakening when you are thinking straight? What is this nonsenses
about [your mind] being consistent awake or asleep and so forth?
Useless words like that are the words of crazy people and halfwits. How
many people attain [the state where the mind] is consistent awake or
asleep to warrant such talk? So, what if it is dark or not dark when you
fall asleep?” Today, people who thoughtlessly speak this way, as if to
challenge you, are all too common.

But try becoming seriously ill or going in and out of life. Does
that awakening you thought was so amazing make you feel free at that
moment? Be true to yourself and practice some self-reflection. You
must truly attain the kind of Dharma that is consistent in life and death
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and free and spontaneous. If you vainly get carried away by ill-advised
bravery and false thoughts, such behavior will kill yourself and others as
well.

While practicing meditative work, the old patriarchs always
inspected whether or not [the mind] was consistent while dreaming
and consistent awake or asleep. Raising a public case and having a great
awakening even if you've already entered the deep state where [the
mind] is consistent awake or asleep is the proper practice of meditative
work in our Seon school. So, you must practice meditative work in
such a way that will, if you are true to yourself, leave you with no
regrets. Do not thoughtlessly show off your discursive thoughts, using
the cogitation and discrimination of the sixth consciousness which isn’t

even consistent awake or asleep.

[8-3]

Dahui asked Yuanwu, “When I think about it, as long as this body still
exists, when I fall asleep, there is no longer a ruler (3:5). Then, when
[the four elements] earth, water, fire, and wind scatter about and the
myriad sufferings flare up how could perverted views not rise one after
another?” Yuanwu simply pointed with his finger and said, “Calm down.
Calm down. Put the false thoughts to rest. Put the false thoughts to rest.”
And he also said, “When all the false thoughts that you speak of are cut
off, that’s when you will arrive at that place where you will always be
consistent awake or asleep by yourself.” Unable to believe after hearing
it the first time, everyday I thought to myself, “Being awake and being
asleep are opposites. How could I dare open my big mouth and speak
of chan. If the Buddha’s saying that [awakening] is consistent awake or
asleep are false words, then this illness of mine need not be eliminated.
But if the Buddha’s saying does not deceive us, I have not yet reached
complete [awakening].” Later, [Dahui] heard the sermon about the warm
winds blowing from the south and suddenly abandoned the obstructions
in his mind and finally came to know that being asleep is just like being
awake and being awake is just like being asleep. He finally came to know

for himself the Buddha’s saying that [awakening] is consistent awake or
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asleep. This truth GEF) cannot be picked up and shown to others. Just
like when you experience something in a dream, it cannot be grasped or
rejected. (Recorded Sayings of Chan Master Dabhui Pujue 29)
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As for being consistent awake or asleep, there are two types: [being
consistent while] dreaming (#£°H) and in deep sleep (AMRIF). The
[being consistent while] dreaming rank (MEZ*{7) is the realm of the six
consciousnesses. This corresponds to the seventh-stage bodhisattva
of the Doctrinal tradition. The [being consistent in] deep sleep rank
(FARAT) is the state of being consistent in the true thusness of the stage
of buddhahood, which has forever transcended the subtle false thoughts
of the dlaya consciousness and the free bodhisattvas of the eighth stage
or above who are attached to the subtle false thoughts of the eighth
dlaya consciousness. What Dahui speaks of here is the state of being
consistent while dreaming.

In general, the inability to have faith in the state of being consistent
awake or asleep is not an illness that troubled only Dahui. Rather, it is
an illness that has troubled practitioners of the Way in both the past and
the present. They deny the real experience (#45%) of being consistent
awake or asleep because of heretical views consisting of half-baked
discursive understandings and dare open their big mouths and speak
of chan—how truly regrettable this is. Had Dahui not met a clear-eyed
master of our tradition like Zhantang and Yuanwu and turned his mind
around, he would have never achieved the great success that he achieved

later in his career. After Dahui actually experienced the state of being
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consistent awake or asleep, he offered the praise, “The Buddha’s saying
that [awakening] is consistent awake or asleep are true words and not
false words,” and said in wonderment, “Even if I grind my bones and
break my body, I cannot pay back this debt.”

Practitioners of the Way should not insist on their own respective
personal views. They should take the spoken teachings of the old
buddhas and patriarchs as the standard and really experience the
ultimate state of no mind. Otherwise, they will not be able to take
care of their own great matter of birth and death and the buddhas and

patriarchs’ mandate of wisdom will forever be cut off.

After roaming about everywhere superciliously, Venerable Dahui,
who felt deep regret after realizing that “discursive views that are not
consistent while awake or asleep are merely illnesses,” stayed and
practiced meditative work under the tutelage of Venerable Zhantang.
But perhaps because their fate together wasn’t strong enough Venerable
Zhantang became seriously ill and was about to pass away. After being
fooled by misguided teachers and wrong discursive views, he finally got
to receive instruction from a proper teacher, but even this teacher was
about to pass away, leaving him with no one to rely on. To Venerable
Zhantang who was on his deathbed, he therefore made a desperate plea,
“If you do not rise from your sickbed, then who should I rely on?” At
the time, Venerable Zhantang offered him this instruction: “Venerable
Yuanwu would be good. I do not know him myself, but if you meet him
you will surely realize the great matter of life and death.” Dahui thought
to himself and vowed, “If Venerable Yuanwu gives me recognition, then
he too is a misguided teacher who cannot identify my illness. I will
stomp out of the room and never cultivate chan ever again.”

But Dahui, who met Yuanwu, rather than receive recognition, and
as if he found himself before a cliff, could not find a way to approach
and, like a mosquito sitting on top of an iron ox, there was no place
to stick in his mouth. He therefore gave up on testing and weighing

Venerable Yuanwu. He opened his heart and asked Venerable Yuanwu
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about his illness—his inability to remain consistent awake or asleep.
But Venerable Yuanwu waved him off, promptly rejected him, and
never again allowed him to open his mouth. Yuanwu then instructed
him to immediately go rest. However, Dahui could not trust these
words straightaway. On the contrary, he had this doubt: “The Buddha
and the patriarchs said that [the mind] must be consistent awake or
asleep for it to be proper awakening. If this fact about [the mind] being
consistent awake or asleep is true, then I must correct myself. But if it is
not true, then the words of the Buddha are wrong.”

In this way, the inability to trust [the mind’s ability] to be
consistent awake or asleep and let go of the excited views is not an
illness experienced only by Venerable Dahui. In both past and present,
those who have acquired this illness while practicing meditation are
countless. When you meet someone who, despite having practiced
meditative work for only a short time, boasts out loud, they tend to be
nothing more than people bound up in false thoughts. Therefore, when
you instruct them, “Forget that nonsense and go practice meditative
work earnestly,” they stubbornly challenge you as if they’re trying to
say, “What do you know?” Inevitably, we instruct them in a calm and
orderly way that, if [the mind] is not consistent awake or asleep, then
that is neither awakening nor meditative work but rather an illness.
However, once they decide to be headstrong they refuse to stop. There

was even someone who said this:

“I tried practicing meditative work and gradually tasted the state of being
consistent, but I just can't get [the mind] to be consistent awake or asleep.

Could this perhaps just be the venerable’s private view?”

It is not. No matter how thorough the awakening and how lofty the
discursive view, if [the mind] cannot be consistent awake or asleep,
then that is false thought. This is the absolute rule of our school. If
somebody is suffering from this illness, then he must diagnose the

illness and remedy it himself, taking a lesson from heroes of our school

like Venerable Yuanwu and Dahui.
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[8-4]

Miaoxi (i.e., Dahui) was not self-satisfied (H &) his whole life. Late in
his career, he entered the room of [Ke]qin of Chuan and ascended to
the seventh-stage bodhisattva of the Huayan tradition. (Biographies of
Eminent Monks of the Great Ming 6)
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Although the sagely rank of the seventh-stage bodhisattva of the
Hwaeom (Ch. Huayan) tradition seems lofty, far, and difficult to
reach, whomever attains the state of being consistent while dreaming
belongs to the rank of the seventh-stage bodhisattva. However, this
is not the spontaneous rank of the cessation of consciousness (Skt.
nirodpasamaipatti) where [awakening] is consistent even in deep sleep.
Here, there is still yet another great barrier. You must strive to pass

through it.

They say, if [the mind] is consistent while sleeping, then you are
Hwaeom’s seventh-stage bodhisattva. Even just the first stage is quite
an amazing stage. The seventh stage must then be an enormously high
stage. But, even if you arrive at the seventh stage where [the mind]
becomes consistent while sleeping, that is not the end. When you enter

deep sleep, it is once again dark, so that cannot be called the ultimate.

[8-5]

Those whose perception aggregate has been brought to cessation—for
these people—the perception of dreaming is extinct, so [their awakening]
is consistent awake or asleep. Their cognition is empty and serene like
empty space. Never again will they cognize the coarse afflictions and false
thoughts in front of them. (Sarangama-sitra 10)
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Even if the coarse false thoughts of the six consciousnesses are extinct,
the subtle false thoughts of the eighth consciousness still exist. Being
consistent awake or asleep applies to both dreaming and deep sleep.
So, being consistent while dreaming is the seventh-stage bodhisattva,
being consistent in deep sleep corresponds to those at the eighth stage
or above.

(8-6]

When the bodhisattva abides in the seventh stage, she cultivates the
wisdom of expedient means and the extraordinary Way (%##i#). She
peacefully abides and remains immovable. She does not put to rest
or abandon even a single thought. While walking, standing, sitting,
and lying down and also while asleep and dreaming, she does not
resonate with obstructions even for a moment. (“Ten Stage Chapter,” in
Avatamsaka-siitra 37)
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In the signless absorption (4EfH7E) of the seventh-stage bodhisattva, the
coarse false thoughts are subdued. Even in your sleep, you are just as

you always were. You are not obstructed by anything.

[8-7]
The bodhisattva in the seventh stage far transcends all hindrances [to
awakening] while walking, standing, sitting, and lying down and even in

her sleep and dreams. (Dasabhimika-sitra 5)
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Hindrances () are obstacles to cultivating the Way that arise
because of afflictions and false thoughts. The bodhisattva finally attains
the state of being consistent while dreaming in the seventh stage. If the
practitioner of the Way just attains the state of being consistent while
dreaming, then he is equal to the seventh-stage bodhisattva.



The Orthodox Path of Seon

While practicing meditative work, even the appearance of the smallest
discursive view [results in] the ego growing as tall as the sky, and thus
it is very common for you to delude yourself into thinking you have
reached the ultimate. At this moment, you yourself must inspect and
see if [the mind] is consistent while dreaming. This is the yardstick
used to measure whether or not you entered Hwaeom’s seventh stage.
Until you pass through this gate, it cannot be said that you are on the
right path. This is something that all the buddhas and patriarchs claim
in unison. As shown in the cited passage, there are none who did not
pass through this gate, including generations of great patriarchs such as
Venerable Yuanwu and Venerable Dahui.

I've seen many who treat the old buddhas and patriarchs like toilet
paper when a bit of discursive view appears while practicing meditative
work. They may say such things, but what’s the point? I instruct them,
“Yuanwu who possessed excellent oratorial skills and wisdom and even
Dahui said the inability to reach the state where [the mind] is consistent
awake or asleep is an illness. What is so great about what you realized?”
But most of them do not affirm what I say and stomp out of the room.
Among them, there are some who look back and utter profanities at me.
However, no matter how much they utter profanities at me and deny
me, when they experience a grave illness, they will remember me. Even
if their discursive views cover heaven and earth, they must take men like
Venerable Yuanwu and Dahui as examples and practice self-reflection.
If you haven’t reached [the state where your mind] is consistent while
dreaming, then seriously repent and practice meditative work more
diligently. The fact that you don't know it is an illness is a grave matter.
Once you know this is an illness, a way to return to life will manifest
and that is quite fortunate.

When we speak of [the mind] being consistent while dreaming
and in deep sleep, you may think of it as an extremely distant stage
[of attainment]. But, you were born with the same body as the old
buddhas and old patriarchs. Not making effort is the only obstacle. If
you whole-heartedly make effort, then anyone can achieve it. Whether
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or not you achieve it depends on effort. Should you be talking about
meditative work working and not working as you sleep and play as
much as you want? If you practice meditative work that way, even if a
thousand billion kalpas pass, there is no hope for you. This is something
the venerables always used to say: “Among the sins, killing a person is
the gravest sin, but if there is a fool who wastes his time, claiming to be
practicing meditative work or self-cultivation, then even if you kill ten-
thousand such fools a day, it is not a sin.” So, by all means, diligently
make effort and even more effort.

[8-8]

Among the following five ranks: rebirth in the heaven of non-perception
(Ch. wuxiang tian #EHK, Skt. asamjnika),”” attainment of the absorption
of non-perception (Ch. wuxiang ding TERE, Skt. asamjndsamapatti),
attainment of the cessation of consciousness (Skt. nirodhasamapatti),
sleeping (IEfK), and fainting (RJ42), ordinary beings are endowed with
four, that is, all but the cessation of consciousness. Noble beings only
have the last three. Among them, tathagatas and free bodhisattva [who
are eighth stage or higher] only attain one rank: they do not have sleeping
or fainting. (Vijraptimatratasiddhi 7)
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Within the five ranks of no mind ordinary beings have four. They have
everything but the cessation of consciousness. Noble beings only have the
last three. Buddhas and free bodhisattvas above the eighth stage only have
the cessation of consciousness. They do not have sleeping or fainting.
These two are evil phenomena (i.e., dharma). In terms of their outward
appearance they look like they are asleep, but in reality they are not
asleep. Adepts™ of the two vehicles™' also have fainting. (Source Mirror
Record 55)
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When we speak of no mind here, with the exception of tathagatas,
these are all references to an ersatz no mind (f&#.(+). They say free
bodhisattvas and tathagatas are the cessation of consciousness, but the
cessation of consciousness for the free bodhisattvas is an ersatz no mind
where only the six consciousnesses, that is, the six coarse afflictions are
extinct. The cessation of consciousness for the tathagatas is the true no
mind where the eighth consciousness, that is, even the three subtle false
thoughts are extinct.

To not have sleeping or fainting refers to being consistent awake
or asleep. The free bodhisattva’s [awakening] is consistent [awake or
asleep] in the eighth consciousness’ indeterminate state of no mind
(#EECHE.Ly). The tathagata’s [awakening] is consistent [awake or asleep]
in the ultimate state of no mind of true thusness. A true [awakening]

that is consistent [awake or asleep] is the ultimate state of no mind in

the state of buddhahood.

(8-9]

Gradually, when your practice arrives at the state where you are consistent
awake or asleep, just don’t lose or forget the critical phrase in your mind.
When your investigation arrives in that profound place where false
discriminations are forgotten and the mind is cut off, the golden crow
will fly high in the sky in the middle of the night. At that moment do not
give rise to the mind of sadness or happiness. You must pay a clear-eyed
master with natural qualities a visit and forever sever your doubt. (Z7zego
Collection)

HEfEAR— ol HZEERER LRt BEEIE S DGz sk 4ol il
KA Jipigoll ZLA 5 ekl HB Ak gt oF ORH 5R)

The state of being consistent awake or asleep here excludes the state of
being consistent [awake or asleep] of true thusness. If you thoroughly
awaken to [true thusness] without remainder after you attain the state

of being consistent awake or asleep, then this is to clearly see your own
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nature. However, since, depending on inherent capacities, there may
be a lack of thoroughness, you must pay a clear-eyed master of our
tradition a visit and receive their seal of approval. This is the only way to
truly let go of doubt.

Venerable Taego painstakingly investigated for twenty years and
attained the state of being consistent awake or asleep at the age of
thirty-seven and great awakening at thirty-eight. He paid Chan Master
Shiwu’ a visit in China, received his seal of approval, and inherited the

orthodox Linji transmission lineage.

For over twenty years after Venerable Taego made the aspiration to
attain enlightenment, he devoted himself to the practice of meditative
work and reached the state where [his mind] was consistent awake or
asleep at age thirty-seven. The very next year he had a great awakening,.
He thus gave himself the name Taego. He himself had no further
doubts, but he deemed it necessary to visit a clear-eyed patriarch and
receive certification [of his enlightenment]. So, he crossed the sea to
China and visited Chan Master Shiwu Qinggong. Venerable Shiwu
was the disciple of Chan Master Jian Zongxin K& who inherited
Chan Master Xuean Zugqin’s Fjil#k (1216-1287) Dharma. At the
time, he was someone who was revered as [a master who possessed]
the eye of humans and gods. From him, [Taego] received undoubtable
certification of his thorough great awakening. So, even Venerable
Taego experienced [the state where the mind] is consistent awake or
asleep and then had a great awakening, which was certified. Even if
you have thoroughly attained awakening, you must inspect yourself to
sese if [your mind] can be consistent while awake or asleep, and even if
it is consistent awake or asleep you must visit a clear-eyed master and

receive inspection. This is the absolute rule of our school.

[8-10]
When you arrive at that state where there is no gap between serenity and

activity and you are consistent awake or asleep, you will not be distracted
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by contact with objects and your clear and open [mind] will never be lost.
Like a dog that sees a pot of burning oil, even if you want to lick it you
can’t; even if you want to abandon it you can’t. At this time what is the
right thing to do? (Naong’s Collection)
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Naong Hyegeun 55 %) (1320-1376) wrote the Zen Rules for
Meditative Work (T K 1#iH) and made it a guide for cultivating the
Way. This is the sixth rule. This is why the state of being consistent
awake or asleep is taken as a necessary condition in the investigation of
Seon and awakening to the Way. If you cannot pass through this, then
this is not seeing one’s own nature and not an awakening to the Way.

Only if you are no longer deluded for all eternity by thoroughly
experiencing no mind—ultimate enlightenment—and truly attaining
the state of being consistent awake or asleep can you call this seeing
your own nature. The fact that protecting this great state of no mind is
post-awakening work is an absolute rule of the orthodox transmission
of the buddhas and patriarchs. If so, you may be wondering how many
masters of our tradition have really experienced the ultimate state of
no mind. However, if your [awakening] is consistent while dreaming,
then you are already a seventh-stage bodhisattva of the Hwaeom
tradition. If your [awakening] is consistent in deep sleep, then you
are a bodhisattva of the eighth stage or higher. Among the clear-eyed
masters of our Seon tradition, no one claims to have seen his or her own
nature without having first penetrated through the mysterious barrier
of being consistent awake or asleep. Since awakening occurs after the
attainment of the state of being consistent in deep sleep, which is the
eighth stage or above, this cannot but be ultimate enlightenment. Such
being the case, discursive awakening, where adventitious afflictions
remain as they always have and one is not even liberated from coarse
false consciousness, is not seeing one’s own nature and not sudden
awakening. This, therefore, is never allowed.



8. Awake or Asleep, Being Consistent

Venerable Naong was a contemporary of Venerable Taego. He was
Taego’s junior. In his 7en Rules [for Meditative Work] he spoke of the
need to [reach the state where the mind] is consistent awake or asleep
not in the tenth but the sixth rule. The fact that you must go through
[the state where the mind] is consistent awake or asleep is a common
view in both the past and the present. So, discursive awakening, where
adventitious afflictions are just as before and one is still stuck in coarse
false consciousness, is neither seeing one’s own nature nor sudden
awakening.

Seeing one’s own nature is something that you awaken to at the
great stage of no mind, which is [the state where the mind] is consistent
awake or asleep, so it cannot be that you can see your own nature
without experiencing [the state where the mind] is consistent awake or
asleep. When I inform [students] that only ultimate enlightenment,
which goes beyond [the state where the mind] is consistent awake
or asleep, is seeing one’s own nature, they say, “the seeing one’s own
nature that the venerable speaks of is as distant as the stars in the sky, so
no one dares to achieve it.” But, that is the fact, so what can be done?
As the good teachers of the world demonstrated, unless it is a great
enlightenment attained by going through [the state where the mind]
is consistent awake or asleep, it is clear that it is not seeing one’s own
nature. How, then, can you wrap it up in sweet lies? Is not impossible
to lie to your own conscience? You must first attain [the state where the

mind] is consistent awake or asleep and then have a great awakening.
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9
Gaining Life in Death

FEH ARG

[9-1]

Many Buddhist practitioners today, after they experience the cutting off
of both past and future and the serene extinction ($#) of both mind
and body, take resting (fk%) and relaxing (#%) and holding a single
thought forever (—:&# %) as the ultimate. However, obstructed by
this extraordinary experience (M35 5%), they cannot have their own
right views manifest before them or reveal their supernatural radiance.
(Recorded Sayings of the Old Worthies 44, Zhenjing Kewen)**
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Even the extraordinary experience in which both past and future are
cut off and not a single thought arises because the mind and body
have been brought to serene cessation is not proper awakening. What
need, then, is there to speak of those who cannot reach the state where
not a single thought arises because thoughts continue to appear and
disappear?

[Lecture Sermon]

The great state of no mind where there is no ignorance for eternity,
serene extinction of both mind and body, cutting off all false thoughts,
and where [the mind] is consistent awake or asleep—even this
outstanding, sublime experience is not a case of direct awakening.
Then, why bother talking about thoughts coming in and out? False
thoughts are just as before. If there is anyone who, full of nothing but
discursive views and conceit, are certain that they are awakened, then

right now he should take another look at himself.
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[9-2]

Rest and relax. Hold a single thought for ten-thousand years. Cut off
both past and future. In this world how many have reached this deep
and profound state (lit. piece of land [H}])? Zhenjing calls this an
extraordinary experience—the perfected being Guang (&%) of
Baofeng ¥ 1% [Temple] from a long time ago is truly such a person. One
completely forgets his entire body and does not see worldly things. One
therefore cannot be tainted by defilements. However, one’s eye of the Way
can in turn become obstructed by this supreme experience. So, one must
reach that extraordinary experience where not a single thought arises and
both past and future are cut off. Then, one must pay a worthy (87g) a
proper visit. (Recorded Sayings of Chan Master Dahui Pujue 17)
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Guifeng [Zongmi] called the state of not giving rise to a single thought
and cutting off both past and future “sudden awakening followed by
sudden cultivation” and reserved no praise for it. But the worthies
who hold the orthodox transmission rejected this as an extraordinary
experience. You can easily tell whose [understanding] is deeper and
superior. In reality, even an extraordinary experience that is difficult to
attain can be a great illness obstructing the eye of the true Dharma. Pay
a good friend who possesses the eye of the true Dharma (IEIRAIE) a
visit and attain unrestricted thorough awakening. If you do not come
back to life from this death where mind and body have been brought to

serene cessation, then this is not proper awakening.

Even in the great state of no mind where there is no ignorance for
eternity and a single thought lasts for ten-thousand years, this is not
the experience of true thusness, that is, right awakening. Although the
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experience of no mind of the great bodhisattva of spontaneity above the
eighth stage who has attained the state where [the mind] is consistent
awake or asleep is an exceptional state, if you settle there it will become
an illness. You must brush aside the experience of serene extinction,
stand up, and have a great awakening,.

Since Chan Master Mazu Daoyi, the person who produced the
greatest number of teachers is Chan Master Huanglong Huinan.
Zhenjing Kewen FE.{5 53 (1025-1102) is none other than Chan
Master Huanglong Huinan’s descendant. Chan Master Wuzu Fayan
Tl (1024-1104) only recognized two people, Huitang [Zuxin]
and Zhenjing [Kewen], among the many descendants of Huanglong.
From this you can guess at Chan Master Zhenjing Kewen’s Way and
virtue. Huanglong Huinan and Yangqi Fanghui #l7 € (992-1049)
are disciples of Shishuang Chuyuan A% H (986-1039). They are
thus Dharma brothers. Chan Master Zhenjing Kewen is the disciple
of Huanglong and Chan Master Wuzu Fayan is the disciple of Baiyun
Shouduan FIZE5Fi (1025-1072) who inherited Yangqi’s Dharma.
However, Venerable Huitang of the Huanglong lineage suggested to
anyone who wished to do real meditative work to visit Fayan. Similarly,
Venerable Wuzu of the Yangqi lineage held Venerable Zhenjing and
Huitang in high regard as having the greatest eye [for the true Dharma]
among humans and gods. Like this, it takes a person who had direct
awakening to recognize another who had direct awakening. Here, there
is no room for personal feelings that debate how far or close a [Seon]
family is.

A chief seat in the assembly of Chan Master Zhenjing Kewen came
to visit Chan Master Wuzu Fayan. Venerable Fayan asked him about
the teachings of Venerable Zhenjing. He therefore relayed this teaching
of Venerable Zhenjing: “Rest and relax. Hold a single thought for ten-
thousand years. Cut off both past and future.” This conformed neatly
with the dear master’s (i.e., Wuzu Fayan’s) awakening that, no matter
how great the awakening and even if you are called a great teacher with
your skilled Dharma sermons, if you have not been through the great

state of no mind where [the mind] is consistent awake or asleep, then
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this is not seeing one’s own nature. He was so pleased by the fact that
there was such a proper teacher in a world where false teachers prevail
that he quickly summoned his disciple Yuanwu, and Yuanwu, who was
washing his feet, ran over even before his feet were dry. Venerable Wuzu
then raised the words of Venerable Zhenjing and showed, as above,
that, if one does not go beyond the state where [the mind] is consistent
awake or asleep, then this is not a real awakening.

Like this, although there were divisions into the five houses and
seven traditions, regardless of house affiliation, they were identical in
their attainment of great enlightenment by going through the great
state of no mind where [the mind] is consistent awake or asleep.
Moreover, he said that you must not dwell in this great state of no
mind. If one considers the extraordinary experience of the great state
of no mind as the ultimate and settle there, that person is called a
dead person. You can only be called a person of great spontaneity, real
person, and living person if you come back to life from that place. This
is called attaining life from death (JEH#5i). It is difficult even to attain
the state where [the mind] is consistent awake or asleep.

If there is someone who has attained it, then that is a truly
admirable thing. However, if such a person were to pay us a visit, our
school would immediately scold him and chase him away. This is
because, although admirable, that extraordinary experience can, on the
contrary, become an illness. Also, when seen from the perspective of
ultimate enlightenment which is complete awakening, going beyond
the state where [the mind] is consistent awake or asleep and having
again a great awakening is a proper case of opening one’s eyes. Before
that, even tenth-stage bodhisattvas and [bodhisattvas at the stage of ]
equivalent enlightenment are nothing more than blind men. Beginners
who do not know anything may gaze up high in envy at the state of the
first-stage bodhisattva, but in our school even the state of the tenth-

stage bodhisattva and equivalent enlightenment are scolded and denied.

[9-3]
Bodhidharma said, “Externally, all karmic conditioning by objects is
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suddenly put to rest. Internally, the mind is serene and motionless. The
mind must be like a wall for one to be able to properly enter the Way.”
(Recorded Sayings of Chan Master Dahui Pujue 27)
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Not a single thought rises and both past and future are abruptly cut
off. Defilements are suddenly put to rest and both torpor (£ik) and
excitation (#X#L) are cut off. Like a figure made of mud or carved out of
wood, there is no mental discrimination”” all day. I therefore say [the
mind is] like a wall. If this experience manifests before you, then the news
of coming home to perfect awakening is certainly not far away. (Chan
Master Gaofeng Yuanmiaos Essentials of Chan)
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You have to make external objects and internal mind serene and put
them to rest and attain the experience of no mind to awaken to and
enter the great Way.

Only if you arrive at the great state of no mind which is like rocks and
trees can you have an awakening and enter the great Way. If, on the
contrary, one is drawn outside to [other] experiences and inside to false
thoughts and suffer from torpor, then such a person can never have
an awakening and enter the great Way. This is the lifeline of our Seon
school. As Venerable Huangbo frequently mentioned in the Essential
Teachings on the Transmission of the Mind, Venerable Baizhang also used
to often say, “You must have no mind like rocks and trees. If you do
not have no mind, then you can never achieve it.” No mind should also
not be the indeterminate no mind of the eighth 4/zya consciousness. It
should be the real no mind of true thusness.
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[9-4]

If not a single thought rises and both past and future are cut off, if the
essence of illumination stands alone and objects and the self become
one, then you will immediately reach the mind’s source. There will be
no knowledge and no attainment. There will be no grasping or rejecting,.
There will be no remedying or cultivating. (“Chengguan’s Essentials
of the Mind,” in Record of the Transmission of the Lamp Published in the
Jingde Era 30)
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When all thoughts are together made serene, you will thoroughly
experience the self-nature of true thusness. This, in other words, is

seeing one’s own nature, sudden awakening, and the attainment of

buddhahood.

Awake or asleep, they say that only in the great state of no mind can you
properly see your own true nature of true thusness. If there is even the
slightest bit of false thought left, then that cannot be called seeing one’s

own nature.

[9-5]

After I saw old master Yuanwu raise [the old case] “A warm wind blows
from the south” (FEMEHFEZK), I unexpectedly cut off both past and
future like slicing a ball of tangled thread with a sharp blade. Although
signs of activity (#)#H) did not rise, bare-naked purity remained. The old
master said, “How pitiful! You have died but cannot come back to life.
Not doubting words and phrases is a great illness. Only after you die and
come back to life can you not deceive yourself.” Everyday I entered the
master’s room and simply raised [the old case] “The phrase ‘have’ and
the phrase ‘not-have’ (7% /)) are like wisterias that grow on trees.” As
soon as I opened my mouth to answer, he immediately said, “Not so”
(). T used an analogy, “The truth GETE) of this [old case] is like a dog
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that sees a pot of burning oil—even if you want to lick it you can’; even if
you want to abandon it you cant.” One day, the old master raised, “What
if the tree suddenly falls and the wisterias dry out and die? [Mazu said,]

“They have come to depend on each other.””*” I immediately understood
its principle, so I told [the old master] that I understood its principle.
The old master said, “I only fear that you may have not yet penetrated the
public cases (£2%).” [The old master] continued to raise a challenging
series of obscure and difficult public cases (F&#t23%€), which were cut
down by me with two or three turning words. It was like setting out for
a journey at an un-boisterous time of great peace—once you get going
there are no obstructions to bother you. I then knew that [the old master]

had not deceived me. (Recorded Sayings of Chan Master Dahui Pujue
17)
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Just as there is a difference in depth—while dreaming and in deep
sleep—in [how much the mind] is consistent while or asleep, there
is a difference between the absorption of non-perception of the
seventh-stage bodhisattva and the cessation of consciousness (Skt.
nirodhasamadpatti) of the eighth-stage bodhisattva in the extraordinary
experience of not producing a single thought and cutting of both past
and future. Dahui penetrated through the seventh-stage bodhisattva’s
state where [the mind] is consistent while dreaming and all the way
to the ultimate state [of buddhahood]. He is someone with sharp
faculties. This is not the great death of the cessation of consciousness,

but even here, if you attain a profound awakening, you achieve perfect



9.Gaining Life in Death

enlightenment.

In this way the Seon tradition calls the extraordinary experience
of cutting of both past and future “dying but not coming back to life”
(J€ 7 ANiih) and strongly reject it. We certify you as a holder of the eye of
the true Dharma if you thoroughly awaken here to [true thusness] and
abruptly come back to life. The only lifeline is “not doubting words and
phrases is a great illness.” If you do not come back to a great life after
a great death, you cannot mention the profound and sublime purport
of the public cases of the buddhas and patriarchs. [Yuanwu] therefore
had Dahui, who acquired the rank of the seventh-stage bodhisattva,
scrupulously investigate the words and phrases [of buddhas and
patriarchs]. Although he abruptly attained thorough awakening at the
words “They have come to depend on each other,” [Yuanwu had to
say] “I only fear that you may have not yet penetrated the public cases.”
There is no need to further mention other [examples]. Even if you are
an eighth-stage bodhisattva or higher, you will be ignorant and not
know the point (7%J&) of the public cases. You can only know if you
achieve the ultimate state of perfect enlightenment. Indeed, if you do
not doubt words and phrases, this is a great illness. The lofty gentleman
who investigates [old cases] should be taken as an example to follow for

ten—thousand generations.

Not doubting words and phrases in the state of no mind where [the
mind] in consistent awake or asleep is a great illness. Patch-robed monks
should take this as a model to follow for ten-thousand generations.
You may think: “Not a single thought arises and I am in the state of no
mind where past and future have been cut off. Is there further need for
study?” The greatest illness that that point is the failure to investigate
the gongan, that is, the critical phrase. This is because, even when you
arrive at the seventh and eighth-stages [of bodhisattvahood], you
cannot know gongans and penetrate through critical phrases. So, if you
think yourself right, saying, “Now that I am in the state of no mind I

feel so free and peaceful,” then you will forever become a heretic.
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Venerable Dahui was the same. Although he arrived at the
immaculate state where [the mind] is consistent awake or asleep, he
was scolded by Venerable Yuanwu for dying and failing to come back to
life. He therefore investigated the critical phrase (huatou [Kr. hwadu))
“the phrase ‘have’ and the phrase ‘not-have.” Just like a dog treats a
pot of burning oil, he couldn’t do anything. One day he was having
dinner with a guest and forgot that he was holding chopsticks in his
hand. Venerable Yuanwu saw this, smiled, and told him off to the guest,
saying “That fool is investigating boxwood chan (¥ Kii).” Among
trees, the slowest growing tree is the boxwood. They say that, by the leap
month, the boxwood, rather than grow, actually curls up. There was
nothing [Dahui] could do himself. Having also heard the rebuke from
his teacher, Dahui was outraged and so he asked, like he was quibbling
about it,

“I hear that the venerable too asked the old master about the phrase
‘have’ and the phrase ‘not-have.” What did the old master say?”

“I asked, “What do you do when the phrase “have” and the phrase
“not-have” are like wisterias that grow on trees?” Venerable Wuzu said,
‘Draw it though you may, it cannot be drawn. Paint it though you may,
it cannot be painted.” So, I asked, “What if the tree also falls and the
wisterias dry out and die?” “They have come to depend on each other.””

Upon hearing those words, Venerable Dahui had a clear awaken-
ing. Concerned that [Dahui] may have not yet penetrated the public
cases, Venerable Yuanwu tested him with difficult public cases.
Venerable Dahui was smooth in every [response] and even retorted
by raising cases. Venerable Yuanwu thereupon recognized Venerable
Dahui. So, even if [your mind] is completely consistent awake or asleep,
you again have to thoroughly awaken to gongans before you can call
yourself a great patriarch who is completely clear of illness. If you try
to discern right from wrong with the little that you know, you won't be
able to have an awakening even at the end of time.

How could the causes and conditions that allowed you to attain
great awakening and the debt you owe to your parents who gave you
your physical body compare? Venerable Dahui could not forget that
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debt, so even after Venerable Yuanwu’s death, if there was good food or
newly harvested fruit, he placed them in front of Venerable Yuanwu’s
portrait.

In the Doctrinal school, they say if you enter the state of spontan-
eity where [the mind] is consistent awake or asleep and consistent
during sleep, then you can attain buddhahood even without making
any effort. However, not only does this require a lot of time but
even the tenth-stage bodhisattva, if is mistaken, can fall into heresy.
Therefore, in our school, we do not recognize this. We treat even the
tenth-stage [bodhisattva] and [bodhisattvas at the stage of] equivalent
enlightenment as blind men or people who are not completely awake.
As a method for opening the eyes and waking up from sleep, we
recommend public cases. Some ask, “A seventh-stage bodhisattva and
tenth-stage bodhisattva are such high stages—what need is there for
them to once again investigate public cases?” However, this is utterly
absurd. Even a tenth-stage [bodhisattva] or [a bodhisattva at the stage
of ] equivalent enlightenment, since he has not completely opened his
eyes [to the true Dharma], does not know the public cases.

Even for a tenth-stage [bodhisattva] or [a bodhisattva at the stage
of] equivalent enlightenment, not investigating public cases becomes
an illness. How, then, could it be appropriate to have fickle discursive
views and speak of sudden awakening or seeing one’s own nature, and
practicing gradual cultivation or protection? Not only is this absurd
but we can say these are wicked words that fill the whole world with
demons. If you've understood public cases in a state where karmic
consciousness ([#7#) is just as before, then that is not seeing one’s own
nature but rather a demonic experience. The fact that you must once
again study the public cases in the great death and greatly come back
to life is not just my words but a guideline—a lifeline for investigating
[public cases] in the Seon school—that has been repeatedly emphasized

by the old buddhas and old patriarchs.

[9-6]

For half a month signs of activity did not rise, but if I remained here that
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would not be right. [An ancient one] called this “not liberating yourself
from insight” (FIEAE) [and said] “It obstructs right view (IEX15).”
Whenever I was asleep, when there were no dreams or perceptions,
[the insight] got cut off and I made a pair of pegs.”” . . . Scriptures and
recorded sayings could not cure this illness. There was a blockage in my
chest this way for ten years. . . . One day a withered cypress tree caught
my eye. I had a great awakening. All the experiences that I had attained
in the past were blown away into pieces. It was like coming out of a dark
room into the bright sunlight. . . . It was only then that I was able to reach
old man Jingshan’s (i.e., Wuzhun Shifan’s) state of attainment (3ZHUiE).
He deserves thirty blows of the stick! (Goad to Advance Through the Chan
Barrier)
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While asleep you are ignorant and [your mind] is not consistent. All of
this is an illness. If you mistake this great illness for perfect awakening,
then the thorough attainment of great awakening in broad daylight
cannot happen even if all the future kalpas are exhausted (i.e., even by
the end of time).

Even if you enter the state where [your hwadu practice] is consistent
in your dreams, if you settle in that state, then it becomes an illness. If
you understand it to be an illness and earnestly investigate the words
and phrases, then you will cure your illness and, like clear day, attain
a thorough awakening. If you are unable to do this, then thorough

awakening will forever become someone else’s business.

[9-7]

Xueyan asked, “During the day when you are active can your [mind]
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remain consistent?”””’ I answered, “It can.” “Can your [mind] remain
consistent in your dreams?”*" “It can.” Again, he asked, “When you are
in deep sleep where is the master?” With regard to this, there is no reply
you can make with words and no reason (F£) that you can drag out. . . .
Five years later I [suddenly]*” destroyed the ball of doubt and had a great
awakening. Henceforth, the country was pacified, in a single thought
moment [everything was] unconditioned (—:&#%53), and there was great
peace everywhere under Heaven. (Recorded Sayings of Gaofeng)
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Xueyan [and Gaofeng Yuanmiao &§J5%) (1238-1295)], both
father and son, also died the ersatz death (fi#%€) wherein [the mind]
is consistent while dreaming and came back to the great life of
suddenly entering the ultimate state. They thus received transmission
of the orthodox seal (1EF). They are truly models for thousands of
generations to follow.

This story is a model to follow for a thousand generations. Venerable
Gaofeng is a person who set the timeline of three years, resolved to die
if he didn't attain great enlightenment, and practiced meditative work.
Because he made ferocious effort with the help of the power of such a
great vow, he had an experience of awakening. To have it checked he
paid a pilgrimage visit to Venerable Xueyan. Venerable Xueyan saw
that, though Gaofeng claimed to have had an awakening, it was not
proper. But if [Venerable Xueyan] told him at that moment that he was
wrong, it is obvious that Gaofeng would have despaired and, instead,
stubbornly insisted that the venerable was mistaken. The venerable
therefore let him be without saying anything. Venerable Gaofeng spent
the next five years regarding his views to be correct. Knowing that his

bravado was wearing thin, Xueyan then told him,
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“Can your [mind] remain consistent in your dreams?”
“Yes, it is consistent.”
<« . . . »
Is it consistent when you are in deep sleep?
Venerable Gaofeng examined himself again and saw that [his
mind] was not consistent while fast asleep. He therefore investigated for
another five years and only then had a thorough great awakening. He

thus came to deeply concede Venerable Xueyan’s teaching. Meditative

work is this difficult.

[9-8]

A person who has died the great death does not have any Buddha Dharma
(%) or truth GEPE) whatsoever. Gain and loss of the mysterious and
sublime, right and wrong, long and short—here, these are all made to
rest and relax this way. An ancient one called this person a dead person
on open ground (“Fth FFEA). You must penetrate through this [thicket
of thorns]. If you rely on discursive understandings, then there is no
connection.””' Venerable Zhe %} called this “an insight that is not pure.”
My late teacher Wuzu called this “the life faculty that was not cut.”*” You
must die a great death and return to life. (Blue Cliff Record 5)
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The indeterminacy (#£5C) of the eighth dlaya consciousness where the
coarse false thoughts of the six consciousnesses have been brought to
cessation is the great death. This is the rank of the great bodhisattva
which includes everything including and above the stage of freedom
[of the eighth-stage bodhisattva] where [the mind] is consistent even in
deep sleep. [But] if you cannot escape the eighth dlaya consciousness,
which is subtle false thoughts, then this is a case of the life faculty not
cut. And, only if you abruptly come back to great life from the deep pit
of the great death of the tenth-stage bodhisattva or [a bodhisattva at

the stage of ] equivalent enlightenment can this be a true great death,
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which has forever brought to cessation even the signlessness of the dlaya
consciousness. You must always die and come back to life, and always
be serene (Skt. samatha) and illuminate (Skt. vipasyana),” to become
the foundation of the Seon tradition’s original endowment (457 f#5E).

Although it is called “a person who has died the great death,” the subtle
ignorance of the eighth dlaya consciousness remains, so this is not real
no mind, a complete death. You can only attain real no mind, the real
experience of thusness, if the fundamental ignorance of the eighth dlaya
consciousness is cut off. So, even if [your mind] is consistent awake
or asleep, then this is an ersatz death. It is a true death and true life
only if you die once again in that state. Only someone like that has the
right to enjoy true great freedom. How can you come back to life from
the experience of great death where [the mind] is consistent awake or
asleep? You can only become someone who is truly alive, a clear-eyed
master, if you doubt words and phrases, that is, raise the critical phrase
(hwadu) and have a great awakening.

[9-9]

A fellow like this who has been cast from iron—even if he encounters a
special (#74F) experience or bad experience, to him they are all just like
things that appear in dreams. He does not know that there are six senses,
and he does not know that there is sunrise and sunset. Even if you reach
this state (lit. piece of land [H3]), do not throw yourself into that dark
place by guarding cold ashes (38/X) and dead fire ($£%). There must be a
path to turn yourself around (5 —#) [from the great death to the great
life]. (Blue Cliff Record 3)
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If you do not acquire the path to turn yourself around [from the great
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death] to life by becoming attached to the cold and dead ashes of the
ersatz no mind, then you will forever be buried in the state of death.

Even if you enter the deep state where you forget this body consisting
of six sense faculties and the world consisting of the six sense objects,
which change constantly from morning to evening, you must once
again come back to life. If you settle in this state because you consider it
blissful, you will be buried in the indeterminate no mind of the eighth
dlaya consciousness, which is the land of death.

[9-10]

Zhaozhou asked Touzi, “When a man who has died the great death
returns to life how is it done?” Touzi said, “He must not go by night; he
must get there in daylight.” (Recorded Sayings of Hongzhi 5)
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Hongzhi raised this story during an informal sermon and said, “If you
recognize this moment, you know there is darkness in light, so do not
meet each other as darkness; and there is light in darkness, so do not
meet each other as light. When all phenomena (lit. dharmas) have been
brought to cessation—at this time—there is always clear understanding.
When all phenomena arise, it will be vast and empty and always serene,
and you will know that this is truly life within death and death within
life.” (Recorded Sayings of Hongzhi 5)
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If you die the great death and return to great life the true experience
of great death (E K%L#%) where even the signlessness of dlaya
consciousness has been brought to cessation will manifest before you.
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You must always die and come back to life, always come back to life
and die to make both darkness and light serene and illuminate both
darkness and light. This is the eye of the true Dharma of the buddhas
and patriarchs.

[9-11]

In that place where breathing has forever ceased and traces have vanished
you must truly be endowed with the eye of the true Dharma. At that
time [everything] will be distinctly clear and will not sink into serenity.
[Everything] will be numinous and objects will be cut off. And then you
will be able to walk everywhere brazenly and freely respond to everything
as you wander around. (Recorded Sayings of Hongzhi 5)
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If you come back to life after death, the mysterious skill and great
function (ZFEKH) will manifest before you. You will kill and bring
back to life at will and be unobstructed in all directions.

[9-12]

In that state where it is calm and peaceful, and thick and dense, and
that time when the strategy for life (i.e., cognitive activity) is frozen
and stuck—there, you see the empty kalpa (Z£#h). Not even a hair’s
breadth worth of karmic conditioning or even a thin thread’s worth of
obstruction is allowed therein. Its emptiness is limitless and luminous. Its
purity is perfect and brilliant. There is this event that stretches across all
time without ever becoming obscure. (Recorded Sayings of Hongzhi 6)
AR o 16 A HaikEr ol 8 REh 22 Shok M 52aT = Rk ool
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The great serene radiance (KBE) that is just as it always was and
unchanging even if all the future kalpas are exhausted (i.e., even by the
end of time) because it “stretches across all time without ever becoming
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obscure”—this radiance only arrives if you come back to life after a
great death. The great radiance emitted inside the great empty serenity
of the experience of true great death where even the signlessness of dlaya
consciousness has been forever brought to cessation—this radiance does
not become the past even after a thousand kalpas and will stretch across
all time and always remain the present. Even the profound state of great
death where both past and present are cut off and not a single thought
arises because course false thoughts have been brought to cessation is
the eighth demonic realm [of dlaya consciousness]. It is not the path
of awakening and not seeing your own nature. From the state of death
that is cessation you will suddenly come back to life. You will always
die and come back to life. You will always be serene (Skt. samatha) and
illuminate (Skt. vipasyana), but you will establish neither serenity nor
illumination. You must thoroughly experience the ultimate state of no
mind where light and darkness are a pair (%) and only then are
you a green-eyed [barbarian] who is done investigating [the old cases]

The teachings of the Caodong school are extremely detailed. Among
them, the teachings of Chan Master Hongzhi are even more meticulous.
Once awakened, you are always awakened and will never be deluded
again. If you die a great death and come back to life, even if a thousand,
ten-thousand, or one hundred-million kalpas pass its radiance will
be like thusness, so there can never be delusion. That great and serene
radiance, the great serene radiance (KB, is precisely the state of the
Buddha and the state of the patriarchs. Only if you attain this can you
become a person who has completed meditative work, who properly
understands the public cases, who has seen his own nature, and who has
attained buddhahood. Before that, it is no more than the experience of
false thoughts.

Only if you completely transcend the indeterminacy of the eighth
dlaya consciousness can the truly calm and serene great radiance shine.

In the Seon school this is expressed this way: “If you attain awakening
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with live words, you will never be deluded.” If you settle in the state of
serenity, you will only die and not be able to come back to life. That
is not seeing one’s own nature. Therefore, even if it is the state of the
bodhisattva of great spontaneity including and above the eighth stage,
our school does the utmost to reject it as the eighth demonic state.

[9-13]

Even the ancient buddhas have never reached this profound state where
you have died and come back to life. The old venerables all over the world
have also never reached it. Even if Sikyamuni and Bodhidharma [were
to come back] they would have to investigate [the old cases] again. That
is why we just allow that the old barbarian intuitively knows (7 %) and
do not allow that the old barbarian discursively understands (51€). (Blue
Cliff Record, case 41, Yuanwu)*"
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Do all of you wish to know the last word (K#%%7)2°" “We just allow
that the old barbarian intuitively knows and do not allow that the
old barbarian discursively understands.” (Blue Cliff Record, case 51,
Xuedou)*™
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I will explain the last word for you. It is the moment when light and
darkness are a pair. (Blue Cliff Record, case 51, Xuedou)*"
FEHE BEGSIEY ARSI o) 20} GRSk S 11, TE)

Zhaoqing asked Luoshan, “Yantou said, ‘Like this, like this; not like this,
not like this.” What was his intent?”*'® [Luo]shan said, “Both light (#7)
and both darkness (¥1).” [Zhao]ging said, “What is this ‘both light and
both darkness?” [Luo]shan said, “They are born together and they also
die together.” (Blue Cliff Record, case 51, Xuedou)*"

ROl Rz HHESH] BEEEE ARG ohY BBV i
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They are both illuminated and both concealed. They are born together
and they also die together. Everything is light and everything is darkness.
Everything is killing and everything is bringing to life. (Recorded Sayings
of Yuanwu 7)
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The last word—where light and darkness are a pair, where you die a
great death and come back to great life, where you are always serene
and illuminating—is called “both illuminated and both concealed”
(EEHEEER), “born together and die together” ([F]4:[R]3E), “everything
is light and everything is darkness” (&M 4x1%), “everything is killing
and everything is bringing to life” (2#%:i%), and so on. This is the
final extremely profound state that even the old buddhas have not
yet reached. This lies only in real investigation and real awakening

e o

(BEZEIE).

You have to understand “this” to understand the Dharma teachings of
all the buddhas and patriarchs, understand the last word, understand
returning to life from death, and immediately realize the deep state that
not even the old worthies and old buddhas were able to reach. “This” is
something that you must actually realize and not something that can be
discerned through cogitation and discrimination. It is only realization if
you come back to life in that place where [the mind] is consistent awake

or asleep. In conclusion, I will say a word.

Then, what is it like when you die and come back to life?

First is thirty-one, second is nine, and last is seven.

Ak!
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If you get this, then you will understand all the Dharma teachings
offered so far. If you don’t get it, no matter how much you blabber on
and on for a thousand or ten-thousand years, your mouth will just hurt.

There’s no use. By all means, I hope you will diligently make effort.
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10
Great Perfect Mirror-Like Wisdom

KIBIEE R

[10-1]

Guishan #5111 said to Yangshan #111,”" “I take as my essential tenet (55 %%)
the great perfect mirror-like wisdom (Skt. ddarsajnana). I have escaped
the three kinds of production. These are the production of perception
(#44:), characteristics (fH%£), and the continuous flow [of conditioned
phenomena] (ifi4)."”" Production of perception is the agitation
(#AL) of false thoughts that enable cognition (f2/H). The production
of characteristics is the clear presence of defiled objects of cognition.
The continuous flow of subtle [false thoughts] joins them to become
defilements.” (Eyes of Humans and Gods)™'
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If the continuous flow of subtle [afHlictions], which is the eighth dlaya
consciousness, is brought to cessation and the self-nature of true
thusness is thoroughly seen, then immediately the great perfect mirror-
like wisdom of the ultimate state of no mind will manifest before you.
This is the original face of dying the great death and coming back to life.
This mirror-like wisdom is the wisdom-fruit (£%') of tathagatahood.
It is the ultimate state of both the Seon and Doctrinal traditions. You
must achieve this mirror-like wisdom to see your own nature. Not
only Guishan but also the orthodox transmission of the buddhas and
patriarchs all take mirror-like wisdom as the essential tenet. If you
do not escape the continuous flow of subtle [afflictions] of the eighth
consciousness, then [your attainment] cannot become the eye of the
true Dharma which is to directly experience perfect comprehension.

From this it has become even clearer that seeing one’s own nature is the
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fruit of buddhahood.

What is the foundation of “pointing directly at the mind of people,
seeing one’s own nature and attaining buddhahood”? It means that
only when one attains the great perfect mirror-like wisdom can [the
attainment] be seeing one’s own nature. Venerable Guishan also showed
this to be the foundational tenet: as for seeing one’s own nature, only
the attainment of ultimate enlightenment through the exhaustion of
the fundamental ignorance of the eighth dlaya consciousness can truly
be seeing one’s own nature. As for the great perfect mirror-like wisdom,
it refers to the complete removal of the production of perception which
is subjective, production of characteristics which is objective, and even
the eighth dlaya consciousness, which serves as the foundation of all
false thoughts. This is the ultimate fruit of self-cultivation and the
tenet of our school, which has continued for thirty-three generations of
patriarchs.

According to the Awakening of Faith, “If you have completed
even the tenth stage which is the last state of bodhisattvahood, you
will see right through your original nature and your mind and nature
will always dwell in clarity and calmness. This is called ultimate
enlightenment.” This is the same as the teaching of great perfect
mirror-like wisdom. Therefore, only if you completely eradicate even
fundamental ignorance and manifest great perfect mirror-like wisdom
can it be seeing one’s own nature. Before then, even if you attain
equivalent enlightenment and the tenth stage [of a bodhisattva], you

must remember that this can, on the contrary, become an illness.

[10-2]

If you do not reach the original source of the true mind, you will fall into
the demonic realm of the eighth consciousness of subtle [false thoughts].
(Recorded Sayings of the Old Worthies 38, Dongshan Shouchu)
AEHEBIA VA5 EE Fi 2F ( SEah ek 38, W 1L5FH))
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The continuous flow of subtle [false thoughts] of the eighth dlaya
consciousness, which is an ersatz no mind is the demonic realm.
There is no need to mention the coarse false thoughts of the sixth

consciousness.

Chan Master Dongshan Shouchu {#ILI5F#) (910-990) is the chief
disciple of Chan Master Yunmen Wenyan. The experience of the
eighth dlaya consciousness is the experience of a bodhisattva of great
spontaneity. But Venerable Dongshan bitterly criticized this, saying
not only is this not seeing one’s own nature but it is the experience of
demons. Then what need is there to speak of the experience of those
eighth stage or lower who have not even cut off coarse false thoughts?
These are not the words of Venerable Dongshan alone. True
teachers have consistently said the same. If you start off on the wrong
foot, you will never ever reach the goal. If you wish to do meditative
work, you have to have the right view when you begin. If you dont have
the right view, you will ultimately miss the mark. You set off for Seoul
but don’t even make it to Samnangjin while boasting about arriving in
Seoul—what do you think you're doing? Not only did you never step
foot in Seoul but you also block others’ way to Seoul. This is something
you should avoid at all costs. Even the state of the bodhisattva of
spontaneity was fiercely criticized as the experience of demons. If you
regard discursive awakening, which can’t even remove coarse false
thoughts, seeing one’s own nature, then we can say this is the lowest

demon of them all.

[10-3]

To be calm, empty and serene, and perfectly clear and immovable is none
other than the great perfect mirror-like wisdom. (Zreatise on the Essentials
Jfor Entering the Way through Sudden Awakening)

WIRZE RSOk BB ANE)o] ENK RIS U 2 (s ASE 2 M T

If you transcend the continuous flow of subtle [false thoughts] and
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experience the ultimate state of no mind, as the Sixth Patriarch said
[this is] the unsurpassed final nirvana where it is perfectly clear and
constantly remains serene and constantly illuminates. This, in other

words, is mirror-like wisdom.

[10-4]

Although a newborn baby possesses all the six consciousnesses and can
see with her eyes and hear with her ears, she cannot yet discriminate the
six sense objects. She does not know anything about like and dislike, long
and short, right and wrong, and gain and loss. A student of the Way is like
a licdle child. [Her mind] cannot be stirred by glory, disgrace, success,
fame, what is contrary or congruous. She sees form with her eyes bur is like
a blind person. She hears with her ears but is like a deaf person. She is like
the slow minded—her mind is as immovable as Mt. Sumeru. . . . There is
no construction of sense objects (1) or conditioned perception of sense
objects (#%[&). . . . She is like the sky covering everything and like the earth
supporting everything. Since she has no mind she nurtures all things.
Like this, she has success () without making effort (J7H). . . . Although
this is so, you must jump out of that nest and burrow. Have you not seen
this mentioned in the [Huayan] teachings? An eighth-stage immovable
bodhisattva moves naturally with effortless wisdom (fEZIFE) . . . and
flows into the sea of sarvajia (omniscience).’” Patch-robed monks
who get here still must not become attached. . . . The Lankivatira-sitra
says,””’ the production of characteristics is attachment. Production of
perception is false thoughts. Production of the continuous flow [of
conditioned phenomena] is to follow false [thoughts] and transmigrate.
If you reach the effortless stage you are still inside the production of the
continuous flow [of conditioned phenomena]. You must escape the third
characteristic—the production of the continuous flow [of conditioned
phenomena]—and only then will you be thriving and free. . . . The
[Sarangama-]sitra says, “It is like seeing a torrent as calm waters.”. . .
Although a child’s six consciousnesses are effortless, what can be done
about the fact that the [unstopping] flow of their thoughts from moment

to moment is like a torrent? (Blue Cliff Record 8)
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Although the eighth-stage immovable bodhisattva is in the effortless
stage of no mind, this is still the ersatz no mind of subtle flow of [false
thoughts] in the dlaya consciousness. Forever cut off the subtle [false
thoughts] and really experience mirror-like wisdom, and then will it
be the true no mind of seeing one’s own nature and the eye of the true

Dharma of great life [to which you have come back to].

[Lecture Sermon]

In the Doctrinal school, they say you can arrive at the ocean of sarvajia
(i.e., omniscience) without making any effort if you reach the state
where [the mind] is consistent awake or asleep and have the child-like
great experience of no mind. But in our school we say even the great
experience of no mind is not the ultimate state. On the contrary, we
called it falling into the cave of ghosts in the dark mountain (1117 7)
where you can't tell anything apart or exercise vigilance against it. You
did die [the great death] but you can’t come back to life, so you are no
different from a living corpse. This teaching bears the same message as
Chan Master Dongshan Shouchu’s warning that the experience of the
eighth dlaya consciousness is the demonic realm. Even if you enter the
child-like state of no mind, the eighth dlaya consciousness still remains,
so you cannot escape [Guishan’s] production of continuous flow [of
conditioned phenomenal.”” The eighth dlaya consciousness is so clean
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and subtle that at a glance it appears clear, tranquil, and unmoving,.
Upon deeper inspection, its rapid flow does not rest for even a moment.
Therefore, even if you enter the stage of the bodhisattva of spontaneity
above the eighth stage where [the mind] is consistent awake or asleep,
this is not the ultimate state. On the contrary, this is the experience
of demons who bury practitioners and a den of ghosts. Give rise to
courage, cut off fundamental ignorance, and awaken to real no mind.
Before then, you are not a master in our school or a clear-eyed patch-

robed monk.

[10-5]

If the eighth ripening consciousness (¥ ##) " becomes empty and
brought to cessation, it will immediately transcend cause and effect and
transform into a great mirror-like wisdom. It is said that the undefiled
(#35) manifests simultaneously—mirror-like wisdom in the state of
buddhahood is called the undefiled because it is pure true thusness. If one
mutually resonates with mirror-like wisdom, the dharma body clearly
manifests itself and perfectly illuminates all the Asezras (i.c., realms) as
numerous as motes of dust. When principle () and wisdom (&) are one
(—1h) you experience the essence of the ultimate state of one mind. This
is the ultimate rule of the Mind Only (¥£7#) tradition and the ultimate
fruit of tathagatahood. Observe carefully. This eighth consciousness is
deeply hidden and difficult to destroy. If even a thin hair’s breadth of this
consciousness is left unpenetrated, then you will dill the end sit on the cliff
of birth and death. The old virtues and all the patriarchs, without having
first destroyed this eighth consciousness, did not engage in mysterious
discourse that transcends the buddhas and patriarchs. People today,
without having purified even a hair’s breadth of the seeds of miscellaneous
defilement in their mind grounds and without having forgotten the mind
subject to birth and death, and claim to have awakened to the Way. How
could you call non-attainment attainment and how could you call non-
experience experience? How could you not be afraid? (Hanshan, General
Theories about the Rules of the Eighth Consciousness)
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Hanshan [Deqing] is a virtuoso of the late Ming who has mastered the
Seon and the Teaching traditions. The declaration of the fact that you
have to forever transcend the continuous flow of subtle [false thoughts]
and experience the great mirror-like wisdom, which is the ultimate fruit
of tathagatahood, to awaken to the Way and see your own nature is a
rare knowledge which was directly transmitted from Caoxi (i.e., the
Sixth Patriarch). And the decrying of falsely claiming awakening to the
Way without having first forgotten the mind subject to birth and death
is a refreshing argument that cuts through an illness widespread among
today’s practitioners. That being so, you must exhaust all afflictions and
false thoughts, both coarse and subtle, and reach the state (lit. piece
of land) of the ancient ones, that is, the great rest and relaxation that
comes after really experiencing the mirror-like wisdom of the ultimate
state of no mind. Mirror-like wisdom, where the subtle [false thoughts]
of the eighth consciousness have been brought to cessation, is the state
of no mind, the unborn, and the non-abiding, which is the state of
dying the great death and coming back to life. Therefore, it is sudden
awakening—the sudden and perfect experiencing of the ultimate state

of perfect enlightenment—and seeing one’s own nature.

Blabbering on and on about seeing one’s own nature, gradually
cultivating it, and protecting it without putting to rest mental activities,
various forms of cogitation and discrimination in the afflictions and
false thoughts of the sixth consciousness, how could one be equal
to the sharp eye of the patriarchs who criticized even the experience

of the bodhisattva of great spontaneity as being the eighth demonic
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realm? Saying whatever one wants to such as “I saw my own nature”
and “I had a sudden awakening” while still inside the experience of
the false thoughts of the sixth consciousness is not limited to just our
country. In Japan, they often say so-and-so saw his own nature and
attained buddhahood after awakening to ten koans and so-and-so after
awakening to twenty koans. This is truly lamentable. There are many
numerous people who lend an ear to these absurd words and, taking
demonic experience as real, speak loudly about it. I am concerned about
where our Buddha Dharma will flow. People such as Venerable Guishan
and Venerable Hanshan are great teachers who will be examples for
others to follow for ten-thousand ages. If you don’t take the earnest
words of criticism of these men as models to follow, then whose words
will you follow?
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11
Inside and Outside Are Brilliantly Clear

ISR

[11-1]

Contemplate with wisdom and inside and outside are both brilliantly clear.
If you recognize your original mind, then this is original liberation . . .
this is no thought. (Platform Sutra)™'
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Wisdom () is like the high sun and sagacity (&%) is like the bright moon.
Wisdom-and-sagacity (#%%) is always clear. Bug, [if] it is attached outside
to sensory realms, the floating clouds of false thoughts block self-nature
and make it unclear. If you listen to the true Dharma and remove the dark
clouds of deluded false thoughts by yourself, inside and outside will both
be brilliantly clear and all phenomena (lit. dharmas) will manifest itself
inside self-nature. Those who see their own natures are like this. (Plagform

Sutra)*?
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If you contemplate with mirror-like wisdom and make inside and
outside both brilliantly clear, then this is to recognize the mind and
to have no thought and to see your own nature. This is proof of the
dispersal of the dark clouds of fundamental ignorance.

[Lecture sermon]

When you see your own nature the brightness of the true thusness of
your self-nature will radiantly illuminate the Dharma realm in ten
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directions. Therefore, it is seeing one’s own nature only if inside and
outside are brilliantly clear. If inside and outside are not brilliantly clear,
then that is not seeing one’s own nature. Just as you can only know if
[your mind] is consistent awake or asleep after falling asleep, being
brilliantly clear inside and outside cannot be known by anyone other

than someone who has seen his own nature.

[11-2]

[Like] a crystal garland that is perfectly and brilliantly clear both inside
and outside, always dwell in sublime enlightenment and calmly be clear
and pure. This is called the state of omniscience (—¥%&#t). It is always
peacefully situated in the middle way. (Garland Sutra)

IRHKFERES-& NIV EASToR b ol ‘B altok IR0l ) & — Ul EHY] H
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Only the Buddha dwells in the mind ground of dharma nature, which is

the absolute truth of the middle way. (Garland Sutra)
MEfho] FE A S —EE . tU ek CEREIR AR |)

Like a crystal garland, if you are brilliantly clear both inside and outside
and exhaust all false thoughts and afflictions, then this is the ultimate
state of sublime enlightenment, the state of buddhahood, and secing

one’s own nature.

Inside and outside are brilliantly clear only after attaining sublime
enlightenment, which is ultimate enlightenment. If you do not attain
ultimate enlightenment, then the Buddha clearly showed that inside
and outside will not be brilliantly clear. The Venerable Sixth Patriarch
said being brilliantly clear inside and outside is seeing one’s own
nature and the Buddha said only if you attain sublime enlightenment,
which is ultimate enlightenment, can you be brilliantly clear inside
and outside—they mean the same thing. Is this not saying that

ultimate enlightenment where both inside and outside are brilliantly
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clear is seeing one’s own nature and even [the stage of] equivalent
enlightenment or tenth-stage [of bodhisattvahood] is not seeing one’s

own nature?

[11-3]

The world in the ten directions and the mind and body are like vaidirya.
When inside and outside are brilliantly clear this is called the cessation
of the consciousness aggregate (Ch. shiyin i#if%, Skt. vijadna skandha).
(Sﬂmr'zgama—szzmz 10)

FIHET L R LB o] AIRER R SEoF MRS £ kFEa ol 2 (M At
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If the consciousness aggregate is brought to cessation, a perfectly clear
and pure sublime mind emanates (3{t) within it. It is like the jewel-like
moon inside a pure vaidirya. This being the case, you should transcend
the ten adamantine stages practiced by bodhisattvas and achieve a state
equivalent to the perfect clarity of perfect enlightenment, suddenly enter
the sublimely adorned ocean of the Tathagata, and perfectly attain bodhi.
Then you will return to the state of there being nothing to attain (#EFT#H).
(Sﬂmﬁgama—sﬂtm 10)
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If the consciousness aggregate, which is the eighth dlaya consciousness,
is brought to cessation, inside and outside both become brilliantly
clear and the “tathagata stage is entered instantly.”” In the
Explanation of the Five Aggregates (Dasheng wuyun lun KIETLH,
Skt. Pasicaskandhaprakarana) and elsewhere it clearly says, “The

consciousness aggregate is called @laya and also ddina consciousness.”

While you are studying, you must examine whether or not [your
insight] is consistent awake or asleep even if it seems as if you had an
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awakening and your discursive views are clear. Also, even if you have the
experience of no mind, if you stay there, you must know that this will
become a demonic experience. Thoroughly awaken [to the truth] and
reach the state of being brilliantly clear inside and outside. This is the
house style that has seamlessly continued from Venerable Bodhidharma
to the Venerable Sixth Patriarch.

[11-4]

For those whose consciousness aggregate has been brought to cessation,
the perfectly clear and pure mind emanates within it.””” In other
words, this is identical to all the buddhas’ power of compassion above
and contains all living beings’ desire for compassion (541) below. It
is demonstrated universally and equally to benefit living beings. It is
therefore called “emanation.” Since the mind, body, world, and all the
buddhas and living beings are perfectly interpenetrated and thoroughly
connected, it is like the pure vaidirya that contains a jewel-like moon.
You will then be able to transcend [all] stages, suddenly enter the great
ocean of the fruit of enlightenment, and return to the state of there being
nothing to attain. It has to be like this to be able to call it the ultimate
and utmost rule. (Hanshan, General Interpretation of the Siranigama-sitra
10)
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This is to show the effort to bring the five aggregates to cessation and
perfectly experience [true thusness]. (Hanshan, General Interpretation of

the Sirarigama-siitra 10)
FoREEFIRFE DAY 2 G, A% R i 10)

Seeing one’s own nature, which makes both inside and outside
brilliantly clear, is none other than the utmost fruit of great
enlightenment which has forever cut off the consciousness aggregate.
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In the Avatamsaka-sitra the tenth-stage bodhisattva said, “Expedient
means are supernatural, inside and outside are both brilliantly clear.”
Since the tenth-stage bodhisattva has not yet cut off subtle ignorance,
this state of being brilliantly clear both inside and outside is the eighth
dlaya consciousness [just] casting a broad shadow G#EFI#(%). This is
not a true state of being brilliantly clear both inside and outside.

The Venerable Sixth Patriarch clearly said that a person who has seen
his own nature is a person who is brilliantly clear inside and outside.
This is not only the words of a patriarch but also the clear message of
the scriptures, which are the words of the Buddha. If you see your own
nature, inside and outside are brilliantly clear. Being brilliantly clear
inside and outside—that is said to be ultimate enlightenment, that is
the ultimate fruit. Therefore, seeing one’s own nature is none other than
ultimate enlightenment.

The Venerable Sixth Patriarch only said seeing one’s own nature is
being brilliantly clear inside and outside and did not mention that it
is ultimate enlightenment. Therefore, those who lack understanding
interpret it this way and that way. But if we examine it using the
words of the Buddha, it is abundantly clear that being brilliantly clear
inside and outside is none other than the ultimate fruit of ultimate
enlightenment. If you claim to have seen your own nature without
being brilliantly clear inside and outside, then that seeing one’s own
nature is just seeing one’s own nature in name only. It is not the seeing
one’s own nature mentioned by the Venerable Sixth Patriarch. Unless
it is the seeing one’s own nature mentioned by the Venerable Sixth
Patriarch, it is not the seeing one’s own nature mentioned by the thirty-
three generations of patriarchs and not the seeing one’s own nature
mentioned by the Buddha. So, do not be deluded by nonsensical
opinions. Rely on the words of the Venerable Sixth Patriarch and know
that only when it is ultimate enlightenment where inside and outside
are both brilliantly clear can it be seeing one’s own nature.
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[11-5]

If a perfectly clear and pure mind emanates from within it, [this mind]
will divide its body into three types and puts to rest living beings’ wheel of
suffering. Only a principle that is just as it always was and a wisdom that
is just as it always was are brilliantly clear both inside and outside. To use
an analogy, this is like a vaidirya that contains a jewel-like moon. One
perfectly and gradually transcends the ten faiths, the ten abidings, and the
ten dedications, the ten stages and so on and attains the unsurpassed Way
of the Buddha. (Zhixu, Textual Commentary on the Siiran gama-sitra 10)
L] Jiarpoll B Lshe =Ry & stok B e oty MEdninz e} 4nin
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The effort to be brilliantly clear both inside and outside is this

mysterious and sublime.

Venerable [Ouyi] Zhixu 5#Em 8 (1599-1655) is one of the four
eminent monks of the late Ming period.” He was someone who had
expertise in doctrinal learning. Even he clearly said that only when one
transcends the ten faiths, ten abidings, ten practices, ten stages and so
on and attains the final ultimate fruit can one be brilliantly clear inside
and outside and attain the unsurpassed Way. This is the experience
of sublime enlightenment, which is like keeping a jewel-like moon
inside a glass jar. Before sublime enlightenment, it cannot be such an

experience.

[11-6]

The sensory realms are already empty and serene. Mind and body, inside
and outside, are both simultaneously purified. The ten directions are
bright just like a vaidirya that contains a jewel-like moon. How could
this not be refreshing! This is to suddenly destroy fundamental ignorance
and to have the seeds in the eighth consciousness be brought to cessations

in bits and pieces. (Hanshan, General Interpretation of the Sirangama-
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sitra 8)
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If you shred the subtle false thoughts, which are the seeds in the eighth
consciousness, into bits and pieces, then you will be carefree and
spontaneous on the mysterious path of the unborn (#4: %#%). All this

lies only in the real investigation [of old cases] and real awakening.

[11-7]

If the consciousness aggregate is brought to cessation, then you will
transcend [all] stages and clearly understand the state of there being
nothing to attain. You will perfectly achieve the ultimate stage of the fruit
of buddhahood and be like a pure vaidirya that contains a jewel-like
moon within. (Source Mirror Record 88)

Fifgabzo] Fohd Jbehrstol RIS SIAL FEvE IRl B SOk AN EIRE A
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There are not two ways—the words of the buddhas and the words of the
patriarchs. This is because they are both endowed with the eye of the

true Dharma.

The fact that seeing one’s own nature is none other than the final,
ultimate fruit is not the saying of just the patriarchs. The teaching that
being brilliantly clear inside and outside is none other than the final,
ultimate fruit was publicly declared by the Buddha and the patriarchs.
Because they attained the same awakening, there cannot be a difference
in their teachings.

[11-8]
When you are enlightened, you will immediately understand and there

will be no need to make useless effort. This is different from conditioned
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phenomena. Giving (Skt. dédna) that is attached to form may become
merit that leads to rebirth in Heaven. But this is like shooting an arrow
straight up into the sky—when it is out of strength the arrow will fall—
and will invite unwanted [consequences] in the next life. How could this
be like entering the tathagata stage instantly through the teaching of the
true mark (#£4HF9) of the unconditioned? Awaken only to the root and do
not worry about the branches. This is like a pure vaidiirya that contains a
jewel-like moon. Since you have already realized the wish-fulfilling jewel
(Skt. cintamani), benefitting yourself and benefitting others will never
cease. (Song of Enlightenment)
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If “the tathagata stage is entered instantly” and both inside and outside
are brilliantly clear, then this is the sudden awakening of orthodox
transmission and seeing one’s own nature.

Even at the stage of freedom (i.e., eighth-stage bodhisattva) and
above where the coarse afflictions have been brought to cessation, the
reality of [the mind] being consistent awake or asleep will directly
manifest itself. But if you do not bring even the consciousness aggregate,
which is the continuous flow of subtle false thoughts, to cessation
without remainder and directly enter the stage of tathagatahood, then
you will not be able to be brilliantly clear both inside and outside and
achieve the ultimate state of no mind which is like a pure vaidirya that

contains a jewel-like moon.

To jump in one leap and enter the tathagata state and fully attain
ultimate enlightenment—this is to see one’s own nature. If you see your
own nature, just like keeping a jewel-like moon in a glass jar, you will
be brilliantly clear inside and outside. Just lighting a candle inside a

glass jar can bring light to the whole room. Imagine putting a full moon
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in there. Its brightness will more than illuminate the Dharma realm
in ten directions. No matter how great your awakening is, before you
become brilliantly clear inside and outside, that is a case of becoming
ill while studying and not a case of seeing one’s own nature or sudden
awakening. Therefore, even a person with equivalent enlightenment or
at the tenth-stage [of bodhisattvahood] is not someone who has seen his
own nature.

Did Venerable Yunmen not say, “The great sage at the tenth stage
may be able to preach the Dharma freely and spontaneously like clouds
forming and rain falling, but he has not seen his own nature”? Even the
Bodhisattva Asvaghosa said that it is seeing one’s own nature only if
the bodhisattva stages are all done and subtle false thoughts are forever
cut off. So, never mind the teachings of the Buddha and the patriarchs,
only if you attain ultimate enlightenment is it seeing one’s own nature.
It is an absolute principle of Buddhism that, before that, it is not seeing
one’s own nature. If one advances a claim that deviates from this even in
the slightest bit, I firmly declare that heretical theory is not Buddhism
and the person who advances such a claim is not a disciple of the

Buddha.
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12
Constantly Serene and Constantly [lluminating

[12-1]

It is an unsurpassed final nirvana, a Way that is perfectly clear and
constantly serene (Skt. samadhi) and constantly illuminating (Sket.
prajid). (Platform Sutra)*®

I _|-oR %o of [RIBAH 20} iR R )

The fact that seeing one’s own nature is none other than final nirvana is
explained in detail in the Nirvana Sutra and the Source Mirror Record.
If you thoroughly attain great awakening and suddenly see your own
nature, inside and outside will both be brilliantly clear and the final
nirvana of the ultimate state of no mind where it is constantly serene
and constantly illuminating will be perfected. If you penetrate through
the subtle [false thoughts] of dlaya consciousness and destroy the
indestructible barrier (%2Bf) of the last word (%), the unsurpassed
nirvana which is the ultimate state of no mind will manifest before
you. You will die the great death and come back to great life, be
constantly serene and constantly illuminating. Light and darkness will
become a pair and meditation and wisdom will be at an equilibrium.

This, in other words, is seeing one’s own nature and the attainment of

buddhahood.

[Lecture Sermon]

The serene () in serene illumination (&), like a thick cloud, has
the appearance of [a state where] all false thoughts have been cut off.
Then, if false dharmas and false thoughts have all vanished, is this not
then annihilation (Efi&) where there is nothing at all? It is not. When
the clouds clear, the brightness of the always shining sun will radiantly
reveal itself. Its brightness radiantly illuminates the whole world in ten
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directions. We call great wisdom like this illumination. The dharma hall
where we are currently seated in called the hall of great serene radiance
(KBOEE). These words express the state of great nirvana of the Buddha
who attained the ultimate enlightenment of serene radiance () and
serene illumination (F{f). The state of the Buddha who has attained
buddhahood is called serene because of the serene extinction (F{#)
of all false thoughts.”™ It is called radiance because of the unhindered
illumination of the brightness of great wisdom. If it is not this serene

radiance and serene illumination, then it is not seeing one’s own nature.

[12-2]

If you march through subtle ignorance and are able to enter the state of
sublime [enlightenment], then this is called final nirvana. You will dwell
in the land of constantly serene radiance (% H0t1). (“Perfect Teaching
Chapter,” in Outline of the Four Teachings of Cheontae)

AETAHE I Sk 2L ARPEEfreb & KiEsgolY R st tal=yet (K&
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Constantly serene radiance (‘#H{%) is constantly serene illumination
(W HU). According to the Awakening of Faith, “If you far transcend
subtle [false thoughts], then you will be able to see mind-nature and
this is called ultimate enlightenment.””" Seeing one’s own nature, that
is, ultimate enlightenment is final nirvana, which is constantly serene

and constantly illuminating, and sublime enlightenment.

[12-3]

There are no obstructions that have not been brought to serene cessation
and no principle and phenomena that have not been clearly illuminated.
If serenity and illumination both flow together, then mind-nature is
thoroughly seen. (Autocommentary to the Commentary to the Avatamsaka-
siatra 57)

BEIEAVEOF AL FRIEAS f ook R EE sl M Dol gt (k77 B fihafe ik
FEBEEHFES 57)



12. Constantly Serene and Constantly llluminating

Constantly serene and constantly illuminating—if serenity and
illumination both flow together, then this is seeing one’s own nature

and final nirvana.

Serenity and illumination must flow together. To say that the clouds
have cleared is to say that sunlight is shining. To say that sunlight is
shining is to say that the clouds have cleared. Therefore, to say that all
false thoughts have vanished is to say that the brightness of wisdom
has revealed itself. To say that great wisdom has revealed itself is to
say that all false thoughts have been cut off. Accordingly, serenity
and illumination flow together. It is constantly serene and constantly
illuminating. It is constantly illuminating and constantly serene.
Therefore, the Venerable Sixth Patriarch also said, “The unsurpassed
great nirvana is perfectly clear and constantly serenely illuminating.”

If there is only serenity and no illumination, then that is like a stone or
a piece of wood. If there is only illumination and no serenity, then these
are nothing more than excited thoughts. If there is constant serenity
but not constant illumination, it is not seeing one’s own nature and not
great nirvana. This is a saying in not only the Seon school but also the

Doctrinal school.

[12-4]

The serenity of meditation, without the illumination of wisdom, cannot
reach the ultimate state of serene absorption. The illumination of
wisdom, without the serenity of meditation, cannot reach the depths of
sagacious illumination. If the serenity of meditation and the illumination
of wisdom both flow together, then one attains the fruit of buddhahood.
The sutra says that the Buddha dwells freely in the Mahayana. The great
Dharma that he attained is adorned with the power of meditation and
wisdom. With this he saves living beings. (“Calming and Contemplation
Move Together,” in Abbreviated Strategies for Interpreting the Avatamsaka-

sitra)
IR Dl gg o) o B ko)W MLIRH A Y] i 2 B Ensld
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Serenity-and-wisdom (F{%¥) is serenity-and-illumination (F{H).
Serenity-and-illumination is none other than meditation-and-
wisdom (%€3%) and calming-and-contemplation (1E#{). Serenity and
illumination both flow together. Meditation and wisdom are at an
equilibrium. If calming and contemplation move together, you awaken

to the mind and see your own nature. This is the ultimate fruit of

buddhahood.

The Sixth Patriarch said unsurpassed great nirvana is perfectly clear
and constantly illuminating. He also called sublime enlightenment
unsurpassed great nirvana, and also, if there is constant serene
illumination, seeing one’s own nature. Therefore, you can see that
constant serene illumination is none other than sublime enlightenment,
great nirvana and simultaneously ultimate enlightenment and seeing

one’s own nature.

[12-5]

If the mind is born (4::L+), then this is none other than false thoughts. If
the mind is unborn (4/£), then this is the Buddha. Speaking of the mind
that is born, this is not just distracting thoughts (4:() that are born. But
also, even if it is the sublime mind of bodhi, nirvana, contemplating the
mind, or seeing one’s own nature that is born, this too is a mind that is
born. They all become false thoughts. Distracting and false thoughts have
to forever be brought to serene cessation for it to be called the unborn
and for serene illumination to manifest before you. How could this not
be called the Buddha? Therefore Dharmatrata’s stele (GEEERF) says, “If
you have a mind, then for all eternity you will be stuck in the state of
an ordinary being. If you do not have mind, then in an instant you will
actain perfect enlightenment.” (Autocommentary to the Commentary to the

Avatamsaka-sitra 9)
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Those who have mind are living beings. Those with no mind are
buddhas. In the samadhi of great serenity in the unborn and no thought

a limitless radiance of wisdom emerges. This is serene illumination, that

is, the state of buddhahood.

Why do they say that even a tenth-stage [bodhisattva] and [a
bodhisattva at the stage of] equivalent enlightenment cannot
attain buddhahood? This is because subtle false thoughts of dlaya
consciousness arise. Idle thoughts are not the only false thoughts. If
you give rise to the thought “bodhi,” “nirvana,” “I saw my own nature,”
“I attained buddhahood,” even a bit, then this is not a real attainment
of buddhahood. This is why even a tenth-stage [bodhisattva] and
[a bodhisattva at the stage of] equivalent enlightenment are called
living beings. To enter the samadhi of great serenity where all false
thoughts, including subtle false thoughts, have been cut off and have
the brightness of limitless wisdom illuminate the whole world in ten
directions without exception—this is seeing one’s own nature and the
attainment of buddhahood.

[12-6]

If emptiness and existence are simultaneously illuminated and you do not
dwell in either inside or outside, thoughts will forever be cut off like an
echo from an empty valley. [You will have no mind]™* like a clear mirror
that reflects images. It will be sublimely and perfectly clear, serene and
constantly illuminating. (Source Mirror Record 65)

EEp A ZE P AMENYMR U B TAGIE ST AL ISR R I i o Sho F bt
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If you cut off thoughts and attain no mind, then it will be perfectly
clear, serene, and illuminating. This is the equipoise of meditation and

wisdom (FEE5+H;).

[12-7]
When serenity and illumination are not two, they become the true
characteristic (#H) of bodhi. Like a clear mirror, no mind becomes its
essence and reflective illumination (#i#%) becomes its function. Together
they become the true characteristic [of bodhi]. Also, in the Chan
tradition, one knows for oneself ( E %) a function that is itself essence and
the essence that is itself function is constantly serene. This is like, when
wisdom and serenity are not two, they become the true characteristic of
true thusness. (Autocommentary to the Commentary to the Avatamsaka-
sitra 80)

R T BESSHCIY B ETsoF Mk L] BiR e L B Stor &
ﬁ%ﬁ*ﬁ‘ﬂﬂ'?ﬁm@%«] EnfRZ ol BsnshY BIH . Zi87H ERstoF BRI
7R ORI ORT B R A B BRI TS 80)

How can the mirror-essence (#i#%), which is serene and has no mind,
and mirror-radiance (#%), which illuminates brilliantly and is
unobstructed, be two different things? Mirror-essence is none other
than mirror-radiance. Serenity is none other than illumination.

Illumination is none other than essence. Self-nature of true thusness is

also like this.

[12-8]

Hlumination, which is none other than serenity, is prajna. Serenity, which
is none other than illumination, is liberation. The essence of serene
illumination () is the dharma body. It is like a perfect jewel that is
clear and pure. Its clarity is prajna and purity is liberation. The perfect
essence is the dharma body. Their function may not be the same but there
is no gap between them in terms of their essence. These three dharmas
are [aligned] neither vertically nor horizontally, and neither together nor

separate. They are called the secret treasury (ih# %) —the final nirvana.
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(Autocommentary to the Commentary to the Avatamsaka-siitra 50)*’
B2 B B S B RS B e ™ Bz i s Bk olet —
ARG EIER SOk B BT 8. (R BN ol (RIS & ol # AN E oV AN
FEEE U 2 =0l HER RS ARSI i stol B oRiE Ak
oy g} (K7 e fhHE fiAT FEpsZES) 50)

%0 of final nirvana.

Your own nature is endowed with these three virtues
If you really experience them, then this is seeing one’s own nature and

the attainment of buddhahood.

[12-9]

First, see your own nature and attain buddhahood. If you open the
dharma body of true thusness yourself, true nature manifests before you.
Second, non-attainment is the attainment of buddhahood. If you open
the prajna of true nature yourself, the Buddha Dharma is the object of
enlightenment (fir5#) and bodhi is the subject of enlightenment (F85%).
Since subject and object mutually cause each other, neither subject
nor object can be attained. Those for whom there is no attainment will
immediately attain unsurpassed bodhi. Third, transcend false thoughts
and attain buddhahood. If you open liberation yourself, you will be
just as you always were and immovable (4°#)), clear and open and non-
abiding (#(F). False thoughts and perversions (Skt. viparyasa) will be cut
off and made serene. This is called true liberation. (Autocommentary ro the

Commentary to the Avatamsaka-sitra 25)*"'
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The dharma body, prajna, and liberation are the three virtues of
attaining [final nirvana]. They have the same essence but different
functions.

If you see your own nature, there is no attainment. If you transcend

false thought, this is to see your own nature. The three are expressed
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differently, but their content is the same. They all attain the fruit of
buddhahood. If you see your own nature, you will therefore attain
buddhahood and be perfectly endowed with the three virtues. You will
forever transcend perversions and false thoughts and suddenly enter the
ocean of great enlightenment, which is the ultimate state of there being
nothing to attain. It will then be serene and yet constantly illuminating,
illuminating and yet constantly serene. You will constantly abide in the
pure land of serene radiance where it is constantly serene and constantly

illuminating. This is the non-abiding dwelling place of all buddhas.

[12-10]

Since [the mind] is practicing samatha (“calming”), although it is serene, it
is always illuminating. Since it is practicing vipasyana (“contemplation”),
although it is illuminating, it is constantly serene. Since it is practicing
upeksd (“equanimity”), it is neither illuminating nor serene. Although
it is illuminating, it is constantly serene. We therefore call it mundane
(%), but it is none other than the absolute (i&). Although it is serene, it is
constantly illuminating. We therefore call it absolute, but it is none other
than the mundane. It is neither serene nor illuminating. [Vimalakirti]
therefore remained silent in Vaisali. (Yongjia Collection)
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Serenity and illumination are simultaneous (F{#[F]Kf), but neither
serenity nor illumination are established (F{#A~37). This is the
unsurpassed nirvana within great perfect mirror-like [wisdom].

Always dying and coming back to life, and never dying and coming

back to life—you are a green-eyed patch-robed monk and a student of
Shaolin (i.e. Bodhidharma).

Although it is said “Serenity and illumination are simultaneous,” it
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would be a grave error to think serene extinction and contemplative
illumination are independent like those stones out there but that they
exist simultaneously. If serenity and illumination are simultaneous,
then serenity and illumination cannot be established independently.
They are simultaneous in that place where serenity and illumination
cannot be established because even [the thoughts] “It is serene”
and “I am illuminating” have been abandoned. If serene extinction
and contemplative illumination really exist, then they can never be
simultaneous. If light and darkness really exist, then how can they exist
simultaneously? To express this in words and offer an explanation is
complicated, but if you have a real awakening it is too clear. Truly, the
path to death lies in life and the path to life lies in death. To think life
and death exist independently—that is a discriminating false thought.

[12-11]

[The mind], though serene, is always illuminating, and consistent
while awake or asleep. Life and death are one. (“Principles of Seated
Meditation,” in Pure Rules Revised Under Imperial Edict 5)
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When [the mind] is consistent awake or asleep within the great serene
radiance (CKFDK) this is the Tathagata’s no mind.

[The state where the mind] is consistent while awake or asleep
mentioned here is not the eighth-stage bodhisattva’s [state where the
mind] is consistent while awake or asleep. It refers to the [state where
the mind] is consistent while awake or asleep in the true nature of
thusness, which is ultimate enlightenment. If you want to attain the
real, great liberation that is free and spontaneous in life and death, the
truly ultimate [state where the mind] is consistent awake or asleep,
then you must attain constantly serene illumination wherein it is
always serene and always illuminating. Before that you can never be

free from life and death. Therefore, if you cannot be constantly serene



The Orthodox Path of Seon

and constantly illuminate, then that is not a real instance of [the mind]
being consistent while awake or asleep. It is not great nirvana, seeing

b} .
one’s own nature, or sudden awakening.

[12-12]

The Garland Sutra says, “The bodhisattva of equivalent enlightenment
illuminates in serenity (#4#{). The bodhisattva of sublime enlightenment
remains serene while illuminating (F{##).” Today, the eighth-stage
bodhisattva [who has attained the state of ] the unborn also illuminates
in serenity. If you are therefore able to remain serene while illuminating,
then you are the same as the Buddha. (Autocommentary to the
Commentary to the Avatamsaka-sitra 69)
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The eighth-stage bodhisattva [attains] an ersatz state of the unborn
(4 A4:). Since the radiance of the subtle dlaya consciousness has not
yet been brought to cessation an indiscriminate wisdom continues to
exist,””” so this cannot be [a case of] remaining serene while illuminating
(H{HR). If the radiance of dlaya consciousness becomes extinct and
indiscriminate wisdom is suddenly forgotten, the radiance of great
serenity, which is the true state of the unborn, will manifest before you.
Constantly serene and constantly illuminating—this is seeing one’s
own nature, which is sublime enlightenment.

Also, while illuminating in serenity (i) [the bodhisattva of
equivalent enlightenment] has mind and obstructions.”’ [As for the
bodhisattva of equivalent enlightenment] it is not true that, although
[his self-nature] is illuminating, it is constantly serene. It is not true
that, although it is serene, it is always illuminating. [The bodhisattva
of sublime enlightenment], remaining serene while illuminating,
has no mind and no obstructions. [As for the bodhisattva of sublime
enlightenment,] although [his self-nature] is serene, it is always
illuminating. Although it is illuminating, it always remains serene.

It is constantly serene and constantly illuminating, but it is neither
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serene nor illuminating. It has sublime functions and is spontaneous
(WH B7E). This is the difference between the bodhisattva of equivalent
enlightenment illuminating in serenity and the bodhisattva of sublime

enlightenment remaining serene while illuminating.

The difference between illuminating serenity (#7%) and serene illumin-
ation (F{#), the difference between equivalent enlightenment and
sublime enlightenment—you can only know this experience if you
truly have a deep awakening. You cannot know this difference easily. If
you don’t know illuminating serenity, then what need is there to speak

of serene illumination?

[12-13]

In the rank of the bodhisattva of equivalent enlightenment [one’s insight]
is called the wisdom of illuminating in serenity (fU(E%). This is because
[this insight] has not liberated itself from the characteristics of the activity
of birth and death (ZE3####H). If one reaches the state of buddhahood,
which is sublime enlightenment, then [one’s insight] is called the wisdom
of remaining serene while illuminating. This is because one has returned
to the ninth consciousness which remains ultimately serene. (Wonhyo,
Commentary on the Vajrasamaidpi-siitra 3)
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In the previous rank of equivalent enlightenment one is still subject to
birth and death. Since the source of the mind has not been exhausted,
one is stuck in the eighth @/aya consciousness. If one now arrives in
sublime enlightenment, then one will forever liberate oneself from
the false thoughts of samsara (lit. birch and death). Since one will
ultimately return to the source of the one mind (—L), which is original
enlightenment, one will suddenly enter the perfectly clear and pure
experience ([HIPE{4%) within the ninth consciousness. (Wonhyo,

Commentary on the Vajrasamidpi-sitra, second scroll)
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[luminating in serenity is the equivalent enlightenment of the eighth
consciousness which is subject to birth and death. Remaining serene
while illuminating is the sublime enlightenment of the one mind in
true thusness. Unsurpassed final nirvana, which is perfectly clear and
constantly serene while illuminating, is what the perfected being who
has seen his own nature truly experiences (F{7H/E).

For both the buddhas and living beings, their original nature of
true thusness is equal without any difference. But living beings simply
cannot know and cannot see their own nature because they [are still
subject to] the obscurations of the coarse afflictions of the sixth and
seventh consciousnesses and the sublime false thoughts of the eighth
consciousness.

If you forever cut off the continuous flow (#tE) of the subtle [false
thoughts] of the eighth consciousness and the great perfect mirror-
like wisdom of no mind and no thought appear, this is nirvana without
remainder, which is the ultimate state of sublime enlightenment.
This, in other words, is seeing one’s own nature and the attainment of
buddhahood. Even if the coarse false thoughts of the sixth and seventh
consciousnesses are brought to cessation and you enter the rank of
spontaneity—a rank in which [the mind] is consistent awake or asleep
and [you possess] an ersatz no mind where not a single thought arises—
this is an extraordinary experience where one dies and does not come
back to life. It is not the eye of the true Dharma of our tradition. You
must cut off past and future and abruptly come back to great life from
the bare-nakedly pure demonic realm of the eighth consciousness; you
must bring fundamental ignorance, which is the continuous flow of the
subtle [false thoughts], to cessation without remainder; [your mind]
must be consistent awake or asleep; you must be brilliantly clear both
inside and outside; you must have no mind and no thought; you must

always be serene and illuminating; and you must personally experience
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final nirvana which is the ultimate profound state. [You will then be]
a direct heir of the transmission on Vulture Peak and [recipient of] the
Orthodox Seal of Shaolin (Z#RIEFD).

This ultimate state of no mind—the experience of great liber-
ation—where you are natural and spontaneous because you are
unconditioned and unconstructed in a state of great calm and peace
and great rest and relaxation is post-awakening protection [of no mind].
So, the fact that seeing one’s own nature is experiential awakening—
a sudden cultivation and perfect awakening-experience—is as evident
as the sun on a clear day. The lofty gentleman who investigates [old
cases] therefore rejects all heretical theories that go against the absolute
principle of the orthodox transmission of the buddhas and patriarchs.
They must proclaim orthodox transmission and perfectly achieve the

unsurpassed great Way.

I will add a few words for reference. In our school, in both past and
present, the person who has produced the most teachers is said to
be Mazu. But Venerable Huangbo who inherited the Dharma from
Chan Master Baizhang declared, “Although eighty-eight people
emerged in the world”’ under the tutelage of Great Master Mazu and
served as teachers, only two or three people acquired an eye [for the
true Dharma]. Venerable Lushan is one of them.” This is Venerable
Huangbo’s famous sermon about clear-eyed masters. It is like a lifeline
in our school.

Chan Master Dahui was the same. At the time of Venerable
Dahui, there were countless numbers of people who opened Dharma
assemblies, claiming to be masters. But Venerable Dahui did not
recognize all of them. When Jiaozhong [Mi]guang &[] (d. 1155)
visited him and asked about the same Chan teaching taught by all the
teachers, Venerable Dahui said, “At the present moment, the Chan
groves speak of chan without hesitation, but there are only three or four
people who inherited the orthodox lineage of Yangqi [Fanghui].” At
first, Jiaozhong was greatly infuriated by these words, but he eventually
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changed his mind, acquired the Way from Dahui, and inherited his
Dharma.

Chan Master Yuanwu Keqin’s teacher Chan Master Wuzu Fayan
was the same. At the time, the many disciples who studied under
Venerable Huanglong Huinan ruled over the world, but Chan Master
Wuzu Fayan recognized only two—Huitang [Zuxin] and Guizong
[Kewen]—and did not recognize anyone else

Only if you are equipped with an exceptional eye [for the true
Dharma] that can recognize the two or three true teachers within the
many teachers who rule the world, and an eye that can determine right
from wrong and also the shallow from the deep, only then can you kill
a person and bring him back to life. If you cannot, then you cannot be

called a clear-eyed master.



13. Discursive Awakening Followed by Gradual Cultivation 2290

13
Discursive Awakening Followed by Gradual Cultivation

R

[13-1]

As for sudden awakening followed by gradual cultivation, this is sudden
awakening and gradual cultivation and therefore discursive awakening
(f#1E). (Guifeng, Great Commentary on the Perfect Enlightenment Sutra)’”’
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First, to suddenly awaken and then gradually cultivate is discursive
awakening. For that reason, the Avatamsaka-sitra says, “At the moment
you first give rise to the mind [of enlightenment], after you attain perfect
enlightenment, you cultivate and experience step-by-step the rank of the
three worthies and ten sages.” (Guifeng, General Preface to the Collected
Writings on the Source of Chan)*”
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As for discursive awakening followed by gradual cultivation, which is
the training method of the Doctrinal tradition, it is the exact opposite
of the tenet of the Seon tradition, which is about having no mind on
the spot and suddenly experiencing the stage of buddhahood. If you
do not distinguish gold and sand, confuse jade and stone, then a great

mistake will occur.

[Lecture Sermon]

The “sudden awakening” of sudden awakening and gradual cultivation
is discursive awakening. Discursive awakening, like knowing clearly
that ice was originally water, is knowing that living beings are originally
buddhas. However, afflictions and false thoughts still remain. Although
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ice is originally water, as ice it cannot be flexible and free. Likewise,
even if living beings realize they are originally buddhas, if afflictions
and false thoughts are left the way they are, then there cannot be free
and spontaneous liberation in life and death. The difference between
discursive awakening and experiential awakening, which is free and
spontaneous like completely melted water, is as drastic as that between
heaven and earth. When you do not cease at knowing that living beings
are originally buddhas and completely cut off even the subtle false
thoughts of not only the six coarse characteristics of the mind but also
its three subtle characteristics and thus liberate yourself from everything
we call that experiential awakening.

Guifeng, Bojo, and the Doctrinal school typically call the discursive
awakening—knowing ice is originally water—“sudden awakening.”
However, in our Seon school we do not say that. According to the
traditional theories of the Seon school, we call experiential awakening—
when ice completely melts and becomes free and spontaneous water—
sudden awakening. The Doctrinal school calls discursive awakening
sudden awakening and say, “After awakening, one cultivates oneself
by traversing the stages of the three worthies and ten sages.” The
Seon school calls experiential awakening sudden awakening and
says, “Ultimate enlightenment that goes beyond even the [stage of]
equivalent enlightenment and the tenth-stage [of bodhisattvahood]
are awakening, so there is no need to learn and cultivate oneself again.”
Accordingly, the term “sudden awakening” is used by both, but they
mean fundamentally different things.

Also, speaking of seeing one’s own nature, there is a difference
between the seeing one’s own nature of “discursive awakening and
gradual cultivation” and the seeing one’s own nature of “experiential
awakening and sudden cultivation.” The seeing one’s own nature of
discursive awakening is the first ten faiths. The seeing one’s own nature
of experiential awakening refers to the final sublime enlightenment that
goes beyond the tenth stage. I have already repeatedly clarified that the
Seon school’s seeing one’s own nature, as shown by the Sixth Patriarch,

is the seeing one’s own nature of experiential awakening.
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In the Awakening of Faith, which can be considered the grand
Buddhist summa, the Bodhisattva Asvaghosa lucidly clarified that “in
the adamantine absorption of equivalent enlightenment past the tenth-
stage bodhisattva where not only that of the six coarse characteristics of
the mind but even the false thoughts of the three subtle characteristics
of the mind are completely cut off—only there can one see his own
nature.” Also, Chan Master Yongming Yanshou in the “Revealing the
Implicit Truth Chapter”— the introduction of his Source Mirror Record,
which is considered the greatest masterpiece since Nagarjuna—said,
“The false thoughts of the three subtle and six coarse characteristics
of the mind all disappear at once and in a flash the original nature of
unchanging and eternal true thusness is experienced. This is the cutting
off of false thoughts and experiencing ultimate no mind, that is, seeing
one’s own nature.” The words of our school differ not in the slightest bit
with the words of the Awakening of Faith.

There are those who practice Seon but consider discursive
awakening, that is, the first ten faiths are seeing one’s own nature.
However, you must understand that this is the claim of the Doctrinal
school and not the traditional thought of the Seon school. Under the
influence of State Preceptor Bojo Jinul, there are many in our country
who consider discursive awakening to be sudden awakening and
seeing one’s own nature. Even the originator of the sudden awakening
and gradual cultivation theory, Guifeng, said discursive awakening is
sudden awakening but did not go so far as to call it seeing one’s own
nature. At any rate, | want to emphasize that we should not dilute Seon
orthodoxy by being drawn to such claims, which are not the orthodox
tenet of our school.

[13-2]

After you attain sudden awakening, you first enter the rank of ten faiths
(112). (Guifeng, Chart of the Successorship in the Chinese Chan School that
Transmits the Mind-Ground)
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Someone who attains sudden awakening for the first time cannot preach
the Dharma. She cannot answer others’ questions at all. (Guifeng,
General Preface to the Collected Writings on the Source of Chan)
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Seeing your own nature is the ultimate enlightenment of directly
experiencing perfect comprehension (HEIHH). Sudden awakening [in
the Doctrinal tradition], which is discursive awakening that takes as its
substance the first stage of the ten faiths, is not seeing one’s own nature.
As for attaining sudden awakening in the Seon tradition, since the
past [this entailed] testing [students] with difficult questions that are
extremely profound and mysterious (##4#% %). If one cannot produce
a perfectly clear right answer, he is kicked out and cannot receive
certification. However, since the rank of the ten faiths is not perfect
awakening, obviously preaching the Dharma and asking difficult
questions will not be possible. There is therefore a difference as great as
Heaven and earth between sudden awakening in the Seon tradition,
which takes as its substance a perfect awakening-experience (), and
the sudden awakening of the Doctrinal tradition, which is discursive
awakening.

The sudden awakening and seeing one’s own nature taught in the
Doctrinal school is seeing one’s own nature-qua-discursive awakening.
Having gained full insight, one feels as if he understands everything,
but when you ask him about the mark of reality he doesn’t know
anything. Since ancient times the test of the Seon school has not been
testing with just another difficult question.

I will provide one example. The three Fo ffii (“buddhas”) emerged
under the so-called reviver of the Linji school, Chan Master Wuzu
Fayan il (1024-1104). They are Foyan,”* Fojian, and Foguo.
There was a monk who studied a long time under Fojian Huiqin
sk ®) (1059-1117). That monk used to join the assembly and
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ask about the Dharma. A long time passed, but he didn’t awaken to
anything. He lamented and made this vow: “If I don’t thoroughly attain
awakening in this life, I will never unroll my futon again.” In this way,
as if he were mourning for his parents, he remained standing for forty-
nine days and made effort. One day Chan Master Fojian ascended the
hall and preached: “The dense phenomenal array and myriad images
are all the imprint of a single Dharma.”””” Upon hearing these words he
immediately had a great awakening. So, he went to Chan Master Fojian
and informed the master of his awakening. The master acknowledged,
saying, “What a pity! This nutcase picked up a bright pearl.”

Chan Master Foguo Keqin R %) (1063-1135), that is,
Venerable Yuanwu heard this story and wondered if the monk had not
yet attained awakening. So, he thought, “I must test him,” and had
someone summon the monk. One time, while climbing a mountain
together, they passed by a deep pond. Venerable Yuanwu suddenly
pushed the monk into the deep pond. And then without notice asked
the monk who was floundering and almost out of breath:

“What was Venerable Niutou like before he had an encounter with
the Fourth Patriarch Daoxin?”

“The pond is deep and many fish gather.”

“What was he like after the encounter?”

“The tree is tall and the wind blows.”

“How about before and after the encounter?”

“Stretching the legs lies in folding them.”

Although he was almost out of breath, the monk was able to
shrewdly answer. Yuanwu thus offered him lavish praise. This person
is Chan Master Fodeng Shouxun ffif&5F#) (1079-1134). An ordinary
person would have been out of his mind, floundering and shouting out
loud that he is about to die.

In whatever situation, the right answer must be issued. Only then
is it awakening. A test in the Seon school is this harsh. Unless you face
the test prepared to face death, you cannot pass it.

Try pulling up a finger in front of a child’s face. They will just

continue to blink and not understand what’s going on. If with that
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child-like perspective you talk about seeing your own nature and say
you are awakened, then what are you thinking? This is why in our
school, though a harsh process, we check and see if it is an awakening
that truly transcended life and death. Only if one’s wisdom is as bright
as day and one’s mind is free and spontaneous even in the face of death

do we acknowledge and approve it. Otherwise, we never allow it.

[13-3]

As for the meaning of sudden awakening followed by gradual cultivation,
it is contained in all the sutras of the Mahayana. The Awakening of Faith,
Perfect Enlightenment Sutra, and Avatamsaka-sitra are its source (5%).
(Chart of the Successorship in the Chinese Chan School that Transmits the
Mind-Ground)
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Not establishing word and letters. A transmission outside of scriptures.
Pointing directly at people’s minds. See your own nature and become
a buddha. The illogical effort to harmonize this perfect awakening-
experience of the sudden Seon tradition with the discursive awakening
of the gradual cultivation method of the Doctrinal tradition will

eventually cause ruin for those who make it.

It is true that the theory of sudden awakening and gradual cultivation
is developed in the Awakening of Faith. However, speaking of seeing
one’s own nature, the scripture clarifies that only if it is ultimate
enlightenment where, after the tenth stage, all the bodhisattva stages

have been exhausted is it called seeing one’s own nature.

[13-4]
First, profoundly have faith in and understand the fact that mind-nature
is originally pure and afflictions are originally empty and serene. It is

permissible to rely on this faith and understanding and repeatedly engage
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in this type of cultivation. (Compact of the Samadhi and Prajna Society)
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Faith and understanding ({#%) here refers to a sudden awakening
that is [actually] discursive awakening. This is the sudden awakening
followed by gradual cultivation [taught in] the Doctrinal tradition.

[13-5]

Unexpectedly, [this ordinary being] enters the path at the instruction of
a good friend (Skt. kalyanamitra). In a single thought moment he traces
back the radiance ([AI5%) [of her mind to its source] and sees her own
original nature. She sees that [this] nature-ground (14:}t) originally has
no afflictions. She sees that she is originally endowed with the nature of
uncontaminated wisdom (#%JF%7). Since there is not even a hair’s breadth
difference between [this nature] and that of all the buddhas, it is called
sudden awakening. . . . Although she has awakened to the fact that her
original nature is not different from that of the buddhas, beginningless
latent tendencies (Kr. seupgi B, Skt. vdsana) are difficult to remove
suddenly. She therefore relies on awakening and practices cultivation.
Since she gradually repeats the practice of cultivation, attains its results,
nourishes the holy embryo, and allows it to mature into a holy being
over a long period of time, this is called gradual cultivation. (Secrezs on
Cultivating the Mind)
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As explained in the previous chapter, seeing one’s own nature refers to
a perfect awakening-experience, an ultimate enlightenment [attained
by] directly experiencing perfect comprehension and suddenly jumping
to the tenth stage. But to call discursive awakening, which is the first

stage of the ten faiths, seeing one’s own nature is an idiosyncratic and
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novel theory that totally goes against the words and teachings (5 #X) of
the buddhas and patriarchs. A Buddhist cannot but reject any theory
that stands opposite to the words and teachings of the buddha and

patriarchs.

“In your own nature there are no afflictions. Everyone is equipped
with wisdom-nature devoid of afflictions and therefore not different
in the slightest bit from all the buddhas.” This, Venerable Guifeng
called sudden awakening. But he did not call it seeing one’s own
nature. Venerable Bojo’s greatest sin is the fact that he went one step
further than Guifeng’s claim and brazenly called this seeing one’s own
nature. Although there are afflictions and false thoughts, self-nature
is originally pure. For instance, when dust covers a mirror its bright
luminescence is not revealed, but the bright nature of the mirror is not
harmed at all. To have discursive awakening is to know that a lot of dust
has accumulated, but there is no difference in the bright nature of the
mirror itself. However, we cannot call this seeing one’s own nature.

In the Seon school, completely wiping off all the dust and letting
the bright luminescence of the mirror evenly, freely, and spontaneously
illuminate the dense phenomenal array and myriad images is called
seeing one’s own nature. Accordingly, the seeing one’s own nature of
discursive awakening may require wiping/cultivation, but experiential

awakening does not require further wiping/cultivation.

[13-6]

Although [ordinary beings] have awakened to the fact that their own
nature is originally empty and serene and no different from that of the
buddhas, old latent tendencies are difficult to remove suddenly. For this
reason, when they encounter favorable or unfavorable objects, hatred and
joy, right and wrong, will wildly appear and disappear like a raging flame.
They will have afflictions and false thoughts, which are adventitious
defilements, like before. If they do not make more effort with the wisdom

of prajna, how could they counteract ignorance and attain great rest and
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relaxation? An ancient one said, “Although I have suddenly awakened
to the fact that I am identical to the Buddha,™ the latent tendencies of
many lifetimes are deep-rooted. The winds have calmed down, but the
waves are billowing. Although the principle of nature has manifest before
me, the mind still invades.” . . . Therefore, after awakening, you must
trace back the [mind’s] radiance and examine for a long time. If false
thoughts unexpectedly rise, do not follow them. Reduce them and reduce
them again until you reach the serene and unconditioned. Only then
will you reach the ultimate state. This is the post-awakening practice of
herding the ox (#1-17). (Secrets on Cultivating the Mind)
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Discursive awakening is a misleading and false sensory object
(R %J%35%) that has not liberated itself from coarse false thoughts. It is
therefore a fact that, as before, adventitious defilements will continue
to wildly appear and disappear like a raging flame. The removal of
these afflictions and false thoughts is therefore post-awakening gradual
cultivation. In the Seon tradition the great rest and relaxation of the
ultimate state of no mind, which has forever cut off not only coarse false
thoughts but even the subtle [afflictions] of the eighth consciousness,
is sudden awakening and seeing one’s own nature. Protecting the great
adamantine absorption (M K7E), where one has no mind and no
thought, where one is unconditioned and has nothing left to do, where
false thoughts have been brought to cessation and true [thusness] has
been experienced (% IE)—this is nurturing the holy embryo.
Being confused and assuming that the opposing [approaches]
of experiential (7%) and discursive (f##) [awakening produce the same
result, namely] seeing one’s own nature is the single most serious

mistake. That being said, as long as the Doctrinal tradition claims that
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discursive awakening, wherein adventitious defilements still remain, is
sudden awakening, since one must remove afflictions and false thoughts
and reach great rest and relaxation this tradition needs the teaching
of gradual cultivation. However, in sharp contrast, in the orthodox
transmission of the Seon tradition, the attainment of great rest and
relaxation, where false thoughts have been brought to cessation and true
[thusness] has been experienced, is [considered] sudden awakening and
seeing one’s own nature. Therefore it is declared: “If you see your own
nature the ultimate state of no mind immediately manifests. Medicine
and illness both disappear and doctrine and contemplation both come
to rest.””™ Accordingly, there is no need for the gradual cultivation of
discursive awakening. That being the case, to destroy the orthodox path
of cultivating the Way by confusing the perfect awakening experience
of the Seon tradition and the sudden awakening of the discursive
awakening of the Doctrinal tradition, which are opposites in substance,
is a great crime against the orthodox transmission of the buddhas and

patriarchs.

Just as luminescence, the original nature of a mirror, is unaffected
whether or not there is dust, self-nature of thusness, which is the
original nature of living beings, is unaffected whether or not there
are afflictions. Venerable Bojo called this sudden awakening, seeing
one’s own nature. He called the removal of false thoughts, just as one
would remove dust, the practice of tending to the ox after awakening
(HERHAT).

However, tending to the ox in our school is not like this. Protecting
no mind (fRIEHE.Ly) by completely wiping off the dust and preserving
the clear mirror that freely and spontaneously illuminates the dense
phenomenal array and myriad images is called protecting (f&ff) and
tending to the ox. The cutting off of false thoughts and the removal of
their habitual energies (lit. perfumations) were never called tending
to the ox. Accordingly, although we use the same words, the clear-

eyed masters of our school and Venerable Bojo’s perspective are clearly
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different. If you have acquired true awakening, then there should be
nothing that is being done or left to do.

Venerable Mazu said that after seeing his own nature and having
sudden awakening there was no need for illness or medicine. But
Guifeng claimed that, even if one is enlightened, one must learn
doctrine, contemplation, concentration, and wisdom. If we are to
compare the awakening of these two men, Venerable Mazu was
someone who attained ultimate enlightenment and therefore had
no need for any illness or medicine. Although he had an awakening,
Venerable Guifeng was someone who was still ill and so required
medicine. How could ignorant Guifeng directly face Mazu? He may
have assumed that Mazu’s awakening was like his, but this is nothing
but the whimpering sound of a child.

[13-7]

Guifeng offered a detailed explanation of the meaning of “awakening
first and cultivation afterwards” (JEIE%1%).” [He said,] “We know that
a frozen pond is all water. We borrow the yang energy [from the sun]
and melt it. We awaken to the fact that ordinary beings are buddhas. We
rely on the power of the Dharma and use it to cultivate ourselves. When
ice melts and water flows freely we can use it for irrigation and washing.
When false thoughts are brought to cessation the mind and spirit
(L5%) will perfectly comprehend, and in response the great function of
penetrating radiance will manifest.” (Secrets on Cultivating the Mind)
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Hard ice will all melt and be used as fast-flowing water. The unrestricted
eradication of afflictions and false thoughts and the consequent
attainment of untainted true thusness is seeing one’s own nature and the
perfect awakening-experience. Therefore, it is decisively claimed that,
if one sees one’s own nature, false thoughts will be brought to cessation

and true [thusness] will be experienced [like] ice melting and becoming
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water. But, for some, although they realize that hard ice is originally
flowing water, the hard ice still remains. Similarly, for some, although
they have attained discursive awakening and know that living beings are
originally buddhas, they [mistake] the appearance and disappearance
of false thoughts as sudden awakening and seeing one’s own nature.
However, to strongly assert that gradual cultivation, which removes
false thoughts like melting hard ice, is the orthodox transmission of
the Seon tradition is really a deluded claim and sophistry that stands
opposite to the orthodox transmission of the Seon tradition.

[13-8]

For example, on the extremely cold winter solstice flowing water freezes
and becomes ice, but when it becomes warmer the frozen ice melts and
returns to being flowing water. Similarly, when living beings are deluded
their original nature is frozen and becomes the false mind, but when
living beings attain true awakening the false mind melts and returns
to being their original nature. (Record of the Transmission of the Lamp
Published in the ]iﬂgde Era 28, Nanyang Huizhong)
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Only if the hard ice of the false mind completely melts and becomes
freely moving flowing water can it be sudden awakening and seeing
one’s own nature. There is a difference as great as north and south
between this and the claim that knowing hard ice itself is originally
flowing water, and the false mind is itself originally true nature, is

sudden awakening and seeing one’s own nature.

[13-9]

All bad karma, the ignorance and affliction of greed, hatred, and delusion,
and various defilements and so on are all not endowed with their own
nature. They exist because the original mind of true thusness is obscured
and one relies on false thoughts. This is like pure water freezing in the

cold and becoming hard ice. If you properly awaken to this original mind
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of true thusness, all false thoughts follow this awakening and become
extinct. This is like hard ice being shined upon by the sun of wisdom
(% H) and returning once again to [its original form of] pure water.
But those who speak of what to do with ice today are really the deluded
among the deluded. (“Evening Talks in a Mountain Hut,” in Expanded
Record of Zhongfeng 11B)
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This is a widely accepted theory that is consistent upheld by clear-eyed
masters of our tradition who have brought false thoughts to cessation
and experienced true [thusness], and who have melted away ice to let
water flow. Accordingly, if it is not a case of bringing false thoughts to
cessation and melting away the ice, then what we have here is a deluded
dream (3£%%), which cannot be recognized as awakening. You must not

be tempted by the false theories of the deluded among the deluded.

Ice melting and being flexible and spontaneous is awakening and seeing
one’s own nature. If you discuss how to melt the ice or how slow or fast
it melts, then that is the work done in delusion where awakening has
not yet been attained. This is the orthodox thought of the Seon school. I
frequently criticize Venerable Bojo and point out the mistakes of Secrezs
on Cultivating the Mind. Would I be raising my voice and declaring my
personal views because I am better? I am trying to fix misguided ideas
that are not consistent with the orthodox thought of the Seon school.
Venerable Zhongfeng [Mingben] H1I%[HA] (1263-1323) is a great
virtue to whom Venerable Bojo can't be compared.” Among the many
patriarchs he shines like a start. How could such a person speak nonsense?
A person who, though he claims to have had awakening, discusses how
to remove false thoughts and what can be gained by removing them is

someone who, among the deluded, is even more deluded. How could it
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have only been State Preceptor Zhongfeng who said something like this?
This is the consistent claim made by generations of patriarchs.

[13-10]

In the final evaluation of the meaning of “awakening first and cultivation
afterwards” (Jel&1%1%) Guifeng said, “Those who suddenly awaken to
the fact that their nature originally does not have afflictions, that they are
originally endowed with an uncontaminated wisdom-nature, and that
they are therefore no different from the Buddha— those who rely on this
[wisdom] to practice cultivation call it supreme vehicle chan (#x I-3fiE)
and tathagatas’ pure chan (AIATHEE). If they can practice cultivation
from thought moment to thought moment, then naturally they will
gradually attain a hundred-thousand samadhis. What is transmitted
from one generation to the next in Bodhidharma’s tradition is this chan.”
Sudden awakening and gradual cultivation are thus like the two wheels
of a cart—nothing can be done with just one. (Secrets on Cultivating the
Mind)
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The Seon virtuosos who inherited Bodhidharma’s orthodox
transmission consistently claim that the perfect awakening-experience
of ultimate enlightenment, which is no mind and no thought, is
sudden awakening and seeing one’s own nature. They called the
realization of the truth that all dharmas are unborn (#4:3:%)) in the
stage of buddhahood where one transcends equivalent enlightenment
and the tenth-stage of bodhisattvahood and brings subtle false thoughts
to cessation, perfect awakening (IE1#%) and pure tathagata chan.
Calling discursive awakening, where adventitious defilements exist
as they always have, the teaching of the Seon tradition that has been
transmitted from one generation to the next in Bodhidharma’s tradition

is a great insult to the Seon tradition.
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Treatise on the Essentials for Entering the Way through Sudden Awakening
states, “Sudden is to eliminate all false thoughts. Awakening is to not
even find the trace of awakening.””" This ultimate no mind is none
other than sudden awakening and seeing one’s own nature. How could
discursive awakening, let alone no mind, be called sudden awakening
and seeing one’s own nature? In the ultimate enlightenment of no
thought and no mind where even the subtle false thoughts of the eighth
dlaya consciousness are completely cut off after the bodhisattva stages
are done, only there can you properly see the nature of the mind. Even
Venerable Mazu clearly stated that “realization of the truth that all
dharmas are unborn in the stage of buddhahood where the ten stages
and equivalent enlightenment are transcended is called experiential
awakening and the pure tathagata seon (Ch. chan).”

Mazu called the experiential awakening of sublime enlightenment
sudden awakening. Bojo and Guifeng called the discursive awakening
of the first ten faiths sudden awakening. Who should we follow? We
should follow someone like Mazu who is referred to as the founding
patriarch of the Seon school. Seon later underwent transformation, so
should we be following the opinion of Guifeng and Bojo [who were
active] later? Accordingly, if you call for discursive awakening as seeing
one’s own nature, then this amounts to not only not knowing the
orthodox transmission of Bodhidharma but also to speaking slander
that insults the orthodox transmission of Bodhidharma.

[13-11]

The two gates of sudden awakening and gradual cultivation are none
other than the rules and methods (#U#) of the thousand sages. Since
ancient times, if they attained awakening first and cultivated themselves
afterwards, there was nothing that the sages could not experience by
practicing of cultivation. (Secrets on Cultivating the Mind)
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This would be the golden rule in the Doctrinal tradition which takes
discursive awakening as its foundation. However, in the Seon tradition,
which rejects discursive awakening and directly enters the perfect
awakening-experience, this is like arsenic and the poison of the jim 15
bird. If you claim that this is the teaching of the Seon tradition, then
this means that you have not encountered the Bodhidharma’s orthodox

transmission even in your dreams.

To gradually take the steps of the three worthies and ten sages is
Doctrine. To directly enter the wisdom of the Tathagata in a single leap
is Seon. Accordingly, it is very proper for the Doctrinal school to speak
of the theory of sudden awakening followed by gradual cultivation, but

never in Seon.

[13-12]

Sudden awakening gradual cultivation is profoundly harmonious
with the principles of doctrine. Sudden awakening sudden cultivation
perfectly matches the source mirror, that is, the Seon tradition. (Source
Mirror Record 36)
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The clear mirror is originally pure. What need is there is wipe away the
duse? This is the Sixth Patriarch directly making original nature manifest
and destroying its gradual cultivation. (Source Mirror Record 36)
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This is a clear-eyed established theory that helps us distinguish the real
from the unreal. Discursive awakening is the gradual path of cultivation
in the Doctrinal tradition. The perfect awakening-experience is the
shortcut approach to awakening in the Seon tradition. If you confuse
the two, then you will ruin yourself and also others.
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The Sixth Patriarch’s words, which destroyed Shenxiu’s claim that “it
must be occasionally dusted and wiped,” proves this. That is why the
Fifth Patriarch, Venerable Hongren did not transmit the Dharma
to Shenxiu who still had more to cultivate. Hongren transmitted
Bodhidharma’s Dharma to the Sixth Patriarch who had nothing left
to cultivate after attaining complete awakening. In Bodhidharma’s
Dharma there is therefore only sudden; there cannot be any gradual.
Chan Master Yongming Yanshou clearly showed that sudden
awakening and gradual cultivation is not the Dharma of the Seon
school but the Dharma of the Doctrinal school.

[13-13]
Deluded beings gradually tally with [true thusness]. Awakened beings

practice sudden cultivation (B18). (Platform Sutra)
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Self-awaken with self-nature. Attain sudden awakening and practice
sudden cultivation. There are no further gradual steps to take. (Platform

Sutra)
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The true Dharma of the Sixth Patriarch transmitted directly in
Bodhidharma’s tradition is only sudden and not gradual. Gradual teachings
only exist in the deluded realm. It is not an awakening experience (1545%).
The Sixth Patriarch only declared seeing one’s own nature, the perfect
awakening-experience (IHl7#), which is sudden awakening and sudden
cultivation. Therefore, only the perfect awakening-experience, which is
sudden awakening and sudden cultivation, is the orthodox transmission
of the Sixth Patriarch. Unless it is a sudden cultivation and perfect

awakening-experience, it is not awakening,.

If all false thoughts have disappeared at the time of awakening, then
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this is a helpless perfected one with nothing to do. Even if he wanted
to, there is nothing and no way to cultivate. How, then, can there
be the gradual steps of the three worthies and ten sages? Those who
speak of gradual cultivation and gradual steps to take cannot be
called a descendent of Bodhidharma. If you directly know self-nature
and directly awaken to it, then when you attain sudden awakening
everything is cut off. There is no place for buddhas or patriarchs to
stand. How could it end there? Even the words seeing one’s own
nature have no place to stand. Then, how could one discuss gradual
cultivation?

The fact that the teaching of sudden awakening and sudden
cultivation is transmitted was shown as clear as day by the Sixth
Patriarch. If you are not going to adopt the claim of the apical ancestors
of the Seon school, Bodhidharma and the Sixth Patriarch, then whose
claim is it that you intend to adopt? As the Sixth Patriarch says, the
gradual teaching is the purview of deluded beings. It is not the purview
of the awakened. If there is anyone who discusses gradual cultivation,
then he is someone who is lost in the word of delusions and not the
descendent of the Sixth Patriarch.

[13-14]

As for sudden awakening and sudden cultivation, this preaches the
highest wisdom (.= -%). Inherent capacity (fR1%) and desires are all
superior. As soon as you ask, there are a thousand awakenings and the
attainment of great mnemonic devices (K#85F). Not a single thought is
born. Past and future are suddenly cut off. Cutting off obstructions is like
cutting a strand of fine silk—ten-thousand strands of silk are suddenly
cut simultaneously. The perfect cultivation of sagely virtues is like dyeing
a single strand of silk—ten-thousand strands of silk are all suddenly dyed
simultaneously. The three karmas™ of this person are particularly clear—
others cannot peak into them. Also, speaking of their historical traces,
they belong to the same category as Great Master Niutou Farong.
(General Preface to the Collected Writings on the Source of Chan)
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Sudden awakening and sudden cultivation take as its substance the
cutting off of past and future and not a single thought being born.
Seeing one’s own nature, which is transmitted from one generation
to the next in Bodhidharma’s tradition, lies in bringing false thoughts
to cessation and experiencing true [thusness]. Among the clear-eyed
masters of our tradition, the descendants of Bodhidharma, there are
none who have not really experienced the samadhi of no thought
where not a single thought is born. Not only that, even if it is the case
that not a single thought is born, if you become attached to the state
of bare-naked purity of not a single thought being born, then this is
rejected as the extraordinary experience of dying the great death and
not coming back to life. The [attainment of] the ultimate state of no
mind where not a single thought is born [after] jumping out of the deep
cave of not a single thought being born is the eye of the true Dharma.
Bodhidharma’s Seon therefore lies in the sudden cultivation of not
a single thought being born. To claim that the gradual cultivation
of discursive awakening where the appearance and disappearance of
[objects] do not cease as Bodhidharma’s Seon is the greatest mistake
ever.

Also, though [Guifeng] claims that sudden cultivation is the
property only of extraordinary men like Niutou and what is transmitted
from one generation to the next in Bodhidharma’s tradition is all
gradual cultivation, this would mean that the Bodhidharma tradition is
lesser to Niutou. How laughable! Not only are there no beings lesser to
Niutou who received the orthodox transmission of Bodhidharma but
Huangbo also decried, “Although Niutou speaks senselessly about it,
he hasn’t seen the opening to go beyond (11 —3%%) even in his dreams.”
Here, we can see the claim that Bodhidharma’s Seon lies in gradual
cultivation is [nothing but] sophistry.
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If you follow the views of Guifeng and Bojo, then sudden awakening
and gradual cultivation becomes the standard for the Seon school. But
this is a big error. Among the great masters of the five houses and seven
lineages that descended from Bodhidharma, there is not a single person
who has not gone through the state of no mind, the state where past
and future are cut off and not a single thought arises, and seen his own
nature. Also, only if you have a great awakening on that spot and have a
great coming back to life, calling the state where past and future are cut
off and not a single thought arises the eighth demonic state, can you be
called a clear-eyed master.

Guifeng thought sudden awakening and sudden cultivation is
too difficult and only applicable to people like Chan Master Niutou
Farong and others were all people who practiced sudden awakening
and gradual cultivation. However, upon examination, we can see that
clear-eyed masters who are descendants of Bodhidharma all, without
exception, practiced sudden awakening and sudden cultivation. Those
who have gone beyond even the state of no mind where past and future
are cut off and not a single thought arises are the clear-eyed masters
of our school. Therefore it is said, “Sudden is to eliminate all false
thoughts. Awakening is to not even find the trace of awakening.”
So, if you call sudden awakening and gradual cultivation the orthodox
transmission of Bodhidharma, then how great is this error? The seeing
one’s own nature that is the orthodox transmission of Bodhidharma is
none other than sudden awakening and sudden cultivation. You must
know that this is a free and spontaneous person who is cured of all
illnesses and no longer requires medicine.

In his General Preface [to the Collected Writings on the Source
of Chan] Guifeng held Niutou in high regard and said, “Sudden
awakening and sudden cultivation only applies to people like Niutou.”
However, if you examine the Record of the Transmission of the Lamp
[Published in the Jingde Era], Chan Master Huangbo issued a stern
warning, saying, “Great Master Niutou Farong who was a disciple of
the Fourth Patriarch preached in an unhampered way, but he did not
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know the latch to the path of going beyond (1] -—#).” You must
necessarily be equipped with such an insight to be called a descendent
of Bodhidharma and the Sixth Patriarch.

Between people who treat Niutou as a star in the sky and those who
treat him as dirt in the toes who is more admirable? You must become
a hero willing to act, who kicks away even the mysterious state of no
mind. How laughable would you be if you’re covered in wounds and
none of your limbs are intact, but you go around claiming that you've
seen the truth or had an awakening? A clear-eyed master like Huangbo
rejected someone like Niutou with a single stroke as a person who did
not have a direct awakening. Why bother to mention others who are
lesser than Niutou?

[13-15]

Each and every one turns back the radiance. If there is illness, then it is
cured. If there is no illness, then there is no need for medicine. (General
Preface to the Collected Writings on the Source of Chan)
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Discursive awakening has false thoughts and illness. It therefore needs
the medicine of the Dharma. However, seeing one’s own nature does
not have false thoughts or illness. It is a perfect awakening-experience
and therefore does not require the use of medicine.

Guifengs saying that if there is illness it must be cured with medicine is
a truly veracious one. It would be a big mistake to regard someone still
ill as someone healthy and someone healthy as someone ill. Protection
in our school refers to the great no mind samadhi (K0 =Ff). For
someone with this, all false thoughts are cut off and neither teachings
nor expedient means is necessary. Therefore, if you claim, “Cutting off
false thoughts after awakening is protection,” then this is the mistake
of regarding someone who is still ill as someone who is healthy. Seeing

one’s own nature in our school refers to ultimate enlightenment.
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Therefore, if you say, “You need further cultivation after seeing one’s
own nature,” then this is the mistake of regarding someone who is

healthy as someone who is ill.

[13-16]

Although Mazu teaches something similar to the teaching of sudden
awakening, it is not there yet. It is mistaken in its teaching of gradual
cultivation. It is in total contradiction. (Chart of the Successorship in the
Chinese Chan School that Transmits the Mind-Ground)
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Guifeng’s sudden awakening is the discursive awakening of the ten
faiths. Mazu’s sudden awakening is the perfect awakening-experience
of the stage of buddhahood. Since Guifeng has an illness, he must
be cured. Since Mazu does not have an illness, he does not require
medicine. For Guifeng, since adventitious defilements are no different
from before, he requires gradual cultivation. Mazu suddenly eliminated
false thoughts and thoroughly experienced the realization of the truth
that all dharmas are unborn. He therefore has no need for even sudden
cultivation.

Given the shallow view of Guifeng, that is, his discursive awaken-
ing, it is a fact that he cannot understand Mazu perfectly experiencing
the profound vision (IEFEH5E). The whole world will make fun of—
as blind play—the ill Guifeng critiquing and attacking the fully-
recovered Mazu for not using medicine. The orthodox transmission of
Bodhidharma brings false thoughts to cessation and experiences true
[thusness]. When the illness is gone the medicine is removed. The ill

Guifeng isn't worth responding to.

Mazu is someone whose illness has been totally cured and no longer
requires medicine, but Guifeng is someone whose illness is just as

before. Mazu’s sudden awakening has cut off all false thoughts, but
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Guifeng’s sudden awakening has all the false thoughts just as before.
So, there is no way that Guifeng saw Mazu correctly. If someone who is
completely covered in wounds because of illness tells a healthy person,
“Why are you not taking medicine?” and actually considers the latter
odd, then could this person be someone with a right mind? These
are foolish words of someone who thinks others are just like oneself.
Guifeng criticizing Mazu is just like this. It is like an ill person cursing a

healthy person.

[13-17]

Also, even the trace of thoroughly experiencing awakening is not
permitted in the mind. How much more so for faith and understanding
(fE1#)2 This is purely the false view of karmic consciousness. The more
familiar it tries to be with the utmost Way the less familiar it becomes,
and the closer it tries to be the more distant it becomes. Then, how could
you help others to grasp the Principle of the Way if you yourself have not
yet done so? (Expanded Record of Zhongfeng 11C)
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This is the orthodox thought of the Seon tradition. State Preceptor
Zhongfeng is a clear-eyed master who belongs to Linji’s direct
transmission lineage. He is a standard-bearer for the Chan tradition.
Even if you thoroughly experience the ultimate state of no mind, if
there is even a trace of this attainment, then you do not have the eye
of the true Dharma. Discursive awakening stands completely opposite
to the great Way and is not worth mentioning. Not only that, it is also
the greatest illness that obstructs the eye of the true Dharma. Former
enlightened ones therefore rejected it.

As we can see in the story of Baizhang’s fox, those who call discursive

awakening Seon or seeing one’s own nature and regard it as true
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awakening are treated in the Seon school as very nasty heretics and great

demons. This is not something that the masters of our school say just

to start a fight. How can we just overlook those who call people with

perfectly fine eyes blind and the blind, people with perfectly fine eyes?

[13-18]

For those who have discursive understandings (1#f#), the more refined

the language the more obscure its original intent. The more sophisticated

the language the more uninctelligible its principle. (Expanded Record of
Zhongfeng 18A)
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Faith and understanding (f5/%), understanding of awakening (1&##),

discursive understandings (1###), and discursive awakening (f#1%) all

mean the same thing. Discursive awakening is so diametrically opposed

to the great Way—how fearful!

[13-19]

If you practice meditative-work on the basis of innate capacity and break
the nest of the eighth consciousness and suddenly turn over the burrow of
ignorance, then you will transcend it in a single leap and directly enter the
stage of buddhahood. Transcend it in a single leap and directly enter the
stage of buddhahood. There are no longer any remaining phenomena (lit.
dharma). This is what those with sharp faculties at the utmost superior
level (I I) really experience. If the root of the eighth consciousness is not
destroyed—even if there is action where you gain strength—this is nothing
but the edge of the false thoughts of the conscious spirit. If you take this to
be true [awakening], then this is just like mistaking a thief for one’s son. An
ancient one said, “Students of the Way who do not know true [awakening]
are just following their mistaken recognition of the conscious spirit. This
has been the root of birth and death for immeasurable kalpas. Foolish
people call it their original body.” It is most essential to penetrate through

this one barrier. (Hanshan, Dream Journey Collection 2)
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If you do not really experience the ultimate state by forever cutting off
the fundamental subtle ignorance of the eighth consciousness, then
this is the illusory experience of the false consciousness. It is not true
awakening. Discursive awakening is truly a misrecognition similar to

mistaking a thief for one’s own son.

[13-20]

One who has attained perfect awakening is like someone who encounters
light after long darkness—she suddenly wakes up from a great dream.
With one understanding everything is understood. Habits such as hatred
and craving, grasping and rejecting—not even a hair’s breadth of them
remain in one’s chest. (“Instructing Layman Wang,” in Expanded Record
of Zhongfeng SA)"*
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If there is a hair’s breadth of these sense habits left, this is precisely
because one’s awakening to the mind is not perfect. If one’s awakening
to the mind is not perfect, then you must sweep away the traces of this
imperfection. You must separately establish a life and aim for a great
thorough awakening. If awakening to the mind is not complete, practice
[post-awakening] cultivation and complete it. This is like putting out
a fire with a handful of firesticks. It will only stoke the fire. (Expanded
Record of Zhongfeng 11B)"”

TS HEol RS BRI AR E s LR R o) H 8
AT HARELZ ol BNz A SO DR MEe] it 2} siEiiE ool A
ololE LR Rz S8 tifugikketol M=ot ORH W lgRg ik +—
ZH)



The Orthodox Path of Seon

Even if past and future are cut off and not a single thought is born,
if you become attached to that state of bare-naked purity, then you
have died but you have not come back to life. Not doubting words
and phrases is a great illness""—to not offer a seal of approval on these
grounds is the true eye of the Dharma of our tradition. If you try to
exhaust what is incomplete with the practice of [post-awakening]
cultivation such as gradually cultivating yourself in discursive
awakening, then this is like putting out a fire with handful of firesticks.
It only produces adverse effects. The dangers of discursive awakening

followed by gradual cultivation is this serious.

Just as Zhongfeng says, the detoxification of discursive awakening and
gradual cultivation is extremely difficult. If false thoughts and habitual
energies remain, then you must give rise to a great aspiration for
enlightenment and thoroughly attain great awakening. You must never
forcibly try to further cultivate, make up for, or remove the incomplete
in the name of practicing gradual cultivation. Contrary to expectation,
that will actually backfire and only cause afflictions and habitual
energies to flare up even more.

Venerable Dahui realized at once and entered the seventh-stage
bodhisattva’s state where [the mind] is consistent [while dreaming],
but contrary to expectation he was scolded by Venerable Yuanwu for
having the great illness of not doubting words and phrases. Although
he entered the bare-naked state of no-mind, he actually does not know
gongans. Never mind the first ten faiths, even if it is the seventh, eighth,
tenth-stage, or [bodhisattva of] equivalent enlightenment whose [mind]
is consistent awake or asleep or consistent while dreaming, you must bear

in mind that this is not a direct awakening or experiential awakening.

[13-21]
Those who produce understandings from words and letters and do not
attain thorough awakening leak limitless wild and false understandings.

Ah, the exquisite taste of ghee is a rare treasure in this world, but when
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you encounter such people [with wild and false views] it actually becomes
poison. Truly, the right Dharma has fallen into disrepair and heretics
are continuously rising one after another. Their followers fill the world.
Those who are concerned about life and death should first destroy this
tutile vision. (Boshan’s Recorded Sayings 23)
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Boshan, a true heir of the Caodong lineage and spiritual giant of the
late Ming, lamented this way. Discursive awakenings not based on true
experience all belong to wild understandings. Clear-eyed masters of
our school therefore vehemently rejected anything but true experience
as demonic teachings and demonic followers. This is an act of great
compassion that breaks the heretical and reveals the true. This is
because, if this is not done, the true Dharma will be destroyed.

Also, when the conclusion of the Excerpts from the Dharma
Collection and Special Practice Record with Personal Notes (55T #kE
P ARLRD) refers to “relying on words and producing understandings”
(4 M%) this is none other than [what Boshan calls] “producing
understandings from words and letters” [above].”" The General Preface
to the Collected Writings on the Source of Chan (THFREEEHRT) lists
the ten gradual steps taken to practice cultivation after awakening. The
first step is discursive awakening. The tenth step is “since the mind is no
thought it is called the greatly enlightened world honored one.” This is
an expression for discursive awakening followed by gradual cultivation,
which uses cultivation to achieve enlightenment by awakening first and
practicing cultivation later. The sudden awakening of the Doctrinal
school is the first step, discursive awakening. The seeing one’s own
nature of the Seon school is the no thought of the final tenth step. The
effort to combine discursive awakening and seeing one’s own nature—
two things that are fundamentally opposed to each other—is pointless

and also an irrevocably false theory.
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To be more precise, seeing one’s own nature in the Seon school
is the perfect experience of no thought (EF#2). The sudden
awakening of the Doctrinal school is a discursive awakening that
still has false thoughts. Therefore, seeing one’s own nature is the
permanent cutting off of even the three subtle characteristics of the
mind whereas discursive awakening has not yet exhausted the six
course characteristics of the mind. Seeing one’s own nature destroys
false thoughts and experiences the true whereas discursive awakening
still has afflictions just as before. In seeing one’s own nature ice made
of false thoughts melts and the clear water of true nature flows whereas
discursive awakening simply recognizes ice to be completely made of
water. In seeing one’s own nature it will not be dark for an eternity
of kalpas, whereas in discursive awakening there are discontinuities
everyday. Seeing one’s own nature is the eventual fruit of sublime
enlightenment whereas discursive awakening is the beginner’s mind
of the ten faiths. Seeing one’s own nature is the sudden transcendence
of all stages whereas discursive awakening is the gradual climbing of
steps. To see one’s own nature is to guard no mind whereas discursive
awakening is the gradual elimination of false thoughts. To say that
the perfect experience of seeing one’s own nature in the Seon school
and the sudden awakening of discursive awakening in the Doctrinal
school—perspectives that are this different—are the same is to commit
logical suicide. So, sudden awakening followed by gradual cultivation,
which takes discursive awakening as its foundation, is the method of
cultivation used in the Doctrinal school. Not only can this not be used
in the Seon school but it was vehemently rejected as running towards
a fire holding brushwood, mistaking a thief for one’s son, and wild
understandings of demonic followers.

The argument that sudden awakening and sudden cultivation
is limited to exceptional cases like Niutou Farong and what is
transmitted in Bodhidharma’s lineage is sudden awakening followed
by gradual cultivation is a great mistake that is rooted in a complete
misunderstanding of Bodhidharma’s Seon. There is therefore no need to

evaluate the attainment of Guifeng Zongmi who abandoned Chan and
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became a dharma heir of Huayan school’s Chengguan, a great master of
the Doctrinal school.

Virtuosos investigating Seon should take only the orthodox
transmission of our school as their guiding principle and not be misled
by various heretical theories. They should have their true eyes wide
open, inherit the mandate of wisdom of the buddhas and patriarchs,

and save all those who have been deluded.

I have borrowed the words of Chan Master Boshan Wauyi to offer a
general conclusion. Clear-eyed masters of our school vehemently
criticized and rejected those who followed discursive awakening as
demons and heretics, but their intent was not to start a fight. If they
didn’t do so, the true Dharma would be destroyed. We can call this great
compassion meant to benefit living beings by destroying the heretical
and revealing the true. The Sixth Patriarch clearly said that “no thought
is seeing one’s own nature.” The seeing one’s own nature in our school
is the no thought of experiential awakening that has transcended the
tenth stage [of a bodhisattva]. It is not the seeing one’s own nature of
discursive awakening at the first stage of the ten faiths.

Guifeng, who previously studied Chan but abandoned it and
inherited the Dharma of Chengguan of the Huayan school, to the end
took discursive awakening and gradual cultivation as the orthodox
position of Bodhidharma’s Chan. However, Venerable Bojo has a
different side. In Secrets on Cultivating the Mind (12.055k) which he
wrote in his youth he took sudden awakening and gradual cultivation
as the orthodox position transmitted from generation to generation
within Bodhidharma’s lineage. In Excerpts from the Dharma Collection
and Special Practice Record with Personal Notes which he wrote later
in his life he took discursive awakening and gradual cultivation as the
theory of Heze Shenhui and said Heze, the patriarch of discursive
wisdom, was not the heir of Caoxi (i.e., the Sixth Patriarch). He also
claimed that the teaching of sudden awakening and gradual cultivation
was for the faith and understanding teachings of the perfect and sudden
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tradition, that is, the Doctrinal school and the shortcut teaching
(1€#M") does not apply.

As for Bodhidharma’s Seon, when we see the early claim of sudden
awakening and gradual cultivation and the late claim that Heze, as
the patriarch of discursive wisdom, is not the heir of Caoxi, we can see
that there was a change in its theory. What is truly unfortunate is the
fact that something even Bojo claimed late in his career to not be the
orthodox theory of the Seon school is being followed eight-hundred
years later by many who claim to be following Bojo today. So, is this to
say that we should follow the discursive wisdom school? That the Seon
school is the discursive wisdom school? This is to volunteer to serve not

as the heir of Caoxi but as its secondary son.

[13-22]

Now, those who inherit the wrong Seon import—they take the teaching
of the sudden awakening and gradual cultivation as the orthodox
bloodline or take the doctrine of the faith and understanding teachings
of the perfect and sudden tradition of the Doctrinal school as the
tenet. How could I dare speak of their fault of defaming the Dharma?
(“Cheongheo Instructs Yujeong,” in Resolutions of Differences between
Seon and Gyo)
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This is the wise saying of Cheongheo who clearly showed that
the sudden awakening and gradual cultivation and the faith and
understanding teachings of the perfect and sudden tradition are not
the purport of Seon. Not only did Cheongheo assert that sudden
awakening and gradual cultivation and the faith and understanding
teachings of the perfect and sudden tradition are not the purport of
Seon but also, to instruct learners, in his Resolutions of Differences
between Seon and Gyo he strictly admonished the use of perfect and
sudden dead words (IEI%L]) as “a wild and ignorant way of running
away that not infrequently blinds them.”
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[14-1]

Entering the first abiding (#)1F), one destroys ignorance and sees buddha
nature. The Avatamsaka-sitra says, “When one first arouses the aspiration
for enlightenment, one has already attained perfect enlightenment . . .”*"
This is what that means. In this way, one moves step-by-step through the
forty-two stages and arrives at ultimate, sublime enlightenment. (Grear
)414

Calming and Contemplation 7B
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One enters the stage of the copper wheel and experiences the truth that all
dharmas are unborn (4°4). . . . This is called seeing one’s own nature,”
and also called the dharma body manifesting the eight aspects (J\H) of
becoming a buddha. (Great Calming and Contemplation 7A)"'°
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In the copper wheel stage,”"”

that is, in the first abiding one experiences
the truth that all dharmas are unborn and sees buddha nature. The
gradual destruction of forty-two types of ignorance through the ten
abidings, ten practices, and ten dedications, ten stages, equivalent
enlightenment, and then sublime enlightenment is the process of
attaining buddhahood in the Cheontae (Ch. Tiantai) Doctrinal

tradition.

[Lecture Sermon]

The two schools Cheontae and Hwaeom are called the one vehicle,

perfect teachings. In the one vehicle, perfect teachings the process—
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from cultivation to the attainment of buddhahood—is divided into the
fifty-two steps of ten faiths, ten abidings, ten practices, ten dedications,
ten stages, equivalent enlightenment, and sublime enlightenment.
The ten faiths are called discursive awakening. The forty-two stages
from the ten abidings onwards is called experiential awakening. Even
for experiential awakening, [the one vehicle, perfect teachings] say all
buddhas experience it perfectly, but bodhisattvas of the forty-second
stage experience it partially. According to Cheontae doctrine, in the
ignorance of the forty-second stage the first atctainment after cutting off
the first step is called the first abiding. Perfectly experiencing sublime
enlightenment after going through the forty-two stages is called the
perfect experiencing () of [true thusness]. To compare the seeing
of one’s own nature in the Seon school to the stages of the one vehicle,
perfect teachings, it corresponds to sublime enlightenment, a stage that
far transcends that of the tenth-stage bodhisattva.

In Cheontae and Hwaeom they also speak of seeing one’s own
nature. Great Master Zhizhe [Zhiyi] said that seeing one’s own nature
and experiencing the realization of the truth that all dharmas are
unborn (#E4=:7) takes place in the first abiding, the first of the forty-
two stages. The layman [Li] Tongxuan said that, though one sees his
own nature in the first abiding, when he arrives at Hwaeom’s eighth
stage he experiences the realization of the truth that all dharmas are
unborn. There is a small difference even between these two. Also, even
in the same Hwaeom school, Great Master Xianshou said only sublime
enlightenment, where one goes beyond the three worthies and ten sages
and equivalent enlightenment to completely smash subtle ignorance,
can be seeing one’s own nature. Which claim, then, among these
differing claims is the right one? The great masters of our school said
that the partial experience [of true thusness] of the three worthies and
ten sages is not seeing one’s own nature. Only ultimate enlightenment,
that is, only the perfectly experiencing [true thusness] is seeing one’s
own nature. This is a claim that has been consistently made by clear-
eyed masters of our school.
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[14-2]

Entering the first abiding, one cuts off one type of ignorance and
experiences one of the three virtues (=f#).""” These are liberation,
prajna, and dharma body. One becomes a buddha through eight aspects
and saves all living beings. The Avatamsaka-sitra says, “When one first
arouses the aspiration for enlightenment, one has already attained perfect
enlightenment.” Commentary: aspiration for enlightenment (#)%:1)
refers to the first abiding and already attaining perfect enlightenment
refers to achievement of becoming a buddha through eight aspects.
This is the fruit of experiencing [true thusness] in stages (777%). This
teaches the true cause (IE[X]). To refer to this as the attainment of sublime
enlightenment is a grave mistake. (“Perfect Teaching Chapter,” in Outline
of the Four Teachings of Cheontae)
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“Entering the first abiding, one cuts off one type of ignorance and
experiences one of the three virtues”—this is the true cause that
launches the forty-two stages of the gradual experience of awakening
(4778). The fact that this is not the ultimate fruit is Cheontae’s own
rule. Therefore, in the perfect enlightenment of the first abiding
(fF#WIIEEL), according to Cheontae’s own theory, forty or so types of
ignorance, that is, afflictions are nested together. It is therefore the cause
of buddhahood (i) and not the fruit of buddhahood (3Rf#).

The perfect enlightenment of the first abiding is an awakening
from the dream of ignorance and not true awakening. The unborn of
the first abiding (fE#)#%EE) is a provisional unborn (f&R#E) that has
not exhausted ignorance and not the true unborn where ignorance has
been permanently exhausted. Accordingly, seeing one’s own nature in
the first abiding ({31 1%) is not the Nirvana Sutra’s seeing one’s own
nature that does not produce afflictions or the Awakening of Faith’s

seeing one’s own nature that completely transcends even the most subtle
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afflictions. This is the true cause of seeing one’s own nature but not
the seeing one’s own nature that is sublime enlightenment or ultimate
enlightenment, which is the orthodox transmission of the buddhas and

patriarchs.

Concerning “When one first arouses the aspiration for enlightenment,
one has already attained perfect enlightenment,” Venerable Xianshou
said, “Aspiration for enlightenment refers to cause and ‘has already
attained perfect enlightenment refers to fruit, that is, the ultimate
fruit of sublime enlightenment.” If you say cause is fruit, then this
may appear to be a contradiction. From the perspective of Hwaeom,
there is perfect interpenetration ([Elfk) between cause and fruit and
they are mutually identical (HH[)), leaving no contradiction between
them. Therefore, some call the first abiding sublime enlightenment and
sublime enlightenment the first abiding, and although their expressions
differ, this does not matter.

However, this is the truth. In reality, even at the tenth stage, cause
and fruit are strictly different. The son is the son and the father is the

father, so one cannot call the cause fruit and the fruit cause.

[14-3]

Successively destroy (i#£f) subtle afflictions and attain the state of
sublime enlightenment. Forever part ways with the parents of ignorance
and ultimately climb the mountain of nirvana. All dharmas are unborn.

Prajna is unborn. The unborn is unborn. It is called the great nirvana.

Attain the pure dharma body and abide in the land of eternally serene
radiance (% H0t1).*” This is the form of buddhahood in the perfect
teaching. (“Perfect Teaching Chapter,” in Outline of the Four Teachings of
Cheontae)
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In the first abiding attain the true cause of cultivating the Way
(IZ:EEA) and successively destroy the forty-one types of ignorance. In
the end cut off subtle afHlictions and achieve nirvana without remainder,
where even the unborn is unborn. This is the true unborn. And this
is the true perfect enlightenment of sublime enlightenment, which is
proper awakening from the great dream of life and death, consisting of
divided paths of rebirth (%7F%) and transformations therein (5%)). It is
also seeing one’s own nature in constant serene illumination (7KH),
which is the orthodox transmission of the buddhas and patriarchs.

Here, it has been repeatedly explained that a genuine [experience]
of seeing one’s own nature is ultimate enlightenment and sublime
enlightenment, which is the experience of great nirvana. As Cheontae
doctrine admits, the seeing of one’s own nature in the first ten abidings
where false thoughts remain is but a true cause (I [X]), that is, a seed and

not a genuine [experience] of seeing one’s own nature.

[14-4]

To destroy ignorance in stages (47f%) and see in stages (47 5) is to
experience [true thusness] in stages (477%) from the first abiding to
equivalent enlightenment. The perfection of wisdom and the cutting
off of doubt is none other than ultimate awakening, which the stage of
sublime enlightenment. (“Perfect Teaching Chapter,” in Outline of the
Four Teachings of Cheontae)

oIy S Rragloly iR E S ol & Bl H-S myeelelY
R e (RE MU, [l 20)

Destroy ignorance in stages and experience true thusness in stages
and attain sublime enlightenment. This is the claim of the teachings
of Cheontae. However, within the forty-two types of ignorance, the
destruction of the first type—the first abiding—is called seeing one’s
own nature. This is taken as the true cause of cultivating the Way. In the

end one forever cuts off subtle afflictions and attain great nirvana and



The Orthodox Path of Seon

sublime enlightenment, which is constant serene illumination. This is
not seeing one’s own nature, which is the orthodox transmission of the
buddhas and patriarchs.

As noted earlier, as proclaimed by the great virtuosos of orthodox
Seon lineages and evinced in the Nirvana Sutra, Awakening of Faith,
Source Mirror Record and other sources, seeing one’s own nature is only
allowed in the constantly serene and constantly illuminating great
nirvana, which is ultimate sublime enlightenment and the no mind of
true thusness where the final subtle afflictions covering self-nature are
forever cut off.

In other words, in the teachings of Cheontae the beginning of
the destruction of [afflictions] in stages and the experiencing of [true
thusness] in stages (57H577) is called seeing one’s own nature. In the
orthodox transmission of the buddhas and patriarchs the complete
destruction of [afflictions] and perfect experiencing of [true thusness]
(ZWEFE) is called seeing one’s own nature. Even according to
Cheontae’s own doctrine, in the first abiding, which in the teachings of
Cheontae is the beginning of the destruction of [afflictions] in stages
and the experiencing of [true thusness] in stages, there are still forty-one
types of ignorance that cover self-nature until one reaches great nirvana,
which is sublime enlightenment. So, in the first abiding one cannot
properly see self-nature. Therefore, even in the teachings of Cheontae
the first abiding is called the true cause.

In the orthodox transmission of the buddhas and patriarchs the
constantly serene and constantly illuminating great nirvana, which is
ultimate no mind where perfectly experiencing thusness is achieved
by completely destroying ignorance, is seeing one’s own nature.
This is called the unborn, no thought, the great perfect mirror-like
wisdom and so on. So, even if it is just the most subtle ignorance that
remains, this is still painfully casted aside as false views and discursive
understandings. If it is not the complete destruction of [afflictions] and
perfect experiencing of [true thusness], then it is never allowed to be
called seeing one’s own nature. So, the first abiding of the destruction

of [afflictions] in stages and the experiencing of [true thusness] in stages
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is not the seeing one’s own nature of the orthodox transmission of the
buddhas and patriarchs.

The unborn of the first abiding in the teachings of Cheontae is the
provisional unborn that launches the experience of [true thusness] in
stages (Zrrafi#%). This is as different from the true unborn of sublime
enlightenment, which is the complete destruction of [afflictions] and
perfect experiencing of [true thusness] (Z#%[H)—the foundation
of the seeing one’s own nature of orthodox transmission (1Ef%1%),
as heaven is from earth. The two must not be confused. Although the
seeing one’s own nature of the first abiding in the teachings of Cheontae
is not the orthodox transmission of the buddhas and patriarchs, it takes
as its substance the unborn of the experience of [true thusness] in stages
(5 A4), which destroys in stages one type of ignorance (— ) by
cutting off views and perceptions (/) and innumerable details (E£7%),
namely two of the three mental disturbances (=) in the teachings of
Cheontae, which are dealing with views and perceptions, innumerable
details, and ignorance. Thus, it is the discursive awakening of the first
faith where one has not yet abandoned the mental disturbance of views
and perceptions. This fundamentally contradicts the claim that it is

seeing one’s own nature.

Venerable Tiantai [Zhiyi] stands tall above others in Chinese Buddhism
like a magnificent peak and a person of excellence. But no matter how
excellent he is, from the perspective of our school, if there is something
that is wrong, it is only right to clearly reject it. Concerning the unborn,
the various schools each have their own opinions. In Cheontae doctrine,
they say you experience the realization of the truth that all dharmas are
unborn in the first abiding. But in Hwaeom they say you experience
the realization of the truth that all dharmas are unborn in the eighth
stage. Although he belonged to the same Hwaeom school, someone
like State Preceptor Qingliang [Chengguan] (738-839) claimed that
the realization of the truth that all dharmas are unborn in the eighth

stage is not complete and but rather a partial destruction of ignorance.
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However, in our school we only speak of sublime enlightenment, that
is, the realization of the truth that all dharmas are unborn at the stage of

buddhahood.

[14-5]

In the abiding where one arouses the aspiration for enlightenment one
can suddenly experience thee teaching of the fruit of buddhahood.(New
Huayan jing Commentary 2)**
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One already sees one’s own nature at the beginning ten abidings, gives rise
to the wisdom of the dharma body, and attains perfect enlightenment.

424

(New Huayan jing Commentary 2)
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In the beginning mind of the ten abidings one perfectly experiences the
Tathagata’s teaching of the wisdom of the fruit of buddhahood. (New
)425

Huayan jing Commentary 4
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At the beginning ten abidings, its status is equal to the fruit of
y426

buddhahood. (New Huayan jing Commentary 2
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Interpenetration between individual phenomena (F555###) and
inexhaustible layer upon layer (# # #55)—if one awakens to this, then
this is completely identical to the fruit of buddhahood. This is precisely

the cause ([X]) in the perfect teachings. (Guifeng’ letter to Qinliang)"”’

Fefigimstor & E MY FEILHI 2 MR 7R E KoY oloh (Fig b

{HE)

In every single drop one obtains the great ocean. In every single stage one

possesses the fruit of buddhahood. (New Huayan jing Commentary 2)***
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Before the seventh-stage [of bodhisattvahood] all stages require
effort. After the eighth stage one attains no effort. (New Huayan jing

Commentary 26)
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From the first stage to the seventh stage, one learns both the conditioned
and the unconditioned. At the eighth stage the two practices come to an
end. (New Huayan jing Commentary 27)
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In the nature-ocean (1) of Hwaeom’s unobstructed dependent
origination (ZEEEHKC) living beings and buddhas are interpenetrating
and cause and effect are thoroughly intertwined. As for each and
every object and land, there are none that are not the tathagata. As for
each and every phenomenon and thing, there are none that are not
true thusness. Therefore, according to teachings of the great perfect
enlightenment, all living beings experience perfect enlightenment.
Although the cause and fruit of buddhahood are buddhahood of a
single nature, the cause of buddhahood is not sublime enlightenment
where both cause and effect have been perfectly fulfilled. In terms
of effort (hH]), after the eighth stage there is no effort, so perfect
enlightenment at the beginning of the abidings is the cause of
buddhahood and seeing one’s own nature at the beginning of the
abidings is also the cause of seeing [one’s own nature]. That is why even
the effortless tenth stage is not recognized as seeing one’s own nature by
masters who received the orthodox transmission. There is no need to
mention the seventh stage and below where there is effort, that is, where

there is cultivation and learning.

In his New Huayan jing Commentary Layman [Li] Tongxuan, like
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Venerable Tiantai [Zhiyi], also claimed that you see your own nature
in the first abiding and experience the fruit of buddhahood. Moreover,
just as a single drop of water is the great ocean, each and every stage is
equipped with the fruit of buddhahood. How could it be limited to the
stage of buddhahood? We can say that each letter in the Avatamsaka-
siitra is fully equipped with the fruit of buddhahood. However,
although this is how it works in theory, in reality there are differences
between the respective stages in terms of discursive knowledge and
abilities. If you completely attain buddhahood in the first ten abidings,
then there would be no need to engage in any further meditative work
by traversing the [remaining] forty-two steps. Also, if there is need
for further cultivation, then it cannot be called the complete fruit of
buddhahood.

Then, what was Layman Tongxuan thinking when he said this?
Although he said you see your own nature in the first abiding and attain
buddhahood, in reality he said there is effort up to the seventh stage
and no effort from the eighth stage onward. So, Tongxuan’s position
is that up to the seventh stage you need to make a lot of effort in your
meditative work.

Dependent arising from the dharmadhatu (& F#4552), inexhaust-
ible layer upon layer (FEHE#Z), here everywhere is the land of bliss
and tathagatas appear in every dust particle. In this nature-ocean in
Hwaeom there is non-obstruction between individual phenomena.
There is no difference between buddhas and living beings. There is no

difference between causes and effect.

[14-6]

In the ten abidings, ten practices, and ten dedications one cultivates one
part of the great wisdom of being of the same essence as the Tathagata
(WA IR #8K ) and one part of the great practice of being of the same
essence as the Tathagata (WAZR[EREKAT). (New Huayan jing Commentary
26)

T AT A E el AR R S AR ATl Y 2t
CHr e i i 26)
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From the first stage to the seventh, one follows the truth that all dharmas
are unborn. The eighth is finally called the attainment of the truth
that all dharmas are unborn. Before the eighth stage all stages have
contemplation and cultivation. When one arrives at the eighth stage, the
two practices finally end. (New Huayan jing Commentary 27)

W EARE Bhibs R o) 8 bl 77 44 F ey U E AT
A -EATEBUE U Rt Uthstok —ATo] J5ikol 2} CRra it 27)

From the first stage to the ninth stage one uses various pure dharmas to
cultivate the Way and assist practice. (New Huayan jing Commentary
28)

AN SELHS] Loy Lk S 2 ASE I ATI = 2 G fi A% 28)

From the aspiration for enlightenment in the ten abidings to the arrival
at the ten stages they are all called [the attainment of] true [thusness] in
stages. (Autocommentary to the Commentary to the Avatamsaka-siitra 57)
TEAERILBtoF BR8] H 4 mrE oy el (K77 B ek paiiszes)
57)

Even the great teachings of Hwaeom, which sings of a sudden and
perfect awakening-experience, are in the end cultivation and attainment
in stages. Taking the aspiration for perfect enlightenment in the abidings
as the true cause (IE[H), one cultivates and attains the three worthies
and [bodhisattvas at the stage of] the ten faiths in stages, perfectly
fulfill cause and effect, and attain ultimate sublime enlightenment.
This is the perfect teachings of Hwaeom. It is identical to Cheontae’s
destruction of [afflictions] in stages and experiencing of [true thusness]
in stages. Accordingly, before the eighth stage there is cultivation and
there is learning. After the eighth stage, there is the indeterminate dlaya
consciousness’ provisional realization of the truth that all dharmas are
unborn and there is the effortless practice of spontaneously flowing into
the ocean of complete knowledge (fES#E A p£%E4 ). But effortless
practice also cuts off mental disturbances and successively advances,

so it is cultivation and attainment in stages. It is therefore not the
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orthodox transmission’s seeing one’s own nature, which transcends

learning and is unconditioned.

[Lecture Sermon]

In the perfect teachings of Hwacom where they preach the one is none
other than everything (—EI—4), in theory they say there is perfect
interpenetration and non-obstruction [between all phenomena] but
in real practice they speak of step-by-step cultivation and experiential
attainment.

[14-7]

If you eternally transcend all discrimination and false thoughts in mind,
thought, and cognition, then this is called the attainment of the truth
that all dharmas are unborn. When you attain this truth you enter the
cighth immovable stage. (“Ten Stages Chapter,” in Avatamsaka-sitra
38)435

HE— U0 O] o hl e A ehH AT oY Buht ) ob 453 A58 7 U
B 2k GERAE 38, i)

The elimination of all discrimination and false thoughts in mind,
thought, and cognition is just the elimination of the thought of
obstructing factors (ki AH). The thought of obstructing factors is none
other than the thought of discrimination (%75l]) and contemplation
(#B11#%). There is a therapeutic thought (74, which is non-discriminating
wisdom (#5051 E). (Autocommentary to the Commentary to the

Avatamsaka-sitra 69)*°

WUl RS bl S AR R oY R = Uil Bk 2
ol 8 Aia et BNEBIE Y 2} O7 B2 A B BT 69)

Therapeutic thought can finally be eliminated at the stage of buddha-
hood. Therefore, when one enters the cighth stage, although there
are no obstructing thoughts, there are still therapeutic thoughts.

(Autocommentary to the Commentary to the Avatamsaka-sitra 69)"’

e ETTESHY #E A Utek B ATE sk 2k OKT)
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bR REBTIHTER 69)

In the unborn of the eighth stage therapeutic thoughts, which is non-
discriminating wisdom, still remain. So, it is not the true unborn of the
stage of buddhahood where the Buddha takes the unborn as born. Also,
in the “Two Atages of Having Mind and not Having Mind Chapter”
of Bodhisattva Maitreya’s Yogacarabhimi-sdstra, it has been established
that “five states (1.fi7)—deep [dreamless] sleep, fainting, unconscious
concentration, unconscious rebirth, and attainment of cessation—
are called states of no mind (#.(»). From the ultimate perspective,
only nirvana without remainder where d@laya consciousness is forever
eliminated is no mind. As for the others, since dlaya consciousness
has not yet been eliminated they are not no mind.”*” Therefore, the
Autocommentary on the Yogacirabhimi-sastra (XMFE) states, “The
five states are provisionally called no mind, but they possess a mind
ground.”” Like this, the unborn in the eighth stage, from the ultimate
perspective, is not unborn and subject to rebirth.

If you rely on the Avatamsaka-sitra, there is a chance that you will
mistakenly assume all false thoughts have been eradicated when you
arrive at the eighth stage and attain the realization of the truth that all
dharmas are unborn. State Preceptor Qingliang explained this in detail
in his Commentary on the Avatamsaka-siitra. Realizing the truth that all
dharmas are unborn in the eighth stage only eliminates discriminating
false thoughts, that is, the false thoughts of the sixth consciousness.
Subtle false thoughts in the state of non-discrimination remain.
Although you can label the state of the eighth d/aya consciousness
where the sixth consciousness has been cut off the unborn, but this
is not the realization of the truth that all dharmas are unborn, which

completely eradicates even fundamental ignorance.

[14-8]

The seventh stage has the need to use the effort of expedient means. After
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the eighth stage, there is no more effort of expedient means. (Xianshou
[Fazang], Explanatory Notes on the Awakening of Faith 3)

L FITHEZ Il S\ EE s A TETh oS, KTk
G TeL B IA)

Among the three subtle characteristics of the mind*’ the perception of
objects (3 544H) can be transcended in the eighth stage, the stage free
from forms (2 H7EM). (Xianshou [Fazang], Explanatory Notes on the
Awakening of Faith 3)

=T A (i s E Aol REREVI ) (BH e, KRGSl & T
)

Among the three subtle characteristics of the mind, the ability to perceive
(fELAH) can be transcended in the ninth stage, the stage of the free and
spontaneous mind (-0 HEH#Y). (Xianshou [Fazang], Explanatory Notes on
the Awakening of Faith 3)

—HFRE A Jult O B RO meEEY (B, RIRERERTERL B T
)

In the final tenth stage of the bodhisattva stages subtle habitual karmic
tendencies of the mind have all been destroyed in the undefiled state of
adamantine absorption. Therefore it is called seeing mind and nature.
(Xianshou [Fazang], Explanatory Notes on the Awakening of Faith 3)*"'
0] B RIRE HERHL ol R R D o] BRI R A% Lol
Yt (B E, IR EmmaRac 5 TA)

The unborn in the eighth stage lies in non-discriminating wisdom—
the subtle false thought of the eighth 4/aya consciousness—and
therefore it is not the true unborn of the state of buddhahood, which
is the ultimate truth. It therefore cannot be the serene illumination
of great nirvana. The extremely subtle false thoughts of 2/aya
consciousness are eternally destroyed in the adamantine absorption
of equivalent enlightenment after all the bodhisattva stages have been

exhausted.
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This is seeing one’s own nature and the ultimate enlightenment of
the stage of buddhahood. Therefore, the Awakening of Faith says, “When
the ultimate tenth stage of a bodhisattva is fully accomplished . . . the
bodhisattva thus transcends the extremely subtle false thoughts . . . sees
the original nature of her own mind . . . this therefore is called ultimate
enlightenment.”*” Xianshou [Fazang] also declared in his Explanatory
Notes on the Awakening of Faith that, with the exception of ultimate
enlightenment, the three worthies and ten sages do not see their own
natures. This is the absolute principle of the orthodox transmission of
the buddhas and patriarchs.

Li Tongxuan’s"” seeing one’s own nature after making the
aspiration for enlightenment in the abidings (f£:#) 5"14) therefore
cannot even compare to the effortless function of the provisionally
unborn in indeterminate dlaya consciousness. Like Tiantai’s seeing
one’s own nature after making the aspiration for enlightenment in
the abidings, this is not the seeing one’s own nature of orthodox
transmission. This is not limited to the Awakening of Faith. The fact that
buddha nature can be properly seen only in ultimate enlightenment
where the eighth dlaya consciousness is eternally destroyed is the life of
the true eye of our tradition. Even for the Huayan patriarch Xianshou,
there can be no alternative theory. Like this, the fact that only ultimate
enlightenment—the great nirvana without remainder, the no mind
of true thusness where @laya consciousness has been completely
destroyed—can be seeing one’s own nature is attested in the Nirvana
Sutra, Awakening of Faith, Source Mirror Record and so on. This is the
principle of the orthodox transmission of the buddhas and patriarchs,
the true eye of our tradition which was transmitted from one generation
to the next. So, the claim that aspiration for enlightenment in the
abidings (1)), which does not even compare to the effortless function
of the provisional unborn of dlaya consciousness, is seeing one’s own
nature can never be accepted.

Although Tiantai claims the aspiration for enlightenment in the
abidings is the unborn and Li Tongxuan claims the eighth stage is the

unborn and their respective opinions differ, none of them are the true
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unborn of the state of buddhahood, which is the ultimate truth where
dlaya consciousness has been eternally destroyed. Tiantai’s destruction
in stages and experiencing in stages (47#%7#) and Li Tongxuan’s
cultivation in stages and attainment in stages (515471%) are alike in
that neither are cases of seeing one’s own nature, which is the no mind
of true thusness wherein medicine and illness are both done away
with and teaching and meditation have been put to rest through the
complete destruction of [afflictions] and perfect experiencing of [true
thusness] (2W%[FFE). They therefore bear no relation to the orthodox
transmission’s seeing one’s own nature. Also, although discursive
awakening and experiencing [true thusness] in stages are different in
content, they are alike in that neither are cases of seeing one’s own
nature.

One must therefore properly see the true thusness of original
nature in the always serene and always illuminating pure lands of all
the buddhas and inherit the mandate of wisdom from the buddhas
and patriarchs. To do this one must proclaim only the orthodox
transmission of the buddhas and patriarchs and one must destroy the
extremely subtle afflictions of @aya consciousness which are the greatest
obstructions that covers buddha nature, transcend the three worthies
and ten sages, and attain the true unborn of great nirvana.

Tiantai [Zhiyi] and Fangshan 77111"* are great enlightened forbears
praised as great sages who have attained the fruit [of enlightenment].
Rejection of their theories may be criticized by later generations as
crazy and deluded. However, Tiantai and Fangshan’s theory of seeing
one’s own nature after making the aspiration for enlightenment in
the abidings goes against the seeing one’s own nature, that is, ultimate
enlightenment in the Awakening of Faith written by the great patriarch
for all generations A$vaghosa, a comprehensive treatment of Mahayana
recognized as authentic by all Buddhist traditions irrespective of
sectarian background. It also goes against the seeing one’s own nature,
that is, the great nirvana in the Nirvana Sutra spoken directly by
the golden mouth (i.e., the Buddha). It also goes against the secing

one’s own nature, that is, the wisdom of the Tathagata in the Source
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Mirror Record by Yongming who is praised as the greatest Buddhist
intellectual since Nagarjuna. It also goes against the great fundamental
principle of “a bodhisattva of the ultimate stage is like someone who
tries to see everything after covering it with a fine silk gauze” from the
Yogdcarabhimi-sistra."” One must therefore never follow it.

In addition, the clear-eyed masters of our Seon tradition who stand
above the rest speak in unison about the fact that [a bodhisattva in the
tenth stage] has not yet seen her own self-nature and about the fact
that only the unborn and no thought of the state of buddhahood are
instances of seeing one’s own nature. Even if it was the claim of Tiantai
and Fangshan, seeing one’s own nature after making the aspiration for
enlightenment in the abidings, for the sake of the mandate of wisdom
of the buddhas and patriarchs, we cannot but reject this as a heresy in
our tradition.

Just as the no mind of the five states (FA7%%.(») and the unborn
of the eighth stage are not the no mind and unborn of ultimate truth,
seeing one’s own nature after making the aspiration for enlightenment
in the abidings is not the seeing one’s own nature of the orthodox
transmission of the buddhas and patriarchs, which takes as its content
ultimate enlightenment without remainder.

Although the four teachings of the #ripitaka teaching (j#%%), shared
teaching (3#%%), separate teaching (%117%), and perfect teaching ([EZX)
each claim that they can lead to the attainment of buddhahood, the
content of their claims is different. “Stages of Practice in the Perfect
Teaching Chapter” in the Outline of the Four Teachings of Cheontae says,
“When one arrives at the seventh faith, cuts off cogitation, and exhausts
mental disturbances one is like the two buddhas of the #ipitaka
teaching and shared teaching. . . . When one enters the second practice
one is like the sublime enlightenment of the separate teachings.”
In other words, within the fifty-two steps of the perfect teaching—
ten faiths, ten abidings, ten practices, ten dedications, ten stages,
equivalent and sublime enlightenment—the seventh stage (seventh
faith) is identical to the fruit of buddhahood in the #ripitaka teaching

and shared teaching, and the twenty-second step (second practice) is
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identical to the fruit of buddhahood in the separate teaching. The fruit
of buddhahood in the tripitaka teaching and shared teaching is the
seventh step in the perfect teaching. The fruit of buddhahood in the
separate teaching is the twenty-second step in the perfect teaching. If
one wishes to attain the fruit of buddhahood in the perfect teaching
one must advance another thirty steps from the fruit of buddhahood
in the separate teaching. So, although they use the same name “fruit of
buddhahood,” there is a big difference in terms of their content. From
the perspective of the perfect teaching, the fruit of buddhahood in
the tripitaka, shared, and separate teaching is still in the middle of the
process of self-cultivation and cannot therefore be accepted as the [true]
fruit of buddhahood.

In this way, Tiantai claims that one sees one’s own nature by
experiencing the truth that all dharmas are unborn in the first abiding.
However, according to Tiantai’s own claim, in the first abiding one
must still cut off forty-one types of ignorance and eternally destroy the
final subtle forms of ignorance to attain the fruit of buddhahood. In
the first abiding karmic disturbances of ignorance are layered on top of
each other. Seeing one’s own nature therein is not the seeing one’s own
nature of the orthodox transmission in Seon. It is also not the seeing
one’s own nature explained in the Awakening of Faith, which can only
be experienced by completely cutting off even the most subtle forms of
ignorance.

Also, although Fangshan similarly claimed that one sees one’s own
nature in the first abiding, unlike Tiantai, he claimed that the truth
that all dharmas are unborn is attained in the eighth stage and the
fruit of buddhahood is attained in sublime enlightenment. His seeing
one’s own nature therefore cannot be the seeing one’s own nature of
orthodox transmission, wherein the most subtle [afflictions] in dlaya
consciousness have been cut off.

In this way, just as the fruit of buddhahood in the tripitaka,
shared, and separate teaching is not the fruit of buddhahood in the
perfect teaching, they are nothing more than a part of the process

headed toward Tiantai and Fangshan’s seeing one’s own nature in the
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first abiding. They are not the seeing one’s own nature of the orthodox
transmission of our tradition, which takes as its substance: Awakening
of Faith’s ultimate enlightenment which has completely cut off the
most subtle forms of ignorance, the no mind and no thought of nirvana
without remainder, the parinirviana of sublime enlightenment’s serene
illumination, perfectly experiencing the fruit of buddhahood in the
great perfect mirror-like wisdom and so on. One must therefore not

confuse gold with sand.

Let’s sum this up. As seen earlier, Tiantai, Tongxuan, Qingliang, and
Venerable Xianshou’s teachings about seeing one’s own nature and at
which step you experience the realization of the truth that all dharmas
are unborn are all different. Great Master Tiantai said that you see
your own nature in the first abiding and experience the realization of
the truth that all dharmas are unborn. According to State Preceptor
Qingliang, the Buddha said that you attain the realization of the truth
that all dharmas are unborn in the eighth stage, but in reality subtle
false thoughts still remain. This, then, is not a genuine realization of
the truth that all dharmas are unborn. Only the stage of buddhahood
is truly unborn. Venerable Xianshou said that all habitual energies (lit.
perfumations) of false thoughts are eliminated and you see your own
nature when you arrive at the final tenth stage.

In this way, these excellent men, none of whom can be said to
be better than the others, each said something different. However,
the Awakening of Faith is an orthodox scripture that has served as the
golden standard for many generations in Buddhism. So, we must
never go against the teachings of the Awakening of Faith. The most
famous commentaries on the Awakening of Faith are those written by
Venerable Xianshou and Venerable Wonhyo. There is a tendency for
everyone to elevate Wonhyo and uncritically follow his commentary,
but there really is a need to examine it more closely. A great difference
between the commentaries of these two men is the issue of the
seventh consciousness.”’ Venerable Wonhyo, while matching the
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three subtle and six coarse characteristics of the mind with the eighth
consciousnesses, called the first of the six coarse characteristics of the
mind—mark of awareness (£#H)—the seventh consciousness, the
remaining five characteristics the sixth consciousness, and the three
subtle characteristics of the mind the eighth 2/aya consciousness.
Venerable Xianshou called the three subtle characteristics of the
mind the eighth dlaya consciousness and matched the six coarse
characteristics of the mind to the sixth consciousness. He did not
mention the seventh consciousness. As for the seventh consciousness,
its eternal characteristic corresponds to the eighth consciousness and its
discriminating nature corresponds to the sixth consciousness. Venerable
Xianshou claims that there is therefore no need to mention it separately.
Whose claim should we follow? Everyone says we should follow the
theory of Korea’s eminent monk Wonhyo, but when it comes to finding
out the truth there can be no favored commentary.

In the Lankdvatira-sitra, which are the Buddha’s words, it says
the seventh consciousness does not have original form. One of the four
great eminent monks of the late Ming, Venerable Hanshan [Deqing]
Bl [f#E7E ] (1546-1623), also said that the seventh consciousness
does not have original form. How could this be the only problem?
The eighth consciousnesses are the theory of Mind Only, but in the
Faxiang school’s own scripture, Samdbinirmocana-sitra (i 0EHE),
only the sixth consciousness and eighth consciousness are mentioned.
The seventh consciousness does not appear in it. Judging from these
sources, the seventh consciousness theory is the scholarly opinion of
those belonging to Dharmapala’s (530-561) lineage in the Mind Only
school.”* We cannot assume that it was said by the Buddha. When I say
this, some point their fingers and say, “Who are you to say that what the
great sage, Venerable Wonhyo, said is wrong?”

But between Venerable Wonhyo and the Buddha whose words
should we take as the standard? If there is a discrepancy, then we
should follow the words of the Buddha. Even though he is a great
sage, we cannot follow the words of Venerable Wonhyo. Accordingly,
although it is the Commentary on the Awakening of Faith by Venerable
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Wonhyo that received praise from generations of eminent monks
including Xianshou, we cannot follow the theories found in those
parts about the seventh consciousness. Even if they are the words of
someone of excellence, if there is something wrong when compared
with the orthodox theories of the buddhas and patriarchs, it must be
corrected. The words of great men like Tiantai and Tongxuan should
also be understood in this same context. This is not to disparage their
excellence. Compare them to the words of A§vaghosa and tell me,
whose claim should we follow?

From the perspective of the perfect teaching, the buddhahood
mentioned in the #ripitaka teaching and the separate teaching is just
part of the self-cultivation process. It cannot be called the state of
buddhahood. Accordingly, we cannot call what Tiantai and Fangshan
each called seeing one’s own nature the seeing one’s own nature that
comes from attaining the ultimate fruit of buddhahood. They use the
same expression, but the content is completely different. You must
not be misled by the wording and mistakenly assume that they are
identical to the seeing one’s own nature of the Seon school. You must
bear in mind that [reaching the steps of] the three worthies and ten
sages are not seeing one’s own nature. Only ultimate enlightenment is
seeing one’s own nature. This is the traditional view of the orthodox
transmission of the buddhas and patriarchs. Although men like Tiantai,
Tongxuan, and Wonhyo are eternal paragons of virtue, if there is
something [about their teachings] that goes against the words of the
Buddha, then it must be acknowledged and corrected.

I’ll add one more thing. If you go to the Chan groves in China,
the saying, “A single grain of rice donated by patrons is as heavy as Mt.
Sumeru, so if you do not attain the Way here then you will be reborn
as an animal to repay that debt,” is inscribed here and there. The reason
why they donate wealth and the precious grains that they worked hard
to cultivate to monks who don’t break a sweat in the summer is because
they wish for the monks to diligently practice self-cultivation, quickly
attain the Way, and save living beings suffering in hell-like lives as

soon as possible. If you go and forsake this desperate wish, enjoy the
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great outdoors, indulge in the peach blossom spring-like scenery, and
leisurely exchange gossip, or place your head on a comfy pillow to take
a nap and spend time idly, then what price will you have to pay for this
crime? It will not be limited to being reborn as a dog or a cow. I am not
just saying this to scare you.

Transmigration based on the law of cause and effect is not limited
to the words of the Buddha. This has been proven by modern science.
If you listen to the words of those who died and came back to life,
they accurately speak of those who came to visit after death and their
conversations and also the work that the doctors did to save their lives.
Also, they speak of what they witnessed not only in their own rooms
but other rooms as well, and everything they describe is said to be
accurate. If there is not something that is at work after death, then how
can we explain this kind of phenomena? There was an examination
and study in the United States about those who died and came back to
life. The psychologists who participated in that study concluded that
“if there is no soul that is still at work after bodily functions cease, then
this kind of phenomena is impossible to explain.” This report, based on
about 250 case studies and published in the United States, became a
bestseller that shocked the world.

The study that went one step further was about transmigration.
There are reports of cases of people who remember not only the
moment of death but their past lives before birth from all over the
world. A child who just began to learn how to speak is said to have
claimed to be so-and-so who lived somewhere with such-and-such
relatives. Investigations revealed this claim to be accurate. It is said that
there are over 2,000 similar cases. Also, when the past life and present
life were compared, they determined that the law of cause and effect
transcended both lives and was applied accurately. Then, how can we
say that transmigration and the law of cause and effect are the religious
doctrines and theories of only Buddhism? How could the claim that
you will be reborn as an animal like a dog or cow if you receive precious
offerings but spend time idly without studying be baseless talk? You
should know that even modern science established as fact the claim that
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life continues without end strictly within the law of cause and effect.

Chan Master Foyin [Liaoyuan] f#F0[ 7 7T] (1032—1098) said, “If
you have robes on, do not spend time idly. Inside the seven-strip robe,
there is Avici Hell.” You must of your own accord know how grave the
sin is for people who have left home to not study diligently and attain
great enlightenment. In the past, there were many perfected beings who
attained the Way through painstaking effort and self-cultivation. Today,
it is said that monks are enough to fill hell. How lamentable. According
to the elders from the past, although Buddhism takes as its foundation
compassion, if there are those who wear robes but do not study then it
would not be a sin to strike ten thousand a day dead. You must firmly
bear these words in mind.

Someone who studies [the Way] must, above all else, watch what
they say. Even good words become a hindrance to studying. How
much more so innocuous banter? Also, someone who studies [the
Way] should not sleep too much. A human being cannot but sleep,
but a person who sleeps an extra three to four hours is not someone
who studies [the Way]. Also, someone who studies [the Way] should
not desire food. Food should be consumed as medicine. Should you be
talking about food, looking for food that suits your palate? Someone
who studies [the Way] should bear in mind the lesson that the inside
of our clothes is Avici Hell and, with a fearful mind, diligently make
ferocious effort and quickly attain the fruit of buddhahood.
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15
With Erudition There Is Only Discursive Knowledge

Z [H] g

[15-1]

To use an analogy, like a person who is given a table full of a wide variety
of exquisite dishes but does not eat and starves himself to death—having
wide learning and erudition is also like this. (Buddhabhadra, trans.,
Avatamsaka-sitra 5)**°
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Speaking of food in the end does not make one full. Even if one reads
to learn and expound the eighty-thousand [scriptures] in the treasury
of the Dharma, if one does not truly awaken to buddha nature, then
that is utterly pointless. Moreover, consciousness becomes clouded with
wide learning and erudition,”" even the sacred words from the golden
mouth [of the Buddha] can become adventitious defilements to the
mind-mirror that one originally possesses. Therefore, wide learning
and erudition is a great hindrance to awakening to the Way, which is
why they are strongly rejected. So, one should not find oneself in the
pitiful situation of starving to death with exquisite dishes piled up like
a mountain in front of one’s face. One must become a person of great
freedom and great liberation by truly investing, truly awakening to, and
thoroughly seeing one’s original nature of thusness.

[Lecture Sermon]

Venerable Bojo also criticized Heze as the patriarch of discursive
knowledge. You must focus on realizing self-nature. You must know
that desiring discursive knowledge is an illness.
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[15-2]

To use an analogy, like a poor person who counts other people’s precious
treasures but does not himself own even half a coin—erudition is also like
this. (Buddhabhadra, trans., Avatamsaka-sitra 5)

HANE g Aol BRI BP0y £ TR el (BRI
FEAE 3%, R RRAREEREAT 5)

If you only study the words of the buddhas and patriarchs and do not
develop the inexhaustible storehouse of treasure in your own mind,
then you cannot avoid [being just like that poor person] who counts
other people’s treasures. If you completely abandon learning and
reciting the sutras and sastras, which is the number one obstruction
to cultivating the Way, if you vigorously apply yourself [to seeing your
own nature] and open your own storehouse of treasure wide, then even
if you put it to use for all the kalpas in the future it will be limitless
and inexhaustible. The Buddha Dharma is the unfathomable among
unfathomables.

No matter how many times you read and memorize the words of the
buddhas and patriarchs, if you do not awaken to your own pure self-
nature, there is no use whatsoever in any of this. So, do not be fooled by
words and letters. Really study and realize your own self-nature.

[15-3]
The profound and mysterious purport of the Buddha Dharma cannot be
understood through cogitation and discrimination. (“Expedient Means

Chapter,” in Lotus Sutra 1)
RS JEE 'SR ey 2 (WPSHEHERS 1, H1E&)

Chan Master Dongshan Liangjie too said “If one tries to learn the
mysterious source with the mind and intention, then this is just like
going east when one is actually trying to go west.” If one tries to attain
the mysterious Buddha Dharma with thought, cognition, and a
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cogitating and discriminating mind, then this is just like person who is
trying to go west but goes east—it only has an adverse effect.

You may think that you know the meaning of a sutra if you read and
understand it. But, if you really want to know the meaning of a sutra,
you must have awakening. Before awakening, you may understand the
meaning of the words, but you will never know their deep meaning.
Leaving behind cogitation and discrimination is the truth of the
Buddha Dharma. If, on the contrary, you try to figure out the Buddha
Dharma in cogitation and discrimination, is this not like trying to go
to Seoul but heading toward Busan? The Buddha Dharma is something
that you must awaken to. It is not something you can know with

cogitation and discrimination.

[15-4]

As everything—body, mind, words, and sentences—has been cut off,
cogitation and discrimination have been forever exhausted in the state
of attainment of a post-learner like the voice hearer, but this state cannot
compare to the nirvana without remainder personally experienced
by the Tathagata. How, furthermore, could one use cogitation and
discrimination to know the deep and mysterious experience of great
perfect enlightenment? Like trying to use the light from a small insect
like a firefly to burn down Mt. Sumeru, this is absolutely impossible.
(“Adamantine Chapter,” in Perfect Enlightenment Sutra)
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The state of attainment of the two vehicles of post-learners (i.e.,
voice-hearer and solitary buddha) is the state of cessation wherein
the afflictions of the three realms have been forever cut off. However,
because they are stuck in nirvana without remainder wherein the mind

has been turned into ashes and wisdom brought to cessation, they are
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incapable of knowing nirvana without remainder, which is unsurpassed

supreme enlightenment.

How could you know the state of tathagata with discursive awakening,
which is cogitation and discrimination? Anyone who claims to know
the state of the tathagata with cogitation and discrimination is as
nonsensical as the person who claims to have burned down Mt. Sumeru
with a firefly.

[15-5]

The World Honored One said, “Those who want to study the Buddha
Dharma must experience awakening to know.” (Source Mirror Record
22)
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To say that one is an outsider to the Buddha Dharma if one does
not have a true experience is not a unique characteristic of the Seon
tradition. This idea applies generally to the Buddha Dharma in its
entirety. The Buddha Dharma is originally based on the very deep and
mysterious state experienced by the Tathagata, so without the wisdom
of the sudden experience [of awakening] it like a blind person gazing at
the sun.

[15-6]

Although it is said that the mind is the Buddha, only someone who has
experienced awakening can know this. (Record of the Transmission of the
Lamp Published in the Jingde Era 30, Qingliang Chengguan)
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In Buddhism, the most commonly known and easy to understand
expression is the saying “The mind is the Buddha.” It may seem as
if the saying “The mind is the Buddha” can be understood even by
naive children but this is not true. Although this seems like the easiest
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phrase to understand, it is not something that can be understood with
cogitation and discrimination. It can be understood only by perfectly
experiencing [awakening], which is ultimate supreme enlightenment.
Qingliang [Chengguan] (738-839) is the highest authority in
the Huayan Teaching tradition. Even the teaching tradition, which
prioritizes erudition and retention, cannot but promulgate experiential
knowledge in actuality. If the Seon tradition, which is a special
transmission outside the teachings that takes as its original mandate
a true experience that transcends words and cuts off thoughts, claims

discursive knowledge, then this is a suicide worse than suicide.

[15-7]

Self-nature of true thusness is perfectly interfused and unobstructed. It
has transcended dualities such as existence and nonexistence, good and
evil. These ultimate dharmas are firm and unmoving and originally empty
and serene. This dharma nature is totally devoid of names and forms.
Everything has been suddenly cut off. It is reached with the experiential
knowledge of the ultimate state of no mind. It cannot be measured
with any other states of attainment. (Uisang, Avatamsaka’s One Vehicle
Dharmadhaitu Diagram)
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Dharma nature, that is, buddha nature cannot be realized with anything
but the experiential knowledge (F5%1) of the perfect experience of
seeing one’s own nature. This is a generally accepted view in Buddhism.
To say that a partial experience [of awakening] (277#%) and discursive
awakening (fi¥1#) count as seeing one’s own nature is a distorted and
deluded view conflicting with the Buddha Dharma. Uisang himself
stated in his [Avatamsaka’s One Vebicle] Dharmadhitu Diagram that
experiential knowledge can be known only by the Buddha.

In Venerable Uisang’s Dharmadhatu Diagram, which is considered
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the greatest Dharma sermon of Korea’s Hwaeom school experiential
awakening was valued. If even the Doctrinal school thinks this way,
should the Seon school call discursive awakening “seeing one’s own
nature”? It has been said that the truth that the mind is the Buddha
can only be known through experiential awakening. This is a common
claim made by both the Seon and Doctrinal schools.

[15-8]

The Buddha painstakingly scolded Ananda: “You may recite the secret
and sublime [teachings] of the Tathagata, the jade-like words that came
from his golden mouth, for a billion kalpas, but this does not compare to
cultivating the untainted karma of dhyana for a single day. (Sarangama-
satra 4)
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Although Ananda received the Buddha’s painstaking encouragement,
he could not cure his chronic illness—the karmic hindrance of
erudition and retention. Then, after the Buddha’s passing, he was exiled
by Kasyapa as a contagious wild beast. From the fact that erudition
was a chronic illness that not even the World Honored One could do
anything about one can see how dreadful this illness is. Such being the
case, one must diligently make effort and escape from the grave illness
of erudition and then one can widely open the mind’s eye and directly
see the Buddha Dharma.

If you only put effort into the work of listening and memorizing and
not learning meditative absorption and curing fundamental ignorance,
then you are nothing but a sick fox. No one surpasses Ananda in terms
of erudition and discursive knowledge. Not even the Buddha could
cure this illness. After the Buddha’s nirvana, only after being scolded by
Kaisyapa did Ananda have a big realization and penetrate through [to

awakening] by himself by making ferocious effort. Please be alert and
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work on thoroughly having a great awakening by yourself.

[15-9]

Already not attached to the two extremes of good and evil, one also does
not create the discursive knowledge (%1/#%) of non-attachment—this is
called the enlightenment of a bodhisattva. Already not attached (fXfF)
[to anything], one also does not create the discursive knowledge of there
being nothing to which one can become attached—only this can be
called the enlightenment of a buddha. (Expansive Record of Baizhang)
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Bodhisattavas do not possess the discursive knowledge of non-
attachment, but they cannot attain the supreme enlightenment because
they are bound to the discursive knowledge of there being nothing to
which one can become attached. Accordingly, despite variations in their
understanding, even bodhisattvas of the tenth bhami,"" not to mention
the three worthies, cannot escape discursive knowledge, and so they
cannot see their own natures, that is, attain buddhahood. If one swiftly
awakens and destroys the discursive knowledge of there being nothing
to which one can become attached, then one will suddenly enter the
final stage. That being the case, it is not only evident that the discursive
awakening of Guifeng and Bojo make them patriarchs of discursive
knowledge but also evident that the partial experience [of awakening]
of Tiantai [Zhiyi] and Fangshan™' make them [masters that belong to]
the same lineage of discursive knowledge.

[15-10]

The stage of buddhahood has cut off two kinds of foolish views. First,
there is the foolish view of subtle forms of discursive knowledge.
Second, there is the foolish view of extremely subtle forms of discursive
knowledge. (Expansive Record of Baizhang)
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The foolish knowledge and deluded understandings of subtle and
extremely subtle forms [of discursive knowledge] rely on the eighth
dlaya [consciousness], which consists of subtle false thoughts. If
one destroys the extremely subtle deluded consciousness of dliya
[consciousness] and personally experiences the stage of buddhahood,
the two kinds of foolish knowledge and deluded views will naturally
disappear. This is the perfect experience of our tradition, which is to see

one’s own nature.

If you want to leave behind discursive knowledge and properly see
your own nature, you must leave behind the discursive knowledge of
being attached to the Buddha and discursive knowledge of there being
nothing to which one can become attached. This is to leave behind
foolish view of subtle forms of discursive knowledge and foolish view of
extremely subtle forms of discursive knowledge. If you look at the roots
of these words, they are saying that it is only seeing one’s own nature
and the perfect experiencing [of true thusness] if subtle false thoughts
of the eighth dlaya consciousness are completely eradicated and never
before.

[15-11]
But to not be attached to any of the existent and non-existent phenomena
(dharmas), and also to not be attached to non-attachment, and also to
not create the discursive knowledge of non-attachment, this is called a
great teacher (Skt. kalyanamitra). Also, only one person—the Buddha—
is called a great teacher. This is because there are not two people [who can
be a great teacher]. The others are all called non-Buddhists and also called
demonic discourses. (Expansive Record of Baizhang)
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If you, on your own, casually transcend the deluded discursive know-
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ledge of subtle and extremely subtle forms [of discursive knowledge]
and also attachment and non-attachment, this is the perfect experience
of seeing one’s own nature and unsurpassed supreme enlightenment. If
you are bound to this discursive knowledge, then even [bodhisattvas]
of the tenth bhumi are non-Buddhists and [teachers of ] demonic
theories. So, it goes without saying that discursive awakening followed

by gradual cultivation [is no better].

Discursive knowledge is this frightening. Omniscience is this valuable.

[15-12]

The prediction of the ancient one (i.e., Huineng) is never wrong. Today,
the person who widely establishes discursive knowledge as the tenet
is Heze Shenhui. (Recorded Sayings of Chan Master Wenyi of Qingliang
Cloister in Jinliang)
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Heze is the original source that advanced [the doctrine of] discursive
awakening followed by gradual cultivation. The Sixth Patriarch’s
prediction, which reprimanded [Heze] as a follower of discursive
knowledge, was right on the mark. Not only the great Fayan [Wenyi]
(885-958) but the eyes of the true [Dharma] in one voice rejected Heze
as a [follower of] discursive knowledge. Since Guifeng is the direct
spiritual successor of Heze, one must not be led astray by their tenet of
discursive knowledge.

[15-13]

The divine radiance always illuminates and shines brilliantly throughout
all time. Those who enter this mysterious gate shall not produce heretical
discursive knowledge. (Record of the Transmission of the Lamp Published in
the Jingde Era 9, Pingtian Puyan)
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9, FHEA)

The limitless radiance of the self-nature of true thusness is eternal
and immortal. There is more than enough of it to fill the universe.
What obstructs this absolute great radiance is the heretical discursive
knowledge of the false thoughts of sentient minds. If the dark cloud of
discursive knowledge can be exhausted, inherent radiance will appear of
its own accord. Even the sacred phrases from the golden mouth [of the
Buddha] in the eighty-[four] thousand [doors] of the Dharma jewel and
even the sublime discursive knowledge of the tenth-stage [bodhisattva]
and pratyekabuddha are nothing but lumps of dirt that bury the true
Dharma.

If you suddenly forget everything like an idiot forged out of raw
iron, if you investigate only the gongans of the buddhas and patriarchs
and do so diligently, in a profound state where you are the same
either asleep or awake you will abruptly have a great awakening and
thoroughly see your original nature of true thusness. So, how could
you not be delighted? This is the perfect experience of experiential

awakening, seeing one’s own nature, and attaining buddhahood.

The illness most feared in the Seon school is the illness of discursive
knowledge. Once you catch the illness of discursive wisdom, you
cannot complete your meditative work. If you have entered the Seon
school, then you must think of clearly illuminating your buddha
nature. You must make effort to increase your knowledge. Even tenth-
stage bodhisattvas with equivalent enlightenment still have discursive
knowledge, so you must diligently investigate [the critical phrase],
completely leave behind the tenth-stage bodhisattva’s equivalent
enlightenment, and thoroughly attain great awakening.

[15-14]
Moguja (i.e., Bojo Jinul) said, “Heze is a patriarch of discursive know-

ledge. Although he is not a legitimate successor of Caoqi (i.e., the Sixth
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Patriarch), his understanding of awakening is lofty and clear and his
transcendent discernment (Skt. viniscaya) evident. Guifeng inherited
his tenet. Today, for those who awaken to the mind with the assistance
of teachings, I removed superfluous verbiage and extracted the essentials
[from Guifeng’s work] so that it may be used as a guide for contemplative
practice. (Excerpts)
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Bojo, based on Heze and Guifeng’s theory of sudden awakening
followed by graduate cultivation, wrote his Compact [of the Samadhi
and Prajna Society] and Secrets on Cultivating the Mind where he
claimed that Bodhidharma’s Chan is sudden awakening followed by
gradual cultivation. This same Bojo asserted that Heze is a patriarch of
discursive knowledge in the preface to his Excerpts [from the Dharma
Collection and Special Practice Record with Personal Notes], where he
offers a detailed discussion of sudden awakening followed by gradual
cultivation. Also, his description of sudden awakening followed by
gradual cultivation took as its premise the fact that it is “for those who
awaken to the mind with the assistance of teachings” and not for the

Seon tradition.

In his early works, Secrets on Cultivating the Mind and Compact [of
the Samadhi and Prajna Society], Venerable Bojo followed the claims
of Guifeng [Zongmi] and claimed the theory of sudden awakening
and gradual cultivation. In his later work Excerpts [from the Dharma
Collection and Special Practice Record with Personal Notes] he criticized
Heze as the patriarch of discursive knowledge and not the heir of the
Sixth Patriarch. Although Venerable Bojo explained the theory of
sudden awakening and gradual cultivation, it must be borne in mind
that he began with the declaration that the original theorists, Heze and

Guifeng, are not heirs of the Seon school.
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[15-15]
Today, I speak for the sake of those who follow the faith and understand-
ing [teaching] of the perfect and sudden [tradition]. The special

transmission outside the scriptures does not apply here. (Excerpts)
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These are the concluding words of the interpretation of sudden
awakening followed by gradual cultivation in the Excerpts [from the
Dharma Collection and Special Practice Record with Personal Notes). In
short, sudden awakening followed by gradual cultivation represents
those who study the teaching of faith and understanding [teaching]
of the perfect and sudden tradition, a Teaching tradition. It is not
[consistent with] the theory of a secret transmission outside the

scriptures of the Seon tradition.

[15-16]

The Dharma sermons that I have cited above, which are all for those
who enter discursive awakening by relying on words to produce
understandings, have determined that (1) the Dharma has two aspects:
the karmically conditioned and the unchanging; and that (2) people
have two gates: sudden awakening and gradual cultivation. However,
if you rely on words to produce understandings and do not know the
road to self-transformation, although you may investigate all day long,
you will only be bound by discursive knowledge. You will not yet have
a moment of rest. Therefore, for those patch-robed monks today who
wish to transcend words, enter [awakening], and suddenly lose discursive
knowledge—although Guifeng does not advocate it—1Ive briefly cited
the words and phrases used by the patriarchs and good teachers (Skt.
kalyanamitra) as shortcut expedients to inspire learners. I've grouped
[these citations] together to make it possible for gifted practitioners of
Seon investigation to know that there is a single life-road to salvation.
(Excerpts)
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This is the conclusion of the Excerpzs. Although the whole work was
devoted to the detailed explanation of sudden awakening followed by
gradual cultivation, this [explanation] just manufactures discursive
knowledge that produces understandings reliant on words. [But]
there is the shortcut teaching of the virtuosos of Seon investigation, a
shortcut where one transcends words to enter awakening and suddenly
loses discursive knowledge. [The conclusion] introduces this path of life
and transforming the body that removes the great illness of discursive
knowledge. In doing so it shows the sudden awakening followed by
gradual cultivation of Heze and Guifeng—followers of discursive
knowledge—to be the perfect and sudden theory of the Teaching
tradition, which relies on words to produce understandings, and not the
shortcut path of life of the Seon tradition, which transcends words and
loses understandings. Originally, discursive knowledge is the ultimate
taboo of the Seon tradition. The fact that the discursive knowledge
of the perfect and sudden tradition cannot be a separate transmission
outside the scriptures is an obvious conclusion.

The Compact [of the Samadhi and Prajna Society] and Secrets on
Cultivating the Mind emphatically claimed that Heze and Guifeng’s
sudden awakening followed by gradual cultivation was Bodhidharma’s
orthodox transmission, but the Excerpts mentions that Heze and
Guifeng, as followers of discursive knowledge, are not legitimate
successors of Caoqi. The Excerpts also mentions that their theory of
sudden awakening followed by gradual cultivation belongs to the
Teaching tradition which relies on words to produce understandings
and not to the Seon tradition which transcends words and forgets
understandings. This is a change in the way of thinking.

If you look at Bojo’s age when he published his works, he published
the Compact at thirty-three and the Excerpts at fifty-two the year before
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his death.”” As for the history of Bojo’s self-cultivation, at age forty-
one his funerary epitaph clearly states that at Sangmujuam Hermitage
“he was no longer obstructed by things, no longer in the company of
enemies, at that very moment [he experienced] peace and bliss, and his
wisdom and understanding increased and heightened.”"”" As his self-
cultivation progressed, you can see that his thoughts evolved as well.
Secrets on Cultivating the Mind does not have a publication date, but
judging from the fact that it is similar in content to the Compact it is
certain that Secrets on Cultivating the Mind was written earlier in his
career.”’' When he wrote the Compact and Secrets on Cultivating the
Mind he confused Seon and Teaching and claimed that the sudden
awakening followed by gradual cultivation of the Doctrinal tradition
was [the orthodox teaching of ] Bodhidharma’s Seon tradition. As his
wisdom deepened, in his later years Bojo realized the mistake he made
earlier and declared that the Seon tradition is a shortcut teaching,.
Fortunately, it is a fact that Bojo later in his career made it clear
that the theory of sudden awakening followed by gradual cultivation is
a discursive knowledge that relies on words to produce understandings.
If it was clear that sudden awakening followed by gradual cultivation
was not the Seon tradition in Bojo’s own time, it is absolutely inexcus-
able for someone eight hundred years later today to borrow Bojo’s name
and claim that sudden awakening followed by gradual cultivation is [the
orthodox teaching of] the Seon tradition. In short, since Bojo himself,
who first described sudden awakening followed by gradual cultivation,
claimed that the pioneers of [the notion of ] sudden awakening followed
by gradual cultivation Heze and Guifeng are masters of discursive
knowledge, regardless of whom it may be anyone who worships the
theory of sudden awakening followed by gradual cultivation is a

follower of discursive knowledge.

The claim that the theory of sudden awakening and gradual cultivation
is the orthodoxy of the Seon school is not limited to our country.

There are also others with similar ideas in Japan and China. Many
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Seon students in our country, based on Bojo’s Secrets on Cultivating the
Mind, claim the theory of sudden awakening and gradual cultivation.
However, these ideas are voiced without having examined the writings
of Venerable Bojo in detail. Even Venerable Bojo himself late in his life
regarded Heze and Guifeng, who can be called the founding patriarchs
of the theory of sudden awakening and gradual cultivation, as followers
of discursive wisdom. Not knowing this, they, claiming to follow
Venerable Bojo, say Seon is sudden awakening and gradual cultivation.
Even among the monks who were venerated by everyone as elders,
when mention is made of sudden awakening and sudden cultivation,
there are many who call it a heretical theory because it goes against
Venerable Bojo’s Secrets on Cultivating the Mind. Are these words
uttered after clearly examining the thought of Venerable Bojo? Those
who advance this claim are the real heretics.

When we say sudden awakening and gradual cultivation is not
the teaching of the Seon school and should not be followed, they say,
“How can we abandon Venerable Bojo?” Also, they say, “For eight
hundred years not a single person has said that Venerable Bojo was
wrong. Who are you to insult Venerable Bojo?” This is true. I am not
saying this because I am better than Venerable Bojo. All I am saying
is that, if you want to follow Venerable Bojo, you should do so after
properly knowing [his work]. Why do they only know the claim that
Bodhidharma’s Seon is sudden awakening and gradual cultivation—the
words of Secrets on Cultivating the Mind—and not the claim that Heze
and Guifeng are patriarchs of discursive knowledge and not the heirs
of the Seon school—the words of Excerpts [from the Dharma Collection
and Special Practice Record with Personal Notes]. There’s nothing one can
do if you proclaim yourself to be the secondary son"” of the Seon school
and become a follower of discursive knowledge, but anyone who wishes
to continue the orthodox bloodline of Seon, directly transmitted from
Bodhidharma and the Sixth Patriarch, should resolutely reject it.

[15-17]
As for the faith and understanding teaching of the perfect and sudden
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tradition, it has a path of words and a path of meaning and also acquired
understanding and thought. The shortcut teaching does not have a
path of words or a path of meaning and does not permit acquired
understanding and thought. (Resolving Doubts About Observing the
Critical Phrase)'”
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The awakening that is discussed in the Perfect and Sudden Attainment of
Buddhahood is a discursive awakening. (Perfect and Sudden Attainment of
Buddbabood)"™
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Those who shatter the mind of doubt with a critical phrase and bursts
out from the ground in an instant shall personally experience the
unobstructed dharmadbatu. (Resolving Doubts Abour Observing the
Critical Phrase)*”
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The sudden awakening of the perfect and sudden tradition is discursive
awakening, which is the first stage of the ten faiths.””® Gradual
cultivation, which removes acquired understanding and thought, is

necessary.

[Lecture Sermon]

If you examine the late work of Bojo such as the Perfect and Sudden
Attainment of Buddhahood and Resolving Doubts Abour Observing
the Critical Phrase, then you can see that Venerable Bojo himself
acknowledged that the sudden awakening of sudden awakening and

gradual cultivation is discursive awakening.

[15-18]
In that way, although the logic of the exposition is the most perfect and

sublime, it is all a deliberation [done by] a karmic consciousness that is
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acquired understandings and biased thoughts. Therefore, in the Seon
tradition’s shortcut teaching, each and every one is analyzed and they
become the illness of the discursive knowledge of the Buddha Dharma.
(Resolving Doubrs Abour Observing the Critical Phrase)
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Even the utmost perfect and sublime teaching of the mysterious
teaching of the perfect and sudden tradition, according to the shortcut
teaching of the Seon tradition, is a great illness of discursive knowledge.
Bojo too rejected this in his Resolving Doubts About Observing the
Critical Phrase, which is focused on experiential awakening. For the
Teaching tradition he specifically put together the Perfect and Sudden
Attainment of Buddhahood, which is focused on discursive awakening.
From the perspective of experiential awakening which transcends words
and forgets understandings, a discursive awakening that relies on words
and produces understandings cannot all but be an illness.

[15-19]

These true discursive teachings, which are the faith and understanding
teachings of the perfect and sudden tradition, are as numerous as the
sands of the Ganges, but they are called dead words because they force
people to produce the obstacle of understanding. Moreover, since
beginners cannot yet investigate the live words of the shortcut teaching,
they are shown perfect discourses tailored to their self-nature. This is to
make sure that their faith and understanding do not retrogress. (Resolving
Doubts Abour Observing the Critical Phrase)

FGEEARQ AE S 2 F At v g S 25 Dla AN o= A fifit et
A TR LR A ) of] ARAE S RE . TR AR E IR SOk o HAS
AR 2} (FRhSE

The Seon tradition’s shortcut teaching, which is a separate transmission
outside the scriptures, transcends all standards. Therefore, not only will

students of the Teaching tradition find it difficult to have faith and enter
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into it but even those of lesser faculties and shallow comprehension in
the Seon tradition will thoughtlessly misunderstand it. (Resolving Doubts
About Observing the Critical Phrase)
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Therefore, it is said, “The separate transmission outside the scriptures
far excels the teaching vehicle.” (Resolving Doubts About Observing the
Critical Phrase)

ez ZOsE-E it #ekel 2t shd 2 (Ralk St

Generally, students who investigate [Seon] should investigate the live
word and not investigate the dead word. If you catch it under the live
word, you will not forget it for an eternity of kalpas. If you catch it under
the dead word, you will not be able to save yourself. (Resolving Doubts
About Observing the Critical Phrase)
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In Resolving Doubts About Observing the Critical Phrase, which was
discovered after his death, Bojo defined the faith and understanding
teachings of the perfect and sudden tradition, which take sudden
awakening followed by gradual cultivation as their content, as dead
words because they are nothing but discursive knowledge. He also
concluded that the shortcut teachings of the Seon tradition, which
are separate transmissions outside the scriptures, are live words. He
repeatedly warned against investigating dead words, which rely on
words to produce understandings and thus make it impossible to save
yourself. Instead, he urged students to investigate live words, which
forever transcend words and forget understandings and thus cannot be
forgotten for an eternity of kalpas.

Even Bojo himself who is honored as a great teacher of [the theory
of] sudden awakening followed by gradual cultivation for his Compact
and Secrets on Cultivating the Mind which were written early in his
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career when he confused Seon and Teaching—this same Bojo late in
his career declared the separate transmission outside the scriptures
as beyond the teaching vehicle and defined [the theory of] sudden
awakening followed by gradual cultivation as discursive knowledge
and dead words. He also clearly said that this theory is not the Seon
tradition’s shortcut teaching of live words. If you again say that sudden
awakening followed by gradual cultivation is the Seon tradition this
is not only treason against the orthodox transmission of the Seon
tradition but also a foolish misunderstanding of Bojo as well.

Therefore, the spiritual descendants of Bodhidharma who [study]
the special transmission outside the scriptures should not go against
the Seon tradition’s greatest taboo and follow Heze and Guifeng and
become the followers of discursive knowledge. If you have clearly
seen that the faith and understanding teachings of the perfect and
sudden tradition, which is a discursive awakening that takes as its
content sudden awakening followed by gradual cultivation, is the
Seon tradition’s greatest taboo, that is, discursive knowledge, then
abandoning these teachings is the obvious conclusion. Therefore, true
masters who received the orthodox transmission of the Seon tradition
strictly reject all discursive knowledge as heretical knowledge that cuts
off the life of the wisdom of the buddhas and patriarchs. They did not
recommend even a single word or phrase of discursive knowledge.
However, Bojo, who criticized Guifeng’s discursive awakening theory
as discursive knowledge, could not let go of his attachment to discursive
awakening theory and underscored it in his Excerpts and Perfect and
Sudden Attainment of Buddhahood etc. Although Bojo late in his career
made it clear that the faith and understanding teachings of the perfect
and sudden tradition is not the Seon tradition, since he continued to
insist on the theories of the perfect and sudden tradition Bojo is not a
true master in the lineage of direct transmission representative of the
Seon tradition. The true subject of his theories is Hwacom Seon.

Since he advocated in the conclusion to his Resolving Doubts Abour
Observing the Critical Phrase the teaching of investing intent(2 ),
which is the faith and understanding teachings of the perfect and
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sudden tradition of the Teaching tradition, Bojo’s “inner-Teaching and
outer-Seon” way of thinking is abundantly clear.

Venerable Bojo is a truly intriguing person. He clearly demonstrated
that the faith and understanding teaching of the perfect and sudden
tradition is not the Seon school, but he eventually never abandoned
the faith and understanding teaching of the perfect and sudden
tradition. As the most representative monks of our country, we list
Great Master Wonhyo of Silla, State Preceptor Bojo of Goryeo, and
Great Master Seosan [Hyujeong] of Joseon. So, whenever I criticize
the sudden awakening and gradual cultivation theory of Venerable
Bojo, there are many who criticize me, saying: “You should try your
best to emphasize the respectable aspect of your ancestor. Why are you
making a fuss, digging up dirt on him?” But I cannot hide his mistakes
and blindly praise him as more respectable than others just because he
is my ancestor. Notwithstanding that he is my ancestor, it is the duty
of a descendant to expose the truth if there is fault, correct it, and not
follow.

The reason why great Seon teachers were not able to appear after
Bojo is because of Venerable Bojo’s Secrets on Cultivating the Mind.
It is because those who encountered the discursive knowledge illness
on account of Secrets on Cultivating the Mind’s sudden awakening
and gradual cultivation theory could not engage in real meditative
work. Once you contract the discursive knowledge illness you cannot
immediately enter [real meditative work] even if you want to. The
illness of discursive knowledge is that frightening. It is for this reason
that I cannot but reject that line of thought. To smash heretical
teachings and protect the true Dharma, to smash heretical teachings
and cause [sentient beings] to enter the true Dharma, this is compassion
and the duty of a Buddhist. And that is why, even though it is Venerable
Bojo who is respected by everyone, I cannot but reject his misguided
theory.
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16
Abrupt Exhaustion of All Contaminants
F R
[16-1]

Mahikasyapa personally dragged Ananda out of the great assembly and
said, “Now, this pure assembly will compile the satrapitaka. Since you
have not yet exhausted your [karmic] bonds you should not stay here.”
(Treatise on the Great Perfection of Wisdom 2)"*

hgEo] Herpol] T pfdt i stok 5ok Aiipaeh ol #h e =Y ik
fiol R AL b 2 OB LR 2)

Again, he said to Ananda, “Return after you completely cut off your
[karmic] contaminations. Do not return if remaining bonds have not
been exhausted.” After saying this, he personally closed the door. (Zreatise
on the Great Perfection of Wisdom 2)**

CHULERASE I AL B BT 2F R LR 2)

At this time Ananda contemplated all dharmas and sought to exhaust all
remaining contaminations. Day and night he practiced seated meditation
(427%) and walking meditation (#£17) and diligently sought the Way.
Because Ananda was full of wisdom and lacked the power of absorption
(%€ 77) he could not immediately attain the Way. Late at night he wished
to lie down to sleep. He was extremely tired and really wanted to rest.
When he lied down to go to sleep, before his head touched the pillow he
had an unrestricted attainment of the Way. In this way Ananda entered
vajrasamadhi and destroyed all mountains of afflictions. He attained the
three kinds of awareness and six supernatural powers (=#7\if). He
reached liberation and became an arhat of great power (KJJF5EEE).
That night he went to the samgha hall and said, “Tonight, I attained

the exhaustion of all contaminants.” (Treatise on the Great Perfection of
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Wisdom 2)
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Among the ten chief disciples of the Buddha, Ananda is First in Vast
Hearing (% % —). His memory was unprecedented and even more
accurate than a voice recorder. As the personal attendant who served
the Buddha for thirty years, he attended every dharma assembly and
retained most of the Buddha’s sermons without omission. However,
after the Buddha’s nirvana, as his sermons were about to be compiled
together, Ananda was dismissed by the honorable one Kasyapa. Despite
the great assembly’s attempt to dissuade Kasyapa not to dismiss Ananda
since the compilation was impossible without him and despite Ananda’s
excruciating pleas, he was mercilessly scolded as a wild fox with scabies
and eventually dismissed.

The reason is because the Buddha Dharma does not lie in the
memorization and explanation of words and letters. One must
attain true liberation by completely cutting off all afflictions and
false contaminations in one’s mind. However, although Ananda
meticulously remembered the Buddha’s sermons, he had not exhausted
the bonds of contaminated afflictions and false thoughts. One who
has not yet exhausted his false bonds of contaminated karma is not
someone within the Buddha’s Dharma. Since Ananda was a wild fox
with scabies within a herd of lions he did not have the qualification to
participate in the holy assembly [responsible for sutra] compilation.
So, that is why [Kasyapa] said, return after you make fierce effort and
completely cut off contaminated afflictions and then I will gladly allow
your participation in the holy assembly.

Normally, Ananda simply used his brilliant memory as an excuse
to not practice real cultivation. Eventually, he was labeled a wild fox
with scabies and dismissed. That is why is the grief in his heart was so
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extreme. If he could not practice great self-reflection at this point, he
would be worse than [insentient] trees and stones and unsalvageable as
a human being. However, since Ananda had cultivated deep wholesome
roots (F#11) in his previous lives, he feverishly practiced self-reflection,
made great effort, and abruptly attained a great awakening. All
contaminations were thus forever exhausted and he was given the honor
of participating in the holy assembly by Kasyapa.

This fact is recorded in more or less the same way in such sources
as the Five-Part Vinaya (1.571H) [of the Mahisasaka] 30, Four-
Part Vinaya (WW53H) [of the Dharmaguptaka] 54,"° Mahdisamghika
Vinaya (180&H) 32,"" Mulasarvastividavinaya Sections on Miscellany
(MR BB ARURAESS) 39, Samantapasidika (F{HEER) 4, Treatise on the
Great Perfection of Wisdom 2, Asokdvadina (P +1%) 4, and History
of the Transmission of the Dharma Storehouse (1B KI#51(%) 2.

In this way, the Five-Part Vinaya described the content of Ananda’s
attainment as an “abrupt exhaustion of contaminants” (%), [t
was also described as] “the mind’s attainment of the uncontaminated”
(LAREEI%) (Four-Part Vinaya),” “the attainment of the complete
exhaustion of all contaminants” (13 H %) (Mahasimghika
Vinaya),”” “the complete cutting off of all contaminants” (Hra&a# k)
(Mulasarvastivadavinaya Sections on Miscellany),”" “attainment of
the exhaustion of all contaminants” (1§35:£1%) (Treatise on the Great
Perfection of Wisdom), and “liberation from all contaminants and
attaining the mind’s liberation” (Samantapdsidika). He thus abruptly
had a great awakening and completely cut off all contaminants and
became not a Hinayana arhat but an arhat of great power. That is to say,
he attained the fruit of buddhahood. This is the perfect experience of
seeing one’s own nature ([El7E Z1%). Here, the bond of all contaminants
is a different name for the afflictions and false thoughts of ignorance.
It takes as its substance the three subtle and six course characteristics
of the mind. If you fundamentally and completely cut off this bond
of afflictions and contaminants, then this is the experience of nirvana
without remainder, that is, buddhahood. This is the fearlessness of
declaring that one has destroyed all contaminants (JFa#ET &) within
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the fruit of buddhahood.

In the Hinayana Vinaya it is said that Ananda attained the fruit of
arhatship, but it is a mistake to regard him as a Hinayana arhat. “When
a bodhisattva attains bodhi he suddenly cuts off afflictive and cognitive
hindrances and becomes an arhat and tathagata.”"” Like this, in ancient
Buddhism even Sakyamuni was called an arhat. That is why the first of
the ten epithets of the Buddha, worthy of offering (&), is an arhat
and why Nagarjuna called Ananda an arhat of great power.

Although Ananda was subjected to the humiliation of being
mercilessly scolded and dismissed by Kasyapa, this was a blessing
in disguise in that he attained the unsurpassed fruit of the Way. He
therefore played a central role in the compilation [of the sitrapitakal
and transmitted the Buddha’s final teachings to future generations.
Moreover, he became the dharma heir of Mahakasyapa who received
the transmission of the treasury of the eye of the true Dharma (1IEF: )
and inherited the mandate of wisdom. This Dharma lineage was
transmitted from lamp to lamp, to India and China, uninterrupted
without being cut off. He performed an everlasting meritorious deed
that will be remembered for a eternity. Although Ananda was First in
Vast Hearing among the ten chief disciples of the Buddha, he therefore
became, eventually, the dharma disciple of Kasyapa and not the
Buddha. This is proof that the Buddha Dharma lies not in erudition
and understanding but in the real experience of awakening to one’s
mind, that is, in the perfect experience of seeing one’s own nature. If
Ananda’s state of awakening is Hinayana arhatship, which is a nirvana
with remainder, then Kasyapa (“I will now entrust the unsurpassed true
Dharma that I now possess in its entirety to Mahakasyapa. From now
on, for all of you, Kasyapa will be a great refuge like the tathagata.”""’),
who received transmission of the unsurpassed true Dharma, would
not have transmitted the Dharma to Ananda. The reason why Kasyapa
transmitted the Dharma to Ananda is because Ananda is an arhat of
great power who has thoroughly seen the unsurpassed true Dharma
of the tathagata, that is, buddha nature, which is nirvana without

remainder.
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Even Ananda, who recited the eighty-thousand tripitaka, before
he abruptly exhausted contaminants and perfectly experienced the
ultimate fruit, could not avoid being dismissed as a wild fox with
scabies. The life of Buddhism lies here. Regardless of who it is, if
false thoughts are not brought to cessation, true [thusness] is not
experienced, and original nature is not suddenly seen, then this person
is called a wild fox with scabies. This is a timeless, immutable principle.
With Erudition There is Only Discursive Knowledge (% H%1f#) should
be shunned like snakes and scorpions and one should only strive to
have a real experience (¥7#) and have a perfect experience of seeing

one’s own nature.

So far, I have repeatedly shown that only ultimate enlightenment—
where the subtle false thoughts, the three subtle and six coarse, are all
completely cut off and equivalent enlightenment and the tenth-stage
of bodhisattvahood are transcended—is seeing one’s own nature. Then
how is ultimate enlightenment which is devoid of all afflictions and
false thoughts represented? It is called abrupt awakening (¥ 25BH15).
Now, I shall explain abrupt awakening. Since the time of the Buddha,
the most intelligent person in the history of Buddhism is the honorable
Ananda. However, Ananda only made effort to acquire erudition and
broad knowledge and did not work diligently to reveal self-nature.

The following happened after the Buddha’s nirvana at the first
council where the Buddha’s sayings were all compiled together. At the
time, Ananda, who remained by the Buddha’s side and attended him for
many decades, remembered the greatest number of Dharma sermons.
Therefore, Ananda was absolutely necessary. But the elder Kasyapa did
not allow Ananda to participate, saying: “Ananda is intelligent and may
be able to remember words well like a parrot, but he does not know
the Dharma and so he cannot take part in the council.” Despite the
assembly’s plea that no one but Ananda would be able to remember the
Buddha’s vast amount of Dharma sermons, Kasyapa kicked Ananda
out of the seven-leaf tree cave [at Rijagrha]. Ananda, kicked out of the
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cave in this way, in high dudgeon made ferocious effort and attained
awakening. Only after this was he able to again participate in the
council. No matter how knowledgeable you are, until you immediately
attain awakening you are but a sick fox with scabies in a lion’s cave.
So, you should bear in mind that the Buddha Dharma does not lie
in knowledge but in the completely exhausting afflictions and false
thoughts for oneself. Before awakening, there is no Buddha Dharma.

How could Ananda be the only example of this? The Buddha
Dharma that came to the eastern lands continued to be passed down
from one generation to the next since Bodhidharma and arrived at
the Fifth Patriarch Great Master Hongren. Great Master Hongren
had two famous disciples. One was Shenxiu and the other was
Huineng. Shenxiu was a great man of erudition who was well versed in
Confucianism, Buddhism, and Chan. Huineng was an illiterate man
from a woodsman background. But Hongren transmitted the Dharma
to Huineng. This is because Shenxiu, though he possessed unsurpassed
knowledge and respectable behavior, had not awakened to the Dharma.
Although he had extensive knowledge, from the perspective of the
Buddha Dharma he was still a blind man. How then could [the Fifth
Patriarch] transmit the Dharma to him? Huineng was an illiterate man,
but he was someone who awakened to his self-nature and opened both
his eyes wide. Accordingly, in China and northeast Asia only Huineng’s
Dharma has widely continued and Shenxiu’s Dharma was cut off early
on. The learned and erudite Shenxiu couldn’t handle the illiterate
Huineng. Like this, you should bear in mind that our Buddha Dharma
lies squarely in awakening not in knowledge.

Nowadays, the Buddha Dharma is spreading widely throughout
the world. Most of it is Seon Buddhism. Are they interested in the Seon
of the East because they lack knowledge? They are far more advanced in
terms of science, not to mention knowledge and information, and also
material civilization. What Westerners are interested in is just knowing
one’s own mind and immediately attaining awakening. Moderners
who live in a world of material omnipotence as well as loss of a sense of

self—their desire to immediately discover themselves is also growing.
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The only true way of discovering oneself is the investigation of Seon.
It is a fact that interest in the investigation of Seon is also accordingly
spreading beyond the limits of nationality, race and religion. Many
people of different faiths also come to me to study Seon. They want
to learn how to investigate Seon so much that they are willing to offer
three-thousand prostrations before the image of the Buddha, who they
criticized as an idol with their own mouths. But the so-called monks
who live in monasteries and Buddhists who pray at them do not desire
to investigate Seon. This is truly regrettable. Westerners and others of
different faiths are insisting on investigating Seon. Should, then, the so-
called heirs [of Bodhidharma] be so cavalier? Please rouse the mind [of
awakening], diligently raise the critical phrase, and make effort.

[16-2]
I, Huineng, am illiterate, so will the holy one read it for me? (“Account of

Origins Chapter,” in Platform Sutra)
AR AET oY ff A RSt ORI A, TE M EAR)

I don’t know the words, but you may ask me about its meaning.

(“Encounters Chapter,” in Platform Sutra)
FEIAER oI NG Skt ONRHLA MTER SIS, Zambsidkss)

I don’t know the words, so please recite the scripture for me once

(“Encounters Chapter,” in Platform Sutra)

BN Maltsto b afi— okt ONTHCRIER S A, 2k

These are the Sixth Patriarch’s own words recorded in the Platform
Sutra. This proves that the sixth patriarch was illiterate and unable to

read a single word.

[16-3]
His mastery of the philological understanding and explanation of the
profound mystery of the Laozi and the Zhuangzi, the great intent of

Documents and Changes, the sermons in the scriptures of the three
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vehicles and the Four-Part Vinaya, and refinement of the rhymes of Wu
and Jin was as resplendent as the feathers of a peacock and exquisite as
golden jade. (Zhang Yue’s “Inscription for Shenxiu”)

Eiiel XEek HooFee =it MUy tgel Staalaiolal Ha sl
StoR M- AN L A2 shH Bk & Fol 2 GRAft £, M7 o)

Shenxiu’s erudition is detailed in his stele inscription.

[16-4]

I invited the two masters Huian and Shenxiu to the palace to receive our
offerings and study the one vehicle whenever I was free from the various
affairs of state. But the two masters both declined the invitation and
said, “In the south, there is Chan Master Huineng. He secretly received
transmission of the dharma robe from the Fifth Patriarch, Great Master
Hongren. Please address your inquiries to that master.” Now, we dispatch
the palace attendant Xue Jian ##filj with an imperial decree to invite the
master to the palace. I kindly ask that the master have compassion and
quickly make way to the capital. (“Proclamations Chapter,” in Platform
Sutra)

[RArZc T hiistol Ehell fhagshal sk 2kl f37e—Ifest=elth —fiiz}
Rikii S a2 WP RS S K A SN ERFRS s SRR R A ) 2
A8y AN ArEEfi oto] Bl iAot =Y A< e O 2 itk b atshas
OSTHRRIEE ST IEAE, EEGEER)

The Buddha Dharma does not lie in discursive awakening, which is
erudition and complete knowledge. It lies in awakening to the mind
and seeing one’s own nature, that is, in the perfect experiencing of
[true thusness]. The Fifth Patriarch therefore set aside Shenxiu who
had a discursive awakening and transmitted the Dharma to the Sixth
Patriarch who had a perfect experiencing of [true thusness] and made
the latter the standard for all generations. Although Shenxiu was
widely read and erudite and had no equal in that regard, he did not
have a perfect experience of seeing one’s own nature and false thoughts

therefore continued one after another. He is thus an outsider to the
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Buddha Dharma. Although the Sixth Patriarch is illiterate and unable
to read a single word, he abruptly exhausted all contaminants and
widely opened his mind’s eye. He suddenly experienced his original
nature and entered deeply into its innermost truth. The Fifth Patriarch
therefore set aside the learned Shenxiu and gladly transmitted the
Dharma to the ignorant Sixth Patriarch.

Later, not long after his death, the erudite Shenxiu’s lineage came
to an abrupt end. The dharma heirs of the ignorant Sixth Patriarch
continued from generation to generation and commanded the
respect of the world. The Sixth Patriarch’s lineage continues without
interruption even to this day. No matter how widely learned and
erudite one may be, if one does not abruptly exhaust contaminants and
really experience self-nature, then this is a dead Dharma with no life.
However, even if one is an ignoramus who can’t read a single word, if
he thoroughly sees the mind’s nature and attain the Way of liberation,
then this is a great lively Dharma full of life. How could life continue in
a rotten seed? The abrupt end of his lineage is an obvious conclusion.

So, those who wish to study the Buddha Dharma, no matter who
they are, should not be tempted by discursive awakening, which is
erudition and complete knowledge, and invite eternal destruction.
Rather, they should develop a path of life, light the mind-lamp of the
buddhas and patriarchs, and let its light shine on the dharma realm for
all time. How could a dead Dharma bring a person back to life? The
life and death of the true Dharma lies in this, so you must repeatedly
remind yourself of this fact.

The goal of Buddhism lies in the attainment of buddhahood.
The attainment of buddhahood lies in the perfect experience of seeing
one’s own nature (EFE M), and the perfect experience of seeing one’s
own nature lies in the state of ultimate no mind where false thoughts
have completely ceased and true thusness is experienced. The number
one obstruction to the perfect experience of seeing one’s own nature is
erudition and discursive understanding, that is, discursive awakening.
Even if you equip yourself with unparalleled erudition and knowledge,

if you do not have the perfect experience of seeing your own nature, you
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will end up as a living being lost in the vast ocean of karma. You will be
someone in the Buddha Dharma with eyes that cant see and someone
who goes against the Way of liberation. This is clear from the dismissal
of Ananda and disqualification of Shenxiu.

One eats but is not full. How could a painted rice cake satisfy
hunger? Satisfaction lies only in real investigation and real awakening.
You must therefore do your best to study the gongans of the buddhas
and patriarchs and thoroughly master all of them without leaving any
out. The gongans of the buddhas and patriarchs are mysterious skills
and great functions (Z#&KH) within the samadhi of great serene
illumination (JGEOE=FE). You will be ignorant and unknowing of how
gongans work (7%JiZ) if you do not have the true adamantine eye of the
great perfect mirror-like wisdom, which can be attained by having no
mind and no thoughts, being always serene and always illuminating,
and having the perfect experience of seeing one’s own nature ([E7E
7). If you try to weigh and measure gongans with cogitation and
discriminations, then this is like trying to burn down a mountain with
fireflies (4% JBEIlN). Applying the gongans, “There is a phrase, there is
not a phrase” (Hm#E4)) (“What a pity! Although you have died, you
cannot come back to life. Not doubting words and phrases. This is a
great malady.””"), as a painful needle to Dahui—a bodhisattva at the
seventh stage who had cut off both past and future thoughts and did
not give rise to a single thought—is a demonstration of the old buddha
Yuanwu’s true eye. Even if you arrive at the deep and profound state
where [insight] is consistent awake or asleep (JE#E—), this is not yet a
mastery of the gongans. You must make more effort and render utterly
clear the gongan you are investigating and thus have a great death and
come back to life. By doing so, you will attain great liberation and
great rest and relaxation and thoroughly experience the ultimate state
of no mind. Then you will be free and unrestrained and be able to do
as you please. This is the inconceivable state of the great adamantine
concentration (‘MK 7E) where—because, after suddenly experiencing
the perfect experience [of seeing your own nature] (7 [EFE), a single

awakening becomes an eternal awakening—you will no longer be
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deluded until the end of all kalpas.

So, those who refer to discursive awakening—where there are still
adventitious afflictions as before and there are still false thoughts and
contaminants—as sudden awakening or seeing one’s own nature and
to nourish and protect the illusory dream of birth and death where you
try to gradually eradicate false thoughts, the ancient ones mercilessly
scolded them as assemblies of demons with crazy understandings
because they mistake a thief for their own son and try to put out a fire
while carrying fuel. This is truly a case of applying great compassion by
reining in the heretical and making known the orthodox.

Although he had cut off past and future thoughts and [his insight]
was consistent awake or asleep, Dahui was entrusted with the true tenet
of Linji only after he was repeatedly tested with deep and profound
gongans by Yuanwu who was “concerned that Dahui had not mastered
the gongan.”

So, before one abruptly exhausts contaminants, has no mind
and no thoughts, and is always serene and always illuminating and
thus attains the great perfect mirror-like wisdom which is the perfect
experience of seeing one’s own nature, there is only the one path
of penetrating the barrier of investing gongans. This is precisely the
shortcut to the perfect experience of seeing one’s own nature and hence
the orthodox path. If you go against this, then you cannot avoid the
disaster of being dismissed and disqualified. So, do not do something
that you will regret for the rest of time as a wild fox with scabies. With
the true eye on your forehead (JH[J1EHR) become an example for all to
follow.
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17
A Clear-Eyed Patriarchal Master

i HRSZEm

[17-1]
Among the disciples of Great Master Mazu, eighty-eight became abbots
and taught students. However, only two or three attained the master’s

% was one of them. Those who leave

true eye. The venerable on Mt. Lu
home and study the Way should clearly know that there is the original
matter from time immemorial. Although Farong of Mt. Niutou, a
disciple of the Fourth Patriarch, makes arbitrary and baseless claims about
the Buddha Dharma, he does not know the critical point of going beyond
(17]_EB#HRT).°” Only if you have an eye and a brain that can clearly see
this can you distinguish the heretical from the orthodox. (Record of the
Transmission of the Lamp Published in the Jingde Era 9, Huangbo Xiyun)™**
KR Tl A7 U] AsiiEdyels] 45 B ATIEIRE = (b =r Aol ikl
gl RH— Aoy et kMR AL HAE M _L2kFisroly Hanltil ™4
SRR 7 RS Sho b B AN LRI T Y A BRI Sto kAL T HETLE
oJUTh (FHEEIE K 9, i BEAE)

Since ancient times, in our tradition Mazu is said to have had the
largest number of dharma heir. Eighty or so dharma disciples spread
throughout the world and promoted the Buddha Dharma. This is
truly a rare accomplishment. However, only two or three were clear-
eyed masters. The true eye is truly a difficult feat. Only if you possess
the unrivaled true eye like Huangbo that can distinguish heterodoxy
from orthodoxy and the deep from the shallow, then can you be a seed
and sprout of our tradition. You must make effort and then even more
effort.

[17-2]
Lingyuan Weiqing always used to tell students of the Way, “It is very
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difficult to encounter a person with the true eye in our tradition. After
I left my former master Huitang Zuxin the only true master I've seen

is brother Fayan of Mt. Dong and no one else.” (Xuetang, Gathered

Writings)
FRTO] WA H RMIE ARGl Bk LIk = B R SRl
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Lingyuan is the dharma heir of Huanglong [Huinan]. Dongshan
belongs to the lineage of Yangqi [Fanghui]. Lingyuan—a sage who
has the ability to recognize another sage and detect the true eye of

Dongshan—is also a clear-eyed master.

[17-3]

Foyan [Qingyuan] said to Lingyuan [Weiqing], “I paid a visit to an
old worthy in the capital. His words and phrases seemed relevant to
me.” Lingyuan said, “Master Yan [Wuzu Fayan] is a first-rate teacher of
our tradition. Why leave him behind and travel so far? Those who say
they’ve found something relevant (%) are but masters of discursive
understandings. This corresponds to your beginner’s mind.” (Continued
Record of the Transmission of the Lamp 25)

ibHRe] FHERIRE Ho AR N — oty st kel 2ok SIRH #HAS K
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PRI T 2 (a8 25)

Baizhang said the great bodhisattvas do not construct or rely
on discursive understandings. Even the stage of freedom, the
nondiscriminatory wisdom of the eight d/aya consciousness, is a
discursive understanding and not the true eye—what use is there to
discuss the other consciousnesses. Foyan followed Lingyuan’s advice
and returned to Wuzu, had a proper awakening, and inherited his
Dharma.

[17-4]
Dahui Zonggao said, “Among the old worthies under Huanglong
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Huinan, Wuzu Fayan only recognized the two old worthies, Huitang
[Zuxin] and Guizong [Kewen]. The others he did not recognize as old
worthies.” (Arsenal of Our Tradition 1)

KRERT e ToES lilles Ak fir Emos qike 517
by CrMRE )

Huitang and Guizong under Huanglong are fine steeds (T-25) of our
tradition.

[17-5]

Dahui told Jiaozhong #0E, “Although chan is preached everywhere today
without constraint, there are only three or four people who have received
true transmission from Yanggqi [Fanghuil.” (Continued Record of the
Transmission of the Lamp 32)

RERZFRHPCEH ARET5 0] it HABIIEM-S =UAmEY
2} (R fa e £ 32)

Just because one appears in the world (i.e., becomes an abbot) (i)
and preaches the Dharma does not make one a clear-eyed master of our
tradition. The tendency to confuse gold and sand hasn’t changed since
ancient times. Such masters are truly rare. Jiaozhong was infuriated after
hearing that only three or four people have received true transmission
from Yangqi, but he eventually changed his mind and became the
dharma heir of Dahui.

[17-6]

When Yingan Tanhua’'" appeared in the world Dahui was in Meiyang
HgF7.”' A certain monk sent Dahui the words and phrases that Yingan
used to instruct his assembly and Dahui did not spare words of praise.
Later, he sent Yingan a verse that read, “Since [Yingan] cut off
Jinlun the chief peak [of Mt. Lu], thousands of ghosts and goblins have
disappeared without a trace; I acquired truth-bearing news (I£ifi/3)
carlier this year, it reports the mastery of Yangqi’s true lineage.” The value

[of Yingan’s words and phrases] was like this. (Continued Record of the
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Transmission of the Lamp 31)

MEFEHE7} 50 H of] KEEAEMER ol &Y Aol hifrihimols BRZ
SFaL A TR RStk LB B Al &l — sy Tk E EEastel =
ARl AHE S BEEIEIEE] 2ohstol ik Eol ity 2f (1
{8 8% 31)

Yingan is the rightful heir of Huqiu [Shaolong] and the dharma
nephew of Dahui. Through the Song, Yuan, Ming, and Qing the
orthodox lineage of Yanggi, which is a direct transmission from Linji,
was preserved by the dharma heirs in Yingan’s lineage. From this we
can easily tell that Dahui’s praise was not coincidence. The true face of
Dahui who said, “I would rather grind my bones, break my body, and
enter hell than betray the Buddha Dharma to friendship,”" stirs here.

[17-7]

When Huanglong [Hui]nan first paid a visit to Ciming”"” the latter
listened to Huanglong criticize other teachers and refer to each and
every one of them as [teachers of] heretical understandings. All of this
was based on formulaic instructions secretly entrusted to him by Letan
[Huaicheng].”" [Ciming] was at a loss for words and sent him back.
(Continued Record of the Transmission of the Lamp 7)

HHE A O] W) BloF MIHNZ KRS 77 3k PR LR IRRE 7T B R
T BRI FR o 2k (RHeE 8% 7)

Huanglong Huinan is the founding patriarch of the Huanglong branch
of the Linji tradition. Before he paid a visit to Ciming, he received the
seal of transmission from Letan Huaicheng and attained the Way. He
preached the Dharma and took students and his fame spread to every
corner of the country. Later, when Yunfeng Wenyue’" rejected Letan
Huanglong was so enraged that he hit Yunfeng with a wooden pillow.
But Huanglong unexpectedly had a change of heart, experienced an
abrupt proper awakening, and received the orthodox transmission of

Linji. He is a timeless model for learners of the Way to follow.



17. A Clear-Eyed Patriarchal Master

[17-8]

Yuanwu told Dahui, “How many have arrived at this state that you are in?

A long time ago there was but one, Chief Seat Jing, who achieved what

you have achieved, but he has already passed away.” (Continued Record of
the Transmission of the Lamp 27)

[EERE R H fEA A stoF 3R AT H b Q. g wroll N B e Stok Hiff

—fgol Y HITIE 1 2o} GEEE 8% 27)

For twenty years Dahui was misled by a false teacher and was forced to
wander aimlessly along a heretical path. Fortunately, he met a clear-eyed
master like Yuanwu and suddenly entered the state where he produced
not a single thought and cut off both past and future thoughts. Yuanwu
offered him these words of praise because he abruptly attained great
awakening in this marvelous state.

Just speaking of the state of cutting off both past and future
thoughts, Wuzu Fayan said, “Right now, how many teachers can
say that they have attained this state?” The state of having ultimate
no mind, which transcends the state of cutting off past and future
thoughts, is among difficult achievements the most difficult to achieve.
However, if you do not abruptly come back to life from the state of
great death where not even a single thought is produced, then you
are not a clear-eyed master of our tradition. You must make effort
and then even more effort and achieve the ultimate state of perfect
enlightenment. Only then will you succeed the buddhas and patriarchs’

mandate of wisdom.

[17-9]

A former sage said, “Even if you have to break as many precepts as Mt.
Sumeru, you should not allow even a mustard seed’s worth of heretical
thought taught by a heretical teacher to leave an impression. This is like
oil mixing with noodles—you can never get it out.” (“Dahui’s Letters” 1,
in Recorded Sayings of Chan Master Dahui Pujue 26)

JeBo] Z BATHIE AZEGRIL o1 A% AT o] FE—FR&stok Wighr
AP FEf ol anih A ShoF kAT H ol 2 RS mERIG £k 26,
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As pointed out here, the damage done by evil knowledge and heretical
views is fearful. If you are stuck with a heretical master and led to a
heretical path and this becomes ingrained, then even if you meet a true
master face-to-face you will be obstructed by heretical views and not be
able to recognize the orthodox path. You will never be able to abandon
heretical views and will eventually become a wicked, heretical non-
Buddhist. Like this, clear-eyed masters of our tradition are extremely
rare. No one has ever claimed to be a master of our tradition without
having first experienced the extremely profound and mysterious state
of ultimate no mind by receiving orthodox transmission from one of
the five houses or seven traditions (f%t5%). So, it is an orthodox
transmission from Shaolin (P#KIE(H) only if you really experience the
state of great rest and relaxation where light and darkness are a pair,
where the mind is always serene and always illuminating, where there is
no mind and there are no thoughts, where inside and outside are both
perfectly clear, and where [insight] is consistent awake or asleep, that is,

only if you really experience unsurpassed great nirvana.
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18
Mysteries and Essentials, Real and Provisional

2O

[18-1]

A monk asked, “What is the matter [of life and death] under Linji?” The
master’” replied, “Five thieves hear thunder.” “What is the matter [of
life and death] under Yunmen?” The master replied, “The red banner is
wavering.” “What is the matter [of life and death] under Caodong?” The

» «

master replied, “Riding books won’t get you home.” “What is the matter
[of life and death] under Guiyang?” The master replied, “A broken stele
is lying sideways on the old road.” The monk bowed and the master said,
“Why do you not ask the matter [of life and death] under Fayan?” The
monk said, “I left this for the venerable.” The master said, “The patrol
transgresses in the night.” And then he said, “If you understand, then the
matter [of life and death] will be the same [for all families] as if there is
but one family. Bu, if you don’t understand, then there are thousands of
variations.” (Recorded Sayings of Fayan 1)

] YRR A T2 Mz Tuso] BIEY S AR B M M 2 AT BEDT A
oj U 2t AT H i N = B E AR 2 AR TR = ik
AU et figol isFEel s i AR T2 fFo] = BEAIfiol Tt fil
Aol e EkekaL Tz il —x o el Eh T2 = (BHE
)

In this way, Shitou, Mazu, Baizhang, Huangbo, Linji, Yunmen, Xuansha,
Yantou, Fayan, Guiyang, Caodong and the like are all masters of our
tradition [who teach how to] go beyond (I 55%4i). (Recorded Sayings of

Yuanwu 9)*

Fit ARG A B BRI R VbR ok SRR E 2
Rl LSRR 2F (R e 9)

Regardless of whether it is under Yunmen, Linji, Caodong, Fayan, or
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Guiyang, if one is not thoroughly clear about the great Dharma, one will
treat his lineage as the only lineage and his master as the only master.
(Recorded Sayings of Chan Master Dahui Pujue 15)

ASFIERT T ERA ok #i TR TSI T oL Kike ARG &5
FeoRsharL &R 2 CRERE-SEmafiEE Sk 15)

When I was a member of the assembly I had already studied everything
taught by Guiyang, Caodong, Yunmen, and Fayan and was about to
focus on Linji. Later, I realized, if awakened, the matter [of life and death]
is the same [for all families] as if there is but one family. If not awakened,
then there are thousands of variations. (Recorded Sayings of Chan Master
Dahui Pujue 18)

o] #E2 H oll IR R 2 ZEFTEHR T ol &R T I skskar B THI
Y el Frania st 1B g E — R AMERESI T2 g O
flizEe% 18)

Fayan, Yuanwu, and Dahui—these three generations are unrivaled
clear-eyed masters responsible for reviving the Linji tradition. The
masters of the five traditions—Linji, Yunmen, Caodong, Guiyang, and
Fayan—are all great masters [who teach how to] go beyond (If]_FiflAl)
like Mazu and Baizhang. The family styles of the five traditions are
equal and the same. It has been declared that anyone who speaks of
superiority or depth [in this context] is not yet clear about the great
Dharma. So, you can properly see the masters of the five traditions and
the family styles of the five traditions only if you arrive at the state of the
ancient ones who were thoroughly clear about the great Dharma and
for whom the matter [of life and death] was the same [for all families] as

if there was but one family.

[18-2]

Establish the subject in accordance with the object. Meet a teacher and
learn a family style. Demonstrate Linji’s three mysteries™ and spear and
armor. Partake in Caodong’s five positions of lord and minister (TLi7# F)

and practice both tapping and singing [as function] (i#%#)."” In taking
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life and coming back to life you are free. (Recorded Sayings of Yingan 6
Sl E - okl Shok JE RS = K H okl & i HATE L shok priR A TS
B HTE 2ok (% 6)

The chan of chan is Caodong’s five positions and Linji’s three mysteries.
(Recorded Sayings of Yingan 6)*°
o] of i Tz oF B = Lol 20k (S 6)

He struck the dharma platform with a fly whisk and said, “[Linji’s] three
mysteries and three essentials.” He struck again [and said], “[Caodong’s]
five positions of lord and minister.” He struck again [and said], “[Yun-
men’s] one arrowhead destroys the three barriers and the path of the
arrow is clear.” He struck again [and said], “The three realms are mind
only and all dharmas are consciousness only.” He struck again [and said],
“[Guiyang’s] weaving threads together back and forth and darkness and
light casting itself over the other.” (Recorded Sayings of Xueyan 2)*'
D12 B—Folal =X =220} WEE— Nl Hfif ol 2o; WiE—
ol —lEEE = BSHY arPARR A =T SRS = AR Lae] 8 Bk
MR o] = 0F BTN SlaL sk stoF B o] AHEk 2 rheb 2 (6% 2)

Yingan and Xueyan, who are holders of the orthodox transmission of
Linji, pointed out that there is no difference in superiority or depth in
the five traditions. There cannot be differing opinions among teachers

of our tradition who possess the true eye.

[18-3]

As for the five houses, these are five houses of different people and not
five houses of different views of the Way. (Expanded Record of Zhongfeng
11A)™

TFEFE T AFIH Al & IR L FIGEDR Y e CRE WPl sk +—2 k)

Guiyang’s rigor, Caodong’s meticulousness, Linji’s straightforwardness,
Yunmen’s timeless elegance, and Fayan’s simplicity each emerged from

their inherent nature. The fact that traces of the past were not lost
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and the fact that words and skills for testing potential were exchanged
and remained similar between father and son must have all happened
unexpectedly. Chan monks today, who are stuck in the tenets of each
tradition, give rise to false views and swing them around like swords
slicing empty space. They speak of their respective strengths and
weaknesses, but you should know that the masters of the five traditions
while in nirvana (K7€) cannot but hold their noses. (Expanded Record
of Zhongfeng 11A)

AN AR 2 A b 2 S22 e ok SRR A2
FHIHRYEM A2 [l Afebshel GES o] DR & 28 A
SRk et A2 R E 6Tk B ik g 282 % i skoF AR sk
RAILFZI7H R RGE ol AR ETE CRH ik sk +—2 )

Deluded debates about the superiority or inferiority of the five houses

arre a malady that has continued to trouble, in both the past and the

present, the imperceptive and blind kind who are not yet clear about

the great Dharma. Clear-eyed masters of our tradition lamented this

fact and deeply reprimanded such behavior. In his Essential Points of
Our Tradition (57:3€%5%) Tianru [Weize],” Zhongfeng [Mingben’s]

dharma heir, also offered a meticulous rebuttal of the deluded debates

about the superiority or inferiority of the five houses and rejected them

as the wrongdoing of all wrongdoings.

[18-4]
Each phrase must be equipped with three mysteries and each mystery

must be equipped with three essentials. (Recorded Sayings of Linji)
— kol ZHE = %ol & — XMl ZHE =2 2} (FRiF %)

Each phrase is equipped with three mysteries and three essentials. When
host and guest become clear your whole life’s work is dealt with and the
work of investigating [gongans] is brought to a conclusion. Therefore,
Yongjia™' said, “Even if you grind your bones and break your body, this
is not enough to repay kindness. A single phrase clearly transcends ten

billion of them.” (Recorded Sayings of Fenyang 1)
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The matter of the three mysteries and three essentials is difficult to
analyze. One can easily become familiar with the great Way by awakening
to the intent and forgetting words and letters. A single phrase clearly
contains all schemata. The chrysanthemum is fresh on the ninth day of
the ninth month. (Recorded Sayings of Fenyang 1)*’

=R ol o (R E Sl B — MBI E R ek HFILA ol
ficHrel = (I sk k)

I inform you gentlemen who have mastered the mysteries: the blow
and the shout must be used as expedients. If you clearly attain the
precise intent, then even in the middle of the night the sun will shining
brilliantly. (“Three Mysteries and Three Essentials Gatha,” in Recorded
Sayings of Ciming)™"

iﬁ/ﬁ(@.iﬂ:tﬂu_‘% P& S e IR B ARl K=o (X
Ak, = L= ZHRH)

In the Linji tradition there are the three mysteries and three essentials.
A single phrase is equipped with three mysteries and a single mystery is

)541

equipped with three essentials. (Blue Cliff Record, case 38
s Toll 5 = L =2Eslok JL—ayHoll ZHE =Xl — o= HA =%
Y2} (S 4% 38H1)

A single phrase is equipped with three mysteries and a single mystery is
equipped with the path of the essentials. (Recorded Sayings of Chan Master
Dahui Pujue 8)°"

—mrhel B=%Mekal — Kol B =Sty et ORG-S miRlEG#% 8)

Abruptly open the road to the three mysteries and three essentials and
you will cut off** the chief peak of Mt. Sumeru. (Recorded Sayings of
Chan Master Dahui Pujue 9)°*

FabH = X = SR ARBIRI S — o] 2 ek CREE SRR $X 9)
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The three mysteries and three essentials are the marrow of the Linji
style, which is great skill and great function (KHKH]). If the words
and phrases used to instruct the assembly are not equipped with the
three mysteries and three essentials, then one is not a master of our
school who possesses the true eye. Often a blind patch-robed monk
will mistake this complete skill and great function (%K H)—[the
skillful use of] a single phrase equipped with the three mysteries and a
single mystery equipped with the three essentials—with either initial
awakening followed by step-by-step cultivation (1% AR or the depth
and shallowness of a Dharma teaching. How truly sad and painful!

The three mysteries must be equipped with the three essentials, but
there are those who misunderstand this and think the three mysteries
are gradual steps of cultivation. For instance, Venerable Backpa
[Geungseon] HH[EIfE] (1767-1852) discussed superiority and
inferiority within the three mysteries and three essentials by referring
to the first phrase, second phrase, and so on. How ludicrous. In the
dharma sermons of the masters of our school each word and phrase
must simultaneously be equipped with both the three mysteries and
three essentials. I therefore explained the meaning of the three mysteries
and three essentials to correct these misunderstandings with evidence

culled from various scriptures.

[18-5]

A monk asked Wuzu Fayan, “What is the Buddha?” The patriarch said,
“The chest is exposed and the feet are bare.” “What is the Dharma?” The
patriarch said, “A great amnesty but no release.” “What is the Samgha?”
The patriarch said, “Mr. Xie’s third son on a fishing boat.” These are the
three turning words (#5).”" Each turning word is equipped with the
three mysteries and three essentials, four discernments (IL#£H#),”* four
types of guest and host, Dongshan’s five positions, and Yunmen’s three
phrases. (Recorded Sayings of Chan Master Dahui Pujue 8)

fifi Tuitloh] A phar iz @i e ol 2k A skl = KA ol
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The Way of Linji in the north, transcends common thinking. In words,
silence, activity, and serenity, it avoids the complete manifestation of
essence. The three mysteries and three essences, the pine is straight and
the thorny bush is crooked. The four guests and four hosts, the duck’s legs

548

are short and the crane’s legs are long. (Recorded Sayings of Xueyan 1)
FrAL 2B MR T stol hBREh AR ol Mfs oy = X =% B piHh
ol 8 FEMNF = ARV (FA 8k 1)

You should know that this one phrase is an adamantine net (:Hl[&) and
a prickly chestnut (33%). A single phrase is equipped with the three
mysteries and each mystery is equipped with the three essentials. (Recorded
Sayings of Xueyan 4)°"

BG4 1= R EmlE olw Supiizely —mrhel A=%ska —X
ol E=2ye} (Ladk4)

Does a dog have buddha nature or not? This character “no” (%) is the
spear and armor of the three mysteries and three essentials and the essence
)550

of the four guests and four hosts. (Recorded Sayings of Xueyan 4
SRt oL IR T = R = W= 2 T o] @ U U T 2 Medo]
Ye (T 4)

Regardless of lineage, the words and phrases used by clear-eyed masters
of our tradition to instruct the assembly are not only equipped with
Linji’s three mysteries but also Dongshan’s five positions and Yunmen’s
three phrases. Truly, “A single phrase clearly transcends ten billion of
them” and “cuts off the chief peak of Mt. Sumeru.”

[Lecture Sermon]

Mr. Xie’s third son refers to Chan Master Xuansha Shibei. When a
master of our school speaks each word and phrase must be equipped

with not only the sectarian teachings of the Linji lineage such as the
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four discernments, four types of guest and host, three mysteries, and
three essentials but also everything else including the sectarian teachings
of the Caodong lineage such as the five positions of lord and minister
and the sectarian teachings of the Yunmen lineage such as the three
phrases. How could one be equipped with only the sectarian teachings
of the five houses? One must be equipped with the identical sectarian
teaching of all the clear-eyed masters of our tradition.

If one has the right eye for the true Dharma, then a single word
can cover the entire world. How could one debate the superiority or
inferiority of the sectarian lineages or their dharma sermons? If one has
awakened to the true Dharma, how could this awakening be different
from other awakenings? If one preaches a Dharma that fits neatly with
the sectarian teachings of Linji but not that of Caodong, how could this
person be called a master who has the right eye for the true Dharma?
Each phrase must be equipped with the three mysteries and three
essentials. This is the clear sectarian teaching of the Linji lineage.

However, in later generations a misguided theory emerged and the
three mysteries came to be mistakenly explained as a gradual cultivation
that leads to awakening. To briefly explain the content of this theory,
they say the mystery within essence (#2H'X) is like meaning-and-
principle Seon (F£ELi#) and the truth of the interpenetration of all
phenomena (FFHEHEE) in the Avatamsaka-sitra. They say the mystery
within the phrase (A1 X) refers to the degenerate phrases of the
Seon school where all discursive wisdom has fallen away. They say
the mystery within mystery (XH' %) corresponds to Linji’s shout
and Deshan’s blow where even the degenerate phrases have been
transcended. In other words, the mystery within essence is the Hwaeom
truth of the interpenetration of all phenomena, which learners come to
understand at the beginning of their studies. Although they understand
the truth, discursive wisdom about afflictions, delusions, and the
Buddha Dharma remain. To have a thorough awakening students raise
critical phrases such as “the cypress tree in the courtyard.” This, they
say, is [an example of] the mystery within the phrase. An awakening

that is attained with the help of critical phrases still relies on words and
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phrases. They say Linji’s shout and Deshan’s blow, which completely
transcend even this, are the mystery within mystery.

Let’s put aside the mystery within the essence for a moment and
examine the relationship between the mystery within the phrase and
the mystery within mystery. Then, Zhaozhou’s “cypress tree in the
courtyard” or Dongshan’s “three pounds of hemp” are [examples
of] the mystery within the phrase and hence lesser. Linji’s shout and
Deshan’s blow are [examples of ] the mystery within mystery and hence
their state is greater. But is this true? They say this without having the
slightest idea about the basic tenet of our Seon school. How can one say
that Zhaozhou’s teachings are lesser and Linji’s shout is greater? Anyone
who has investigated Seon will clearly know the fault of this logic. The
three mysteries and three essentials are definitely not gradual steps or
stages.

Venerable Bojo’s faults are not limited to his advocacy of sudden
awakening and gradual cultivation. In his Perfect and Sudden Attainment
of Buddhahood Venerable Bojo similarly categorized the shortcut
teachings into mystery within essence, mystery within the phrase, and
mystery within mystery and explained their relationship in terms of
gradual steps. To this he added, “this is not the original intent of Linji
but I borrow the words of the opinion of an eminent monk.” This is
truly baffling. Why borrow the words when they are not the original
intent of Linji? If you are going to rely on anything, you should rely on
the words of the Buddha and the patriarchs, which serve as the root. Of
all the word-branches, you should not follow those farthest from the
root. How could there be gradual steps in the three mysteries?

The evil views that have hurt our school are not limited to
Venerable Bojo. In his Handheld Mirror of the Seon School (T["1F-5%)
Venerable Baekpa of the Joseon period called the Linji and the Yunmen
lineages—as the primary phrase—patriarch seon, and the Guiyang,
Fayan, and Caodong lineages—as the secondary phrase—tathagata
seon. He also called the primary phrase the three essentials and the
secondary phrase the three mysteries. Let’s put aside for now the

mistake of dividing the three mysteries and three essentials into gradual
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steps. Venerable Linji clearly said that the three mysteries are equipped
with the three essentials, but Backpa conversely described the three
essentials as being superior. I cannot begin to imagine where he got this
upside-down backwards theory. Moreover, how can there be superiority
and inferiority between the clear-eyed masters of our school and their
teachings? This is not the only example of using baseless theories to
delude students. In order not to mislead oneself and others, thoroughly
attaining great awakening for oneself is the only way. So, please make
effort.

[18-6]

The original intent of the former master is not to clarify meditative work
and its stages of progress and master doctrinal phrases. It is none other
than the decisive sublime purport of the extraordinary and mysterious
conversations. (Caoshan’s Revelation Formula for the Five Positions)
FoRA = D EBRAIDHENS 2ok FRpbFh) S R Likel 2t it &
EEACIERb: SE9)

In the Dongshan lineage the five positions interchange and the real
(IE) and provisional (fi%) are used to guide people and this is quite
extraordinary. Only after you arrive at the state of going beyond (If] 3%
5) can it be this way [where, without making arrangements, you can be
perfectly spontaneous].”™ . . . Dongshan said, “Why are you not going
to that place where there is no cold or heat?” This is the “real within the
provisional (fiH1E).” The monk asked, “What is that place where there
is no cold or heat?” Dongshan said, “When it’s cold the cold will kill you
(Ske. dcarya). When it’s hot the heat will kill you (Skt. dedrya).” This is “the
provisional within the real (EH'i).” Although real, it is still provisional.
Although provisional, it is still complete.” . .. Lord Fushan Fayuan
took this public case and made the outline of five positions. (Blue Clff
Record, case 43)

W= BArE A stk iR A s A parfrel et FEIE Lt otokAt
FTREMILE T} ] [ o] SE St A Ei & Q b IR IEC] 8 iy
= AR SR @ Il FEF <l SRR AL SR 2Rl SRRl elelY it
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The five ranks—the provisional within the real, the real within the
provisional, coming from within the real, going to within both, and
arrival within both—are but one position. Each position contains all five
positions. (Recorded Sayings of Xueyan 3)

EHYR R IERE ErpRel b R Els ARG Azl ik
ffret (FE8k3)

Yunmen’s single phrase was always equipped with the three phrases,
namely the phrase that covers heaven and earth, the phrase that follows
the waves and pursues the currents, and the phrase that cuts through all
flows. The way it releases and collects is quite extraordinary. (Blue Cliff
Record, case 50)

EFE T — el ZHE = sk R ™ BEIEGZ IR ) S R
Y RSt MR o I U 2F (A #k 5011

A single phrase is equipped not only with Linji’s three mysteries and
three essentials but also Dongshan’s five positions and Yunmen’s three
phrases. The skill and function (F/) of the clear-eyed masters of our
tradition can freely and without obstruction kill (#¢), bring back to
life (i), follow (1), seize (%), lighten (¥), darken (%), collect (1),
and release (J%). Likening this complete skill and great function to
depth and shallowness or initial awakening followed by step-by-step

cultivation is the most wrong of all wrongdoings.

[18-7]

The three mysteries and three essentials, four discernments, four types
of guest and host, the Vajra King’s jeweled sword,”” lion crouching on
the ground,”® a shout that does not function as a shout,”' a search pole
and shadow grass [used as bait],”* a single shout separates guest and host,
illumination and function are practiced simultaneously—many learners

have used their shallow measurements to comment on and understand
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these many challenging series [of old cases]. How could you not know, “in
my kitchen there is no such knife”? If you fool around, spectators will just
blink their eyes. Those more advanced than this lot will surely tally with
and test [the Way]. They will properly handle [the old cases] and only use
original means at their disposal (427 %#}). How could they rely on an
intermediary? (“Instructions for Scribe [Zong]gao,” in Yuanwu'’s Essentials
of the Mind 1)°*
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From the three mysteries and three essentials to illumination and
function practiced simultaneously, these cases of complete skills and
great function are also like throwing sand in one’s eyes and falling
over on smooth ground. You must suddenly give up these profound,
mysterious, and sublime dharmas and escape from these traps and birds’
nests. Only then can you be a clear-eyed master of our tradition who,
having transcended traditions and severed ties with types [of learning],

can kill and bring back to life the buddhas and patriarchs.
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Eliminating the Seed of Buddhahood
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[19-1]

Although living beings in [the six paths of] the mundane world
physically or mentally must not kill, steal, or lust, if they tell lies, then
even if they have perfected the three practices [of not killing, stealing,
or lusting for things] the samadhi attained will not be pure. They will
become demons of attachment and wrong views and lose the seed of
tathagatahood (#41%F#E). They will claim that they have attained what
they have not attained and they have experienced what they have not
experienced. Some will seek to be the most superior and honored being
in the mundane world. They will tell people in front of them that “I have
attained fruits” . . .°* and seek their worship and lust for their offerings.
These icchantikas destroy the seed of buddhahood (fiif#) like someone
who cuts down a zala (palmyra palm) tree. The Buddha predicted that
such people will forever sever their wholesome roots (F#R) and will
never recover insight (415). They will be sunk in the sea of the three
sufferings.”® They will not attain samadhi, . . . If they cannot cut off
this lying, this is like a person who carves excrement in the shape of
sandalwood to seek its fragrance, which cannot happen. I teach bhiksus
(i.e., monks) that the mind is the bodhimanda (i.e., site of awakening).
They should be devoid of falsehood and superficiality in all their
activities, that is, in their four deportments.”* How, then, could they
claim to have attained the Dharma of a superior person? That would be
like a poor person falsely calling himself emperor or king and voluntarily
seeking his own execution. How much more so for those who falsely
claim the title of Dharma King? (Sﬂmﬁgztma-sdtm 6)*
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To lust for fame and fortune is the number one obstruction to
cultivating the Way. If a person who cultivates the Way commits
the great sin of lying about attainment without having yet attained
[awakening] and about experiencing without having yet experienced
[awakening] because he is attached to vainglory and fortune which are
but illusory flowers in a dream, then he will destroy himself, cut off the
seed of buddhahood, and become a great evil demon. So, the great sin
of lying is truly fearful. Naturally, until one thoroughly experiences
the state of ultimate no mind wherein one is constantly serene and
constantly illuminating, has no thought and is unborn, thoroughly
clear both internally and externally, and [the mind] is consistent awake
or asleep, one can never claim to have attained the Way and seen one’s
own nature. If, for the sake of fame and fortune, one falsely claims to
have seen his own nature without having arrived at that final genuine
state, then one will cut off the mandate of wisdom of the buddhas
and patriarchs and forever become a traitor to the unsurpassed perfect
Dharma. Ceaselessly admonish yourself and do not allow yourself to be
destroyed by becoming a person who commits the great sin of lying or a

member of the assembly of demons who are attached to wrong views.

[19-2]

Many today are arrogant and frivolous. Although they enter a public
monastery (i#%#K), they are lazy in their investigation of [old cases]. Even
if they set their minds [on training], they do not choose a clear-eyed
master () and heretical teachers lead them astray. Together, they
lose track of where to go and return. They do not understand the six

sense faculties and their objects and they get stuck in the rut of heretical
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understandings. They enter the realm of demons and completely lose
track of the true cause [of awakening] (1E[]). Anxious to become abbots,
they recklessly call themselves good teachers (F%17#) and give value to
empty titles in the mundane world. How could they know that they
are being attacked by evil? This deafens and blinds later generations
and causes the teachings to decline. Rather than ascend the broad seat
of the Dharma King, you should lie on a hot”" iron bed. Rather than
receive Cunda’s final offering, you should take a quick sip of molten
copper. Trembling in fear, you should not be self-assured. Slandering the
great Dharma is no small offense. (Fayan, 7en Admonishments for Our
Tradition)
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In the first chapter of his 7en Admonishments for Our Tradition, “Those
Who Are not yet Clear about the Mind Ground but Falsely Claim to be
Teachers,” the great Fayan gave a desperate scolding in just this way. He
is truly a timeless paragon. There have always been many who, unable
to truly awaken and truly experience [true thusness] with both eyes
covered by empty titles and pointless fortune, have ruined themselves
by destroying later generations with heretical understandings and evil
views. This is truly regrettable! If you do not avoid fame and fortune
like poisoned arrows and make courageous effort with ironclad faith,
then the great Way cannot be attained.

[19-3]

Have you not seen? In the teachings it is said that claiming attainment
without having yet attained [awakening] is to be full of one’s own
importance. They thus slander great prajna. Even repentance will not

work. This is like a poor person falsely calling himself emperor or king
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and voluntarily seeking his own execution. How much more so for those
who falsely claim the title of Dharma King?"”* (Recorded Sayings of Chan
Master Dahui Pujue 13)°"
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If a poor person falsely claims the title of emperor or king, then only the
individual himself will be sentenced to death. If one fakes attainment
of the Way and impersonates a Dharma King, then he will mislead
innumerable living beings and lead them on a heretical path. Such a
crime cannot be forgiven even if a thousand buddhas appear in the

world.

[19-4]
The heinous crime of killing one’s parents can be repented, but the crime
of slandering great prajna is extremely difficult to repent. (Congrong

)574

Hermitage Record 4
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The crime of impersonating the attainment of the Way and slandering
prajna is this grave. Better to go to hell ten million times than to
impersonate the attainment of the Way. Never do this.

[19-5]

A student who has really investigated [old cases] and really awakened [to
the Way] is difficult to encounter not only today. In the past, too, many
of them have not been seen. (Expanded Record of Zhongfeng 11B)°”
HERENE 2 L MERESEH 4 H ol 8 e Btz IR E S iy et
(KRB HidefEsk +—2H)

Perfectly experiencing ultimate no mind by really investigating and
really awakening [to the Way] has always been an extremely difficult
matter in both the past and the present. As Yongjia attests (“the number
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of those who have attained the Way are inexhaustible”) in his Song
of Enlightenment, it is a fact that since the time of the buddhas and
patriarchs numerous clear-eyed masters have continued to appear and
spread the true Dharma all over the world.

If that person is a hero, then I am one too. If you make courageous
effort with a deep and profound self-trust, then no matter who it is
one can “instantly enter the tathagata state” (—BE ALAZIM). Truly,
it is not that you cannot do it but that you will not do it. But you must

never claim to have attained [the way] when you have not attained it.

[19-6]

If [the awakening] is not real, then it will be no different from tran-
scending form and debating shadows. This is no different from
abandoning millet and silk and talking about food and clothing. The
more words there are the farther away its real effects will. The more
secretive the mind’s skills are the greater the distance from great function.
The more cognized objects stir the more crippled the true cause (IE[X) [of
awakening] will become. If you abandon them, then this may become a
way of defending yourself. If they continue to flow and you forget that
they may return, then this will not cease until you go to hell. (Expanded
Record of Zhongfeng 11C)
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If you do not really attain awakening, then whatever you do eventually
it will have the opposite effect. You must therefore not become a slave of
frivolous fame and fortune, fall into hell, and regret it forever. Instead,

you should only work on real investigation and real awakening.

[19-7]
To someone who hasn’t had an awakening it is difficult to explain the

experience of someone who has already had an awakening. This is like
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explaining the clear blue sky on a clear day to someone who was born blind.
Although he hears the explanation, he won’t be able to make sense of it.
Someone who has already had an awakening will never again tread on the
tracks of the not yet awakened. This is like having someone who woke from
adream try to reenact the dream. Although he may remember it, he cannot
pursue it. A student who investigates [old cases] must take awakening
as the standard because this awakening is difficult. (“Foyin Liaoyuan’s
Merciless Argument,” in Miscellaneous Records of Zhongfeng 1)
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Someone who is deluded is like a blind person who can't see in daylight.
Someone who is awakened can gaze upon the clear blue sky with both
eyes. Fundamentally, they stand on opposite ends of the spectrum.
Although immeasurable beams of the great radiance of mind-nature
shine on the limitless Dharma realm, deluded and blind living beings
cannot see them and decry the darkness. If you suddenly have a great
awakening one morning and abruptly open your inherent mind’s eye,
you will directly see that you yourself have been emitting this great
radiance since before the eternal kalpa. Once this mind’s eye clearly
opens you will freely roam about in the great radiance [of the tathagata’s
wisdom] until the future kalpa comes to an end. This is truly the most
gratifying of all gratifying matters. Guishan therefore proclaimed that
“the study of the Dharma takes awakening as its principle.”

[19-8]

They take awakening as second rate (5% 5f) and as [an inconsequential]
matter of branches and leaves (££%29%). Generally, when they take their
first step they make mistakes and don’t realize they made mistakes.
They take awakening as a construct (%37). Since they themselves have
never had an awakening, they do not believe that there is such a thing as

awakening. This type we call people who slander great prajna and cut off
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the Buddha’s mandate of wisdom. Even if a thousand buddhas appear in
the world they cannot repent. (Dabui’s Letters)
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If you have a great awakening or perfect enlightenment of your original
nature of true thusness, you are called a buddha and patriarch. This
awakening is the life of Buddhism. If you reject this awakening, then
this constitutes the greatest mistake of destroying Buddhism and can
never be saved even with the help of the great compassion of ten million
buddhas.

Having misunderstood this passage from the Avatamsaka-sitra
(“The mind, the Buddha, and living beings—there is no difference
between these three things”)™ and Perfect Enlightenment Sutra (“All
living beings have already experienced perfect enlightenment”),”" if
you reject awakening by falling in the heretical knowledge and evil
view that claim living beings are originally buddhas so requiring perfect
enlightenment again is like having a head on top of a head, then you are
a demon that cuts of the Buddha’s mandate of wisdom.

'The Avatamsaka-siitra and Perfect Enlightenment Sutra are sublime
scriptures of the one vehicle and manifestations of the Buddha’s
wisdom, which illuminates the dharma realm from universal radiance
samadhi (%55 =F%) and great adamantine absorption. You can only
mutually resonate with these scriptures if you perfectly experience the
ultimate state of no mind in great perfect enlightenment. If deluded
and blind living beings make baseless conjectures, then they cannot
avoid committing a suicidal mistake. An ancient one decried this
saying, “An evil reputation cannot be washed away even with the water
of the greatest rivers of all time.”

Deeply reprimanding this, an ancient one also said, “Those who
make a name for themselves kill themselves.””* If you do not keep a

far distance from seeking fame and fortune as you would for snakes



The Orthodox Path of Seon

and scorpions, the great Way cannot be attained and Avici Hell cannot
be avoided. Therefore, if you do not follow the exemplary example of
Sikyamuni who abandoned ten thousand carts of precious things like
worn out shoes and adorned his life with tattered clothes while begging
for food, you cannot arouse the aspiration for enlightenment and
cultivate the Way. If you are blinded by fame and fortune and commit
the great sin of lying and speak of experiencing [awakening] without
having yet experienced it, then you are an eternal traitor and a thief of
the Buddha Dharma for all time. A true cultivator of the Way should
remain fiercely alert.

How sad! You lose as much grain as that of ten-thousand kalpas for
lusting over that one grain of rice. How could this not be sad?

You must diligently investigate public cases, abruptly attain
thorough awakening, have a great death and come back to life, and
personally experience the true no mind of great nirvana which is
constantly serene and constantly illuminating and thus become a true
accomplished practitioner who has seen his own nature (RMEEN).

[19-9]

Yuanwu left West Chu and had an audience with Dagui Mutie and
Huanglong Zuxin. They called him a talented vessel of the Dharma.
Huitang praised him saying, “The fate of Linji’s lineage rests in your
hands.” Lastly, he paid a visit to Wuzu Fayan. He exhausted his potential
and function (#%M) but the patriarch did not approve. [Yuanwu] said
something rude and just left. The patriarch said, “You will catch a feverish
illness and think of me.” When the master reached Mt. Jin he did indeed
suffer from an extreme case of the cold. He used the insights that [he
bragged about] normally and tested them out but to no effect. Later, he
remembered the words of Wuzu and vowed to himself, “As soon as my
illness shows improvement I will return to Wuzu.” When he recovered
from his illness, he returned. Wuzu was delighted to see him and
immediately ordered him to investigate in the [samgha] hall. (Continued
Record of the Transmission of the Lamp 25)
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In the path of liberation that [will help you] transcend the birth and
death that continues for eternal kalpas, there is not even a hair’s breadth
of superficiality. No matter what kind of extreme illness may trouble
you, [your hwadu practice can be done] consistently if your firm power
of cultivation can be maintained consistently even in your dreams
(#Hh—1), which is the Avatamsaka-sitra’s seventh stage.”” If [your
hwadu practice can be done] consistently even in your deep sleep,
then it can be done consistently in the cycle of rebirth. Therefore, with
discursive views and understandings where [hwadu practice] cannot be
done consistently in your dreams, no matter how much you rant about
transcending the buddhas and patriarchs, and rant as if pouring water
out of a jug, this will all melt away like ice having no value whatsoever
when all forms of suffering soar in the nirvana hall. In both the past
and the present, this has been an illness common among cultivators of
the Way. Even if your practice is consistent in your sleep and consistent
in your illness, if it is not consistent in deep sleep, then even with the
rarest knowledge and eloquence in the world, on the cliff of birth and
death, as a flame before the wind, the path before you will be darkness.
Moreover, if you, for a moment of lust for empty fame and illusory
fortune, use heretical knowledge and evil understandings to deceive
living beings, then you are someone who has misled himself and also
others and therefore a great demon whose seed of buddhahood has
been eliminated. Teachers who received the orthodox transmission of
our tradition strongly rejected this.

However, if you firmly realize this and abandon heretical know-
ledge and evil understandings, change your mind, and make effort,
then you can attain the inconceivable Way of liberation of the buddhas

and patriarchs who are free and unobstructed because they are never in
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the dark. Even a great outstanding vessel like Yuanwu, if Wuzu had not
pointed out and corrected his illness, then eventually he would not have
been able to avoid the fate of becoming a living being with heretical
views in the boundless ocean of karma. Under Wuzu’s strict training
(lit. pincer and hammer) Yuanwu accomplished the great Way. He thus
became a clear-eyed master who received the legitimate transmission of
Linji and the pillar of the Buddha Dharma. He is truly a standard for
other cultivators of the Way to follow. If you can consistently maintain
your practice even in your dreams and in deep sleep, you will at least
be able to transcend rebirth and not fall into its darkness, but you will
still be stuck in the transmigration of someone at the aryan rank of free
bodhisattvas [who are at the eighth stage or above]. In our tradition
we spurn this as the eighth demonic realm. Someone at this stage has
not yet seen the great Dharma even in their dreams. Only if you cut off
the fundamental ignorance of the dlaya consciousness by making your
practice consistent even in deep sleep and abruptly attaining thorough
awakening can you become an accomplished practitioner who has seen

his own nature.

[19-10]

If you have penetrated to both top and bottom and clearly experienced
buddha nature, then even after a long time passes there will be no gap
[in your practice]. Once you attain [the Way] you will forever attain it
(—1K ). (Yuanwu’s Essentials of the Mind)
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Once you attain [the Way] you will forever attain it. There will be no
deviations. We therefore call this seeing one’s own nature and attaining
buddhahood. (Yuanwu’s Essentials of the Mind)
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The cataract of birth and death will eternally vanish and the true
adamantine essence will alone become manifest. Once you attain [the

Way] you will forever attain it. There will be no gap [in your practice].
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(Yuanwu's Essentials of the Mind)
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Once you attain [the Way] you will forever attain it. Until the end of
time, there will be attainment in no attainment, and since attainment is
no attainment, this is true attainment. (Yuanwu’s Essentials of the Mind)
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If you see your own nature and attain buddhahood, you will rely on your
own treasury to make use of your family treasure since once you attain [the
Way] you will forever attain it. How could its use have limits? (Yuanwu’s
Essentials of the Mind)
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The actions of a perfected being who is unconditioned and has nothing
left to do will be just as it always was for ten billion kalpas. (Yuanwu’s
Essentials of the Mind)
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If you clearly have a great awakening in the state where [insight] is
consistent in practice even in deep sleep and clearly have right view of
your own original nature, then this is the attainment of buddhahood.
You will escape from the deep pit of liberation and step on the crown of
Vairocana’s head. Once you attain [the Way] you will forever attain it.
You will be free and unobstructed for eternity. There will not even be a
hair’s breadth of gap between or change in [your awakening]. It cannot
even be established that you were as you always were. How sublime! As
the great Dharma King who—as someone whose practice is consistent
while asleep or awake, thoroughly clear internally and externally,
constantly serene and constantly illuminating, and has no mind and no

thought—truly alone is the honored one and without rival, you will be
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the standard of the buddhas and patriarchs for all eternity. We cannot
but call you an outstanding hero. However, the fault of claiming you
have experienced [awakening] when you have not yet experienced it,
saying you have attained [the Way] when you have not yet attained it,
and falsely claiming the title of Dharma King, which will cause your
seed of buddhahood to be eliminated, has no path of repentance even
if a thousand buddhas appeared in this world. An ancient one said, “If
you deliberately transgress, then you will fall into hell alive.””” How
could you not be cautious of this?
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T 44258¢25.

I borrow this translation from Thomas Yuho Kirchner, ed., 7he Record of Linji,
trans. Ruth Fuller Sasaki (Honolulu: University of Hawai'i Press, 2009),
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%452 into English. The term is more often understood as a Chinese gloss
of samyaksambodhi, which is commonly rendered ‘complete and perfect
enlightenment.” The term is understood by Ven. Seongcheol to refer to the
attainment of the bodhisattva on the fifty—first stage of the fifty—two stages
of the bodhisattva path. In this stage, the bodhisattva attains adamantine
absorption and an enlightenment that is “equivalent” (but not identical) to that
of the Tathagata. The Tathagata's own enlightenment is known by another name
in this fifty—two stage schema: sublime enlightenment (1%52).

This can be found in Huangbo Xiyun's #5575 (d. 850) Wanling lu 5ukE8k,
T 48384b21 —22.

Samnangjin refers to Miryang city in Gyeongsangnam-do. Haeinsa is
located about 140 km north of Samnangjin. The distance between Busan and
Samnangjin is roughly 50 km. The distance between Busan and Seoul is 325 km.

T 48419c.

These are the so-called five vehicles (Fi3[€). As standard Buddhist dictionaries
point out, there are various lists of these five vehicles; for instance, see Nakamura
Hajime's Bukkyogo daijiten (Tokyo: Tokyo shoseki, 1975), 368 —69. The list
cited here (in the Source Mirror Record) consists of five major destinies: rebirth
in the heavens or the realm of desire; rebirth in the pure abodes or the Brahma
realms in the four form and four formless realms; rebirth as a sravaka; rebirth as
a pratyekabuddha; rebirth as a buddha or tathagata.

This is Ven. Seongcheol’s gloss of a citation from the Source Mirror Record, T
48 419¢; cf. Albert Welter, Yongming Yanshous Conception of Chan in the Zonjing
lu (New York: Oxford University Press, 2011), 262. Welter's otherwise excellent
translation seems to contain some errors. Welter, for instance, translates wuyou
cheng jianli A IFEST. as “the vehicles of nonexistence and existence are
established,” but the passage in question seems to mean ‘not even the concept
of a vehicle can be established.” Ven. Seongcheol’s translation of the original
text in modern Korean is rather liberal at times, so here I offer my own less
liberal translation of the verse: “The vehicles of the myriad gods, brahmas, the
vehicles of the sravakas, pratyekabuddhas, and the vehicle of all the buddhas
and tathagatas. All these vehicles that I speak of here are but transformations of

the mind. They are not the ultimate. If the mind is completely eradicated, then
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all the vehicles and the people on these vehicles also cease to exist. Not even the
concept of a vehicle can be established. I say there is but one vehicle, but I (also)
distinguish between and speak of the various vehicles to guide living beings.”
The footnote in the most recent edition of Ven. Seongcheol’s work glosses
cataract ()/e ) as “dust,” but I follow the original text here.

In his citation of the original text Ven. Seongcheol curiously has chu B (‘fall
down") instead of gong Z& (‘sky”). Ven. Seongcheol is clearly mistaken here.

The footnote in the most recent edition of Ven. Seongcheol’s work glosses this as
“a lump of " something. Again, I follow the original text here.

This is Ven. Seongcheol’s gloss of a citation from the Source Mirror Record, T
48419c18; cf. Welter, Yongming Yanshous Conception of Chan, 263. Again, 1
offer my own translation of Yanshou's text here: “Therefore a former virtue said,
‘A single cataract covers the eye and a thousand flowers dizzily [dance] in the
sky. A single deluded thoughts rests in the mind and this gives rise to as many
births and deaths as the sands of the Ganges river. Once the cataract is removed,
the flowers cease to be. Once the deluded thought is destroyed, the truth is
realized, Once illness is cured, the medicine is abandoned. Once ice melts, water
exists. Once the divine elixir is cyclically transformed nine times, a drop of it [is
placed] on steel and gold is formed. Once a single word about the ultimate truth
is uttered, the common person is transformed into a sage. A restless mind cannot
calm down. Calming it is precisely bodhi. If the mirror is clean, the mind can
illuminate [everything clearly]. It is inherently the Buddha.”

This is Fayan Wenyi {HE 304 (885 —958).

Shanfang yehua 1117 78 5%, CBETA B25.145.794b10.

This is Huitang Zuxin #fE32iH.(» (1025 —1100), otherwise known as Chan
Master Pujue.

This is Huanglong Huinan #HEZ:F (1002 —1069).

Rentian baojian NRKE i, CBETA R148.141b18 —42a2.

T32576b. Cf. Jorgensen et al., Treatise on Awakening Mahiyina Faith, 74. The
four characteristic states (Skt. avastha) are arising (Skt. jati), abiding (Skt. sthiti),
change (Skt. anyathatva) and cessation (Skt. nirodha).

For ignorance or the characteristic of ignorance (3£4H), see note 11 above.

These are the stages of production, continuation, and change. Ven. Seongcheol
offers a different interpretation below using the bodhisattva path consisting of
fifty—two stages. Production corresponds to ignorance and continuation to the
ability to perceive and the objects of perception of the three subtle characteristics
of the mind. The Awakening of Faith mentions four characteristics (UFH)—
arising (4£4H), abiding ({34H), change (#£4H), and cessation (J#H) (see note 33
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above)—and four stages (M9437) that correspond to these characteristics.

T 44 210b16 —21.

T 44 258c¢.

T 44210b.

T 44258c¢.

In Yogacira, consciousness is divided into eight kinds. Alayavijiana or “storehouse
consciousness” is the eighth and final consciousness—a consciousness that
provides a convenient solution to the problem of continuity between past
and future in Buddhism. Klistamanovijiiana or “afflicted consciousness”
is the seventh consciousness. These two consciousnesses are unique to the
Yogacara school. Five consciousnesses are tied to specific sense objects: visual
consciousness, auditory consciousness, olfactory consciousness, gustatory
consciousness, and tactual consciousness. There is one sensory consciousness
that is not tied to a particular sense object, namely mental consciousness.

The three worthies refer to the bodhisattvas who are still in the ten abidings, ten
practices, and ten dedications. These come after the ten faiths, which constitute
the first ten stages of the fifty-two stages of the bodhisattva path.
Karmajatillaksanalvijiana. This is the first of the five types of consciousness
mentioned in the Awakening of Faith. This refers to the activation of dualistic
thought by the power of ignorance. See Jorgensen et al., Treatise on Awakening
Mabhayina Faith, 122,

T 51 444c, 356¢.

That is, morality, concentration, and wisdom.

T 30.574b—c.

T 12525b.

T 32.576b.

T 12.723c. The unborn is a common gloss for nirvana.
Pravaytti[laksanalvijiana. They are the six sensory consciousnesses of eye,
ear, nose, tongue, body, and mind, and the seventh manovijiina. Translation
borrowed from Yoshito S. Hakeda, trans. 7he Awakening of Faith (New York:
Columbia University Press, 1967), 48. These consciousnesses take as their object
not the innate serenity of the mind but the external sense-spheres.

T 30.345a.

T 30.887b.

See note 11 above,

This is a quote from the Source Mirror Record cited in [1-1] above.

T 48.349a.

T 48.672c.
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T 48.626b.

T 48 504c.

T 48 476c.

T 48.550a.

T 48.879c.

T 48.566a.

T 48513a.

T 48.937a.

The Gatha on Dharma Nature is also known as the Avatamsaka’s One Vehicle
Dharmadhatu Diagram (Hwaeom ilseung beopgye do ¥Efr—IF 5 E), T
45.1887A.

T 48518a.

T 48 418a. Cf. Welter, Yongming Yanshou’s Conception of Chan,249.

T 48 544a.

T 48 417c; cf. Welter, Yongming Yanshou’s Conception of Chan, 245 This citation
is from the Fodi lun 355, T 26.302a cited in the Source Mirror Record.

T 48.560c.

T 48.850a.

T 47.758c. For the three worthies, see note 40 above. The ten sages refer to those
who have acquired one of the ten stages of bodhisattvahood.

This is a quote from State Preceptor Qingliang’s J&{i (ie., Chengguan TE/,
738 —839) Commentary to the Avatamsaka-sitra (Hepz#55), CBETA R7 503a.
This is a quote from Chengguan's Dafangguang fo Huayan jing suishu yanyi chao
KI5 e AR REBLIHFEED, T 36.156a.

CBETA R14.559b.

To mistake a thief for one’s son (G T) here refers to the mistake of taking a
false view as the truth.

Directly experiencing perfect comprehension is a reference to a passage from the
Source Mirror Record, see [1-20] above,

This quote is from Yongjia Xuanjue's 7k 3% %5 (665 —713) Zhengdaoge 755H K,
T 48396a18 —19.

I will use Chan or Seon to refer to the school and chan to the style of instruction
used by the virtuosos of this school. Although chan is often understood as
dhyana or absorption, the term was also used more commonly to refer to the
unique style of instruction used by Chan masters to instruct their students (eg.
encounter dialogues, blows, shouts, and so on) in Song dynasty (960 —1276)
Chan sources.

T 12.730a.
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The five heinous crimes result in immediate rebirth in the interminable (Skt.
Avici) hell. They are the intentional killing of one’s father, the intentional killing
of one’s mother, or the intentional killing of an arhat, the shedding of the blood
of a buddha, and creating schism within the samgha.

They are killing, stealing, sexual misconduct, lying, malicious speech, verbal
abuse, frivolous gossip, ill-will, and wrong views.

T 12.648b.

The four unhindered knowledges are (1) unhindered knowledge of dharmas,
(2) unhindered knowledge of the meaning of one’s teachings, (3) unhindered
knowledge of all languages, (4) unhindered knowledge of the means to inspire
others with one’s words.

T 12.803a.

T 12770c.

T 12.768c.

The ten powers (Skt. bala) of a buddha are the knowledge of (1) what can and
cannot be, (2) karmic consequences, (3) dispositions of living beings, (4) the
many elements of the world, (5) different faculties possessed by people, (6)
the ways that lead to all destinations, (7) the defilement and purification of all
meditative attainments, (8) previous rebirths, (9) birth and death, and (10) the
extinction of the contaminants (Skt. dsrava).

The four kinds of self-confidence (Skt. vaisiradya) possessed by the buddhas
are (1) confidence that one is fully enlightened with regard to all phenomena,
(2) confidence that one has destroyed all contamination, (3) confidence that
one has correctly identified all obstacles to liberation, and (4) confidence that all
marvelous qualities are achieved through the path.

The four foundations of mindfulness are mindfulness of the body, sensations,
mental states, and dharmas.

T 12770a.

T 12.767c.

T 12768a.

These four virtues are opposites of the four seals (Skt. caturmudri) indicative of
the normal Buddhist view, namely all that is compounded is impermanent; all
that is contaminated is suffering; all phenomena are without self; and nirvana is
serenity,

T12767c.

T 12768c.

That is past, present, and future,

T 32.579a.
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They are the great mirror-like wisdom (KIE[$5%), wisdom of equality (‘5§
A, wisdom of sublime observation [which is wisdom tailored to specific
objects] (WH#R%Z%4), and wisdom of having accomplished what was to be done
[with regards to specific objects] (BFT/EEY). These also belong to a longer
list known as the five wisdoms or knowledges (Skt,]mﬁmjﬁdmz), The fifth
knowledge is knowledge of the dharmadhaitu or dharma realm GFFHHEHIERY).

T 48 356b; cf. John R. McRae, trans., 7he Platform Sutra of the Sixth Patriarch,
Translated from the Chinese of Zongbao (Berkeley: Numata Center for Buddhist
Translation and Research, 2000), 60.

The three bodies (Skt. trikdya) are the Dharma body (Skt. dbarmakaya),
enjoyment body (Skt. sambhoghakiya), and emanation body (Skt. nirmanakaya).
T 44.290c.

Discrimination (Skt. vikalpa) carries a negative connotation in Buddhism. It
refers to indirect perception through the medium of generic images. Perception
that lacks discrimination or nonconceptual perception (Skt. nirvikalpa), in
contrast, refers to the direct perception of reality.

Adanavijiiana or “appropriating consciousness is used as an alternate name for
dkzyﬂ consciousness, As the repository of the “seeds” of past actions, the eighth
consciousness plays a vital role in the “appropriation” of a physical body at the
moment of rebirth, whence its name,

This is a quote from Fazang’s Explanatory Notes on the Awakening of Faith, T
44263a.

Baifa lun yi Gk, CBETA R76.853b.

Also known as the Scripture on the Explication of Underlying Meaning (Fik
4%). For an English translation, see John P. Keenan, trans., 7he Scripture on
the Explication of Underlying Meaning (Berkeley: Numata Center for Buddhist
Translation and Research, 2000).

T44263c.

Adventitious afflictions (gaekjin beonnoe ZEEIEN, Skt. agantukaklesa), as the
name implies, refers to afflictions that are not intrinsic to the mind.

The six destinies are desirable and less desirable forms of rebirth, namely rebirth
as gods, demi-gods, humans, animals, hungry ghosts, and in hell.

T 16.692b; cf. Keenan, The Scripture on the Explication of Underlying Meaning,
27 —28. As explained in this passage, the transforming consciousnesses (###)
here refer to the consciousnesses that correspond to the six sense organs, that is,
the eye, ear, nose, tongue, body, and mind consciousnesses.

Adéana-vijfiana is actually a common epithet for the seventh consciousness,

manas; see Dan Lusthaus, Buddbist Phenomenology: A Philosophical Investigation
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of Yogicira Buddhism and the Cheng wei-shi lun (London and New York:
RoutledgeCurzon, 2002), 305.

CBETA R1231a. See [10-11].

T 16.692¢; cf. Keenan, The Scripture on the Explication of Underlying Meaning,
29.

See chapter 11.

T 44267c —68a.

T 12611c.

T 12.740b.

T 12.649c¢.

T 12.649b.

T 12.651b.

T 12.652b.

T 10272c.

T 10272c.

T 12781a.

T 12.652c.

See [1-8].

Fenzhou Wuyue {7/N%E3 (760 —821) was the dharma heir of Mazu Daoyi. He
first became abbot at Kaiyuan Temple (Bi7G=F) in Fenzhou (Shanxi Province).
He posthumously received the title State Preceptor Dada (K:[BFl).

Yunmen Wenyan ZE[I3C1& (864 —949) was the dharma heir of Xuefeng Yicun
FIEFAF (822 —908). Yunmen is often remembered as the founder of his own
Chan house. The Yunmen lineage produced many eminent monks during the
Northern Song period (960 —1127).

‘This is a quote from the Jingde chuandeng lu, T 51 455b.

T 12772c.

T 36.644c.

Da ban niepan jing shu, CBETA R57 429b.

T 12769b.

T 12.705a.

T 12.769c.

T 12.792c.

T 12.746b.

T 12.653a.

T 12.653a.

T 12.768c.

T 12772b.
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T 12.711b. “One who is perfected in knowledge and conduct” is one of the ten
epithets of the Buddha.

T 12.772b.

T 12.770a.

T 12792c.

T 12790c.

T 12672c.

T 12758c.

T 12.746b.

T 12.776a.

T 46.722b.

This is Tiantai Zhiyi K585 (538 —597).

T 12.728b.

T 12.803b.

T 12708c.

For the second quote, see [4-17] above.

T 12708c.

T 12.708c.

T 12709b.

T 12710a.

T 12.746b.

T 12.710c.

T 12.805b.

T 12.636a.

T 12.794b.

See [1-4].

CBETA R118.160a.

The other two vehicles are the voice—hearers and the solitary enlightened ones.
T 51.440b.

T 48 359c¢; cf. McRae, The Platform Sutra of the Sixth Patriarch,79.

CBETA R1.524a.

CBETA R118.171a.

CBETA R118.191b.

Sheep’s horn is a metaphor for whirling wind and an extended metaphor for
rapid advancement in one’s career. Its locus classicus is the Zhuangzi; see Wang
Shumin, Zhuangzi jiaoqian 1 (Beijing: Zhonghua shuju, 2002), 15 —16.
CBETA R118.194a.

CBETA R118.184a.
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CBETA R120.730a.

CBETA B25.145791a. Ven. Seongcheol consulted a recension of Zhongfeng's
recorded sayings printed as part of the Pinjiajiang B (which in turn was
based on the Ming Obaku canon), but I was unable to procure a copy of this
canon. I therefore use Zhongfeng's recorded sayings contained in the more
accessible CBETA online collection.

CBETA B25.145 961b.

Yangshan and Xiangyan were disciples of Guishan Lingyou.

The Patriarch Jin—gwi theory appears the Korean monk Cheonchaek’s Record
of the Treasures of the Seon School (Seonmun bojang nok T ik); see H
6.470b6 —8 and 474a7 —12. According to Cheonchaek’s record, the eminent
Silla monk Beomil (810 —889) claimed that the Buddha did not consider
the first awakening he had at the sight of the morning star to be ultimate
awakening. Rather, the Buddha is said to have attained a higher awakening
after his encounter with a certain Patriarch Jin-gwi (literally, “The Patriarch in
which the Truth Takes Refuge”). This theory has served as a basis of claiming
the superiority of patriarch chan (ie., what the Buddha learned from Patriarch
Jin—gwi) over tathagata chan (ie., what the Buddha realized at the sight of
the morning star). See also the discussion in Seong-Uk Kim, “Korean Son
Buddhism in the 19th Century: Packp'a, Ch'otii and Buddhist-Confucian
Interaction at the End of the Choson Dynasty” (PhD diss., University of
California Los Angeles, 2013),211 —12.

State Preceptor Jinjeong, also known by his dharma name Cheonchaek KiH,
was the disciple of State Preceptor Wonmyo Bl (1163 —1245), or Yose T i,
of the Cheontae tradition, Like his teacher Yose, Cheonchaek served as abbot
of the important Cheontae monastery Baengnyeonsa Hi#jit on Mandeoksan
Hif# 11| Mountain. For the Record of the Treasures of the Seon School, see H
6469c —84a.

CBETA R120.837b.

An ox made of mud was used in ancient China during a seasonal sacrifice to
celebrate the arrival of spring.

CBETA B25.145 862a.

CBETA R121686a.

Xiangyan Zhixian 7552 PN (d. 898) was the dharma heir of Guishan Lingyou.

This is Lingyun Zhiqin ##Z275%). Like Yangshan and Xiangyan, Lingyun is a
dharma heir of Guishan Lingyou. “For thirty years I sought a sword -master;
how many times have leaves fallen and new buds appeared? But ever since seeing

the peach blossoms, from then till now I have never doubted again!” Thomas
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Yiihé Kirchner, trans., Entangling Vines (Mass.: Wisdom Publications, 2013).
This is Xuansha Shibei 7 Hfifiii (835 —908). Xuansha is the dharma heir of
Xuefeng Yicun.

CBETA R121.500a. This is the recorded sayings of Chan master Chijue
Daochong E#&5EM (1169 —1251).

Yingan Tanhua JEFE23E (1103 —1163).

Xutang Zhiyu M58 & (1185 —1269).

Hongzhi Zhengjue ZZ&E4E (1091 —1157), a dharma heir of Danxia Zichun
FHEEFE (1064 —1117) of the Caodong lineage, became abbot of Tiantong
Monastery in Zhejiang in 1129,

T 31.131a.

CBETA R41781a. Nanyang Huizhong Fif5E/E (675 —775) is remembered
as the disciple of the legendary Sixth Patriarch.

Zui shangsheng lun Tz 13w, T 48 377b.

T 48377c.

T 48377c.

T 48.378a.

T 48.396a.

T 48.396b.

Cf. T 48370b3.

Here, the Dharma refers to the fact that living beings have eighty—four thousand
defilements, and because of this fact there are eighty—four thousand kinds of
wisdom, which the Platform Sutra calls the “one prajna.”

T 48 350c; cf. McRae, The Platform Sutra of the Sixth Patriarch,31.

Though a bit awkward, I translate begp here as Dharma-method to preserve it
polysemic use,

T 48351b; cf. McRae, The Platform Sutra of the Sixth Patriarch, 34.

T 48498c.

T 48491b.

T 48 351a; cf. McRae, The Platform Sutra of the Sixth Patriarch,32 —33.

T 48 351b; cf. McRae, The Platform Sutra of the Sixth Patriarch, 34.

T 48351a; cf. McRae, The Platform Sutra of the Sixth Patriarch, 33: “If the
activate the correct and true and contemplate with prajna, in a single instant
[all your] false thoughts will be completely eradicated. If you recognize self-
nature, with a single [experience of] enlightenment you will attain the stage of
buddhahood.”

This quote is from Yongjia's Zhengdaoge, T 48 2014.396a18 —19; also cited in
the Source Mirror Record, T 48 496c9 —10.
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T 48 353a; McRae, The Platform Sutra of the Sixth Patriarch,43.

T 48353a; McRae, The Platform Sutra of the Sixth Patriarch, 44.

T 48351a. See also McRae, The Platform Sutra of the Sixth Patriarch, 33. Ven.
Seongcheol’s translation adds a few words (e.g. true thusness and self-nature)
not found in the original source.

This refers to liberation or enlightenment where one is not obstructed by any
fetters or afflictions and thus free and spontaneous.

The Treatise on the Essentials for Entering the Way through Sudden Awakening is
attributed to Mazu Daoyi's disciple Dazhu Huihai kZkZEi#E (d.u.), CBETA
R110.840b.

CBETA R110.842a.

CBETA R110.849a.

CBETA R110.852a.

CBETA R110.849b.

The eight winds refer to conditions that stoke the flames of the eight passions,
namely gain, loss, fame, defamation, praise, ridicule, joy, and sorrow.

CBETA R110.840b.

T 48 380b. Cf. John Blofeld, 7he Zen Teachings of Huang Po: On the Transmission
of Mind (New York: Grove Press, 1958), 33.

CBETA R110.844a.

This is a quote from Great Master Seosan Hyjeong's (1520 — 1604) enlightenment
verse, H 12.563c —64a:

My hair may have turned grey but my mind has not £ZF-[:3EH

Leaked by the ancients. A
Now I hear the sound of the rooster crowing AR SE
The great man has finished his job. PN

Vulture Peak here refers to the Buddha raising a flower and silently transmitting
the Dharma to his chief disciple Mahakagyapa. Caoxi refers to the Sixth
Patriarch,

See [1-11.

Ven. Seongcheol left this part of the original source untranslated, but I add it
here for clarity.

CBETA R120.747b.

CBETA R120.754a.

This is Yuantou Quanhuo =5 % %4 (828 —887).

This is Yunju Daoying ZEFEE# (d. 902).

Gudu #475 is usually translated as “poison,” but it should be borne in mind that

the term seems to have originally referred to worms that dwell in the intestines
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and blood (ie., tapeworms); for instance, see the explanation in the Yigie jing
yinyi — IR FE, T 5441709 “Gudu (the first character is pronounced gii or
pronounced y¢). Now we use the former pronunciation. The Zilin (dictionary)
offers this gloss, Worms inside the stomach. Worms (form) lumps and harm
people. It is a combined ideogram formed from the characters xie Ifll and chong
i

CBETA R120.754a.

T 47.719b.

CBETA R120.771a.

The original text simply states “state of effortlessness” (FFHL).

CBETA R120.701b.

CBETA R120.726b.

A parijika offense is considered in Buddhism to be the greatest sin than one
can commit and will therefore result in automatic expulsion from the samgha.
The four major offenses for monks are sexual intercourse, theft, murder, and
making false claims or lying about one’s attainments. In addition to these,
nuns have four more major offenses: physical contact with a male, following a
suspended monk, hiding the major offense of another nun, and possessing eight
dispositions tinged with sexuality.

This is Mazu Daoyi’s teacher Nanquan Puyuan B RIEHE (748 —834).

CBETA R120.737a.

CBETA R120.763a.

CBETA R120.703a.

Determination (shengxie [Kr. seunghae) 5%, Skt. adhimoksa) here refers to the
perception of objects and the certitude that these objects exist in the way they
were perceived.,

CBETA R120.776a.

This is in the original text but left out in Ven. Seongcheol's translation.

CBETA R120.735a.

“Tread the real ground.” These words were used by the Neo-Confucian Shao
Yong [EFE (1011 —1077) to evaluate Sima Guang &) - (1019 —1086). “He
treads the real ground” became widely known and was used by Chan and Neo-
Confucian scholars.

Cf. Jeffrey L. Broughton and Elise Yoko Watanabe, trans., 7he Letters of Chan
Master Dahui Pujue (New York: Oxford University Press, 2017), 65n79.

This is in Ven. Seongcheol’s translation but not in the original text.

CBETA R120.737b.

CBETA R120766a.
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CBETA R120.750b.

CBETA R112970a.

T 48.350c; cf. McRae, he Platform Sutra of the Sixth Patriarch,32.

See [7-3]above.

CBETA R120.740b.

Chanyuan zhu quanji duxu M=% 2 82T [General Preface to the Collected
Writings on the Source of Chan, abbr. General Preface], T 48 407c.

T 25260c.

T 51246a.

This is Baozhi ¥t (418 —514).

See Chanmen zhu zushi jisong WiI'T5ATHLATEZH, CBETA R116.920b.

T 48.343a.

The five aggregates are the material body, sensory feelings, evaluative
perceptions, habitual mental dispositions, and consciousness.

T 51345a.

This is Zhantang Wenzhun {3 3C# (1061 —1115),a dharma heir of Zhenjing
Kewen E{5#73 (1025 ~1102).

This is Dahui Zonggao KEFER (1088 —1163) studied under Zhantang but
later became the dharma heir of Yuanwu Kegin.

The second half of this sentence is not found in the original text.

T 47.953b.

T 47 936a.

T 47 .883c.

T50923b.

T19.151b—c.

T 10.196b.

T 10.556b.

In certain sources this is listed as one of the seven or nine heavens of the
fourth dhyana. Practitioners who successfully cultivate the absorption of non-
perception are said to be reborn in this heaven,

This absorption is sometimes likened to dreamless sleep.

Demonstration of Consciousness Only (BiMEkqm), T 31.38b.

This expression, “adept” or literally ‘one who has nothing left to learn” (4EEL) is
often used as an epithet for the arhat.

That is, the sravaka and pratyekabuddha.

T 48.736a.

Taego jip N4, H 6.681c.

This is Shiwu Qingong £ BEEE (1272 —1352),
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H 6.722c. The pot of burning oil here is probably a quote from the recorded
sayings of Dahui; see [9-5].

CBETA R118.745a.

T 47 .882b.

In the Sinitic context, ‘serene extinction” (F{i5) was used to translate nirvana,
T 47.925b.

The original source reads “foolish and dimwitted” (BkFFH1), CBETA
R122 675b —76a.

CBETA R122704b.

T 51459b.

This old case is drawn from the sayings of Shushan Kuangren FillIEE{= (837 —
909). For sources, see Miriam Levering, “Was There Religious Autobiography
in China Before the Thirteenth Century?,” Journal of Chinese Religions (2002):
102n22,

T 47 883a—b.

To make a pair of pegs here means creating extreme, dualistic views.

T 48.1100b —c; cf. Jeffrey L. Broughton and Elise Yoko Watanabe, trans.,
The Chan W/ﬂz’p Ant/ﬂylagy: A Companion to Zen Practice (New York: Oxford
University Press, 2015),90 —91.

The original source literally reads: “During the day when you are active can
you be the master (ISR Xueyan Zugqin Fgiiek (1215 —1287) is the
dharma heir of Wuzhun Shifan fE#Ffi# (1177 —1249).

Again, the original source literally reads: “Can you be the master in your dreams
while asleep?”

This is in the original text but not in Ven. Seongcheol’s translation.

CBETA R122.722b; cf. Broughton and Watanabe, The Chan Whip Anthology,
95 —96. Ven. Seongcheol seems have mistranslated this last sentence. The
original text reads: ‘In a single thought moment of non-action [everything] in
the ten-directions was severed.” Broughton and Watanabe, 96.

The ancient one quoted here is most likely Yunmen Wenyan who is known to
have once said, “On the open ground dead people are innumerable, but those
who are able to pass through a thicket of thorns are skilled hands.” (4#li_-5E
NEERL, SEAFITARF24FF) CBETA R118353b16 —17; and T 47.554b.
Although a printed edition of Yunmen's recorded sayings seems to have been
available at that time, Yuanwu probably heard these words from the mouth
of his teacher Wuzu, who once offered a lecture on Yunmen's saying during a
public ceremony known as “ascending the hall” (shangtang -4). T 47 653b.

Not surprisingly, these words also appear in Yuanwu's informal sermons (xizocan
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/In22) and also, with some variation, in his head disciple Dahui Zonggao's
shangtang lectures; see T 47.769¢c and T 47.821a. In fact, Yunmen's saying
appears to have been a popular sermon topic favored by many masters of the
time. The same words were chosen, for instance, by the famed Huanglong
Huinan to be lectured upon during an “ascending the hall” ceremony; see T
47 631a. Hongzhi Zhengjue is also known to have commented on the topic; see
T 4830b.

Sueki Fumihiko identifies Master Zhe as Dagui Muzhe KBz (d. 1095).
I have been unable to locate his words, or even a variant, anywhere. See Sueki
Fumihiko RN ZEL:, trans., Gendaigoyaku Hekiganroku BURGEEZ B 8%, 3
vols (Tokyo: Iwanami shoten, 2001 —2003), 134.

The frequency with which this phrase appears in the mouths of other masters
belies Yuanwu's attribution of the phrase to his teacher Wuzu Fayan. For
instance, see Fozu tongji (IARAC (T 49.416a4), Fozu lidao tongzai filIE
FEEHEL (T 49.682¢11), Shisi qigulue FEEFETHWS (T 49.877b26), Da Ming
gaoseng zhuan KBS (T 50923b25), and Xu chuandeng lu FE14kEE (T
51.615c9 and T 51.644b19). The phrase is frequently used as a proscription
against an attachment to words and letters. It can also be seen in the writings
of Dahui, Yuanwu's disciple; for instance, see Recorded Sayings of Chan Master
Dahui Pujue (T 47.874a16 and T 47.937b19) and Arsenal of Our Tradition
(T 47953a4). For ‘life faculty” (Ske. jivitindriya), see Steven Collins, Nirvana:
Concept, Imagery, Narrative (Cambridge: Cambridge University Press, 1982),
228-30.

T 48.179a; cf. Thomas Cleary and ]. C. Cleary, trans., The Blue Cliff Record
(Boston: Shambala, 1992),250 —51.

For more examples of this concept, see Chapter 12 of this volume.

T 48.166c¢.

T 48.63a.

T 48.63a.

T 4871a,

T 48.706a.

Green-eyed barbarian is an appellation often used for Bodhidharma.,

T 48.179b.

The last word or last phrase quite literally means to have the last word in an
exchange, debate, or discussion and could also function as a final farewell; see
Koga Hidehiko and Iriya Yoshitaka, Zengo jiten (Kyoto: Shibunkaku, 1991),
436.

T 48.186c.
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T 48.186c¢.

Zhaoqing Wendeng FHBE B (884 —972) and Luoshan Daoxian FEILIE
who was the disciple of Yantou Quanhuo #IH%# (828 —887), both trace
their lineages back to Deshan Xuanjian,

T 48.187a.

T 47 744c.

Guishan or Weishan Lingyou J51L##iifi (771 —853) was the dharma heir of
Baizhang Huaihai. Yangshan Huiji LEEL (803 —887) was the dharma heir
of Guishan.

See also [3-4].

T 48321b.

CBETA R118.649b.

CBETA R110.848a.

Here, a more faithful translation of the source text would be: “A student of the
Way must be like a little child again,“

Cleary and Cleary, 7he Blue Cliff Record, 438.

The source of this quote from the Lankivatira-sitra is unknown; see Iriya
Yoshitaka, Mizoguchi Yizo, Sueki Fumihiko, and It6 Fumio, trans., Hekiganroku
(Tokyo: Iwanami shoten, 1996), 3:85 —87.

T 48.206b

See also [3-4].

This is another name for dlaya consciousness.

CBETA R98591a.

T 48 351a; cf. McRae, The Platform Sutra of the Sixth Patriarch,33.

T 48.354b; cf. McRae, The Platform Sutra of the Sixth Patriarch,51.

'This is the Pusu yingluo benye jing FTEERFSANZERE, T 24.1013a.

T 24.1016a.

A vaidirya refers to a clear jewel or gemstone with a bluish or greenish hue like
lapis lazuli or beryl.

T 19.153b.

T 19.154b.

This quote is from Yongjia’s Zhengdaoge PESEAR see [1-24] and also [11-8]

below.

This is a quote from the Sarangama-sitra; see [11-3].

CBETA R19 331a.

CBETA R19 330b.

T 10209b.

CBETA R20.751a. This is a reference to the Huayan classification of Buddhist



Notes to pages 211-221

practice into two types: perfect interpenetration (yuanrong [ElIFl) and
progressive advancement (xingbu 1T45). According to the Huayzm Jing tanxuan
ji FHERSEEXFC: “The first is step-by-step gradual progression and refers to
the arrival at the state of buddhahood after the completion of the ten faiths,
ten understandings, ten practices, ten dedications, and ten stages. From the
subtle to the explicit one climbs the stages gradually. The second is perfect
interpenetration and mutual integration and refers to all stages, before and after,
being integrated in one stage. Therefore, one arrives at the state of buddhahood
with the completion of each stage.” T 35.108c.

The other three are Hanshan Degqing, Yungi Zhuhong ZE###K 7 (1535 —1615),
and Zibo Zhenke $8AE W] (1543 —1603). For more on the ‘revival” of Chan
Buddhism in the Ming and the role that these monks played in this “revival,”
see Jiang Wu, Enlightenment in Dispute: The Reinvention of Chan Buddhism
in Seventeenth-Century China (New York: Oxford University Press, 2008);
Chiinfang Yu, 7he Renewal of Buddbism in China: Zhuhong and the Late Ming
Synthesis (New York: Columbia University Press, 2021); and Beverly Foulks
McGuire, Living Karma: The Religious Practices of Ouyi Zhixu (New York:
Columbia University Press, 2014).

CBETA R19256a.

T 48.898b.

T 48.396a.

T 48 357a.; cf. McRae, The Platform Sutra of the Sixth Patriarch, 65.

Serene extinction was often used as a translation of the word nirvana.

Cheontae sagyo ui Kz MUHUEE, T 46.780a, written by the Korean monk Jegwan
# (d. 970).

T 36.576b.

Chengguan's Dafangguang fo Huayan jing suishu yanyi chao K75 &M FERGRE
BRIEEEED, T 36 449c.

T 48.357a24.

T 36.707a. Here, Ven. Seongcheol glosses meditation (7#) as the serenity of
meditation (T#f%) and wisdom (%) as the illumination of wisdom (Z§H&).

T 36.68a.

This is in the original source but is left untranslated in Ven. Seongcheol’s gloss.
T 48.780a.

T 36.625b. In the last sentence, Ven. Seongcheol glosses the characteristic of the
mind (L3H) as the true characteristic of true thusness.

T 35.884b.

These are the three virtues possessed by one who has attained final nirvana,
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namely the dharma body, prajna, and liberation.

T 35.694a.

T 48391b.

For the great perfect mirror-like wisdom, see Chapter 10 of this volume.

T 48.1143a; cf. Ichimura Shohei, The Baizhang Zen Monastic Regulations
(Berkeley: Numata Center for Buddhist Translation and Research, 2006), 256.
This is what Ven. Seongcheol has been referring to as Qingliang’s Dafangguang

Jfo Huayan jing suishu yanyi chao, T 36.551b.

This may be a reference to unafflicted ignorance (Ch. buran wuzhi ANYudm
H1, Skt. aklistajiana) where subtle forms of cognitive obstructions (Skt.

JjAeyavarana) remain, According to certain Mahayana sources, the arhat is still
subject to these subtle obstructions after the removal of afflictive obstructions
(Skt. klesavarana) and the consequent liberation from samsara.

As noted above, the obstructions here probably refer to cognitive obstructions
(Skt. jrieyavarana).

T 34995a.

T 349%%c.

The expression, ‘emerging in the world,” is used in Chan (Kr. Seon) texts to
refer to adepts becoming abbots and hence teachers.

See [9-2] lecture sermon.

T 39.527a.

T 48 407c.

CBETA R110.875a.

T 48.410b.

'This is Foyan Qingyuan fiiHEIEE (1067 —1120).

The locus classicus for this teaching is the Faju jing BAJ4%, T 85.1435a22 —23.
Wadeng huiyuan T155€ 7T, CBETA R138774a. Cf. Broughton and Watanabe,
The Chan Whip Anthology, 139.

CBETA R110.875b.

H 4700b. The Compact of the Samadhi and Prajna Society (FEEFEHT) is
attributed to Bojo Jinul. More critiques of this text can be found in Chapter 15
of this volume,

T 48.1006c¢; cf. Robert E. Buswell Jr., trans., 7he Korean Approach to Zen: The
Collected Works of Chinul (Honolulu: University of Hawai i Press, 1983 ), 144.
Ven. Seongcheol’s translation here is a bit misleading. The correct translation is:
“Although [my] sudden awakening is identical to the Buddha's.”

T 48.1007b —c; cf. Buswell, 7he Korean Approach to Zen, 148.

See [1-1]
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This is in the original source but missing in Ven. Seongcheol's translation.

T 48.1006b; cf. Buswell, 7he Korean Approach to Zen, 143.

T 51438a.

CBETA B25.145.807a. Seongcheol’s quote differs from the passage found in the
edition used by CBETA,

For more on Zhongfeng, see Natasha Heller, lllusory Abiding: The Cultural
Construction of the Chan Monk Zhongfeng Mingben (Cambridge: Harvard
University Asia Center, 2014).

T 48.1007c; cf. Buswell, 7he Korean Approach to Zen, 149,

CBETA R63.1223.18a10 —11. “What is sudden awakening? Answer: as for
sudden, to suddenly eliminate false thoughts; as for awakening, to awaken to
nothing.” (ZARSEIE Z 0 GFR%E G 155 BEE)

T 48.1006b; cf. Buswell, 7he Korean Approach to Zen, 143,

T 48.626¢. The reference to the Seon tradition here is an interpolation not
found in the original text.

T 48.626c.

T 48 353a; cf. McRae, The Platform Sutra of the Sixth Patriarch,43.

T 48 358c; cf. McRae, The Platform Sutra of the Sixth Patriarch,75.

The three karmas are the karmas created by body, speech, and mind.

This is Niutou Farong “FEAFAN (594 —657).

T 48 407c-8a.

See note 390 above.

T 48 411b.

CBETA R110.875b.

CBETA B25.145 814a.

CBETA B25.145 887a. The CBETA edition differs slightly.

CBETA R127 225a.

CBETA B25.145.759b.

CBETA B25.145 806a. The CBETA edition differs slightly.

See [9-51.

See [8-3].

CBETA R112286a

For this quote from the Excerpts from the Dharma Collection and Special Practice
Record with Personal Notes, see [15-16].

H7.657c.

T 9.449c.

T 4699a; cf. Paul L. Swanson, Clear Serenity, Quiet Insight: T ien-tai Chih-i%
Mo-ho chih-kuan (Honolulu: University of Hawai i Press, 2018), 1261 —62.
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The original text reads: “This is also called seeing buddha nature.”

T 46.90a; cf. Swanson, Clear Serenity, Quier Insight, 1161, The eight aspects of a
buddha’s life are (1) abiding in Tusita heaven, (2) entering his mother’s womb,
(3) preaching to the gods in his mother’s womb, (4) birth from his mother’s
side, (5) leaving home, (6) six years of asceticism followed by enlightenment, 7)
turning the wheel of the Dharma, (8) entering nirvana at eighty.

The copper wheel here refers to the cakravartin and serves as a metaphor for
the partial realization of truth before buddhahood. The cakravartin or wheel-
turning king possesses four wheels: gold, silver, copper and iron. The gold wheel
king rules over all four continents, the silver king rules three continents (east,
west, and south), the copper wheel king rules two continents (east and south),
and the iron wheel king rules but one (Jambudvipa in the south). For a reference
to the copper wheel king, see Benevolent Kings Sutra, T 3.826b —29a; cited in
Swanson, Clear Serenity, Quiet Insight,1161.

The three virtues or powers are (1) the virtue or power of the dharmakaya,
(2) the virtue or power of prajna or wisdom, and (3) the virtue or power of
liberation,

T 46.779c.

See [12-2].

T 46.780a.

T 46.780a.

T 36.742a.

T 36.732c.

T 36.741a.

T 36.731b.

T 39.577b. Ven. Seongcheol cites 1% & bur the original source’s title
reads =W SRR AT 3% S B AT

T 36.730a.

T 36.900a.

T 36.905a.

T 36902a.

T 36.905b.

T 36914c.

T 36.450a.

T 10.199a.

T 36.551b.

T 36.551c.

I was unable to locate the exact passage quoted here, but a similar passage can be
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found in the same text (T 30.345a).

T 30.887b.

See [1-1]

T44268a.

See [1-4].

Li Tongxuan Z55@ Y, (635 —730) is famous for his contribution to Huayan
thought. Although he remained a relatively obscure figure in his own time, Li’s
work—a commentary of the Avatamsaka-sitra, a summary of this commentary,
and a summary of the Avatamsaka-sitra—exerted much influence on such
eminent monks as Dahui Zonggao and Jinul.

This is Li Tongxuan.

See [1-9].

T 46779616 —17,779c28 —29.

See also the lecture sermon for [3-1].

Dharmapala was one of the ten great Indian Yogacara scholiast. He wrote
commentaries on Vasubandhu's Trimsika (Thirty Verses), parts of which are
preserved in the Cheng weishi lun BMERRGR (Skt. Vijraptimatratisiddhi),
translated into Chinese by Xuanzang (600/602 —664).

“This is like a person who is given a generous offering full of a wide variety of
exquisite dishes but does not eat and starves himself to death. Erudition is also
like this.” T 9.428c.

Here Ven. Seongcheol seems to be paraphrasing the Xuemai lun IMKGH
attributed to Bodhidharma; see T 48 .375b.

“This is like a poor person who counts other people’s treasures day and night but
does not himself own even half a coin. Erudition is also like this.” T 9.429a.
“This Dharma is not that which can be understood through cogitation and
discrimination.” Lotus Sutra, T 9 7a.

“In the various voice hearers’ (Skt. §77vaka) state of attainment body, mind,
words, and sentences have all been cut off, but this state cannot compare to
the nirvana seen and personally experienced by him (ie., the Buddha). How,
furthermore, could it be possible to use a contemplative mind to estimate the
state of the attainment of great perfect enlightenment. This is like trying to use
the light from a firefly to burn down Mt. Sumeru. In the end, this cannot be
done.” Yuanjue jing, T 17 915c¢.

“The Buddha said, ‘Those who study my Dharma know only through
experience.” T 48.539b.

“Although the mind is the Buddha, only someone who has experienced
[awakening] can know.” T 51 459b.
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“Dharma nature is perfectly interfused and devoid of duality. All dharmas
are immovable and originally serene. Nameless, signless, and cut off from
everything. It is known through experiential knowledge and not through
any other vision.” T 45711a; cf. Richard D. McBride 11, ed., Hwaeom I: The
Mainstream Tradition, Collected Works of Korean Buddhism, vol. 4 (Seoul:
Jogye Order of Korean Buddhism,2012), 103 —4.

For a complete English translation of this diagram, see McBride, Hwaeom I,
103 6.

“Ananda, although you have memorized the Tathagata’s secret and sublime
[teachings] for a kalpa this does not compare to cultivating untainted karma for
asingle day.” T 19.122a.

“If one does not dwell in the two extremes of good and evil and also does not
create the discursive knowledge of non-attachment, then this is called the
enlightenment of a bodhisattva. If one is not attached [to anything] and also
does not create the discursive knowledge of there being nothing to which
one can become attached, only then can this be called the enlightenment of a
buddha.” CBETA R68.1315¢.

This is the highest stage of the bodhisattva path.

This is a reference to the famed Chinese lay exegete Li Tongxuan.

“The stage of buddhahood has cut off two kinds of ignorance, First, there is the
ignorance of subtle forms of discursive knowledge. Second, there is the ignorance
of extremely subtle forms of discursive knowledge.” CBETA R68.1315.6b.

“But to not dwell in any of the existent and non-existent dharmas, and also to
not dwell in non-attachment, and also to not create the discursive knowledge
of non-attachment, this is called a great teacher (Ske. kalyanamitra). Also, only
one person—the Buddha—is this great teacher. There are not two people. The
others are all called non-Buddhists and also called demonic discourses.” CBETA
R68.1315.7b.

“The prediction (Skt. vy@karana) of the ancient one is in the end never wrong.
Today, Heze Shenhui is just such a person who established discursive knowledge
as the tenet.” T 47.592c. For this “prediction,” see the vulgate edition of the
Platform Sutra; see T 48.359c; and McRae, The Platform Sutra of the Sixth
Patriarch,78.

“The divine radiance is not dark and eternally sets a golden standard. Those who
enter this gate shall not maintain discursive knowledge.” T 51 267a.

For the original citation, see Excerpts from the Dharma Collection and Special
Practice Record with Personal Notes, H 4741a; cf. Buswell, 7he Korean Approach
to Zen,263.
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“What I said today was for those who follow the faith and understanding
[teaching] of the perfect and sudden [tradition]. The special transmission
outside the scriptures do not have these limitations.” H 4.752a; cf. Buswell, 7he
Korean Approach to Zen, 296.

“The Dharma sermons that I have cited above, which are all for those who enter
discursive awakening by relying on words to produce understandings, have
determined that (1) the Dharma has two aspects: the karmically conditioned
and unchanging; and (2) people have two gates: sudden awakening and gradual
cultivation. . . . However, if one relies on words to produce understandings and
do not know the road to self-transformation, although he may investigate all
day long, he will only be bound by discursive knowledge. He will not yet have a
moment of rest. Therefore, to help patch-robed monks today who can transcend
words, enter [awakening], and suddenly lose discursive knowledge—although
Guifeng does not advocate it—1 have briefly cited the words and phrases used
by the patriarchs and good teachers (Skt. kalyanamitra) as shortcut expedients to
inspire learners. I have put [these citations] together here to make it possible for
gifted practitioners of Seon investigation to know that there is a single life-road
to salvation, and that'’s all.” H 4.764a; cf. Buswell, 7he Korean Approach to Zen,
334,

The Compact was prepared to commemorate the beginning of the samadhi and
prajna community at Geojosa Temple on Palgongsan Mountain in 1190, and
Excerpts was written in 1209; see Buswell, 7he Korean Approach to Zen, 96,262.
Here, Ven. Seongcheol is using the traditional method of counting age in Korea,
which counts the year of birth as age one.

Chésen sotokufu, ed., Chasen kinseki soran (Seoul: Asea Munhwasa, 1976), 950;
cf. Patrick R. Uhlmann, trans., Anthology of Stele Inscriptions of Eminent Korean
Buddhist Monks, Collected Works of Korean Buddhism, vol. 12 (Seoul: Jogye
Order of Korean Buddhism, 2012), 370.

Scholars tend not to agree with Ven. Seongcheol on this issue. As Buswell (Zhe
Korean Approach to Zen, 140) points out, Secrets on Cultivating the Mind was
probably written between 1203 and 1205 for the community at Suseonsa
Temple. Kang Soon-Ae similarly suggests the possibility of its composition
between 1198 and 1209; see Kang, ‘Moguja Susimgyeol ui jeosul gwa
Gan 'gyeong dogam eonhaebon mit hu'inbon e gwanhan seojijeok yeon gu,”
Seojihak yeongu 73 (2018),105.

In 1413, the newly established Joseon dynasty promulgated a new law that
distinguished between the primary wife and secondary wife. Sons of the latter—

secondary sons—were forbidden from becoming ritual heirs and stripped of
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privileges (e.g.access to office and patrimony).

“As for the faith and understanding teaching of the perfect and sudden trad-
ition . . . [it] permits acquired understanding and thought through a road of
words and road of meaning. . . . In the shortcut teaching there is no longer
a road of words and road of exposition because it does not allow acquired
understanding and thought.” H 4 733a; cf. Buswell, 7he Korean Approach to Zen,
240.

“The awakening that has been discussed here . . . is discursive awakening.” H
4.731c; cf. Buswell, 7he Korean Approach to Zen, 225.

“‘One who shatters doubts with a critical phrase and bursts out from the ground
in an instant can personally experience the unobstructed dharmadhatn.” H
4.736a; cf. Buswell, The Korean Approach to Zen, 249.

See note 461 above.

“However, although the logic of this exposition is absolutely perfect and
sublime, it is all a biased deliberation [performed by] a karmic consciousness
with acquired understandings and thoughts. Therefore, in the Seon school'’s
shortcut teaching, each and every malady of discursive knowledge about the
Buddha Dharma is analyzed.” H 4.732c¢; cf. Buswell, 7he Korean Approach to
Zen,239.

“These true discursive teachings, which are the faith and understanding teachings
of the perfect and sudden tradition, are as numerous as the sands of the Ganges,
but they are called dead words because they force people produce the obstacle
of understanding. These teachings are also for beginning students who are not
yet able to investigate the live words of the shortcut teaching. These teachings
take the form of a perfect discourse that is attuned to nature so that faith and
understanding do not retrogress,” H 4733a; cf. Buswell, 7he Korean Approach to
Zen, 240,

“The Seon school’s shortcut teaching, which is a separate transmission outside
the scriptures, transcends all standards. Not only will students of the Teaching
school find it difficult to have faith and enter into it but even those of lesser
faculties and shallow comprehension in our school are perplexed and cannot
know it.” H 4.735b; cf. Buswell, The Korean Approach to Zen, 246 —47 .

H 4.736b; cf. Buswell, 7he Korean Approach to Zen,250.

H 4737a; f. Buswell, The Korean Approach to Zen, 252. As Buswell (259n49)
points out, this is actually a quote from the Dahui Pujue Chanshi yulu K5
wEklEASk, T 47 870D,

T 25.68a.

T 25.68b.
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T 25.69a.

T 22.190b —c.

T 22967a.

T 22491a—b.

T 24405c —6a.

T 50.112c —13a.

T 50302b.

T 22.190c.

T 22967a.

T 22491b.

T 24.406a.

This is one of the four fearlessnesses or self-confidences (Skt. vaisiradya), which
are a kind of super knowledge: (1) knowledge of all phenomena, (2) knowledge
that all contaminants have been exhausted, (3) knowledge of all obstacles to
liberation, and (4) knowledge of all the qualities that are achieved through
enlightenment.

T 31.13a.

Nirvana Sutra, T 12 377c.

T 48 348c; cf. McRae, The Platform Sutra of the Sixth Patriarch,22.

T 48 355a; cf. McRae, The Platform Sutra of the Sixth Patriarch, 54.

T 48 355b; cf. McRae, The Platform Sutra of the Sixth Patriarch, 56.

T49.586b. Zhang Yue's (667 —730) stele inscription can also be found in
Yanagida Seizan, Shoki Zenshii shisho no kenkyi (Kyoto: Hozékan, 1967), 498;
and in the Quan Tang wen ZJE L 5231 2953a19-b1.

T 48.359c¢; cf. McRae, The Platform Sutra of the Sixth Patriarch,79.

See T 47 836¢.

This is Zichang ZH (du.) who taught at Guizong Temple (%575F) on Mt Lu
(R L.

Ven. Seongcheol uses the wrong character ryeo #R here to transcribe the second
character in gwallyeoja Bi#7 T (literally, a lock mechanism, but here used
allegorically to mean the gongan's “critical point” of entry and resolution). The
original text also has the number eighty—four and not eighty —eight.

T 51.266c.

CBETA R142 954c.

T 51.636c.

T 47951c.

T 51.686a.

Yingan Tanhua JEFEZZE (1103 —1163) was a student of Yuanwu Keqin.
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Yingan became the dharma heir of Yuanwu's disciple Huqiu Shaolong 5% Fr##
fiE (1077 -1136).

Meiyang is located in Guangdong Province. Dahui, laicized for advocating
armed resistance against the Jurchens, moved there in 1150 and left in 1158.
This is a translation of zuoduan 24, Here, the term is being used as a metaphor
for becoming the abbot of Guizong Temple on Jinlun peak on Mt. Lu. The term
is sometimes translated, ‘sit firmly on,” but, as Thomas Yuho Kirchner points
out, there is no basis for this translation. The proper translation is “cut off.” See
Kirchner, 7he Record of Linji, 167

T 51.679b.

See T 47 941c.

Ciming YEHH or Shishuang Chuyuan £ FF4EE (986 —1039) was the dharma
heir of Fenyang Shanzhao.

For more on Letan Huaicheng {{i{8{#% (d.u.), sce Juhn Ahn, “Who Has the
Last Word in Chan? Secrecy, Transmission, and Reading During the Northern
Song Dynasty,” Journal of Chinese Religions 37 (2009): 1 —72.

T 51.506a.

Yunfeng Wenyue ZEIESCIE (998 —1062) was the dharma heir of Fenyang
Shanzhao’s disciple Dayu Shouzhi K& (d.u.).

T 51.650a.

T 47922b.

The master here is Wuzu Fayan.

T 47 655c¢.

T 47.753a.

T 47 876a.

T 47 887c.

The three mysteries and the three essentials appear in Linji's recorded sayings;
see Zhenzhou Linji Huizhao Chanshi yulu $FIN 7SS AT 8%, T
47 497a15 —20; for an English translation, see Burton Watson, trans., 7he Zen
Teachings of Master Lin-chi (New York: Columbia University Press, 1999), 19.
The expression ‘tapping and singing” is most likely a reference to the Baojing
sanmei ge T H —WRAK, T 47 515a26 or T 47 526a6 and Gangyao song Hil %218,
T 47.515¢27. See also the Linjian lu, CBETA R148.599b18; Rentian yanmu,
T48321a25 —26 and T 48 319b13; Juefan’s Zhizheng zhuan %575, CBETA
R111.224b17; Chanlin sengbao zhuan, CBETA R137 444a2; and Xu guzunsu
yuyao, CBETAR118 895a17.Dayu Shouzhi,however, linked ‘tappingandsinging”
to the Weiyang house;see Chanlin sengbao zhuan, CBETAR137 509al —5.
CBETA R120.848a.
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CBETA R120.848b.

CBETA R120.722a.

CBETA B25.145.797a.

CBETA B25.145.797b —98a.

This is Tianru Weize FATHER (1286 —1354)

CBETA R122963a.

T 47 497a; cf. Kirchner, 7he Record of Linji, 148.

This is Yongjia Xuanjue 7k 3% %454 (665 —713)

T 47.598c.

T 47.957b.

CBETA R120.183a.

T 48.177a.

T 48841c.

For “cut off,” see note 513 above.

T 48.848c.

Turning words (Kr. jeoneo [Ch. zhuanyu] are an important concept in Seon. It
usually refers to a reply that defies convention and common sense in a rhetorical
way that many would easily identify with Seon. In doing so, a turning phrase
is believed to quite literally turn the situation around and, in some cases, place
the burden of producing a (better) reply on the one who initiated the Seon
encounter; see Koga and Iriya, Zengo jiten, 16 (cf. 329).

The four discernments are traditionally attributed to Linji, but the term itself
does not appear in his recorded sayings; for instance, see the Linjian lu, CBETA
R148.643b14 —15 and Rentian yanmu, T 48 300b6 —23. The term seems to
have been first used to describe Linji's reply to his disciple Kefu's #4%F (d.u.)
questions about a set of phrases in the tenth century. Xinghua Zunjiang‘s
disciple Nanyuan Huiyong Rt (860 —ca. 930), for instance, is said to
have asked his disciple Fengxue about the same set of phrases, which Nanyuan
specifically calls “the saying of the four discernments” (:z'z/mng liaojianyn MY
FEEHEEE); see the latter’s recorded sayings in the Guzunsu yulu, CBETA
R118.241b7 —14. Not surprisingly, Xuefeng’s student Shoushan Shengnian
was also asked to offer his own take on the four discernments; see the latter’s
recorded sayings in the Guzunsu yulu (CBETA R118.253a12-17). Linji and
Kefu's dialogue can be found in the fingde chuandeng lu, T 51 295¢26 —296a3)
and the vulgate edition of Linji's recorded sayings; see the Zhenzhou Linji
Huizhao chanshi yulu (T 47 497222 —29); for an English translation, see
Watson, The Zen Teachings of Master Lin-chi,21 —22.

But it does not seem to be the case that the notion of the four discernments
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was the exclusive intellectual property of the Linji lineage. Several references
to the four discernments are made in Yongming Yanshou's Zongjing /u and
they refer not to Linji's teachings but to various sets of phrases that, as a whole,
seem to function as a form of tetralemma; for instance, see T 48.534b1 —7,
631c6 —11, 736b17 —22, 830b8 — 15 etc. Cf. the Mohe zhiguan JE 1L, T
46.85b8 —21.

T 47 842c.

CBETA R122489b.

CBETA R122.536b.

CBETA R122 561a.

CBETA R111231b.

Ven. Seongcheol left the part of the sentence in brackets here untranslated.

In place of “complete” (I&])—the original wording of the text—Ven. Seongcheol
uses ‘real” (IF) here.

Fushan Fayuan {F1UE5E (991 —1067) studied under various Chan masters and
later became the dharma heir of Shexian Guisheng of the Linji lineage. Fushan
transmitted the Caodong lineage that he held in trust for his teacher Dayang
Jingxuan to his own student Touzi Yiqing.

T 48.180a. Ven. Seongcheol rearranged the order of the original text here.
This line about Fushan appears at the beginning, not the end, of Yuanwu's
commentary on the case.

CBETA R122.554b.

References to the three phrases or three propositions (Kr. samgu [Ch. sanju] =
#]) abound in Chan literature and many Chan masters seem to have devised
their own three phrases or propositions for the purpose of instructing their
students. The three phrases or propositions are often associated, for instance,
with Linji Yixuan and Yunmen Wenyan. The earliest references to the three
propositions can be found in the Patriarchs’ Hall Anthology (i#:4£). In Yaoshan
Weiyan's S4[11{ff#% (745 —828) entry in fascicle four of the Patriarchs’ Hall
Anthology we find, for instance, a reference to the three propositions of Baizhang
Huaihai &2L158% (749 —814) (Zutang ji 1/171/5 & 1/177/7). For more
information, see Ahn, Gongan Collections I, 67 .

T 48.154c. Ven. Seongcheol cites case 50 here, but in the vulgate edition found
in the Taisho canon this exchange is case 14.

This is one of the four famous shouts of Linji; see Ahn, Gongan Collections I,
589. The jeweled or adamantine sword of the Vajra King refers to the sword of
wisdom that cuts off delusion; see Kirchner, 7he Record of Linji, 308.

This is also one of the four famous shouts of Linji. A lion crouching on the
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ground refers to someone with talent and understanding, that is, an adept; for
instance, see Recorded Sayings of Yunmen, T 47 552c28 —29.

This is also one of the four famous shouts of Linji.

This is also one of the four famous shouts of Linji. A search pole (Ch. tangan
£%2) and shadow grass (Ch. yingcao 528 are both traditional tools used for
fishing. A pelican’s feather, tied to the end of a pole, was placed in a river or lake
to draw fish. A blade of grass was set afloat as bait. In Seon (Ch. Chan, Jp. Zen)
literature, both are best understood as ‘bait.” See Zengaku daijiten hensanjo of
Komazawa University, ed., Shinpan Zengaku daijiten Fih Sz EL (Tokyo:
Taishiaikan shoten, 1985), 835.

CBETA R120.707b.

Ven Seongcheol leaves out parts of the original text: the fruit of stream-enterer
(Skt. srotipanna), once-returner (Skt. sakrdagimin), non-returner (Ske.
Andgamin),and worthy one (Skt. arbat), pratyekabuddha, or the various stages of
bodhisattvahood up to and including tenth stage.

This is the suffering experienced in three different hells: suffering of knives,
suffering of blood, and suffering of fire.

‘The four deportments are walking, standing, sitting, and lying down.

T 19.132b.

‘This is not in the original text.

This is not in the original text.

This is not in the original text.

CBETA R110.878a; cf. Ben Brose, ‘Disorienting Medicine: Fayan Wenyi's Zen
Admonishments for the Lineage,” Journal of Chinese Buddhist Studies 28 (2015):
170 =71,

See [19-1] above.

T 47 863c.

T 48267b.

CBETA B25.145.801b.

CBETA B25.145 814b.

CBETA R122724b.

See T 48.1108c.

T 47.939a.

T 9.465c.

T 17.916b.

See T 48.1078a.

See T 50.365a.

T 51.634a. See also Recorded Sayings of Yuanwu, T 47 775a.



See [1-8].

CBETA R120.732a.
CBETA R120.754a.
CBETA R120.721a.
CBETA R120.750b.
CBETA R120.759a.
CBETA R120.736a.

See T 48.1063c.
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